The Principles of Qur’anic Research Methodology

PART V: RECONSTRUCTION OF ISLAMIC EPISTEMOLOGY IN
CONTEMPORARY CONTEXT

The contemporary world faces an epistemological fragmentation: knowledge has been divorced from
ethics, inquiry severed from revelation, and truth confined to empiricism. Modernity’s intellectual
framework, rooted in secular rationalism, has reduced %/m (knowledge) to mere data or technique,
neglecting its metaphysical and moral dimensions. Against this backdrop, the Qur’anic epistemology-
rooted in the unity of tawhid (2> 5), the trust of amanah (i), and the illumination of mur al- ilm (L5
alall)-offers a profound reconstruction of the concept, purpose, and process of knowing. The Qur’an
restores meaning to epistemology by reintegrating faith (iman), reason (‘aql), and revelation (wahy) into
a unified ontological and methodological framework (Nasr, 1989; Al-Attas, 1980).

Part V of this work, Reconstruction of Islamic Epistemology in Contemporary Context, seeks to translate
the preceding theoretical framework into the language of the modern intellectual crisis. It demonstrates
how the Qur’anic model of knowledge, developed through the earlier analysis of faith, certainty, and
discovery, can engage with and reform contemporary paradigms of science, philosophy, and ethics. This
reconstruction is not an act of nostalgia but an intellectual revival (ihya al-fikr al-Islami) grounded in the
enduring universality of divine wisdom (hikmah).

The Qur’an presents 7/m as a sacred covenant between the knower and the Real (a/-Haqq), and therefore
its reconstruction today must begin by revisiting the insights of classical Islamic thinkers who developed
systematic methodologies from revelation-figures like Al-Farabi, Ibn Sina, Al-Ghazali, and Ibn Rushd.
Chapter 16 will thus map how these thinkers preserved Qur’anic principles within diverse philosophical
and scientific traditions.

Chapter 17 then contrasts Qur’anic and modern scientific methods, showing that while both value
observation and verification, the Qur’an grounds discovery within moral teleology and divine
accountability (Q. 2:164; Q. 3:190-191). Chapter 18 moves further into applied methodology, proposing
a Qur’an-based framework for contemporary disciplines- from natural and social sciences to the
humanities- anchored in ethical and spiritual coherence.

Finally, Chapter 19 culminates in the principle of Tawhid as the epistemic paradigm-a comprehensive
unity that harmonises all knowledge systems under the sovereignty of One Truth. The Qur’an thus
transforms epistemology from a study of knowing into a theology of being, making knowledge not an end
in itself but a bridge to divine proximity.

This part, therefore, aims to reconstruct the architecture of modern knowledge upon Qur’anic foundations,
uniting revelation and reason, ethics and empiricism, intellect and spirit. It is a call for reawakening the
Qur’anic vision of knowledge as light, trust, and responsibility.
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Chapter 16: Classical Thinkers and Qur’anic Methodology

The intellectual legacy of Islam’s classical thinkers was not a departure from revelation but its unfolding
through human reason (‘agl/, Ji=) and reflection (fafakkur, S&). Their engagement with philosophy,
science, and metaphysics was guided by the Qur’an’s epistemic imperatives-“Will they not reflect?” (afala
vatafakkarun, Q. 30:8) and “Will they not use their intellect?” (afala ta’gilun, Q. 36:68). These commands
established inquiry as an act of worship and discovery as an extension of faith.

The Qur’an, as the first source of knowledge in Islamic civilisation, provided not merely doctrines but a
methodology-an integrated framework combining revelation (wahy, >5), reasoning ( ‘ag/), and empirical
observation (nazar, »3). The earliest Muslim scholars, ranging from philosophers to jurists, scientists to
mystics, derived their principles of thought, verification, and ethics from the Qur’an’s epistemic model.
Their intellectual efforts represent the flowering of a Qur’anic rationality, where reason was employed to
comprehend the signs (ayat, <) of both creation and revelation (Q. 41:53).

This chapter revisits the epistemological foundations laid by classical Muslim thinkers such as Al-Farabi,
Ibn Sina, Al-Ghazali, and Ibn Rushd, exploring how each integrated Qur’anic principles into their
methodologies. Their works demonstrate a continuous dialogue between divine revelation and rational
inquiry-an epistemic harmony that challenges modern dichotomies between science and spirituality.

The chapter opens with an examination of the Qur’anic intellectual heritage, tracing the movement from
revelation to reason, where the Qur’an itself establishes the principle of intellectual autonomy under divine
guidance. It then examines how later thinkers systematised this model into distinct yet complementary
schools of thought-philosophical, theological, and mystical-each reflecting the Qur’an’s dynamic
engagement with reality.

Ultimately, this exploration aims to rediscover the Qur’anic methodology as a living tradition, not a relic
of the past. It seeks to show that the classical synthesis of faith and reason was not accidental but the
natural expression of a revelation that views knowledge as an act of divine remembrance (dhikr, )S3) and
discovery as a journey toward certainty (yagin, ).

16.1 The Qur’anic Intellectual Heritage: From Revelation to Reason

16.1.1 Revelation as the Source of All Knowledge

The Qur’an presents knowledge ( ilm, #lc) as a divine attribute and gift. All forms of knowing originate in
al-Alim (éeéij‘\')-the All-Knowing-who teaches humanity “what they did not know” (‘allama al-insana
malam ya ‘lam, Q. 96:5). The act of teaching here is ontological: it establishes a relationship between the
Creator and the created through wahy (revelation), which awakens the intellect to recognise divine signs
in the world.

The Qur’an thus grounds epistemology in revelation, not as a constraint but as illumination. Revelation
functions as the foundational epistemic act that makes reasoning possible. “It is He who brought you out
of the wombs of your mothers not knowing anything, and He gave you hearing, sight, and hearts so that
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you might give thanks” (Q. 16:78). The sensory and rational faculties are divine instruments; they gain
coherence only when directed toward truth (al-hagq, 3Y).

This establishes a hierarchical epistemology: revelation enlightens reason; reason interprets signs; and
observation confirms truth. Classical thinkers internalised this triadic relationship as the basis for all
intellectual pursuits, ensuring that the exercise of the mind remained subordinate to the moral and spiritual
sovereignty of revelation.

16.1.2 The Qur’anic Imperative of Reason and Reflection

Unlike static revelationism, the Qur’an commands dynamic thought. Over seventy verses invite believers
to ponder, question, and infer. “Do they not look into the dominion of the heavens and the earth?” (Q.
7:185). Reason is thus not autonomous, but teleological-it serves the recognition of divine order.

The Qur’an employs several cognitive verbs- ‘aqgala (to reason), tafakkara (to reflect), tadhakkara (to
remember)-each implying movement from perception to comprehension to remembrance. These terms
outline a processual epistemology in which the intellect evolves through moral awareness. As Rahman
(1980) noted, the Qur’an’s rationalism is “existential,” demanding inner transformation alongside external

inquiry.
Therefore, the earliest Muslim intellectuals, including Al-Kindi and Al-Farabi, did not see a contradiction

between revelation and rational philosophy. To them, reasoning was an act of obedience to God’s call for
reflection upon His ayat, both in scripture and in creation (Q. 3:190).

16.1.3 From Revelation to Philosophy: The Rise of Qur’anic Rationality

The transmission of Greek philosophy into the Islamic world during the 8th-10th centuries coincided with
a mature Qur’anic intellectual culture. Muslim philosophers did not simply translate Greek thought; they
Islamized it by subordinating reason to revelation. Al-Farabi, in his Kitab al- ‘Aql, emphasised that human
reason is perfected when harmonised with the prophetic intellect, which operates under divine
illumination. This synthesis reflected the Qur’anic vision that “above every possessor of knowledge is one
more knowing” (fawqa kulli dhi ‘ilmin Alim, Q. 12:76).

Ibn Sina expanded this integration, proposing a metaphysical hierarchy where the Active Intellect serves
as a medium between the divine source and human understanding. Although his metaphysics employed
Aristotelian terminology, the epistemological essence remained Qur’anic: all knowledge flows from the
Necessary Being (wajib al-wujud), echoing the Qur’anic affirmation that “Allah is the light of the heavens
and the earth” (Q. 24:35).

These intellectual efforts established an enduring principle: the Qur’an is not anti-rational but trans-
rational. It does not negate reason but situates it within the wider horizon of divine meaning.
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16.1.4 The Ethical Foundation of Knowledge

Every epistemology carries an ethic. The Qur’an binds knowing to moral responsibility: “Do not pursue
that of which you do not know, indeed, the hearing, the sight, and the heart-all of these will be questioned”
(Q. 17:36). Knowledge divorced from ethics becomes corruption (fasad, J-4).

Classical thinkers thus treated knowledge as amanah (), a trust. Al-Ghazali later formalised this
Qur’anic view in his theory of ilm al-mukashafah (unveiled knowledge), emphasising that intellectual
certainty (yagin) must lead to moral purification. The seed of this idea is Qur’anic: true understanding
transforms behaviour, turning the knower into a servant ( ‘abd) of truth.

16.1.5 Continuity from Revelation to Reason

In tracing the intellectual history from the Qur’an to the classical era, one finds not a rupture but a
continuity. Revelation inaugurated inquiry, reason extended it, and philosophy systematised it. Each stage
remained faithful to the divine origin of knowledge.

Thus, the Qur’anic intellectual heritage is a movement, not from faith to scepticism, but from
understanding faith, from revelation to rationality, and finally, from knowing to being. It is a heritage that
continues to challenge the epistemic fragmentation of the modern age.

The Qur’an’s call to reason is not a secular invitation but a sacred command. The classical thinkers of
Islam fulfilled this command through their creative synthesis of revelation and intellect, forming a
civilizational model of epistemic unity. Their legacy stands as testimony that knowledge, when guided by
divine revelation, becomes both light (mur) and guidance (huda), integrating the heart, mind, and cosmos
in a single act of knowing.

16.2 Al-Farabi and the Harmonisation of Logic and Revelation

Abu Nasgr al-Farabi (872-950 CE), known in both Islamic and Western intellectual traditions as al-
Mu ‘allim al-Thani (“the Second Teacher,” after Aristotle), occupies a distinctive position in the evolution
of Qur’anic epistemology. His intellectual enterprise was not the imitation of Greek philosophy, but rather
a disciplined effort to reconcile rational inquiry ( ‘ag/) with divine revelation (wahy), forming a coherent
vision of knowledge grounded in the Qur’an’s epistemic principles. Al-Farabi’s works, such as Al-
Madinah al-Fadilah (The Virtuous City) and Kitab al-‘llm, illustrate an epistemological synthesis that
aligns the metaphysical truths of revelation with the logical processes of human reason. The Qur’an, which
repeatedly calls humanity to tadabbur (deep contemplation) and fa ‘aqqul (rational discernment), forms
the basis of his intellectual system (Q. 3:191; 8:22; 39:9).

For al-Farabi, the Qur’anic invitation to think- “Do they not contemplate within themselves?” (Q. 30:8)-
is not a secular rationalism but a sacred obligation to integrate divine knowledge with human intellectual
faculties. His harmonisation of logic and revelation reflects a uniquely Qur’anic methodology in which
reasoning becomes a path to recognising divine unity (tawhid).
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16.2.1 Logic (Mantiq) as a Qur’anic Discipline of Thinking

Al-Farabi’s conception of mantig (logic) was fundamentally ethical and theological. Logic, in his view, is
the “instrument” (alah) that disciplines thought to align with truth-an orientation consistent with the
Qur’anic exhortation to verify claims and to use reason responsibly (Q. 17:36; 49:6). The Qur’an rejects
conjecture (zann) and demands epistemic certainty (yagqin), framing logic as a necessary tool for
discerning valid knowledge from illusion.

In Kitab al-Huruf, al-Farabi describes logic as analogous to grammar for the intellect: just as grammar
orders linguistic expression, logic orders reasoning toward truth. The Qur’an similarly emphasizes the
structured use of intellect ( ‘ag/) in approaching divine signs (ayat): “We will show them Our signs in the
horizons and within themselves until it becomes clear to them that it is the truth” (Q. 41:53). This logical
order mirrors the Qur’anic sequence of knowledge-observation (ilm), comprehension (fahm), and
certainty (vagqin).

Al-Farabi’s logic thus does not replace revelation; rather, it safeguards it from misinterpretation. The
Qur’an’s repeated warning against ‘‘following without knowledge” (Q. 17:36) becomes for him the
foundation of an ethical rationality; logic is an act of amanah (trust) to think rightly about divine truth.

16.2.2 Revelation (Wahy) as the Source of Ultimate Knowledge

For al-Farabi, revelation represents the highest form of knowledge- i/m al-yagin-emanating directly from
the Divine Source of Being (al-Haqq). In this sense, wahy functions as the completion of rational inquiry
rather than its negation. The Qur’an positions revelation as mur (light) that guides human intellect: “4
light and a clear Book have come to you from Allah” (Q. 5:15).

Al-Farabi interprets this as indicating a dual epistemic axis: revelation illuminates what reason seeks,
while reason interprets what revelation reveals. The prophet, in al-Farabi’s system, represents the
perfection of this harmony -the one in whom divine knowledge and rational comprehension coincide. This
vision is firmly rooted in Qur’anic anthropology, where the human intellect (a/-Fu’ad) is created to
comprehend divine signs (Q. 16:78).

Revelation thus sets the ontological boundary for rational knowledge. It defines the parameters of truth
that logic can articulate but never generate independently. In Qur’anic epistemology, reason operates
within revelation, not outside it. Al-Farabi’s metaphysical realism thereby preserves the divine origin of
knowledge while affirming the legitimacy of rational discovery.

16.2.3 Harmony Between ‘Aq/ and Wahy in the Qur’anic Framework

The Qur’an does not dichotomise intellect and revelation; rather, it situates them in a dynamic relationship
of correspondence. Al-Farabi’s epistemology reflects this symmetry. He writes that the perfection of
human intellect is achieved when it becomes “aligned with the Active Intellect,” a concept he used to
describe the illumination of the mind by divine truth. This concept finds Qur’anic resonance in verses that
describe knowledge as mur bestowed by Allah upon those who seek it sincerely (Q. 24:35; 39:22).
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In this structure, revelation becomes the universal constant, while reason serves as the variable human
means of interpreting it. The Qur’an’s description of the ‘ag/ as both a faculty of discernment and a moral
compass aligns with al-Farabi’s vision of an “intellectual virtue.” Reasoning becomes an act of servitude
(‘ibadah) when it seeks divine coherence rather than human dominance.

Al-Farabi’s harmonisation thus presents a Qur’anic epistemology of equilibrium: revelation initiates
knowledge, reason interprets it, and ethics ensures its right use. This triadic harmony-wahy, ‘aql, and
akhlag-becomes the essence of the virtuous civilisation (al-Madinah al-Fadilah).

16.2.4 The Virtuous City: Knowledge as Collective Illumination

In Al-Madinah al-Fadilah, al-Farabi envisioned society as a reflection of the cosmic order governed by
divine wisdom. The virtuous city is founded upon ‘ilm al-haqq (knowledge of truth) and guided by the
intellect perfected through revelation. The Qur’an frames this societal model in its command for ta ‘awun
‘ala al-birr wa al-tagwa (cooperation in righteousness and piety) (Q. 5:2).

Al-Farabi interprets the ideal ruler as one who embodies both prophetic insight and rational wisdom,
mirroring the Qur’anic archetype of ulu al-albab (those endowed with intellect) who lead by truth and
justice (Q. 3:190-195). The virtuous city thus represents the collective form of Qur’anic epistemology,
where truth is both known and lived.

The diffusion of knowledge within this community echoes the Qur’an’s command to “convey with wisdom
and good instruction” (Q. 16:125). Knowledge here is not a possession but a trust (amanah), an ethical
obligation toward both Creator and creation.

16.2.5 Ethical Dimensions of Al-Farabi’s Epistemology

Al-Farabi’s epistemology is deeply ethical, paralleling the Qur’an’s linkage between knowledge and
righteousness. The Qur’an asserts: “Only those who know fear Allah” (Q. 35:28), making epistemic
awareness inseparable from moral consciousness. For him, ‘i/m without fagwa (God-consciousness)
degenerates into sophistry; thus, the purpose of knowledge is the perfection of character (fadilah).

The disciplined use of logic becomes a spiritual discipline, guarding thought from arrogance and error.
The Qur’an’s warning against following vain desires in matters of knowledge (Q. 45:23) underpins his
insistence that intellect must remain oriented toward truth, not self-interest. Hence, ethics is not an adjunct
but the foundation of intellectual integrity.

16.2.6 The Qur’anic Metaphysics of Truth in Al-Farabi’s Thought

At the heart of al-Farabi’s system lies the Qur’anic concept of al-Haqq (the Truth) as both ontological
source and epistemic end. The Qur’an declares: “That is because Allah is the Truth, and what they call
upon besides Him is falsehood” (Q. 22:62). This metaphysical polarity establishes a dual function of
human knowing-to discern al-haqq from al-batil (falsehood).

For al-Farabi, the movement of thought mirrors the divine order: from multiplicity to unity, from confusion
to clarity, from opinion to certainty. This ascent corresponds to the Qur’anic hierarchy of knowledge- ilm
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al-yaqin, ‘ayn al-yaqin, and haqq al-yaqin (Q. 102:5-7). Logical reasoning (burhan) facilitates the first
level of certainty, while revelation completes the final synthesis where knowing becomes being. Thus, his
epistemology is a spiritual ascent-a rational pilgrimage toward divine unity (tawhid al-ma rifah).

16.2.7 Relevance for the Reconstruction of Islamic Epistemology

In the context of contemporary epistemological debates, al-Farabi’s synthesis offers a model for
reintegrating faith and reason under the banner of Qur’anic logic. Modern scientific rationalism often
divorces cognition from value and fact from meaning. Al-Farabi’s method reaffirms that knowledge
without moral or metaphysical orientation is incomplete.

By grounding reason in revelation, he anticipates the Qur’anic view of knowledge as both cognitive and
transformative. The integration of ‘aq/ and wahy ensures that knowledge leads to wisdom, not nihilism.
His thought thus serves as a precursor for reconstructing Islamic epistemology as a living, ethical, and
rational system rooted in divine truth.

Al-Farabi’s harmonisation of logic and revelation represents one of the most coherent expressions of
Qur’anic epistemology in classical thought. His vision transcends the dichotomy of rationalism and
traditionalism by asserting that reason, when purified of ego, becomes an instrument of divine light. The
Qur’an remains both the origin and criterion of this knowledge, its source, structure, and end.

In this synthesis, logic becomes the servant of revelation, revelation the illumination of logic, and both
converge in the realisation of al-haqq. Al-Farabi thereby transforms philosophy into a Qur’anic act of
worship-thinking as dhikr, reasoning as ‘ibadah, and knowledge as a form of nearness to Allah.

16.3 Ibn Sina (Avicenna) and the Metaphysics of Intellect in Qur’anic Light

Among the classical Islamic philosophers, Ibn Sina (980-1037 CE) stands as one of the most profound
interpreters of the relationship between intellect ( ‘agl), being (wujud), and knowledge ( ilm). Often
regarded as al-Shaykh al-Ra’is (the “Master Philosopher”), his epistemological framework is not a mere
continuation of Greek rationalism but a deeply reflective transformation of it through the lens of Qur’anic
revelation. While Aristotelian and Neoplatonic influences shaped his terminology, Ibn Sina’s underlying
metaphysical orientation remained distinctly Qur’anic-anchored in the idea that knowledge originates
from al-Haqq (The Truth) and returns to Him as its ultimate telos.

In Qur’anic discourse, intellect ( ‘aq/) is not merely a cognitive faculty but an instrument of discernment,
guiding human consciousness toward divine realisation (Q. 2:164; 3:191; 51:20-21). Ibn Sina’s
metaphysics of intellect mirrors this vision: knowledge is an act of being, an illumination (ishraq) of the
soul by divine light (mur). His epistemology-rooted in ontological ascent-finds resonance in the Qur’anic
hierarchy of certainty: ilm al-yaqin, ‘ayn al-yaqin, and haqq al-yagin (Q. 102:5-7).

Thus, the Avicennian theory of intellect, when read through the Qur’an, becomes a structured ascent of
consciousness from sensory perception to divine unity (tawhid al-ma rifah).
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16.3.1 The Ontological Basis of Knowledge: From Existence to Intellect

In Ibn Sina’s metaphysical system, wujud (existence) precedes and grounds all forms of knowledge. This
principle parallels the Qur’anic affirmation: “Allah is the Creator of all things, and He is, over all things,
Disposer of affairs” (Q. 39:62). Knowledge, therefore, is not a human construct but a participation in the
divine act of creation. Every existent thing (mawjud) reflects a degree of divine knowledge, as implied by
the verse: “He taught Adam the names of all things” (Q. 2:31)-an archetype of knowledge as divine
disclosure.

For Ibn Sina, to know is to actualise being within the intellect. The ‘ag/ mirrors existence by receiving the
intelligible form (sirah ma ‘qulah) without its material conditions. The Qur’an hints at this cognitive purity
in its description of divine creation as kun fa-yakun (“Be, and it is ) (Q. 36:82), where divine knowledge
directly manifests as being. Hence, human intellect, in its purest state, imitates divine creativity-it
transforms potential understanding into actual insight.

This ontological structure frames epistemology as a journey from multiplicity toward unity, from the
dispersion of phenomena to the contemplation of the One. The Qur’an repeatedly draws attention to this
unity-in-diversity principle: “If there had been in them other gods besides Allah, they both would have
been ruined” (Q. 21:22). Knowledge, in this metaphysical sense, is the recognition of unity underlying all
existence.

16.3.2 The Fourfold Structure of Intellect in Qur’anic Perspective

Ibn Sina famously divides the intellect ( ‘agl) into four stages: the potential intellect ( ‘aq!/ bi’l-quwwah),
actual intellect ( ‘ag/ bi’l-fi ), acquired intellect ( ‘agl mustafad), and the Active Intellect ( ‘agl fa “‘al). Each
stage corresponds to a different degree of participation in divine illumination. When interpreted through
the Qur’an, these stages form a continuum of epistemic and spiritual elevation.

Potential Intellect - corresponds to the Qur’anic state of initial ignorance and the call to

observation: “And Allah brought you out of your mothers’ wombs knowing nothing, and He made

for you hearing and vision and hearts that you might give thanks” (Q. 16:78). This is the fitrah
state, where human intellect awaits activation through divine signs (ayat).

e Actual Intellect - emerges when reflection upon divine signs begins: “Do they not look into the
dominion of the heavens and the earth?” (Q. 7:185). Reason becomes operative, interpreting
revelation and creation as coherent manifestations of a/-Hagqgq.

e Acquired Intellect - represents a higher integration where intellect internalises universal truths,
aligning human understanding with divine order. The Qur’an evokes this stage through its praise
of ulu al-albab (those of sound intellect): “Those who remember Allah while standing, sitting, and
lying on their sides, and reflect upon the creation of the heavens and the earth” (Q. 3:191).

e Active Intellect - symbolises the illumination of human consciousness by divine light, the moment

of haqq al-yaqin. This is captured in the verse: “Allah is the Light of the heavens and the earth”

(Q. 24:35). The purified intellect becomes a mirror of divine wisdom, no longer limited by sense

or abstraction.
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Thus, Ibn Sina’s fourfold schema corresponds directly to the Qur’anic stages of knowledge and certainty.
It redefines intellect as a dynamic, God-centered process of becoming rather than a static faculty of
cognition.

16.3.3 Knowledge as Illumination (Ishraq) and the Qur’anic Light Metaphor

Central to Ibn Sina’s epistemology is the idea that knowledge is not merely representational but
illuminative. The human mind, when purified of sensory and egoic obstructions, becomes receptive to
divine illumination. The Qur’an’s Ayat al-Mur (“Verse of Light”) forms the metaphysical foundation of
this doctrine: “Allah is the Light of the heavens and the earth. The example of His light is like a niche
within which is a lamp...” (Q. 24:35).

In this verse, the niche symbolises the human heart (galb), the lamp represents intellect (‘agl), and the
light is divine guidance (huda). Ibn Sina’s metaphysics of intellect can thus be seen as an exegetical
unfolding of this verse. The intellect is not self-sufficient; its luminosity depends entirely on the divine
source of truth.

This illumination is both epistemic and ontological-it transforms the knower. As the Qur’an asserts, “Is
one whose heart Allah has opened to Islam, so that he is upon a light from his Lord, like one whose heart
is hardened?” (Q. 39:22). For Ibn Sina, this verse captures the very essence of intellectual purification:
true knowledge enlightens being, whereas falsehood darkens it.

16.3.4 The Soul and the Ascent of Knowing

Ibn Sina’s psychology of knowledge aligns closely with the Qur’anic portrayal of the soul (nafs) as a
dynamic and ascending reality. The soul moves from the sensory to the intelligible realm through stages
of purification. The Qur’an defines these stages as the nafs ammarah (commanding soul), nafs lawwamah
(self-reproaching soul), and nafs mutma innah (tranquil soul) (Q. 12:53; 75:2; 89:27). Though Ibn Sina
formulates his theory in philosophical language, the epistemic principle remains the same: knowledge is
the ascent of the soul toward its divine origin.

For him, intellectual perfection (kamal al-‘aql) is identical to spiritual perfection (kamal al-nafs). The
human soul attains felicity (sa ‘adah) not through the accumulation of data but through contemplative
union with truth. This process finds direct Qur’anic validation in the command to “Read in the name of
your Lord who created” (Q. 96:1). Reading (igra’) here is not mechanical recitation but an epistemic
awakening-an unveiling of creation as a text of divine meaning.

Hence, Ibn Sina’s metaphysics of intellect transforms knowledge into a sacred journey, an act of returning
the intellect to its luminous origin.

16.3.5 The Qur’anic Logic of Causality and the Necessary Being

Ibn Sina’s proof of the Necessary Existent (wajib al-wujud)-often considered the cornerstone of his
metaphysics- finds profound harmony with Qur’anic cosmology. The Qur’an affirms: “Allah is the
Creator of everything, and He is, over all things, Disposer” (Q. 39:62). In this declaration lies the ultimate
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causal principle: all contingent beings derive their existence from a necessary source whose being is
absolute.

Ibn Sina’s argument moves from contingent existence (mumkin al-wujud) to the necessary (wajib al-
wujud), concluding that the latter must be one, indivisible, and self-subsistent. The Qur’an articulates this
ontological monotheism in its most concise form: “Say, He is Allah, One; Allah, the Eternal Refuge” (Q.
112:1-2).

In Qur’anic epistemology, recognising the Necessary Being is both a rational and moral act-it transforms
cognition into submission. The intellect, by realising its dependency upon the Divine, fulfils its purpose
as the mirror of tawhid.

16.3.6 Ethical and Epistemic Responsibility

The Qur’an unites knowledge and moral accountability: “And do not pursue that of which you do not
know. Indeed, the hearing, the sight, and the heart-about all those [one] will be questioned” (Q. 17:36).
Ibn Sina’s epistemology mirrors this ethical structure. For him, knowledge is never neutral; it carries the
weight of moral orientation. Intellectual illumination without virtue leads to distortion rather than truth.

Hence, in both his philosophical and medical writings, Ibn Sina emphasises moderation, discipline, and
purity of intent. These virtues correspond to the Qur’anic injunctions of sincerity (ikhlas) and balance
(mizan) (Q. 55:7-9). The intellect’s ethical discipline ensures that knowledge remains an act of trust
(amanah) rather than arrogance.

True knowing, therefore, is inseparable from being just and humble. The Qur’an declares, “Those who
have been given knowledge see that what has been revealed to you from your Lord is the truth” (Q. 34:6).
Knowledge in this Qur’anic-Avicennian sense is transformative-shaping both thought and character.

16.3.7 The Integration of Rational Inquiry and Revelation

Ibn Sina’s synthesis of rational inquiry with revelation does not subordinate one to the other but situates
both within a unified hierarchy of truth. Reason ( ‘ag/) is the tool by which revelation (wahy) is understood,
and revelation is the light by which reason is guided. The Qur’an’s repeated appeal to reason- “Do they
not reflect?” (Q. 59:21)-establishes a divine mandate for intellectual investigation.

For Ibn Sina, philosophical reflection is itself an act of dhikr (remembrance), for it leads the mind to
contemplate divine order. His epistemology thus transforms philosophy into a spiritual exercise-a rational
tafsir of divine creation.

This synthesis anticipates the Qur’anic integration of intellect, faith, and action: “Those who believe and
do righteous deeds-He will guide them by their faith” (Q. 10:9). Knowledge, in this sense, becomes
guidance (hidayah), and the intellect becomes a path toward moral and existential illumination.

16.3.8 Relevance for Contemporary Reconstruction of Islamic Epistemology

Ibn Sina’s metaphysics of intellect, when reclaimed within the Qur’anic framework, provides a timeless
model for reconstructing Islamic epistemology. His thought demonstrates that faith and reason are not
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rivals but partners in the quest for truth. The Qur’an itself invites humanity to engage in critical reflection
while grounding all inquiry in divine purpose (Q. 3:190-191).

In an age where scientific materialism often isolates knowledge from meaning, Ibn Sina’s vision restores
the sacred unity of knowing and being. Knowledge is neither mere data nor subjective belief-it is
participation in divine light. The Qur’an defines this unity succinctly: “It is only those who know His
servants who fear Allah” (Q. 35:28).

Thus, the Avicennian synthesis, read through the Qur’an, offers a comprehensive epistemology that
integrates ontology, ethics, and spirituality-an enduring model for both scholars and seekers.

Ibn Sina’s metaphysics of intellect, interpreted through the Qur’an, presents knowledge as a divine
illumination that transforms human existence. His framework unites the rational, the ethical, and the
spiritual into one coherent act of consciousness. The intellect is not a detached analyser of phenomena but
a mirror of divine truth.

Within this Qur’anic horizon, knowledge becomes worship, reason becomes remembrance, and truth
becomes being. Ibn Sina’s legacy thus exemplifies the Qur’anic command to “reflect upon the signs of
Allah” (Q. 3:191), where thinking itself is an act of faith, and illumination is the fulfilment of knowing.

16.4 Al-Ghazali and the Renewal of Qur’anic Reason

16.4.1 The Crisis of Knowledge and the Quest for Certainty

In the long arc of Islamic intellectual history, Abu Hamid al-Ghazali (1058-1111 CE) stands as the central
figure who sought to reconcile faith and reason under the guidance of revelation. He lived during an era
when Greek philosophy, transmitted through translations and commentaries, dominated the intellectual
scene of the Muslim world. Thinkers such as al-Farabi and Ibn Sina had attempted to harmonise reason
with revelation, but in the process, philosophical rationalism had become detached from the Qur’anic
worldview. Al-Ghazali recognised a growing epistemic crisis: while philosophers claimed demonstrative
certainty, their system often undermined the immediacy of divine knowledge revealed in the Qur’an. His
intellectual mission, therefore, was not merely a rejection of philosophy but a renewal (tajdid) of reason
within the boundaries of Qur’anic epistemology.

The Qur’an does not reject rational inquiry; rather, it directs human reason toward recognising divine
truth. The repeated injunctions to “reflect” (yatafakkarun), “ponder” (yatadabbarun), and “understand”
(ya ‘qilun) form the epistemic backbone of revelation. Al-Ghazali’s project of ihya’ al-‘aql al-Qur anic
(renewal of Qur’anic reason) sought to revive this integrated function of intellect ( ‘aq/) as a spiritual and
cognitive faculty. His epistemology was not a negation of philosophy, but its reorientation toward divine-
centred knowledge, where certainty (yagin) arises from the illumination (mur) bestowed by God, not
merely through syllogistic reasoning (Q. 24:35).
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16.4.2 The Qur’anic Ground of Ghazali’s Epistemology

Al-Ghazali’s intellectual transformation, from scepticism to certainty, mirrors the Qur’anic epistemic
journey itself. He began by doubting sensory and rational knowledge, recognising their fallibility, and
ultimately arrived at yagin through divine light (mur ilahi). This movement echoes the Qur’anic
articulation of knowledge’s hierarchy- ilm al-yaqin, ‘ayn al-yaqin, and haqq al-yaqin (Q. 102:5-7)-where
the culmination of knowing is not discursive but experiential truth.

Al-Ghazali interpreted the Qur’anic verse, “Allah is the Light of the heavens and the earth” (Q. 24:35),
as a metaphor for epistemic illumination. Reason ( ‘ag/) is a lamp, but revelation (wahy) is the light that
allows the lamp to illuminate reality. Without revelation, reason remains a tool without direction. He drew
from verses such as “Say: Are those who know equal to those who do not know?” (Q. 39:9) and “They
have hearts with which they do not understand” (Q. 7:179) to emphasise that the true seat of knowledge
is the purified heart (ga/b), not intellect alone. This Qur’anic anthropology grounds his epistemology in
three faculties:

e The ‘aql (intellect) is the faculty of rational comprehension.
e The galb (heart) is the locus of spiritual insight.
e The ruh (spirit) is the source of divine illumination.

In this synthesis, knowledge ( i/m) is the unfolding of divine truth within the human microcosm, not
merely a product of human cognition. Al-Ghazali’s renewal of Qur’anic reason thus affirmed that
knowledge must be both rationally verified and spiritually illuminated -an insight rooted deeply in verses
such as Qur’an 8:29, “If you fear Allah, He will grant you a criterion (furqan)”, meaning the discernment
that integrates intellect with divine guidance.

16.4.3 Reason as Servant of Revelation

Contrary to later misunderstandings, Al-Ghazali did not oppose reason; he sought to restore its
servanthood to revelation. The Qur’an itself recognises the ‘agl as a divine gift (Q. 2:73, Q. 3:190-191).
However, when reason becomes autonomous and detached from revelation, it turns into a tool of arrogance
rather than illumination (Q. 45:23).

In Tahafut al-Falasifah (“The Incoherence of the Philosophers™), Al-Ghazali critiqued philosophers like
Ibn Sina not for reasoning, but for misusing reasoning beyond its divine boundaries. He challenged twenty
philosophical propositions, declaring three as heretical: the eternity of the world, denial of divine
knowledge of particulars, and rejection of bodily resurrection-all of which contradicted the Qur’an (Q.
7:54; Q. 6:59; Q. 23:15-16).

For Al-Ghazali, rational inquiry must remain within the ontological structure set by revelation. He was
guided by verses such as “And do not pursue that of which you do not know” (Q. 17:36) and “They do
not know of it; they only follow conjecture” (Q. 4:157). Knowledge without divine grounding leads to
conjecture (zann), whereas true knowledge ( i/m) leads to certainty (yagin).
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This position redefines rationalism as Qur’anic rationality-reason disciplined by revelation and directed
toward the remembrance of God (dhikr Allah). In this sense, Al-Ghazali reinterpreted logic (mantig) not
as a foreign discipline but as a neutral tool that must operate within the parameters of revealed truth. The
intellect, like the eye, needs both inner capacity and external light to see. Revelation provides that light.

16.4.4 The Journey from Doubt to Certainty

In his autobiographical work al-Mungidh min al-Dalal (“Deliverance from Error”), Al-Ghazali recounts
his intellectual struggle-a Qur’anic narrative of epistemic awakening. His journey parallels the Qur’anic
story of Abraham (Ibrahim), who sought certainty through observation and reflection (Q. 6:75-79). Like
Abraham, Al-Ghazali questioned the reliability of senses and intellect until divine illumination restored
him to certainty.

He concluded that sensory knowledge is limited to appearances, rational knowledge to abstractions, but
divine knowledge transcends both. The Qur’an affirms: “He taught you that which you knew not” (Q.
4:113). True knowledge, therefore, is bestowed ( i/m ladunni), not manufactured.

This realisation transformed his epistemology: ‘agl without mur remains speculative; mur without ‘agl/
becomes unstructured mysticism. Certainty (yagin) emerges when divine illumination fuses with rational
comprehension-a state the Qur’an calls hagq al-yaqin (Q. 56:95).

Thus, Al-Ghazali’s renewal of reason was a theocentric epistemology that mirrored the Qur’an’s internal
hierarchy of knowledge. He demonstrated that the perfection of reason lies not in rejecting revelation but
in realising that reason itself is a divine trust (amanah, Q. 33:72).

16.4.5 Knowledge and the Purification of the Heart

Al-Ghazali’s epistemic structure culminates in the purification of the heart (tazkiyat al-qalb), echoing
Qur’anic anthropology. The Qur’an warns, “Truly, it is not the eyes that are blind, but the hearts within
the breasts that are blind” (Q. 22:46). Knowledge divorced from moral and spiritual purification leads to
arrogance (istikbar, Q. 2:34).

He identified the heart as the mirror of divine truth. When clouded by desires (hawa) and heedlessness
(ghaflah), it distorts perception. But when polished through remembrance (dhikr) and reflection
(tafakkur), it reflects divine light. This resonates with the verse, “Whomever Allah wills to guide, He
expands his breast to Islam” (Q. 6:125).

In Thya’ ‘Ulum al-Din, Al-Ghazali reorganised human knowledge according to Qur’anic values:
knowledge that draws one nearer to God is sacred ( i/m nafi ‘), while that which inflates the ego is sterile
(ilm ghayr nafi’). This distinction is not mystical subjectivity; it represents the Qur’an’s ethical
epistemology, where truth must translate into moral action ( ‘amal salih, Q. 103:3).
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16.4.6 The Renewal (Tajdid) of Qur’anic Reason

The renewal Al-Ghazali envisioned was not a rejection of intellectual sciences but their reintegration into
the Qur’anic framework. He argued that philosophy (falsafah), theology (kalam), and law (figh) must all
serve the ultimate goal of ma rifah Allah, knowledge of God. The Qur’an proclaims: “And they will not
encompass anything of His knowledge except what He wills” (Q. 2:255). This defines the boundary of all
human inquiry.

By grounding epistemology in divine sovereignty, Al-Ghazali established an ethics of knowledge:
knowing is worship when oriented toward divine pleasure, and transgression when driven by pride. He
saw this as the heart of Qur’anic reason-an integration of intellect, revelation, and humility.

His legacy thus represents not the end of Islamic philosophy but its reformation in light of revelation.
Later thinkers, including Fakhr al-Din al-Razi and Mulla Sadra, inherited this synthesis, developing it into
a holistic framework where logic, metaphysics, and spirituality converge around the Qur’anic concept of
tawhid-the unity of all knowledge under divine truth.

16.4.7 Conclusion: Ghazali’s Lasting Epistemic Vision

Al-Ghazali’s contribution to Qur’anic epistemology lies in restoring balance: between reason and
revelation, intellect and heart, inquiry and humility. He demonstrated that reason reaches perfection only
when illuminated by divine guidance, and revelation manifests fully only when understood by a purified
intellect. His epistemology thus remains profoundly Qur’anic:

e Knowledge ( i/m) is both a gift and a responsibility.
e Reason (‘agl) must be disciplined by revelation (wahy).
e Certainty (yagin) is the culmination of both rational reflection and divine illumination.

In this sense, Al-Ghazali’s renewal of Qur’anic reason reasserted the unity of faith and knowledge as a
living epistemic process. The Qur’an’s command, “Say: My Lord, increase me in knowledge” (Q.20:114),
embodies his lifelong pursuit-a continuous ascent from knowing to being, from intellect to light.

16.5 Ibn Rushd (Averroes) and the Rational Defence of Revelation

16.5.1 Restoring Balance Between Faith and Philosophy

In the intellectual history of Islam, Ibn Rushd (Averroes, 1126-1198 CE) represents the final classical
attempt to reconcile reason ( ‘ag/) and revelation (wahy) within a coherent epistemological structure. While
his predecessors-al-Farabi, Ibn Sina, and al-Ghazali -had explored the boundaries of philosophy and faith,
Ibn Rushd’s mission was to restore equilibrium. He sought neither to subjugate revelation to philosophy
nor to abandon rational inquiry to fideism. Rather, he aimed to demonstrate that authentic reasoning and
true revelation are ultimately harmonious, both originating from the same divine source.

The Qur’an itself provides the foundation for this epistemic harmony. It repeatedly calls believers to reflect
on the signs (ayaf) of God in creation: “We will show them Our signs in the horizons and in themselves
until it becomes clear to them that it is the Truth” (Q. 41:53).
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For Ibn Rushd, this verse signified that empirical investigation and rational contemplation are not
opposites of revelation but means of actualising it. Revelation invites rational understanding, and reason,
when purified, leads back to revelation. His intellectual project-most clearly articulated in Fas/ al-Magal
(The Decisive Treatise)-was thus a rational defence of revelation, grounded in the epistemic unity of truth
(tawhid al-haqq).

16.5.2 The Qur’anic Mandate for Rational Inquiry

Ibn Rushd began his epistemological inquiry by asserting that reason is a divine obligation for those
capable of its use. He based this on verses commanding reflection (tafakkur), comprehension (ta ‘agqul),
and verification (tabayyun): “Do they not reflect upon themselves?” (Q. 30:8); “Do they not consider the
creation of the heavens and the earth? ” (Q. 3:191); “Do they not then ponder on the Qur’an?” (Q. 4:82).

For Ibn Rushd, these verses established the Qur’anic principle that rational investigation is not merely
permissible but mandatory (fard kifayah) for those qualified. He argued that if the Qur’an commands
reflection upon creation, then engaging in demonstrative reasoning (burhan) is a form of obedience to
divine revelation, not rebellion against it (Ibn Rushd, 1998).

He wrote: “Since the Law (Shari‘ah) calls upon man to reflect upon beings, and reflection leads to
knowledge of their Creator, it is clear that the study of beings by demonstration is obligatory.” This
reasoning corresponds with the Qur’an’s structure of knowledge-linking %/m (knowledge), vagin
(certainty), and iman (faith). Thus, ‘agl is not an external instrument but a Qur’anic imperative, designed
to uncover divine wisdom within creation (Q. 67:3-4).

16.5.3 Revelation and Reason as Complementary Pathways

At the heart of Ibn Rushd’s epistemology lies his conviction that revelation and reason, when properly
understood, cannot contradict each other. He grounded this principle in the verse: “If it had been from
other than Allah, they would have found within it much contradiction” (Q. 4:82).

Since the Qur’an invites reasoning, and both revelation and intellect originate from the same Creator, any
perceived contradiction must arise from human misinterpretation, not from the sources themselves. Ibn
Rushd categorised people into three epistemic groups, echoing Qur’anic psychological diversity (Q. 2:2-
3; Q. 9:124):

e The Demonstrative (al-burhaniyyun): those capable of rational proof.
e The Dialectical (al-jadaliyyun): those who reason through persuasion.
e The Rhetorical (al-khatabiyyun): those who are guided through imagery and moral exhortation.

Each group accesses truth according to its cognitive capacity, just as the Qur’an communicates on multiple
levels, universal yet graded. Revelation provides truth for all, while reason refines its comprehension. Ibn
Rushd therefore interpreted Qur’anic knowledge as multi-layered but unified, ensuring that no level of
understanding invalidates another (Q. 39:9).

183



Chapter 16: Classical Thinkers and Qur’anic Methodology

16.5.4 The Qur’anic Structure of Demonstration (Burhan)

In Fas! al-Magal and Tahafut al-Tahafut (“The Incoherence of the Incoherence”), Ibn Rushd reformulated
Aristotelian logic in light of Qur’anic epistemology. He maintained that demonstrative reasoning
(burhan)-reasoning from evident premises to necessary conclusions-reflects the Qur’anic method of
verification (tahqiq).

The Qur’an often appeals to evidence from nature and history: “Have they not travelled through the earth
and observed how was the end of those before them?” (Q. 30:9); “Do they not look at the camels, how
they are created?” (Q. 88:17).

For Ibn Rushd, these verses represent empirical and rational commands. Demonstration is not a foreign
Greek import but the systematic expression of Qur’anic reasoning. Revelation appeals to observation,
reflection, and inference-the same principles that structure scientific and philosophical reasoning.

He warned, however, that demonstrative reasoning must remain subordinate to the truth of revelation.
When reasoning appears to contradict scripture, he advised reinterpretation (za ‘'wil) of the text in a manner
consistent with both logic and faith, echoing Qur’an 3:7: “He it is who has sent down to you the Book,
some of its verses are clear (muhkamat)... and others are allegorical (mutashabihat).”

Thus, Ibn Rushd defended a Qur’anic hermeneutic rationalism, where reason clarifies revelation’s
meanings without diminishing its divine origin.

16.5.5 Knowledge, Science, and Divine Purpose

Ibn Rushd’s rationalism was not secular but teleologically anchored in divine purpose. He interpreted the
study of nature as a form of worship, since understanding creation leads to greater awe of the Creator (Q.
35:28): “Indeed, only those fear Allah, among His servants, who know.”

This verse, for Ibn Rushd, implies that scientific knowledge ( ilm al-kawn) and divine knowledge ( ilm
al-wahy) share the same end: recognising God’s unity (tawhid). Hence, empirical inquiry is not opposed
to revelation but completes it.

He argued that neglecting reason would mean failing to respond to the Qur’an’s repeated call to investigate
reality. Revelation, he asserted, provides ultimate meanings, while science provides proximate causes. The
Qur’an’s invitation to explore creation- “Travel through the earth and see how He began creation” (Q.
29:20)-demands a rational engagement with the world as a mirror of divine wisdom.

Ibn Rushd’s epistemology thus offered a cosmic Qur’anic rationality, where all existence participates in
the act of divine self-disclosure (fajalli). This framework anticipates later philosophical notions of unity
of being (wahdat al-wujud), but in Ibn Rushd’s case, it remains rationally structured and theologically
grounded.

16.5.6 Refutation of Epistemic Dualism

In his critique of al-Ghazali, Ibn Rushd’s goal was not antagonistic but corrective. He accused theologians
of fostering epistemic dualism, dividing truth into separate domains of reason and revelation. For him,
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this separation violates the Qur’anic concept of unity (fawhid). The Qur’an declares: “He created
everything and determined it with due proportion” (Q. 25:2).

This verse, Ibn Rushd argued, implies the rational intelligibility of all creation. If creation reflects divine
order, then rational comprehension of that order is a form of piety. Thus, he regarded philosophical
reasoning as an extension of Qur’anic reflection, not a deviation from it.

His debate with al-Ghazali on the eternity of the world, divine knowledge, and resurrection should
therefore be read not as a denial of revelation but as an attempt to defend revelation through rational
coherence. Where al-Ghazali feared rational overreach, Ibn Rushd feared irrational retreat. Both sought
certainty, but through different epistemic pathways -each ultimately Qur’an-oriented.

16.5.7 Ethics of Knowledge and Intellectual Responsibility

Ibn Rushd also articulated an ethics of knowledge, closely tied to the Qur’an’s moral framework. He
emphasised that rational inquiry must serve the public good (maslahah) and uphold divine justice ( ‘adl).
The Qur’an condemns those who “argue about Allah without knowledge” (Q. 22:8) but praises those who
“speak truth and act righteously” (Q. 33:70).

For Ibn Rushd, knowledge divorced from ethical purpose becomes sterile. The rational pursuit of truth is
a moral act when directed toward human flourishing and recognition of divine unity. His intellectual
humility before revelation reflects Q. 17:36: “Do not pursue that of which you do not know.”

This ethical rationalism grounds his idea that the philosopher and the believer are not adversaries but
partners in unveiling divine wisdom. Philosophy, purified by revelation, becomes the handmaiden of faith,
guiding humanity toward balance and justice in thought and action.

16.5.8 Qur’anic Rationalism and Contemporary Resonance

Ibn Rushd’s rational defence of revelation remains profoundly relevant today. His epistemology offers a
model for reconciling modern science with divine revelation without succumbing to reductionism or
scepticism. By affirming that both reason and revelation originate from one divine source, he provides a
unified epistemic paradigm capable of integrating empirical knowledge, ethical awareness, and
metaphysical insight.

In modern terms, Ibn Rushd’s approach anticipates a Qur’anic philosophy of science, where empirical
investigation is not secular autonomy but an act of worshipful reflection (tafakkur). His insistence on
demonstration, verification, and ethical application mirrors the Qur’an’s call to combine ‘i/m (knowledge),
‘aql (reason), and iman (faith) as inseparable dimensions of truth.

The Qur’anic vision he defended transcends both theological dogmatism and philosophical arrogance,
asserting that truth (haqq) is one, though its paths are many. The divine unity of truth guarantees that all
genuine knowledge, whether derived from revelation or reflection, ultimately converges in the recognition
of God’s wisdom.
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16.5.9 Conclusion: Ibn Rushd’s Legacy in Qur’anic Epistemology

Ibn Rushd’s intellectual mission was not to Hellenize Islam but to Islamize rationality-to show that reason
itself is a divine trust and that revelation invites its fullest exercise. His Fas/ al-Magal is, in essence, a
manifesto of Qur’anic rationalism: a call to recover the intellect’s sacred role within divine order.

He restored to Islamic epistemology the principle that ‘ag/ and wahy are cooperating lights, not competing
authorities. This harmony reflects the Qur’anic unity of i/m, iman, and ‘amal, integrating knowledge,
faith, and action into a single continuum of meaning.

In defending revelation through rational demonstration, Ibn Rushd reaftirmed the Qur’anic axiom that
truth cannot contradict truth (Q. 4:82). His legacy endures as a luminous reminder that the highest function
of reason is not to replace revelation but to recognise its truth, affirm its wisdom, and unfold its meanings
for humanity.

Thus, Ibn Rushd stands as the final classical exemplar of the Qur’anic philosopher -one who thinks with
reason, sees with revelation, and lives with certainty.

16.6 The Qur’anic Legacy of Classical Epistemology

The classical Islamic intellectual tradition, while characterised by remarkable philosophical diversity,
ultimately converges upon one unified epistemological foundation-the Qur’an. Despite differences in
metaphysical emphasis, methodological strategy, or rational scope, thinkers such as al-Farabi, Ibn Sina,
al-Ghazali, and Ibn Rushd represent diverse yet complementary articulations of a single truth: that all
authentic knowledge ( 7/m) must be rooted in the divine origin of truth (al-Hagq). This chapter synthesises
their intellectual contributions into a Qur’an-based epistemic legacy, demonstrating how the harmony
between reason ( ‘aq/), intuition (wijdan), and revelation (wahy) establishes a unified model of knowledge.

In the Qur’an, truth (kaqq) is not a philosophical abstraction but a living reality- “We shall show them Our
signs in the horizons and in themselves until it becomes clear to them that it is the Truth” (Q. 41:53). Each
of these classical scholars, in his own way, sought to interpret and rationalise this divine principle. Their
collective work thus embodies a living continuity of Qur’anic thought, where philosophy becomes
tafakkur (reflection), metaphysics becomes ta ‘aqqul (intellectual discernment), and theology becomes
tadhakkur (remembrance).

16.6.1 From Revelation to Reason: The Continuum of Knowledge

The synthesis begins with al-Farabi, who established the foundational link between logic and revelation
by grounding rational inquiry in the cosmological order expressed in divine speech. For al-Farabi, the
intellect ( ‘agl) is not autonomous but reflective of the universal Reason ( ‘aq/ al-fa “‘al)-an idea that echoes
the Qur’anic statement: “He taught man that which he did not know” (Q. 96:5). Thus, knowledge
originates in divine instruction, not sensory perception alone.

In contrast to continuity, Ibn Sina deepened this framework by integrating metaphysical vision into the
process of knowing. For him, intellectual ascent from potentiality to actuality mirrors the Qur’anic
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paradigm of light- “Allah is the Light of the heavens and the earth” (Q. 24:35). Knowledge, therefore, is
not merely rational deduction but illumination of the intellect through divine light.

Al-Ghazali reconstructed this rationalist trajectory by returning reason to its spiritual telos. His
reorientation of intellect (‘agl) within the context of revelation aligns with “Those who remember Allah
standing, sitting, and lying on their sides, and reflect on the creation of the heavens and the earth...” (Q.
3:191). Here, reflection (tafakkur) is the bridge between cognition and devotion, between epistemology
and worship.

Finally, Ibn Rushd brought balance to this intellectual tradition by demonstrating that rational inquiry
itself is a divine act of worship when properly guided by revelation. His interpretation of “Do they not
reflect upon the Qur’an?” (Q. 4:82) encapsulates the harmony between revelation and philosophy-their
unity is epistemic, not oppositional.

Together, these thinkers form a Qur’anic continuum: revelation initiates knowledge, reason unfolds it,
intuition completes it, and ethical consciousness anchors it.

16.6.2 The Qur’anic Paradigm of Integration: ‘Aql, ‘Ilm, and Iman

At the core of their collective thought is the Qur’anic triad of ‘ag/ (reason), ilm (knowledge), and iman
(faith). This triad represents the holistic structure of knowing in the Qur’an. For al-Farabi, logic provides
the grammar of thought; for Ibn Sina, intellect represents the inner capacity to transcend empirical limits;
for al-Ghazali, reason serves the heart (galb) in its quest for divine proximity; and for Ibn Rushd, rational
analysis fulfils the Qur’anic command to reflect.

The Qur’an integrates these faculties in one epistemic ecosystem: “And He gave you hearing, sight, and
hearts that you might give thanks” (Q. 16:78).

Each faculty-hearing, sight, and heart- corresponds to stages of epistemic perception: empirical
observation, rational reflection, and spiritual discernment. Classical thinkers, despite divergent methods,
all internalised this Qur’anic architecture. They demonstrated that the perfection of knowledge lies not in
multiplicity but in tawhid, the unification of all modes of knowing under the sovereignty of divine truth.

16.6.3 From Rationalism to Illumination: A Qur’anic Metaphysics of Knowing

Within the classical legacy, the movement from discursive rationality to intuitive illumination reflects the
Qur’anic ascent from ‘ilm al-yaqin (knowledge of certainty) to haqq al-yaqin (truth of certainty) (Q. 102:5-
7). Al-Farabi’s logical harmonisation corresponds to ilm al-yaqin, where knowledge arises through
structured reasoning. Ibn Sina’s metaphysical insight resonates with ‘ayn al-yagqin -the vision of certainty-
where intellectual perception transforms into intuitive realisation. Al-Ghazali’s synthesis of intellect and
spirituality represents haqq al-yagin, the stage where truth becomes an existential reality, and Ibn Rushd’s
rational defence of revelation ensures that this certainty remains grounded in divine unity.
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This progression forms a Qur’anic model of intellectual ascension, integrating reasoning (nazar),
contemplation (fikr), and witnessing (shuhud). The intellect (‘agl) is not merely analytical, but
participatory-it participates in divine self-disclosure (fajalli). Thus, every authentic act of knowing
becomes an act of witnessing truth, a reflection of the verse: “And do not follow that of which you do not
know, indeed, the hearing, the sight, and the heart-about all those [one] will be questioned” (Q. 17:36).

16.6.4 The Unity of Method: Qur’anic Rationality and Philosophical Inquiry

The classical philosophers established that Qur’anic rationality is not opposed to philosophy but
transforms it. In the Qur’an, reason ( ‘ag/) functions as a means of verifying truth, not inventing it: “Will
they not then use reason?” (Q. 36:62). Al-Farabi’s logical structures, Ibn Sina’s metaphysical system, al-
Ghazali’s spiritual epistemology, and Ibn Rushd’s rational hermeneutics all unfold this command within
distinct intellectual languages.

Their methodologies differ, but their purpose converges: to reconstruct the world of meaning within the
limits of revelation. In this synthesis, philosophy becomes the methodological language of the Qur’an,
while revelation provides the semantic horizon within which all reason operates. The Qur’an commands
rational analysis not as an end in itself but as a path to moral and spiritual transformation. Therefore,
“Only those fear Allah among His servants who know” (Q. 35:28) underscores the ethical dimension of
epistemology: knowledge entails responsibility.

16.6.5 Ethical and Ontological Implications of the Classical Legacy

In the classical synthesis, epistemology and ethics are inseparable. The purpose of knowing is not to
dominate but to serve, not to control but to comprehend. Knowledge ( i/m) leads to humility, as the Qur’an
declares: “Above every possessor of knowledge is one more knowing” (Q. 12:76).

Al-Farabi envisioned the virtuous city (al-Madinah al-Fadilah) as the epistemic manifestation of
collective harmony between intellect and revelation. Ibn Sina internalised this in the soul’s ascent toward
the Active Intellect. Al-Ghazali extended it into spiritual purification (tazkiyah), while Ibn Rushd
transformed it into intellectual integrity (‘adalah al-‘aql). All four paths converge upon a Qur’anic
anthropology of knowledge-human beings as stewards of divine meaning: “He taught Adam the names-
all of them” (Q. 2:31).

Thus, the ultimate purpose of knowledge in the Qur’anic vision-and in its classical articulation-is the
realisation of truth through ethical transformation. The scholar, philosopher, or scientist becomes a mirror
of divine wisdom, not its owner.

16.6.6 The Qur’anic Legacy: A Living Epistemology

The intellectual synthesis of these classical thinkers transcends history. It provides a framework for
contemporary epistemology in which rational inquiry, metaphysical depth, and moral awareness coexist
under divine unity. The Qur’an offers not only the principles of truth but also the ethics of its pursuit:
“Say: My Lord has commanded justice,; and that you set your faces upright in every place of worship and
call upon Him, making your religion pure for Him” (Q. 7:29).
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This verse, as a meta-epistemic declaration, affirms that knowing (ma 7ifah) is inseparable from worship
(‘ibadah), reflection from devotion, and truth from justice.

The Qur’anic legacy of classical epistemology thus establishes a living dialogue between past and present,
between the rational architecture of philosophy and the divine horizon of revelation. It reminds modern
scholarship that intellectual autonomy without divine orientation degenerates into epistemic arrogance,
while faith without reflection collapses into dogmatism. The Qur’an resolves this dichotomy by
establishing knowledge as a divine trust (amanah)-to know is to bear responsibility.

16.6.7 The Unity of the Classical and the Qur’anic Mind

The synthesis of al-Farabi, Ibn Sina, al-Ghazali, and Ibn Rushd within a Qur’anic framework reveals an
epistemic unity that transcends disciplinary boundaries. Their thought, though historically situated,
constitutes a continuous Qur’anic dialogue on the nature of knowledge, certainty, and truth.

This synthesis reaffirms that the Qur’an is both the origin and horizon of all valid epistemology. It
establishes a model of knowing that is integrative, linking reflection (tafakkur), verification (tahqiq), and
moral transformation (tazkiyah). In this holistic vision, revelation illuminates reason, reason refines
understanding, and understanding culminates in worship.

Therefore, the legacy of classical epistemology is not merely historical-it is eschatological, pointing
toward the ultimate realization of truth: “That is the true certainty (haqq al-yaqin)” (Q. 69:51). In this
final synthesis, Qur’anic epistemology emerges not as a philosophy among philosophies, but as a
theomorphic science of being, uniting thought, faith, and existence under the eternal principle of tawhid.
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