


If 'knowledge is analogized to
light' and 'ignorance' to 'darkness'
then the light discharged by
sciences born from the womb of
modern epistemology is like a
dim light insufficient to illuminate
the dark side of the modern man.
This work would like to shed
more light on it, by critically
investigating a number of
shortcomings found in Western
Epistemology and by proposing
the Islamic epistemology as an
alternative. As part of
philosophical studies, the
discourse of Epistemology has not
yet reached an established field of
study in the Malay world, or
maybe in the contemporary
Islamic world. Only few works of
its kind have been published.
Therefore this book can be a kind
of antidote not only for those
philosophically-minded  people
but also for anyone who is in dire

- need of an alternative discourse

amidst the domination of
Modern-Western Epistemology.
This volume is a treatment of
; epistemology in its various
aspects and dimensions. Given its
wide range treatment  of
epistemological issues this work
would be of significant benefits to
academics and scholars of various
academic disciplines, particularly
Islamic philosophy of science.
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This volume is a freatment of epistemology in its various aspects and
dimensions. It is especially welcome given the fact that books on the subject are rather few
especially written by Muslims. Its author, Mulyadhi Kartanegara, formerly a Professor of
Philesephy at the UIN (State Islamic University) Syarif Hidayatullah, Jakarta, Indonesia,
is to be congratulated for coming up with this significant volume on a wide range of
epistemological issues. He has succeeded to a certain extent in presenting these issuesina
rather simplified way that are otherwise difficult in nature to deal with.... Given its wide =
ange treatment of epistemological issues this volume would be of significant benefits to
cademics and scholars of various academic disciplines, particularly Islamic philosophy

of science.
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he issues related to Islamic epistemology, in which the subject matter is b
complex in its nature, have been an emgoing discussion among Muslim thinkers
particularly in the last five decades. This work is yet another valuable contributio
field of study where the author discusses and compares skilfully each segme [n my

' humble opinion it is a great work

--Mesut Idriz Faculty of Arts & Social Sciences, International University of Sarajevo.

This beautiful work written with deep insight and in readable English covers essential
aspects of the Islamic philosophy of knewledge. Drawing on the writings of the classical
and 'modern Islamic philosophers, the author has presented in a coherent manner the
Islamic philosophical foundation of knowledge that extends far beyond the boundaries of
the material world. The comparison of Islamic epistemologywith that of the West brings
into sharp focus the substance of ‘the Islamic philosophy of knowledge with all its
complexities. A must read for all students of Islamic philosophy, a taste of the deep

& intellectual heritage of Islam.

-—-Shaikh Abdul Mabud--Director General, The Islamic Academy Cambridge United
> = Kingdom

Sound Epistemology is the bedrock of any knowledge culture and Islamic Civilization for
that matter. Despite all that we are literally made to read and listen to, about Islam, in
_contemporary times, it is refreshing that this book outlines the essentials of epistemology
from the Islamic perspective. The book is enthralling and very valuable for both -
specialists in the field and ordinary students of Islam, Philosophy, and Education in

‘ general.
I recommend it highly to all those eager to update their reading on epistemology and
; Islamic epistemology for that matter.
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Jabal M. Buaben, Formerly of the School of Philosophy, Theology and Religion, .
: University of Birmingham, UK.
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Foreword

In the Name of God the Most Gracious, the Most Merciful

Epistemology as traditionally understood refers to the theory or
philosophy of knowledge. If we go by the original meaning of the
Greek word teoria from which the English word ‘theory’ is derived,
then in speaking of epistemology we are actually referring to
nothing less than our total vision of the realm of knowledge. This is
because in Greek teorin means vision. In the light of its etymological
meaning alone, the fundamental significance of epistemology as a
field of study or as a branch of knowledge becomes immediately
clear. First, epistemology presents itself as a very broad academic
discipline by virtue of the fact that its object of study is nothing less
than knowledge itself and its diverse facets. Second, it is a difficult
subject, and the difficulty of it is easily understood as arising also
from the very nature of its object of study. We study things gene-
rally with knowledge. Logically then, epistemology calls upon us
to study knowledge with knowledge. No wonder many people
complain of epistemology as too mind boggling a subject to be
given serious thought for study. Third, notwithstanding the vast-
ness of the scope of this discipline and the difficulty of its subject
matter, epistemology is still viewed by many people as a very
important branch of knowledge thanks to its invaluable applica-
tions to many braches of knowledge.

This volume is precisely a treatment of epistemology in its
various aspects and dimensions. It is especially welcome given the
fact that books on the subject are rather few especially written by
Muslims. Its author, Mulyadhi Kartanegara, formerly a Professor of
Philosophy at the UIN (State Islamic University) Syarif Hida-
yatullah, Jakarta, Indonesia, is to be congratulated for coming up
with this significant volume on a wide range of epistemological
issues. He has succeeded to a certain extent in presenting these
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issues in a rather simplified way that are otherwise difficult in
nature to deal with. Dr Kartanegara is intellectually qualified to
deal with the subject. He did his doctoral dissertation on Islamic
thought at the University of Chicago under the supervision of the
late Fazlur Rahman, once the doyen of Islamic studies in the United
States. He is well quite knowledgeable in traditional Islamic philo-
sophy and modern Western thought.

Dr Kartanegara is a prolific author of books on traditional
Islamic thought. Unfortunately till now, practically all his publish-
ed works have been in the Malay-Indonesian language, which
limits the scope of their readership. We hope beginning with this
volume he will be publishing more of his works in the English
language. This volume is comprised of lectures that were originally
published in the Malay-Indonesian language but now extensively
revised for the purpose of this publication. Given its wide range
treatment of epistemological issues this volume would be of
significant benefits to academics and scholars of various academic
disciplines, particularly Islamic philosophy of science.

We wish Dr Kartanegara well at his new home institution,
Sultan Omar ‘Ali saifuddien Centre for Islamic Studies (SOASCIS),
Universiti Brunei Darussalam. We hope he will find SOASCIS a
congenial place for him to produce more meaningful scholarly
works in his main field of specialisation. Wa bi’Llal al-tawfik wa bihi
nasta’in.

Osman Bakar, PhD

Chair Professor and Director

Sultan Omar ’Ali Saifuddien Centre for Islamic Studies (SOASCIS)
Universiti Brunei Darussalam

28 Dhu'l-hijjah 1435/23 October 2014



Preface

The present work is actually a loose and up-dated trans-lation of
my own book in Indonesian language entitled Menyibak Tirai Keja-
hilan: Sebualt Pengantar Epistemologi, published by Mizan in 2013. It
contains of 14 lectures on Islamic Epistemology. The initial idea of
writing this book came to my mind after having orally delivered
10 lectures on the post-graduate programme at the State Islamic
University (UIN) Sunan Kalijaga, Yogyakarta in 2002. After pon-
dering upon the positive responses of the graduate students of the
university and the importance of the materials, I decided to write
down the 10 lectures already delivered, and to add four other
lectures requested to complete the module.

Alhamdulillah, with the high spirit I had at the time, | could
finish the draft of the book within 5 weeks in the manuscript
(hand-written) form. Soon after typing the manuscript and pro-
viding it with necessary references, I offered it to the Mizan Press
for publication, and, the offer was accepted. The book was pub-
lished in the year 2013 with only minor changes from the original
manuscript. Since its publication in 2013, the book has been used
as a text-book for the module of Philosophy of Knowledge (Episte-
mology) at both public and religious universities in my country,
Indonesia.

In 2013 | started working as a lecturer and researcher at the
Sultan Omar Ali Saifuddien Centre for Islamic Studies (SOASCIS)
Universiti Brunei Darussalam (UBD). As a researcher, I still consi-
der the book important to be taught and known to international
readers, and that was why I then took initiative to translate it into
English with several significant changes in certain parts (especially
chapters 5 and 10) and to update the old and inaccurate informa-
tion in accordance with the availability of new references. It is also
important to note that the present book omits a long foreword by

Xi
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Prof. Armahedi Mahzar of ITB Bandung, and this is replaced by a
foreword by Prof. Datuk Osman Bakar.

But soon | realized that the work will not be possible with-
out necessary facilities from the Universiti Brunei Darussalam and
assistances from colleagues and friends. Therefore, in this oppor-
tunity, I would like to express my deep appreciation and gratitude
to Prof. Datuk Osman Bakar, the director of SOASCIS for his
sincere support, useful advices and especially his willingness to
provide it with the foreword. I also would like to thank Professor
Glenn Hardaker, the Sultan Hassanal Bolkiah Institute of Educa-
tion (SHBIE), UBD for his critical and yet sympa-thetic comments
on the work and Professor Shaikh Abdul Mabud of THE Cam-
bridge University for his encouraging support and positive com-
ments.

Further, I would like to express my sincere gratitude to all
my colleagues and friends, who had contributed in different ways
and levels to the completion of the book, especially Assoc. Prof.
Jabal Buaben formerly of the University of Brimingham for his
willingness to proofread the book and his very useful suggestions,
Dr. Gubara Said Hassan of the Institute of Policy Studies (IPS),
UBD who read certain chapters of the book, for his sincere support
for publishing the book. Sincere gratitude also go to Dr. Gabriel
Fouad Haddad, Research follow SOASCIS, UBD for his proof-
reading of the introduction to the book and encouraging com-
ments, Dr. Mesut Idriz of Department of Social & Political Science
Faculty of Arts & Social Sciences International University of
Sarajevo for his nice words and supportive comments and finally
to Dr Pg Norhazlin binti Hj Muhammad, the Deputy Director of
SOASCIS for her warm support for the publication of the book.

I am also happy to express my gratitude to my employer,
the Universiti Brunei Darussalam for providing me with generous
financial support, necessary facilities and friendly atmosphere and
to my former university, UIN Syarif Hidayatullah for bringing me
up as a scholar and for allowing me to work temporarily at the
UBD, and the last but not the least to UBD Press for their agree-
ment to officially publish my book. Finally, | am grateful to my
beloved wife Thien M. Setiawaty and children for their whole-
hearted support toward the work and patience and understanding
they had showed me during the preparation of the work.[]
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Intreduction

AS a philosophical study, epistemology (theory of knowledge) has
not yet reached a sufficient level in the Malay world. In my country,
Indonesia, and 1 believe also here in Brunei, we can hardly find
good books on this subject by local writers. Even the few books that
we may find are mostly still in introductory level. The fact that
Jujun S. Surjasumantri’s Filsafat Ilmu: Sebuah Pengantar Populer! has
been reprinted several times, indicates not only its popularity but
also the insufficiency of studies devoted to epistemology.

Even so, we should admit that the study of epistemology in
its general sense is, as demonstrated by Juhaya S. Praja, still fares
much better than that of Islamic epistemology. To my mind, Islamic
epistemology is very important to cultivate as an alternative for the
Western epistemological system that has so pervasively dominated
the contemporary discourses on the subject everywhere, including
the Malay world.

Maybe we can say that almost all epistemological works writ-
ten by Indonesian scholars are still very much Western-oriented.
Only a few works on Islamic epistemology have been written in that
country. Even so, in their contents and analysis these works by no
means represent the real essence of Islamic epistemology.

A book by Juhaya S. Praja, Filsafat dan Metodolegi Ilmu dalam
Islam dan Penerapannya di Indonesia? for example, does not discuss
Islamic epistemology as comprehensively as expected. Miska Mu-

1See Jujun S. Surjasumantri: Filsafat [mu: Sebualt Pengantar Populer, Second
Edition (Jakarta: Sinar Harapan, 1985). See also another good book by Prof. Noeng
Muhajir, Filsafal lhun: Positivisme, PostPositivisme dan PostModernisme, second Edition
(Yogyakarya: Rake Sasarin, 2001).

2 Juhaya S. Praja, Filsafat dan Metodologi e dolam Islant dan Penerapamyn di
Indenesia (Jakarta: Teraju, 2002).
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hammad Amin, the author of Epistemologi Islam,? briefly mentions
the views of Muslim philosophers (falasifal) on the subject without
any comparative analysis or criticisms of the Western epistemolo-
gy. The work briefly describes the epistemological concepts of the
philosophers, without even referring to their original works.

Today we are in dire need of an alternative epistemology
capable of responding effectively to several important contempo-
rary issues raised by the dominant Western epistemology, as well
as conducting a creative and critical dialogue with it. Modern epis-
temology has posed a great challenge, if not a threat, to our system
of education and belief. It is in this context that I hope this humble
work can meet at least the minimal requirement for this alternative
epistemology.

However, this does not mean that I don’t like or hate Western
epistemology or modern sciences. | just try to become a critical ob-
server of Western science and philosophy. The Modern science,
with its epistemology, cannot be put aside just like that. It has
contributed a lot of discoveries and advancements. The restriction
of science to the empirical fields is not without values and advent-
ages. A good number of spectacular findings in the scientific fields
have brought enormous and unprecedented benefits to human-
kind, such as that of electricity by Thomas Edison. Likewise, the
discoveries in the medical field have produced many drugs badly
needed by modern man and has cured so many diseases which in
the past were thought as incurable, such as chicken pox, measles,
leprosy. Modern scientific method, with its emphasis on sense
perception and observation, has discovered many things unreach-
able in the pre-modern eras. Scientific researches into the sub-
atomic world or outer space for example are among the great and
spectacular achievements of modern science.

Even so these illustrious scientific achievements of modern
science, in my opinion, should not hinder us from seeing its nega-
tive sides, especially its secular impact, on our religious doctrines.
Hence, a critical and careful attitude should always accompany us

3In addition to the above mentioned book, another book on lslamic
Epistemology is written by Miska M. Amin. Sce Miska M. Amin, Epistemologi Islmu
(Jakarta: Ul Press, 1983)
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when we conduct our research and study on modern science and
philosophy. At the same time I firmly believe that a critical attitude
cannot be brought about if we study them from just one direction.
Without a critical comparative study between modern epistemo-
logy and others, the critical mind will be very difficult to create,
since we have nothing to compare between the two, just like it is
very difficult, if not impossible, to know well what ‘day’ is without
comparing it with ‘night.’

Hence [ would consider it important to study Islamic episte-
mology systematically and compare it critically with Western epis-
temology. | hope that the ‘lectures’ presented here can meet the
above criteria. There are 14 epistemological themes which | would
like to present in this humble work. The first three chapters are ba-
sically a philosophical exposition of some important technical terms
in epistemological discourse, such as ‘science, ‘ilm and opinion’
(Chapter 1), ‘science, philosophy and religion’ (Chapter 2) and
‘sense, intellect and heart’ (Chapter 3). In the first chapter, | would
like to point out that science and ‘il etymologically are not so
much different. As ‘science’ in modern epistemology is differen-
tiated from ‘knowledge,” so also “ilm’ in Islamic epistemology is
distinguished from ‘opinion’ (ra’y). ‘Opinion’ in Islamic tradition
should be understood as ‘knowledge’ in the West.

However, since the end of the ninetcenth century, the term
science in the West has been restricted to empirical ficlds only,
while in Islamic epistemology ‘ilm has continued to apply to
virtually ‘any organized knowledge’ covering not only the physical
sciences but also non-empirical ones, such as philosophy and
theology.* In the second chapter on “science, philosophy and reli-
gion,” I would like to discuss the characteristics of these terms:
‘science’ basing itself on sense perception, ‘philosophy’ on intellect
or reason, and ‘religion’ on the authority of revelation (wahy). In
addition, here we will also mention the nature and excellence of
philosophical and religious languages as compared to scientific
language. The third chapter deals with the ‘instrument’ or ‘source’

4+ Statement that ‘science’ in the beginning of the nineteenth century was
defined as ‘any organized knowledge’ has been put forwards by Professor Karier.
See Karier, Scientists of the Mind (Chicago: University of lllinois Press, 1986}, p. 7.
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of knowledge: sense, intellect and heart or intuition. Sense and
intellect are doubtless highly appreciated both in modern and Is-
lamic epistemologies, while heart or intuition is not so appreciated
in the West. In Islamic epistemology, heart is highly appreciated,
especially in relation to the mystical and prophetic experiences.
Since it is through the heart, not sense perception or intellectual
reasoning that prophecy is granted by God. Hence, the rejection of
intuition as a medium of knowledge will imply the rejection of
prophecy. It is from this function that the significance of the heart
fundamentally derives.

The following three chapters deal with three main pillars of
epistemology: the ontological status of objects, the ontological basis
of knowledge and the scientific methods employed in both Western
and Islamic epistemologies. The fourth chapter will address the on-
tlogical status of scientific objects as discussed in Islamic philoso-
phy, which will certainly influence the nature of its scientific classi-
fcation and the methods it uses. A philosophy that does not recog-
nize the ontological status of non-physical objects will certainly
influence the system of its classification and scope of knowledge. It
is why, for example, in the West, science has been confined only to
empirical or ‘positivistic’ fields, while an Islamic epistemology,
which recognizes the ontological status of both physical and non-
physical objects, will includes into its classification of knowledge
not only empirical disciplines, such as physics, biology and chemis-
try, but also non-empirical ones like theology, mysticism and philo-
sophy. The question “How did Muslim philosophers establish phi-
losophically the ontological status of scientific objects” will be fully
addressed as the main subject of this chapter.

The fifth chapter will deal with the classification of know-
ledge, which includes not only physical-natural sciences, but also
mathematical and metaphysical ones. However, this chapter will
not so much discuss the classification of knowledge per se, but
rather its ontological basis. This is important, for without it no
scientific discipline can be established. This chapter will try to ans-
wer the question “on what basis are physics, mathematics and me-
taphysics included in the system of classification of knowledge in
Islamic epistemology?” The sixth chapter deals with scientific me-
thods employed in Islamic epistemology. It will answer the quest-
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ion “how can we obtain the objects of knowledge?” Since Islamic
epistemology deals not only with physical objects but also with
non-physical ones, Muslim philosophers do not use only one me-
thod, such as in the West, the ‘experimental method,” but various
methods in accordance with the different natures of its objects, such
as ‘demonstrative method’ (burhani), ‘intuitive method” ("irfini) and
‘explanatory method’ (bayani).

The next two chapters will address a deeper subject-matter in
Islamic epistemology. How can we be so sure that knowledge in
our minds (ad/ihan) corresponds to the objects in the external world
(a'yan)? In pursuing this, chapter seven will critically question the
‘objectivity,” frequently claimed by modern scientists, of our know-
ledge. This critical inquiry had brought about some doubts on the
possibility of knowledge among philosophers both in Islam and the
West, but chapter eight will show us how Muslim philosophers
resolved this problem with their attempt to rationally approach the
truth. Doubt or scepticism was considered valid by Muslim philo-
sophers, but not as a legitimate school of thought. Doubt is just a
way or method to radically question the foundation of knowledge
in order to acquire the truth by using various scientific methods, or
at least approach it as closely as possible--but again not as a philo-
sophical doctrine or school of thought.

The following three chapters will discuss other yet more pro-
found issues related to metaphysical matters. The ninth chapter will
address the mystical experience in term of its possibility, both
ontologically and epistemologically. Ontologically speaking, it will
discuss the reality of mystical experience and epistemologically, its
validity as a source of knowledge. The tenth chapter is still related
to the mystical experience but focus on its ontological aspect. Some
philosophers have written the so-called ‘visionary recitals’ descri-
bing for us their spiritual experiences, in form of transcosmic
voyages. Through these works, the philosophers tried to demon-
strate that the physical world is not the only world we have.
Through the mystical experiences they had, they could go beyond
sensory perception into metaphysical worlds and become witness-
ses to the existence of these splendid spiritual worlds. The mystical
experience is actually very closely connected to ‘prophecy” which,
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according to Farid al-Din ‘Attar, is the peak of mystical experience.
The philosophy of this prophecy is the main topic of the eleventh
chapter. This chapter will demonstrate, through the faldsifa’s works,
how prophecy (al-nubuwwah) is philosophically or rationally pos-
sible.

The last three chapters will be addressed in the context of Is-
lamization of knowledge. In order to understand its significance
and to make more sense of it, two important terms should be
separately discussed in advance: the first is ‘naturalization’ of
knowledge and the second is its ‘secularization’. These two terms
will be dealt consecutively in chapter 12 and 13. Chapter 12, entitled
the ‘Naturalization of Knowledge’ will demonstrate “how science
has been adapted to certain cultural and ideological circumstances”
in its long course of history, which Professor Sabra of Harvard
termed ‘the naturalization of knowledge.”¢ The significance of it is
that science has always been influenced by people who develop it,
which makes an absolute freedom from subjectivity impossible.
Chapter 13 will discuss the ‘secularization of knowledge’ which has
created some crucial problems for Islamic epistemology and has
become the main source of crisis in the Islamic education system. In
our present context, it is the main reason for the importance of the
Islamization of knowledge. The last or fourteenth chapter will spe-
cifically discuss the ‘Islamization of knowledge’ as carried out in
various countries in the Muslim world, including its possibility,
reason, significance, concepts, and applications. All these are se-
rious attempts by a number of Muslim scholars and institutions to
cope with the crisis in the Islamic system of education caused by
‘secularization of knowledge.’

I will conclude this work by drawing some important con-
clusions by way of representing the core thesis of each chapter,
followed by a number of critical remarks and a lot of steps that need

3Gee Farid al-Din ‘ Attar, Muslim Saints and Mystics: Episodes from the Tadhkirat
al-Awliya’ (Memorial of the Saints), translated by A.). Arberry (London: Routledge &
Kegan Paul, 1966), p. 59.

%See Tobby Huff, The Rise of Early Modern Science: Islam, China and the West
(Cambridge: Cambridge University Press, 1993), p. 63.
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to be taken for future research on epistemology in general and
Islamic epistemology in particular. I really hope that this work will
encourage more serious and comprehensive works, which are well
beyond the scope of an introductory work like this. Finally, beyond
its simplicity and modest scope, I hope that this work can still give
some benefits to its noble readers, especially those in search of a
more balanced scientific outlook more suitable to our cultural and
religious values. []

27 Rajab 1435/ 27 May, 2014.
Bandar Seri Begawan-Brunei

Mulyadhi Kartanegara



Chapter 1

Science, //m and Opinion

One of the most important terms in modern discourse on philo-
sophy of knowledge or epistemology is "science,” which is com-
monly differentiated from ‘knowledge.” It is not really clear, how-
ever, whether the term science is the same or different from word
‘ilm. Sometimes, ‘ilm is considered to be similar to science, but quite
often it is rendered as knowledge. Sometimes in the Malay langu-
age the word ilmu pengetahuan is used to refer to a science which
differs from pengetahuan (knowledge).

The term ‘il in Islamic epistemology, in my opinion, has
many similarities with the term science in the Modern epistemo-
logy or theory of knowledge. For example, as science is differentia-
ted in the modern epistemology from knowledge, so also “ilm is
differentiated in Islamic epistemology from opinion (al-ra’y).! Fur-
thermore, science is defined as “any organized knowledge,”?‘iln: is
defined as “knowledge of something as it is.”? From this, we real-
ized that ‘ilin is not just any knowledge or any opinion, but is a well
proven and established knowledge. Hence, we can conclude that in
reality the concept of ‘ilm is not so different from that of science,
except that while science has been restricted into physical and
empirical fields. ‘ilm transcends the physical fields to include non-

1 See Mulyadhi Kartanegara, Menembus Batas Waktu: Panorama Filsafat Islam
(Bandung: Mizan, 2002), p. 57.

2 Karier, Scientists of the Mind (Chicago: University of [llinois Press, 1986), p. 7.

3 Al-Bagillani defines ‘ilm as ma'rifat al-shay’‘ald md lhwwa bilk or ‘knowing

something as it is. See Franz Rosenthal, Knowledge Triumphant: The Concept of
Knowledge in Medieval Islam (Leiden: E.J. Brill, 1970}, p. 53.



Science, “/m and Opinion

physical fields as well, like mathematics and metaphysics. This
affinity between ‘ilm and science has been supported by Professor
Karier, the author of Scientists of the Mind, in the statement, that
“...in the beginning of the nineteenth century, science was under-
stood as any organized knowledge, which includes also theology.”4
It is in this latest sense that the affinity between ‘ilm and science
should be apprehended.

Now, let us discuss these two important concepts, ‘ilm and
science, in more detail way. In order for us to understand the
position of “ilm in conjunction with science, and by assuming that
“science” had been known prior to ‘ilm by most modern
intellectuals, we will begin the discussion with science and only
then I discuss “ilm. Opi-nion will not be addressed in length for it is
sufficient for us to understand it as any or common knowledge
whose truth is not yet approved or established, or in a sense, it likes
a common sense.

According to Webster’s New World Dictionary, the word
science derives from a Latin verbal word, scire, which means to
know. Lexicographically, science means “a state or fact of knowing
and very often is taken in the sense of knowledge contrasted from
intuition or belief.”5 However the word science in the course of time
has undergone a significant change in meaning so it became “a
systematic knowledge derived from observation, study, and experi-
ments conducted to figure out the nature or principle of object
under investigation.”¢ Therefore, there was a trans-formation in
meaning of science from “any organized knowledge” to “a system-
atic knowledge based on the sense perception.”” This trend later has
led to confining the scope of science only to the physical world. This
transformation can be clearly seen in another definition of science
by the same dictionary as “a systematic knowledge of the physical
world."”#

4 See Karier, Scientists of the Mind, p. 7.
5 Webster's New World Dictionary of the American Language (Cleveland and New
York: The World Publishing Company, 1962), p. 1305.
Sbid.
¢ Ibid.
7 Ibid.
8 Ibid.
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As a systematic knowledge, science is not so unique, for all
kinds of proper knowledge, including theology and metaphysics,
should be systematic or organized. The unique characteristic of
science will come to the fore only when this systematic knowledge
is deemed to be derived solely from observation, and by this it
means sense perception, with or without using tools, such as micro-
scope or telescope. By imposing observation or sense perception as
the only valid source of science, science must be empirical in nature,
regardless of whether it deals with physical, chemical, or biological,
psychological and sociological fields. All scientific disciplines
should be empirical, i.e. should be proven and observed through
senses. Experiments can be conducted to inorganic objects, such as
atom or molecule, or living objects, such as plants and animals (rats,
monkeys or dogs) as far as the experiments can be verified and
observed by senses or sense perceptions. In psychology, for exam-
ple, experiments can be done to human beings (usually done to the
brains neurological system), provided that it is empirical so that it
is measureable. And in order to be empirical and measurable, the
objects of science should be physical or using August Comte’s
terminology, ‘positive.” For this reason, science should be positive-
istic in nature. This is the most fundamental characteristic of
science, which, as we will see in our discussion on the secularization
of knowledge, has proven to be very significant impact some
people’s religious view and has dragged some towering figures in
modern science such as Laplace, Darwin, Freud and Durkheim into
atheism.’

In spite of that, there is still one very important issue related
to the characteristic of science: mathematics. If the object of science
must be empirical or ‘positive,” the question will be what is exactly
the scientific position of mathematics? Is mathematical object
empirical? At the first glance, it seems there is no doubt that mathe-
matics is science, hence the term mathematical sciences. So also
there is no doubt that mathematics—in its basic level—is always
related to, or abstracted from, physical objects, although in itself it

9 The impact of modern science upon the system of belief will be addressed in
chapters to come, since in this chapter the main purpose is to explicate the nature of
science and its definition,
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is no longer physical. But it is exactly here that we find a crucial
problem: If the mathematical objects are in themselves not physical
or empirical, how can it be considered to be a science and not sim-
ply an instrument or tool of science? The answer is not really clear.
According to Paul Davies, in his book The Mind of God, the math-
maticians are divided into two groups. One group like Platonist
points out that mathematical objects have a clear ontological status,
while other rejects it, saying that mathematics is only a tool of
science. He says, “...already by the time of Plato some philosophers
asserted that mathematics possessed an existence of its own.”10
However, from my brief reading, it is somewhat clear that mathe-
matics can be classified into exact sciences. Therefore, it is the
exactness of mathematics, and not its ontological status that pro-
bably justifies the inclusion of mathematics into the category of
science.

Now, let us turn to discussion on definition and character-
istics of ‘ilm. The term ‘ilm derives from an Arabic verbal word
‘alima, which means literally “to know.” Thus, the word ‘iln seman-
tically speaking is not different from science which derives from a
verbal Latin word ‘scire’ which also means “to know.” Terminolo-
gically, however, “ilm is difined, for example by Ibn Hazm, as
“knowledge of something as it is” (ma’rifat al-shay’ ‘ala ma huwa
bil).!* This sense of 'ilm as knowledge of something as it is implies
that ‘ilm is not just any knowledge based on opinion or false
impression of senses. ‘Il is knowledge whose truth has been tried,
proven and established by facts and evidences, and not just an
opinion or an assumption. In other words, ‘ilm possesses all the
criteria science has as a systematic and organized knowledge. How-
ever, it is important to bear in mind that ‘iz does actually have
fundamental differences from science in other respect: the scope.
While science has restricted itself to the empirical-positive fields,

10Nevertheless, he continues, “many mathematicians retain the belief that
mathematics is only an invention of the human mind.” See Paul Davies, The Mind of
God: The Scientific Basis for a Rational World (New York: Simon and Shuster, 1992), p.
108.

I See. Franz Rosenthal, Knowledge Triumphant, p. 54.
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‘ilm includes not only empirical fields but also non-empirical ones,
such as mathematics and metaphysics.

The question now is: “Is it the inclusion of mathematics and
metaphysics into ‘ilm philosophically possible? Muslim scientists, if
they intend to know empirical-physical objects as they are, would
conduct a careful research--through observation and experiment -
on the objects as objective as possible by utilizing a scale or other
measurements. For this purpose, they have created a sophisticated
system of measurement, such as made by al-Birani, to weight and
measure accurately certain physical objects, especially metal or
other mineral substances. Due to this measurement and scale, he
has succeeded in figuring out the specific weight for different
physical elements, known in the modern physics as ‘specific gravi-
ty.”12 Perhaps, the most famous book on weighting Kitib Mizin al-
Hikmah by ‘Abd al-Rahman al-Khazini by utilizing the works of
Archimedes and Muslim predecessors, such as al-Nayziri, and es-
pecially, al-Biruni. Similarly, in order to improve certain scientific
theories prior to their times, Muslim scientists had conducted a lot
of scientific experiments, such as carried out by Ibn Haytham on the
theory of direct vision as described by himself in his Kitib al-
Manazir, or astronomical observations as done by al-Qushi and his
friends, or by Nasir al-Din Tusi and Qutb al-Din al-Shirazi at Mara-
ghah.13 Of course, these scientific activities were not so much dif-
ferent from the modern scientific persuits, except that the technical
procedures and scientific instruments of the latter were probably
more refined and sophisticated so that they found and invented
some more spectacular breakthroughs. But, the principle and the
nature of their scientific activities remain the same.

12 S H. Nasr defines specific gravity as “specific weigh of a substance.” He
compares the result of al-Birini’s measurement with that of modern one. Their
measurements are sometimes the same, as in the case of gold, but at other time, are
slightly different, as in the cases of other clements. See for a more detailed
description Nasr, Science and Civilization in Islam (New York: New American Library,
1968), p. 140.

13 See, Toby Huff, The Rise of Early Modern Science: Islam, China and the West
(Cambridge: Cambridge University Press, 1993), p. 57.
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However, had this scientific investigation halted at the
empirical fields, ‘ilm will be no different from science. ‘Ilm is differ-
ent from science exactly because it transcends the physical realm
and steps into non-physical fields such as mathematics and meta-
physics. Like in Modern epistemology, in Islamic epistemology,
mathematics also is considered as a science, but with different rea-
son. The reason to include mathematics into ‘ilm in Islamic theory
of knowledge is, in my view, more substantial than in modern one.
For while in modern epistemology mathematics is categorized as
‘ilm due to its ‘exactness,” in Islamic epistemology the inclusion is
based on the ontological status of mathematical objects. Thus, when
science has made physical entities as the objects of its investigation,
since these entities have clear ontological status, ‘ilm has made
mathematics as a legitimate science because the objects of mathe-
matics, in the view of Muslim scientists, have clear ontological
status like that of physical objects even though they are not
physical. According to Muslim philosophers, especially al-Farabi
and Ibn Sina, there are objects of knowledge necessarily connected
to physical bodies and movements.!4 But there are also objects that,
in themselves, are not physical but still have relation with physical
entities and finally there are objects of knowledge which are non-
physical and have no relation with physical entities. Mathematical
objects, in this case, belong to the second category, that is, the ob-
jects that in themselves are not physical, but still have relations to
physical objects. Nevertheless it is important to note that, although
they are not in themselves physical, mathematical objects are
considered by Muslim scientists or philosophers as valid objects of
‘ihn as the physical objects, because they have their own definite
ontological status.

Apart from these physical and mathematical objects, ‘ilm
also includes the metaphysical objects or entities. Like the physical
and mathematical objects, metaphysical objects also have a fixed
ontological status. Metaphysical objects, such as God, angels, jinn
and the spirit are as real as physical or mathematical objects are.

14 Osman Bakar, “Science,” In S.H. Nasr & Oliver Leaman, History of Islamic
Philosophy, vol. 2 (London: Routledge, 1996), p. 935.
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Therefore, theology, angelology, eschatology, psychology, ontolo-
gy. and cosmology, and philosophy are considered to be the legiti-
mate branches of knowledge (‘ilm). These sciences (‘uliim) have
secure scientific status which is as strong as that of physical and
mathematical sciences. For some scholars its scientific status is
loftier than that of physics and mathematics since it occupies the
highest rank of sciences. For this reason, they called it “the crown
of knowledge,” probably similar to the position of physics in mo-
dern times as ‘the Science.’

This is our view on science and ilm, in term of its similar-
ities and differences. From this we can conclude that in the begin-
ning ‘ilm and science have similar definition and even scope. But
later science restricted itself only to the physical world (with all its
complexities), while ‘ilm remains covering not just physical objects
but also mathematical and metaphysical ones. As for opinion (al-
ra'y), as previously mentioned, is a simple knowledge or any know-
ledge whose truth is not yet proven through a rigorous scientific
investigation or verification.

Finally, we would like to look at the relation between religion
and science. It is very often stated that science does not contradict
religion. Therefore, science should not be posed against religion. In
principle, 1 agree with this statement, but my question is which
science are we talking about? Al-Qur’an stipulates the existence of
beneficial and harmful knowledge. For us any knowledge or scie-
nce developed hand in hand with religion is beneficial and must
not contradict religion and its principal doctrines. However, any
science developed without considering God and whose proponents
rejected Him in the name of scientific procedures and methods
should be carefully scrutinized. For example, any astronomical
theory which considers useless to relate the nature to God, simply
because He is unseen,?> is contradictory to the religion. Therefore
we realize that not all sciences are beneficial and supportive of
religion. Even there exist sciences whose theories contradict the

15 Laplace, for example, has considered God as an unneeded hypothesis. See
Mulyadhi Kartanegara, Menembus Batas Waktu: Panorama Filsafat Islam (Bandung;
Mizan 2002), p. 88.
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principle of religion. Sciences like these clearly are contradictory
and harmful to religion, and therefore they should be studied and
treated them very carefully and critically. Meanwhile sciences that
study natural phenomena as the signs of God, wherein His attri-
butes (sifit), such as His wisdom, greatness, beauty, kindness etc.
are explained beautifully and correctly, such sciences are not only
in harmony with religion, but also noble or sacred. Therefore, we
should not so easily and uncritically say that science does not con-
tradict religion, without knowing clearly in mind which science are
we talking about.[]
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Chapter 2

Science, Philosophy and Religion

1. Science

SCIENCE, as mentioned before, is ‘a systematic knowledge of the
physical world.? Science has diligently and profoundly studied all
aspects of the physical world, so that it became the most compre-
hensive study of the universe. Even in its development, science has
managed to formulate its own unique world-view apart from, and
very often contradictory with, philosophical and religious views.
Let us talk about these three terms more detailed.

The restriction of scientific scope into the physical or empiri-
cal fields has rendered its world view secular-materialistic. Cosmo-
logy created by science does not introduce spiritual elements such
as God, angels or spirit, which commonly embellish (or even
become very important component in) a traditional cosmology.2
Scientific cosmology is basically a composition of physical cosmos,
starting with the solar system, with the sun at the centre surround-
ed by several planets including our earth, our galaxy, the Milky
Way, where our solar system, occupying only a small spot in it, has
revolved together with hundreds of millions other stars around its
nucleus. In this cosmology, our galaxy in turn is depicted as a small
spot in the whole universe housing possibly billions of galaxies. The
galaxies are believed (or proven) to ever expand by way of distan-

! See Webster's New World Dictionary of the American Language (Cleveland & New
York: The World Publishing Company, 1962), p. 1395.

2 For example, Ibn Sina’s cosmology is replete with spiritual agents called
intellects (‘uquil) and souls (anfus). See Goodman, Avicenna (New York & London:
Routledge, 1992), p. 81.
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cing from each other in a certain system of the universe, called the
Expanding Universe.? Moreover, in recent theories, this vast expan-
ding universe has been believed to be one out of many universes.!
In this world view, the universe has been divorced from any
intervention of external agents, such as God or angels, and it is
believed that the universe has been run by its own natural law,
which is independent, deterministic and unchangeable: a self-
creating natural law without any external author.

Likewise, in such a world view, man has lost his spiritual
dimension. Man has been viewed as merely physical creature with
a sophisticated system of brain and nerve, but fails to create a soul
as an immaterial substance. Man has no a special position in this
universe, as usually given by philosophy as a microcosm, or by
religion as God's vicegerent (khalifah). Likewise, our Earth has no
outstanding position such as conceptualized by religion or trade-
tional cosmologies as the centre of the universe, for, as a matter of
fact, the earth is no more than one of the nine planets revolving the
sun. Therefore, in the scientific world view, man has no central and
unique position in the cosmos. Man is no longer considered as a
result of God’s grand design or plan, needless to say as the ultimate
purpose of creation, as believed by some Sufis,> but simply as an
accidental event in the universe—nothing more. Man'’s position in
the universe is, therefore, very insignificant like an extremely fine
dust in a very vast desert of the universe. In this kind of world view
man does not have a clear origin. Man is just a biological creature
who begins his life career in this world when he is born and will
end at the same place when death comes. There is nothing trans-
cendent about him, and there will be nothing surviving beyond the
kingdom of this physical world, and there will be no ‘returning
place’ except this very place where he was born.

3 For further explanation on the concept of the expanding universe, see Stephen
Hawking, A Brief History of Time, especially chapter 3 (New York & London:
Bantham Book, 1998), pp. 37-54.

+ See Mehdi Golshani, “Science and the sacred,” in the Proceeding of the
International Seminar on Science and Religion, held in Yogyakarta, Indonesia 2-5
January 2003, p. 7.

5 See Mulyadhi Kartanegara, Menyelami Lubuk Tasmouf (Jakarta: Erlangga, 2007),
pp. 72-73 and Mulyadhi Kartanegara, Jalal al-Din Rumi: Guru Sufi, PenyairAgung
(Jakarta: Teraju, 2004), p. 60 and 62.
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The strong materialistic tendency of science has encouraged
it to apply various reductionist approaches to living creatures, in-
cluding man. Other living creatures like plants and animals have
been viewed as merely an increasing complex of chemical com-
position, but all can be reduced to some physical-chemical forces,
which, like other things in the universe arc governed by the same
universal deterministic mechanical law. Likewise, man who has
been looked at by philosophy or religion as having noble posses-
sions such as soul, heart, and spirit has also been reduced by science
into an extremely complex system of nerve and brain.¢ In addition
to it, human goal and freedom has been looked at as illusory by
modern scientists, soon after they discovered that all human acts
are no more than a deterministic response to external or internal
stimulus. Freud, for example, states that human consciousness is
just like a small part of iceberg popping up on the surface of the sea,
while the most part of it, hidden below the surface, is the uncon-
sciousness.” This unconsciousness almost deterministically drives
the acts of our consciousness. In biology, man has become an entity
so forcefully determined by genetic factor, within which DNA is a
binding mechanical law that dictates almost literally man’s attitude,
behaviour, character or even response to internal or external sti-
mulus in life.® Consequently, the freedom of choice that man should
have as a moral being, will be very significantly threatened, soon
after scientists find out that human freedom is not so real, even for
some it is merely an illusion.

There is no doubt that science is the best result of man’s sense
perception and observation of the physical world. Even so, we are
of the opinion that at a certain point, science has moved almost

¢ At least, this is our impression upon reading neurological and physiological
works. Even, the rejection by many scientists, as signalized by lan Barbour, of
dualism between mind and brain tends to negate a more abstract concept and their
preference towards the brain, so this mind is considered simply as the neurological
function of the brain. See lan Barbour, Juru BicaraTuhan: Antara Sainsdan Agama,
translated from lan Barbour, When Science Meets Religion (Bandung: Mizan, 2000), p.
247.

7 See Holms Rolston IlI, Science and Religion: A Critical Survey (Philadelphia:
Temple University Press, 1987), p. 157.

¥ See lan G. Barbour, JuruBicaraTuhan, especially the chapter that talks about
genetic determinism and human freedom, pp. 240-242.
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unnoticed to a metaphysical field which belongs properly to philo-
sophy and religion. The restriction of science to empirical and phy-
sical fields has gradually encouraged it to formulate its own mate-
rialistic philosophy which strongly believes that matter is the only
fundamental reality, upon which others are based or derived. This
movement from facts to speculation can be seen clearly, for exam-
ple, from some famous statements of the great modern scientists,
such as Laplace, Darwin, Freud, Durkheim and Marx, which I have
discussed in length in my work, Menembus Batas Waktu,® which in
essence they rejected in different ways the metaphysical and spi-
ritual reality.

2. Philosophy

With this as a transition, let us now turn to the second topic:
philosophy. If science relies upon sense perception, philosophy
bases itself on rational reasoning. And this is so due to their peculiar
subject-matters: science investigates facts and philosophy ideas. But
it does not mean that there is no close relation between the two.
Therefore, it so frequently happened that theories prevalent in
scientific fields took their inspiration from philosophy, especially in
the classical and medieval times,!0 or it is just the opposite, a philo-
sophical view is a reflection, or is greatly influenced by scientific
theories, as it quite often happened to some philosophical systems
of thought in the modern and contemporary times.!!

Of course, like science, philosophy is also a systematic know-
ledge (and for this reason, in Islamic epistemology it is considered
to be an ‘ilm, while in the West it is not science). But it will not be-
come a philosophy if it restricts its investigation only to the physical
fields like science does. Unlike science, philosophy operates on a
higher plane than the physical world, and that is why Comte called

9 See MulyadhiKartanegara, Menembus Batas Waktu, pp. 80-90 and 147-156.

1 Actually the influence of philosophy on science happened not only in the
classical ages, when the influence of Aristotelian philosophy on later scientific
theories was very obvious, but also in the modern times, when almost all the modern
scientific theories have been very significantly influenced by Positivism.

11 However, the influence of science upon philosophy can also be discerned, for
instance, in Deism, which was very profoundly influenced by Newton’s physics.
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it ‘metaphysics’ i.e. beyond the physical world.'> Muslim philoso-
phers would say that science deals with sensory objects (al-mah-
siisat), while philosophy with rational objects (al-ma‘giilat).1? If these
sensory objects can be perceived by senses, rational objects can only
be conceived by reason (‘agl). Therefore, I tend to say that the ob-
jects of philosophical inquiry centred upon ideas, thoughts, or
concepts, so that its investigation will involve more rational and
logical reasoning than sense perception and observation. This is
why in the Modern epistemology which raises doubt on the onto-
logical status of ideas, philosophy is not considered as a science,
while in Islamic epistemology, which affirms their ontological sta-
tus, philosophy has been categorized as a science, like physics and
mathematics.

If science is capable of forming its own world view, so surely
philosophy, dealing mainly with ideas, will be far more capable of
formulating its own world view than science is. Having a wider
scope of investigation than science, philosophy is more capable of
formulating a distinctive world view, richer in content than science,
since it can introduce non-physical dimensions into its explanation.
Thus, in our opinion, philosophy can significantly enrich and make
up for the scientific world view, which, due to the limit of its in-
vestigations, cannot be carried out so easily by science.

From the above discussion, it is clear that philosophy has
flexibility in developing its world view than science. And with this
flexibility they possess, philosophers can have a picture of the
world to be more creative, and to some extent, more elegant. Just to
take one example, with the imagination or intensive search of their
logic, the philosophers can picture the world not as an ultimate rea-
lity as described by secular and materialistic scientists, but as the
great work of an external Agent, who has designed it neatly and
symmetrically, so it runs in an extremely systematic and harmo-
nious way. The external Agent, that we usually call God, sometimes
acts as a cause, that is, the First Cause (Prima Causa),'? that has

12 See, Anthony Flew, A Dictionary of Philosophy, revised second edition (New
York: St. Martin Press, 1984), 69.

B For a fuller discussion on mahsisat (the sensibles) and ma'qalit (the
intelligibles), see MulyadhiKartanegara,Menembus Batas Waktu, p. 56.

1 Antony Flew, A Dictionary of Philosophy, p. 69.
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brought all we can see in this world into existence, as the effects, or
sometimes as the First Mover (Prima Moves),'5> who became the first
cause of all movement of everything that exists in this world, or in
other time as the Attraction,'¢ as stipulated by Aristotle, toward
which all mineral elements, plants and animals (including human
beings) are attracted, just like certain metals (nail, needle and pin)
are attracted toward a magnet, without necessitating it to move, or
like bugs attracted toward a beautiful flower.

In addition, philosophers can also illustrate the effect or
influence of this External Agent on the world in peculiar ways.
Sometimes God is depicted as the direct cause of every movement
or event in this world,'” or as indirect cause by delegating His
authority to nature (al-tabi‘al), or through other agents, like intel-
lects or souls, or in religious language, angels. However they
describe the relation between the External Agent and the world, it
is clear, that this universe has never been seen by (Muslim) philo-
sophers as an independent or autonomous reality, as modern
scientists will probably like to see, but a well-designed product of
God who has created it with certain purpose and wisdom.
Morcover, all powers which modern scientists call “the natural
forces” such as weak and strong (nuclear) forces, electromagnetic,
and gravity,!8 are always connected by Muslim philosophers, like
al-Farabi, Ibn Sina, and Ibn Rushd, to a transcendent cosmic power.
Ibn Sind, for example, states that interaction among material
elements, or even among atoms, cannot be referred to their own
selves, but to the influence of the Active Agent (al-‘agl al-fa’‘al) and

15 Thomas Aquinas has called it ‘the First Unmoved Mover’ or the first mover
that does not move nor being moved by other. See Antony Flew, A Dictionary of
Philosophy, p. 19.

16 Abu Sulayman al-Sijistani, a tenth century Muslim philosopher, once explains
how God can attract others (nature) towards Him without He Himself moves by
comparing Him with a king who just sits on the throne to gather His subjects in a
procession. See Joel Kracmer, The Philosophy in the Renaissance of Islam (Leiden: E.J.
Brill, 1986), p.

7 The Ash’arite theory of atom, or the so-called ‘Occasionalism,” is one of
theologico-philosophical schools which sees God as a direct cause of whatever
happens in the world.

* The explanations on these four natural forces, i.e. gravity, electromagnetic, the
weak force, and the strong force can be found in Stephen Hawking, A Bricf History
of Tiwme, pp. 72-75.
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of the celestial bodies.!” Likewise, some faculties uniquely posses-
sed by plants or animals are not simply natural, but also transcend-
dent, so they are called nafs or soul.

These philosophers also have a nobler view on man. Man,
viewed by modern scientists as merely a physical-chemical creatu-
re, has been called by both philosophers and Sufis (Muslim mystics)
as a microcosm, since, even though man’s physical size is very
insignificant compared to the universe, he is believed to contain all
the cosmic elements, mineral, vegetable, animal, and spiritual.?
Man has also been considered by them in a more dignified way as
a moral being since they believe that man has, to a certain extent, a
free will or free choice in the form of voluntary acts.2! Here they are
talking about a real, not vague freedom as conceived by some
previously mentioned modern scientists. In the same way, the
‘philosophical’ man is defined as one who has a self-consciousness
and intellect, as well as an independent and spiritual soul,2 and not
just having a brain and nerve system as suggested by modern
physiologists and neurologists. It is this spirituality that guarantees
the survival of the soul (or intellect in philosophical terminology)
after death to bear the responsibility in front of the Creator. Another
thing that philosophy can contribute is related to the theory of
evolution. Evolutionary movement described by scientist, like Dar-
win, as consequence of an independent mechanical law, called
‘natural selection,” has long been viewed by Muslim philosophers
or mystics (Sufis) as a consequence of the attraction of the External
Agent or God, to whom all particles of the universe are attracted

19 See Herbert A. Davidson, Alfarabi, Avicenna & Averroes: On Infellect (New York
& London: Oxford University Press, 1992), p.72.

2The description of man as the microcosm can be seen in my works, Menyelami
LubukTasawrwuf, p. 10, andMenembus Batas Waktu, pp. 48-51.

2 Muslim philosophers and theologians have divided human acts into natural
and voluntary. It is through the voluntary acts that they affirm human freedom. For
a further discussion on this issue, see MulyadhiKartanegara, Menembus Batas Waktu,
p. 26-29 and Fazlur Rahman, Avicenna’s Psychology, p. 32.

2 The independence of the soul from matter can be seen, for instance, from Ibn
Sina’s theory of ‘the Floating Man,” where he proved that soul is an independent
spiritual substance capable of surviving the physical death. See Goodman, Avicenna,
p. 155.
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and getting closer.2? He is an extraordinary charm, a brilliant and
beautiful light towards which all lotuses are inspired to search and
fly from their dark hidden places under the earth.

3. Religion

Now, we come to the third topic, after science and philosophy, i.e.
religion. Unlike science that relies on sensory perception and obser-
vation and philosophy based on rational and logical reasoning,
religion is basically based on revelation (wahy). ‘Basing itself on
revelation” will mean ‘basing itself on authority,” i.e., the authority
of the recipient of revelation (called in Islam Nabi—prophet) as the
most trustworthy messenger of God. And that is why religious
sciences (‘ulitm al-din) are named as the trans-mitted sciences (al-
‘ulitm al-naqliyyah) not rational ones (al-‘uliim al-‘agliyyah). The pur-
pose of religious sciences is, according to Ibn Khaldun, practical,
that is “to guarantee the execution of religious law (Shari‘alt) by
adherents, while that of rational sciences is to know something as it
is.”24

Like science and philosophy, religion can also have its own
world view which is surely different from the scientific view, and
not quite similar to the philosophical one. To religion, for instance,
the universe, with all its contents, is by no means an independent
or ultimate reality, but the sign of God.? The universe is thus a clear
sign or indication, whereby man is expected to find a way toward
Him. Since the universe consists of the signs of God, studying it will
mean exploring and searching for the traces of God (Vestigin Dei),
and it is understandable that studies on it, in Islamic view, will and
can increase our belief in God, instead of a rejection of His existence,
as done by Great modern scientists like Laplace, Darwin, Freud and
others.

Moreover, according to religion, the universe is a creative
work of God who has created it with certain plans and purposes. It

2 Mulyadhi Kartanegara, RenunganMistik]aldl al-DinRimi (Jakarta: Pustaka Jaya,
1986), p. 76.

# See Muhsin Mahdi, Ibn Khaldin’s Philosophy of History (Chicago: The
University of Chicago Press, 1971), pp. 77-79.

% The Qur’an: 2: 164.
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is a great work of its Creator. Sir Muhammad Igbal once stated that
this world is a creative field of God;? therefore to learn how nature
works will be similar to enquiring the way God works and creates,
or in other words, to know His behaviour or custom (sunnat Alldh).
Moreover, since nature is God’s great wonderful work having a
very finely tuned system, to learn it will make us understand how
wise, intelligent and great its Creator is.

In the eyes of religion, God is close to nature. For instance,
God has been described in the Qur’an as being responsible for send-
ing down the rain as His blessing for humankind. He enlivens the
dead earth and causes springs to gust forth from it. He also causes
the varieties of fruits and flowers to grow and blossom.?” He also
provides ample water for wells after being dry for a while, and
provides man with various vegetables, fruits and roots. He also has
created for man many kinds of animals for different uses, such as
for riding (horse, camel, buffalo, donkey, etc.), foods (meat) and
drinks (milk).2® All these things are described by religion as direct
works of God. Even so, sometimes He works indirectly through
some intermediary agents, such as angels with various tasks or jobs.
For example, Gabriel has been assigned to bring down revelation
(wahy) to prophets or messengers, and Ragib and ‘Atid to write
down man’s acts or doings, good or bad, and so on. Whatever the
nature of God’s relation to nature, direct or indirect, one thing is
clear that nature cannot and will never be independent from God’s
will and wisdom, and also will never be void of spiritual and divine
providence. So, this rich and dynamic view of religion is surely
different from a lonely and cold scientific world view, being strip-
ped off from any supernatural elements.

Like philosophy, religion provides man with a lofty posi-tion
in the cosmos, for however small and insignificant the human body
may be, man has been appointed the vicegerent (khali-fah) on
earth,? a position that has never been given by any other philoso-
phy and ideology, even by modern humanism that puts man as the

* Sir Muhammad Igbal, The Reconstruction of Religious Thought in Islam (New
Delhi: KitabBhavan, 19810, p. 43.

27 The Qur’an: 36: 33.

2 The Qur'an: 36: 73.

¥ The Qur'an: 2: 30.
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main subject. Being the vicegerent of God, man has also been given
a wide authority to manage the world and his life as long as it does
not contradict His wills and regulations. And in order to facilitate
the execution of the duties as the khalifah, God has given man
countless bounties and goods (ni‘am) on earth, since it is said in the
Qur’an that “He has made whatever on earth for mankind.”3 As
His vicegerent, man has been conferred rights, duties, and regu-
lations for his life and religious laws as guidance to reach salvation.
Religion provides us with meticulous explanations of many differ-
ent things which cannot be possibly offered by science nor can be
digested solely by reason, such as the fate of man after his demise,
his state in grave and after the resurrection (giyamali). Only religion,
through revelations, sent down to God'’s messengers, can disclose
clearly and authoritatively these unseen (ghayb) worlds, not science,
and not even philosophy.

From this analysis, we can see how religion can still give a
higher and more beneficial meaning to complete scientific and
philosophical views, for it speaks with a symbolic and mythical
language that is able to enrich our ordinary outlook. It is for this
reason that Ernst Cassirer and Suzanne Langer say that religion
should not be worried about being pushed aside by the scientific
view, since these two ‘entities’ have their own contribution to hu-
man understanding. While science lends us a theoretical mode to
reality, the mystical consciousness, as marking religious view,
lends us mythical mode to it. Although they are different, these two
modes can be looked at as specific and unique refraction index.3!

With this I will close the second chapter on science, philoso-
phy and religion, with all their differences and implications to the
world views they have built up in their own ways, and I hope it will
enable us to have a better and more clearly defined view and un-
derstanding out of these three epistemologically very important
topics.[]

30 The Qur’an: 2: 29.
M Walter H. Capps, Religious Studies: The Making of a Discipline (Minneapolis:
Fortress Press, 1995), p. 213,
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Chapter 3

Sense, Reason and Heart

ANY theory of knowledge or epistemology cannot escape from
talking about the source of knowledge for human beings, whereby
one obtains all material needed. These sources, according to Islamic
epistemology are three: sense, reason and heart. Let us begin with
sense. As a source, or tool of knowledge, of course, sense is very
important. So important is the sense that certain philosophical
schools, such as Empiricism, claim that it is the only source of
knowledge.! It is through sense that we know the world around us.
With eyes we can observe and know the form, colour, characteristics
of many things in this world. With ears we get to know another
dimension of the physical objects that cannot be perceived by eyes:
sound. Likewise, with the tongue we can perceive another dimen-
sion, i.e. taste (bitter, salty, sweet, etc.) which cannot be perceived
by the eyes nor heard by the ears. No less important than these is
the sense of smell. It can perceive yet another aspect of the physical
object which cannot be seen, heard or even felt, i.e., smell, which
makes possible for us to differentiate between good smells (of
flower, perfume) and bad smells (of rotten meat or dead animals).
Like the sense of smell, the sense of touch is also important in order
for us to differentiate between hot and cold, smooth and rough, soft
and hard that cannot be perceived by other senses.

Before going on to discuss ‘sense’ as a source of knowledge,
we should mention something about other functions of sense as the

! William P. Alston points out that as an epistemological doctrine, empiricism
holds that all knowledge is eventually based on experience. And by experience here,
it means ‘sense experience.’ See William P. Alston, “Empiricism,” in Edward Craig
(Ed.), Routledge Encyclopaedia of Philosoplty (New York & London: Routledge, 1998).
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tool of adaptation and that of survival. Eyes, for example, are extre-
mely important for observing any possible dangers that threaten
our life, such as a car accident, fire, or falling down into a trench.
With these then we can take necessary measures to save our life.
Ears also have the same function of survival. For example, ears can
avoid similar accident, by going away from an incoming car upon
hearing the sound of its horn that cannot, for one or another reason,
be seen by eyes. Sense of taste can also prevent us from consuming
rotten or poisoned foods and so on. Therefore, we realize that senses
function not only as the source of knowledge, but also as a self-
defence mechanism seriously needed to save us from any dangers
that threaten our lives, or in few words as ‘the instrument of
survival.’

1. Sense

Let us now turn our discussion to the senses as the source of
knowledge. At first glance, it seems that senses have met our needs
for knowledge, for it is through senses that we can know five
dimensions of a thing we perceive. And as mentioned, sense per-
ception is sufficient to avoid many dangers that we need for our
survival. Now, the question is: “Have the sense perceptions already
sufficiently supplied our needs for knowledge of something as it is?
Can our sight, for instance, give us information about heavenly
bodies like the sky, or the moon, or the sun, as they are? At first, we
might answer the question affirmatively, ‘yes.” We can say, for
example, that sky is blue, or the moon is like a round flat plate, or
that stars are small. But does our sight really report those things as
they are, or are they only the impressions upon our eyes? Are our
impressions the same as their realities? Indeed, by imposing a rather
critical question on the information of our senses, we know that
sense perception or impression, in this particular case, is not the
same as the reality of the thing perceived. That the star is small is
obviously wrong, since there is a star out there which is much bigger
than our sun, such as Vega and Betelgeuse in the Orion constel-
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lation.2 We can also easily assume that the sky is blue, while we
don’t even know what the definition of the sky is. Our senses
impress us that the sky is like a great dome seen from inside with
stars and the moon attached to it. Obviously, it is not the case, since
what we call “sky” is actually an almost unlimited outer space
observable through our sight. Based on our sight, we will say that
the star we see twinkling in the sky is there at the moment we
perceive. But according to scientific research, it can happen that the
star we see is no longer there in the sky, for the star we perceive is
probably just a light emitted from it millions of years ago. The light
needs one or more million years to travel and reach our eyes.3
Therefore, it is clear that the impression we capture is very different
from its real situation or reality.

An error like this can happen not only to the sense of sight,
but also to other senses, such as that of hearing. For example, the
sound of an exploding bomb or volcano that we heard at 06:06 did
not necessarily happen exactly at the time we heard it, since the
waves of air needs some time to reach our ears,* be it only two se-
conds or two minutes. In addition, we also know that not all sounds
can be heard by our ears, for our ears can hear only sound with
certain frequencies,? not above or below these. In case that our ears
have problems, we might not able to hear even the sounds within
the ears’ frequency. Also like the ears, our eyes too can only actually
perccive light with certain wave frequencies, hence a light that goes
higher or lower than the eyes’ frequency, such as ultraviolet, x-ray,

* Encarta Reference Library mentions the existence of several stars bigger than our
sun. Acturus, for example, is said to be 23 times bigger than the sun, while Betelgeuse
is 1000 times bigger than it.

3 While sun light needs 8 minutes to travel 150 million km from the Sun to our
earth, the light of one of the remotest stars needs not only million years but billions
of years to reach the earth’s surface.

1 According to the experts the acceleration of sound on the see’s surface is about
1.190 km per hour (740 mph).

% According to Encarta Reference Library, the hearing in human beings takes place
when the air frequency of 15 to 20.000 Hz reaches our inner organ of our ears. And
this is called ‘audio frequency.” Any sound wave exceeding this limit is called
‘ultrasonic,” and that below it is called ‘infrasonic.’

28



Sense, Reason and Hearl

gamma ray, cosmic ray or even red infra, cannot be seen by us, al-
though they really physically exist.¢

From these two examples, hopefully we realize that senses,
which seem at the first look to give us sufficient information on
physical objects, fail to provide us with information needed for
knowing the things as they are. For that very reason we need
another tool or source of know-ledge if we want to understand the
objects as they are. Al-Ghazali (d. 1111 A.D), in his Mishkat al-Anwir,
considers reason (“aql) more suitable to be called ‘light’ than ‘sense.’”
In other words, reason is better as the source of knowledge than
sense. For instance, with the sense of sight we can see the moon only
a half of it at one moment. The eyes cannot prove the existence of
the other unseen half of the moon. In this case, only reason can
complete the whole picture of it as a sphere. Also it is reason—using
a certain measurement--that can estimate with logic and mathema-
tical model the sizes of planet, star, the sun, or in this case the
circumference of the earth such as carried out by al-Birani in the
eleventh century.® With reason we can also say that the pencil inside
a glass filled with water is straight not bent like what appears to our
eyes.

Nevertheless, before we continue to discussing reason as the
source of knowledge, let us talk about other mental faculties called
in Islamic epistemology as inner senses as against the external
senses we have talked about before. There are five inner senses. The
firstis “common sense” (al-hiss al-mushtarak).” It is true that eyes can
see, ears can hear, skin can touch, nose can smell, tongue can taste,
but they are individual and partial. None of them can synthetically
unite and coordinate these specific sense data. Since, as a matter of

¢ See R.L. O'Riordan, Seni Penyembuhan Alami: Rahasio Penyembulian Melalui
Energi llahi, translated from The Art of Sufi Healing (Bekasi: INSISMA, 2002), p. 92.

7 See al-Ghazali, The Niche of Lights (Mishkat al-Anwar). A paralle! English-Arabic
Text, translated by David Buchman (Provo, Utah: Brigham Young University Press,
1998), h. 6.

8 Further discussion on this matter will be dealt with in chapter 6 on the scientific
methods in this work, including the procedure to be followed by al-Birani to reach
the value of earth circumference.

? See Fazlur Rahman, Avicenna’s Psychology (London: Oxford University Press,
1952), p. 31 and Peter Heath, Allegory and Philosophy in Avicenna (Ibn Sina)
{Philadelphia: University of Pennsylvania Press, 1992), p. 62.
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fact, we cannot identify these sense data synthetically and organical-
ly, there should be another faculty out-side of external senses,
capable of carrying out the function. This is what Ibn Sina calls al-
hiss al-mushtarak (common-sense or fantasia). It is this very sense that
causes a particular physical object to appear as an integrated unit,
not any more as a partial one, as generally contributed by a parti-
cular external sense.

The second is khayal (Retentive Faculty). As we previously
mentioned, eyes can perceive and capture the forms and colours of
a thing in an amazing way, so also ears can perceive hundred
different tones almost perfectly. But these two external senses can-
not record or retain what they had perceived. Like a camera, eyes
can see the perceived objects pretty well, but they do not have a
“record button” that the camera has to preserve or retain them. This
function is taken over and executed perfectly by another inner
sense, called by Ibn Sina as khayal or “retentive imaginative facul-
ty.”10 Therefore, khayal is a faculty that can preserve forms perceived
by the eyes, sounds captured by the ears, and various perceptions
of other external senses. This faculty is extremely important, for
without it, we will never be able to remember, for example, the faces
of our wife and children. If that happens to us, the consequence
would be grave; we will become amnesiacs.

The third inner sense is walim or estimation. Yes, our external
senses can wonderfully perceive diverse dimensions of a physical
thing, but they cannot capture the intention (ma’ndin Ibn Sina’s
term) hidden in it. The function of capturing the intention is per-
formed well by walim, or “estimative faculty.”!? It is this particular
inner sense that can estimate whether, for example, a thing is be-
neficial or harmful to us, so that we can take a necessary measure to
avoid it, if it is harmful, or to obtain it if it is beneficial and needed.
Of course, this faculty is very important for the survival of our life.
The intention as an inner aspect of it can, therefore, be known only
by wahm. Another signifi-cance of walin—especially for a practical
purpose, and in its relation to a particular animal faculty of harakah
(movement) probably can be seen in the following consideration. As
mentioned before, with wahm man (or also animal) comes to realize

10 Peter Heath, Allegory and Philosoply, p. 62.
1t Rahman, Avicenna’s Psychology, p. 39.
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that something is dangerous or beneficial for his life. As our estima-
tive faculty (walin) concludes (of course based on actual experience)
that fire is hot, we will take a measure needed to ‘move away from’
it, or else to put it under control. Conversely, when our wahm
concludes that foods and drinks are good for our health, we will also
take a measure to ‘move towards’ them to meet our needs for
nutrition. Without this faculty, man will be very prone to dangers,
even more scriously to a greater disaster which threatens his life.

Now, let us turn to the fourth inner sense, called ‘imagination’
(al-mutakhayyilah or compositive imaginative faculty).l2 As com-
mon-sense (al-hiss al-mushtarak) is capab-le of capturing a physical
object completely, so also imagination is capable of perceiving form
(al-surah) comprehensively. Superiority of imagination over the
sense of sight can be observed through the following comparison.
While our sight can see a form in a particular object, imagination is
able not only to abstract forms from the objects, but also combine
them at will. We can, for instance, combine the forms of bird and
horse into a unique form of Pegasus. This form exists only in our
imagination but never exists in the external reality. Or, if we want
to use Ibn Sina’s example, man can imagine a mountain made of
emerald and gold, so that we can call it the ‘emerald or gold moun-
tain.” Or other things, such as glass shoes, a golden apple, unicorn,
flash Gordon, etc.

The last inner sense is called Memory (quwwat al-ha-fizal). As
the images appearing to the common-sense cannot be preserved by
the common-sense itself, but by the re-tentive faculty (khayil), so
also the intention or meaning (4 ‘nd) cannot be preserved by the
Estimation (walun) itself. To do this, we need Memory whose func-
tion is to preserve the intention, in the same way we need klaydl to
retain physical forms captured by the common-senses.?® It is this
memory that causes us to remember not only physical forms but

12 Peter Heath, Allegory and Philosophy, pp. 62-63.

13 According to Ibn Sina, memory is the reservoir of all estimation’s perceptions,
whose function is to preserve meaning or purpose, like al-khayal (the Retentive
faculty) which preserves images or forms of the common sense (al-hiss al-mushtarak).
See Peter Heath, Allegory and Philosophy, p. 63.
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also abstract forms, such as meaning or intention. Memory is the last
inner sense in the system built up by al-Farabi and Ibn Sina.

2. Reason

With the discussion of this last inner sense as a transition, we are
now in position to discuss our main topic: reason as a source of
knowledge. By Muslim philosophers, reason (a/-‘agl) has been di-
vided into two: theoretical and practical. However, since we are
talking about reason as the source of knowledge, while the practical
reason is related to action (ethics) and we have discussed practical
reason elsewhere,* here we will focus more on theoretical reason.
We have discussed the excellences of external senses and their
shortcomings. For instance, not all light waves can be perceived by
our eyes, just like not all sound waves can be heard by the ears. Only
light within certain frequencies (400-700 nanometers) can be per-
ceived by our eyes and only sounds with certain frequencies (15-
20.000 hertz) can be discerned as sound by our ears.’® Or, using
another example, only half of the moon can be seen by our sight
when we see it. To complete these sensory images (impressions) so
that we will have ‘knowledge of the object as it is,” we need another
tool or source called reason (‘agl). It is through reason, that we can
obtain a better picture of the moon, not the partial, as senses might
impress us, but the full form thereof.

Now, the important question will be: “How does reason
actually perfect our sensory perceptions and correct false impress-
sions they have received? Man has been made different from other
creatures through this extraordinary mental faculty, which no
animal can have, i.e. reason. It can do many things that none of our
senses (be it external or internal) can do, that is to ask critically.
Reason, can ask, for instance, where a particular thing exists. It can
also ask when an event we heard happened? Reason can also ask
about the cause that has brought about the event, which was
responsible for its happening and how it did happen. Through its

14 See Mulyadhi Kartanegara, Mencmbus Batas Wakti, especially chapter 9 on
“Ethics as the Art of Living,” p. 67-84.

15 This the datum we obtain from Encarta Reference Library, while another source
states that the sound wave our ears can catch is between 20-20.000 Hz per second.
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capability to ask some questions about a thing, such as what?
Where? When? Why? How? Who? and so on, reason has become a
remarkably rich source of knowledge (information), by providing
all the questions with sufficient answers that cannot be offered by
scnses. Therefore, there is no reason to doubt the importance of
reason as the source of knowledge, without which man will be
thrown into in a great trouble. How can reason’s ability to ask be
explained? It is so, because reason has a set of mental constructions,
called by Kant as categories,’® such as space, time, substance,
causality, relation, quantity, quality and so on within it.

The most essential excellence of reason, however, lies in its
ability to capture ‘quiddity’ or ‘essence’ of a thing observed or pon-
dered upon. With this, human reason can understand the universal
concept of a thing observed by the senses, which is abstract and no
longer related to any particular data.’? When we comprehend the
essence of man, for example, we are not actually talking about any
particular (a or b) person, but about man in a universal sense —
humanity. When we talk about the essence of table, we do not talk
about a triangular, a square, a rectangular or a round table, but a
quiddity or essence of it enclosing all the particular tables. It is this
essence that Aristotle calls ‘form’ (siiralt).’® With the ability of reason
to conceive essence (mahiyyah) of any objects, man can preserve mil-
lions of abstract ‘meanings’ or ‘concepts’ of various objects of know-
ledge, so that we don’t need a large physical storage to save them in
our mind.

With this brief analysis, it is hoped we have sufficiently talk-
ed about remarkable abilities and functions of reason as the source
of knowledge, indispensable for any human being, and cannot be
taken over by any senses, external or internal. The next crucial
question is, do we, after having senses and intellect, still need other
source of knowledge to perfect our knowledge of a thing as it is?

16 According to Immanuel Kant the 12 categories are the sub-divisions of the four
main categories which are quantity, quality, relation and modality. He says that
these categories can be applied to appearance or phenomena, but not the things as
they are (das Ding an sich). See Antony Flew, A Dictionary of Philosophy (New York:
St. Martin Press, 1984), p. 57.

7 F. Rahman, Avicenna’s Psychology, p. 51, and Peter Heath, Allegory and
Philosophy, p. 64.

18 See Antony Flew, A Dictionary of Philosophy, pp. 61-62.
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Can we simply rely on these two tools or sources of knowledge,
sense and intellect?

Most of Muslim epistemologists believe in the limit of reason
and in human need for another higher source of knowledge. Ibn
Khaldan (d. 1406), for example, says, “...as the scale of gold and
silver, reason is just perfect. But even the most perfect scale of gold
and silver cannot be used to scale a mountain.”!” Hence we need
another tool of knowledge to ‘scale” other things that cannot be
carried out by reason. Al-Ghazali says, “When we are asleep (drea-
ming), all look reasonable, but when we are awake, they scem to be
absurd, for reason cannot understand it.” Even, the great philo-
sopher Ibn Sina (d. 1137), who admires reason so highly, still be-
lieves in the existence of a human faculty higher than ordinary
reason, i.e. intuition, or the sacred intellect (al-‘agl al-qudsi)® posses-
sed almost exclusively by the prophets.

3. Heart (al-Qalb)

Whatever these philosophers have said about reason, all agree that
reason, however powerful it may be, has its own limits, and there-
fore, we are in need of another tool or source of knowledge: ‘heart’
or intuittion. Bergson (d. 1938), suggests that “Intellect (reason) is
very competent in analysing space, but not time. To understand
time, we must use intuilion as the most suitable tool or ‘philoso-
phical method” for doing it.”2! Reason is also very competent to
understand ‘phenomenal experience’ but not ‘existential one.’
What is the excellence of intuition or *heart’ (galb) as the sour-
ce of knowledge? Generally speaking, we can say that intuition is
capable of understanding many things that cannot be understood

" According to Ibn Khaldan, a pure intellectual reasoning is not sufficient to
attain the true knowledge. We need intuition to obtain it. See Muhsin Mahdi, Ibn
Khaldiin's Philosophy of History (Chicago: The University of Chicago Press, 1971), p.
115.

2 Rahman, Avicenna’s Psychology, p. 36, and Peter Heath, Allegory and Philosophy,
p. 90.

21 G. Deleuze says that without intuition as a method, the duration of time will
become just a psychological experience. See Gilles Deleuze, Bergsonism (New York:
Zone Books, 1980), p. 33

34



Sense, Reason and Heart

by reason. Let us now analyse some weaknesses of reason in order
to know more easily the excellences of intuition:

(1) Rami (d. 1273 A.D.) says, “human reason may master
1001 scientific disciplines, but about man’s real self, it does not
know anything.”?2 Of course, reason gives us many benefits as the
source of knowledge, but only as as intellectual faculty or intel-
ligence. However, reason is quite often rendered helpless in coping
with more profound life problems, especially those of emotional-
existential dimensions of human life. When confronted with the
question of love, for instance, reason can say nothing of substantial
significance. Our mind will be bewildered, and our tongue will be
speechless. Rumi once says, “when reason is asked about love, it
will fall down into the mud like a donkey.” In other words, reason
does not understand much about existential experiences, i.e. the
experiences that we feel immediately, but not what we conceptual-
lize through any means. Only “heart’ or intuition is capable of doing
this task satisfactorily.

(2) Reason, with its custom to ‘spatialize’ any objects of
investigation,® tends to understand something in a general and ho-
mogenous way so it will not understand the uniqueness of a
‘moment’ or a ‘space’ as experienced and felt directly by us. That
every moment of our life is unique is difficult for reason to compre-
hend, since for it, one minute here will be exactly the same as one
minute anywhere else. Or one square foot here will be the same as
one square foot everywhere. Reason will not understand why there
should be a lucky day or otherwise. Neither will it understand why,
for someone, there should be some sacred or profane places.

(3) Reason, as stated by Rumi and Bergson, cannot compre-
hend the reality of its object, since, due to its dependence on words
or symbols, it can only revolve around it, but never directly touch
it.” Reason’s apprehension of the object is symbolic in nature, i.e.
through symbols or words. But we know that words alone will not
deliver the real knowledge of the object under discussion. Rheto-

2 Jalal al-DinRami, The Mathnawi of Jaldl al-DinRiimi, edited and translated by
Nicholson, vol. 6, (London: Luzacé& Co. Ltd., 1977), p. 387.

3 See Mulyadhi Kartanegara, Menembus Batas Waktu: Panorama Filsafat Islam
(Bandung: Mizan, 2002), p. 13

Hibid.

35



Essentials of Islamic Epistemology

rically, Rami asks: “Could we pluck a rose from R.Q.S.E? Of course,
not. We just mention a name, seek for the named?”2

It is in order to make up the reason’s weaknesses that Al-
mighty has given us, human beings, the ‘heart’ (intuition) so that
the tools of human knowledge becomes more complete. When
reason cannot understand fully the area of human emotional life,
intuition can do it very well. A well-polished ‘heart,” for instance,
can understand someone’s feelings only by listening to one’s sound,
or just by looking into the eyes. While reason involves only in the
level of consciousness, ‘heart’ can break through into the unconsci-
ous realm (or the unseen worlds in religious language), so that it can
understand non-sensory experiences, or the so-called ESP (Extra
Sensory Perception), including mystical and religious experiences.
It can even ‘communicate’ through a non-verbal language with the
unseen creatures, such as angels, jinni, even, in certain cases, with
God Himself, as experienced by prophets. Like a radar, the human
heart is sometimes capable of grasping lucidly a sign from heaven,
however small and fuzzy the sign may be for reason.

In addition, ‘heart’ can also, as mentioned above, understand
the uniqueness of every single event in our daily life. By rejecting
rational tendencies for generalization and homogenizing things, it
can perceive and deeply sense any event as special, unique, and
particular. It is this very ‘heart’ that can comprehend a direct
experience, that we feel in what we may call existential experience,
that is real human experience as we directly feel, and not as con-
ceptualized by our reason. It is the same ‘heart’ that can understand
why, for example, one hour is felt different by a waited person and
the waiting one. Likewise, the ‘heart’ can also understand fully why
a particular ‘bus halt’ is felt so beautiful and impressive for those
who are in love, and so ‘boring and flat’ for those whose minds are
messy and confused. As for reason, the place will remain the same
all the time and for everyone. Moreover, it is also through ‘heart’
that we will understand why for the believers, there exist the sacred
places, such as the holy land, the holy mosque, holy days and holy
months, as against the profane ones.?

BRami, The Mathnawi of Jalal al-DinRimi, vol.1, p. 188.
2 See Mulyadhi Kartanegara, Mencmbus Batas Wakiu, p. 15.
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The last but not the least, the ‘heart’ is also capable of
perceiving its object more immediately and intimately. Intuitive
knowledge is experiential or knowledge through experience. It can,
for instance, understand ‘sweetness’ not from the words of others
nor through readings, but by tasting it. It will understand love, not
from the mouths of others nor from reading the theories on love,
which sometimes are quite different from the experience, but by
actually falling in love with someone. Our reason cannot fully
understand the beauty of love, but the ‘heart’ under-stands it very
well, although sometimes it cannot express it through words or
sentences. For, to express it through words will mean to describe it
through a language, which, due to its rational stance, cannot do
justice to a profoundly emotional experience.

Finally, the knowledge of the “heart’ is called ‘presential’
since its objects are considered as present in one’s self or soul. There
is no more gap which separates someone from the object of inves-
tigation, since the object has been united and present within himself.
Reason will probably get confused asking why it is that someone
who is ‘far away from the eyes’ is ‘so close in the heart.” Even, when
the feeling of love has grown so huge, the lover cannot be separated
any more from the beloved, for now the two souls become united.
They have become one, hence, the expression ‘two hearts that beat
as one.'? It is probably from this we can under-stand why a well-
known Sufi al-Hallaj (d. 922) feels so united with his Beloved God,
that his name disappears and only the Creative Truth (al-Haqq)
remains.[]

7 The expression ‘two hearts that beats as one,” a passage from the song Endless
Love, sung by Diana Ross and Lionel Richie, may represents the so-called existential
experience which is comprehensible to the intuition but not to the intellect.
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Chapter 1

Ontological Status of Objects

THE main goal of any epistemology, to me, is to show how know-
ledge is possible philosophically. If the knowledge (‘ilm) is defined
as “the knowledge of something as it is,” the task of philosophy of
knowledge then will be how this “knowledge of something as it is,”
is philosophically possible? However, this knowledge of some-
thing as it is will not be possible unless we believe in the existence,
or more precisely, the ontological reality of the object, we are to in-
vestigate. If we do not believe in the existence of the object, how
will we investigate it, and more importantly, how will it be possible
for us first to know it and then to know it as it is?

Hence, we realize the importance of talking about the ontolo-
gical status of any objects of our investigation, before we talk any-
thing about the classification of knowledge or its methods, since our
discussion of it can serve as the bases of any epistemological inqu-
iries.

Actually, discussing the ontological status of objects of
knowledge will not be that crucial, if there was no “deviation’ con-
ducted by Western philosophy against its medieval background. As
a consequence of it, until now there have been developed two
fundamentally different systems of epistemology: Modern-secular
and Aristotelian-Islamic. The breach betwcen the two derived from
radically different views on the ontological status of objects of
knowledge. After going through a long process (especially post-Re-
naissance period), Western epistemologies have eventually deter-
mined to reject the ontological status of metaphysical objects, and
to focus more on physical, or in Comte term “positivistic’ objects. In
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Ontological Slatus of Objects

contrast, Islamic epistemology still maintains the ontological status
of not only physical but also mathematical and metaphysical
objects. The differences in view and belief in this ontological status
of objects, has brought about a very significant divergence between
these two epistemologies in several issues especially in reference to
the classification of knowledge and scientific methods.

While the issues of classification of knowledge and scientific
methods will be dealt with consecutively in chapter five and six, let
us now turn to the ontological theories developed by Muslim
philosophers, which have exerted significant influence on both
system of classification and scientific methods. As believers, Mus-
lim philosophers (al-falasifali) believe in the existence of not only
physical objects, but also metaphysical ones. In fact, they have com-
posed various systems of the hierarchy of beings (imartabat al-maw-
judat). This hierarchy of beings usually begins with metaphysical
entities, with God at its pinnacle, then goes down through the
intermediary world (barzakii), where we can see the mixture of me-
taphysical and physical elements with its unique form, and finally
goes to the physical world, where we live and flourish. In one of his
works, al-Farabi describes the hierarchy of beings as follows:

God, who is the cause of the existence of all other beings;
The angels which are completely immaterial beings.

The celestial bodies

The terrestrial bodies.!

Ll

Actually there are other schemes of hierarchy put forward by
Muslim thinkers or philosophers, such as the one presented by Ibn
Sab'in in his Budd al-'Arif, using a differrent term, maratib al-maw-
judat.2 However, I hope that what al-Farabi has described may re-
present the ontological views of Muslim philosophers. Certainly,
the falasifah believe that all beings described in the above hierarchy
are real, i.e. having solid reality and clear ontological status, and
therefore, legitimate as scientific objects,

1 See Osman Bakar, Clussification of Knowledge in Istam: A Study in Islamic
Philosophies of Science (Kuala Lumpur: ISTAC, ITUM, 2006), p. 96

2 [bn Sab’'in, Budd al-‘Arif edited by Dr. George Kitturah (Beirtt: Dar al-
Andalasi&Dir al-Kindi, 1978), p. 112-118.
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In the following pages, we would like to discuss in detail the
establishment by philosophers of the ontological status of all the en-
tities, ranging from God in the peak of the hierarchy to the terres-
trial bodies in the bottom, as their philosophical basis for making
them the legitimate scientific objects.

1. God

Let us begin with God at the peak of hierarchy of beings. God has
been viewed by Muslim philosophers, especially al-Kindi, as the
First Cause (al-‘lllat al-Ulld).3 As the First Cause, He is, as described
by al-Farabi, the Cause of any other beings, including this material
world, as the effect. From the ontological point of view, the on-
tological status of God, as the First Cause is of course far more
fundamental than that of material or physical world, for, while God
is the cause, the source or principle, the material world is just the
effect or derivative from the Cause.* Of course, the status of a cause
is higher than its effect, for while the cause can be conceived
without referring to its effect, the effect cannot be conceived at all
without its cause, such as the existence of derivative cannot be
possible without the existence of its source. Therefore, we can
understand why, although God is immaterial and unseen to the
human eyes, in the views of Muslim philosophers, He is more real
and fundamental than the seen material world. In contrast, for
Western thinkers, it is the material world that is real, while the
unseen-immaterial ones are but an illusion or delusion.

The excellence of God's ontological status can also be dis-
cerned from Ibn Sina’s concept of God as the Necessary Being (wijib
al-wujud), contrasted conveniently to the ontological status of the
world as the possible being (mum-kin al-wujiid). As a possible or
potential being, the world is truly dependent for its existence on

3 See L. Ivry, Al-Kindi’s Metaphysics: A Translation of Ya’qaib ibn Ishaq al-Kindi's
Treatise Fi al-Falsafat al-Ula (Albany: State University of New York 1974), p. 172,

4 The conclusion of the existence of the first cause is certainly not drawn by the
philosophers simply as a dogma. In my book, Menembus Batas Waktu, especially in
chapter 5, I have shown how Muslm philosophers, such as al-Kindi, Ibn Sina and
Ibn Rushd have proven rationally the existence of ‘the First Cause” or what we call
God. For further information, see MulyadhiKartanegera, Menembus Batas Waktu:
Panorama Filsafat Islam (Bandung: Mizan, 2002) pp. 32-37.
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this Necessary Being, who is “always in the state of actuality.” With-
out this ever-actual Being, the universe, as the possible being, will
be forever in potentiality. Yes, the universe is a possible being, in
the sense that it has possibility to exist, but it will not come into
existence unless there is another being that had already existed to
bring this possibility into actuality.> Again it is clear that the
ontological status of the Necessary Being, who is always in actua-
lity, must be higher and more fundamental than that of nature. For
if the ontological status of the physical world has been regarded so
high by Western thinkers, while it is just an effect, the ontological
status of God, as the Necessary Being, as well as the First Cause of
cverything in it, must logically be much higher and more essential!

God in relation to the universe has also been described by
other Muslim philosophers as the Unmoved Mover. While Ibn Sina
talked about the Necessary Being responsible for bringing the
universe into existence, al-Kindi described God as the first mover,®
who initiated the first movement of the universe. Without God, the
movement of the universe is simply inconceivable. Interestingly
enough, as the first mover, God is also described as the Unmoved
Mover, meaning that he does not move, nor was He moved, for had
He been moved, He would have needed another mover before Him.
But this is impossible since He is the first mover, and He will not be
the first mover if there were a mover before Him. Of course, as you
might know, the idea of God as the Unmoved Mover came from
Aristotle, who, as the first teacher, had exerted great influence on
the thoughts of many philosophers after him, including our
philosopher al-Kindi. From here we understand why for al-Kindi
and many other philosophers who shared the idea with him, God
should be logically more real and fundamental than the physical
world, for, while the first, i.e. God, is the agent (al-fa‘il) the universe
is the patient (al-infi‘al), which should receive all the effects of the
former’ acts. And it is commonly accepted that the agent should be

5 At least, this is the argument put forward by Ibn Sina to necessitate the
existence of ever-actual agent as the condition for the existence of the world which
in itself is just possible or potential being.

¢ See lan Richard Netton, Allah Transcendent: Studics in the Structure and
Semiotics of Islamic Philosophy, Theology and Cosmology (Richmont: Curzon Press,
1989), p. 53.
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more real and fundamental than its patient, like the cause should
be more real and fundamental than its effects. Like Ibn Sina, al-
Kindi also conceives God as the source of all that exist in the
universe, or using a more religious term ‘the Creator’ (al-Badi’) of
heaven and earth and all that exist in the universe.”?

2. Angel

Now, let us turn to the second row of the hierarchy of beings, the
angels, which, as mentioned above, have been described by al-
Farabi as “completely immaterial beings” and see how our philoso-
phers tried to establish their ontological status. Angels have been
referred to by Muslim philosophers with different names and
descriptions. Al-Farabi and Ibn Sina for example called the angel an
intellect (‘aql), as indicated by the tittle of the Active Intellect (al-‘agl
al-fa*‘al)8 for the archangel Gabriel, with whom prophets and philo-
sophers could have contact (ittisal) for acquiring information--
revelation in the case of prophets and inspiration in that of sufis or
philosophers. On the other hand, Suhrawardi called the angel
“light,” hence the term al-niir al-agrab® (the Approximate Light) for
the first angel who came forth directly from Almighty God, The
Light of lights (niir al-anwar).

Whatever names the angels might be referred to, one thing is
clear that they are immaterial in nature, and by calling them imam-
terial (mujarradat), it means that they (the angels), according to the
philosophers, are impersonal.!® Since they are impersonal, so it is
easy for Suhrawardi to exchange angels with lights or vice versa.
Even, more interestingly, they can be easily identified with Platonic
ideas, which are doubtless abstract and impersonal in their nature.
While, a contemporary sufi of Nagshbandi order, Syaikh Hisham

7Ibid., p. 47

3 Ibn Sina, Kitib al-Najit fi Hikmat al-Mantigiyyawa al-Tabi'iyyawa al-Hdahiyya, with
an introduction by Majid Fakhry (Beirat: Dar al-Aféq al-Jadidah, 1985), p. 314.

9 Suhrawardi, Hikmat al-Ishriqg (The Philosophy of Hlumination) edited &
Translated by John Walbridge and HosseinZiai (Provo, Utah: Brigham Young
University Press, 1999), p. 92.

10 Of course, this will differ significantly from the sense we usually have of the
term, where we describe angels personally as having a figure like a human being
but with large feather.
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Kabbani, in his book Angel, Unveiled,'! identifies them with ‘energy’
which cannot be perceived by our senses, but whose effects can be
discerned in many electrical devises.

As for the reality (or the ontological status) of angels, Muslim
philosophers believe that angels are real, more real and funda-
mental than the physical world. Angels have occupied the second
place in the hierarchy of beings directly after God, while the
physical world occupies the last and lowest place in it. For them,
angels who have borne different names and descriptions are more
excellent and fundamental in their ontological status, due to their
great influences on the formation of physical entities, such as
planets, the moon and our earth. In the emanation theories of al-
Farabi and Ibn Sina, Archangel Gabriel or the Active Intellect has
been allotted a very crucial role and position as the decisive agent
in the formation of the sub-lunar world, i.e. the earth, and whatever
exists therein. Ibn Sina, for instance, calls the agent as wahib al-suwar
(the Forms Giver).!2

The importance of her position as the forms giver over the
physical world can be seen, for example, from the fact that the
formation of the physical world is dependent on her activity, by
giving a form to the physical entitics. According to the philoso-
phers, only when “form” (siiralt) is combined with ‘primary matter’
(al-hayiild) that the physical entities will come into existence, a
doctrine known in classical and medieval philosophy as Hylo-
morphism. Therefore, I hope that the superiority of angels over the
physical entities, in term of their ontological status will become
evident for us, for without their acts upon it, this physical world
will never exist.

The excellence of the ontological status of angels over that of
physical entities can also be seen from the philosophy of
Suhrawardi, the Master of lllumination (shaykh al-ishrag). As menti-
oned previously, among the angels are Platonic ideas, and these
ideas have been considered by Suhrawardi as the prototypes, or in
his own term “the Lords of Idols’ (arbib al-asndm) i.e. the prototypes

1 Gyaikh Hisham Kabbani, Angels Unveiled: A Suft Perspective (Chicago: Kazi
Publication, 1995). Pp. 8-9.
12 See lan Richard Netton, Allah Transcendent, p. 169.
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of all entities in this world.!3 The term arbabal-asnan: is a very strong
term indicating ontologically their superiority over physical enti-
tics, for the word arbdb is commonly translated as Lords, while
word asnam (plural of sanam), is commonly rendered as “idols” or
in this context “slaves.” Since the Lord has a stronger position over
slaves, therefore the ontological status of “ideas” (as one of angelic
forms in Suhrawardi’s philosophy) is more real and fundamental
than that of physical entities. It can be said that ‘ideas’ takes the
form of cause, while the physical world, that of effect. Of course it
is clear to everybody that the reality (or in our context the
ontological status) of any cause will be superior, more real and
fundamental than that of the effect.

3. Celestial Bodies

Now, let us go to discuss the third level of the hierarchy of being
that has been pointed out by al-Farabi which is “the heavenly or
celestial bodies.” Different from immaterial angels, on one hand,
and from purely physical entities, on the other, these celestial bo-
dies called sometimes as spheres (aflak), are the perfect mixture of
immaterial and physical entities. However, it is for that very reason
that they are not purely physical, but share the immateriality of
angelic nature. By imparting the soul onto these celestial bodies,
their ontological status is higher and more real than that of purely
physical ones. The rank of these celestial entities has been very well
described in Suhrawardi’s theory of emanation as having occupied
the so-called Middle Occident, a unique world between the imam-
terial world, above it, called the Orient and the physical world,
below it, called the Occident.™

The superiority of the ontological status of celestial entities
over that of physical entities can be seen from the fact that, accor-
ding to Ibn Sina and Ikhwan al-Safd’, in addition to the Active

1 Suhrawardi, Hikmat al-Ishrig, p. 180. For further explanation on the term
arbib al-agsnam, see also my book, Gerbang Kearifan: ScbualiPengantarFilsafat
Islam(The Gate of Wisdom. An Introduction to Islamic Philosophy), (Jakarta:
LenteraHati, 2006, pp. 53-54.

14 See Henry Corbin, History of Islamic Philosophy (London & New York: Kegan
Paul International, 1993), p. 214.
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Intellect, these celestial bodies (spheres) have great influence on the
physical entities on earth, the sub-lunar world. According to Ibn
Sina, it is the powers of these celestial bodies that have been respon-
sible for managing even the interaction or reaction between
physical and chemical elements (or atoms or molecules in modern
terminology) in the sub-lunar world.’5 Beside, since it is impossible
to find any movement in this earth without the influence of these
celestial entities, therefore we can see quite clearly the importance
of their roles in bringing about the dynamics, movement or even
evolution of the sub-lunar world, where we all live. At last, as the
one which has exerted great influence on the dynamics of the
world, the ontological status of these celestial bodies is of course
more fundamental and real —even if it is not as real and fundamen-
tal as that of the First Cause or of angels,--than those of material-
physical entities.

The above discourse leads us now to the discussion on
entities in the lowest level of the hierarchy of beings, i.e. “the earthly
or terrestrial bodies.” In his exposition on these terrestrial bodies,
al-Farabi puts forward five sorts of bodies (from the most sophis-
ticated to the simplest ones): Rational animals, non-rational
animals, plants, mineral and the four elements.¢ In Islamic philo-
sophy, under the influence of Greek philosophers, especially
Aristotle, the elements, being in the lowest part of the hierarchy, are
usually divided into four: fire, earth, water, and air. These elements
of course should be understood as the four main elements, or in the
falasifal term ‘al-arkan al-arba’ah.”"? Furthermore, these four ele-
ments are considered to be in conformity with, and correspond to,
the four main characteristics of natural entities: hot, cold, wet and
dry. They are the fundamental components for the formation of
other natural entities: minerals, vegetables and animals.

4. Terrestrial Bodies

B [bn Sind’s statement that the elements are influenced by celestial powers can
be found in his Kitadb al-Najit, p. 196.

16 See Osman Bakar, Classification of Knowledge in Islam. p. 99

17 Muslim scientists at the time of al-Farabi have known tens of derivative
chemical elements, as in the modern times.
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a. Basic Four Elements

As for the ontological status of terrestrial (earthly) entities in gene-
ral, and elements in particular, Islamic philosophy has a diamet-
rically different view from that of modern science. For, while in
Islamic philosophy the ontological status of the so-called elemen-
tary particles occupies the lowest level of the hierarchy of being, in
Modern sciences it occupies a very high place. The ontological
status of physical entities has been elevated by modern scientists to
the highest and most important position, while that of immaterial
(metaphysical) entities has been dragged down to nearly non-exist-
ence, if not illusion or hallucination, by those who do not believe
any more in their existences. It is these mutually different views
among the two that tell us why modern science has given priority
to ‘'matter’ and neglected spirituality, while Islamic philosophy has
given priority to ‘spirituality’ and sometimes neglected the material
world.

b. Mineral Substances

The ontological status of mineral substance is considered little bit
higher by Muslim philosophers than that of elementary particles.
This mineral substance is usually divided into two main divisions:
stones and metals. Of course, these metals and stones are composed
of the same basic elements, but with different proportion and
properties. Nevertheless, unlike basic elements whose ontological
hierarchy, due to its simplicity, are not so apparent, mineral sub-
stances have shown their ranks in the hierarchy of their being more
clearly: from regular stones (such as coral) to noble and precious
ones (such as emerald and diamond), or from base metals (like iron)
through the nobler ones (such as copper, silver) and finally to the
noblest ones (such as gold). The finer or nobler a mineral substance
is, the higher its ontological status becomes.

c. Vegetables
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Among other natural (terrestrial) entities is plant. Plant is believed
to have grown gradually from the mineral world. This gradual or
evolutionary change can be seen already in mineral world, when
these mineral substances, be they stones or metals, undergo a very
gradual change from base to noble ones. Now, when this mineral
world has reached the highest point of its development, the natural
vertical motion succeeded in creating a fundamental breaking
through the border and bringing into existence a new type creature
called plant. Compared to mineral substances, plant possesses
power of life—and therefore it is called by Ibn Sina a soul (nafs),'8
which makes plant the first living (organic) creature on earth,
leaving the ‘dead’ (inorganic) creatures behind. Three special facul-
ties have been developed by God for it: growth, nutritive faculty
and reproductive faculty.!” Growth is a transcendent power that
makes a plant grow spectacularly to tens of inches wide-wise and
tens or even hundreds of meters long-wise, and hence, it provides
man with sufficient material for building houses, ships, furniture
and so on.

In addition, with the same faculty of growth, plant can
produce varieties of beautiful and fragrant flowers that can be used
for certain kinds of perfumes and delicious fruits needed by human
bodies. But, of course the growth of plant can be made possible only
if it has another special faculty called nutritive faculty, enabling a
plant to transport ‘foods’ to its various parts that need them. Beside
these two, a plant also possesses another wonderful faculty, which
never been possessed by any mineral substance, called reproduce-
tive faculty. With this faculty, a plant has ability to multiply greatly
the number of its own to guarantee the survival and distribution of
its own kind. The production of massive seeds by trees is in itself a
priceless bounty of God, for, apart from their nutritive and medical
benefits, it can also supply us with amply materials, as mentioned
before, for building houses, office buildings, bridges, and various
handicrafts, if worked out and cultivated wisely by taking into con-
sideration ecological equilibrium. Due to these special faculties it
possesses, of course the ontological status of a plant is more funda-
mental and real than that of mineral substances. In principle, the

8 Ibn Sing, Kitab al-Najat, p. 196.
1 Ibid,
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ontological status of anything will become stronger in accordance
with the vertical motion toward the higher world. The higher the
position of these natural entities is in the hierarchy of being, the
loftier and stronger their ontological status will become.

d. Animals

The last of the terrestrial entities is animal. Animal has been divi-
ded by our philosophers into two kinds: rational and non-rational.
Rational animal is what we call human being, and non-rational is
what we call simply animal.

Animals

As an entity with higher level and quality than both mineral
and plant, animal has unique faculties that neither mineral nor
plant can have. These faculties are ‘sensation’ (al-ihsas) and ‘loco-
motion’ (al-harakal).20

The first faculty, called ‘sensation,” is very sophisticated,
much more sophisticated than vegetable faculties, which, in them-
selves, are already amazing. With five senses it possesses, an animal
can surely have knowledge and awareness of its environment. With
these senses, animal is able not only to know the existence of foods
and drinks they need to survive but also to avoid various dangers
threatening their lives. More importantly, through these senses,
animals can also identify and apprchend five dimensions of any
object they perceive, which cannot be possibly done by any plants
however complex their structures are.

In addition, animals are also strongly supported by another
unique faculty, called ‘movement’ or ‘locomotion’ (al-harakah). This
faculty is extremely needed by animals for both chasing the prey
and running away from a predator or other vital functions brought
about by this faculty, such as building a nest for themselves and for
their children, to get rest, to clean their bodies, to fly away and come
back, or just to lie down under the morning sun. With these two so-
phisticated faculties, animals possess extra-ordinary qualities that

2 Ibid.
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make their ontological status stronger and higher than those of
plants and mineral substances.

Human Beings

Another very special kind of animal is human being, whom Muslim
philosophers named ‘a rational animal’ (al-haywan al-ndtiq). The
most fundamental difference between animal and human being lies
primarily on his/her reason (‘agl).2! The abilities of the reason, as
discussed in detail in previous chapter, are extremely remarkable.
With this intellect, human being is able to get information un-
obtainable by any senses by posing several questions on space and
time, quality and quantity, causality and so on. What is more out-
standing is the ability of human intellect to grasp an abstract
meaning both from a physical entity and from the utterance of other
people as well as its ability to communicate one’s ideas to others by
oral or written symbols called language. Another thing that makes
the ontological status of human being more real and fundamental
than the others is the fact this reason is immaterial in nature and
therefore can survive the physical death,2 and also the fact that
although in terms of physical size, human being is not that
impressive, human being has been considered by the philosophers
as a microcosm that contains within himself the whole cosmic
elements, such as mineral, vegetable, animal and even angelic ele-
ments which are immaterial.

To conclude, it is very important to know the way our
philosophers think about causation. For them anything in this
world cannot happen by and through itself. It needs a cause for its
occurrence. And it is obvious to their minds that a cause is more
fundamental in their ontological status or reality than that of an
effect, since the cffect cannot exist without a cause, while the cause
itself does not in any way need any effect for its existence.

3 That the intellect is a special faculty of human beings can be found in the
statement of a great philosopher of history, Ibn Khaldan (d. 1405). See Muhsin
Mahdi, Ibn Khaldiin's Philosophy of History (Chicago: The University of Chicago
Press, 1971), p. 173.

2 [bn Sina, Kitab al-Najit, p. 223.
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Now, if you believe so strongly in the reality of the physical
object, while it is just an effect, then you should believe even more
in the existence and reality of its causes, be they the first cause, God,
or the secondary causes, angels and heavenly bodies. And it is why
for the philosophers, God, angels, heavenly bodies and the physical
worlds are all real, and therefore they are legitimate to be the objects
of any scientific inquiries.[]
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Chapter 5

Ontological Basis of Knowledge

A scientific discipline, whatever it is, will not have a legitimate
scientific status unless the ontological status of its object is clear
and approved. Therefore the ontological status of the objects is
extremely important as the ontological basis of knowledge. For
instance, those who do not believe in the reality of metaphysical
objects will logically reject the scientific status of any discipline
which makes metaphysical entities as its objects. For, if the onto-
logical status of object under investigation is doubted how can we
acquire certain knowledge of it? The knowledge of something as
itis, as the definition of ‘ilmm, can be achieved only if the ontological
status of its object is affirmed. Otherwise, how can someone obtain
knowledge of an object “as it is,” if the existence of the object is
negated?

A great number of Western scientists and philosophers
have been sceptical about the reality or ontological status of non-
physical or metaphysical objects. Therefore, it should not surprise
us if they consider as legitimate only those physical or empirical
sciences and reject the legitimacy of metaphysics as a science for
they do not believe that metaphysical objects are real.! Yes, the
scientific branches of modern science can be so diverse, but due to
its restriction to the empirical fields, they still will not be as com-
prehensive and holistic as those found in the Islamic classifications
of knowledge which include not only physical-empirical and ma-

! Sigmund Freud, for example, called God as an illusion, since the idea of God
came from human wishes not from a reality. See Erich Fromm, Psycheanalysis and
Religion (New haven, Yale University Press, 1950), p. 12.
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thematical disciplines, but also metaphysical ones. Why are these
metaphysical sciences included in the Islamic classification of
knowledge? The answer is because Muslim scientists and philoso-
phers affirmed not only the ontological reality of physical objects
but also mathematical and metaphysical ones.

In the following pages, we would like to discuss the main
issue of this chapter: the ontological basis of knowledge by con-
necting various objects of knowledge, and its branches or classi-
fications. In Islamic scientific tradition, the existents (al-mawjidar)
are hierarchically arranged in accordance with their nature. Ibn
Sina (d. 1037), for instance, has classified the existents into three
categories: (1) those which are always in motion both in cognitive
apprehension and subsistence, and related to materials of par-
ticular species. (2) those which are separate from materials of a
particular species in cognitive apprehension and (3) those which
are separate from motion and matter in substance and cognitive
apprehension.2

The existents that belong to the first category become the
objects of physics, and those belonging to the third category
become the objects of metaphysics and those belonging to the
second category become the objects of mathematics. Therefore, it
is easily understood why in the Islamic scientific tradition, know-
ledge has been divided into three major divisions: metaphysical,
mathematical and natural or physical sciences. The classification
of knowledge into three major categories is not something bizarre
but it is actually consistent with the ontological status and the
nature of their objects. It will be bizarre for those who do not ac-
cept the ontological realities of other objects outside of the phy-
sical objects.

1. Metaphysical Sciences
Now, let us talk in detail about the ontological basis of these major

divisions of knowledge. Serving as the ontological basis for meta-
physical sciences are, according to Ibn Sina, the entities (al-a‘yan)

"

2 Osman Bakar, “Science,” in S.H. Nasr & Oliver Leaman, History of Islamic
Philosophy, Part 2, (New York, London: Routledge, 1996), p. 935.
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which are immaterial in nature and have no direct relation with
matter and its movement, and these will include God, soul and, to
certain extent, angels or intelligence (‘uqiil). As for the ontological
basis for metaphysical sciences (al-‘uliim al-ilahiyyal), we can start
with what Ibn Khaldun has said. In his famous book The Mugad-
dimah, he classifies the metaphysical sciences into 5 divisions:

1. Metaphysics in general is a science that studies existence as such.
It is further divided into specific areas which study:

2. general matters affecting corporeal and spiritual things, such as a
quiddity, oneness, plurality, necessity, possibility, and so on.

3. the beginning of existing things and (finds) that they are spiritual
things

4. the way existing things issue from (spiritual things) and also
studies their order.

5. the conditions of the soul after its separation from the body and its
return to its beginning.3

From what Ibn Khaldan has stated, we understand that
metaphysics includes the study of existence, called ontology
(point 1 and 2), the origin of the world, called cosmogony and
structure of the world, called cosmology (point 3 and 4) and
eschatology (point 5).

a. Ontology

Ontology (philosophy of being) is of course a very important
branch of metaphysics. It studies ‘being qua being’ or the existence
as such (al-wujid min haythu huw al-wujiid) including the essence
(al-mahiyyah) or existence (al-wujiid). Moreover, it also, as mention-
ed previously, discusses seriously on quiddity, unity, plurality,
possibility, necessity etc. The discourse on ontological issues such
as being qua being and the principality of essence or existence are
exceptionally important in Islamic philosophy and has produced
the best concepts among Muslim philosophers and mystics (Sufis)
which later were crystallized into two schools of thought: Existen-

3 See Ibn Khaldan, The Muqaddimal, trans. Franz Rosenthal (New Jersey:
Princeton University Press, 1981), p. 388.
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tialism and Essentialism. The Existentialism is represented by Ibn
Sina and Mulla Sadra who believed that existence (wujud) is more
fundamental than the essence (mahiyyalh), a doctrine which was
later known as agdlat al-wujid* (principality of existence). The
second school, the Essentialists, is represented by Suhrawardi al-
Magtal (d. 1191) and his followers, such as Shams al-Din Shahra-
zari, Qutb al-Din Shirazi and Mir Damad, one of the prominent
teachers of Mulla Sadra. Their standpoint has been called asalit al-
mdhiyyah, which states that essence is more fundamental than
existence.? Of course, the philosophy of existence or ontology will
include as its major theme a discourse on God as the principle of
everything that exists. In this junction, Ibn Sind, as discussed in
my book Menembus Batas Waktu, has put forwards the so-called
ontological argument of His existence.®

The ontological status of God as the First Cause (al-‘illat al-
ild) and the Necessary Being (wdjib al-wujud), in Islamic perspec-
tive cannot be doubted, for doubling His ontological reality can
shake the very foundation and the ontological status of the
universe as the effect. Likewise, due to His immateriality, God as
the first cause will be eternal, while the universe as the effect will
come to an end (fand’), in the sense that it should subject to gene-
ration (al-kawn) and corrupttion (al-fasid). Due to His very strong,
real and fundamental ontological status, the science which studies
this subject, i.e. God, is not just scientifically valid, but also very
noble and brings about happiness to whoever seeks it. Therefore,
it can also serve as the ethical basis for knowledge, whose object-
tive is to make people who seek it happy. According to philoso-
phers’ view, the higher ontological status of an object is the
happier will its seekers become. Beside, since God is the highest
object of all, metaphysical science which deals with Him will grant

4 For the discussion on the principality of existence over essence, see Fazlur
Rahman, The Philosophy of MullaSadri(Sadr al-Din al-Shirazi) (Albany: State
University of New York, 1975), pp. 28, 33.

5 As for the discussion on the principality of essence over existence, see Fazlur
Rahman, The Philosophy of MullaSadra, pp. 28, 33. See also Walbridge, The Science of
Mystic Light: Qutb al-Din al-Shirdzi and the Uhuominationist Tradition in Islamic
Philosophy (Cambridge, Ms.: Harvard University Press, 1992), p. 52.

¢ See Mulyadhi Kartanegara, Menembus Batas Waktu, p. 34-36.
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a very great happiness,” if not the greatest, to those who study,
investigate, and reflect on Him, considering that He is not only the
highest, but also most powerful, most beautiful and greatest of all
objects of knowledge.

b. Theology

From the study of being qua being (ontology) comes another
branch of metaphysics called ‘theology.” But as a metaphysical
branch, it differs from ‘ilm al-kalam’ or scholastic theology, and
should be understood as “metaphysics in specific sense.”8

¢. Angelology, Cosmogony and Cosmology

The next object of metaphysics is what Ibn Sina calls as intellect
(‘aql). This intellect, according to him, in itself is an immaterial
substance (al-jawhar al-mujarrad), and for this very reason it be-
comes the object of metaphysical enquiries.” In fact, almost all
Muslim philosophers agree that these celestial intellects, or angels
in the Qur’anic terminology, are immaterial entities who are able
to live, think and act independently of material bodies and have
no direct contact with the bodies nor with their movements. These
intellects, called by Suhrawardi as ‘lights’ (anwdr), are depicted, in
his chart of existence, as “separated from the material world,” 1
and so they are suitable to be an object of metaphysics. From this
came forth another branch of metaphysics, called ‘angelology’ or
science of angel. The discussion on intellects and angels are crucial
in the context of investigating “the origin of existents (mawjiidat)

7 Osman Bakar, points out that metaphysics is the most useful science because
it deals with God, the Supreme Good, and with spiritual beings close to God. The
knowledge of God is sought for its own sake since it constitutes man’s true
happiness. See Osman Bakar, Classification of Knowledge, pp.115.

* Theology in Islamic Philosophy is usually understood as metaphysics in the
specific sense (al-‘ilm al-ilahibima'nd khdss), while ‘ontology’ is “metaphysics in
general sense” (al-"ilm al-ilahi bima’nd‘damm).

? Ibn Sina, Kitab al-Najat, p. 319.

19 The term used by Suhrawardi is ‘al-anwar al-mujarradal’ or ‘immaterial
lights,” or ‘pure lights.” See Suhrawardi, Hikmat al-Ishrag, p.79.
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and their immateriality,” for it led to another metaphysical branch
called cosmogony, and in the context of studying “the way these
physical entities came from spiritual entities and on their
hierarchy and structure,” it has created yet another metaphysical
branch, called cosmology.

Muslim philosophers have given their best thoughts and
concepts to their cosmological systems. Of course, we knew alre-
ady the theories of emanation of al-Farabi'! and Ibn Sina'? and its
critical reviews by Suhrawardi'> or Qutb al-Din Shirazi.# In their
cosmological works, they have demonstrated rationally that these
physical entities have come forth from the Necessary Being, or
God, after a long list of imamterial entities, such as angels, intel-
lects and souls, and that these entities are arranged in a hierar-
chical order.

d. Eschatology

The last branch of metaphysical science in Ibn Khaldan’s
classification of knowledge is the one which “studies the state of
soul after its separation from the body and its return to the original
place” and this particular science is called ‘eschatology.” Eschato-
logy usually begins with the definition and ontological status of
soul, including the arguments for its existence and its indepen-
dence of material world which will ensure its survival after death.
Ibn Sina has put forward his argument of the existence and imam-
teriality of soul in the so-called ‘floating man.”’> While in his al-
Najit, he discusses the survival and immortality of the soul after
its semaration from the body. Likewise, the immortality of soul is
also discussed more elaborately by his predecessor (or even some

1 Richard Walzer, Al-Farabi's On the Perfect State: Abii Nasr al-Farabi,
Mabadi‘Ara” Ahl al-Madina al-Fadila, especially chapter 6 (oxford: Clarendon
Press, 1985), pp. 114-119.

12 [bn Sing, Kitib al-Najit, pp. 310-311.

13 Suhrawardi, Hikmat al-Ishrig, pp. 90-114.

4 Walbridge, The Science of Mystic Light, p. 110.

15 See Goodman, Avicenna (London 7 New York: Routledge, 1992), p. 155, and
Shams Inati, “Ibn Sina.” In S.H. Nasr and Oliver Leaman, History of Islamic
Philosophy, p. 239,
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said his teacher) al-'Amiri, Aba al-Hasan in his Kitab al-Amad ‘ali
al-Abad 16

The ontological statuses of metaphysical objects have been
discussed in the previous chapter. Therefore, there is no need to
repeat them here. Suffice here to say that Muslim philosophers
firmly believe in the ontological realities of these metaphysical
objects, such as existence qua existence, God, angels, intellects and
souls. For that reason, the knowledge of them is philosophically
possible, provided that we use appropriate methods, which will
be addressed separately in the next chapter.

2. Mathematical Sciences

Now, let us turn to the ontological basis of mathematical sciences,
by familiarizing ourselves with the nature of its objects. While
metaphysical objects, as discussed earlier are immaterial in nature
and, as Ibn Sina puts it, “those that are necessarily unmixed with
motion and matter,” and physical objects are those that are neces-
sarily mixed with motion and matter,” what is then the nature of
mathematical objects? For me, Ibn Sina’s description on the third
type of existence as “those that can mix with motion and matter
but which can also have an existence separated from them,! is
suitable to explain the nature of mathematical objects. Mathema-
tical objects, such as numbers and geometrical shapes, of course
immaterial and will not be found its essence in the physical world.
Number 3, for instance, should be understood as the symbol of
abstract essence of the three, like a triangle is the symbol of real
‘abstract’ triangle defined as a plane having three angles and 180
degrecs). Even so, these essential 3 or triangle can still be asso-
ciated or connected to physical entities, such as apples or chairs,
so we say 3 apples, 4 chairs, 5 houses and so on. Therefore, mathe-
matical objects are in themselves abstract, but they can still be
connected to the physical objects. A proof that mathematical

16 Everett K. Rowson, A Muslim Philesopher on the Soul and Its Fate: al-'Amiri’s
Kitab al-Amad ‘ala al-Abad (New Haven, Conn.: American Oriental Society, 1988),
pp. 264-266.

7 Osman Bakar, “Science” in S.H. Nasr & Oliver Leaman, History of Islamic
Philosophy, p. 936.
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objects are immaterial is the fact, that in mathematics one can say
that “something can be divided indefinitely, while in the physical
world nothing can be divided indefinitely. The ‘infinity” in mathe-
matics is true and logical. Therefore, we can conclude that mathe-
matical objects in themselves are immaterial but still are capable
of having positive connection with the physical objects.

What is actually the ontological status of these mathema-
tical objects? Paul Davies, in his book The Mind of God informs us
that experts are divided in this matter. Some say that mathe-
matical objects are real, in the sense having a positive ontological
reality, while others reject them as unreal.’® What is the ontological
status of mathematical objects, according to Muslim philosophers?
If we return to Suhrawardi who says that Platonic ideas are an-
gels,’ while mathematical objects belong to Platonic ideas,
therefore, the ontological status of mathematical entities, such as
triangle and rectangular are also real like that of angels. Even, on
this consideration, it is possible that their ontological status is
more real than that of physical objects in the same way the ontolo-
gical status of angels is more real and higher than that of physical
objects. Therefore, these very special objects can legitimately act as
the ontological basis for the classification of mathematical scien-
ces.

In his book, Ihsa’ al-‘Ulim (The Classification of Knowled-
ge), al-Farabi divides mathematics into 7 divisions:

1. Arithmetic (‘ilm al-"adad), comprised of
(a) The theoretical science of numbers.
(b) The practical science of numbers

2. Geometry (‘ilm al-handasalt) comprised of
(a) Theoretical geometry
(b) Practical geometry

3. Optics (‘ilm al-mandzir) which includes study of
(a) What is observed by means of straight rays
(b) What is observed by means of other rays

4. Science of Heaven ('ilni al-nujiim), which is divided into
(a) yudicial astrology (‘ilm ahkdam al-nujiin)

" Paul Davies, The Mind of God, the Scientific Basis for A Rational World (New
York: Touchstone, 1993), p. 138-139.
19 Suhrawardi, Hikmat al-Ishirdg, p. 108-109.
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(b) astronomy (‘ilm al-nujiim al-ta‘limi), which includes the

study of
i.  Figures, masses and relative positions of the heavenly
bodies,
ii. ~ The motions of the heavenly bodies and their
conjunctions

iii.  The earth’s climatic zones.
5. Music (‘ilm al-miisiga), which is comprised of
(a) Practical music (‘ilm al-maisiga al-*amaliyah)
(b) Theoretical music (‘ilm al-misiga al-nazariyah)
6. Science of Weights (‘ilm al-athgal), and
7. Engineering or science of ingenious devices ('ilm al-hiyal), such
as
(a) Arithmetical devices,
(b) Mechanical devices
(¢) Devices for making astronomical, musical and other
instruments for use in various practical arts, including
weapons
(d) Optical devices.20

These are all that 1 can present here pertaining to the
ontological basis for the classification of mathematical sciences.

3. Physical Sciences

Now, let us discuss the ontological basis of physical or
natural sciences. Perhaps we do not need to discuss in length the
ontological status of the objects of natural sciences, not only
because we have talked about it in the last chapter, but also
because among all objects of science, the ontological status of
physical objects is the most obvious and agreed upon even by
those who raise doubt on metaphysical and mathematical objects.
It is enough to say that the ontological status of objects of natural
sciences is universally accepted by both Muslim and Western
scientists. Therefore, we have no problem in establishing the onto-
logical basis for these natural sciences.

These natural sciences are naturally sub-divided in
accordance to the types of their objects. Al-Farabi has told us (see

» Osman Bakar, Classification of Knowledge in Islam, pp. 122-123,
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previous chapter) that these natural objects are divided into 5 types:
elements, minerals, plants, animals and human beings. Every one
of them can legitimately serve as the ontological basis for any
branch of natural sciences. Therefore, the elements need a specific
discipline which studies them, such as chemistry and material
physics. Mineral substances need a certain discipline investigating
them, called mineralogy and its sub-branches, such as metallurgy
which tells us how to make instruments from metals, like sword,
knife, spears and so on. The same holds true with plants. Plants
have become the ontological basis for botany and animals for
zoology. Human being, as a rational being also needs to be studied
not only by one particular discipline, but three: anatomy, which
studies human beings as a physical entity, medicine which studies
human beings from a health perspective, and finally psychology
which studies human beings as a mental being.?!

Or course, there are still many branches of natural sciences
that have been developed by Muslim scientists and philosophers
related to these physical objects, such as geology which studies the
structure of the earth, also its layers and elements and geography
which studies carth’s surface, including its maps, cities, mountains,
rives, the sea and so on. Geography also studies sociology, politics
etc. pertaining to the existence of human beings as social creature,
agents of change, and the administrator and rulers of the world.?
Even so, hopefully what we have presented in this chapter will
suffice to illustrate how these scientific disciplines, developed and
reconstructed by Muslim philosophers over centuries, are closely
connected to, influenced by, and established on, the firm ontolo-
gical bases taken from various levels of existence, ranging from the
physical to the metaphysical.[]

21 For this scientific field called psychology, we can take a theory presented by
Ibn Sina in Avicenna’s Psychology, translated by Fazlur Rahman from Kitib al-Najit.
See Rahman, Avicenna’s Psychology: An English Translation of Kitab al-Najat, Book
11, Chapter IV, with Historico-philosophical Notes and Textual Improvement on
the Cairo Edition (London: Oxford University Press, 1952).

2 For the studies of history and sociology, see my book Nalar Religius:
Memahami Hakikat Tuban, Alam, dan Manusia chapter 7 on “Sociology of Ibn
Khaldan."” (Jakarta: Erlangga, 2007), pp.75-88.

60



Chapter 6

On Scientific Methods

WHILE the objects of knowledge deal with the question “what can
we know?” scientific methods deal with the question “how can we
know the objects?” The question of how can we know the objects
as they are is of great significance for any epistemology, since to
answer it, we must know what are the steps and scientific
procedures a scientist should take in order to obtain “the
knowledge of a thing as it is.” Nevertheless, as we might realize
when we discussed about sense, intellect and heart (see chapter 3),
to know a thing as it is, in reality, is not as easy as we may think.
Just to know the colour of the sky, for instance, it is not very easy,
because for that, we should know first what the sky is. To
complicate the matter, we also know that the sky is indeed not
very easy to define, for ‘the sky as it is’ is very different from that
which we perceive through our senses. In addition, to know the
size of a star, if we still want to use previous example, or even its
existence, is also quite difficult to do, if we just use our naked eyes.
Therefore, we need certain ways or methods to know the objects
as they are, or at least to approach their realities. It is the ways or
procedures to know a thing as it is that we mean by the ‘scientific
method.’

Muslim philosophers and scientists have developed
different kinds of methods. The differences in the methods are due
to different nature of their objects. Since the objects, as mentioned
in chapter 4, have different nature, character, and ontological
status, so the scientific methods also, at least in the Islamic
epistemology, vary depending on their objects. It is of no surprise,
if we find in it not just one but several scientific methods, such as
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experimental method (fajribi) or observation for physical objects,
logical method (burhani) for non-physical objects, and intuitive
method (‘irfani) for knowing non-physical objects in a more direct
way. Now, with these three methods, Muslim scholars and
philosophers can conduct various researches on the rational
sciences, such as physics, mathematics and metaphysics, which, as
mentioned in previous chapter, have formed three main groups in
the classification of knowledge in Islamic philosophy.

However, it is important to note that these scientific
methods should not be treated too tightly and exclusively, since it
is possible for us to find the combination between these various
methods. For instance, demonstrative method (burhani) can be
utilized also for an empirical research. Ibn Rushd, for example,
says “demonstration is achieved primarily through physical or
empirical inquiry,”! while al-Kindi states that “mathematics is the
chief instrument of demonstration.”2 Sometimes, we can still find
yet another more complicated combination. Ibn Haytham, for
example, points out that “both physical and mathematical
inquiries play an equally important role in demonstrative and
scientific method,” and in practice, he himself has used both of
them in his research on optics.> Whatever combination might be,
it is clear that Muslim scientists and philosophers have recognized
not just one scientific method, that is experimental method or
observation, as believed by modern scientists, but also, as we will
see in due course, a number of scientific methods which enabled
them to do researches on different objects of sciences: physical,
mathematical and metaphysical.

1. Experimental Method (Tajribi)

Let us begin with the first, the experiment method or observation.
This method, dealing with sense perception, is most suitable for
investigating the physical objects. However, as indicated earlier,
to obtain an objective knowledge on these objects is not so easy as

1 Osman Bakar, “Science” in S.H. Nasr & Oliver Leaman, History of Islamic
Philosophy, Vol. 2, p. 942.

2 [bid.

3 Ibid.
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we might think, and surely we need certain ways and supporting
tools without which our sense perception will not be very accurate
and therefore will fail to get information badly needed to know
the physical objects as they are. According to Ibn Haytham, we
need a specific method of observation (including experiments)
and tools to support our senses due to the inherent weaknesses of
sense perception. In his magnum opus, Kitab al-Manazir (The
Optics), Ibn Haytham points out several weaknesses of our direct
vision, due to a number of factors, such as distance, position,
transparency, opacity, duration of sight, and the condition of the
eye.? Therefore, we can understand why, according to Ibn
Haytham, observation as a scientific method should be supported
by mathematical method or ‘calculation,’> as Laplace puts it, to
obtain accurate information. In Ibn Haytham’s work, we find so
many mathematical figures, like in the works of modern physics,
which for him, are necessary to cope with sense’s weaknesses and
flaws.

In other place, observation method also has been perfected
by a number of Muslim astronomers, by employing supporting
tools, such as observatory (with various optical lances or
telescope), to obtain more accurate pictures of celestial bodies than
those obtained by direct and naked eye’s observation. By utilizing
observatory, as a tool of observation, Muslim astronomers
acquired better data in this field, as represented in the Tusi’s
comprehensive astronomical calendar called Zij-i Ikhkan. In
additi-on, he also created a very well-known theory in astronomy
called Tasi's Couple.® This very important theory can give us a
more accurate picture of the movement of planets than the chart
presented by Ptolemy, and according to Toby Huff, in his book,
The Rise of Early Modern Science, it has exerted a great influence on
Copernicus’ astronomical theory and calculation.”

4 Sabra (ed. & Trans.), The Optics of Ibn Haytham (London: The Wayburg
Institute University of London, 1989), p. 277.

5 Antony Flew, A Dictionary of Philosoplty, the revised edition (New York: St
Martin’s Press, 1979), p. 69.

» Marshall tudgson, The Venture of Islam, vol. 1, Chicago: Chicago University
Press, 1974), p. 137,

7 Toby Huff, The Rise of Early Modern Science: Islam, China and The West
(Cambridge: Cambridge University Press, 1993), p. 137.
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The contributions of Muslim scientists and philosophers to
development and progress in scientific fields and methods can be
seen from the fact that it was in the hands of Muslim scientists and
philosophers that philosophical theories have found their real
scientific forms, while in the classical Greek works they were still
very much speculative in nature. Through critical examinations
and experiments conducted by Muslim scholars, both in
laboratories and observatories, a number of theories developed
earlier—both in Greece or Alexandria,--were proven to be
incorrect and then revised. Muslim astronomers, for example,
have found several anomalies in the Ptolemaic astronomical
system, so that their works on astronomy became a crucial critic
of Ptolemaic theory and paved the way for Copernican
astronomical theory.

Moreover, through experiments on light, Ibn Haytham has
disproved Aristotelian theory on direct vision and demonstrated
that, different from what the Stagira philosopher had stated, we
are able to see an object is not because our cyes emit a light onto
an object, but another way around. It is the object that discharges
the light into our eyes, or reflects it from other external object.® He
rejected this Aristotelian theory, for “if the condition to see an
object is the emission of our eyes’ light into the object, how can we
see a faraway object which will not be possibly reached out by the
light of our eyes?” Therefore, through his careful experiments, Ibn
Haytham has established the true theory of direct vision—and
accepted till today. Surely, this is a great achievement of his
scientific enterprise of his time.

Another example on how this observation or experimental
method was carried out by Muslim scholars is what has been done
by Abu Rayhan al-Birani, a Muslim polymath of the eleventh
century. “ As the master of observation in the fields of geology and
geography,” says S.H. Nasr, “al-Birani has attempted to measure
the circumference of the earth.”? But, since the sailing around the
world was almost impossible to exercise at that time and would
demand unbcearable cost to do that, al-Birani took an initiative to

¥ Sabra, The Optics of Ibn Haytham, p. 12.
® S.H. Nasr, Introduction to Islamic Cosmological Doctrines (Boulder: Shambala,
1979), p. 129-130.
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do experiments by way of combining the observation method and
mathematical theories especially trigonometry. How this
observation was carried out? First, al-Birani assumed that the
earth is perfectly circular (spherical).’® With this assumption, he
used trigonometry principles to figure out the diameter of the
earth. Next, to achieve that goal, al-Birani and his assistants stood
up on the top of a mountain. Then he looked at the setting place
of the sun in the west horizon and measured the angle between
the horizontal line and the sun ray from the horizon when the sun
sets in the west hemisphere. Later, al-Biruni applied trigonometric
theorems utilizing mathematical figures, circle, straight line, and
triangle. By adding, dividing, and multiplying the angels, he
finally found, after a number of fail experiments that the
circumference of earth was 24.778.5 miles.!! Of course, this was a
remarkable discovery not only in his times but also in modern
times, since compared to the modern measurement which is
24,901 miles it is just 122.5 mile difference. The diameter of the
earth that he discovered was 7.878 miles, while the modern one
is 7.902 miles.”?

2. Demonstrative Method (Burhani)

Now, let us turn to the second method: the demonstrative method
(burhdni). When the objects of science move from the physical to
non-physical, the experiment method (tajribi) cannot play any
important role any more, although it is still needed as auxiliary
tool for the rational method. Of course, the demonstrative method
(burhani) is just one of rational or logical methods used by Muslim
scientists and philosophers. Other methods are dialectics (jadali),

19At that date, this assumption was very progressive if we remember in the
tenth and eleventh centuries, the prevalent geographical and astronomical theory
was Ptolemaic, while Vasco Da Gama (d. 1524) and Christopher Columbus (d.
1506) some five centuries afterward conducted their world famous voyages.

""Hakim Said, Dr., Zahid Khan, Al-Birini: His Times, Life and Works (Karachi:
Hamrad Academy, 1981), p. 170.

12 This is the commonly accepted value of the diameter of earth of modern
times.
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rhetorics (khitabi), sophistry (mughaliti) and poetry (shi'ri).1?
However, according to the philosophers, among these logical
methods, it is the demonstrative method that is the best and most
accurate. That is why it has been used as the common and basic
scientific method for not only logical and philosophical fields, but
also empirical and mathematical ones.

In principle, the demonstrative method is logical or rational
reasoning used by philosophers to examine the truth of a scientific
or philosophical proposition by carefully conducting the correct
procedure of drawing a valid conclusion. This is, for example,
executed by checking carefully whether the major and minor
premises are valid, and whether or not the middle term which
connects the two premises does exist. This particular method (of
drawing a conclusion from two premises through the mid-dle
term) is called in logic ‘syllogism’ (al-giyas). As the best part of
logic, the demonstrative method shares certain goals with
logic,whose objectives have been described by al-Farabi as follow:

(1) To regulate (fugawwint) and guide reason toward right
thinking with regard to all intelligibles that admit of error;

(2) To provide safeguards against error in regard to those
intelligibles;

(3) To provide means of testing the intelligibles that admit
of error.1*

The ‘means’ here refers to the rules (tagawim) whose
connection to the intellect (al- ‘aql) and the intelligibles (al-ma ‘qiilat)
is like that of grammatical rules to language and expressions. The
demonstrative method has a special place in logic as a whole, for,
as al-Farabi puts it, “the primary purpose of the student of logic is
to study demonstrative art because this art best fulfils the goal of
attaining certain knowledge in the philosophical sciences.”1>

13 See Majid Fakhry, A History of Islamic Philosophy (New York: Columbia
University Press, 1983), p. 113.

14 Osman Bakar, Classification of Knowledge in Islam, p.129.

15 Osman Bakar, Classification of Knowledge, p. 130, and Osman Bakar,
“Science,” in Nasr & Leaman, History of Islamic Philosephy, p. 942.
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The formal form of demonstrative method (and actually
other methods) is ‘syllogism,” that is the method of drawing a
conclusion from major and minor premises, sharing the same
element called the middle term (al-hadd al-awsat). A syllogism is
called demonstrative only if its premises are based on a well-
founded or primary truth,!® not on an opinion. This is import-ant
to bear in mind, for only if the premises are true, the conclusion
drawn will also be true. Otherwise, the conclusion will be very
much doubtful or even erroneous. The classical example of a
demonstrative syllogism is as follows:

All human beings are mortal,
Socrates is a human being,
Therefore, Socrates is mortal.

The statement “all human beings are mortal,” is called the
major premise, while “Socrates is a human being,” is the minor
premise. The word “human being” appearing in both statements
is called the middle term (al-hadd al-awsat). If the first and second
premises are absolutely right, we can surely say that the
conclusion — that Socrates is mortal,--must also be right. This is an
ideal example of a demonstrative method.

Nevertheless, in reality the truths of premises are not at all
clear-cut like that. We need certain rigorous criteria for
establishing the truth. Therefore, like the experimental method,
the demonstrative method also needs what we may call
verification and falsification. Verification is carried out by
establishing certain conditions for a correct syllogism. For
instance, whether the major premise is comprehensive (jami') or
not (mdni’), and whether the middle term can be found in the two
premises. As for the falsification, it is carried out by studying other
logical methods fallen below the demonstrative method: dialectic,
rhetoric, sophistic, and poetic. It is why al-Farabi says, “even
though the main purpose of study of logic is demonstrative
method, but we also need to study other methods, such as
dialectic, rhetoric, sophistic and poetic, to avoid error and doubt.”

s Osman Bakar, Classification of Knowledge in Islam, p. 130.
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Why the study of these other methods is so important in logic?
The answer is that “Logic as science must embrace all forms of
reasoning. Although demonstrative reasoning constitutes the
primary aim of logical study, the study of the non-demonstrative
syllogistic arts is also necessary. This latter study helps one to
know what the art of demonstration is not, which in turn helps
him to guard against falling into the use of methods that lead to
error, mere opinion or an image of the truth.”"? For al-Farabi, “to
know what leads one to truth and certainty is to know at the same
time what leads to error and doubt. One does not begin with error
and gradually discover the truth. One should first learn what lead
to the truth and then seek to know all possible avenues to error.”18
Actually, other great Muslim philosophers have talked in length
in their works the so-called ‘logical fallacies” or logical errors that
might be found during a syllogistic working out. By knowing the
various logical fallacies, one is expected to be able to avoid himself
from falling into errors and doubt.

Before we turn to the third method, the intuitive method
(‘irfani), there exist some other important things pertaining to the
scientific status of logic that I want to talk about. For sure, logic is
a rational method, like observation is an empirical or sensory
method. The question now is “is logic, as a rational method, a
branch of philosophical sciences, or an instrument (organon) of
thinking?” Al-Farabi, following Aristotle, holds that logic is an
instrument of thinking.!” As an instrument, logic, including the
demonstrative method, can be utilised not only in philosophical
field, but also, as we have mentioned, in the empirical fields.
Therefore, Muslim scientists and philosophers have used the
demonstrative method both in analysing sense data and in
examining some philosophical premises and propositions.

Another important question on this demonstrative
method —as the best sort of rational method —is how does this
method acquire its object? Compared to the method of
observation, the demonstrative method is significantly different
from it, in that it does not actually acquire its object directly.

Vibid.
18 bid.
¥ Ibid., p. 131.
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Aristotle points out that in logical procedure, we know the
unknown object from the known one.2 This means that rational
method is not a kind of method that knows the object directly,
such as the case of sensible knowledge trough observation. We
have secen that the conclusion of a syllogism is drawn from
premises, whose truth has already been known and established
very well. Without knowing these premises, a conclusion and new
knowledge will never be achieved. Hence, we can under-stand
how Muslim philosophers such as al-Kindj, al-Farabi and Ibn Sina,
proved logically the existence of God after having investigated the
physical world in terms of its nature and characteristics. With dalil
al-hudiith (the novelty of the world), al-Kindi has succeeded in
proving the existence of God as the Creator (al-badi’), as also
carried out by Ibn Sina with his ontological proof and Ibn Rushd
with his teleological one.?’ To conclude, with a demonstrative
method, human being can know not only the physical objects but
also the non-physical ones, such as God and other immaterial
entities like angels, souls or even ideas.

3. Intuitive Method (‘Irfani)

Let us now turn to the intuitive method (‘irfini), as the third
scientific method. While the experimental method is based on
sense perception, and the demonstrative method on the intellect
(reason), what is the intuitive method based on? The answer is on
heart (galb) or intuition. The further question is “what are exactly
the peculiarities of intuitive method compared to the experimental
and demonstrative methods?” To know the peculiarities of
intuitive method, maybe we should compare it with the other two.
The similarity of intuitive method with experi-mental one is that
both of them acquire their objects directly. Eye, for example, can
perceive directly any objects it sees, or ear can perceive directly
the sound it hears. So also intuition can perceive its object directly,

2 T.H. Irwin, “Aristotle (384-322 BC), in Edward Craig (ed.), Routledge
Encyclopaedia of Philosophy (New York & London: Routledge, 1988).

21 | have demonstrated in my book in one of my books, the philosophers have
proven through a rational reasoning or in my terminology ‘capturing God through
intellect.” See Mulyadhi Kartanegara, Menembus Batas Wakiu, pp. 32-37.
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except that the nature of its object is different from that of
empirical ones. Senses deal with the physical objects, while
intuition deals with more abstract objects such as love, hatred,
regret and happiness. So in this particular case, the intuitive
method is quite similar with the rational method. However, unlike
the intuitive method, the rational method, as mentioned
previously, does not capture its object directly, but indirectly by
way of drawing a conclusion from previously known premises. It
is, therefore, in opposition with intuitive method which is more
direct or immediate.

Therefore, it is clear that the distinction of intuitive method
lies in its immediate capture of its objects. This immediacy of the
intuitive method can be discerned in several points. First of all, an
intuitive knowledge is attained through experience, i.e. by feeling
or tasting its object, and hence the term dfiwgi, or experiential, and
not through logical reasoning as carried out by intellect. For
example, we will never know or apprehend ‘love’ simply by
reading love stories or literature, however numerous they may be,
but by experiencing it, that is, by falling in love with someone.
Without this direct experience, we will never understand the
essence or reality of love. Love cannot be understood through
intellect but through heart or intuition. Don’t be surprised then if
we cannot express our intense feeling of love through words or
discuss it discursively, since it does not belong to the realm of
reason. Heart can understand love not through words or
definition, but through experience. Therefore, in principle, we
cannot understand what the state of love of a Sufi, like Rabi‘ah al-
‘Adawiyyah for God, unless we ourselves fall in love with Him.

Second, the immediacy of intuitive method can also be seen
in the so-called knowledge by presence (‘ilm al-hudiiri). An
intuitive knowledge is marked by the presence of its object in the
subject. That is why it has been called ‘presential knowledge.’
Unlike rational mode of apprehension which understands its
objects through various symbols—words, sentences, or
formulas —intuitive knowledge transcends all symbols and
representations and pierces into the heart of its objects. This has
been signalled clearly in one of Mawlana Rumi’s poems: “Can you
pluck a rose from R.O.S.E? No, of course not! You just mention a
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name, seek after the named!”22 The mode of rational knowledge,
due to its dependence on a symbol, will never, according to
Bergson, touch the heart of its object. It will only revolve around
it.

Third, the immediacy of the intuitive method can also be
seen from what I call ‘the existential’ experience. Reason with its
rational mode, according to Muhammad Igbal and Bergson, tends
to ‘spatialize” its objects and measure them with a homogeneous
unit of measurement.? The tendency of reason to homogenise its
objects has caused it to frequently make a generalization of the ob-
jects, and neglect their particularizations. Moreover, as we have
known from chapter 3 on the intuition, the rational apprehension
is conducted through several categories, such as time, space, and
causality, and for this very reason it tends to generalize — by way
of categorizations —its objects. Meanwhile, we know that any
categorization or classification will neglect the peculiarity and
uniqueness of an individual object.

Unlike the rational tendency, intuition does not apprehend
its objects through categorization, but know them intimately case
per case. The intuitive mode of apprehension like this makes
intuitive knowledge more accurate, for it touches directly the
particular objects with all their peculiar and unique
characteristics. Let us take an example. According to rational
category, one hour anywhere will be all the same not only in
quantity but also in its quality. So also one meter here will be the
same as everywhere else. Rational category will ignore the fact
that one hour for the one who is waited will not the same in quality
as for the one who is waiting, since for the waited person an hour
will seem passes very fast, while for the waiting, it moves very
slowly. Again, reason often neglects the fact that for people who
fall in love a ‘bus halt’ where they stand has a special meaning,
while for others it means almost nothing. For the lovers the place
is very beautiful and meaningful, while for others it is just a
regular thing. Contrary to this, intuition which operates directly
on its particular objects will understand the uniqueness of every

2 Mulyadhi Kartanegara, Renungan Mistik Jalal al-Din Rimi (Jakarta: Pustaka
Jaya, 1986), h. 74.
3 Mulyadhi Kartanegara, Menembus Batas Waktu, p. p. 14.
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space and event in what | have termed ‘existential experience.’
With the same method, intuition understands why for certain
people (especially the religious ones) there are places which are
sacred, while other places are profane. Also there are certain
moments (day, month, and year) which are considered sacred,
while others are profane.

These are three peculiar traits of the immediate
apprehension of intuitive method that distinguish it from the
sensory and rational ones. The question now is how can we
acquire, cultivate, and develop this method? We have pointed out
that intuitive apprehension is not acquired through intellectual
reasoning, but through direct experiences. Hence, to develop
intuitive capability, as practiced in various tariqahs, the adept
(murid) is not requested to engage in discussion or to read a bunch
of books, since tasawwuf cannot be understood through books.
Instead, the master will take him to the dhikr session to taste
directly the sweetness of mystical experience. Rimi once says,
“ If you want to know fire intuitively, burn yourself on the fire. ” 2
So it is not by reading many books that we know water, but by
plunging ourselves into it. In the same fashion, if we want to know
what ‘sweetness’ is, we do not seek the information from books,
but by tasting the sweeten tea, for example. Only then will we
understand fully what sweetness is without words or definitions.
It is common practice in the tarigas that an adept will usually be
asked to join the dhikr session, wherein a group of people recite
over and again the beautiful names of God. The dhikr is performed
in attempt to be close to God (tagarrub ila Allah), since by
performing an intensive and sincere dhikr, it will create a mutual
relationship between a slave (‘abd) and the Master. For, according
to sufis, every recitation of God’s name, will incur a more intense
response from Him. The outcome expected from this relation is a
mutual love between the two. Rami points out, in one of his
poems, “There will be no sound of hand clap from only one hand.

2 Jalal al-Din Rami, The Mathnawi of Jalal al-Din Rami, vol. 11, translated by R.A
Nicholson, (London: Luzac & Co. Ltd, 1968), p. 266. See also Mulyadhi
Kartanegara, Jalal al-Din Rimi, Guru Sufi, Penyair Agung (Jakarta: Teraju, 2004),
p.75.
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If there is love for God in their heart, certainly there will also be
love for them in His.” 25

In addition to direct practice in dhiikr session, the intuitive
power or sensitivity will be enhanced through the so-called
‘purification of soul’ (tazkiyyat al-nafs). Rami states, “If you want
to transcend the symbols and letters, cleanse up yourself from the
dust of ego (nafs). You might acquire the knowledge of the
Prophets, without book, without tutor.” The task of human beings,
according to the sufis, is to clean up the window glass of their
hearts. Then, they wait a proper moment for the sun rays of the
truth to spark upon their hearts, and hopefully cast them
immediately onto their hearts. With this, they will acquire the true
and convincing knowledge (ma’rifah). It is through this way,
among the others, that a sufi or saint (wali), or especially the
prophet at its pinnacle, obtain their direct knowledge from the
Truth (al-hagq) Himself, without any mediator. For this very
reason, this mode of apprehension is called “ilm al-ladunni,
meaning direct or immediate knowledge.

This intuitive method has actually been developed not only
by the sufis, but to certain extant also by Muslim philosophers,
such as Suhrawardi and Mulla $adra. A profound study has been
made on this issue by a contem-porary Iranian philosopher,
Mehdi Ha'iri Yazdi in his excellent book, The Principle of
Epistemology in Islamic Philosophy: Knowledge by Presence.? In this
work, Professor Yazdi has tried quite successfully to demonstra-
te that the mystical knowledge, rejected by most of Western
philosophers, is philosophically possible, and in principle has
been developed comprehensively by both sufis and philosophers
alike throughout the history of Islamic thought and civilization,[]

* Ibid., 78.
% Mchdi H&'iri Yazdi, The Principle of Epistemology in Islamic Philosoply:
Knowledge by Presence (Albany: State University of New York Press, 1992).
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Chapter 7

Problem of Objectivity

1. What is Objectivity?

QUITE often we hear the expression “If you want something
scientifically right, it should be objective!” or “science should be
objective and universal!” We usually take the word ‘objective’ for
granted, and find no problem at all in it. The question is what do
we really mean by the term ‘objective’? In everyday parlance, the
term ‘objective’ means “to correspond to the object” or “the ability
of something to be confronted with an object.” And by the “object’
here it is usually understood to be ‘the physical object.” A state-
ment will not be considered correct, if we cannot find its physical
counterpart. Therefore, all statements which do not deal with
observable and verifiable objects are doomed to be rejected as not
objective. This is exactly the spirit of logical positivism which holds
very strongly that any statements dealing with non-physical
objects—such as ethical or metaphysical statements—are mea-
ningless or worthless.! In my view, objective should mean ‘to
correspond to reality.” Nevertheless, the term ‘reality’ here does
not necessarily mean the physical entities only, but, in views of
Muslim philosophers, the non-physical as well. Therefore, the
objectivity cannot be measured just by a physical criterion, but
should be based on, or adjusted to, the nature of its objects, be it
physical or non-physical.

t John Passmorc points out that the positivists reject the transcendental
metaphysics on the ground that its statements are meaningless. See John Passmore,
“Logical Positivism,” in Paul Edward (ed.), The Encyclopaedia of Philosophy, vol. 5
(New York: Macmillan Publishing Co. & The Free Press, 1972), p. 53.
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2. Objectivity in the Physical Realm

Actually, even if we talk about the physical objects, objectivity is
not as easy as we might think, especially when we talk about the
objectivity of sense observation. For example, let us talk about the
objectivity of the pen I am using to write this work. At glance, we
can say that the colour of the pen is grey. But, is grey as a colour
objective, in the sense that it can exist separately from its sub-
stratum? In fact, if a small part of this pen is enlarged hundred or
thousand times in the microscope, the grey colour, or any colour,
will suddenly disappear. Certainly, this will instigate us to
seriously ask ourselves is the greyness of my pen objective or
subjective? When we see the sea in a sunny day, it looks blue. Is the
colour of the sea really blue as it appears to our eyes? I do not think
so, for when the sky changes its colour into grey, due to the rain
for example, suddenly the blue sea changes its colour into grey.
This incites me to again ask whether the sea is blue, or even
whether what we call colour really exist as it is reported by our
eyes.

Moreover, if we are allowed to repeat an example | have
previously used, is the star really small? From a scientific research,
we know that the star is not small as it appears to our eyes, since
there are many stars in our galaxy which, according to the
astronomers, a hundred or even thousand times as wide as our
sun, such as Arcturus and Betelgeuse, while our sun is about 3000
times bigger than our earth.2 Therefore, our eyes’ perception is
totally wrong about this. Even a more interesting fact is that the
star we saw yesterday night was, according to modern astronomy,
probably no longer there in the sky, since what we saw that night
was just a very old star which needed millions of years for its light
to reach our eyes. Therefore, an unaided sensory perception is not
sufficient to measure the objectivity of a physical object.

Still around the problem of objectivity (particularly of sen-
sory perception), we may take another example which I have pre-

2 According to Google sources, Arcturus is about 100 times as wide as our sun,
while Betelgeuse is about 900 - 1000 times bigger than it. As for the size of the sun,
it is 1.300.000 times as wide as our earth.
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viously mentioned in another place in this work, but it is still
needed in our present context. We might feel that we can see all
things as long as they are physical, or that we can hear any sound
as long as it is not the unseen (ghayb) one. But scientific research
tells us that we can perceive light wave with certain frequencies
only. Beyond that, our eyes can no longer see or perceive it. That is
why our eyes cannot see ultraviolet, x-ray, gamma ray, red-infra or
cosmic ray. So also our ears can only hear the sound wave with the
frequencies of 15-20.000 Hz per second, so that the sound with a
lower frequency than this or higher will not be heard by our
hearing organ.? Even so, it does not mean that the waves of light or
sound outside of normal frequencies do not exist. All of these do
exist despite of their physical nature. The problem is that our
perceiving organs, such as eyes and ears cannot detect them so that
it seems that they do not exist. Moreover, even our everyday
experience shows how our eyes cannot perceive the air, even when
the air is saturated in a transparent tube.

3. The Role of Instruments

It is probably triggered by these basic weaknesses of our senses in
perceiving the physical objects that some scientists and philoso-
phers —Muslim and non-Muslim alike —have tried hard to invent
certain measuring devices that were codified and agreed upon so
that the subjectivity of sensory perception can be reduced as much
as possible to produce a more objective information. This mea-
surement unit or system is very important and needed in our daily
life, such as for scaling the foods or measuring the cloth. However,
the measuring systems utilized in scientific research activities will
certainly go beyond this practical objective, for it is used to
measure more accurately and more objectively the physical objects.
Various types of devices have been invented and deve-loped for
this purpose, so that today we know a ‘metric system’ with its
ramifications —km, hm, dam, m, cm, mm, and so on--to measure
the length of a physical entity and a ‘gram system,’--with its sub-
divisions--to measure the weight of a thing. Some scientists have

* For a fuller information on this, please see note 5, chapter 3 of this work.
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also created a ‘watch’ to measure the duration of a physical body.
However, scientific activities demand some finer and more
sophisticated instruments, when these basic measurement sys-
tems were no longer sufficient. For instance, to measure the
temperature of the air or our body, the conventional measure-
ments can no longer function. Therefore the scientists invented a
suitable instrument for it called ‘thermometer.’

Likewise, to measure the air pressure, a scientist needs a
special instrument for it, hence a ‘barometer’ was created. To know
the speed of a moving thing, the scientists need a proper
instrument, so that they have created a speedometer. All these
instruments are used to reduce the subjectivity of sense percep-
tion. By using a speedometer, for example, one can settle which one
of the two cars racing in a rally is faster in a more objective fashion,
and not simply based on one’s feeling which can be very subjective.
Later on, the scientists developed yet some increasingly more
sophisticated instruments to reduce this subjectivity as much as
possible or even if it is possible to eradicate it altogether. Once the
optimism of Western scientists for the objectivity and accuracy of
the scientific measurements went so high to the point where they
really belicved that scientific measurement could be carried out
truly objectively and no longer needs the involvement of the
subject.

4. Relativity and Distortion of the Instrument
a. Relativity

Nevertheless, in the beginning of the twentieth century, the disco-
very of theory of relativity by Einstein has significantly changed
this optimism. According to him, however accurate our measure-
ment may be, it cannot be detached completely from the subject.*
More importantly the subject has become the inseparable part of
even the physical reality. For example, we will never be able to

*Brian Hines, for example, mentions that it is impossible for us to separate what
one is measuring from whoever is measuring, since both have formed a unit. See,
Brian Hines, God’s Whisper, Creation’s Thunder: Echoes of Ultimate Reality in the New
Physics (Brattleboro, Vermont: Threshold Books, 1996), p. 203.
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conclude whether a moving motor cycle is really ‘fast’ or ‘slow’
until we first determine the position of the subject, from which the
speed of the motor cycle is measured. It is very likely, that for a
subject who walks on the sidewalk the motor cycle is fast, but for
another subject riding a racing car or an express train, the motor
cycle seems to be very slow. The measurement can still be carried
out, but the decision of its speed can be achieved only after we had
determined the position of subject, from where the measurement
is initiated. Similarly, it holds true in the case of measuring a
marble rolled on a running train. It cannot be measured without
establishing the position of subject. The position can be anywhere,
for example, from the position of the one who rolls the marble on
the train, in whose case the measurement does not need to involve
the train’s speed, or from the subject standing at the train station,
in which case we should add the speed of train to that of the
marble.

The sample can be added further, for instance by assuming
that the subject is at the outer space, in which case we should take
into consideration the speed of carth. But, the most important thing
to bear in mind is that in principle the measurement of speed of
any object cannot be done without assigning the subject’s position.
Otherwise, no measurement can ever be carried out. The relativity
of this measurement has remained me of a passage by Bertrand
Russell in his book, Philosophical Essays, stating “Fortunately the
size of our eyes is this big, so that we can find some solid things
such as the earth to build our houses and cities and we can also
measure a relative distance between the cities. However, if the size
of our eyes is as small as an clectron, we will certainly have a
radically different view on this physical world. At least, the im-
pression that this earth is solid and stable will suddenly disperse.
Conversely, if the size of our eyes is as big as the sun, the
impression of solidity and stability of the world will never occur to
our mind.”3 Of course this is only a conjecture. But, to me, it is
certainly a precaution on how relative our sense perception is, for

“See Bertrand Russell, The Philosophical Essays (New York: A Touchstone Book,
1966), p. 150,
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it is very much influenced by the subject who perceives it, the
instrument being used, and the size of the instrument.

b. Distortion

Beside, actually not only does the measurement need a subject to
initiate it, but in certain cases, the instrument itself can distort the
reality. A research in the field of quantum physics, for example,
shows us that whenever we want to know the nature of the tiniest
component of the physical body (say, for example, an electron),
whether it is wave or particle, the very instrument we use can
change its fundamental nature. Bohr points out that after we carry
out the measurement, an electron always has a value of certain
momentum. However, according to him it is wrong to imagine
from this that before measurement the electron has possessed
certain momentum. The physicists believe that before measure-
ment, it does not have any dynamic character at all.® From this we
can learn that the measurement itself can change the original
nature of the electron and distort its reality. In the end, we realize
that the measurement, originally intended to acquire a more
objective picture of the reality of thing, becomes a tool that distorts
the reality. Therefore, the measurement we carry out cannot yield
us the objective knowledge of a physical object in an absolute
sense.

Of course we can learn a lot from this fact. First, if in this
physical world the objectivity —even after being sup-ported by
various sophisticated instrument —cannot be achieved decisive-
ly —you cannot imagine how could it be with the objectivity in
other non-physical fields such as psychology, sociology, or purely
immaterial fields like metaphysics or eschatology. Another lesson
from this is whatever science we might have, it will not be able to
escape from subjective element,” and therefore, in essence there

*Brian Hines, God's Whisper, Creation’s Thunder, p. 150.

"Holmes Rolston 111, for instance, says that any research will more or less be
influenced by a theory possessed by a researcher to the point, even in the fields of
physics, astronomy and chemistry he cannot escape from his subjectivity. See
Holmes Rolston 111, Science and Religion: A Critical Survey (Philadelphia: The Temple
University Press, 1987), pp. 33-34.
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will never be any science which is absolutely objective as have been
probably claimed by many modern scientists or by commoners. If
the reality is like this, we cannot in principle reject the scientific
status of non-empirical fields, like philosophy and meta-physics,
simply because it is not easy to achieve the objectivity in these
fields, for if we mean by it the absolute objectivity, it will never be
positively achieved, even in natural sciences.

If someone can accept the subjective aspect of science, as we
discussed earlier, then he will accept the possibility of non-em-
pirical disciplines such as mathematics and metaphysics, to occupy
a firm scientific position at least at the same level as those of the
natural sciences. Moreover, he can also acknowledge their
scientific status, for even if measurement and verification in these
fields are not as evident as those in the natural sciences, it does not
mean that they are arbitrary. No, it is not, because, as we already
discussed at length in chapter 6 on the scientific methods, all
philosophical or logical statements or propositions from a philo-
sopher will not be accepted simply on authority. Their statements
will be accepted or rejected only after passing through logical
examinations and verifications, and after being confirmed that
they are free from any logical fallacies that may cause them to fall
into error or doubt. So it is clear that like in the natural sciences,
where the empirical facts or data are accepted as valid only after a
careful and systematic measurement, so also in the metaphysical
fields, the philosophical truths should be put under a rigorous
procedure and examination. That is why the philosophers have
developed a rational method called logic—that is the way of

correct thinking —with demonstrative method (al-burhan) as its
best method.

5. Verification and Falsification

It is through these rigorous logical rules that the philosophical
statements or proposition of the philosophers are verified and
falsified. A classical example of the execution of philosophical
verification and falsification can be observed inter alia from al-
Ghazali's famous work of, Tahafut al-Faldsifah. In this work, al-
Ghazali demon-strates comprehensively the incoherence (tahdfut)
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of the philosophers’ statements in accordance to logical rules.®
Therefore, we can say that al-Ghazali has done the process of fal-
sification against the philosophers’ statements. However, his
falsification might not entirely be accepted by some other philo-
sophers. For example, in his Tahafut al-Tahafut, which defends the
falasifali’s position, Ibn Rushd found some incoherence in al-
Ghazali’s criticism of the philosophers. Therefore we can say that
Ibn Rushd has ‘verified” the Muslim philosophers’ views and
‘falsified’ al-Ghazali’s. Of course these are executed according to
the logical rules considered by the philosophers as the method and
procedure for examining philosophical statements or proposi-
tions.

What matters here is not "which statement betwceen the two
is more correct or coherent" (for it falls outside of our main
objective and perhaps it can be an object of specific discussion),
but, in the context of the problem of subjectivity, it should be "to
realize how scientific investigation in number of non-empirical
fields, such as philosophy and metaphysics, have been carried out
by the Muslim philosophers through highly rigorous procedures
and methods,” which are perhaps no less sophisticated than those
employed in the fields of natural sciences. Therefore, we can
understand why in the Islamic theory of knowledge, the scientific
status of philosophy, metaphysics, ontology and so on are
considered to be as legitimate and valid as the scientific status of
physical sciences. Even some of these philosophers have viewed
the former as ‘higher and nobler’ than the latter in their scientific
status, since their subject-matters are higher and more
fundamental in their ontological status than those of the physical
objects.

6. Obijectivity of Mystical Experience
Of course, the discourse of the problem of objectivity will not be

complete without mentioning the mystical experiences which
become the foundation of mysticism--called in Islamic tradition as

See AbuHamid al-Ghazali, The Incolierencies of the Philosophers: A Parallel English
Arabic Text, translated and introduced by Michael Marmura (Provo, Utah: Brigham
Young University Press, 2000.
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Sufism or tasawwuf. We have heard quite often that the mystical
experience cannot become the basis for science like tasawwuf,
because of its subjectivity. Yes I agree that the mystical experience
is subjective, but the problem is “is there any human experience
which is not subjective?” Even, the sensory experience is also
subjective. For example, the experience of each visitor of a huge
electronic exhibition must be different from the others. The fact
that "the experience of each visitor is different from the others" is
something natural and normal. It should be like that. Even so the
differences of the visitors’ experiences cannot in any way eliminate
the objectivity of the exhibition itself, in terms of venue and time of
its organization. It is very important to note, because the statement
that “mystical experience is subjective” often implies that it (the
mystical experience) is not real, since it is not based on, and
experienced in, the real world. But these various subjective
experiences, as in the case of above exhibition, do not actually
indicate that the exhibition is not real, or does not exist.

With this analogy, we can conveniently demonstrate that
although a mystical experience (like other human experiences) is
subjective, it does not necessarily mean that it does not have any
real or ontological foundation. The so-called Imaginal World (‘alam
al-mithal), where the mystical experience is believed to take place,
cannot be considered as an illusion simply because it is based on
the varieties of the mystics’ experiences. For if it is the case, it is
possible for us, by using the similar line of argument, to also reject
our experience of the physical world. But it is of course very
unlikely. The impressive affinities and uniformities that we can
find in the doctrines of the great saints or mystics, who lived
separately in a great distance both temporally and geographically,
especially the resemblance of the world structures they described,
as the results of their mystical experience, have led William James,
in his very well-known work The Varieties of Religious Experiences,
to conclude that the mystical world is objective and real, even
though it is not physical, for he found the orderliness and
uniformity in them. It is inconceivable, according to him, that these
mystics or saints, who were highly venerated and respected by the
people for their moral and spirituality, would agree to forge a story
about their religious and mystical experiences, while their
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temporal and geographical distances were so great. 1t was just
impossible for them to know each other or that they would have
agreed to make up the story or to tell a lie.

Therefore, it is now clear to us that a mystical experience,
however subjective it may be, still has its ontological basis and
objectivity in the real world, even if it is not physical (since not all
the real things should be physical). It is probably important to
compare here, for the sake of illustration, the mystical experiences
with our dream experiences. Like mystical experience, the expe-
rience of our dream is of course subjective. For example, I never
share my dream with any friend or student. Nevertheless, if we
observe carefully the nature of ‘the world’ of our dream, suddenly
we realize that the structure of our dream world is exceedingly the
same for everybody. For instance, in a dream, anyone can see
various objects in it, although we know that our physical eyes
while we are dreaming are closed. Hence, even if we never share
our dream with other, but in our dream we use the same ‘inner eye’
for seeing the objects appearing in it. Likewise, although we never
tell our dream to anyone, but everybody will tell the same
description on the nature of the world of dream, that is, that the
objects we find in our dream have some physical images but they
are not in themselves physical nor do they have any physical
substances. If they were physical, the one who is dreaming of being
crashed by a truck or train would surely have been found death
horribly on his bed, but in reality it did not happen. He may have
a dream like this a hundred times, but he will not suffer from any
physical injury. For me, it proves that the world of dream is
imaginal in nature, like what has been in Sufi literature termed "the
imaginal world’ (‘alam al-mithal or imago mundi). And the fact that
although we never share a dream with each other and yet every
dreamer experiences the same sort of world, for me, is a clear
indication that the dream world is objective despite the fact that it
is not physical.

From this very interesting exploration, let me say this, that
objectivity should not become the only criterion for the validity of
a particular science due to our impossibility to acquire an absolute
objectivity totally independent of our subjectivity. We realize that
the absolute objectivity, however the scientists might try their best

83



Essentials of Islamic Epistemology
o)

to achieve it, is a sheer illusion. In knowledge, regardless of its
field, we should humbly recognize the presence of human subject-
tivity, as an inseparable part of any scientific enterprise. Conver-
sely, however great our subjectivity in these non-empirical ficlds
may be, it should not permit us to ignore easily the objective
mecasurements of the scientific methods and also its ontological
basis, upon which the scientists and philosophers have built and
cultivated their sciences, in their own complicated, and yet unique,
fashions.[]
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Chapter 8

Approaching the Truth

1. Between Mind and Reality

EVER since | knew Kant's criticism of the pure reason saying that,
due to the use of certain mental categories implanted in human
mind, the pure reason will not be able to know a thing as it is (das
Ding aun sich),! | have constantly questioned how did the philoso-
phers or sufis feel confident that knowledge they acquired through,
and exist in, their minds (al-adhhan) could correspond to the exter-
nal realities outside of the mind (al-a’ydn).2 This question is im-
portant to raise considering the difficulties we have confronted, as
mentioned in the previous chapter, to achieve the objectivity (or
more precisely the objective knowledge) of an object. This very fact
and Kant's criticism have made me really curious to know whether
Muslim scientists and philosophers still firmly believe in the
possibility of knowledge or fall into relativity which rejects any
certainty. From what | knew, their answer to the question is affir-
mative, meaning yes they do believe in its possibility. Now, our
question will be "what kinds of attempt did they make to maintain
the possibility of knowledge and to avoid an absolute relativity?” It
is the attempts of Muslim scientists and philosophers to approach

! See WL HL Walsh, “Immanuel Kant,” in Paul Edward (ed.), The Encyclopacdia of
Philosophy, Vol. 4, p. 308.

2 The relation between adhliin and a’ydn is actually an interesting issuc to discuss
to the extent that | wanted to write it as my dissertation when I was in The University
of Chicago. But rofessor Fazlur Rahman passed away before I wrote the proposal,
so [ wrole other topic. But until know [ still consider to write it some days.
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the truth and certainty that is going to be the main topic of present
chapter.

2. Role of Scepticism

If we return to the definition of 'ilm maintained by Muslim scientists
and philosophers as "knowledge of something as it is,” there we can
see their optimism for the possibility of knowledge. Although al-
Ghazali, for instance, has suffered from a severe skepticism (shakk),
this skepticism3 (or in this case relativism) has never become an
ideology or a philosophical school of thought in Islam. The majority
of Muslim philosophers hold a positive attitude towards the possi-
bility of knowledge. This positive attitude is probably caused by
their view that knowledge comes from God, either by means of
reason or a revelation (wahy). Based on this conviction and on an
emphatic religious order to seek knowledge, Muslim philosophers
have tried resolutely to build the construction of knowledge with
its various branches and methods suitable to the subject-matters of
each branch. Hence, the hope to acquire the objects of knowledge
as they are can be achieved (or at least approached).

1. Two Approaches: Empirical and Logical
a. Empirical Approach

To achieve this goal, here we are going to discuss two ways
(methods) to approach (or if possible to achieve) the truth and
certainty: the empirical and logical. Let us begin with the first. The
empirical way surely refers to the sensory method, for it relies on
external sense perception, especially the sense of sight so that it is
often called ‘observation” which literally means ‘to see.” Observati-
on is of course extremely important in scientific activities, although
for sure it has some fundamental shortcomings we should be well
aware of. Ibn Haytham, as mentioned earlier, was the one who was
profoundly aware of the weaknesses of our sight. He devotes the

3 As for how al-Ghazali was attacked by this scepticism and how he finally
overcame it, see Mulyadhi Kartanegara, Mozaik Khazanah Islam: Bunga Rampai dari
Chicago (Jakarta: Paramadina, 2000), pp. 166-172.
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entire volume three of his magnum opus, Kitab al-Manazir (The
Optics) to meticulously analyze the errors of our direct vision. In
this volume he explains why, when, and how these errors could
occur. Ibn Haytham mentions at least eight factors which are res-
ponsible for the errors in our sight to take place. (1) the distance of
an object which is too far or too close from the moderate distance.
(2) the position of an object which is too far or too close from the
moderate distance. (3) an extreme lighting to an object which are
too bright or too dim from the moderate lighting. (4) the size of an
object which is too large or too small from the moderate size. (5) an
error taking place due to the opacity which is too thick. (6) the
transparency which is too intense from the moderate one. (7) the
duration of sight which falls outside the moderate limit. (8) the
condition of our eyes which suffers from a severe damage beyond
the moderate limit.?

The purpose of this comprehensive analysis of the errors of
our sight by Ibn Haytham is to make us realize the fact that in its
attempts to perceive ‘an object as it is,” our sight faces so many obs-
tacles that may cause its failure to perceive the object. By knowing
the errors that our sight may suffer from in perceiving the object —
and their causes--it is hoped that we will act very carefully, for
example, in assessing the results of our sense observation, so that
we are protected from any possible error. It is by putting aside all
possible errors our senses may suffer from that the scientists
justifiably hope that senses can provide us with more accurate
information about the observed objects. Eight factors capable of
causing the errors of our sight are just like traffic signs we have to
carefully observe to reach its destination safely. These are the me-
thods the Muslim philosophers have carried out to draw a correct
conclusion. Therefore, knowing the wrong and misleading ways is,
as Al-Farabi puts it, among the conditions to reach the true goal of
observation, that is, to acquire the knowledge or information of an
object as it is.

4 See Sabra (trans. Ed.), The Optics of Ibn Haytham, book 3, pp. 227-267.
Unexpectedly, al-Ghazali discussed 7 weaknesses of our sight in his last work,
Mishkdt al-Amwir. See al-Ghazali, The Niche of Light, Arabic Text and Translation by
David Buchman (Provo, Utah: Brigham Young University Press, 1998), pp. 6-9.
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After knowing ‘the wrong and misleading ways’ of our sight,
Ibn Haytham then sought to build his theory of direct vision by
fulfilling certain conditions to make the eyes’ perception reach its
goal, that is, to perceive its objects as they are. To materialize it, he
needed to conduct several experiments. In the first volume, section
2 of his Kitab al-Mandzir, he puts forwards certain conditions for our
evyes to see an object correctly. He says, for example, “The sight can
see no object, unless there is a distance between it and our eyes. For,
if the object is attached to the surface of our eyes, we cannot see it,
even if the object is visible. Also, we cannot see an object through a
mirror, except that the object is placed opposite to the eyes. More-
over, between points on the surface of the observed object and that
of our eyes, there should be an imaginable straight line. There
should not be any opaque substance between the object and our
eyes that may obstruct all the imaginable straight lines between the
eyes’ surface and the object.?

This theory was later supported by an experiment which will
be too long to relate here, but whose conclusion, according to Ibn
Haytham, is certain and far from doubt, that our sight cannot see
any object on the same atmosphere — provided that it is not through
a mirror —except through imaginable straight lines themselves that
exist between the surface of the object and that of our eyes. Through
the experiment, he also found beyond any doubt that the eyes
cannot see an object except there is light in it, either of its own light
or light that illuminates it from outside. If the object is absolutely
dark, in the sense that there is no light whatsoever in it, it cannot be
perceived by our sense of sight.

These are more or less the illustration of how the scientific
procedures have been carried out by a physicist, like Ibn Haytham,
in establishing and ascertaining the accuracy of his observation. The
results are very remark-able, since through his experiments and
theories, Ibn Haytham could convincingly demonstrate the error
of theories of Aristotle and his followers, including al-Kindi,® on
direct vision saying that vision takes place because our eyes dis-
charge light to the observed object. Henceforth, Tbn Haytham

5 Sabra (ed.), The Optics of Ibn Haytham, pp. 6-7.
¢lbid, p. 8
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established the ‘correct and certain’ theory which has been accepted
for more than a thousand years until now. According to this theory,
“we can observe an object only if there is an imaginable straight
line—with no opaque or dark object —between our eyes and the
object. Also, we can see any object, if only there is light in it, either
of its own light or borrowed from the other.”?

b. Logical Approach

Let us now turn to another way (method) to the truth at higher
level — the level of non-empirical objects —a method which we call
the ‘logic.” Like in the case of the empirical way, here too we will
deal with the most accurate logical method, i.e. demonstration (al-
burhan), followed immediately by a discussion on other methods
below it which we should take a precaution of being misled. Accor-
ding to the proponents of this way, the certainty and truth of a
logical proposition can only be attained through logical way,
especially the demonstrative method. This can be achieved, how-
ever, by following the established logical rules (al-gawi’‘id al-man-
tigiyyah) carefully and by avoiding wrong or less perfect ways lest
we are trenched into error upon drawing a conclusion.

Syllogism (Qiyas)

In logic, we will find important methods of drawing a conclusion
through a syllogism (al-giyas). But not all methods can with certain-
ty lead (guarantee) us to the truth of conclusions we draw. Accor-
ding to them, only the demonstrative method is capable of bringing
us to the correct result or conclusion. We have discussed in length
on this demonstrative method in chapter six, so that we do not need
to repeat it here. It is sufficient here to put forward its principles
only, and hopefully it can illustrate how the philosophers have
managed to achieve or at least to approach the truth and certainty.
Professor Osman Bakar once said, “Demonstrative method or proof
is a method of proof used by someone to acquire a correct and

7 As for al-Kindi’s theory of direct vision, see Mulyadhi Kartanegara, Mozaik
Khazanalt Islam, p. 29.
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certain knowledge which necessarily lead the demonstrative proof
to a rational or intellectual certainty.” This method is distinguished
from other methods by basing its premises on the ‘primary and
necessary’ truths. The certainty of these premises —which can be
supplied by senses or intuition, revelation, logical reasoning or
even spiritual experience — would mean that the drawn conclusions
should be necessarily correct and certain, and, therefore, according
Bakar, has made demonstrative proof the most scientific of all
proofs and methods.8

Nevertheless, to reach the correct and certain know-ledge,
we need, as in the case of Ibn Haytham researches and observations,
to know the shortcomings of logical ways by first identifying other
less certain methods that can mislead us. According to philoso-
phers’ belief, “One does not begin with error and then gradually
discover the truth. One should first learn what leads to the truth
and then seeks to know all the possible avenues to error.”? There-
fore, according to their conclusion, to possess a perfect or demon-
strative art, one should also know what the art of demonstra-tion is
not. 10

Types of Logical Method

From this we can understand why, although demonstrative method
is the main purpose of the study of logic, other methods are also
introduced in their books of logic. The purpose of introducing other
less certain methods is to make sure that demonstrative method —
capable of bringing us to the truth--does not fall into error by fol-
lowing unknowingly these less perfects ways. The four non-
demonstrative methods, as Majid Fakhry puts them, are:

1. Dialectics (Topica) dealing with dialectical questions and
answers

2. Sophistry or Fake Wisdom, dealing with sophistic arguments
and the way of avoiding them

8 See Sabra, The Optics of Ibn Haytham, p. 8.
? Osman Bakar, The Classification of Knowledge, p. 130.
10 Ibid., p. 129.
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3. Rhetoric, dealing with different kinds of persuasions and its
influences upon the listeners in public oration.

4. Poetics, dealing with rules of writing poetry and various kinds
of poetic statement and their excellences.!

I have not found complete information on the characteristics
of each above method that differentiate each other method. Even
so, | hope al-Farabi’s brief explanation of in his Ilsa” al-‘Uliim can
throw a light on this issue. He says: “while demonstrative syllogism
as we have known expresses a certainty, dialectical method expres-
ses a presumetiveness, sophistic method expresses a delusion, rhe-
toric expresses a persuasion, and poetic expresses an imaginative-
ness.”’?2 [t is important to note that these four non-demonstrative
methods had employed the similar syllogism. Nevertheless, since
their premises are not based on truth and certainty, they cannot
guarantee us nor bring us to the truth and certainty. They are
studied in logic in order for us not to follow these false method-
logical procedures.

Logical Fallacies

The false procedure can result in an error in reasoning, usually
called by the philosophers the ‘logial fallacies.” These logical falla-
cies can easily occur in the non-demonstrative methods which
make their rational reasoning not valid, and therefore we should be
very careful when use them and be cautious of their dangers. In his
famous work, Hikmat al-Ishraq (especially the first part dealing with
logic), Suhrawardi puts forwards several examples of these logical
fallacies which should be known by philosophers and for them to
avoid, so that they can prevent us from error, and help us to come
to a correct and certain conclusion. There are so many examples of
logical fallacy which Suhrawardi gave (especially those which
occur in the sophistic method). But here, it suffices to take only few
examples. Suhrawardi stipulates that a syllogistic error can take
place because its arrangement is not from one of legitimate moods:

" Majid Fakhry, A History of Islamic Philosophy, p. 113.
12 For further discussion of this issue, see Ibn Khaldan, The Muqgaddimal, trans.
Franz Rosenthal (New Jersey: Princeton University Press, 1981), pp. 384-385.
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when its middle term is not fully possessed by the second premise
since it is not the predicate of both premises. For example, someone
says: “All human beings are animal, and animals are universal,
therefore all human beings are universal.”?3 This is an error caused
by the indefiniteness of the second premise, since ‘animal’ in the
second premise cannot be the predicate of all its premises.

Other possible errors may happen when someone thinks that
the expression of “not necessarily” and “necessarily not” is the
same. [t is wrong since the first can be applied to the possible things,
while the second is not (the opposite).’ The error can also take place
from a wrong conversion, for example, when someone concludes
that all colours are black, because all blacks are colour. Another may
happen, when someone combines what are supposed to be sepa-
rate, like the expression: “Zaid is a doctor and good,” which is
understood as indicating that Zaid is a good doctor.” 5

Of course, there are still many examples of logical fallacies
that Suhrawardi gives in his work, but hope-fully the examples [
have given in here will suffice us to realize that in their philoso-
phical investigation, the philosophers have developed some rather
complicated and sophisticated methods in their endeavour to
acquire the knowledge of both physical and non-physical objects as
they are. It can be discerned for example from the fact that to draw
a correct conclusion, first they should know the demonstrative
method and its application. Later, they are to know very well other
non-demonstrative methods with its false and misleading proce-
dures to be avoided. In this way, they can follow scientific proce-
dure (that is the demonstrative method correctly and consistently
and achieve a true conclusion. This in turn will become a condition
for arriving at the correct information of the objects they are
investigating with no error or doubt.

5. Beyond the Two Approaches

Even so, the Muslim philosophers have some peculiar views that
distinguish them from other secular philosophers, since for them

13 Suhrawardi, Hikmat al-Ishirag (The Philosophy of Illumination), p. 31.
1 Ibid, p. 32.
15 Ibid,
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the ultimate truth cannot be achieved in certain by only relying on
two sources of knowledge, sense and intellect. There is yet another
important source to be taken into consideration that will, to certain
extent, guarantee you the truth and certainty which transcends a
merely human enterprise. We are here talking about a transcend-
dent factor believed by philosophers as the true source of know-
ledge: ‘the Active Intellect.” This intellect has been identified as the
Tenth Intellect by al-Farabi and Ibn Sina,' or Archangel Gabriel
(Jibril) in a more religious term, and has been significantly justified
in the Aristotelian teachings. According to the Muslim philoso-
phers, this is the real source of knowledge, from which both the
philosophers and prophets acquire knowledge, with slightly
different modes. The philosophers acquire it from the active intel-
lect through the ‘acquired intellect’ (al-‘agl al-mustafad), after having
a contact (ittisal) with it, through a long and arduous effort, while
the prophets acquire it through the power of imagination (al-
mutakhayyal), according to al-Farabi, or the Sacred Intellect (al-‘agl
al-qudst), according to Ibn Sina, which requires no effort.'? It is
through this direct contact with the Active Intellect, either through
effort in the case of the philosophers, or without effort in the case of
prophets, and, to certain extents, of the saints (awliya’), that Muslim
philosophers and scientists find rational supports for their belief in
the possibility of knowledge, and even for some of them, it has
become a kind of ‘guarantee’ for the truth they acquired.[]

' For al-Farabi’s and 1bn Sina’s theories of emanation (al-fayd) in conjunction
with the active intellect, see lan Richard Netton, Allah Transcendent, pp. 114-116, 165.
7 Fazlur Rahman (ed. & trans.), Avicenna’s Psychology, pp. 35-37.
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Chapter 9

Reality of Mystical Experience

1. A Philosophical Approach

THE mystical experience is usually discussed in the context of
tasawwuf, but this time, in accordance with the nature of our work,
we would like to address it from a philosophical perspective: the
reality of mystical experience as human experience. The topic of this
chapter is important to deal with, since there are some people who
claim that mystical experience is not real, because, according to
them, “it is highly subjective.” And we know that by this statement,
they actually intend to reject the reality of mystical experience as
having no objective ontological basis.

In this chapter, I want to argue that the mystical experience,
like all other human experiences, physical or mental, has not only a
subjective element in it but also objective one. A mystical experien-
ce (including religious experience) is a real human experience like
other human experiences: the sensory, mental or rational. Actually,
in my view, any human experience has within it subjective and
objective aspects. For example, if we send 10 students to a faraway
city, they have never visited before, and we want them to report
what they have seen in the city, we are pretty sure that they will
give us different reports from one another. However, we cannot
take these existing differences in their reports to mean that they did
not go to the city or that they invented the stories out of their
imagination. Instead, the differences happened, because of subject-
tive factors in their perceiving and experiencing it. There is possi-
bility that they visited a particular place together, and yet its im-
presssions upon their minds could vary from one another. There-
fore, even the sensory perceptions can be subjective as well. How-
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ever, the differences in their reports cannot be taken as evidence
that the students did not actually go to, or see, the city, or that the
city itself did not exist. With this, I just want to say that even if the
experience is subjective, it does not necessarily mean that it does
not have any ontological basis. We have stated that the real does
not always refer to the physical entities only, but it can be also non-
physical. The world that some Sufis have witnessed in their mys-
tical experiences is real, just like our physical world, even though it
is not physical.

2. Dream: Gate of Mystical World

Before we deal any further with our main topic, however, it will be
useful to discuss ‘dream’ as one of our daily non-physical experi-
ences. To my best knowledge, not so many people who have seri-
ously paid attention to this mental phenomenon we call dream,
despite of the fact that we experience it almost every day, and that
a careful investigation to it (with the nature of its objects and the
characteristic of its world) will, I believe, help us to understand
more about the mystical experience itself. As one of human
experiences, dream, as we have known, is certainly subjective. Even
we can say that the subjectivity of dream experience is more
obvious than that of the physical one. Nevertheless, as we will
demonstrate later, it is actually not entirely subjective, since it does
have its objective basis in the dream world itself. The dream is
indeed subjective, in the sense that you have never shared it with
me, and vice versa. Your dream is fully yours, even if in your dream
you met someone. There no way from this to conclude that the
person who appeared in your dream did share it with you in reality.
Even so, neither can we conclude that the dream does not have its
objective-ontological basis, for, even when we never share it with
any one, the world of dream which each of us have witnessed has
certain universal and objective characteristics. For example, who-
ever dreams, he or she sees its objects not with the physical eye but
with a non-physical one. Why? Because, when we are dreaming our
physical eyes are closed and therefore they cannot have any acti-
vities.
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In addition, the nature of dream object is also the same and
universal for everyone who experiences it. For instance, the object
takes a physical form or, more precisely, physical image, without
having any physicality. The proof that it is only a physical image,
and not a physical substance, can be seen, for example, from the fact
that we did not suffer from any physical harm, after having been
hit by a truck or a train in our dream. The fact that our body is still
sound after having fallen from a very high place in our dream tells
us that the dream world is not physical in nature, even if it takes up
some physical forms. The fact that the dream world is not physical,
but it was experienced in the same manner by every dreamer shows
very significantly that it is objective. However dreams, the world of
dream has the same and constant basic traits: that it has a physical
image but it is not itself physical. In addition, although we never
share our dream with others, we know for sure that whoever
dreams he or she can go back to his or her childhood times, as a
distinctive phenomenon, which can never take place in the physical
world. Hence, it is obvious that the world of dream is different from
the physical world in terms of time and space. But, it does not mean
that, because this, it is not real. The fact that the world of dream can
be experienced in the same way by everyone shows us that,
although not physical, it is objective, in the sense that it has a strong,
clear and real ontological reality.

Another phenomenon of dream which is more relevant to
our main topic is our ability to communicate in principle with any
people and any language. A Javanese, who cannot speak Indone-
sian language fluently, for instance, can still communicate in his or
her dream with a foreigner be it a movie star or a political leader.
How it is possible? It is so, since in a dream we basically commu-
nicate with the language of heart, not with any verbal language.
When one of my students said that she could communicate with a
jinni, I asked her about the language she spoke. Then she said that
she did not use any verbal language, and yet they could perfectly
understand ecach other. For me, it shows that the language they
used is the language of heart or intuition, and not any regular verbal
language.

Another yet interesting aspect of dream, and probably closer
to the mystical experience, is the fact that we can meet people whom
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we knew to have passed away. Although we do not share our
dream with anyone, the fact that everyone can meet the deceased
persons in his or her dream show another proof that the world of
dream is objective or at least inter subjective. Even so, the dream
world cannot be physical, for if it is physical, the dead people
appearing in our dream will become alive once again and had their
bodies back to them. But this will be very unlikely. There-fore it is
clear to us that the world of dream, despite its objectivity, is by no
means physical, nor it is purely spiritual. It stands in between the
physical and non-physical or spiritual worlds which make possible
the exchange of the objects of these two worlds. This world can
present not only the physical objects, in forms of image, but also
non-physical objects, such as spirits of the deceased, jinni, or for
certain people, angels. Even so, all the objects presented in it take
the imaginal forms (al-suwar al-mithaliyyah) with no physicality.

3. The Imaginal World

A dream can help us understand the mystical experience claimed
sometimes by both Sufis and philosophers to have. For me, dream
is like a gate for the mystical world. Therefore, let us now turn our
discussion from this to the mystical experience itself and its
ontological basis, in the form of mystical world, commonly called
‘alam al-mithal by Sufis and has been termed by professor, William
Chittick as the Imaginal World.! For me, the mystical experience is
an extra-sensory experience. Thercfore, to certain extent, the dream
can be considered as a mystical experience, in its lowest level, since
it takes place when one is sleeping. In fact, a real mystical experi-
ence may also occur in a dream. Even our prophet himself pointed
out that “the dream is one fortieth of revelation.”? Even so, the
mystical expe-riences often happen when we are awake.

Let us take the example of a real mystical experience as
reported by a sufi for us to analyse later. In his famous work, al-

! Professor Chittick even composed a special work on this Imaginal world. See
William Chittick, Imaginal Worlds: 1bn *Arabi ud the Problems of Religious Diversity
(Albany: State University of New York Press, 1994).

2 This hadith is quoted by Tbn Khaldun in his Mugaddimal. See Franz Rosenthal,
The Mugaddimah p. 367.
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Futithat al-Makkiyyal, vol. 8, Ibn *Arabi describes the mystical expe-
rience of a sufi (without mentioning his or her name), when he
entered the Imaginal Earth or World (‘alam al-mithal) as follows:

Whenever one of us is searching for the way to access to that Earth
the first condition to be fulfilled is the practice of mystical gnosis
(ma’rifaly and withdrawal from the material body. Then he meets those
Forms who stand and keep watching at the entrance to the ways of
approach, God having a specially assigned them this task. One of them
hastens towards the new comer clothes him in a robe suitable to his
rank, takes him by the hand and walks with him over that Earth and
they do in it as they will. He lingers to look at the divine works of art;
every stone, every tree, every village, and every single thing he comes
across, he may speak with, if he wishes, as a man converses with a
companion. Certainly they speak different languages, but this earth has
the gift, peculiar to it, of conferring on whomsoever enters the ability to
understand all the tongues that are spoken there.?

Let us now analyse briefly the passage we quoted above. The
first condition to fulfil is ma‘rifalr and self-retreat from the material
body. Why ma’rifali? It is because in the mystical experience we do
not need an intellectual reasoning. A cognition through a mystical
experience, called ma’rifah, is acquired not through rational rea-
soning, but through heart or intuition. Hence, only those who have
practiced ma‘rifalr will understand it. For instance, how can we talk
to a stone, tree, or village and to whatever we saw there? All of these
are, of course, beyond our reason to comprehend. Only the heart
can understand their language, as in the case of my student who
could converse with a jinni, using no verbal language, but the
language of heart. In the same work, al-Futithat al-Makkiyah, Ibn
‘Arabi describes for us the peculiarity of this world or carth, that is,
‘the imaginal world: “In that Earth,” says he, “there are gardens,
paradises, animals, minerals—God alone can know how many.
Now everything that is to be found on that Earth,” he says, “abso-
lutely everything, is alive and speaks, has a life analogous to that of
every living being endowed with thought and speech.”t The

3 See Henry Corbin, Spiritual Body and Celestial Earth (New Jersey: Princeton
University Press, 1977), p. 139.
4 [bid., p. 138.
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statement that “this earth has the gift, peculiar to it, of conferring
on whomsoever enters the ability to understand all the tongues that
are spoken there” is very important to bear in mind, since it shows
the objectivity or, more properly, inter-subjectivity of mystical
world under discussion, which is called the imaginal world (‘alam
al-mithal).

The imaginal world is an important concept as far as the
reality of mystical experience and world is concerned. What does
the imaginal world look like? From what we understand from
Henry Corbin’s great work, Celestial Eartli and Spiritual Body, we can
say that alani al-mithal (imago mundo) is a world situated between the
physical and spiritual worlds. From this vantage, it is called ‘alam
al-barzakh (the Isthmus). But the nature of this world very much
resembles the world that we experience in our dream. Here we can
see the physical images, but they are not really physical. This is so
because “in this world what is originally physical will be spiritu-
alized, while the spiritual will be materialized.”s It is why the
second condition to enter this world, after ma’rifall, is self-with-
drawal from the material body since no material body is allowed to
enter it. Ibn ‘Arabi says, “Whoever enters this world he or she
should forsake the body, and should enter it with a fine body
suitable to the nature of this world.”¢ The difference bet-ween it and
the world of dream is that not all the things we sce in our dream
can speak (since they were given the intelligence) with us, like what
taking place in the imaginal world. In addition, not all people
entering the world of dream can clearly understand what have
happened there, while those who enter the imaginal world will
understand all very clearly. However, like in the world of dream,
in the imaginal world we will see things not through our physical
eyes, but through the inner eye, called sometimes as the creative
imagination (al-mutkhayyilah). Finally, the mysti-cal experience
happening in the world of dream should take place when we are
sleeping, while that which is happening in the imaginal world takes
place when we are awake and conscious.

8 Ibid., p. 192.
o Ihid., p. 139.
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4. Ontological Status of Mystical World

Now, our question will be “what is exactly the ontological status of
the imaginal world (‘alam al-mithal)?” Like the dream world (and
also the material world), the imaginal world, according to Muslim
philo-sophers and Sufis, also has a firm and real ontological status.
In the hierarchy of beings, the imaginal world, sometimes also
called ‘dlam al-malokit, is situated between the material world,
called “alam al-mulitk, and the spiritual world, ‘alam al-jabariit.” And
like the dream world, it is also experienced by someone subject-
tively, meaning that when we enter this world, no one shares it with
us. However, like in the world of dream, it is also real and objective.
Although it is not physical in nature, the imaginal world is also
objective and has real ontological status. Remember Ibn ‘Arabi’s
statement, “whoever is allowed to enter this world, he or she will
be granted the capability of understanding of whatever langu-age
spoken there.” In means, among others, that, although it is expe-
rienced by particular individual, the nature and peculiarity of this
world remains the same to all people who experience it.

By establishing the ontological status of this imaginal world,
we can conclude that a mystical experience, like other human
experiences, is real, since, despite its subjectivity, it is experienced
in a real and objective world. Actually the reality of mystical
experience has indeed been comprehensively studied by a famous
American philosopher and psychologist William James in his
famous work The Varieties of Religious Experiences. Mehdi Ha'iri
Yazdji, in his book, The Principle of Epistemology in Islamic Philosophy:
Knowledge by Presence, says that when William James talks about
‘hallucination,” in this work, he concludes that religious (including
mystical) experience, as experienced by famous mystics of different
places and times, is not a hallucination, since in their religious expe-
riences we found what he termed as the orderliness and uniform-

7 The literal meaning of ‘@lam al-muliik is actually the domain of the kings and
that of “dlam al-jabarit is the world of power or domination and that of ‘alam al-
malakiit is the world of dominion. For further information of the terms, see William
Chittick, The Sufi Path of Knowledge (Albany: State University of New York, 1989), p.
282.
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mity.®? It is of great significance for our discussion, since if the
mystical experience and world are not real, from where then did
these orderliness and uniformity come? It was probably from these,
that William James came to conclusion that religious (and in our
context mystical) experience is by no means a hallucination (a false
belief). It is real and objective like other human experiences.

Therefore, in my view, the mystical experience is real, and
even though it is subjective in certain respects, it does have, as
mentioned earlier, a firm and objective ontological basis. The
mystical world, be it imaginal or spiritual, as experienced by philo-
sophers or mystics is as real as the physical world. Therefore, we
cannot think of it as merely an illusion or hallucination. Like other
experiences, sensory or mental, the mystical experience is real for it
is experienced in, and based on, an objective world. The difference
being that the mystical experience takes place in a higher level of
experience than the sensory or intellectual ones.

The mystical experiences have contributed a great deal espe-
cially to the fields of spirituality and religions. The history of Islam,
for example, has been filled with a great number of Muslim mystics,
called Sufis, such as al-Bistami, Junayd al-Baghdadi, Hakim Sana'i,
Farid al-Din ‘Attar, Jalal al-Din Rami, ‘Iraqi, Fakhr al-Din and
others. Their mystical insights have contributed greatly to our un-
derstanding of many essential concepts on God, human beings and
nature, also a number of mystico-philosophical theories such as
waldat al-wujid (the Unity of Beings), wahdat al-shuliiid (the Unity
of Wilnesses) ittifiid (the Mystical Union), mahabbah (the Divine
Love) and ma’rifah (the True Knowledge).

It is important to notice, however, that the mystical expe-
rience does not belong exclusively to the Sufis. We can easily find
such mystical or religious experiences had happened to certain
Muslim philosophers. Suhrawardi, for example, in his work, al-
Talwihat, tells us his own mystical experience,® which is very inte-
resting and influential to his philosophical thought. As for his main

* Mehdi Ha'iri Yazdi, The Principle of Epistemology in Islamic Philosophy, p. 104,
and William James, The Varieties of Religious Experiences (New York: Penguin
American Library, 1°986), p. 398.

*Suhrawardyi, Kitib al-Talwilit, edit. Henry Corbin (Tehran: Academie Imperiale
Iranienne de Philosophie, 1976), p. 70.
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work, Hikmat al-Ishriaq, he describes it as a philosophical work but
based on mystical experiences. In this work, he also analyses the
seekers of truth or wisdom (a/il al-hikniah) into three classes, which
demonstrates the importance of mystical experience in building up
a comprehensive-holistic philosophy. First, are those who posses-
sed some profound mystical experiences, but did not have the
capability of expressing them in a discursive language (like the case
of many Sufis). Second, are those who possessed a sophisticated
mastery of discursive language (like in the cases of philosophers)
but they lacked of profound mystical experience, and the third, are
those who had profound mystical experiences and at the same time
they also possessed the ability to express them in a discursive and
logical way. These are, according to him, the highest level of the
seeker whom he calls al-muta’allihiin or the Theosophists.1 He in-
cluded to this class, Plato in the past, and he himself in his times.
What is important here is not so much about the claim of himself as
al-muta’allih, but his concession that mystical experience is an
essential and, for sure, legitimate part of philosophical enquiries.
Thus, the mystical experience has been recognized and to certain
extant experienced by Muslim philosophers as one of real human
experiences like other experiences: sensory or rational.[]

0 Suhrawardji, Hikmat al-Ishrag, p. 3.
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Chapter 10

The Transcosmic Yoyage

OUR discussion on the imaginal world (‘alam al-mithal) in the pre-
vious chapter has given us a clear indication to the existence of the
hierarchy of beings which in turn will provide us with a more
comprehensive picture of Islamic mystico-philosophical cosmolo-
gical doctrines.

1. Mi‘raj al-Nabi as A Model

As one type of mystical experiences, the transcosmic voyage or
‘visionary recital’ in Corbin’s terminology, as illustrated in several
narrative works of Muslim philosophers, has been based on the
extraordinary nocturnal journey, called mi‘rdj (ascension) of our
prophet, Muhammad pbuh, from the mosque of Agsi in Palestine
to the seventh (highest) heaven, where he reached his ultimate
destination, sidrat al-muntahd’, the Loth Tree. Despite of popular
belief that mi’raj was a physical journey it has been interpreted by
the Sufis and philosophers as a spiritual journey of our prophet
across different layers of spiritual worlds. Of course, this extra-
ordinary event has been taken by Sufis and philosophers as the
basis and also the justification of their cosmological doctrines. For
them, the mi‘rdj, understood as a spiritual event, is the affirmation
for the cosmological structure, which comprises of both the phy-
sical and non-physical worlds, and at the same time it also dis-
proves the belief that the physical world is the only real world we
have.

The event of mi’rij has become a favourite theme for many
Sufis, who in turn related their own ‘'mi‘raj’ in the form of spiritual
(transcosmic) voyages in their works. Among these, Farid al-Din
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(transcosmic) voyages in their works. Among these, Farid al-Din
‘Attar’s Mantig al-Tayr is probably the most appealing one. In this
work, ‘Attar tells us a story of the long journey of birds,
symbolizing human souls, towards their king called ‘Simurgh,’
symbolizing God. To reach the King, however, the birds should
pass through seven extremely long and tiring valleys. Consequ-
ently, not all the birds could reach the goal. Some of them died,
some others decided to return home with various pretexts. These
seven valleys—valleys of searching, love, gnosis, separation and
union, bewilderness, poverty and annihilation —are the symbols of
spiritual worlds, ranging from the carthly world to God.! These are
like the counterparts of the seven heavens our prophet passed
through during his mi‘rij. The Sufis may have different names for
them or even different number thereof. Al-Kashshani, for example,
called them with various names borrowed mostly from the Qur’an:
tabi‘ah, kursi,‘arsh, al-lawh al-mahfuz, qalam, sifah and finally dhat
Allah2 But the differences in name and number of these non-
physical worlds will not harm the existence of their hierarchical
levels. The hierarchy of spiritual worlds in turn has been used by
the Sufis and philosophers as the philosophical foundation for their
cosmological doctrines. The descriptions of their transcosmic voya-
ges do not arise from their imaginations, as might be alleged by
some. They borrow their ‘empirical’ basis from the mystical experi-
ences.

2. Ibn Sina’s Risalat al-Tayr

Although the theme of transcosmic journcy is one of the most
favourite themes among the Sufis, it does not mean that the phi-
losophers have no interest in them. To me, Ibn Sina was probably a
philosopher who understood very well the philosophical significa-
nce of our prophet's mi‘rdj. In one of his Persian works entitled
Mi’rij Namah, he specifically interpreted the mi‘rij from the philoso-

! Farid al-Din “Attar, The Conference of the Birds, translated by Afkhan Darbandi
& Dics Davis (New York: Pinguin Books, 1986).

2 See Sachiko Murata, The Tao of Islam (Albany: State University of New York
Press, 1992), pp. 153-154.
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phical perspective.? More importantly, in his book, Risalat al-Tayr,
which was said to be the inspiration for "Attar’s just mentioned
work Mantiq al-Tayr, Tbn Sina beautifully descrlbes his own ‘mys-
tical experience,” in form of transcosmic voyage. Like Mantiq al-Tayr
of ‘Attdr, Risdlat al-Tayr was composed by Ibn Sina in form of a
narrative or visionary recital, as Henry Corbin puts it. The follow-
ing are the selected passages of Ibn Sina’s Risalat al-Tayr, as transla-
ted by Henry Corbin:

Know, o brother of Truth that a party of hunters went into the
desert. They spread their net, set out their lures, and hid in the
thickets. For my part, | was one of the troops of bird. When the
hunters saw us, they tried to attract us by whistling so delightfully
that they put us in doubt. We look; we saw an agrecable and pleasant
place; we knew that our companions were beside us. We felt no
uneasiness and no suspicion kept us from setting out. So we hastened
to the place, and suddenly we fell into the snares. The meshes closed
on our necks, the string entangled our wings, the cords hobbled our
feet. Every movement that we tried to make only tightened our bonds
the more and made our situation more desperate.

Finally, we gave ourselves up for lost, each of us thought only of
his own pain and no longer considered that of his brother. We tried
only to discover a ruse to free ourselves. And in the end we forgot
what a fall our condition had undergone. In the end we ceased to be
conscious of our bonds and the narrowness of our cage, and there
sank to rest.

But one day it happened that 1 was looking out through the
meshes of the nets. | saw a company of birds who had freed their
heads and wings from the cage and were ready to {ly away. Lengths
of cord could still be seen tied to their feet, neither too tight to prevent
them from flying nor loose enough to allow then a serene and
untroubled life. Seeing them, | remember my earlier state. Would that
I might die, I thought, from the excess of my grief, would that at the
mere sight of their departure my soul might noisclessly slip from its
body!

I called and cried to them from the depths of my cage: “Come!
Approach! Teach me by what sleight seek deliverance; sympathize
with my suffering, for truly I am at the end of my strength,” But they

3 The full translation of Mi‘rdj Nimah is in Peter Heath, Allegories and Philosophy
in Avicenna (Philadelphia: University of Pennsylvania Press, 1992), pp. 111-143.
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remembered the ruses and the impostures of the hunters, my cries
only frightened them, and they hastened from me. Then I besought
them in the name of the eternal brotherhood, of the stainless
fellowship, on the unviolated pact, to trust my words and banish
doubt from their hearts. Then they came to me.

When I questioned them concerning their state, they reminded me
thus: “We were prisoners of the same suffering as thine, we too have
known despair; we too have been made familiar with sorrow, anguish
and pain.” Then they applied their treatment to me. The cord fell from
my neck, my wings were freed from their bonds; the door of the cage
was opened to me. They said: “Profit by thy deliverance!” But again |
prayed to them: “Free me also from this hobble that still clings to my
foot.” They answered: “Were it in our power, we should have begun
by removing those that encumbered our feet. How should the sick
cure the sick?” I rose from the cage and flew away with them.

They said: “Far on, straight before thee, is a certain country, thou
wilt not be safe from every danger until thou hast crossed all the
distance that separates thee from it. Therefore, follow in our track,
that we may save thee and lead thee by the night way to the goal thou
desirest.”

Our flight led us between the two flanks of a mountain, through a
green and fertile valley. We flew pleasantly on, until we had passed
all the snares, paying no heed to the whistling of any hunter. Finally,
we reached the summit of the first mountain, whence we saw eight
other summits, so high that the eye could not reach them. We said to
one another: “let us hasten! We shall not be out of danger until we
have passed those mountains safe and sound, for in each there is a
company that is interested in us. If we heed them, and linger in the
charm of those pleasures and the quiet of those places, we shall never
arrive.”

With great labour we passed six mountains one after another.
[After passing through the seventh mountain] we told [the
companions] of the suffering we had endured. They sympathized in
them with the utmost solitude. Then they said to us: “Beyond this
mountain is a city in which the supreme King resides. If any who are
oppressed come to implore his protection and trust themselves
wholly to him, the King by his strength and his aid frees them from
all injustice and sufferings.”

Relying on what they told us, we determined to reach the city of
the King. We came to his court and awaited audience with him.
Finally, the order came that the new arrivals were to be brought
before him, and we enter his castle. We found ourselves in an
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enclosure whose vastness no description could compass. When we
had crossed it, a curtain was drawn up before us, disclosing a hall so
spacious and radiant that it made us forget the first court, or, rather,
compared with this, the other seemed of little account. Finally, we
reached the King’s oratory. When the last curtain had been drawn and
all the King's beauty shone before our eyes, our hearts were seized
with a stupor so great that it prevented us from giving words to our
complaints. But he, perceiving our weakness, restored our assurance
by his affability, so that we were emboldened to speak and to recite
our story to him. Then he said to us: “None can unbind the bond that
fetters your feet save those who tied it. Now will I send them a
Messenger to lay it upon them to satisfy you and remove your fetters.
Depart, then, happy and satisfied.”

And now, lo! We are on the road, we are journeying in company
with the Kings’s messenger.4

This is a shorter version of Ibn Sina’s Risdlat al-Tayrwhich
tells a very interesting transcosmic journey of the birds, which sym-
bolizes human souls, from this terrestrial world through the celes-
tial ones to meet their King, symbolizing God. If we study it careful-
ly, we will find some important lessons of in Ibn Sind’s cosmolo-
gical doctrines, especially pertaining to the position of man in the
universe. First, the birds are used to symbolize the human souls, so
that the fettered bird in the cage tells us about the condition of our
souls trapped in the cage of the physical world. Therefore it is clear
from Ibn Sina’s work that human being is not simply a physical
being but also a spiritual one. And it reveals to us, among others,
Islamic as well as Plato’s influences on him. Second, the view that
the physical world is the only world we have is wrong, since Ibn
Sina tells us in this work about other non-physical worlds, ‘the eight
cosmic mountains’ above us. The fact, that the bird was asked to
follow the lead of others to the city of the King, tells us clearly that
we have other more real and perfect worlds than this world. This
can become a serious criticism from Ibn Sina against the secular
worldview, which believes only in the physical world. Third, the
statement that the bird can fly despite the fetters on its feet, tells
about Ibn Sina’s conviction that ‘it is possible for us to make a

4 See Henry Corbin, Avicenna and the Visionary Recitals (Irving, Texas: Spring
Publication, Inc., 1980), p. 186-192.
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transcosmic journey during our lifetime although not completely
free from the physical bondage.” Fourth, that the bird must fly over
the heavens teaches us that ‘this world where we live now is not
real origin and abode for us.” It is God, attributed in the Qur'an as
‘the First’ and ‘the Last,” who is actually our real origin and
returning place. Fifth, the fact that the bird and his companions
have travelled across eight metacosmic mountains spanning
between him and the King clearly indicates that our terrestrial
world is just one of several worlds composed hierarchically, with
God at its summit and the physical world at its base. That the
physical world is at the base, for me, indicates that the upper non-
physical worlds are more real and beautiful than our world, al-
though they are not physical. Therefore, it points out the position
of our world in the whole cosmic structure. The Last, or sixth, that
in the summit of the hierarchy stood the almighty King, whose
beauty is all “that thou beholdest in thy heart, without any alloy of
ugliness — whatever perfection thou imaginest, untroubled by any
defect.” He is the King in whom “all beauty, in the true sense, is
realized, and from whom all imperfection, even in the sense of a
metaphor, is banished.” He is the truest object of love and the final
haven within which every soul longs to harbour.

3. Suhrawardi’s Oxidental Exile

Nevertheless, Risdalat al-Tayr is by no means the only philosophical
work ever existed of this kind, for we have known, for example,
other works, such as Hayy ibn Yaqzin and Salaman wa Absal 5 Hence,
Ibn Sina was only one of the many other great Muslim philosophers
who composed such works. Suhrawardi (d. 1191), the master of
[Nlumination, for example, wrote several works of the kind, of
which al-Ghurfal al-Gharbiyyah (The Occidental Exile) is the most
interesting and relevant to our discussion, and for this very reason
I am going to present it here. Compared to Risalat al-Tayr, The
Occidental Exile has a different narrative and plot, but its massage
and doctrine in principle are the same. This fact strengthens our

5 For more information on these two works, see Corbin, Avicenna and the
Visionary Recitals, pp. 137-150 and 224-226.
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thesis that not only Sufis who are interested in the narratives, but
also the philosophers. Based on the mystical experiences, the narra-
tive works of philosophers significantly tell us that the mystical
experience is very important both for the Sufis and the philosophers
in the construction of their epistemologies.

Unfortunately, since The Occident Exile is too long to translate
here, so it would be better if | summarize it followed by its com-
mentary and lessons taken from this story. The story itself is as
follows:

The story... begins with the fall into captivity. The narrator has
fallen in the city of Qayrawan, “the city whose people are oppressors”
(Qur'an 4:77). He is tossed into the shadows; yet from there, he can
discern a high castle, fortified by many towers — this is the mountain of
Qaf, and the system of the nine Heavens, which must be traversed.
Then, on the full-moon night, the hoopoe (Solomon’s bird) brings him
a message, corresponding to that received by the young Parthian
prince. It is from his father, and says: “In the name of God, the
Compassionate, the Merciful. We languish in missing you, yet you have
forgotten us. We call you, yet you never set forth. We send you signs,
yet you do not understand... if you want to be free, delay no longer
your resolve to set forth on the voyage.” And the message goes on to
explain the itinerary he must follow, with the vicissitudes to be
expected during the course of the voyage.

The voyage culminates at the Source of Life, at the foot of a high
mountain which we learn is Sinai—but a visionary, mystical Sinai
which is not to be found in geography. Henceforth, he is free of the
cosmic crypt. The voyager climbs the mountain, and finds himself in
the presence of a magnificent being of light and splendour. He knows
that his own spiritual being emanates from this being, whom he greets
as his ‘Father.”

This is a synopsis of The Occidental Exile. The city of Qayra-
wan (Kairouan), Tunisia, has been a part of world called Maghrib
(The West/Occident). But in Suhrawardian system, the term ‘West’
symbolizes the material world, while the original city of the

¢ This itinerary corresponds to the classical pattern of cosmology of
philosophers, yet this is no lesson in cosmology.

7 Henry Corbin, The Voyage and the Messenger: Iran and Philosophy (Berkeley:
North Atlantic Books, 1996), pp. 160-161.
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narrator, ‘Yaman,” the ‘East’ (al-Mashriq, the Orient), symbollizes the
spiritual world. When it was said in his work that people of the
West were evildoers, it probably means that people in this material
world are unjust, oppressive and corrupt. The fact that from the
dark well the narrator can see the towers, and from the towers he
can see “Yamani lighting which flashed on the right, Eastern side,”
tells us about his vision of the cosmic order, just like Ibn Sina’s bird
when it, from the peak of highest mountain in this earth, saw other
eight meta-cosmic peaks.

The statement “We summoned you but you did not set forth”
tells us that God has given us clear signs and guidance in His holy
book, but most of us pay no heed to them, as if they are of no use.
For those with sensitive and pure hearts, religion is a strong calling
or summon from God almighty for us to go back to straight path,
the only path which will prevent us, the human beings, from falling
down into “the dark cosmic hole,” i.e. the material world. It may
not be an easy way to travel, since there are many hind-rances and
challenges will encounter us, but this divine guidance is the only
path, regardless of its condition, which can usher us to our true
ultimate goal.

As for the roadmap given by his father, according to Corbin,
it resembles the classical cosmological pattern of the philosophers,
although it is not a cosmological lesson. Likewise, the climbing step
which brought him out of the dark cosmic hole to the towers
described in the chaotic-turbulent images and transfigured the
ascension of all the cosmological and cosmographical levels into
symbols in the Qur’anic verses. The visionary figure has made him-
self a hero which acted wholly from the Qur’anic verses. This,
according to Corbin, is a good illustration of how a hermeneutic
expert, by transfiguring the material from the revealed text into
symbols, becomes itself a voyage of the soul. Here, the exegesis of
the text is itself the exodus of the soul from the world of the exile.®

Furthermore, from the above narrative we can take a lesson
that this physical world is the starting point whence the transcosmic
voyage starts, not the final place or goal, and for sure it is not the
only real world as claimed by atheists or positivists. From this

* Ibid., p. 160.
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starting point, a man, who wants to free himself in seeking his real
self should pass through all stages of his transcosmic journey until
he reaches ‘the King,” ‘the Father” or God, the true origin and retur-
ning abode of all that exist in this world, including human beings.
The journey is described as uneasy and tumultuous, but it is, as
mentioned earlier, the only way in which we acquire our real free-
dom. Finally, from this narrative, we can also learn on the impor-
tance of the cosmological and cosmographical doctrines of the phi-
losophers in giving the right direction or orientation, also the
meaning and purpose of our life, since cosmology essentially is the
roadmap we should follow to reach our grand ideals, to free our
soul from the material bondages, to search for our real self and
finally to liberate ourselves from the conventional souls, formed by
certain ideas developed in our societies, such as ethnicity, nationa-
lity, mazhhab, and ideology, so that we may realize fully our realself
or the universal man (al-insan al-kamil).

Hopefully with this I have given you a clearer illustration of
the importance of mystical experience and transcosmic voyage, as
one of example thereof, for both the Sufis and the philosophers. For
it is actually not only Ibn Sina and Suhrawardi, who have written
the narrative works, but also many other philosophers, such as
Mulla Sadra who has given us a comprehensive account in his mag-
num opus al-Asfar al-Arba‘ah® on his own spiritual and intellectual
journey.[]

9 For MullaSadra’s spiritual journey, see Henry Corbin, The Voyage, p. 120.
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Chapter 11

Philosophy of Prophecy

1. A Philosophical Approach

THE falasifah (Muslim philosophers) recognize, not only intellectual
reasoning and mystical expericnce as the source of knowledge, but
also prophecy (al-nubuwrwalt) or revelation (al-wahy). In his celebra-
ted work, al-Asfar al-Arba‘ah, MullaSadra mentions the three sour-
ces as burhan (demonstrative proof), ‘irfan (gnosis, ma rifal) and
Qur’an (revelation/ prophecy).!

It is doubtless that prophecy is related to mystical experience,
but in its most perfect mode. The comparison between mystical
experience (waldyal) and prophecy (nubuwwah) has been made by
Farid al-Din ‘Attar in his famous work Tadh-kiraf al-Awliya’. He sta-
tes that the highest experience of sainthood (al-waldyah) is just the
beginning of prophecy (al-nubuwnwali).2 This demonstrates the rela-
tion and continuun between the mystical experience and prophecy,
provided that prophecy is the highest and most perfect form of
mystical experience, or it may be of different kind thereof. That is
why, while the prophet most likely to have a mystical experience,
no mystic (saint or safi) would have a prophecy (al-nubuwwal) in
its real sense. For, if it is the case, he will be no more a saint but a
prophet.

Many theories have been formulated by Muslim scholars
(‘ulama’) with various arguments. But, in this chapter, and in accor-

1 See Nasr, “Mullagadra: His Teachings” in Nasr & Leaman, History of Islamic
Philosophy, Vo. 1, p. 644.

2 Farid al-Din ‘Attar, Muslimt Saints and Mystics: Episodes from the Tadlikirat al-
Aioliyd’(“Memorial of the Saints™), trans. A.J. Arberrv (London: Routledge & Kegan
Paul, 1966), p. 59.
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dance with our topic, we just want to demonstrate how this prophe-
cy or revelation is possible philosophically, so that it will be one of
the legitimate sources of knowledge. To achieve this, we will dis-
cuss the theories of prophecy as put forward by Muslim philo-
sophers, especially al-Farabi and Ibn Sina. These theories, to me, are
like their confirmation of the possibility and legitimacy of the pro-
phecy as one of essential sources of knowledge.

Nonetheless, before we talk immediately on the philoso-
phers’ concepts of prophecy, we should first understand what the
philosophers’ motives in formulating their concepts of prophecy
were, who the audience they addressed was, what their objectives
were, and what methods they employed. As rationalist thinkers,
Muslim philosophers of course wrote their philosophical theories,
including that of prophecy, for their contemporary intellectuals,
philosophers, scientists or theologians, who, due to their philoso-
phical orientation, were probably doubtful or unsatisfied with reli-
gious doctrine on the prophecy, presented too dogmatically by a
number of religious scholars. Therefore it is clear that the philoso-
phers’ addresses were the philosophers or scientists who were
critical or even skeptical of certain religious doctrines. Consequent-
ly, the philosophers have employed a rational method, known as
demonstration (al-burliin), as the best rational method available to
them in their days, in view to showing how prophecy is possible
‘scientifically” and philosophically. By so doing, the dogmatic tone
is softened as much as possible, while the rational appeal is enhan-
ced. Itis probably for this reason that their theories did not so much,
at least outwardly, rely on scriptural arguments, but substantiated
by scientific and philosophical arguments and reasoning.

2. The Falasifah’s Theories of Prophecy

At the times of al-Farabi and Ibn Sina, the theory of prophecy was
a new philosophical phenomenon since it did not seem to exist, for
example, in Greek philosophical works. Therefore, the theories of
prophecy were invented by Muslim philosophers as the realization
or manifesto of their moral responsibility to rationally elucidate the
Islamic doctrines they professed. And it is actually here that we can
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see the philosophers’ significant contributions to both Islamic and
the world civilizations.

Of course, as mentioned earlier, the faldsifah have built the
theories of prophecy on the scientific sources written by their pre-
decessors, especially the Greek philosophers and scientists. How-
ever, the most important contributions of Muslim philosopher in
this field were their findings and reformulation of the so-called
‘inner senses” which were added to the ‘external ones.”3 One of these
senses, which is most relevant to the theories of prophecy is the
imagination (al-mutkhayyilah). Mutakhayyilali, described as the
compositive imaginative faculty, is a mental faculty that can com-
bine various physical forms, perceived by our senses, into certain
unique forms which do not have their counterparts in the physical
world# According to al-Farabi this faculty has a mimetic power
extremely useful for transfiguring abstract concepts into some
physical images.

In addition to this, another theory supporting the theory of
prophecy is that of emanation (al-fayd) which discusses, among
others, the possibility of having the apocalyptic contact (al-ittisal)
with the Active Intellect, who ‘resides’ in the moon. This Active
Intellect has also been identified, in a more religious term, as
Archangel Gabriel (Jibril).> With this doctrine of ittisal, the philoso-
phers tried to demonstrate that a contact with the spiritual agent,
the Active Intellect or Angel, which is very essential for the pro-
phecy, is something possible philosophically. It has been, to certain
extent, substantiated by previous scientific and philosophical
theories available to them. Now, if the contact with the spiritual
agent is possible for the philosophers, so surely it will be more
possible for the prophets, whose spiritual positions are higher than
those of the philosophers.

a. Al-Farabi (d. 950)

3 The explanations on these internal senses have been dealt with in chapter three
of this work.

4 See Fazlur Rahman (ed.), Avicenna’s Psychology. pp. 39-40.

5 For further information on the theory of emanation, see lan Richard Netton,
Allah Transcendent, pp. 114 and 116.
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After having established philosophically the argument for the
possibility of prophecy, the philosophers could go on to analyze
their theories of prophecy more elaborately. Let us begin with al-
Farabi. According to him, the prophecy is a natural effect of the
light-like emanation of the Active Intellect upon the faculty of
receptive imagination.¢ Here al-Farabi divides the prophecy into
two kinds, lesser and greater, depending on the development of
intellect which receives it. In the lesser prophecy, the Active
Intellect’s emanation moves through the rational faculty before
entering the imaginative faculty of those whose intellects have not
yet fully developed. At this level, the prophecy can produce the
knowledge of individual events far outside of the sensory percep-
tions, or the future events and give the figurative description of
theoretical truth. In the greater prophecy, and this is the real sense
of prophecy or revelation (al-wahy), the emanation of the Active
Intellect moves through a fully developed intellect, so that it can
have a direct contact with the Active Intellect. The emanation enters
the faculty of human imagination. Here too human beings can
receive the knowledge of individual events occurring in the remote
places, or the future events. Yet, it should be noted that although in
these two cases the emanation of the Active Intellect has moved
through the intellectual faculty before finally it reaches the imagi-
native faculty, the human intellect in these two sorts of prophecy
does not participate in prophetic experience.”

Still according to al-Farabi, prophecy in its various manifest-
tations is the results of interaction between intellect and mimetic
power of imaginative faculty. What makes a prophetic knowledge
unique, according to him, is not the intellectual contents, since, as
mentioned previously, both the prophets and philosophers have
acquired their knowledge from the same source, the Active Intel-
lect. What makes it unique is that the fact that the true prophecy is
symbolization or imitation of the same and once truth known de-
monstratively and intellectually by philosophers.#

¢ Herbert A. Davidson, Alfarabi, Avicenna & Averroes (New York & Oxford:
Oxford University Press, 1992), p. 116.

7 Ibid.

8 See Fazlur Rahman, Prophecy in Islmn (Chicago: The University of Chicago
Press, 1958), p. 26.
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However, unlike the philosophers, the prophets, according
to al-Farabi, have a sensitive imaginative faculty, in addition to
their intellectual capacity, which enables their imagination to recei-
ve the flow or emanation of abstract entities (al-ina’qilat) from the
Active Intellect, an emanation usually reserved exclusively for the
intellectual faculty.? Even so, it should be borne in mind, since the
imagination, in accordance with its nature cannot receive the
abstract intelligibles (al-ma‘qulat) in abstract forms, the prophets
make use of the mimetic power of his imagination to transform
these intelligibles into certain pictorial symbols (like a dream which
must represent the idea of greatness of God into a more concrete
image, such as the sea). In this way, what is usually acquired by
only a few elects, namely the philosophers, through the acquired
intellect (al-‘agl al-mustafad), can be communicated by the prophet,
using some allusive sensory images, to a wider non-philosophical
public.

Of course, as a whole al-Farabi's theory of prophecy supports
our belief in prophecy or revelation--as one of the pillars of faith (al-
imdn), since it has at least proven the possibility of prophecy
philosophically. But we should remember that al-Farabi wrote this
theory for the philosophers or scientists, not for the common
people, so that in his analysis he was not so much attached to the
orthodoxy, as some people may have expected. In this case, his
thought focuses on how to present scientifically the philosophical
arguments for the prophecy, so it would be acceptable to the intel-
lectuals, Therefore, Ibn Taymiyyah's statement that al-Farabi's
theory was too humanistic as to not give a unique or special posi-
tion to the prophet is probably correct. However, as a philoso-
phical theory, al-Farabi's concept of prophecy should be "humanis-
tic,’ meaning that in a philosophical discourse, ‘prophecy’ or ‘reve-
lation” should be addressed in a humanistic context. Here, 1 think,
the prophet should be considered as a normal human being, and
not as a superhuman or even a different species thereof, as stated
by Ibn Taymiyyah and his predecessor, al-Ghazali.1® Otherwise, a
prophecy will never be achieved or carried out by a human being,

9 Ibid., p. 105,
W ibid., pp. 96, 104.
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and this, in the end, will spoil the main purpose of the philosophers
to demonstrate the possibility of prophecy philosophically. And by
possibility he means human capacity or capability.

Moreover, al-Farabi's controversial statement that religion is
the imitation of philosophy, for me, is still in line with his other
philosophical theory called emanation. For if the superiority of the
prophet over philosophers lies in his imaginative faculty, the
prophecy he receives will become the symbol or ‘imitation’ of the
same truth received by the philosophers demonstratively. By this,
however, he did not mean to denigrate religion under philosophy.
It is simply that, due to its symbolic and figurative nature, the
revelation, acquired through the imaginative faculty, is the symbol
of the non-symbolic truth received demonstratively by the philoso-
phers. Furthermore, as a symbol, it can be interpreted allegorically
in various relevant meanings.

b. Ibn Sina (d. 1037)

This is more or less the essence of al-Farabi's theory of prophecy.
Now, let us turn to Ibn Sina. Ibn Sina's theory of prophecy is pro-
bably more refined and more ‘orthodox’ than al-Farabi’s. It is true
that, like al-Farabi, Ibn Sina also believes that prophecy is the result
of an emanation from the Active Intellect, or other spiritual entities,
upon the compositive imaginative faculty (al-mutakhayyilah). How-
ever, prophecy at its higher level, according to him, also possesses
a special faculty called the sacred intellect (al-‘aql al-qudst), which is
the highest faculty a man can achieve.!' With this faculty, certain
people, especially the prophets, can have a direct contact (ittisal)
with the Active Intellect without effort or a special training for his
intellectual faculty. Like al-Farabi, lbn Sina also divides the pro-
phecy into two different levels. The lower (common) level which
focuses on the imagination, which he categorizes into two: khayal
(Retentive Faculty) and mutakhayyilah (Compositive Imaginative
Faculty). The presentation of images by the compositive faculty, re-
ferred to sometimes as the Cognitive Faculty (al-mufakkiralt), plays
an important role in the entire effort to acquire knowledge. “The

1 Herbert A. Davidson, Alfarabi, Avicenna & Averroes, p. 117,
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images formed by this compositive faculty, when left wild, usually
do not give any meaning.”'2 Nevertheless, this compositive imagi-
native faculty can make a ‘contact’” with the supernal entities (al-
malakit), i.e. the souls of the celestial bodies, immaterial intellects,
including the Active Intellect or even the First Cause. This contact
with the Active Intellect lasts usually in a very short time, but in
certain cases it lasts longer, in the states of sleeping or of awake. As
the contact of human intellect with the Active intellect results in the
soul reception of the Active Intellect’s emanation, so also the contact
of the compositive imagination with the supernal entities will pro-
duce an emanation upon the human soul. If the event lasts any
longer than a short period, the soul will perceive the hidden entities
exactly as they are, or in the form of figurative images. These
hidden things are sometimes manifested in the forms of intelligible
entities (al-ma‘qiilat) or predictions of the future.

Even so, it seems that Ibn Sina was particularly interested in
the case where the contact of the compositive imagination with this
supernal realm takes place in the conscious state, not in a dream.
"Usually," Ibn Sina says, "the compositive imaginative faculty has a
free control in the awakening state only when someone is under an
abnormal state: sick, fear, or having unbalanced bile hormones,
which will make his ability to discriminate does not work properly
or his soul pays no heed to the demonstrative faculty of his intellect.
However, in some people the power of imaginative faculty and
memory reach a certain point, so that, even in their normal con-
dition, these faculties will not let the external senses deviate them
from their real intention to frame new images and preserve their
notes. The com-positive imagination of these people is in a position
to make a contact with the supernal world. When they do it, they
will experience the particular prophecy of the compositive imagi-
nation.”

Above all, the prophecy also possesses a higher and more
perfect level thereof, and this takes place, according to Ibn Sina,
when a special compositive imaginative pro-phecy is captured by a
more excellent prophecy, in which case, it takes place in the rational
faculty. When the prophet’s compositive imagination receives the

2 Ibid., pp. 118-119.
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influences of the Holy Spirit (rith al-quds), he will be able to “des-
cribe them in the images visible and audible to the senses.”!3 It
means that someone granted with a ‘sacred faculty’ and a strong
compositive imagination will form, due to its excellences, figura-
tive descriptions of scientific and philosophical truths.! The excel-
lent imaginative prophecy will enable him to present in figurative
images what are usually learned by the soul through the intellectual
prophecy.

The question now is “what are the rational proofs for the
existence of this sacred intellect possessed by the prophet?” The ar-
gument for it has been presented by Ibn Sina in the so-called
‘ontological’ method. Ibn Sina argues that the degrees of human
intuitive power are different. There are those whose intuitive power
is very low, even at the lowest end of spectrum so they have almost
nothing. But this, according to Ibn Sina, will necessarily lead us to
find, on the other side, those whose intuitive faculty is at the highest
end of spect-rum, i.e. those who possess the insight in all (or most
of) matters and can utilize it “in the shortest period of time.”15

In addition to his belief that the prophetic faculty is not
the imagination (al-mutakhayyilah) or its mimetic power but the
sacred intellect (al-‘aql al-qudsi), Ibn Sina also says that the ima-
ginative faculty of the prophet which symbolizes the intellectual
knowledge will cause him to see in his own soul the psychic
(imamterial) forms and hear the unseen voices.’® Unlike al-Farabi,
Ibn Sina believes that the prophecy is not the imitation of philo-
sophy. To this category of prophecy belongs the true theoretical
knowledge acquired by the prophet’s intellect from the Active
Intellect without following the standard scientific procedures.

It is clear by now how Ibn Sina has proven the prophecy and
its various levels philosophically. He tells us in his work that certain
people, namely the prophets, have acquired not just ordinary
prophecy attainable by the compositive imaginative faculty, but a
more excellent one, since God has given him a special faculty, the
sacred intellect. With this plus the compositive imaginative faculty,

B bid., p. 119.
W ibid., p. 120.
15 Ihid,
16 Ibid,
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he is able to receive in very short priod the scientific and philo-
sophical truths either in intelligible forms (al-ma’quilat) or figurative
images without following regular scientific procedures. Further-
more, Ibn Sina also says that the prophet has an extraordinary
mental power which enables him to influence some physical things
and produce incredible events which are considered as 'miracles'
(al-mu'jizat). V7

3. Conclusion

To conclude, of course, Ibn Sina’s belief in miracle as an extraor-
dinary event has been welcome more positively by some conserva-
tive scholars (‘ulama’). Even Ibn Taymiyyah, who did not accept the
philosophers’ concepts of prophecy, still considered Ibn Sina’s
theory to be better and more ‘orthodox’ than those of al-Farabi and
Ibn Rushd, who did not concede the miracle in its common sense as
something that deviates from the natural laws (klidriq al-‘adah). Even
so, I am sure Ibn Sina will not change his humanistic view in his
theory of prophecy, as might be expected by al-Ghazali or Ibn
Taymiyyah, for the sake of orthodoxy. Because, as a philosopher,
he, like al-Farabi, should continue to hold that the prophcecy is
within human possibility, meaning that the prophet should always
be considered as a true human being, yes of course with certain
special gifts, but not above human species as held by al-Ghazali and
Ibn Taymiyyah.!® Otherwise, all his efforts to demonstrate to
intellectual colleagues that the prophecy is possible philosophically
will go in vain.[]

17 Rahman, Prophecy in Islam, p. 104. These extraordinary powers are described
by 1bn Sina as healing the sick persons, causing the bad ones get sick, or causing the
rain to come down, etc. See, Davidson, Alfarabi, Avicenna & Averroes, p. 122

18 See Fazlur Rahman, Prophecy in Islam, p. 96, 104.
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Chapter 12

Naturalization of Knowledge

THE term ‘naturalization of knowledge’ has been used by Professor
Sabra to refer to “the process of acculturation of foreign sciences to
a culture prevalent in a new area or country.” It is through this pro-
cess that this science became fully assimilated to the requirements
of its culture, including its religion. Therefore, the naturalization
refers to “the domestication of foreign sciences, thereby it incur-
porates them into an indigenous cultural and philosophical sys-
tem.” From my preliminary readings, we can see that the natu-
ralization of science (or culture) did happen everywhere through-
out the history of science development.

1. Helenization of Knowledge

For example, after having absorbed various branches of sciences
from the surrounding areas or countries, Mesopotamian people
adapted and assimilated them into the cultural and religious values
there, thus created a peculiar form of Mesopotamian culture or civi-
lization.

The similar process of the naturalization of knowledge also
took place, when early Greek philosophers took various scientific-
philosophical information from neighbouring countries —especial-
ly Egypt and Syria. Later, they cultivated the foreign knowledge
and gradually adapted and assimilated them! to their specifically
Greek rationalistic mould of thought.

1 See Isma‘il R, Al-Farugi& Lois Lamya Al-Faruqi, Atlas Budaya Islam, translated
by llyas Hasan, Ed. llI (Bandung: Mizan, 2001), pp. 82-84.
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Abi al-Hasan al-' Amiri, a tenth century Muslim philosopher,
in his Kitab al-Amad ‘Ala al-Abad tells us that Pythagoras had learned
geometry and other mathematical sciences from Egyptians, and
meta-physics (al-‘ilm al-ilahi) from the companions of Solomon
(ashab al-Sulayman).? Likewise, Empedocles, according to him, had
learned philosophy (al-hikmah) for several years with Lugman al-
Hakim, a famous philosopher (hakim) mentioned in the Qur'an and
lived in Syria during the lifetime of prophet and king David a.s. But
later when Empedocles returned to his county, he developed his
teacher’s doctrines into his own thought. No wonder, then, if some
of his ideas were different from, or even contradictory with, his tea-
cher’s. From this observation, we can safely say that the great
founders of Greek philosophy, such as Pythagoras, Empedocles
and so also I believe Plato and Aristotle had adapted or ‘natura-
lized,” in different style and intensity, all the scientific information
and theories obtained from earlier sources, usually mixed with
mythical elements, into their ‘more rationalistic’ frameworks. This
naturalization of science by Greek thinkers and scientists has result-
ed in what we call ‘the Hellenized sciences.’#

2. Christianization of Knowledge

Again, when the Roman ‘Christian” emperors took control over the
post-Alexandrian Greek areas, they gradually adapted and assimi-
lated Greek sciences and cultures into Christian belief and values.
In the introduction to al-Ansari’s Adab al-Falasifal, an abridgement
written by al-Ansari of Hunayn b. Ishaq's Nawadir al-Falasifal, ' Abd
al-Rahman Badawi wondered why these wise sayings of Greek phi-
losophers, preserved in Christian scholarship in the pre-Islamic
period, were so ‘Oriental’ in tone, that they suited well the cultural
and religious values prevalent in there? The reason seems to be,
according to Badawi’s own observation, because these wise sayings

2 See Everett Rowston, A Muslim Philosopher on the Soul and Its Fate: al-Amiri’s
Kitab al-Amad ‘alaal-Abad (New Haven, Coon.: American Oriental Society, 1988),
p.71.

Mbid.

* For further discussion on the Hellenistic sciences see Francis Henry Sanback,
“Hellenictic Thought” in Paul Edward (ed.), The Encyclopaedia of Philesophy, vol. 3
(New York: Mac Millan Publishing Co. Inc. & The Free Press, 1977), pp. 467-469.
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had been adapted, assimilated or naturalized by Christian scholars,
who lived in the Middle Eastern areas, to their own culture and
religion.5 Of course, here we can see clearly the process of ‘Christi-
anization’ of these sayings. Or they had been, using Van der Berg's
expression, ‘baptized” by Christian scholars® who studied Greek
material (including sciences and philosophy) to support their theo-
logy.” On this case, Mehdi Golshani tells us that sciences encoun-
tered by Muslim in their new territories had already been made
‘sacred,” so that they found no difficulty in adapting them into
Islamic values.®

3. Islamization of Knowledge

a. Phases of Islamization of Knowledge

The process of the naturalization of knowledge continued far after
Greeco-Roman times, and especially became more ‘prominent’ in
the Islamic periods, when Islam rose as a great political and civili-
zational force. Pertaining to this issue, Professor Sabra of Harvard
discusses three stages of ‘naturalization’ (or ‘Islamization’)® of
Greek sciences by Muslim scholars, saying:

...in the first stage we witness the acquisition of ancient, particularly
Greek, science and philosophy through the effort of translation from
Greek and Syriac into Arabic. Greek science entered the world of Islam,
not as invading force setting off from a powerful stronghold in Alex-
andria, Antioch or Harran, but rather as an invited guest. The Indivi-
duals who brought him in kept their reserve and aloofness with regard
to the important matter of religion,

“See *Abd al-Rahman’s introduction to al-AnsarT's book Adib al-Faldsifali, being
an adaptation and abridgement of Hunayn b. Ishaq’s Nawadir al-Faldsifah (Kuwayt: al-
Munazzamah al-*abiyyah li al-Tarbiyyah wa al-Thaqafah wa al-Ulam, 1985), p. 26.

¢ See Simon Van den Berg’s Introduction to his translation of Averroes” Tafuifut
al-Tahdfut (London: Luzac & Co., 1954), p. Ix.

"Majid Fakhry, A History of Islamic Philosophy, p. 2.

8 See Mehdi Golshani. “Science and the Sacred: Sacred Science vs. Secular
Science,” presented at the International Conference of Science and Religion in the
Post-Colonial Era, in Yogyakarta, January 2, 20003.

9Toby Huff, The Rise of Early Modern Scicuce, p. 63.

fpid., p. 85
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However during the second phase, this reserve and aloofness
was replaced with heightened curiosity and intellectual experi-
mentation.!! About this, Sabra states:

The guest quickly proved to hold an attraction for his hosts far
beyond the promise of his practical abilities. His powers of persuasion
can be seen in the unexpected but almost immediate and almost unre-
served adoption of Hellenism by Muslim members of the household,
like al-Kindi. But the real measure of his spectacular success is shown
in the emergence, during the second phase, of a large number of power-
ful Muslim thinkers whose allegiance to a comprehensive Hellenistic
view of the world of matter and thought and values can be described
only as a thoroughgoing commitment. Those were the Farabis, the Avi-
cennas, the Ibn al-Haythams, the Birtnis, and the Averroeses. [ describe
them as Muslim because they thought of themselves as such, and
because they were attentive to problems generated by the collision
between their religious belief and Hellenistic doctrines.12

After this, we entered to the third phase, in which we find
the assimilation of philosophical inquiry within the bounds of reli-
gious prescription: the practice of the falasifali, “ the type of thought
and discourse found in the writings of philosophers like Farabi and
Avicenna, began to be practiced in the context of kalam; and those
philosopher-physicians (represented by Razi) were replaced by the
jurist-physician (represented by Ibn al-Nafis), the mathematician
(ta‘limi) by the faradi, and the astronomer-astrologer by the mu-
waqqit.” In this last phase

...the carriers of scientific and medical knowledge and techniques
now largely consisted of men who were not only Muslims by birth and
faith, but also were imbued with Muslim learning and tradition, and
whose conceptual framework had been produced in the process of
creating a consciously Muslim outlook. Scholars were no longer com-
mitted to the presuppositions of earlier philosophers. Sometimes a
scholar of this later breed distinguished themselves equally in the
religious and the rational sciences —such as Kamal al-Din ibnYiinus of
Mawsil, and sometimes he held an office in a religious institution (like

N bid.
120bid.
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Ibn Shatir). In many cases he was also an expert on figh, or grammar,
or Qur'anic sciences, or all of these. In almost every case he had under-
gone a thorough Muslim education.13

b. Forms of Islamization of Knowledge

Naturalization, or in our case, the Islamization of Greek sciences
could take various forms: justification, adaptation or criticism.

Justification

By justification I mean the attempt of the philosophers to justify the
adoption of Greek philosophy with different reasons. Al-Amiri, for
example, states that we have no objection to adopt Greek philo-
sophy and science for, different from what many religious scholars
(‘ulama’) tried to impress us, Greek philosophy had some prophetic
sources and traditions shared by Muslim people. In his book, al-
Amad ‘ald al-Abad, especially chapters two and three, al-Amiri
shows us that Greek philosophy took as its sources, directly or
indirectly, from the prophetic traditions very well-known in the
holy books. For example, he points out that the great Hermes, very
well respected by Aristotle, was but prophet ldris, who was
described as the third prophet after Adam and Shith, the son of
Adam and Eva, and whom in the Jewish tradition was called
Enoch.! So also Empedocles, as already mentioned, had studied for
years with Lugman the philosopher (al-hakiin) who lived in Syria
during the lifetime of King David. Nevertheless, al-Amiri tells us
that after he returned to his country, Greece, Empedocles develop-
ed his own ideas, which seems, at least outwardly, contradictory
with his teacher’s teachings.

So also was what happened to Pythagoras. Al-Amiri tells us
that when he was in Egypt, Pythagoras befriended with the
companions of Solomon father of David, after they moved to Egypt
from Syria. After learning geometry from the Egyptians, Pytha-

B3bid., p. 86.
1 See Everett Rowston, A Muslim Philosopher on the Soul and Its Fate: al-Amiri’s
Kitib al-Amad *ala al-Abad, p. 67, 198.
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goras learned physics and metaphysics (‘ilm al-ilahi) from the
companions of Solomon (ashab Sulaymdn).> The three sciences--
geometry, physics and metaphysics--were taken later by him to
Greece. With his own intelligence, he came to invent the science of
melody (music) and to which the ratios and numbers were added.
He claims that he has acquired these sciences from the bottom of
prophecy.

Al-Amiri felt constraint to discuss at length the source of this
prophetic tradition of the Greek philosophy and sciences to expel
the wrong impression from a number of religious scholars who put
the Greek philosophy and sciences as something thoroughly alien
from the prophetic tradition. While in reality, the Greek philoso-
phical tradition, as previously shown, has been closely related with
it.

Adaptation

The second form of the naturalization of the Greek science in the
Muslim world is a careful adaptation and selection by Muslim
thinkers from the Greek material available to them to make sure
that their teachings would not collide with the Islamic teachings.
The Muslim philosophers would surely welcome any Greek
thoughts deemed to support the fawhidic view of Islam. The Greek
philosophers’ arguments for the existence and unity of God, for
instance, ware considered to be very supportive and crucial to
strengthen Muslim belief in His existence and unity.'¢ And yet,
when they found in the philosophers’ teachings some doctrines or
ideas contradicting the fundamental teachings of Islam, the Muslim
philosophers would immediately reject them.!? Ihsan‘Abbas, in his
Malamih al-Yiindniyyin puts forwards the reason why in the Muslim
world, whose philosophers and scientists had intensively studied
the Greek heritage, we could not find so easily the material related

Sibid., p. 71.

16 The discussion on the views of the Greek philosophers on God and the proofs
of His existence has been presented by al-Amiri in chapter 4. See Rowston, A Muslim
Philesopher on the Soul and Its Fate: al-Amiri’s Kitab al-Amad *ala al-Abad, pp. 79-89.

17This, for example, can be seen from al-Amirf’s criticism of Empedocles’ view
of the hereafter. See Rowston, A Muslim Philosopher oi the Soul and s Fate: al-Amiri’s
Kitab al-Amad *ala al-Abad, p. 80.
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to the very well-known Greek mythology? It was so, according to
him, due to their careful and critical attitude to those doctrines that
“were diametrically contradicted the principal doctrines of Islam:
tawhid or monotheism.” 18

So also is al-Amiri’s statement on Empedocles — that when he
returned to Greece, after having studied for long time with his
teacher Lugman al-Hakim, he talked with his authority on the na-
ture of this physical world which, if understood literally, could
contradict the belief in the hereafter —showed us the similar
selective and critical attitude of the Muslim scholars. The same atti-
tude was also found even more clearly when al-Amiri criticized
severely a view of his contemporary friend, Aba Bakr al-Razi, when
the latter put forwards the five eternal principles (al-qudama al-
khamsah), which were considered by the former as offensive to the
Islamic principle, especially that of the unity of God (tawhid).!®

Criticism

In addition to the justification and careful adaptation by Muslim
scholars of those sciences coming from outside to their own culture,
the naturalization of knowledge can also take the form of criticism
against Greek philosophical and scientific doctrines. A number of
Muslim thinkers, for example, have levelled some criticisms in their
scientific writings to the Greek philosophers’ doctrines which were
considered to contradict the principal doctrines of Islam. Great
Muslim philosophers, such as Ibn Sina and [bn Rushd, after having
conducted serious and careful investigations on Greek philoso-

phers’ doctrines, they found quite often anomalies and incoherence
in their philosophical systems. It is why they felt necessary to revise
and criticize them so they will be more suitable to their outlooks as
Muslim philosophers. Ibn Sina was indeed, according to Goodman,
a great critic of Aristotle. He was put by Good-man in the same par
as other Western Aristotelian critics, such as Liebniz or Spinoza,
and not Thomas Aquinas.?0

18 Sce Ihsan ‘Abbas, Maldmih al-Yiinaniyyah fi al-Adab al-‘Arabi (Beirat: al-
Muassasah al-*Arabiyyah li al-Dirasat wal-Nasr, 1977), p. 18.

19 For al-Amirl’s criticism of al-Razi, see Rowston’s al-Amiri‘s Kitib al-Amad ‘ali
al-Abad, p. 75.

2 L.E. Goodman, Avicenna (London: Routledge, 1992), p. 69.
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One of Ibn Sina’s famous criticisms is his critic on Aristotle’s
argument for God's existence. After having studied Aristotelian
cosmological argument, Ibn Sina found some weaknesses or even
mistakes in the argument for God’s existence given by Aristotle and
his commentators. In one of his works, Ibn Sina says:

It is useless to arrive at the First Truth through movement and
through the fact that He is a principle of movement and then try from
this to make it a principle of essences, for these people did not offer
anything except establishing Him as a mover, and not as the principle
of all that exist. What an incompetent to say that a movement should
be an instrument for establishing The One, The Truth, who is Himself
is the principle of all existents (imawjiidat).

Ibn Sina continues to say, “The fact that they have made the
first principle as the principle of movement of the heavenly bodies
does not necessarily mean that they can also make it the principle
of the substance of these things.?2

Now, after figuring out the weakness in the above-mention-
ed Aristotelian argument, Ibn Sina, as I discuss at length in my
work, Menembus Batas Waktu (especially chapter 5), puts forwards
an alternative argument, known as the ontological argument,
which is for him not only more coherent for proving the existence
of God but also a more substantive and appropriate to Islamic view
than simply as the Unmoved Mover. In his alternative argument,
Ibn Sina, instead of calling God as a mover, calls Him the Necessary
Being (Wajib al-Whujiid). This Necessary Being is needed as the
condition for bringing the universe into existence, for as a possible
being the universe cannot exist by itself without the intervention of
the ever actual Being who could change its potentiality into actuali-
ty. The fact that the universe has existed indicates the existence of
the Necessary Being, who became the cause or principle of all that
exist.2

! Dimitri Gutas, Avicenna and the Aristotelian Tradition (Leiden: E.). Brill, 1988),
p. 264.

2/bid.

» Mulyadhi Kartanegara, Menembus Batas Waktu: Panorama Filsafat Islam, pp. 34-
36.
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Meanwhile, [bn Rushd (Averroes), the greatest Muslim sup-
porter of Aristotle, according to Professor Phillip Clayton, has
created the greatest alliance between Greek philosophical tradition
and the belief in the One.2* Here too we clearly see an adaptation of
Greek philosophical doctrine to the principles of religious doctri-
nes. Rushdian doctrine on the universe (as an immediate creation
of higher intellects by God) which shows us how God could be the
imme-diate cause of the universe and therefore becomes its Creator,
according to Clayton, is closer to the Qur’anic picture of creation
than any other Neo-platonists.?® In addition, since Ibn Rushd made
the essence more fundamental than existence, he could then draw
a sharper line between God and everything else created by Him.
God, in principle, is good, eternal, powerful and all-knowing, while
created things are basically dependent on God and they do not have
the essential qualities of God.

4. Final Remark

Thesc are three forms of the naturalization of knowledge carried
out by Muslims of Greek philosophical and scientific heritage. They
illustrate succinctly the process of the naturalization of knowledge
taking place in the Islamic world. We need to discuss this historical
sketch on the naturalization of knowledge to demonstrate that
knowledge or science cannot develop independently from religi-
ous, ideological or cultural values as well as political and economic
ones. This also can show us that knowledge or science cannot be
neutral or free from the values professed and cherished by its
proponents of certain locality. More or less, as we have shown in
this chapter, the orientation, emphasis, forms and even the deve-
lopment of knowledge were very much influenced by the personal
conviction of the scientists or temporal “spirit” as well as by general
values of the region and time. And, to my understanding, the
process of the naturalization of knowledge has taken place from the
classical to the post-colonial periods, even to the era of globali-

¥ See Philip Clayton, “Piercing God in the Lawfulness of Nature” presented at
the International Conference of Science and Religion in the Post-Colonial Era, in
Yogyakarta, January 3, 2003, p.5.

B Ibid., p. 6.
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zation, where the geographical demarcation can be very easily tres-
passed. []
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Chapter 13

Secularization of Knowledge

JOKINGLY one of my friends asked me, “How can we secularize
knowledge, when there is no sacred knowledge.” Although it was
stated jokingly, we saw in it his hidden belief in the neutrality of
knowledge (science), which we would like to prove otherwise.
Even so, we fully realize that this task (i.e. to prove otherwise) is
not so easy to undertake and it will significantly depend on one’s
under-standing of the nature of knowledge and also the notion of
the word ‘secular’ itself. According to me, science is different from
fact. Fact can be, and should be neutral, but science cannot be, for
according to my understanding, science is not merely fact. To be a
science the fact needs an explanation from the scientists. But, for
the very fact that science needs an explanation, science cannot be
in any way neutral or objective in the real sense of the word. The
dilemma is that science cannot be science unless it involves an
explanation on the fact under investigation.

1. Definition

My friend’s question implies that the term ‘secular’ is the opposite
of the sacred. It is not wrong, but the word secular, taken from
Latin word “seculum’ can also mean ‘worldly’ as against ‘spiritual’
or ‘religious.” In this con-text, we would like to use the term secu-
lar in the sensc of “a worldview that concerns only with this
worldly life and neglects the hereafter altogether.” From the onto-
logical point of view, it focuses only on the material world and
ignores the spiritual worlds. Therefore, by the secularization of
knowledge, I mean “the process of putting aside all the spiritual
aspects from knowledge, including its theories and activities,
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knowledge, I mean “the process of putting aside all the spiritual
aspects from knowledge, including its theories and activities,
which, in the classical periods, became the integral parts of scien-
tific view.”

2. Historical Sketch

The secularization of science, as a peculiar form of the natura-
lization of knowledge, had taken place in the West after the age of
renaissance, when Western society became secular as the conse-
quence of thought development there. Few centuries before this
(around the twelfth and thirteenth centuries), Western scholarship
was very much influenced by Islamic scholarship, especially after
the translation of Islamic scientific and philosophical works into
Latin and Hebrew.! Therefore, the knowledge developed there
was still pretty much religious in nature, or at least highly moti-
vated by religion. However, after the renaissance era (from the
fourteenth century on ward), there took place the so-called ‘revo-
lution in scientific fields’ in a peculiar way, so knowledge tended
increasingly towards secular view, and gradually put religious
view aside. In the end, this new scientific view did not get along
with religion, and even, in certain cases, contradicted religious
doctrines.

In scientific and philosophical fields, there existed what
Professor Nasr called ‘a philosophical doubt,” that is, a doubt to-
ward the validity and authority of philosophy as the conveyer of
truth. Philosophy was suspected and metaphysics was gradually
discarded, just to be replaced by William Ockham and his follow-
ers with the nominalist theology.? Secularization of knowledge,
thus, ran against the traditional cosmologies, especially that of Ibn
Sina. In Ibn Sina’s outlook, cosmology is closely connected to
angelology. “The Universe,” as Professor Nasr puts it, “was popu-
lated by angelic forces, a view which accorded perfectly well with

! For the translation of the [:lamic works into Latin and Hebrew by Western
scholars. please see Montgomerry Whatt. Islam dun Peradaban Dunia, Pengaruh Islam
atas Eropa Abud Pertengahan (Jakarta: Gramedia dan Missi. 1979). pp.88-92.

? See Nasr. Man and Nature: The Spiritual Crisis of Medern Man (London: Mandala
Book. 1976). p. 63.
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the religious conception of the world. The spiritual agent in the
form of angel was an integral and real aspect of cosmic reali-
ty.”3 As it spread in the West, however, Ibn Sina’s cosmology,
although accepted in outline, was criticized by men like William
of Auvergne who wanted to banish the angels from the universe.
By neglecting the souls of heavenly bodies (spheres), firmly be-
lieved by Ibn Sina, these scholars had, to some significant extent,
participated in secularizing the universe and in paving the way
for the Copernican revolution. This revolution, according to Nasr,
“could, in fact, only had occurred in a cosmos from which the
symbolic and spiritual meaning had been removed; a cosmos
which had become sheer fact drawn away from the bosom of
metaphysics and made the subject of a purely physical science.”*

Generally speaking, the Copernican Revolution exerted a
very significant impact on secularization, or more accurately, the
profanation of the previous classical world view. The idea that the
sun was in the centre of the universe was not actually utterly a
new idea, for it had been known by certain Greek, Muslim, and
Hindu thinkers. But the proposal of this idea in the Renaissance
era, without being followed by a spiritual world view, will only
mean the dislocation of human position in the cosmos, since this
new astronomical system had removed human position as ‘the
Divine image’ from the centre of the universe. It is, by removing
human position from the centre of everything, that this new
astronomy removed from man his transcendent nature. Instead, it
affirmed the lost of his theomorphic qualities, for the sake of
which he was put in the centre of the universe.> As a result, with
the Renaissance, Europeans had lost what Nasr calls the heaven of
the faith era to get, as its replacement, the newly shaped earth and
the natural forms. But this is a nature which becomes less as a
reflection of a celestial Reality. The people of Renaissance became
a fully human, not half-human and half-angel, but completely
bound up to the earth.*

Ybid., p. 02
Vibid.

Sthid., p. 06
“lbid., p. 01
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This is the general picture of what had taken place, as result
of the naturalization of science by European people in the form of
secularization. This of course went along with their current world
view which increasingly tended towards secularism.

3. Secularization of Scientific Method

a. Aristotelian-Islamic Paradigm

Al-Kindi (d. 866)

With this general picture, I would like to discuss more specific-
ally the process of secularization, both in methods and theories.
Let us begin with the first: the secularization of scientific methods.
Since the Hellenistic or post-Aristotelian times up to the Golden
Age of Islam and Christian scholasticism, a scientific explanation
has always included the four Aristotelian causes. According to
Aristotle, as G. B. Kerford puts it, “to know is to know by means
of causes, and it is clear that the four Aristotelian causes are neces-
sary elements in things, which must be known or understood if
full understanding is to be reached.””

This model of scientific explanation seems to be fully
accepted and practiced by the Muslim philosophers and scientists
from al-Kindi in the ninth century to Ibn Khaldun in the fifteenth
century. The four causes are ‘the material cause,” connected with
matter, ‘the formal cause,” related with the forms, ‘the efficient
cause,” related with the initiative of movement process, and ‘the
final cause,” related to the purpose for the sake of which something
is formed. We firmly believe that this Aristotelian model of scien-
tific explanation had been pretty well practiced since Hellenistic
times, through the Golden Age of Islam and Christian scholastics
of the twelfth and thirteenth centuries, a few centuries before
Renaissance. This standard model started to shake in the modern
times, when Western scientists and philosophers threw away the

PoNee GUBL Kerford, CAristotle™ in Paul Edward (ed.), The Fnevelopaedia of
Phitosophy, Vol. |, p. 157,
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formal and final causes and focused only on the efficient and
material causes in their scientific explanation.

To show the process of the methodological transformation,
first, I would like to discuss how the Aristotelian method of
explanation — which include four causes--had been studied, deve-
loped and practiced by Muslim philosophers and scientists. Here
we will pick up two great Muslim philosophers to represent them:
al-Kindi (+866), who marked the beginning of the philosophical
tradition, and Ibn Khaldan (d. 1405), who marked the phase of
decline of Islam. It will be followed by a discussion which will
show us how the Aristotelian method of explanation has been
transfigured in the West. Let us begin with al-Kindi. In his book,
Fi al-Falsafah al-Ul4, al-Kindi formulates the scientific method or
explanation as follows:

The noblest part of philosophy and the highest in rank is the First
Philosophy, i.e., knowledge of the First Truth who is the cause of all
truth. Therefore it is necessary that the perfect and most noble
philosopher will be the man who fully understands this most noble
knowledge; for the knowledge of the cause is more noble than
knowledge of the effect, since we have complete knowledge of every
knowable only when we have obtained full knowledge of its cause.

Every cause will be cither matter or form or agent, i.e., that from
which motion begins; or final, i.e., that for the sake of which the thing
is. Scientific inquiries are four, as we have determined elsewhere in
our philosophical treatises; either ‘whether’, ‘what’, ‘which’, or ‘why’.
‘Whether’ is an investigation only of the existence (of something);
‘what’ investigates the genus of every existent which has a genus;
‘which’ investigates its specific difference; ‘what’ and ‘which’ together
investigates its species; and ‘why’ its final cause, since it is an
investigation of the absolute cause. It is cvident that when we obtain
full knowledge of its matter we thereby obtain full knowledge of its
genus. And when we obtain full knowledge of its form we thereby
obtain full knowledge of its species, knowledge of specific difference
being subsumed within knowledge of its species. When therefore we
obtain full knowledge of its matter, form and final cause, we thereby
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obtain full knowledge of its definition, and the real nature of every
defined object is in its definition ®

We may want to ask where we can find the efficient cause
in the above statement. The efficient or ‘agency’ cause is the first
cause that initiates the movement. In al-Kind’'s philosophical
system, the investigation on the efficient cause is similar to the in-
vestigation on the first cause or God, who for him the noblest
cause, the first genus, the highest in rank and who first existed in
time, since He is cause and also time.®

Ibn Khaldun (d. 1406)

The Kindian tradition which then became the pattern or criteria of
scientific investigation was followed almost universally by great
Muslim philosophers-scientists, such as al-Farabi, Ibn Sina, Ibn
Rushd etc. So was it also followed consistently and applied

creatively by Ibn Khaldin in his concept of “‘ulam al-‘umran’ or
‘the science of culture.” Ibn Khaldan once says: “In order to know
the nature of culture, as with other matters related to all new hap-
penings (hawadith), we should know its formative causes or
principles of it. Now, it is the combination of these forms that gives
the culture and its various traits an identity and individual reality
which can be defined and distinguished from the others, and it is
through the definition of the particular reality by way of knowing
its causes that our reason can know culture and its characteristics
demonstratively, for knowledge of anything new, derives only
from the knowledge of its causes: efficient, material, formal and
final.”10

BAlfred L. Ivey. AM-Kindi’s Metaphvsics: A Translation of Ya'qiib lbn Ihdg al-
Kindl's Treatise “On The First Philosophy (F1 al-Falsafah al-Uld) (Albany: State
University of New York Press. 1974). h. 56.

*Ibid.

¥ Mub<in Mahdi, Ibn Khaldiin"s Philosophy of Histary, p. 233, Itis very important in
thiz occasion to know that Ibn Khalddn, in line of the tradition of divine philosophers
(il@hiyyiin). but not that of the literalists (zahrivyun) and naturalist (dahrivviin), rejects
the possibility of infinite nu8mber of causes. He points ont elearly that these causes
should end in a first cause.
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According to him, to know the nature of culture, we should
know at least two causes thereof: the material and formal, which
in this case of culture are state and culture.! In order to undergo
its causality, the material and formal causes should be united, and
to unite both of them we need an efficient cause (fa ‘ilall) which in
the case of culture is solidarity (‘asabiyyah). 2 The final cause, as in
the case of efficient cause, is not actually part of the cause, and it
is usually described as the external. “However, if we observe more
profoundly and carefully, the final cause,” says Ibn Khaldan, “is
more linked with the existence of something than other causes
since the final causc is but ‘the purpose’ for the sake of which
something exists.”!3 Therefore, the actual existence of the final
cause is concomitant with the achievement of its effect. The final
cause, in the case of culture, according to Ibn Khaldain, is ‘common
good.'4

b. Modern Secular Paradigm

This paradigm or model of scientific explanation has been
continually preserved and cherished by Muslim philosophers-
scientists, even until the modern times, like Mulla Sadra (d. 1641)
and contemporary philosophers, such as ‘Allamah Tabataba'i.
Meanwhile, in the West, this Aristotelian paradigm had been
fundamentally transformed. Holmes Rolston 111 calls this funda-
mental transformation in method of scientific explanation as ‘a
revolution in explanations.” It took place when the four-fold Aris-
totelian scientific explanation was confined by the Western
philosophers-scientists, including Newton, Hume and Jacques
Loeb only into two causes: material and efficient causes. Mean-
while the formal and final causes were rejected, because these two
causes incline more to the ‘meaning’ than ‘facts.”*> Therefore, they
are more suit-able to religion than science. “This scientific revo-
lution,” Rolston continues, “progammatically repudiated the for-

Wolhid., p. 234,
2 Ihid.. p. 233.
3 Ibid., p. 270,
8 Ihid.

13 See Holmes Rolston L, Seience and Religion: 4 Critical Surcev, pp. 34-35.
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mal and final categories for understanding and expanded material
and efficient categories to do the whole work of explanation.”16 |
would like to call the change in this methodological field a
fundamental reform, or even revolution, as Roslton calls it, for its
impacts on further development of theoretical field, especially on
the process of secularization of science, were of great significance.

4, Secularization of Scientific Theories

Now we should move to our second inquiry: the secularization in
the scientific theories. Here we will discuss only briefly the impact
of this secularization of scientific theories in various fields:
physics, biology, psychology and sociology. Let us begin with the
influence of mechanical theory of Newton on the development of
modern sciences, not only in physics but also in biology, psycho-
logy and sociology.

a. Astrophysics

The great success of the Newtonian mechanical theory had caused
a French astronomer, Pierre de Laplace, feel unnecessary to men-
tion God's name in his great work on astrophysics, The Celestial
Mechanics. According to him, in the theory of creation, God was
nothing but a hypothesis, and more importantly, a hypothesis that
was no longer needed by the theory of modern astronomy.? Of
course, this was the consequence of the restricting scientific expla-
nation only to the efficient cause, understood here as a movement
and material cause, which are nothing but matter. The revolution
in scientific explanation has finally put aside God from any scien-
tific explanation.

b. Biology

¢ Rulston. Science and Religion: A Critical Survev. p.
! See Mulyadhi Kartanegara. Menembus Batas Waktu: Panorama Filsafot Islam. p.

88.
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The same case holds true in the field of biology, especially as
developed in the hands of Darwin. Like in Laplace’s work, which
had discarded God from the theory of astrophysics and replaced
His roles as Creator and Sustainer of the world with the mecha-
nical law, so also in Darwin works the origin of species was no
longer referred to God, the external agent, but was simply consi-
dered as the mechanical products of a ‘natural selection.’® Like
the mechanical law in physical world, this natural selection was
an exact and unchangeable law in the level of organic world. Here
too, God was removed, as in Laplace’s astronomy, far away from
scientific scene and His role as the creator of species (plants or
animals) was replaced by a firm unchangeable natural law, called
natural selection.

c. Psychology

Beside these two disciplines (astronomy and bio-logy), the
impact of the revolution in explanations, can also be found in
psychology. Like Laplace and Darwin, Sigmund Freud, the father
of psychoanalysis, had removed God from scientific explanation
in the field of psychology. Not only that, he too said that the belief
in God was an illusion, for it did not come from reality but from
the unconscious human wishes.! The belief in God, as many other
human activities and thoughts, was not a conscious and profound
act, but it derived from uncon-scious motives or drives which very
profoundly influenced human actions.

d. Sociology

Actually the similar impact can be found in other fields as
well, for example, in sociology, as developed for example by Au-
gust Comte and Emile Durkheim or in the field of economics, as
demonstrated in Marxist theory. But perhaps it will be too long to
address here as the purpose of its description was just as an

18 [bid., p. 88
1 Thid., p. 89
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illustration of how great the impacts of this change had on both
methods and theories.

5. Concluding Remark

It is enough for me to say in conclusion that this paradigm shift or
revolution in scientific explanation from the Aristotelian model to
the Newtonian one had brought about very significant impacts,
not only on the development of modern science, but, in our con-
text, on the acceleration of the process of secularization and
profanation of knowledge. When science chose only the efficient
and material causes in the scientific explanation, the modern
scientists did not confer the other two causes, as it is expected, to
religion, but erased them altogether. As a consequence, science be-
came more and more secular and profane and, in the end, it
challenged religion, criticized it severely, or even opposed it in a
very significant manner. According to ‘Abd al-Haqq' Guiderdoni,
a French astrophysicist, actually between science which grapples
with the efficient cause and religion which tries to explain the final
cause should not be a conflict or opposition, provided that the one
confers the authority to the other. “Unfortunately,” he says, “the
general trend in scientific development is that the efficient cause
tended to push the final causes to background, even finally abo-
lished them altogether.”2 As the result, the conflict between
science and religion is still going on up to now.|[]

2 See Bruno Guiderdoni’s paper, “How did the Universe begin?™ presented at the
lnternational  Conference of Science and  Religion in the Post-Colonial  Era, in
Yogyaharta, January 3, 2003, pp. 1, 0-8.
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Chapter 11

Islamization of Knowledge

1. Prologue

FROM the previous chapter, we can learn that the process of the
naturalization of knowledge is still going on up to the modern
time in the form of secularization of knowledge. Nevertheless, will
this process come to an end in here? | do not think so. The natura-
lization of knowledge will continue in line with the paradigm shift
employed by its scientists. In recent development, we begin to
hear quite often a number of severe self-criticisms by Western
scien-tists of scientific theories which had been so far considered
to be firmly established. Not only at the theoretical plane did they
level their criticism, but also at the planes of its method and
paradigm, as carried out, for instance, by Thomas Kiihn in his The
Structure of Scientific Revolution.! The objectivity of science has
been questioned seriously, as also its universality, especially in the
post-colonial era. Steve Fuller, a sociology professor at Warwick
University, UK, says that “in the post-colonial period, when many
states gradually draw their financial supports and sell the research
activities to anyone who is able to buy them, it is the right time to
properly issue a sort of license to adapt sciences to particular
groups. Therefore, the birth of ‘science of creation” and ‘Islamic
science’ should be viewed as something normal and natural.”2

! See Thomas Kuhn, Peran Paradigma dalam Revolusi Sains, translated from the
Structure of Scientific Revolution (Bandung: Rosdakarya, 1993), especially pp. 43-51.

? See Steve Fuller, “Humanity as An Endangered Species in Science and
Religion,” presented in the International Conference on Religion and Science in
Yogyakarta, Indonesia, January 4, 2003, p. 6.
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2. Definition

The term “Islamization of knowledge” has been to many people a
confusing, and to certain extent, unpopular term. It is confusing,
since its proponents have different versions, understandings and
methods about it, and unpopular, since it implies the relativity of
science which has so long been considered universal and neutral,
although this assumption is not fully right. According to Steve
Fuller, this assumption is wrong, since it derives from a confusion
to differentiate between media and message. “The message is still
universal, but its media requires a more personal appeal.”3

In this work, 1 will still use the term ‘Islamization of know-
ledge’ with certain qualifications. Firstly, the word Islam in ‘Is-
lamization’ should not necessarily be under-stood strictly as a
doctrine whose references should be found literally in the Qur’an
and Hadith. It should rather be considered more broadly in term
of its spirit and principle. This science should not contradict the
funda-mental beliefs of Islam, such as belief in God, angel, the
hereafter, and revelation (wahy). As for its sources, after the Qur’-
an and hadith, they can come from different fountains —classical
Greek, Persia, India in the past, or even the West itself in the
present. According to me, Islam (or any religion) today cannot
anymore confine itself exclusively only to its own original sources,
but it should be open to other ‘external’ sources of the truth and
wisdoms as long as they do not contradict its (Islamic) funda-
mental doctrines. Secondly, the Islamization of knowledge 1 offer
here, is not merely ‘labialization' of science with the Qur’anic
verses or hadith to justify a scientific discoveries or theories, but
more importantly it should operate on the epistemological level.
It may be accomplished by trying first to carefully ‘deconstruct’
the modern Western epistemology and then to ‘reconstruct’ an
‘Islamic’ one by seriously cultivating and critically examining the
materials found in ‘Islamic scientific tradition,” built and develop-
ed for more than a millennium by Muslim philosophers and
scientists. This epistemological reconstruction should include the
ontological status of the objects of knowledge, its classification

3bid.
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and scientific methods, which hopefully will answer the most
funda-mental questions in any epistemology: “what can we, hu-
man beings, know?” and “how do we know it?” Finally, the Islam-
ization of knowledge bases itself on the assumption that science is
not, and will never be, neutral and value-free.4

Our discussion on the naturalization of science has shown
us that science has never been neutral. When a science developed
in certain area, it was always formed in accordance with the
cultural, ideological or religious values professed by local thinkers
or scientists, hence the Hellenization of knowledge and the
Christianization of knowledge in the pre-Islamic era, and Islami-
zation of knowledge in the classic period of Islam, and then the
Westernization, in the form of the secularization of knowledge by
Western society. Therefore, it is not really strange, for me, that
when from the western countries sciences were transferred to the
Islamic countries, Muslims tried to naturalize or adapt sciences to
their religious and cultural values. It is this process of the
naturalization of science by Muslims in their own particular places
that | mean by ‘the Islamization of knowledge.” At least, this is
what | understand by it. For even when the geographical barriers
can be easily transcended in the so-called era of globalization, the
spiritual geography, however, cannot be traversed as easy as that,
since there is a sacred area that cannot be transgressed forcefully
from outside.

3. The Necessity of Islamization of Knowledge

Is Islamization of knowledge necessary? Probably it will never be
necessary if there were no secularization, in the hands of great
modern scientists, of knowledge in the modern world. Again, the
Islamization of knowledge would not be so urgent, if this secu-
larization did not create great challenges or even quite destructive
attacks on the pillars of faith in God and the hereafter. But all these
things did happen, and we as the believers feel greatly concerned
with the emergence and development of these secular sciences,
whose influences have been so global.

See Holmes Rolston 11, Science and Religion, pp. 33-34.
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As a Muslim or religious intellectual and scholar, | have
been called to answer these challenges brought about by the mo-
dern science to religion.> Therefore, | think the Islamization of
knowledge, as a form of naturalization of science, should be
carried out to our capacity to minimize the negative impacts of se-
cular science on religious system and thus protect it from its
deterioration or even des-truction.

As areligion, Islam actually encourages and sup-ports very
much the seeking and development of knowledge. Many Qur'anic
verses® and prophetic hadiths that praise those who have and seek
knowledge anywhere they can? and for as long as they are alive.#
In addition to it, these religious supports and admonitions to seek
and cultivate science had been greeted enthusiastically by Mus-
lims. Almost all the scientific fields® at their times were touched
and explored except the untouchable God’s essence which lies
beyond human’s capacity to comprchend. In Islamic view, all
God’s creations are none but His own signs. To study the universe
will mean study God's creative work. It is therefore hoped that a
Muslim scientist who studies and explores the creation, can incre-
ase his faith and piety to Him. Even so, this boundless and timeless
searching for knowledge should not be motivated just for the sake
of curiosity, but for another higher purpose. Prof. Nasr says, “not
one of Muslim scientists who seeks knowledge only for the sake
of curiosity, but he does this to observe the trace of God (vestigia
Dei).”10

In addition to this, Islam did permit the differences of
opinions or views in scientific matters, leading to the rise of va-
rious scientific theories in Islamic world. Even, a theory of evo-

3 See the discussion on the challenge of modern science to religion in Mulyadhi
Kartanegara, Menembus Batas Waktu, pp. 88-91, and 145-146,

¢ For example Q S al-Mujadalah (53), verse 11: “ Allah will raise high the rank of
those who believe among you and those who have knowledge.”

7 The Prophet says: “Seek knowledge even if it is in China.”

& The prophet points out: “Seek knowledge from the cradle to the grave.”

9 For the varieties of scientific branches cultivated by Muslim scholars sce
Mulyadhi Kartanegara, Menembus Batas Waktu, especially chapter 12 on the third
Renaissance, pp. 109-123, and Reaktualisasi Tradisi llmiah Islam (Jakarta: Baitu Thsan,
2006), especially on the scientific researches, pp.17-181.

10 Seyyed Hossein Nasr, Introduction to Islamic Cosmological Docirines, p. 74.
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lution,” which both in Islam and the West had created so many
reactions or criticisms, had been actually discovered and develop-
ed among the outstanding Muslim scientists such as al-Jahiz,
Ikhwan al-Safa’, Miskawayh and especially Mawlana Ra-
mi,!2 alongside with the creationist theories, provided that it does
not contradict the fundamental principle of religion. However, if
these theories contradict the principles of religion, such as belief
in God’s existence, angel, hereafter and wahy (revelation/pro-
phecy), Islam as a religion cannot and will not tolerate them, since
the theories had deviated from the true Islamic principle and
ethos. Therefore, I am not surprised, if the Muslims, especially the
intellectuals, have given their various reactions to the Western
secular scientific theories, once they knew that thesc theories
contradict Islamic fundamental doctrines. It is in this context that
[ understand the significance of the attempts by great contempo-
rary Muslim thinkers, such as Naquib Al-Attas, Isma‘il R. Faruqi
and S. H. Nasr to Islamize modern sciences. Recently, we can also
see the similar attempts, as carried out by Mehdi Golshani and
Osman Bakar, in what they promoted as the sacred science.!?

4. New Concept of Islamization of Knowledge

Let us now turn to the original question “what kind or form of the
Islamization of knowledge that I offer?” Actually I offer a simple
form of Islamization, but it works on epistemological levels: (1) On
the system of the classification of knowledge, and (2) on scientific
methods.

a. At Theoretical Plane

1 See the Christian criticism of (Darwin) theory of Evolution in lan G, Barbour,
Juru Bicara Tuhan: Antara Sains dan Agama translated from When Science Meets
Religion, (Bandung: Mizan, 2002), pp. 195-201.

12Sec Mulyadhi Kartanegara, Menyelami Lubuk Tasawuf (Jakarta: Erlangga, 2006),
pp.67-70.

1BGolshani’s paper, “Science and the Sacred,” and its commentary by Osman
Bakar, as presented in the International Conference on Science and Religion in
Yogyakarta, January 3, 2003.
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On the classification of knowledge, in principle, Islam
allows all studies on any objects in various fields, from physics
and mathematics to metaphysics. But these studies are possible
only after we have established first the ontological status of their
objects. In the natural science, for example, all branches of modern
science become valid and legitimate fields to be included into
Islamic sciences. There is no ‘taboo’ in Islam to explore and
investigate any physical objects, for only God's essence should not
be investigated. The outcomes of the modern science researches
can be well accepted as a useful means to know better God’s exis-
tence and greatness. But any scientific theory pointing out that the
physical world is an independent and even ultimate reality,
having no relation whatsoever with any higher realities, will never
be accepted.

Gravity

For in Islamic perspective, all the physical entities are but God’s
creation wholly dependent on, and closely related to, Him and
they act basically as the signs for His existence and greatness.!t
The Newtonian law of gravity, for example, can be very well
accepted, provided that it does not assume that this law runs
independently from God, thus replacing God'’s role in governing
the world. If it does, it will be considered as dangerous, since it
can so easily put God aside, as Laplace did, as an unneeded hypo-
thesis.

Actually, the law of gravity had been discovered by Abu
Rayhan al-Birani (d. 1041), a Muslim polymath of the cleventh
century. His criticism of Aristotle’s theory stipulating that the
source of gravity was dual: heaven for fire and air, and the center
of earth for soil and water, had madc al-Birani theory very similar
to Newton’s.!® This discovery was substantiated by what the
modern scientists may call ‘the specific gravity of elements’ (al-

13 According to Suhrawardji, any things other than God, need (iftagara ild) God,
so that the world is called by him al-fagir, the needy. See Suhrawardi, Hikmat al-
Ishrag, pp. 76, 78 and Q.S. al-Baqarah (2), verse 164

15, See Hakim Muhammad sa*id Dr. A.Z. Khan, Al-Birini, p. 145
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arkan),16 which surely cannot make sense without assuming (or
more accurately affirming) the existence of gravity. However,
while Newton and other modern physicists will probably consider
‘gravity’ as just one among other independent natural forces i.e.
clectromagnetic, weak force and strong force, Muslim thinkers,
such as al-Farabi, Ikhwan al-Safa” and Ibn Sina, considered these
natural forces to derive from the supernal sources, such as the
active intellect, the universal soul, or the souls of spheres and the
universal intellect'” that derived ultimately from God.

Evolution Theory

The theory of evolution, both geological and biological, can be,
and has actually been accepted by Muslim Scholars, as long as it
does not consider that the moving force behind the evolution was
independent or autonomous force from the divine. So it is dif-
ferent from Darwin’s theory of natural selection that has been
thought to be responsible for an organic evolution, including the
origin of species. Otherwise, scientists will easily remove God as
the creator of species (vegetable and animal), since the law of
natural selection will replace His role as the creator and the
sustainer of the universe, as done by Laplace, where God’s role as
the sustainer of the world has been replaced by mechanical law.
In the Islamic world, the alchemists’ attempt to transform a base
metal into a noble one was based on the belief that the mineral
substances have transmuted gradually. '8 Here Muslim alchemists
tried to ‘revolutionize’ and ‘accelerate’ the process of gradual
transmutation into the faster one through a chemical engineering.

In a bigger scale, the theory of geological evolution has been
justified and developed by a great Muslim philosopher, Mulla
Sadra, in his theory of trans-substantial movement (al-harakal al-
Jjawhariyyah). According to this theory the universe has moved
vertically towards higher levels without leaving its previous
elements. In Mulla Sadra’s philosophy, however, we know that

%, Ibid., p.147

17, See Davidson, Alfarabi, Avicenna & Averroes, pp. 76-77

8 Nasr, Islamic Science: An Hlustrated Studies (London: World of Islam Festival
Publishing Co. Ltd., 1976), p.194.
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these vertical movements will not cease to move until they have
reached the level of their archetypal realities in the spiritual plane
before finally return to the Divine presence.!? Therefore the Sadran
theory of evolution in the form of trans-substantial movement
does not discard its transcendent principle. This is of course
different from the theory of evolution proposed by Henry Thomas
Huxley and Charles Darwin.

In addition, the theory of evolution in biological realm has
been found, developed or even supported by Muslim thinkers,
such as al-Jahiz, Miskawayh, Tkhwan al-Safa’ and Jalal al-Din
Rami. Like his European friend Darwin, Rami also believed in
evolution. Again, like Darwin who had discovered ‘the funda-
mental force responsible for the biological evolution in the law of
natural selection, so also Rumi had discovered the similar force in
what he called ‘ishq (love).

However, unlike Darwin who believed that this natural
selection was an autonomous natural law (in the sense of having
no connection whatsoever with any super-natural force), Rami’s
theory requires the existence of this supernatural force as the
central part of his theory, for, if love (‘ishg) is the fundamental
force responsible for evolutionary movement, the question is, “is
it possible that love exists without the beloved?” Indeed, it is for
the sake of the Beloved, the beautiful Deity, that this love has
moved the universe closer to Him.2And it is the attempt of the
universe to get closer to the Beloved (al-ma‘shiig) that later we
understood as evolution. Therefore, it is clear for Rami that there
will be no evolution without love, and in a deeper level it is also
true that there will be no love without the beloved. God as the
beloved (al-ma‘shiig) then becomes the condition for the existence
of love (“ishq), and love, in its turn, becomes the condition for the
existence of evolution. Hence, it shows clearly to us the impor-
tance of God's role, that without Him, there will never be evolu-
tion at all.

19 Nasr, “Mulla $adra: His Teachings” in Nasr and Leaaman, History of Islamic
Philosophy, Vol. 1, p. 649.

 For further discussion on the theory of evolution, see Mulyadhi Kartanegara,
Menembus Batas Waktu, pp. 26-27.
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Metaphysics

Actually the same case holds good in other fields, such as
psychology and sociology.?! But it will be probably too long to
mention all in here. Suffice to say that in Islam, immaterial entities
are never separated from knowledge. Instead, it is considered to
be an integral part of it. These immaterial entities are put in
different levels in the hierarchy of being, culminating in the first
cause, God. Therefore, studies on the non-physical fields, such as
cosmology and metaphysics become extremely important since
without them, all the theories in physical sciences will not be
understood properly, and will not be complete. For instance,
psychology, which in Ibn Sina’s system of the classification of
knowledge, belongs to physical sciences, will not be complete and
well understood without the metaphysics of emanation, which
surely belongs to metaphysical fields.22 According to him, human
reason (‘aql) will not reach its actuality until it has a contact (ittisal)
with the active or agent intellect (al-‘aql al-fa*‘dl). This active intel-
lect in Ibn Sina’s cosmology is considered to be the tenth or the last
immaterial intellect in the series of immaterial intellects emanating
from God. Likewise, human souls and their mental faculties
cannot be considered merely as the neurological function of the
brain, as modern neurologists did, but as ‘an immaterial sub-
stance’ in themselves and therefore they are immortal. Psycho-
logy has been studied by Muslim philosophers-scientists as a part
of physical science, in so far as the soul is in the physical body
during its worldly career.? Since the soul itself is immaterial
(mujarrad), therefore it surely will survive the physical death, and
continue its spiritual journey until it reaches its goal: be in God’s

31 For the discussion of more Islamic sort of sociology, please consult my paper
on ‘Sociology of Ibn Khaldun: A reconstruction of the Heritage of Muslim
scholars’Social theories in the Medieval Time,” presented at University of Malang,
in Malang, Indonesia, October 4, 2002,

2 Davidson, Alfarabi, Avicenna & Averrocs, p. 82,

2 See Fazlur Rahman, Avicenna’s Psychology, pp. 58-63
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presence. To describe the fate of the soul after its physical death,
there is a scientific branch, specifically designed for it, called ‘es-
chatology’ (al-ma‘dd) which belongs to the metaphysical sciences.

b. At Methodological Plane

This is more or less the form of the Islamization of science that [
have envisaged in the theoretical level. Now, let us turn to the
Islamization of science in the methodological level.

Experimental Method

When the study of Islamic science is not limited to the physical
entities, such as happening in the modern science, but extends its
wings to the non-physical entities, like mathematical and
metaphysical, the Muslim thinkers and scientists were under
constrain to create not only scientific methods suitable to physical
entities, such as observation and experimental methods (tajribi),
but also other methods applicable to the non-physical entities,
such as demonstrative method (burhdni) or intuitive (‘irfani).2* We
cannot, for example, accept observation or calculation, as a mathe-
matical method, but reject the others, such as done by Laplace
when he said, “I mistrust anything but the direct result of
observation and calculation.”? Of course we know that obser(-
vation and calculation are very important and had been also
practiced by great Muslim scientists, especially al-Birani and Ibn
Haytham, who said that suitable scientific method for astrono-
mical and optical researches, was the combination of experimental
and mathematical methods. However, we should not stop in here,
since scientific areas are not limited to the physical and mathe-
matical fields only, but also the metaphysical one. Of course, this
metaphysical field necessarily de-mands a different method

2 As for the scientific methods used in the Muslim scholars’ scientific frame-
work, please refer to chapter 6 of this work

% See Mulyadhi Kartanegara, Menembus Batas Waktu: Panorama Filsafat Islam, p.
87.
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whose function cannot be fulfilled by either observation or calcu-
lation (mathematical) methods.

Demostrative Method (Burhani)

Therefore, scientific methods used in the Islamic sciences, should
also recognize other methods such as burluini (logical) and ‘irfini
(intuitive) methods. Burhani (demonstrative) method had been
developed so intensively by Muslim philosophers and scientists,
so that a philosopher like Ibn Sina needed nine volumes in his
magnum opus al-Shifi’ to elaborate this method. In connection
with metaphysical investigations, the burhani method is very
much needed, not only to prove the existence of spiritual entities
and their ontological status —as carried out by al-Kindji, Ibn Sina
and Ibn Rushd in their attempts to prove the existence of God, but
also to demonstrate rationally some extraordinary occurrences
such as mi'rdj (the ascension),?® mystical experience, and espe-
cially prophetic revelation (wahy). Therefore, this method is extre-
mely important to rationally support our faith which has been
usually accepted dogmatically.

Intuitive Method (‘Irfini)

The ‘irfani (intuitive) method is also very much needed in
metaphysical and religious fields, for it is through this method
that we are introduced not only to the immaterial entities, like in
the case of demonstrative method, but more than that we are also
ushered to ‘witness’ through our own heart (intuittion) of those
things so far known to us only by means of discursive knowledge.
Through ‘irfani method, we are guided to experience and witness
ourselves (mushdhadal) metaphysical worlds so far hidden, until
through this method these hidden secrets, by God’s per-mit, are
revealed. In his work Risalat al-Anwar fi ma yumna Sahib al-Halwa

2 Even we find Ibn Sina as having written a peculiar work on the mi rdj of the
Prophet, wherein he interprets it philosophically. This work has been translated into
English from Persian by Henry Corbin. See Henry Corbin, Avicenna and Visionary
Recital (Irving, Texas: Spring Publication, 1980), pp. 165-177.
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min al-Asrar Ibn ‘Arabi reveals his extraordinary mystical expe-
riences through ‘irfini method in the form of dhikr. Here, Tbn
‘Arabi systematically describes his ‘spiritual journey’ from the
material world (‘alam al-muliik), the imaginal world (‘dlam al-mi-
thal) to the spiritual world (‘dlam al-jabariit), telling us how he
entered the mineral world with its various stones and metals
introducing themselves to him of the medical and nutritive
benefits they have. Then he entered the vegetable, animal, ima-
ginal and spiritual worlds and witnesssed many unbelievable
things such as paradise, with their various levels and tells us how
people there sit next to each other and compares the ranks of their
happiness, ‘hell-fires” with their different levels, and ‘Arash with
all entities that exist above it. In addition, he also tells us that God
has revealed to him all the secrets of mineral, vegetable and animal
kingdoms with its varieties of forms and their nutritive as well as
medical benefits and the harms that they might bring about.?

These mystical exposures by a number of Sufis, like Ibn
‘Arabi and Rami may seem quite strange and fantastic for most of
us. But in a more serious reflect-ion this secret disclosure
(mukashafah) received directly from God (al-Haqq) has shed impor-
tant metaphysical lights to certain contemporary thinkers, such as
Brian Hines and Bruno Guiderdoni. For example, in his work
God'’s Whisper and Creation’s Thunder, Brian Hines has considered
Rami as a great spiritual scientist,® who through his mystical
experiences has revealed to us the spiritual dimensions of reality,
which the Modern sciences has disclosed only its physical
dimension. Modern scientists, according to him, need spiritual or
mystical insights like these to complete their vision on reality,
which only its echo can be detected by the new physics.

So also Professor Bruno ‘Abd al-Haqq Guiderdoni, a
French astrophysicist, who converted to Islam, can see clearly the
importance of the mystical disclosure to Ibn ‘Arabi on the reality
of the world in understanding diverse natural phenomena in the

2 See Ibn *Arabi, The Journey to the Lord of Power, translated from Arabic by Rabia
Terri Harris (New York: Inner Tradition International, 1981). Pp. 36-48.
2Brian Hines, God's Whisper and Creation’s Thunder, pp. 45-47,
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universe.?” The Shayikh al-Akbar’s doctrine that the Truth reveals
His face differently at any given moment has provided our astro-
physicist with a clear explanation on why the universe, observed
by sophisticated scientific tools, has repeatedly created puzzles
which are still unsolved till these days by modern scientists.
Through [bn ‘Arabi's doctrine, professor Bruno became fully
realizes that these puzzles will never be resolved solely based on
the efficient causes, as has been done by modern physicists, but it
should be combined with a spiritual (mystical or religious) autho-
rity which involves the explanation of ‘the final cause.’

Finally, “irfani method is also very crucial in the frame of
Islamic knowledge, for it is through it we can understand and thus
justify the reality of prophecy in the form of revelation (wahy), as
one of our pillars of the faith (arkan al-imdin). Revelation is but the
peak or the highest level of mystical experience. For according to
Farid al-Din “Attar the highest level of mystical experience (wild-
yah) achieved by sufis is just the beginning of prophetic expe-
rience (subuwwal).

5. Epilogue

In conclusion, we come to realize that in the Islamic scientific view,
both in theoretical and methodological fields, Muslim scientists
have studied scientifically not just the physical entities of the
universe, but also metaphysical entities. Therefore, science they
produced can go hand in hand with religion. It will not for sure
contradict the fundamental doctrines of religion, as frequently
happened in the West. Instead, it will justify and support the doc-
trines wholeheartedly.[]

2 See Bruno Guiderdoni’s paper, “How did the Universe begin?” presented in
the International Conference of Science and Religion, in Yogyakarta, January 3, 2003,
pp- 1, 6-8.
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IN this conclusion, I would like to draw some essential points
contained in this work and some notes which are probably
important for any further research in the field of Islamic epistmo-
logy.

First of all, we need a clear understanding on the similarities
and differences between ‘iln and science. In Islam, ‘ilm has been
understood as ‘knowledge of some-thing as it is,” and this kind of
knowledge should be distinguished from an opinion (al-ra’y), that
is, knowledge which is based merely on sense impression or
unproven knowledge. Perhaps this opinion is not so far from the
term knowledge used in a general term. From this vantage, ‘ilm is
almost similar to science as a systematic knowledge contrasted in
the West epistemology with knowledge. Even so, it is very impor-
tant to note the fundamental differences between the two. While
science restricts itself to the empirical and physical fields, ‘ilm
includes not only empirical fields but also non-empirical ones, like
mathematics and metaphysics.

The second, the scientific investigation on the universe has
provided us with spectacular information on the structure of
physical world. But unfortunately, with its strong secular incli-
nation, it tends to reduce the spiritual dimension of both the uni-
verse and human being, so it does not sufficiently give us a
meaningful position in the cosmic order. In this case, we need a
philosophy or religion to provide a more comprehensive world
view, so that human being will regain his noble place in the
cosmos, which has been so far put aside by modern science.

The third, when we really want to know the object of our
inquiry, we realize that the external senses per se cannot provide
us with that we need. The information we get from the senses is
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quite often misleading. Therefore, senses need reason to complete
their shortcomings, since reason can provide the truer information
on the object. With its help we can acquire a more complete know-
ledge than before. Even so, since reason works through our built-
in mental categories which we impose on the objects, our rational
knowledge thereof cannot be immediate and intimate, since it is
known only indirectly. For that reason, we still need yet another
instrument or source of knowledge known as intuition (heart)
which can, through the mode of presential (hudiiri) method, touch
the heart of the object. Through this, the unity between the subject
and object can take place and a more intimate apprehension of the
object can be achieved.

The fourth, ‘the knowledge of something as it is,” as the
definition of ‘ilm, can be reached only if the ontological status of
its objects, physical and non-physical, has been established.
Muslim scientists and philosophers have shown how the ontolo-
gical status of the objects was established philosophically. They
discover that the ontological status of an object indeed corres-
ponds with its position in the hierarchy of being (tartib al-mawjii-
dat). The higher its position in the hierarchy is, the more real and
fundamental its ontological status becomes. Since God, the Cause
of causes, occupies the peak of the hierarchy, thercfore, according
to Muslim philosophers, His ontological status is the most real and
fundamental. This was followed immediately by angels, celestial
bodies, and finally by the physical entities at the very bottom of
the hierarchy.

The fifth, the ontological status of scientific objects becomes
important as the ontological basis for the classification of know-
ledge and this in turn will reflect not only the positions of the
objects in the hierarchy of being but also their real nature.
Therefore, we realize that the objects of physical sciences are those
which are, according to Ibn Sina, necessarily attached to matter
and movement, while the objects of mathematical sciences are in
them-selves immaterial but can have contact with matter and
movement, and finally the objects of metaphysical sciences which
cannot have any direct contact with matter and its movement.

The sixth, the great range of objects, from physical and non-
physical, cannot be captured entirely just by sense observation,
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which has been considered to be the most reliable method of
modern science, because the observation method can only work
with the physical objects. It is why Muslim scientists and
philosophers have developed other scientific methods, in addition
to the experimental method. (1) the demonstrative method (bur-
hdn). This method can capture the intelligible objects (al-ma ‘qiilat)
indirectly through a syllogism (al-giyds), by drawing a conclusion
from the known premises. (2) the intuitive method (‘irfani) which
captures its objects in such a peculiar way so that it can make its
objects present in his own soul and therefore perceive them
immediately and intimately in the so-called knowledge by presen-
ce (al- ‘ilm al-hudiri).

The seventh, objectivity in its absolute sense will not be
attained, and for this reason the scientists should be humble
enough to acknowledge that the subjective elements cannot be
avoided in scientific researches and investigations. Even so, the
scientists are obliged, by utilizing the scientific instrument, criteria
and procedures, to try their best to ‘cultivate’ and analyse the
received data as objectively as possible in view of bringing them
closer to the target of having ‘knowledge of something as it is.’

The eighth, even though the mystical experience is personal
and subjective, but it does not necessarily mean that it does not
have any objective ontological basis at all. Like the world of dream
which is objective due to its certain traits and nature shared by
every dreamers, so also the mystical world, or imaginal world
(‘dlam al-mithal), is objective, for it has peculiar features shared by
whoever experiences it, despite the fact that they experience it sub-
jectively or personally. And the nature of the mystical (imaginal)
world-like the dream world —is that it has some physical forms
and images, but no physical elements.

The ninth, a mystical experience is important not only for
the Sufis, but for the philosophers and scientists as well. For them
the mystical experience is as essential as those of sensory and
rational ones. Like sensory experience is important for acquiring
the knowledge of the physical world, so also the mystical
experience is, as shown in lbn Sind’s Risalat al-Tayr and Suhra-
wardi’s al-Ghurfali al-Gharbiyyali, very important for investigating
the extra-sensory or unseen worlds, in order to understand the
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cosmic structure. It is also essential for constructing a cosmology
needed as ‘a roadmap’ which will give us a right direction and
orientation as to where human beings should go and return.

The tenth, Muslim philosophers consider prophecy as an
extraordinary or miraculous event, but it is possible philoso-
phically. According to them, this prophecy is but the contact of the
prophet with the active intellect. The contact with the active
intellect, in their view, is an experience which can occur to anyone
possessing the acquired intellect (al- ‘aql al-mustafad). However, as
far as its occurrence is concerned, the differences exist between the
philosophers and the prophets. The philosophers would have a
contact with it only after exerting rigorous efforts and studies
through their intellectual power, while the prophets acquire it
effortless through a very special power given to then by God, a
special gift that sometimes is called imagination or mutakhayyilah
(al-Farabi) the sacred intellect or al-‘agl al-qudsi (Ibn Sina). But
what is essential is the philosophers’ conviction that the prophecy
is philosophically possible.

The eleventh, knowledge cannot be really neutral or value
free, and this can be seen from what Professor Sabra terms as ‘the
naturalization of knowledge” which really took place throughout
the history of science development. The Naturalization of know-
ledge, in the sense of a process of adapting and assimilating the
incoming science from outside into the cultural frame of a
particular state or civilization, in its concrete or real history, has
indeed occurred in the forms of Hellenization of knowledge,
Christianization (Baptizing) of knowledge, Islamization of know-
ledge, and Westernization of knowledge. So also the seculari-
zation of knowledge is but a particular form of naturalization of
knowledge, wherein the Islamic scientific heritage has been
assimilated and adapted into certain culturally and ideologically
secular values of the West. Therefore, it is just natural, to me, if the
modern sciences acquired by Muslims from the West are being
readapted and re-assimilated into the values of Islamic culture
and religion in the so-called Islamization of knowledge. By the
Islamization of knowledge here I do not mean simply the labia-
lization of science or scientific theories and discoveries with cer-
tain Qur'anic verses or ladiths, following after the Buccailian
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model, but it goes deeper into various epistemological dimensions
covering the issues of the onto-logical status of scientific objects,
the system of classification of knowledge and the scientific me-
thods including the experimental, demonstrative and intuitive
methods.

These are the conclusions that I can draw from this work.
But as a work designed as an introduction or even a hand book,
surely it will not be comprehensive and still far from being perfect.
And yet, I hope that this book, with all its shortcomings, will still
give some benefits to its readers in general and students in
particular in deepening their understanding on Islamic epistemo-
logical doctrines which have become a darling subject for Muslim
scientists and philosopher over ages.

However, since it is just an introduction, we also hope that
this book should serve as a basis or the first step for any further
studies, which are more intensive and comprehensive, on Islamic
epistemology whose publications are still very much needed.
Hopefully, this small work can trigger some greater and more pro-
found works of similar nature. Finally, as a work which is based
on the epistemological course, [ hope this book can be used as text-
book for the course of Islamic epistemology or philosophy of
knowledge, especially for students of philosophy or theology and
also for general readers who are interested in finding the Truth
and the philosophical foundation of knowledge.[]
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