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Abstract

The Quran treats knowledge not as a peripheral concern but as the very foundation on which faith rests and the
entire Islamic way of life holds together. It is no exaggeration to say that seeking knowledge, in the Quranic
view, ranks among the foremost obligations placed on every Muslim. What makes this emphasis all the more
striking is the setting in which it first appeared. The message came to an unlettered community, one with no
established tradition of scholarly inquiry - a sharp contrast to the intellectual cultures of Rome and Persia at the
time. That very gap highlights how central knowledge was meant to be in the civilizational project Islam set out
to build. This paper takes up two guiding questions: What does the Quran mean by knowledge, and where does it
locate its sources? And how did Muslim scholars, working across a wide range of disciplines, draw on the Quran
to shape their own research methods? The findings point to a Quranic vision of knowledge that is distinct from
purely human frameworks in its concept, nature, and method. It holds revelation and reason together rather than
setting them apart; it links empirical observation with theoretical reflection, and ties learning to practice.
Embracing this vision gave Muslim scholars a disciplined yet flexible methodology that carried knowledge to
remarkable heights and allowed them to pass it on with integrity. None of this was accidental. It grew directly
out of Islam's own encouragement of creativity and inquiry across every field, without ranking one discipline
above another. The result was a body of civilizational achievement that stayed true to the spirit of the faith while
pushing the boundaries of what was known.

Keywords: Knowledge; Quran; Scientific Methodology
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Knowledge and the Foundations of Scientific Methodology in the Noble Quran

1. INTRODUCTION
The Holy Quran addresses the nature of knowledge as one of the most important
issues in the project of building humanity and society according to divine guidance. In
the Quran, knowledge represents the cornerstone upon which not only faith is
established, but upon which the entire Islamic way of life depends for its soundness
and integrity. For this reason, the Quran made the pursuit of knowledge among the
most important and primary obligations of every Muslim, male or female. Indeed, it
considers the seeker of knowledge to be engaged in an act of worship superior to many
other acts of worship, and among the closest of servants to the Lord of all servants.
For these reasons, the beginning of revelation was with the command for knowledge
and learning, as established in the first verses of Surat Al-Alag: "Read! In the Name of
your Lord Who created, created man from a clinging clot. Read! And your Lord is the
Most Generous, who taught by the pen, taught man that which he knew not" (Qur‘an,
96:1-5).
Upon reflecting on the historical context in which heaven began to connect with earth,
across both time and space, in an unlettered nation for whom knowledge held no
priority in their lives, and in an unlettered environment not historically known for its
interest in knowledge (unlike what was prevalent among the Romans and Persians at
that time), the esteemed position that knowledge holds in the project of Islamic
civilization becomes clear to us.
Based on the foregoing, this research paper addresses the following problem: What is
the concept of knowledge in the Holy Quran and what are its sources? And how did
Muslim scholars, across their diverse specializations and bodies of knowledge, benefit

from the Holy Quran in formulating their methodologies?

1.1 Research Objectives
1. To elucidate the value of knowledge in the Holy Quran and explain how its scope,

essence and methodology differ from any man-made approach.

2. To reveal the coherence in the sources of knowledge in the Qur'an, with revelation
being one of them, with the essence of the unseen and the physical worlds, making

both revelation and reason the two main sources of knowledge.
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3. To focus on the aspects of sources of knowledge in the Holy Qur'an that influenced
the methodology of research undertaken by Muslims.

1.2 Research Methodology
The nature of this study necessitated the adoption of the following methodologies:
e Descriptive Methodology: Employed to present the foundational concepts and

terminologies upon which the research topic is built.

o Analytical Methodology: Utilized to fulfil the study's requirement for a three-step
process — analysing, interpreting, and critiquing the scientific material presented —
thereby yielding the desired outcomes within the permissible scope of the field of

study.

o Historical Methodology: Applied to describe the methodologies of past Muslim
scholars, verify and analyse the cited historical data, and demonstrate how these

approaches were fundamentally rooted in the Quranic vision.

1.3 Research Outline

Section One: An exploration of the concept and characteristics of knowledge in the Quran and
its sources.

Section Two: Elucidation of the effect of the Holy Qur'an on the shaping of scientific research
methodologies, and the ways in which Muslim scholars, in their various fields of expertise
and areas of knowledge, have used the Holy Qur'an in developing their methodologies.
Section Three: Dedicated to the pillars of knowledge in the Holy Quran, highlighting the most
critical methodological rules in scientific research among Muslim scholars, specifically
regarding data collection through reliance on primary sources, the documentation of
information, and the linkage of knowledge to practical reality.

2.0 SECTION ONE: THE CONCEPTION OF KNOWLEDGE IN THE HOLY
QUR'AN AND ITS SOURCES

2.1 The Notion of Knowledge (Ma'rifah) and Its Disparity from Science ('1im)

In Arabic, the term ma'rifah (knowledge/cognition) is closely associated with the term 'ilm
(knowledge/science). The term knowledge is commonly used to mean the same as science, as
in the verse: "according to what they knew of the truth” (Qur'an, 5:38), which means "with
what they knew." This section first discusses the definitions of both terms and the subtle

differences between them.

-81-



Knowledge and the Foundations of Scientific Methodology in the Noble Quran

2.1.1 Ma'rifah Linguistically

Linguistic sources agree that ma'rifah and its derivatives are connected to 'ilm. To know
(ma'rifah) something indicates knowledge of it ('ilm bihi) and perceiving it through one of the
senses or the intellect. It is stated in Mu'jam Magqayis al-Lughah:

"The letters 'ayn, ra' and fa' have two correct roots: one indicates the successive sequence of
things connected to each other, and the other indicates calmness and reassurance... You say:
'So-and-so knew (‘arafa) so-and-so, with 'irfan and ma'rifah, and this is a known matter
(ma'raf).' This confirms what we said about being reassured by him, because whoever denies
something is alienated from it and averse to it."?

2 Ibn Faris, A. (1979). Mu'jam maqayis al-lughah (A. Hartn, Ed.). Dar al-Fikr, p. 281.
Biographical note: He is: Ahmad ibn Faris ibn Zakariya al-Qazwini al-Razi, Abu al-Husayn,
one of the leading imams of language and literature. Al-Badi‘ al-Hamadhani and al-Sahib ibn
‘Abbad, among other eminent figures of rhetoric, studied under him. He was originally from
Qazwin, resided for a time in Hamadhan, then moved to Rayy, where he died in 395 AH. His
works include Maqayis al-Lughah, Al-Mujmal, Al-Sahibi fi ‘Ilm al-‘Arabiyyah (written for
the library of al-Sahib ibn ‘Abbad), Jami*‘ al-Ta’wil {1 Tafsir al-Qur’an, and others.?

8 Al-Zirikl1, K. D. (2002). Al-a‘lam (2nd ed.). Dar al-‘Ilm lil-Malayin, p. 193.

2.1.2 The Meaning of 'llm Linguistically

It is the opposite of ignorance. Ibn Faris (1979) said:

"The letters 'ayn, 1am, and mim together form a common root denoting an effect in that which
is distinctive from others. Thus came the word 'sign'... The flag and the banner; their plural is
'alam. The flag refers to the mountain. 'llm is the opposite of ignorance."*

4 Ibn Faris, Maqayis, entry for ilm; see also Ibn Manziir, M. (1414 AH). Lisan al-'Arab. Dar
Sadir, pp. 110-111; Al-Firazabadi, M. Y. (2005). Al-gamis al-muhit (N. al-'Arqastsi, Ed.).
Mu’assasat al-Risalah, p. 771.

The author of the dictionary compared it to knowledge, saying: "He knew it, like he heard it,
with knowledge, meaning he understood it."*

> Al-Firuizabadi, Al-qamis al-muhit, chapter on 'ayn, section on lam.
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2.1.3 Terminologically

Scholars have definitions that distinguish ma'rifah from ‘ilm. The most important of these are
those presented by Al-Jurjani (2011) in his book Al-Ta‘rifat. He states:

"Ma'rifah is the perception of a thing as it truly is, and it is preceded by ignorance, unlike ‘ilm.
For this reason, the Exalted Truth is called al-'Alim (The All-Knowing) and not al-'Arif. As
for 'ilm, it is the perception of a thing as it truly is, or a firmly established quality by which
universals and particulars are perceived. It is also said that ma'rifah is the perception of the
particular, while ‘ilm is the perception of the universal. Ma'rifah is used to indicate
conceptualizations (tasawwurat), while 'ilm is used for affirmations (tasdiqat). Therefore, we
say, for example, 'he knew (‘arafa) God,' and we do not say, 'he ‘alima God.' We also say,
'those who know God (al-‘arifin bi-llah),' and it is not said, 'al-‘alimtn bi-11ah." 'TIm
necessitates encompassing the known object and perceiving it as it truly is, while ma'rifah
necessitates familiarity with the thing in its outward aspect, or in one of its effects, or in one
of its particulars. Denial (inkar) is the opposite of ma'rifah, whereas the opposite of 'ilm is
ignorance (jahl)."®

¢ Al-Jurjani, A. M. (2011). Mu‘jam al-ta‘rifat. Dar al-Fadilah, p. 238.

Biographical note: He is: ‘Ali ibn Muhammad ibn ‘Ali, known as al-Sharif al-Jurjani. A
philosopher and one of the leading scholars of the Arabic language. Born in Taku near
Astarabad, he studied in Shiraz. When Timiir entered it in 789 AH, al-Jurjani fled to
Samarqand, then returned to Shiraz after Timiir's death and remained there until his death in
816 AH. He authored about fifty works, including Al-Ta‘rifat, Mafatih al-‘Ulam, Tahqiq al-
Kulliyyat, and others.”

7 Al-Zirikl1, Al-a‘lam, p. 7.

2.1.4 The Difference Between 'llm and Ma'rifah

Scholars have differed regarding the relationship between ma'rifah and 'ilm. Some have
argued that ma'rifah is more general than 'ilm, as previously stated in the transmission from
Al-Jurjani. Others held the opposite view, while a third group saw them as identical. This
latter point of view was adopted by Imam Ibn Hazm (n.d., p. 242), who states:

"The definition of 'ilm of something is ma'rifah of it. You say that al-'ilm and al-ma'rifah are
two names applied to a single meaning, which is the conviction of a thing as it truly is, being
certain of it, and the absence of doubts about it. This occurs either through the testimony of

the senses and reason, or through a proof that traces back, closely or remotely, to the
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testimony of the senses or reason, or through an agreement he encounters in coinciding with
the belief of truth, specifically by following what God Almighty has commanded us to follow,
without deduction."®
§ Ibn Hazm, A. (n.d.). Al-fasl f al-milal wa al-ahwa’ wa al-nihal, p. 242.
Biographical note: He is: Abii Muhammad ‘Ali ibn Ahmad ibn Sa‘id ibn Hazm ibn Ghalib
al-Farisi al-Andalusi. Born in Cordoba in 384 AH, Ibn Hazm initially followed the Shafi‘i
school of thought before transitioning to the Zahiri school. He authored numerous valuable
scholarly works in various fields, including Al-Ihkam fi Usal al-Ahkam, Al-Muhalla, Al-Fasl
fi al-Milal wa al-Ahwa’ wa al-Nihal, and Maratib al-Ijma‘.°
 Al-Dhahabt, M. A. (1982). Siyar a‘lam al-nubala’. Mu’assasat al-Risalah, p. 184.
Meanwhile, Imam Ibn Al-Qayyim (1996) asserts that there is a difference between 'ilm and
ma'rifah, both verbally and in meaning. The verbal difference is manifested in the fact that the
verb of ma'rifah takes a single object, as in the Almighty's saying: "he recognized them, but
they denied him" (Qur'an, 12:58), whereas the verb of 'ilm requires two objects, as in His
saying: "and if you know them to be believers" (Qur'an, 60:10). If it takes a single object, it
carries the meaning of ma'rifah, as in His saying: "and others besides them whom you do not
know — Allah knows them" (Qur'an, 8:60).
As for the meaningful difference, it appears in several aspects:
1. Ma'rifah pertains to the essence of the thing, while 'ilm pertains to its states. You say:
"I knew your father and knew him to be righteous.” Thus, ma'rifah is the presence of
the thing's form and its conceptual image in the soul, while 'ilm is the presence of its
states, attributes, and their relation to it. Ma'rifah resembles conceptualization

(tasawwur), while 'ilm resembles affirmation (tasdiq).'®

2. Ma'rifah is mostly used for something that was absent from the heart after having been
perceived; when it is perceived again, it is said he recognized it (‘arafahu). Or it is
used for something described with attributes established in the mind; when one sees it
and knows it is the one described, it is said he recognized it. An example of the first is
His saying: "he recognized them, but they denied him™ (Qur'an, 12:58). An example of
the second is His saying: "Those to whom We have given the Book recognize him as
they recognize their own sons” (Qur'an, 2:146). Since his attributes were known to
them, when they saw him, they recognized him by those attributes. For this reason, the

opposite of ma'rifah is denial (inkar), and the opposite of 'ilm is ignorance (jahl)."!
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1% Ibn Qayyim al-Jawziyyah, M. (1996). Madarij al-salikin bayna manazil iyyaka na‘budu wa
iyyaka nasta‘in (3rd ed.). Dar al-Kitab al-‘Arabi, pp. 335-337. ' Ibn Qayyim, Madarij, pp.
335-337; see also al-Asfahani, A. Q. (1412 AH). Al-mufradat fi gharib al-Qur’an (Ist ed.).
Dar al-Qalam / al-Dar al-Shamiyyah, p. 331.

This is noted alongside the observation that the Quran did not use the verbal noun ma'rifah to
indicate 'ilm; rather, it used derived verbs such as ‘arafa and ya‘rifu, applying them to direct
experience with things, as in His saying: "And say, 'Praise to Allah. He will show you His
signs, and you will recognize them. And your Lord is not unaware of what you do™ (Qur'an,
27:93).

2.2 Sources of Knowledge in the Holy Quran

The Holy Quran indicates that the primary source of knowledge ('ilm) and cognition
(ma'rifah) is God. He, glorified be He, is the Lord of all things, its Owner, the Creator of
humanity, and its Teacher: "Who taught by the pen, taught man that which he knew not"
(Qur'an, 96:4-5); and His saying: "And He taught Adam the names; all of them” (Qur'an,
2:31). He, Exalted, endowed humanity with the means of knowledge: hearing, sight, and
heart: "And Allah has brought you out from the wombs of your mothers while you know
nothing. And He has made for you hearing, vision, and hearts that perhaps you would be
grateful” (Qur'an, 16:78).

Reflecting on the Quranic texts that address the subject of knowledge in detail, we find that
they point to two primary sources for acquiring human knowledge: Divine Revelation (al-
Wahy) and Reason (al-'Agl). Given the nature of the human being and the needs and
requirements that arise from it, knowledge, from a Quranic perspective, cannot be other than
an integrated knowledge between revelation and reason. That is, human nature has a decisive
need for knowledge emerging from both sources, despite the fact that the knowledge provided
by each source individually has a nature that distinguishes it from the other, and consequently,
its specific function in responding to the demands of the different dimensions of the human
personality. Each of these two sources provides a type of knowledge that complements the
knowledge provided by the other. If revelation undertakes to provide knowledge that reason is
incapable of acquiring, reaching, or comprehending, then reason undertakes to arrive at
knowledge that falls within the limits of its capacity through sense perception and experience
on one hand, and to indicate the truth of revelation regarding the unseen knowledge it reports

on the other. This imparts an integrative dimension to these two cognitive sources, ensuring a
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kind of balance, harmony, and coherence in the human personality and even in human action
itself. Thus, its orientation becomes the vast cosmic horizons, to be invested in after their
discovery, but guided by divine revelation. Consequently, the methodology of knowledge in
the Holy Quran is based on three considerations.!2

12- Amzian, M. (1998). Usil al-manhaj al-ma‘rifi min al-Qur’an wa al-sunnah. Majallat al-
Muslim al-mu‘asir, 87, 77-112.

2.2.1 The First Source: Revelation

Knowledge, according to the guidance of the Holy Quran, cannot be separated from the
direction of revelation. Indeed, one of the most specific characteristics of this knowledge is
that it is disciplined and governed by this principle. This is the feature that makes it unique in
its methodology from other human knowledges that originate from pure human endeavour.
Humanity cannot live an upright life isolated from the guidance of revelation. Turning away
from this path has had its negative repercussions on human society, a natural result of humans
subjecting their reason to domains where they cannot, as humans, make definitive judgments.
This suffices to indicate the credibility of revelation as a guide and rectifier for humanity's
movement on earth, introducing it to its Creator and what is required of it in the station of
servitude, as well as introducing it to its rights towards itself and others. These are the totality
of issues that constitute the cognitive field of human activity.

The Quran distinguishes between two different worlds: the world of the Unseen (‘Alam al-
Ghayb) and the world of the Witnessed (‘Alam al-Shahadah), each having its own domain and
specific nature. When it concerns the world of the Unseen, the Quran refers to revelation as
the sole source from which humanity derives its knowledge by way of report: "And with Him
are the keys of the unseen; none knows them except Him" (Qur'an, 6:59); "Say, 'Indeed, the
unseen belongs to Allah. So wait; indeed, | am with you among those who wait™ (Qur'an,
10:20); "And to Allah belongs the unseen [aspects] of the heavens and the earth and to Him
will be returned the matter, all of it" (Qur'an, 11:123). Whereas concerning the world of the
Witnessed, we find it refers to reality and calls upon humanity to use its intellectual and
sensory capacities: "Have they not traveled through the land and have hearts by which to
reason and ears by which to hear? For indeed, it is not eyes that are blinded, but blinded are
the hearts which are within the breasts” (Qur'an, 22:46).

The function performed by revelation in various cognitive fields is not uniform. Revelation

may independently provide ready-made knowledge regarding specific issues, where
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humanity's role is merely reception and understanding, without intervention in determining
the elements of this knowledge, choosing its subject, or modifying it by addition or deletion.
Of this kind is the totality of knowledge humanity receives about the world of the Unseen, for
which it has not been given the means to investigate. Hence, the sole source for those truths is
revelation, such as in establishing matters of creed and the principles upon which it is built,
which are encompassed in the verses of the Holy Quran in His Almighty saying: "The
Messenger has believed in what was revealed to him from his Lord, and [so have] the
believers. All of them have believed in Allah and His angels and His books and His
messengers, [saying], 'We make no distinction between any of His messengers.' And they say,
'We hear and we obey. [We seek] Your forgiveness, our Lord, and to You is the [final]
destination™ (Qur'an, 2:285).

Additionally, it is revelation that determines humanity's place in existence, as well as its
purpose and requirements in the realm of divine servitude, precisely as it grants humanity its
rights towards itself and others. All of this has been established through the rulings and
legislation contained within the Holy Qur'an.

2.2.2 The Second Source: Reason

Reason is specialized in acquiring knowledge that falls within the limits of its perceptive
capacity. Therefore, reason is the instrument of acquired knowledge — that which is obtained
through the exercise of reason and its related faculties: the senses, experience, and so on — in
order to acquire the knowledge dispersed in the universe, that is, within themselves and in the
horizons as the Quran expresses it, as signs indicating the divine existence, the greatness of
this existence, and indeed His absolute knowledge: "We will show them Our signs in the
horizons and within themselves until it becomes clear to them that it is the truth™ (Qur'an,
41:53).

As stated earlier, one of the characteristics of the Quranic methodology in knowledge is unity
and integration. Where revelation mandated the matter of faith, it did not demand mere blind
acceptance devoid of rational proof. God Almighty said: "So let man observe from what he
was created"” (Qur'an, 86:5); and His saying: "And within yourselves. Then will you not see?"
(Qur'an, 51:21). The Quran condemned following whims (hawa), because following whims
corrupts judgment upon things, and clarified that following whims is associated with injustice,
misguidance, and corruption on earth, while simultaneously being opposed to knowledge,

divine guidance, and truth: "And indeed many do lead [others] astray through their [own]
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inclinations without knowledge" (Qur'an, 6:119). Indeed, the Quran considers certainty
(yaqin) as its criterion for knowledge and rejects doubt and conjecture, not considering them
to be sound knowledge: "And they have thereof no knowledge. They follow not except
assumption, and indeed, assumption avails not against the truth at all" (Qur'an, 53:28). When
it established a command, it was not devoid of rational interpretation. Allah said: "Then do
they not reflect upon the Qur'an? If it had been from [any] other than Allah, they would have
found within it much contradiction” (Qur'an, 4:82). Wherever He prescribed legal rulings, He
did not neglect the reason (cause) and wise purpose (wisdom) behind them: "They ask you
about wine and gambling. Say, 'In them is great sin and [yet, some] benefit for people. But
their sin is greater than their benefit." And they ask you what they should spend. Say, 'The
excess [beyond needs]." Thus Allah makes clear to you the verses [of revelation] that you
might give thought” (Qur'an, 2:219).13

13 See also Isma‘il, F. (1981). Al-Qur’an wa al-nazar al-‘aqli. International Institute of Islamic
Thought, pp. 101-107.

Thus, revelation does not annul reason, just as reason does not negate revelation. In this
context, it is worth noting that there is an inherent relationship existing between divine
revelation and reason. Divine revelation, in addition to being the primary source of
knowledge, is also the guide for reason in its quest to acquire knowledge related to the limits
of its abilities and the scope for its acquisition. To put it another way, while revelation
provides humanity with knowledge that is beyond the reach of the limited intellect, it also
plays a more important role in that it acts as a guide for the intellect.'*

4 Naqib, ‘U. (2013). Al-manhaj al-Qur’ant lil-tarbiyah. Al-Asalah lil-Nashr wa al-Tawzi*, pp.
97-99.

2.2.3 The Third Source: The Universe

The discourse on the universe as the third source of knowledge in the Holy Qur'an includes
human existence. The Qur'an's call to reflect on this existence is an all-encompassing one,
pertaining to both nature and humanity. In this regard, the following verse states: "And on the
earth are signs for the certain [in faith], and in yourselves. Then will you not see?" (Qur'an,
51:20-21). There is also a call to contemplate the natural world around us; a subject that
receives significant focus in the Quran to instil in humans the consciousness that everything is
governed by an immutable law. The understanding and exploration of this law allows them to

benefit from it: "[He is] the cleaver of daybreak and has made the night for rest and the sun
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and moon for calculation. That is the determination of the Exalted, the Knowing" (Qur'an,
6:96); "And it is He who placed for you the stars that you may be guided by them through the
darknesses of the land and sea” (Qur'an, 6:97); "It is He who made the sun a shining light and
the moon a reflected light and determined for it phases that you may know the number of
years and account [of time]" (Qur'an, 10:5); "It is Allah who erected the heavens without
pillars that you [can] see" (Qur'an, 13:2); "It is not allowable for the sun to reach the moon,
nor does the night overtake the day, but each, in an orbit, is swimming" (Qur'an, 36:40). Thus,
we find a vast collection of verses directing humanity to observe the things and phenomena
around them, indicating their constancy in patterns that allow for their investment and benefit.
Hence comes the call of revelation to reason to ponder and think about them.

The sphere of knowledge is inherently diverse, and it is unrealistic to expect it to be governed
by a single principle. The oscillation of cognitive activity within the spheres of revelation,
reason, and sensory perception mandates the presence of all three elements, each without
negating the other. The three principles divide the fields of knowledge that humanity seeks to
cover. Were it to limit itself to a single one, its knowledge would be incomplete and limited,
and incapable of encompassing the diverse fields of knowledge that humanity needs in its
existence and performance. The relationship that governs these three principles is one of
complementarity. The existence of all these elements together constitutes the completeness of
the Qur'anic approach to knowledge in its breadth and scope for developing a solid and
scientific body of knowledge.

The Holy Qur'an informs us that it is Allah who has provided mankind with the faculties of
knowledge: hearing, sight, and the heart: "And Allah has brought you out from the wombs of
your mothers while you know nothing. And He has made for you hearing, vision, and hearts
that perhaps you would be grateful” (Qur'an, 16:78). It states that one of the reasons for
mankind's failure to recognise the truth, leading to their condemnation to Hell, is due to their
neglect of the gifts of the senses and the intellect, and their unwillingness to use them or
derive benefit from them in the quest for knowledge. Allah says: "And they will say, 'If only
we had been listening or reasoning, we would not be among the companions of the Blaze™
(Qur'an, 67:10). The Holy Quran further explains that mankind is responsible for using these
senses and faculties, and that rewards follow their usage for good, as punishment follows their
use for evil: "And do not pursue that of which you have no knowledge. Indeed, the hearing,

the sight and the heart; about all those [one] will be questioned"” (Qur'an, 17:36).
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3.0 SECTION TWO: THE IMPACT OF THE HOLY QURAN ON THE FORMATION
OF SCIENTIFIC RESEARCH METHODOLOGIES AMONG MUSLIMS

3.1 The Impact of the Holy Quran on the Formation of Research Methodologies in the
Humanities and Social Sciences

The Holy Quran pointed to the diversity of societies, the differences in languages and colours,
and the variation in human activities. God Almighty said: "And of His signs is the creation of
the heavens and the earth and the diversity of your languages and your colours. Indeed, in that
are signs for those of knowledge” (Quran, 30:22). Language is considered a tool of
knowledge and the most important means of understanding and interaction among members
of society in all fields of life. Without language, human cognitive activity would be
impossible. Language is closely linked to thought; human ideas are always formulated in a
linguistic mould, even in internal reflection. It is only through language that an idea obtains
its actual existence. Language also represents the things it describes.'

> Faraj, S. R. (n.d.). Wa ikhtilafu alsinatikum wa alwanikum inna f1 dhalika la ayat lil-
‘alimin. I‘jaz al-Qur’an wa al-Sunnah. Retrieved from https://www.themwIx.org

In the field of sociology, the Quran paid attention to historical events and occurrences as
sources of human knowledge. In this regard, it presented the foundations of an integrated
methodology for dealing with human history, as it was not content with mere presentation and
collection but attempted to extract divine patterns (sunan) or laws governing social and
historical phenomena, and the lessons and morals within those historical events. God
Almighty says: "There was certainly in their stories a lesson for those of understanding"”
(Quran, 12:111). History, from a Quranic perspective, is governed by constant, consistent
laws, expressed as God's patterns (sunan Allah), and humanity is called upon to discover
them. God Almighty says: "[This is] the established way of Allah which has occurred before.
And never will you find in the way of Allah any change" (Qur'an, 48:23). The Holy Quran
also clarified the importance of the human role in the movement of history: "Indeed, Allah
will not change the condition of a people until they change what is in themselves” (Qur‘an,
13:11).

The Quran established a basis and methodology for accepting or rejecting reports, as indicated
by the verse: "O you who have believed, if there comes to you a disobedient one with
information, investigate, lest you harm a people out of ignorance and become, over what you

have done, regretful” (Qur'an, 49:6). This enabled Muslim historians to form a clear vision in
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this regard. By following the guidance of the Holy Quran in verifying and scrutinizing the
sources of news — one of the most prominent features of Islamic civilization — whether that
data was poetry, as transmitted by the leading imams of the Arabic language in their books; or
the Arabs' methods of expression, as transmitted by Sibawayh in his book and others; or
narrations of hadith and the reports of the Companions and Followers, as done by the authors
of the major collections like the Musnad of Imam Ahmad and all that Muslims established in
the principles of hadith science as a rigorous methodology for scrutinizing reports and precise
conditions for their acceptance, following the example of the imams of al-jarh wa al-ta‘dil
(criticism and validation). Their content was immense data on Islamic personalities from the
era of the Companions up to the era of the author. Likewise, the authors of history, literature,
and other books — the huge literary collections are replete with data recording various
aspects of life in different ages, providing every researcher with vast material to draw from.
You will not find a nation that cared for collecting information on such a large scale as
happened with this nation, not to mention its attention to the aspect of verifying this
information. Muslim scholars early on recognized this pillar. Al-Hakim al-Tirmidhi (d.
approx. 295 AH) devoted a full chapter in his book Nawadir al-Usiil titled "On Restricting
Knowledge by Writing."!®

¢ Al-Tirmidhi, M. A. (n.d.). Nawadir al-usdl.

Biographical note: Abta ‘Abd Allah Muhammad ibn ‘Alf ibn al-Husayn al-Tirmidhi, known
as al-Hakim al-Tirmidhi, a scholar of Ahl al-Sunnah wa al-Jama‘ah and a prominent figure of
Sunni mysticism in the 4th century AH. He was among the leading shaykhs of Khurasan. He
met Abil Turab al-Nakhshabi and accompanied Abi ‘Abd Allah ibn al-Jala’ and Ahmad ibn
Khadrawayh. He died around 293 AH. His works include Nawadir al-Usil fi Ahadith al-
Rastil, Al-Furiig, Ghars al-Muwahhidin, Al-Riyadah wa Adab al-Nafs, and Al-Salah wa
Magqasiduha.'”

17 Al-Zirikl1, Al-a‘lam.

Al-Khatib al-Baghdadi (d. 463 AH) wrote his book Taqyid al-‘llm (Restricting Knowledge),
which he dedicated to this issue.!®

'® Al-Khatib al-Baghdadi. (n.d.). Taqyid al-‘ilm.

Biographical note: He is: Abli Bakr Ahmad ibn ‘Alt ibn Thabit ibn Ahmad ibn Mahdi al-
Baghdadi. Born in 392 AH, he grew up in a pious religious environment in the village of

Darzijan in Iraq. He began his scholarly journey at a young age, hearing hadith when he was
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ten. He traveled to Basra, Nisabur, Syria, Mecca, and other lands, studying under leading
scholars of his time, including Abii al-Tayyib al-Tabari, Abt Ishaq al-Shirazi, Abt al-Husayn
al-Muhamili, and Aba Nasr ibn al-Sabbagh. He left a wealth of works demonstrating his
abundant knowledge and excellence, including Al-Kifayah fi ‘Ilm al-Riwayah, Al-Faqih wa
al-Mutafaqqih, Iqtida’ al-‘Ilm al-‘Amal, and Tarikh Baghdad. He died in Baghdad in 463
AH."

19 Al-Dhahabi, Siyar, p. 270; Al-Dhahabi, M. A. (2009). Tadhkirat al-huffaz. Dar al-Kutub al-
‘Ilmiyyah, p. 1135.

Following their example, Ibn ‘Abd al-Barr (d. 463 AH) did the same in his book Jami‘ Bayan
al-‘Ilm wa Fadlih1.?°

20 Tbn ‘Abd al-Barr, Y. (1982). Jami‘ bayan al-‘ilm wa fadlihi (2nd ed.). Dar al-Kutub al-
Islamiyyabh.

Biographical note: He is: Abii ‘Umar, Yusuf ibn ‘Abd Allah ibn Muhammad ibn ‘Abd al-
Barr ibn ‘Asim al-Namari al-Andalusi. Born in Cordoba in 368 AH, he received knowledge
from prominent scholars of his time in various cities of Andalusia. He heard from Sa‘id ibn
Nasr, ‘Abd al-Warith ibn Sufyan, Abt al-Walid al-Baji, and others. His beneficial scholarly
works include Al-Tamhid lima fi al-Muwatta’ min al-Ma‘ani wa al-Asanid, Jami‘ Bayan al-
‘Ilm wa Fadlihi, Al-Isti‘ab fi Ma‘rifat al-Ashab, Al-Durar fi Ikhtisar al-Maghazi wa al-Siyar,
and Al-Istidhkar. He died in Shatibah (Jativa) in 463 AH.2

2 |bn Khallikan. (n.d.). Wafayat al-a“yan, p. 66; al-Dhahabi, Siyar, p. 157.

3.2 The Methodology of Deriving Rulings Among Scholars of Usiil al-Figh

The science of usil al-figh (principles of Islamic jurisprudence) is among the greatest of the
religious sciences, the most esteemed in rank, and the most beneficial. It is the examination of
the legal evidences from the perspective of how rulings are derived from them. The
beginnings of this methodology trace back to the era of the Companions, who established the
controls by which rulings are derived. Historians of this science transmit “that they used to
compare similar things to similar ones, and analogize examples to their counterparts, with
consensus among them and their acceptance of each other's reasoning in that. For many
incidents after his time, may God's prayers and peace be upon him, were not encompassed by
the established texts, so they compared them to what was established and attached them to
what was textually ruled upon, with conditions for such attachment that validate the equality

between the two similar things or counterparts, until it became overwhelmingly probable that
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the ruling of God Almighty concerning them was one. This became a legal proof by their
consensus, and it is al-qiyas (analogy)."??

22 Tbn Khaldiin, A. R. (n.d.). Mugaddimat Ibn Khaldiin. Mu’assasat al-A ‘lam1 lil-Matbii‘at, p.
453.

Usilt scholars traced qiyas back to a type of precise scientific induction based on two
principles upon which the inductive method in the modern era is founded: the principle of
causality (al-‘illah) and the principle of the consistent occurrence of events (al-ittirad). They
considered al-‘illah (the effective cause) the most important pillar of qiyas, and upon it
depends the extension of the ruling from the original case (asl) to the subsidiary case (far®).
For this reason, the ustlt scholars thoroughly investigated and analyzed the concept of ‘illah,
detailing its conditions, rulings, and how to identify it. They addressed this in what is known
among them as masalik al-‘illah (paths to identifying the cause), the most important of which
include: al-sabr wa al-tagsim (analysis and division), al-tard wa al-‘aks (coextensiveness and
co-exclusiveness), and tanqih al-manat (refining the operative cause). They were influenced
by the methodology of the Holy Quran, as the styles of Quranic argumentation are varied, and
the methods of inference and proof are numerous to clarify the truth to different types of
interlocutors, to refute opponents, and to expose the falsehood of their beliefs and the
invalidity of the proofs they clung to. Ibn Taymiyyah holds that the Quran is what provides us
with forms of inference and presents the scale (mizan). He divided the forms of Quranic
inference into two types: signs (ayat) and analogy (qiyas).?

2 Al-Nashshar, A. S. (1947). Manahij al-bahth ‘inda mufakkirt al-Islam (1st ed.). Dar al-Fikr
al-Arabi, pp. 219-228.

Examples of this include God Almighty's saying:

"And he presents for Us an example and forgets his [own] creation. He says, 'Who will give
life to bones while they are disintegrated?' Say, 'He will give them life who produced them the
first time; and He is, of all creation, Knowing. [It is] He who made for you from the green tree
fire, and then from it you ignite." Is not He who created the heavens and the earth able to
create the likes of them? Yes, [it is so]; and He is the Knowing Creator” (Qur'an, 36:78-81).

In these verses, a comparison and likeness are drawn between the origin of creation and its
recreation. This is what is called qiyas al-tamthil (analogy of representation): attaching one of

two things to the other, whereby the arguer compares the matter he claims to a matter known
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to his interlocutor, or to an axiomatic matter not denied by minds, and clarifies the common
ground between them.

3.3 Implied Syllogisms (Al-Aqyisah al-Idmariyyah)

These are syllogisms where one of the premises is omitted, while there is an indication of
what is omitted. This is a common style in the Quran. Al-Ghazali mentioned that the Quran is
based on ellipsis and conciseness, meaning in the form of syllogisms. Consider His
Almighty's response to the Christians who claim that Jesus is the son of God because he was
created without a father: "Indeed, the example of Jesus to Allah is like that of Adam. He
created Him from dust; then He said to him, 'Be," and he was. The truth is from your Lord, so
do not be among the doubters™ (Qur'an, 3:59-60). The context of the proof: Adam was created
without a father or mother, and Jesus was created without a father. If Jesus were a god
because of that, then Adam would be more deserving. But Adam is not a son nor a god by
your admission, so Jesus is also not a son nor a god.*

24 Abii Zahrah, M. (n.d.). Muhammad al-mu‘jizah al-kubra. Dar al-Fikr al-*Arabi, p. 398; see
also al-Jalili, A. M. (2022). Al-ma‘rifah fi al-Qur’an al-karim wa atharuha fi siyaghat manahij
al-bahth ‘inda ‘ulama’ al-Muslimin. Stdanayl. Retrieved from https://www.soudanile.com

3.4 Al-Sabr wa al-Taqsim (Analysis and Division)

This is one of the most famous masalik al-‘illah among the usiili scholars and a chapter of
dialectic used by an arguer as a means to invalidate the claim of his opponent. This is done by
enumerating the attributes or divisions of the subject under debate, then demonstrating that
none of these divisions or attributes possess a characteristic that would justify accepting the
claim within it. Thus, the opponent's claim is invalidated through this logical enumeration of
the subject. An example of this methodology from the Quran is God Almighty's saying:
"[There are] eight mates of the sheep, two and of the goats, two. Say, 'Has He forbidden the
two males or the two females or that which the wombs of the two females contain? Inform me
with knowledge, if you should be truthful." And of the camels, two and of the cattle, two. Say,
'Has He forbidden the two males or the two females or that which the wombs of the two
females contain? Or were you witnesses when Allah charged you with this? Then who is more
unjust than one who invents a lie about Allah to mislead the people without knowledge?
Indeed, Allah does not guide the wrongdoing people™ (Qur'an, 6:143-144).
Al-Suyiti (1974, p. 55) says:
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"When the disbelievers prohibited some male cattle at times and some females at other times,
God Almighty refuted them by way of al-sabr wa al-taqsim. He said: 'Creation belongs to God
Almighty. He created from each pair mentioned, male and female. So from where did the
prohibition of what you mentioned come? What is its cause (‘illah)? The matter is none other
than that [the prohibition] is either due to masculinity, femininity, the womb's encompassment
of both, or it is unknown, a devotional matter (ta‘abbudi) taken from God Almighty. And
taking from God Almighty is either through revelation and sending a messenger, or hearing
His speech and witnessing its reception from Him. This is the meaning of His saying: "Or
were you witnesses when God charged you with this?" These are the possible bases for
prohibition; it does not go beyond one of them. The first would necessitate that all males be
forbidden. The second would necessitate that all females be forbidden. The third would
necessitate forbidding both types together. Thus, what they did, forbidding some in one case
and some in another, is invalid, because the cause, based on what was mentioned, would
necessitate absolute prohibition. And taking [it] from God without intermediary is false.
When all this is invalidated, the claim is proven, namely that what they said is a lie against
God."?

25 Al-Suytt, J. D. (1974). Al-itqan f1 ‘uliim al-Qur’an (A. F. Ibrahim, Ed.). Egyptian General
Book Authority, p. 55. (Original work published 911 AH); see also Zahir, A. (1984). Manahij
al-jadal fi al-Qur’an al-karim, p. 74.

These are some examples. The Holy Quran encompasses all types of proofs and evidences.
There is no proof, indication, division, or warning built upon the universals of rational and
transmitted knowledge except that the Book of God has spoken of it, but it presents it
according to the customary ways of the Arabs, not with the precise methods of the scholastic
theologians.?¢

26 Al-Asfahani, A. Q. (n.d.). Muqaddimah f1 al-tafsir, pp. 41-42.

4.0 THE IMPACT OF THE HOLY QURAN ON THE FORMATION OF RESEARCH
METHODOLOGIES IN THE EXPERIMENTAL SCIENCES

The importance of this methodology lies in it being the safe path to reaching correct
knowledge. Islam has its special concern with seeking knowledge, just as it demands
verification and certainty in it. In this regard, it is transmitted from Muslim scholars: "If you
are a narrator, [ensure] authenticity; if you are a claimant, [provide] proof.” The experimental

scientists among them charted their methodology for discovering and verifying scientific
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truths, guided by the scientific indications in the Holy Quran, which nurtured in them the
scientific inclination and instilled in their souls a strong tendency towards research,
observation, examination, and experimentation to encompass medicine, engineering, algebra,
astronomy, and other fields. We can mention some Muslim scholars who rendered great
services to humanity in this field: the scholar, physician, and philosopher Ibn Sina (Avicenna)
through his book Al-Qantn fi al-Tibb (The Canon of Medicine); Abii Bakr al-Razi through
his book Al-Hawi, among the great chemists, Jabir ibn Hayyan; and among the distinguished
physicists, Al-Hasan ibn al-Haytham, who is considered the first to apply mathematics to the
study of natural phenomena.

Jabir ibn Hayyan spoke about what he called al-durba, by which is meant today
experimentation, considering it a necessary condition for the establishment of knowledge. He
said in this regard: "Whoever is darban (experienced/experimented) is truly a scholar, and
whoever is not darban is not a scholar. Sufficient for you is al-durba (conducting experiments)
in all crafts: the experienced craftsman becomes skilled, while the inexperienced remains
idle.” He also said: "The duty of those engaged in chemistry is work and conducting
experiments, and knowledge is only obtained through it." He also spoke about the necessity of
defining meanings, or what we today call defining concepts and terms, and wrote a treatise on
this entitled Al-Hudad (The Boundaries). He refused to accept any truth transmitted from
others unless its correctness was experimentally verified, and he demanded the establishment
of proof and evidence for any claim a person makes. Among the important foundations upon
which he built his methodology was emphasizing the guarantee of scientific integrity and
objectivity. He said: "Let our purpose in all that we investigate and examine be the application
of justice, not following whims, and let us seek in all that we distinguish and critique the
pursuit of truth, not inclining towards opinions.” Jabir ibn Hayyan said in the first article of
his book Al-Khawass al-Kabir: "You must know that we mention in these books only the
properties of what we have seen, not what we have heard or what was said to us or what we
have read, after having tested and experimented with it. Whatever is confirmed to us by
sensory observation we record, and whatever is invalid we reject."?” What he mentioned are
precisely the foundations of the experimental method known today: hypothesis, observation,
experimentation, and conclusion.

27 Al-Nashshar, Manahij, p. 261; see also Mugallid, S. R. M. (n.d.). Ta’sil al-manhaj al-tajribi
f1 al-Qur’an al-kartm. Majallat al-Dirasat al-‘Arabiyyah, Jami‘at al-Jawf/ Jami‘at al-Minya.
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The assertion that the source of this contemporary civilization based on the experimental
method is the Muslims is a solid statement, not straying from or exceeding scientific and
historical truth. Dr. Sam1 al-Nashshar affirms this meaning in his various researches, stating
that the thinkers of Islam, representing the spirit of Islam, did not accept Aristotelian logic
because it does not recognize the experimental method, and that the Muslims were the ones
who established the experimental method with all its elements, and that the source of
European civilization is the Arab experimental method.

"What we owe to Arab science is not the discoveries of innovative theories; science owes
more than this to Arab culture; it owes its very existence. Indeed, the methods of research, the
collection and systematization of positive knowledge, the precise methods of science, deep
observation, and experimental investigation, all these were foreign to the Greek temperament.
What we call science appeared in Europe as a result of a new spirit in research and coercive
methods of inquiry: the method of experiment, observation, measurement, and the
development of mathematics in a form unknown to the Greeks. This spirit and these methods
were introduced to the European world by the Arabs."*

28 Al-Nashshar, Manahij, pp. 291-292; see also Briffault, R. (1919). The making of humanity.
London, p. 191.

In the Holy Quran, there are numerous evidences that regulate the foundations of
experimental scientific research. In Surat Al-Bagarah, God Almighty said:

"Or [consider] like the one who passed by a township which had fallen into ruin. He said,
'How will Allah bring this to life after its death?" So Allah caused him to die for a hundred
years; then He revived him. He said, 'How long have you remained?' He said, 'l have
remained a day or part of a day.' He said, 'Rather, you have remained a hundred years. Look at
your food and your drink; it has not changed with time. And look at your donkey; and We
will make you a sign for the people. And look at the bones [of this donkey]; how We raise
them and then cover them with flesh." And when it became clear to him, he said, 'l know that
Allah is over all things competent™ (Qur'an, 2:259).

It is mentioned in the interpretation of Sheikh ‘Abd al-Rahman ibn al-Sa‘dt:

"This man passed by a township that was completely destroyed, collapsed upon its roofs. Its
people had died, and its structures were in ruins. He said, out of doubt and improbability, and
some say out of wonder and inquiry, 'How will God bring this to life after its death?' meaning:

this is far-fetched in its current state, and other places like it, according to what arose in his
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heart at that moment. So God willed mercy for him and for the people, so He caused him to
die for a hundred years. He had a donkey with him, so He caused it to die as well, and he had
food and drink with him. God preserved them in their state throughout this long period. When
the hundred years had passed, God (Exalted) resurrected him and said to him: 'How long have
you remained?' He said: 'l have remained a day or part of a day,' based on what he assumed.
So God (Exalted) said to him: 'Rather, you have remained a hundred years."'*

2 Al-Sa‘di, A. R. (1426 AH). Taysir al-karim al-rahman fi tafsir kalam al-mannan. Dar Ibn al-
Jawzi, p. 114.

This verse is among the verses of scientific miracle in the Holy Quran. It contains the
specifications of a precise, practical scientific experiment controlled from all aspects. Below
is an explanation and detailing of this:

The Research Question: "How will God bring this to life after its death?" The question asks
about the capable power that can bring this township to life after its destruction.

The Experiment: How can we be sure of the passage of this time upon the food and drink?
Here comes the role of the controlled experiment, which is the transformation of the donkey
into decayed bones. Therefore, God Almighty said to the man: "And look at your donkey; and
We will make you a sign for the people. And look at the bones [of this donkey], how We raise
them and then cover them with flesh.” So that the man could be certain of the passage of the
hundred years, and that these bones were indeed those of his donkey, God Almighty showed
him how He gathers the scattered bones, then covers them with flesh, skin, and hair, and life
courses through the donkey, confirming that it is his donkey.

The man looks around him and sees that the sun's position has changed from the day of his
question ("How will God bring this to life after its death?"), that the food and drink have not
changed, and that the donkey is his donkey. Thus, the practical experimental experiment was
completed with all its practical elements.

The General Conclusion from the Experiment: The final, confirmed result comes: that
God, glorified and exalted, is capable of bringing the township and other things to life after
their death: "He said, 'l know that Allah is over all things competent™ (Qur'an, 2:259).

God Almighty said: "And [mention] when Abraham said, 'My Lord, show me how You give
life to the dead.' [Allah] said, 'Have you not believed?' He said, "Yes, but [I ask] only that my
heart may be satisfied.' [Allah] said, 'Take four birds and commit them to yourself. Then, on
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every mountain, put on them a portion; then call them, they will come to you in haste. And
know that Allah is Exalted in Might and Wise™ (Qur'an, 2:260).

He said: "Have you not believed?": The question. He said: "Take four birds and commit them
to yourself. Then, on every mountain, put on them a portion; then call them, they will come to
you in haste.": The experiment. And the result: "And know that Allah is Exalted in Might and
Wise."

The Holy Quran teaches us the importance of experimentation in the cosmic sciences and lays
down the foundations of scientific research: formulating the research question, the
observation leading to it, the research experiment, reaching the general conclusion,
commenting on it, benefiting from it, and applying its results in people's lives.*®

% Abu al-‘Ata, N. K. (2019). Al-dabt al-‘ilmi al-tajribi f1 al-Qur’an al-karim — ru’yah
jadidah. Al-I‘jaz al-‘Ilmi fi al-Qur’an wa al-Sunnah.

Through presenting these methodologies of Muslim scholars, the esteemed position that
knowledge holds in the project of civilization becomes clear to us.

5.0 THE PILLARS OF KNOWLEDGE AMONG MUSLIM SCHOLARS

5.1 Collection of Data

Among the methodological rules in scientific research for Muslim scholars is reliance on
primary sources. This is a fundamental rule for Muslims, as it is established in the history of
Islam that Abii Bakr and ‘Umar (may God be pleased with them), when one of them
encountered a matter, would first look into the Book of God, Almighty and Majestic, as the
primary source of legislation. If he did not find therein what would adjudicate it, he would
look into the Sunnah of the Messenger of God (peace be upon him) as the second source. If he
did not find it therein, he would summon the Companions and ask them. Muslim scholars
after them adopted this as a scientific methodology in research, by referring to the original
sources in every discipline.

Among their scientific methodologies in collecting information was also not discriminating
between Islamic and non-Islamic sources. Their principle in this regard was: "Wisdom is the
lost property of the believer; wherever he finds it, he is most deserving of it," accompanied by
the lofty Islamic ethics enjoined by our true religion. The relationship of Muslim scholars
with their non-Muslim counterparts in the field of research was not based only on material
foundations represented by reliance on their writings, but rather was also based on ideal

human principles represented by appreciation, respect, and recognition of high status. This is
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evident in the distinguished titles they would give them, including the title "al-Fadil" (The
Virtuous) given by Ibn al-Baytar to the Greek physician Galen; the title "al-Haktm al-Fadil"
(The Virtuous Sage) given to him by Ibn Sina; and the title "Imam al-Tibb" (The Imam of
Medicine) given to him by Abu al-Hasan ‘Ali al-Farisi, as well as by Ibn Khaldiin.*!
Examples of this are countless in all scientific fields.

31 Hammash, K. (1999). A‘daf al-bahth al-‘ilm1 wa mabadi’ al-kitabah ‘inda al-Muslimin.
Majallat Jami‘at al-Amir ‘Abd al-Qadir, 14, p. 323.

They also cared about collecting data, whether that data was poetry, as transmitted by the
leading imams of the Arabic language in their books; or the Arabs' methods of expression, as
transmitted by Sibawayh in his book and others; or narrations of hadith and the reports of the
Companions and Followers, as done by the authors of the major collections of sunan and
masanid and all that Muslims established in the principles of hadith science as a rigorous
methodology for scrutinizing reports and precise conditions for their acceptance, following
the example of the imams of al-jarh wa al-ta‘dil. Their content was immense data on Islamic
personalities from the era of the Companions up to the era of the author. Likewise, the authors
of history, literature, and other books — the huge literary collections are replete with data
recording various aspects of life in different ages, providing every researcher with vast
material to draw from. You will not find a nation that cared for collecting information on such
a large scale as happened with this nation, not to mention its attention to the aspect of
verifying this information. Muslim scholars early on recognized this pillar. Al-Hakim al-
Tirmidh1 (d. approx. 295 AH) devoted a full chapter in his book Nawadir al-Usil titled "On
Restricting Knowledge by Writing." Al-Khatib al-Baghdadi (d. 463 AH) wrote his book
Taqyid al-‘Ilm (Restricting Knowledge), which he dedicated to this issue. Following their
example, Ibn ‘Abd al-Barr (d. 463 AH) did the same in his book Jami‘ Bayan al-‘Ilm wa
Fadlihi.

5.2 Documentation of Information

Documentation is considered one of the principles of writing among Muslim scholars,
embodied in trustworthiness (amanah). This is a general legal principle approved by the Wise
Lawgiver. God Almighty said: "Indeed, We offered the Trust to the heavens and the earth and
the mountains, and they declined to bear it and feared it; but man [undertook to] bear it.
Indeed, he was unjust and ignorant™ (Qur'an, 33:72).
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Among the most prominent Quranic directives for adopting this scientific principle is what
came in the Mighty Book of God. He Almighty said: "And do not pursue that of which you
have no knowledge. Indeed, the hearing, the sight and the heart, about all those [one] will be
questioned" (Qur'an, 17:36). It is mentioned in the interpretation "Ma‘alim al-Tanzil"
"Qatadah said: Do not say, 'l saw' when you did not see it, 'T heard' when you did not hear it,
and 'l knew' when you did not know it. Mujahid said: Do not accuse anyone of something you
have no knowledge of. Al-Qutaybi said: Do not follow it by guesswork and conjecture.
Linguistically, it means following the trace. It is said: 'l followed (gafawtu) so-and-so'
meaning | followed his trace, and from this the rhyme (qafiyah) is named because of their
following the traces. Al-Qutaybi said: It is derived from al-qafa (the back of the neck), as if he
follows matters from behind, tracking and recognizing them. The true meaning is: Do not
speak, O man, by guesswork and conjecture."32

32 Al-Baghawi. (n.d.). Tafsir ma‘alim al-tanzil. Al-Mawsii‘ah al-Qur’aniyyah, p. 525.

In the field of research, the most important methodological rule by which a researcher
expresses the possession of the attribute of scientific trustworthiness is "documentation,"”
which means mentioning the sources relied upon in accomplishing their work in order to
impart scientific truthfulness to it.

The Islamic nation became known for the chain of transmission (isnad) of sciences, foremost
and greatest of which is the science of hadith, to the extent that Ibn al-Mubarak said: "The
chain of transmission is part of the religion; were it not for the chain of transmission, anyone
would say whatever they wished."** Isnad terminologically is: "The chain of narrators who
transmitted the report, one after another, until they connect the narration to its original
source."

3 Muslim ibn al-Hajjaj. (2010). Sahth Muslim. Dar al-Kutub al-‘Ilmiyyah, p. 15.

Isnad in the Islamic methodology is considered the backbone of the report. It is the means for
criticizing reports, because it contains what indicates their origin, and it is possible to control
their criticism and examination better than reports lacking a chain of transmission. The
continuous, authentic isnad is among the characteristics of the Islamic nation. Its advantage is
that it gives reassurance and confidence in what is transmitted through this path, as it
represents the testimony of a group of upright, trustworthy, and precise men, which confirms
the authenticity and accuracy of the transmitted report.
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Due to the importance of isnad, its use was no longer limited to prophetic hadith; rather, its
use became common in other sciences such as exegesis (tafsir), history, and literature, until it
came to represent the dominant characteristic of the methodology for recording various
Islamic sciences. A number of contemporary historians have realized the positives of this
methodology and the precision of its critical rules. They called in their writings for emulating
it, and they quoted chapters from the works of scholars of terminology such as al-Khatib al-
Baghdadi and Ibn ‘Abd al-Barr, using the terminology employed by hadith scholars.**

3* Amhaziin, M. (n.d.). Manhaj al-tawthiq wa ithbat al-haqa’iq f1 dirasat al-tarikh al-Islam.

In our present age, documenting the scientific source from which we quote a text or idea is
considered among the most important principles and ethics of scientific research.

5.3 Linking Knowledge to Reality

Realism is a characteristic that has marked Islamic thinking in all cognitive fields within its
horizon. It is a realism we encounter at various levels, appearing in the avoidance of delving
into problems that take on a hypothetical dimension, appearing in opposition to mythological
and pagan interpretations, and appearing in subjecting the senses to test the truth of sensory
issues, and subjecting revelation to test the truth of unseen matters. This established rule is
expressed by Imam Malik, who said: "I detest speech about religion, and the people of our
city have always detested it and forbidden it... I do not like speech except regarding what has
practical application beneath it."*

35 Ibn ‘Abd al-Barr, Jami‘ bayan al-‘ilm wa fadlihi, p. 411.

The implication of this rule is that any intellectual effort not related to practical issues —
engaging in it is a kind of illusion. Therefore, he rejected the method of the scholastic
theologians (mutakallimiin) who spoke on creedal matters in which they contradicted the
Quranic methodology, and he called for exertion (ijtihad) in matters that touch people's
reality. Hence, the famous rule among jurists: "Leave it until it happens" (da‘ha hatta taqa‘),
because once an event occurs, it is studied within the framework of its objective conditions
and tangible circumstances.

Muslim scholars paid attention to this pillar. We find Imam al-Khatib al-Baghdadi dedicating
an entire book to it, titled Iqtida’ al-‘Ilm al-‘Amal (Knowledge Requires Action), in which he
narrated a large number of hadiths, reports, and sayings of the predecessors, all focusing on
the importance of knowledge yielding beneficial action in reality. Although the basis of this

book and these texts is religious knowledge, the same principle applies to all sciences,
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especially since the prophetic hadiths came with the word "knowledge" generally, without
specifying it as religious knowledge.

Imam al-Shatibi says in his book Al-Muwafaqat:

"Every issue that is not built upon action — discussing it is discussing something whose
approval no legal evidence indicates. By action, | mean action of the heart and action of the
limbs, insofar as it is legally required. The evidence for this is the inductive study of the
Sharia; for we see the Lawgiver disregarding what does not lead to action required of the
responsible person. In the Holy Quran: 'They ask you about the new moons. Say, "They are
measurements of time for the people and for Hajj™ (Qur'an, 2:189)."

If we look at our world today, we will find that rising nations are those that are not satisfied
with theoretical sciences alone, but rather link those sciences with applied sciences, making
their cognitive repository a resource for building various technologies. Thus, theoretical
knowledge becomes the foundation for building applied forms that benefit humanity in this
world.

6.0 CONCLUSION

The research concludes that the Holy Quran did not merely provide Muslims with a collection
of knowledge and directives; rather, it was instrumental in forming an integrated
methodological system for the acquisition, evaluation, and application of knowledge. This
system is anchored in verification, observation, inference, critique, the integration of diverse
knowledge sources, and a strict adherence to ethical values. This profound influence was
clearly reflected in the evolution and diversification of research methodologies among
Muslim scholars. Accordingly, the following findings and recommendations are presented:

6.1 Research Findings

1. The study demonstrates that the Holy Quran made a fundamental contribution to
establishing the epistemological and research methodology among Muslims. It achieved this
by directing humanity toward observation, reflection, and contemplation, and by firmly
rejecting the acceptance of information or judgments without evidence or verification.

2. The research uncovers the plurality of knowledge sources within the Quranic paradigm.
The Quran did not confine the acquisition of knowledge to a single source; instead, it
encouraged the utilization of revelation, reason, sensory perception, observation, and
reflection upon the universe and the human self, weaving them into an integrated
epistemological framework. Within this Islamic perspective, reason was never positioned as
an adversary to revelation, but rather as an essential tool for comprehending the text,
examining evidence, and deriving rulings within the boundaries of legitimate parameters.

3. It is evident that the principle of verification and validation constitutes one of the most vital
methodological foundations established by the Quran. This is manifested in the prohibition of
following baseless conjecture, the mandate to verify reports, and the call to establish proof
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and rational argument. Furthermore, the Quran laid the groundwork for critical thinking by
inviting reflection upon evidence and the discussion of ideas through rational argumentation,
thereby fostering a critical scientific mindset among Muslims.

4. The research confirms that Quranic directives were not confined to abstract theoretical
principles; rather, they were actively translated into the scientific practices of Muslims. This
practical application led to the emergence of rigorous methodologies in documentation,
critique, and inference, which significantly expanded the horizons of knowledge and
diversified the fields of scientific inquiry among Muslim scholars.

6.2 Recommendations

Any project of scientific renaissance in the Arab and Islamic world must be accompanied by
the Quranic vision of knowledge — a vision that accommodates the diverse orientations of
humanity and distinguishes its concept, nature, and methodology from any purely human
approach, harmoniously uniting revelation and reason, experience, theory, and practice. By
adopting this vision, Arabs and Muslims can meaningfully contribute to the contemporary
scientific renaissance, guiding its trajectory to spare humanity from the destruction and
devastation implied by the philosophy of modern science. Therefore, the following
recommendations are proposed:

o Re-reading the Islamic Scientific Heritage: There is a pressing need for a
methodological re-reading of the Islamic scientific heritage to uncover the Quranic
foundations underlying many of the rules of critique, inference, and documentation
developed by Muslim scholars, rather than merely showcasing their scientific results
in isolation from their epistemological origins.

e Applying Quranic Methodological Values in Contemporary Research: Scholars should
benefit from the methodological values established by the Quran, particularly
verification, objectivity, justice, scientific integrity, the rejection of blind imitation,
and the avoidance of building judgments on unreliable assumptions (such as forcing
links between Quranic verses and ever-changing scientific theories). Instead, the focus
should remain on constant Quranic methodological principles, which preserves the
sanctity of the Quranic text and protects Quranic studies from forced or anachronistic
interpretations.

e Curriculum Integration: It is highly recommended to incorporate the study of these
historical methodologies into our modern university curricula. This will strengthen the
interconnected links of our history and achieve civilizational continuity across the
generations of our nation.

o Beyond Nostalgia: The objective of this research is not to merely boast about the
glories of our past civilization. Such nostalgia will yield no benefit unless it is
accompanied by a serious, collective will to re-embody these foundational pillars in
our modern construction of knowledge. It is a long and arduous path that requires us to
overcome numerous obstacles and properly arrange our priorities. We must revive our
societies through a civilizational project that possesses a clear vision for transforming
knowledge into a material reality, enabling us to return to fulfilling the role that God
has willed for us.

Praise be to Allah, the First and the Last
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a. Consonant
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TRANSLITERATION

Arabic Latin Arabic Eemee Latin
. ‘ G farun
T @,iu) S ahkam
< b <L babun
o t ,: tamr
& th e thaldtha
z J S Jabal
. h i hadith
£ kh s khalid
> d O din
3 dh cade madhhab
) r wb rahib
J z u_() zaki
o s Ol salam
o sh oy sharaba

% S ):w sodrun
? d ol dar
b t ,@lo tahura
L z b zhohr
¢ ¢ -L& ‘abdun
¢ gh ot ghayb
o f gy Fatihah
S q um gabas
g k s kitab
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J I M layl
¢ m s munir
N n uu nigab
) w Aeg wa‘ada
2 h RV hadaf
¢ y Y Yisuf
b. Short Wovel
. . Example
Arabic Latin Arabic Latin
a S kataba
i rl‘ calima
u uf;, ghuliba
c. Long Wovel
: . Example
Arabic Latin Arabic Latin
< o a & dls adlam , fata
< 1 sl ¢l Calim , da“T
9 i 953 ¢ agle Culim , "udd
d. Diphthong
: . Example
Arabic Latin Arabic Latin
5f aw Y aulad
L";T ay ("C’T ayyam
] iy ol iyyaka
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