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In what way, if any, and to what extend has the Qur’an influenced the
minds of Muslims who have managed to contribute much to the rise and
development of scientific spirit in the Muslim world? This is the main ques-,
tion that I will try to answer in this paper. So, the history of science and
the actual achievements of Muslim scientists do not directly concern us here.

As we all know, before the revelation of the Qur’an the intellectual out-
put of the Arabs consisted mainly of poetry and oratory. The level of scien-
tific curiousity, let alone a working scientific spirit, was at its lowest, and
it showed no sign of growth. However, soon after the death of Prophet
Muhammad (s.a.w.) Muslims came out very successfully not only in widen-
ing their geographical territories but their intellectual horizons as well. They
opened their minds to the achievements of the Greeks, Indians and Persians
in science and philosophy. They intelligently evaluated and at a later stage
assimilated those cultural elements that were in keeping with the teachings
of the Qur’an. From the eight century onwards, Muslims reached with
amazing speed at an intellectual level where science and philosophy lived their
heyday. This is an obvious historical fact that needs no justification of any
sort. Now, here again I would like to pose the following question: What was
the spiritual power behind the achievements of the Muslim mind?

The prophet (s.a.w.) and his close associates had managed to set up a
socio-political structure which was extremely just and human. This was not
something unexpected. An idea — in this case the penetrating ideas of the
Qur’an that shows its influence first on the psychological and then on the
sociological levels. Philosophical and scientific developments require every
student of history knows, a comparatively longer time and a certain amount
of accumulation. It should be borne in mind that not only the production
of original and lasting works but a clear understanding,a critical evaluation
and interpretation of the outputs of bygone cultures require a healthy and
mature frame of mind. That teachings of the Qur’an contributed significantly
to the attainment of such a frame of mind is beyond any doubt. This can
easily be seen in so many works by Muslim philosophers and men of science.
I wish to take a few examples to substantiate the point. Ibn Rushd, the well-
known Muslim philosopher, said in his Fasl-Al-Magal' that the law (Shari’)

1Ed. by G.F. Hourani, Leiden, 1959, p. 6.
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invites — or even commands — us to use reason and thus reflect upon ““the
Kingdom of the heavens and the earth.”’?2 This means that according to our
philosopher, the law makes philosophic study obligatory.

The term “‘obligatoriness’’ gains a special dimension when we remember
the fact that Ibn Rushd was also a great Muslim jurist. Out next example
is in the field of science. In the introductory chapters of a greatdeal of books
on astronomy, for instance, we see frequent references to the Qur’anic verses
which again invite men to reflect on the movements of the moon, the sun
and other stars.? The famous Muslim astronomer al-Battani (d.929) says in
his Zic as-Sabi, for example, that the astronomical studies lead man to the
deep reflection through which they realize the unity, Omnipotence and
Wisdom of God.* In the 13th century Yusuf as-Sabti said more or less
the same thing. In the 18th century Haji Khalifa said the same about
all other natural sciences.

We have to note that the Qur’anic influence does not only confine to
the field of natural sciences. Muslim historians and geographers are not less
keen on quoting the verses that are related to their respective subject-matter.’
One can see for instance, a direct relation between the Qur’an insistance on
the study of the lives of ancient nations and the Muslims’ love for writing
great books on history, as we witness in the work of, say, Ibn Miskawayh’s
Tecarib al-Umam or Ibn Khaldun®s Kitab al-Ibar.

Allow me to ask one more question: Why were Muslim Philosophers
and scientists so keen on quoting the Qur’anic verses? Were they afraid of
the reactions of the sections of their community who were somewhat con-
servative and perhaps did not approve the study of what was usually ealled
“‘the foreign sciences”’? Or, were they trying to prove that there was no clash
between the teachings of the Qur’an and the scientific results? There is much
to be done before we can satisfactorily answer these questions. Many scien-
tific and philosophical works are awaiting the disciplined attention of well

2Sura, VII, 185.

Most frequently quoted verses are:

““In the alternation of night and day, and what God has created in the heavens and the earth
— surely there are signs for a godfearing people.” (X, 7)

““And it is He who made the night and day for succession for whom he desires to remember
or he desires to be thankful”’. (XXV. 62)
*“Surely in the creation of the heavens and earth and in the alternation of night and day there
are signs for men possessed are minds who remember God..., and reflect upon the creation of the
heavens and the earth: ‘Our Lord, Thou has not created this for vanity....” (111, 187) Especial-
ly this last verse has always been accepted as a starting-point for the theologico-teleological
g:inking.

Cf. Aydin Sayili, The Observatory in Islam, Ankara, 1960 (Introductory Chap.)

Ibn al-Kifti, Tarikh al-Hukama, ed. by Lippert, Berlin, 1903, 5. 228-229 (Quoted by Sayili,
op. cit., s. 17).
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trained scholars. Little has been done especially in respect of sociology of
knowledge. Having this in mind, I would like to make the following
suggestions.

Historically speaking, the defence of philosophy by an appeal to the
authority of the Qur’an has, I believe, a strong defensive element. We know
very well that quite a number of Muslim intellectuals were against the philo-
sophy which interpreted some religious, i.e., Islamic teachings in the light of
Grecohelenistic metaphysics. This made some Muslims suspect of the
falasifa’s faithfulness to the principles enunciated by the Qur’an. I am of
the opinion that this suspicion was not justified, but it was quite understan-
dable nevertheless. The Philosophical outlook formulated by such eminent
thinkers as al-Farabi and Ibnu Sina, and defended by their followers was
not in keeping with the views of some great Muslim theologians who based
their doctrines on the teachings of the Qur’an as they understood them. For
example, the falasifa’s identification of Neoplatonic emanationism with th.e
Qur’anic creations, their dualistic conception of man; and above all, their
fairly static idea of Godhood, which was very close to Aristotle’s Unmoved
over, received a deadening theological veto. Now, it would not be off the
mark to suggest that Ibn Rushd’s defence of philosophy, to vyhlch we have
already made an allusion, was formulated in the light of this veto.

It should be made clear, however, that science had a fairly different
career and history in the Muslim world. To begin with, the Muslirt} scientists
in those days did not pretend to formulate a general outlook as phllospphers
did. Science as a body of 'knowledge could not deal with such difficult
theological questions as the nature and the existence qf qu, Fhe life after
death and so forth. Thus, one can easily say that the Muslim scientists, although
did not have the same reputation as philosophers had, were always on safer
grounds. g '

For a correct estimation of the philosophical and scientific outputs in
the Muslim world, one ought to have a clear idea of the Qur.’amc
weltanschauung which effected the life of a Muslim in every aspect. It is pb-
vious that the Qur’an asks for clear thinking not only in mat.ters of faith,
but in matters of fact as well. Needless to say that the Qur’an is not a work
of science or philosophy; but it definitely has prepared Yvhat mlght be called
a philosophical and scientific conscience or mentalgty which fioes not
necessarily imply expert knowledge in any particular science of philosophy.

Now, this attitude or mood, which comes very close to what the Qu.r’an
calls reflection is an undifferentiated whole. It includes man’s ethical,
aesthetic, scientific and religious experiences. Looking at the matter from
this broad angle, science can only be regarded as the expression of one phase
of human endowment, so it cannot bring a total revelation or outlook upon
the universes. There is much to be said about this undifferentiated whole wh_ich
splits into various branches of experience through a process of dif f‘erentla-
tion. Even such process, however, is only partial as far as the experience of
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one and the same person is concerned.

As every Muslim knows very well, that reflection upon the creation is
one of the major themes of the Qur’an. In the verses that were revealed,
first we are informed that Man and his whole universe are created by God
who also taught Man what he did not know before.® In the story of the crea-
tion of Adam, we read that Man was provided with the knowledge of the
names, and with free-will.” The fact that Man is a knowing creature and the
world is created by a good, omnipresent and omnipotent God contributed
much to the development of scientific spirit. I wish to substantiate this point
in the following way.

To begin with, the idea of creation indicates that the world has a con-
tingent character, i.e., it does not consist in the eternal any necessary truth;
thus scientific knowledge does not rest upon a priory knowledge, although
the Qur’an accepts the possibility of this type of knowledge as well. What
characterizes the Qur’anic approach to the attainment of knowledge is its
emphasis on empirical and inductive reasoning.

Secondly, the idea of creation implies that the world is in the hands of
a good and omnipotent God. Therefore, the, world is neither an illusion, as
some idealist thinkers have suggested, nor the sources of evil, as some religions
or quasireligious philosophies claimed. Morever, the world is there, not to
be worshipped, nor to be afraid of. It is something to be known conquered
and used in the service of Man.

Thirdly, the Qur’an insists upon the importance of evidence and argu-
ment in the department of knowledge — a fact that has much to do with
the first point, i.e., the Qur’anic emphasis on inductive type of reasoning.
The Qur’an created a faith in reasons and in the order of nature, and claim-
ed that the ultimate nature of things lies together in harmony which excludes
mere arbitratiness. The faith is an indispensable condition for the growth
of science. Again, by sharpening self-consciousness the Qur’an enables Man
to relate himself freshly with reality by using what may be called a principle
of alteration, which makes the self-knowledge and object-knowledge grow
together. In other words, the Qur’anic reflection leads Man to a new apercu
of reality which is typical of all invention. The Qur’an draws our attention to
the natural phenomena, and urges us to question, to observe and to reach
at relevant conclusions. Without a questioning mind, Man cannot observe,
and without observation reflection is but an arbitrary imagination.

In the process of reflection Man sees, understands, appreciates and even
loves. Now, each of these terms names a different experience. The first two
words, for example, have something to do with theoretical knowledge, where
as the other two with moral and aesthetic experiences. All of these experiences
crowned, according to the Qur’an, with faith, or at least ought to be crown-

6XCVI. 1-5.
11, 28.
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ed, if Man desire to attain a knowledge of the totality of things where there
is an interesting theological point to note: Wt}en t.he Qur’ar} c'alls Man to
reflect upon himself, human history and nature, it brings all .thelstlc argl‘xmfznts
(teleological, cosmological, moral and aesthetic) toge_ther in an astonlshlng-
ly appealing way. It is a pity that many later t.heologlans seems to have fail-
ed to notice the organic unity of these experiences, apd therefore elevated
some arguments while ignoring others. However this is a point that we can
rther here.
DUTSl;te i:(s)of:etimes said that when the Qur’an invite§ Man to reflect on mat-
ters of fact, it tries to persuade him to come to faith, and not to feac.:h a
scientific conclusion. There is nothing to worry about such obJecfuon,
although to accept it as it stands woulf:l deflmtely'lead tq a narrow mt,er-
pretation of the Qur’anic idea of reflection. The qlt}mate aim of the Qurban
is no doubt faith — a fact that distinguishes religion from. science — but
other steps that are used have merits for themsel_ves. The ulnma'te stz;‘ge can
never minimize the importance of the lforrc?er (if we can describe them in
i rough which it is realized. ™ .
oy ¥?1)111)s,s tIe‘s)esetzo regason to accept the view that .‘tr'lere SCi.Ent.lflC splr;'tl. is
something and the spirit that leads ultimately tp religious .falth 1§ somet 1r:1g-
else. To begin with, I do not believe that there is such a thing as ‘mere sc1eof
tific spirit’. As we read in Thomag S. I§uhn’s well-known Thg Struf'u:;eij o
Scientific Revolution (1962), the historical development pf science is s
more complicated than it has been supposec! so far. A scientist never sd =
from scratch. He learns many things from his teachers, from books alll .
like before he starts his scientific investigations' .In ‘oth.er ,words, he a'r;’.a ;::
has a starting-point or a naive outlgok if you like, ‘naive’, gf cou::s;:li ro?m
the standpoint of science. Now, looking at our problem f,ron_l this gen. .p ‘
of view, one cannot say that since the aim of the Qur’anic reﬂ'ectl.o'n is no
science, and it did not contribute much to the developm?m qf scientific S[:])(lrltf:
As we have pointed out earlier on, that the Qur’an 1s ?ot' a wor 25
science. It can be very misleading inde?d to read some Qur’anic ve;zesical
if they imply, or state, this or that scientific ‘t}?eory. Even those cosm(:a"g =
verses which have the appearance of scientific statements cannot tc:1 {ack
treated as scientific statements, although this does not mean that t ezna =
in cognitive value. The Qur’anic reﬂect.ion ta'kes the natural ;l)h:ienoglf e
‘signs’ (ayat); thus the knowledge of ‘signs’ is al§o the know g g]?his h thé
or to be more precise, the knowledge of the attributes of.Go d gl
reason why some modern Muslim thinkers such as Afga.m, Abduh, fv):ror-
Ahmad Han and Igbal thought that the study qf pature is one w[i)ilsc‘)signs’.
shipping Him, i.e., seeing, understanding, aprematmg.and lovglgwork oo
There is an oft-quoted tradition: ‘‘One hour’s reflection on the
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Creator is better than seventy years of prayer”’. Therefore, according to the References
spirit of the Qur’an, scientific knowledge is not in fact cannot be — a hin-
drance to faith. On the contrary it is a legitimate state in Man’s search for
faith.

The concept of ‘sign’, just like the concept of reflection which takes
it as an object, has theoretical, moral, aesthetic and religious dimensions.
This fact ought not to be interpreted in such a way as to give the impression
that the Qur’an is against the process of differentiation through which an
experience gains a partial or practical independence. For example, it may
be unreasonable to think of the world of human body as a ‘machine’. Science
has gained much by looking at its objects in this way. In the last few cen-
turies, however, scientists — at least many of them — seem to have forgot-
ten the organic unity of reality. The utilitarian and instrumentalist concep-
tion of science has become so predominant that wisdom in its original sense
seems to have gone into oblivion. This is bad for science as well as for other
types of human experience. If instrumentalist and sheer practical concep-
tions become the lasting elements in Man’s final outlook, science may turn
to be a catastrophe for a well-balanced humanistic type of realization, which
is fully supported by the teaching of the Qur’an. Science has its full meaning
and value when it is incorporated into the structure of a complete humanistic
mode of experience. Therefore, scientific education ought to be planned in
the light of the organic unity of all departments of knowledge. Otherwise,
science may not be more than a degrading and dehumanizing adventure.

However, the idea of realization of the organic unity through education
should not pave the way for a misty atmosphere which always looms over
Man’s serious attempt to obtain knowledge. Especially the Muslim world
is still in need of a scientific sobriety. But sobriety is something of an isolating
science and expecting it to do what it is not supposed to do is something else.
Science can never replace morality or religion. I sincerely hope that in the
very future the Muslim world will establish some viable educational institu-
tion where it may be possible ‘‘to construct a system of ideas which bring
the aesthetic, moral and religious interests into relation with those concepts
of the world which have their origin in natural sciences.’’® Such an aim will
naturally be in keeping with the rationality enunciated by the Qur’an.
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8See especially the third verse above (f.n. 3).
9Se:e A.N. Whitehead, Process and Reality, (Cambridge 1929) p. 6.
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