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R Actions are according to their intentions, and to
each man there pertains that which he intended...

Prophet Muhammed
[Hadith taken from Al-Bukhari)

PRELIMINARY REMARKS

Qur’an and accordingly Islamic thought accommodates a certain degree
of duality—but never dualism—in what concerns human nature which is
the source of the good and evil. The latter appears whenever confusion
arises between the spiritual and sensual realms. Man is made up of two
distinct sections, each possessing a case history of its own. Both, however,
can be traced back to God'’s ceaseless creativity.

We share the creation of our corporeality with that of the animals:
“Then We made the sperm into a clot of congealed blood; then of that clot
We made a (fetus) lump; the We made out of that lump bones and clothed
the bones with flesh; then We developed out of it another creatu-
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re...”(23/149) —Abdullah Yusuf Ali’s commentary: “IFrom a mere animal,
we now consider man as a man (better: human). Is it not a Sign of wonder
in itself that from dry dust (turab, 22/5) or inorganic matter should be
made protoplasm (moist clay or organic matter); from it should grow a
new animal life; and out of it should grow humanlife, withall its capacitics
and responsibilities? Man carries within himself Signs of Allal's wisdom
and power, and he can sce them every day in the universe around him”
[§ 2874]. |

“After that, al length ye will die” (23/25) —A.Y.Ali: "Our physical
death in this mortal life seems to make a break. But if it were lhe end of
all, our life becomes meaningless. Our own instinct tells us that it cannot
be so, and Allah assures us that there will be a resurrection forjudgement”
[§ 2875].

Then again: “Proclaim! (or Read!) in the name of thy Lord and Cheris-
her, Who created...” (96/1). “Created man out of a (mere) clot of congealed
blood” (96/2) —A.Y.Ali: “The lowly origin of the animal in man is
contrasted with the high destiny offered to him in his intellectual, moral,
and spiritual nature by his ‘most bountiful’ Creator. No knowledge is
withheld from man. On the contrary, through the faculties freely given to
him, he acquires it in such measures as outstrips his immediate under-
standing, and leads him ever to strive for newer and newer meaning”
[6205].

Although there is only one Reality, this, certainly, is not monolithic and
homogeneous. Science tackles merely a minuscule section of Reality.
Indeed, it constantly enlarges its domain. Still, a huge sphere lies beyond
its field of relevancy. That sphere, moreover, has been considered unreal
since the mid-seventeenth century by the European mechanicist-materia-
list world-view. This is, after all, the root of the Modern European Mo-
nism. On the other hand, the classical Islamic standpoint urges the
thinker-researcher to pay due respect to both aspects of Reality, that is, to
the phenomenal as well as transphenomenal, to the spiritual-moral as well
as the material-corporeal ones. Both of these aspecls of Reality were
usually treated by the same person. Thus the typical Classical Muslim
thinker-researcher used lo be a savant-scientist (alim). Obviously some
among them tended more toward logico-empirico-physical rescarch —
like Avicenna (Ibn Sina [980-1037}), Avempace (Ibn Bajjah [1106-1138]) or
Averroes (Ibn Rush [1126-1198])—, while others tended toward mystical
meditations —such as Jalal al-Din al-Rumi (1207-1273), Mulyi al-Din Ibn
Arabi (1165-1240) or Suhrawardi (1154-1191). Furthermore, Ghazali
(1058-1111) was master in both realms.
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Act only on that maxim whereby thou canst
at the same time will that it would become
a universal law.

Immanuel Kant

There are cerlain ideas that may be accepted as historical landmarks. One
such idea is René Descartes (1596-1650) statement, “Cogito ergo sum”
which first exerted its indelible influence over Modern Europe and even-
tually over the whole world. According to this statement ‘thinking’ is the
end result of spiritual activities, whereas ‘existence’, on the other hand, is
the status of extended materiality. Above all, it is our senses that suggest
to us the existence of both our own selves as well as the existence of others.
Butitis, indeed, through thinking that we become conscious of the matter
of exislence and it is again on account of thinking that we become cons-
cious of our deficiencies with regard to perfection. Finiteness and defi-
ciency are attributes of the extended and material existence that Descartes
calls “Res extensa”. Here material and energy processes are the order of
the day. These processes are investigated by the thinking self which
Descartes names “Res cogitans”, and they are investigated in accordance
with the logical mechanism of “Res cogitans”. Is there, then, a parallelism
between prevalent energetic-material procedures of “Res extensa” and
“Res cogitans” logical mechanism? We must assume that this is so, other-
wise we shall be abandoned in skepticism. Under such conditions human
affairs would come to a standstill. Thus this initial assumption on the basis
ofwhichweapproach the energetico-material world is in itselfa metaphy-
sical stance. Consequently, it can neither be proved nor disproved. It is a
belief of ullermost importance; it is a belief without which we are men-
tally, and therefore physically paralyzed.

We conceive the world ina time-bound sequence. With the rational side
of our “Res cogitans” we dissect, analyze and induce facts occurring, and
then the opposite is done: synthesis and deduction. These latter mental
operations are further steps in terms of abstraction. Science, consequently
is a procedure of abstraction; and philosophy is the highest stage of that.
Philosophy’s two principal parts, melaphysics and ethics, perform,
among other things, the function of a bridge between religion and science.

Man’s psycho-mental faculties constitute his “Res cogitans” side, whe-
reas his morphologico-physiological features constitute his “Res extensa”
part. Therefore we see that Man is a beihg participating in two worlds, the
spiritual world and the corporeal-material world. In principle, Man stri-
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ves to come to terms with his spiritual side by virtue of religion and its
offshoot, morality; and he tries to deal with the corporeal-material domain
with his reasoning capacity. These two sectors, that is, “Res cogitans” and
“Res extensa”, are, of course, not sealed hermetically from one another.
They constantly interact with each other. However, this does not precludc
the fact that they are divergent in nature. While Man shares the latter
feature with other living beings and even with all things in the Universe,
the former represents the hallmark which is accounted to be exclusively
his own. This dual nature of Man arises even from the time of his creation
and is described in verses (Ayat) 26, 27, 28 and 29 of chapter (Sura) 15,
“Al-Hijr™:

We created man from clay. From mud moulded into shape (26); and the Jinn
race, We had created before, from the fire of a scorching wind (27).

Behold! thy Lord said to the angels: ‘I am about to create man, from sounding
clay from mud moulded into shape’ (28);

‘When | have fashioned him (in due proportion) and breathed into him'of My

spirit, fall ye down in obeisance unto him’ (29)".

~ In his commentary, Abdullah Yusuf Ali (1872-1948) interprets the above-
mentioned Quranic verses in the following manner:

Taking Verses 26 and 29 together, I understand the meaning to be: that man’s
body was formed from wet clay moulded into shape and then dried until it
could emit sound (perhaps referring to specch); that it was then further
fashioned and completed; that into the animal form thus fashioned was
breathed the Spirit of Allah, which gave it a superiority over other Creation:
and that the order for obeisance was then given (§ 1966).

Among other passages, says Abdullah Yusuf Ali, where the creation of Adam
is referred to are the following: 2/30-39, 7/11-25. Note that here the emphasis
is on three points: 1. The breathing of Allalv’s Spiritinto man, i.e. the faculty of
God-like knowledge and will, which, if rightly used, would give man supe-
riority over other creatures; 2. The origin of evil in arrogance and jealousy on
the part of Satan, who only saw the lower side of man (his clay) and failed to
see the higher side, the faculty brought in by the Spirit of Allah; 3. That this
evil only touches those who yield to it, and has RO power over Allal’s sincere
servants, purified by His grace (15/40,42) (§ 1968)".

Man, accordingly, can be viewed as having much in common with other
living beings in terms of his bodily constitution or, expressed in a rather
scientific manner, his morphology and physiology. Our scientific under-
standing about Man'’s biotic status indicates to us that we possess some
- similarities with other living beings in general and animals in particular.
- However, this fact does not yet tell us, in the strict epistemological sense,
whether Man shares with other living beings a common ancestry.
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Lven the claim that living beings evolved from non-living things has
not yetbeenclearly and convincingly established. Despite arguments such
as those of the Russian biochemist Alexander Ivanovich Oparin (1894-
1980) who put forward in his book The Origin of Life on Earth the idea that
life evolved due to random chemical processes occurring in the ocean,
which thus became a biochemical soup conducive to early life forms,® and
those of Stanley Lloyd Miller, who in 1951 experimented in the laboratory
of the University of Chicago where he produced four aminoacids, the
principal elements for life, Frank B. Salisbury calculated with the aid of a
computer that the probability of the emergence of life during the evolution
of 300 aminoacids from inorganic molecules of medium size is only 10°*.*

Furthermore, the biological genesis of the human species (Homio sapiens
sapicns) is no less unclear and unknown than that of living beings in
general. Seen from the biochemical and, to a lesser degree, morphologi-
cal-physiological aspects, the human being is, naturally, a member of the
biosphere. Genetically, he stands in close relationship to certain species;
mainly the chimpanzee, with the genetic difference between these two
species being only 1.2 percent’. It is intriguing to notice that the chimpan-
zee is genelically closer to the human, than to its other fellow ape kins,
such as the orangutan, to which it stands in a ratio of 2.2 DNA variation®,

In spite of the remarkable morphological, physiological and genetic
similarities between the human species and other living beings, particu-
larly chimpanzees, Marcel Schutzenberger, a computer expert at the
Universily of Paris, has calculated that the probability that mankind
cvolved from an alien species is less than 1 in 10"/

Man’s biological affinity with other living beings, particularly with
apes, has been exaggerated to the extent that it is claimed that Man
evolved from them or shares a common origin with them. This claim may
be correct; as well as it may not be so. The empirical evidence at hand is
not enough to save us from the antinomical impasse of asserting that either
Man originates in a definite previous—and now extinct—living being or
that he did not emerge from any other biological species. In fact, even if it
can never be sufficiently established that the human species, in its biotic
sense —i.e. evolutively—is linked to another one, this will not contravene
in any sense the Quranic edict, because, as we have already seen, Man
shares the material building blocs of his corporeal makeup with all other
living and non-living things. In addition to this, it should be stressed that
the order of creation in the Qur’an, unlike the Biblical version, is not
specified. We are not explicitly told what was created in each of the six
consecutive periods of creation®. Indeed, the Qur’an stresses that the
Creation is not an act that happened once and for all. God created
unceasingly and continually. Therefore the six consecutive periods may
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be taken as merely the first fundamental phases of the present Univer-
se wherein primeval malter was turned into those beings eventually
perceived.

Commenting on verse 117 of the second chapter (Sura “Al-Baqara”

which goes as follows: “to Him is due the primal origin of the heavens
and the eartl\’...,” Abdullah Yusuf Ali explains that

... the forms and shapes as we see them now were called into being at some
time or other and will perish. When they perish, they dissolve into primeval
matter again, which stands at the base of all existence. We go further back. We
say that if we postulate such primeval matter, it owes its origin to Allah, Who
is the final basis of existence, the Cause of all causes. If this is conceded, we
may proceed to argue that the process of Creation is not then completed. “All
things in the heavens and on the carth’ are created by gradual processes. In
‘things’ we include abstract as well as material things. We see the abstract
things and ideas actually growing before us. But that also is Allalv's creation,
to which we can apply the word klalaga, for in it is involved the idea of
measuring, fitting it into a scheme of other things. Cf. 54/49; also 25/59. 1 lere
comes in what we know as the process of evolution (Sura 2, §120).

As we come to know God, we perceive and conceive of His Crealion due
to what He reveals us in His Message as well as the observations we carry
out withoureyes and reason. All that is beyond these two sources remains
mainly unknown and unintelligible.

When it is staled that the Essence, or the Absolute Being in His self-revealing,
outward aspect, says Syed Muhammad Naquib Al-Altas, manifests |limself
in different forms, and that the forms manifested are His particular facels and
modes describing Him, as Attributes of the Essence, each distinct from the
other and from His Being, we mean by “distincl’, therefore, the difference that
emerges out of the different aspect of each of the Attributes. In this manner
and by each sclf-manifestation, and by virtue of the essential property of
distinctness inherent in each Attribute, a reality from among the realities of the
Divine Names becomes manifest (zahir) and exists in the Divine knowledge.
This is why... the fundamental nature of reality is difference'’.

The perception of manifest differences resides in our morphologico-
.physiological as well as mental constitution. Whether this conslitution
might enable us to comprehend Creation’s intrinsic meshes is an open
question. We know, nevertheless, that some chosen wise men come close
to Creation’s intrinsic meshes as a result of their mystic experiences. As
they pass along the phases of development of their own selves (egos) they
try to explore the traces of that process, of the so-called evolution in the
Universe and particularly in Nature. Evolution, nonetheless, is not the
right term to be used in this context. Whereas evolution is a fortuitously
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running material procedure, the eminent Muslim sages speak about per-
{ection (lakmmnul). This idea of spiritual perfection was also accepted by the
Muslim scholars and philosopher-scientists when they attempted to ex-
plain biological transformations.

The following inimitable lines of Mawlana Jalal al-Din Rumi (1207—
1273) have generally been considered as the best example for the spiritual
perfection of the self:

First man appeared in the class of inorganic things,

Next he passed therefromy into that of plants.

For years he lived as one of the plants,

Remembering naught of his inorganic state so different;
And when he passed from the vegetative to the animal state
e had no remembrance of his state as a plant,

Except the inclination he felt to the world of plants,
Especially at the time of spring and sweet {lowers.

Like the inclination of infants towards their mothers,

which know not the cause of their inclination to the breast...
Again the great Creator, as you know,

Drew man‘out of the animal into the human state.

Thus man passed from one order of Nature to another,

till he became wise and knowing and strong as he is now.
Of his first souls he has now no remembrance.

And he will be again changed from his soul'’.

The modern view holds firm to the claim that, as alluded to by Syed
Muhammad Naquib Al-Attas, “everything existing is a progression, a
development or evolution of what lies in latency in eternal matter. The
world seen from this perspective is an independent, eternal universe; a
self-subsistent system evolving according to its own laws'.

Progress and development are already present in the Quranic context. But
there they serve as the means, as the leading agents toward a meaningful,
blissful purpose, in the manner Mawlana Rumi shows in his above-cited
lines. Within the modern secular framework, however, the thought of
evolution has brought despair and vacuily; and has ultimately drawn
away the floor upon which we were standing.

1L

So act as o treat humanity, whether in your own
person or in that of any other, in every case as an
end and never as merely a means only.

t Immanuel Kant
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Throughout the post-Platonic Classical period and during the successive
Judaic, Christian and Islamic eras, philosophy managed, in the form of
ethics to maintain a visible link to, and keep a strong sense of, its progenitor,
wisdom. Notwithstanding this, in Europe from the sixteenth century on-
wards philosopliy—and science in its wake—drifted apart from its source,
wisdom, and thereby also from religion. During this period, in the Islamic
world too, philosophy lost its capacity for innovation and crealivity.

This process whereby philosophy-science become separated [rom its
source began with the works of Aristotle and reached its fulfillment
during the post-Cartesian era. The works of Aristotle, Rene Descartes, and
particularly Immanuel Kant, all contributed to determine its limits and to
the definition of philosophy-science as the search for knowledge. The
queslion then arises: what kind of knowledge did they mean?

Briefly, their definition limited the meaning of knowledge to refer only
to that which pertains to the appearance of phenomena. Thus, if we were
to contrast this to our understanding of the mystically imbued concept of
wisdom, we conceive that philosophy-science merely attempts to describe
specific appearances, and we can further see that in doing this and in
therefore glossing over the surface, we are thus restricted from approa-
ching the underlying levels, even though in principle, these are unknowa-
ble. In this respect Kant’s legacy to post-Kantian philosophy is the claim
that all knowledge of the physical world—including human affairs—is a
matter of ‘phienomenal’ interpretation by way of a priori mental calegories;
any human claim to knowledge of noumena, that is, of things as they are
essentially—including inferences from noumenal reality to such superna-
tural realities as God—will not stand up to critical inquiry. Because Kant
arrived at the a priori categories by a process he called “transcendental
deduction”, his legacy is usually referred to as Transcendentalism. Kant's
preferred label is “critical philosophy”, which emphasizes the devastating
impact he thought his approach would have on the philosophical systems
" of his day. N

Kant's philosophy is notoriously difficult. His objectives and molivations
are enormously complex. But there is more: Kant's goal is thus not purely or
mainly destructive; his aim is to lay the groundwork for a rehabilitated,
intellectually respectable metaphysics, one that would secure the founda-

“lions of natural science, mathematics and morality, and show how the
principles underlying each of these fields could be compatible.

~ “Kant even defended religion provided that it is constructed within the
limits of transcendental deductions of ‘synthetic a priori” concepts and
principles presupposed by phenomenal experience®...”.

Religion is indeed just that. From the primary, peerless, unique princi-
ple, which is a priori, or in other words, exempt from all possibilitics of
acquisition through sensory experiences, a complete set of credo ensues.
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This credo, in lurn, has two principal aspects: one of them is a clearcut
concatenation of categorical imperatives on morality; and the other is a
sequence of suggestive reports and accounts about the Creation and
make-up of the Universe and all that it comprises.

‘The main concern of the first aspect of the credo is that it is absolutely
aprioriand noumenal. There is unquestionably no duplicate of this through-
out the Universe, it finds its evident manifestation only in Man, which
suggests that if other moral beings should be discovered on another
planet, then, they must necessarily be some sort of human beings. The
term ‘morality’ encompasses, already, allimaginable facets of humanness,
such as intellectuality, consciousness and conscientiousness; and these
three main qualifications of Kant take their origin from the principal
humanattribute, freedont. The relationship between morality, freedom and
humanness can be stated thus: There can be no morality without freedom,
and no humanness without morality.

Man, as “Res cogitans”, the ‘spiritual being’, which also includes the aspect
of ‘morality’, is, therefore, necessarily free. He derives this right from his
spiritual origin which the Qur’an describes in the following manner:

When thy Lord drew forth from the Children of Adam from their loins—
Their descendents, and made them testify concerning themselves, (saying):
‘Am1not your Lord {(who cherishes and sustains you)?'—

They said: *Yea! We do testify!”

(This), lest ye should say on the Day of Judgment: ‘of this we were never
mindful’ (“Al-A'raf”, Sura: 7/172).

According to the dominant opinion of commentators, says Abdullah Yusuf
Ali, each individual in the posterity of Adam had a separate existence from
the time of Adam, and a Covenant was taken from all of them, whichis binding
accordingly on cach individual. The words in the text refer to the descendants
of the Children of Adam, i.c. to all humanity, born or unborn, without any
limit of time. Adamy's seed carries on the existence of Adam, and succeeds to
his spiritual heritage. Humanily has been given by Allah certain powers and
faculties, whose possession creales on our side special spiritual obllganons
which we must faithfully discharge: ... [1146].

The latent faculties in Man are enough to teach him the distinction between
good and evil, to warn him of the dangers that beset his life. But to awaken
and stimulate them, a personal appeal is made to each individual through the
‘stifl small voice” within him. This, in its uncorrupted slate, acknowledges the
truth and, as it were, swears its Covenant with Allah. There is, therefore, no
excuse for any individual to say, either 1. that he was unmindful, or 2. that he
should not be punished for the sins of this fathers, because his punishment (if
any) comes [ron his personal responsibility and is for his own rejection of faith
and the higher spiritual influences [1148].
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Man’s spiritualily, which originates from “The Covenant... : We acknow-
ledge that Allah is our Creator, Cherisher, and Sustainer: therclore we
acknowledge our duty to Him: when we so lestify concerning ourselves,
the obligation is, as it were, assumed by us; for it follows from our very
nature when it is pure and uncorrupted”[1147], has, at a first superficial
glance, no derivative link to his materiality that springs from “...a quin-
tessence (of clay)”" (“Al-Mu’minun”, Sura: 23/12).

In his “Res extensa” aspect “...Man’s growth is like that of an ani-
mal...”[2872]. This Quranic dictum also [inds its parallel in the Created
phenomenal world. But then, a further process takes place “which makes
the infant animal into the infant Man.” This transcendent process “is the
breathing of Allah’s spirit into him (15/29): that process need not be
precisely at a given point of time. It may be a continuous process parallel
to that of physical growth”[2872].

It seems to us human beings that the trangcendent spiritual coming into
being involves also some sort of proceduallity, the implications of which
we have already seen in our quotation from Rumi. v

Another beautiful text that speaks about the soul’s stages of perfection
is from the eighteenth-century Chinese Muslim mystic, Ma Fuch’u:

The Three Character Rhymed Classic on the Ka’bah

Now Man

is the Essence of Heaven and Earth:

among the ten thousand transformations

he is a special creation;

the quintessence of Ieaven

is Man'’s heart;

the glory of Earth

is his body;

the ten thousand intelligent principles

are Man’s essential Nature.

Man’s descent into the World

marked a great transformation;

when the first ancestor,

whom we call P’an kit (Cosmic and Primordial Man,
here meaning Adam and also Abraham),

first enlered manifestation,

he dwelt in a country of the Wesl;

the land of the Ka’bah...

... the servitor

has no person of his own,

no desires of his own,

no heart of his own,

but fearing the command of God

he cultivates his person assiduously,
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makes his intentions sincere

and rectifies his heart.

The ancient name for this

is Purity and Truth (a Chinese name for Islam)
to be able to conqueer self

can be calied Purity,

and to return to the Rites determined by Heaven
can be called Truth;

neither to conquer self

nor to return to the Truth

can only be called hypocrisy (in Arabic: nifaq).
A man has a body and he has also a heart;
when the body meets objects

emotion and desire are joined;

the heart in relation to human nature

is like the spirit of Heaven (in Arabic: rull);

if the promptings of desire prevail

a man rejoins the birds and beasts;

but if reason masters desire

he becomes a True Man (in Chinese: Chen-jen; in Arabic: al-Insan al Kamil).
A man who cultivates goodness

must endeavor to be sincere (in Arabic: mulilis),
to realize himself in the way of the Prophet
and constantly live the Truth...””,

Just as at the dawning of our spiritual being, at any moment during our
worldly existence we are free to accept or reject to acknowledge God as
Reality. We may not be free in respect of our actions toward the world,
wherein we undergo a variety of compulsions and a chain of cause and
effect'. But we are absolutely free and responsible in our rejection or
acceptance of Absolule Reality, an act which takes place in consciousness;
the rest is cause and effect.

Many Muslim thinkers claim, based on the Qur’an, “that Creation is a
continuous process, each instant being a new act of Creation—’Every day
He is in act’(55/29)...

Creation thus envisaged is not a process, but an instantaneous act; and the
changes which natural and human history imply are the successiverevelations
of that act in time, which, along with extension, number, and other conditions
of existence, exist for man, but not for God. The links between apparently
‘successive’ creations may appear o be cause and effect on the ‘horizontal’
human plane, giving rise to the theory of evolution, for example; but not in
divinis. On the Earth night becomes day, Continents form, mammals appear,
empiresrise and fall, Alexander conquers as far as the Indus, Napoleon retreats
from Moscow. These are events over nillennia; for God they are all in the
eternal present, along with Adam’s Fall and the end of the world".
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Thus we can see that evolution, the knowledge of which we infer from our
empirical data extracted from Nature, agrees with what we are told by the
Qur’an. Indeed, if we accept that Nature is God's creation, then no
incompatibilities should ever occur between the results of any accurately
performed research and the dicta of the Message. If this is the case, all
research data should necessarily conform to the dicta; otherwise the dala,
being erroncous, must he revised.

The Message tells in a certain figurative manner and time-transcend ing
mode all that there is in the Cosmos (al-Alam), and how it has come to be.
Thus, whenever we come across hitherto unexplored “terrains’ and un-
known facls we may begin, with our knowledge of the Message, to
comprehend what the relevant Quranic Verse intends lo convey' to us.
Apart from those great mystics who are endowed with a superior sense
of inluition, it can be affirmed that, in general, scholarly advances achicve
an understanding of the mechanisms of both socio-cultural and physical
facts—"Res extensa”—and thus enhancé our comprehension of cerlain
aspects of the Message. Hence, to get firsthand information of such
phenomena we must explore Nature. Only after that will it be possible to
gain, with the help of the Message, a deeper insight into the world. Scicnce
is the tool which enables us to extract information from the physical world
—"“Res extensa”. However, such investigation of the physical world will
be of no help lo our spiritual side—and its praclical application, morality.
This is because neither of these have any link whatsoever to the physical
world. In this case, our straightforward guide is the Message ilself.

The Message constantly appeals to our Reason, which in turn regulates
our moral behavior. It is Reason which sels limits on all our aspirations
and endeavors, and thus to transgress these limits is not only a violation
of Reason but also an infringement of the Message. This holds good in the
case of our scientific inferences also. There are many instances, and one of
them is our assumptions about biological evolution, where scientific
findings and technological achievement render us over-confident and as
a result we lose one of the main upholders of decent behavior, humility'®
This, unfortunately, is exactly what modern secular West European civi-
lization is propagating throughout the twentieth-century world.

In the present day, just as people in general find themselves in a
socio-psychic situation where they are unable to check their lust and
craving for money and consumerism, science and technology arc also
unrestrained. Every aspect of science deals, depending on its own axio-
matic system and methodology, with a tiny bit of the world of [acts. On
obtaining a conclusion from his research, the thinker-rescarcher has a
‘tendency to exuberantly and exaggeratedly apply the acquired result of
~ relative and restricled relevancy to a truth of universal validity, the most
pertinent example of this being the contemporancous so-called theory of

Nt
e
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evolution, which is represented as having unlimited strength and scope
of explanation. '

Epistemologically, evolution can only be a scientific theory if it

is taken to be a statement of fact. Readily documentable experimental cross-
breedings have produced genetically different species; indeed, totally new
life-forms are likely to be generated by using recombinant DNA techniques. The
controversial part hereis to assume, simply and without qualification or proof,
that the entire history of biological development on a global scale is a matter
of brute fact in this sense. »

Beside the recombinant DNA techniques, the evidence of the historical deve-
lopment of transformation of species is overwhelming... The fossil record is
clear; older species are always found in the lower layers of rock or in (inde-
pendently determinable) earlier formations. In the fossil sequence most
clearly—but also in comparative analomy—species taken by biologists to be
evolutionarily later always have skeletal, organ, even tissue similarities with
respect to earlier fossils or living species, as (and in the fashion) one would
expect of descendents relative to ancestors. The taxonomy of known species is
most simply organized on the basis of the assumption of descent with modi-
fication, and there are geographical discontinuities and variations of species
that are barely plausible on any non-evolutionary theory. All this—though
overwhelming in the view of almost all scienlists—is nonetheless indirect,but
cumulative, evidence. Direct evidence, from plant and animal breeding and in
laboratory colonies of experimental bacteria and insects, only serves to confirm
and make still more plausible the indirect evidence. Finally, there is ample
parallel evidence of non-biological development of higher chemical elements
from lower...".

Here we arrive at a crucial point: as all particular propositions are the
expressions of particular experiences, any experience which has obviously
demonstrable traits cannot validly encompass similar experiences which
still lack such necessarily evident features. To forcefully apply experiences
which are endowed with evident traits into questions from which we can,
in principle, not expect any similar response, will inevitably lead us to the
Kantian state of antinomics. ,

A clear example of the above is the disputable conclusion that Eric R.
Kandel and Robert D. Hawkins drew from their neurobiological and
cognitive psychology research: '

indeed, as we have learned from Carla ). Shatz (The Developing Brain), early
results from cell biological studies of development suggest that the mecha-
nisms of learning may carry with them an additional bonus. There is now
reason lo believe that the fine-tuning of connections during late stages of
development may require an activity-dependent associative synaptic mecha-
nism perhaps similar to LTP. If that is also true on the molecular mechanisms
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with aspects of development and growth—the study of learning may help
connect cognilive psychology to the molecular biology of the organism more
generally. This broad biological unification would accelerate the demystifica-
tion of mental processes and Fosxlion their study squarely within the evolu-
tionary framework of biology™.

The last sentence appearing in the foregoing excerpt leads us not only to
an antinomy, but also to a paradox. The two authors apparently regard
the whole Reality only in terms of “Res extensa” or, expressing this in
Kantian terminology, as “phenomena”. In the case we should accept the
entire Reality as “Res extensa”, then, there is nothing to “demystify”. This
is because “Res extensa”, in principle, is only open to explanation by use
of the mechanical laws. Hence there is no part of it that we might catego-
rize as ‘mysterious’. It is like an open page waiting to be read. However,
if we accept the existence of “Res cogitans” or, as expressed—in Kant’s
terms, the realm of “noumena”—then the tools and devices with which
we try to solve the problems of “Res extensa”, cannot help us to “demys-
- tify” the riddles we come across in “Res coritans”. In the former instance
we are confronted with a paradox and in the latter with an antinomy.

As a last resort, we could even link the cognitive faculties—the infor-
mation gathering and processing capacit'es—to the neurophysiology of
our brain, and hence find an appropriate place for them within the due
course of evolution. But then, what about the main human attribute, that
aspect of Man which makes us specifically lnuman? That attribute is of
course spirituality, whose most overt and down-to-earth manifestation is
morality.

At this point and within the foregoing conlext I want to cite from the
work of one of the most eminent philosopher-scientists, Sir John Carew
Eccles, who in turn quotes some of the thoughts expressed by the distin-

guished ethologist David Lack. In his book published in 1961 Evolutionary
- Theory and Christian Belief, Lack claims that the fact that

evolution has occurred by natural selection means that it has not been ‘ran-
dom’, but is the result of natural laws. Whether or not these laws have rigidly
determined the course of evolution, and whether or not this course has been
divinely planned, are metaphysical questions outside the scope of biology.

According to Eccles, Lack then goes on to make three statements of
ultermost importance in view of the present subject matter:

Secular humanists may argue that Christian belief should be rejected, but they
themselves are in as great a dilemma, since it seems impossible lp]usllfy high
moral standards or abstract truth from the evolutionary processes. =~
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Homorality, trathy and individual responsibitity are valid, but outside science,
then Darwinism can never give an adequate account of Man'’s nature.
Science has not accounted for morality, truth, beauty, individual responsibility
or self-awareness.. m which case a valid and central part of human experience
lies outside science?’ :

Indeed, science has so far been incapable of dealing with concepts such as
beauly, individual responsibility or self-awareness; nor do we possess any
confirmable account about their evolutionary antecedents.

In London in 1970’ met by chance a lady who was one of the few
survivors of the Nationalsocialist concentration camps, and who recoun-
ted to me her experiences there. From that time until now, I have not come
across stronger evidence of morality’s uniquely humanness.

The event in queslion took place in the late summer of 1944. The
narrator was at that time a seventeen-year old girl. One by one all her
family members, relatives, friends and acquaintances had marched past

her to their death. She could, especially, not get rid of the image of her

younger brother’s facial expression when he was taken away to die. He
was only eleven years old at that lime.

There was almost nothing left of his already small face except two enormous
black cyes whose lustre had faded. His counlenance’ was blank. Without
emitting a single sound or showing any sign of emotion he sleepily staggered
away led by three guards. I stood there rendered insensible. [ felt as if a leaden
lump slipped slowly down my throat. Sometime later I thought that there
could be no worse fate to befall a person in his or her life than all those events
I had lived through. But how wrong I was! The worst was yet to come. ;

LLarly one morning lwo soldiers and a corporal entered the dormitory where
I was staying with some other girls and women. They ordered me to go out
into the yard, so 1 did. There was a batch of soldiers standing around idly. It
was a bright sunny morning and I could feel the warmth of the sun deep in
my bones. It felt so enlivening! I felt that T could have performed somersaults,
il it were not for the uneasy presence of the leering and abusive soldiers. They
were frenziedly casting derisions upon me and I was unable to understand
why this was happening lo me.

When I look back at that time and reconsider all those shocking events which
not only befell me, but, in various degrees, millions of other people, I cannot
help thinking that these and all other similar sorls of incidents were, at any
rate, manifestations of destiny. Of course they are such horrible events that
cven while we acknowledge that they might have been decided by fate, we
cannot, nay, should notbe deterred from fighting against them. We can do this
by using physical [orce or by applying a stronger device to halt them; that is,
by besceeching God to stand by us.

That morning, the frenzied bunch of soldiers continued to assault me and in
spite of my fierce resistance they tore off my light summer clothing. Suddenly
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I was standing there naked. | desperately attempted to cover with my hands
the private parts of my body. They, in turn, tried hard to loosen and remove
my hands with the butt of their rifles. What a strange sight: it was as if they
could not degrade themselves to use their hands; as though | were contami-
nated! At the worse moment of my desperation I turned to the Almighty: |
implored I1im from the deepest core of my being and with all of my existence
not to leave me there in that most disgraceful and shameful state. At thai
instant, I do not know why, I somehow turned my head lelt. A man in uniform,
an officer, was approaching us from a distance of say [ifty or sixty meters. lis
soft golden hair was shimmering in the sunlight and undulating in the breeze.
From the midst of a bronzed handsome face a pair of colored eyes gazed into
mine. Then, he abruptly ordered the soldiers to allow me to dress.

This truly was the worst ordeal I have experienced in my entire life. For a
long time after my release from the camp the anguish of my experience
haunted me. | had recurrent nightmares in which I found mysclf stripped of
my clothes.

Presently I'am completely recovered. | am working as a voluntary aide at a
rehabilitation center where I specialize in the treatment of tortured children..
There is no;more even-the slightest morsel of hatred or vengeance in my heart
against those torturers. To nourish feelings like hatred, animosity and venge-
ance is a pitifully futile task; and I simply do nothave the desire nor the energy

to carry along such fLelmgs I teave those depmved villains to God's unswer-
ving justice.

In connection with this narrative, two extraordinary events juxtapose: the
officet’s appearance out of the blue and his unanticipated involvement in
her plight; and the tremendous affliction she endured because of being
stripped of her clothes. FHere what concerns us is not the my:lermuqu
sudden occurrence of the officer; but:
1. His unexpected attitude towards the narrator and
2. Especially, the narrator’s perception of her experience of standing,
outside naked on a warm sunny day as an ordeal. Normally, we would
think, in a situation where no physical pain or strain is involved, there
could be no reason whatsoever that such a feeling of revulsion should take
place. Could there be, scen from the logical and empirical aspects, any
biological roots to such feelings or emotions? How best could this type of
experience be explained in terms of biochemistry, physiology and gene-
tics? What appropriate place could we ascribe for it within the evolutio-
nary process?
Man, due to his lack of certain innate mechanisms—generally labeled
as instincts”—is compelled to find out and choose the directions he will
take, then to abide by his choice. Therefore at first.sight he stands there
alone. Yet he is not forsaken. As long as he heeds that unassuminb yoice
deep inside himself (and other than his own) he will never find hiinself
-abandoned like a motherless child. Let us return for a while to that
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remarkable story told by that outstanding lady: it illustrates that at the
moment of greatest distress, there was no other way of salvation for her
except to turn to God and to plead with Him not to leave her alone. How
much this attitude of hers reminds us of this wonderful Verse form the
Qur'an: ,

“It was We Who created man, and We know what dark suggestions his
soul makes to him: for We are nearer to him than (his) jugular vein”
("Qaf~, 50/16)™.

Thus, “Tragedy’ occurs for the person who turns a deaf ear to this Verse
in particular and to the Message in general®.

While science is the domain where information is gathered and treated,
and plilosophy is where mainly knowledge is systematized and hence
cognition formed; religion is the principal source of norality and morale.
In this context it is appropriate to cite Mawlana Jalal al-Din Rumi’s
subscquent quaidrain: “A being is, indeed, not human, if he has no share
in decency. There is a difference between Man and animal by decency.
Open wide your eyes and look at the entire Divine vocabulary; All you
will see is that the whole Quranic verses do not mean anything but
decency®.”

To summarize the arguments put forth so far throughout this paper, it
is maintained, inspired mainly by the Qur’an and the subsequent Moslem
scholarly tradition, that human beings participate, predominantly, in two
domains of exislence: the aterial—that is, physico-biotic—, and the
immaterial—that is, spiritual-moral one. Both of these emerge out of the
same essence! God’s existence. While the former can be investigated
within the framework of the ‘selfless” process—as, say, evolution—, the
latter rejects by its very substance this physico-natural account. Within the
conlext of his spirituality Man becomes a ‘self-conscious’ being whose
chicf exponent is Reason, while thanks to this reasonableness, Man is, in
principle, moral and can be rational. Hence his morality is not based on
fecling—which characteristic he also shares with certain animal species—
but on Reason—which is exclusively a human characteristic—and which
is not contingent but absolute. Again, to agree with Immanuel Kant, we
can assert that because Man can be rational—this must also mean that he
can be irrational—, he is capable of formulating value judgments and
discovering moral rules—choice and discovery being closely related—
which are binding on all people for all times. Reiterating what we said
before: As humans, our moral duties depend not on feelings but on
Reason. “They are unconditional, universally valid, and necessary, re-
gardless of the possible consequences or opposition to our inclinations.”

Thus Man, in his capacity as a free-thoosing, yet at the same time
responsible—hence restricted—and reflecting—therefore knowing—
being, is, in the words of the Qur’an not only God’s distinguished and

i
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privileged creature, but much more: he is the Almighty’s “vicegerent on
Earth” (*Al-Baqarah”, 2/30, 31, 32)7 and “successor, heir or inheritor”
(“All-An’am”, 6/165).

So, morality and religiousness are closely interrelated; and in his posi-
tion as a religiously moral being, Man, from the Quaranic perspective is not
a byproduct of evolution.
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NOTES

I The Holy Qur'an.

2 The toly Qur'an. Commentator: Abdullah Yusuf Ali.

3 Refer: Alexander Hellemans and Bryan Bunch: “The Timetables of Science”,
b 472.

4 Rlc.fcr Francis Hitching: "The Neck oflhe Giraffe/ Darwin, Evolution, and the
New Biology”, pp: 49, 50.

5 Refer: Michael P. Ghiglieri: “The Social Ecology of Chnmpanzees p: 84.

6 Refer: Michael P. Ghiglieri: Ibidem.

7 Refer: “Mathematical Challenges to the neo-Darwinist Interpretahon of Evo-
lution”, monograph no: 5, edited by R.S. Moorhead & M.M. Kaplan; Wistar
University Press, Philadelphia, 1967; cited by Francis Hitching: “The Neck of
the Giraffe”, p: 65.

8 Refer for the interpretation of the word ‘yaum’ as ‘period’ instead of ‘day’ to
Maurice Bucaille: “The Bible, the Qur’an and Science”, pp: 135 & 169.

9 “... lle decreeth a matter, He saith Lo it: “Be’, and it is.”

10 Syed Muhammad Naquib Al-Attas: “On Quiddity and Essence”.

11 Mawlana Jalal al-Din Rumi: “Masnawi”, pp: 216, 217.3637-41, 3646-88, book:
IV; quoted by Allama Muhammad Iqbal: “The Reconstruction of Religious
Thought in Islam”, p: 97.

12 Syed Muhammad Naquib Al-Attas: “Islam and the Philosophy of Science”,
p: 5.

13 }’nul T. Durbin: “Dictionary of Concepts in the Phll()sophy of Science”, p: 327.

14 Some other Quranic verses which speak about Man's genesis and various
transformations are:

“Maryam” (Sura 19): “Man says: ‘What! When | am dead, shall I then be
raised up alive?”(66). “But does not man call to mind that We created him
before out of nothing?7(67).

“Al Waqiah” (Sura 56): “We have decreed Death to be your common lot, and
We are not to be frustrated”(60). “From changing your Forms and creating
you (again) in forms that you know not”(61). “And you not celebrate His
praises?”(62). “"See you the seed that you sow in lhe ground?”(63) “Is it you
that cause it to grow, or are We the Cause?”(64).

“Were it Our Will, We could crumble it dry powder, and you would be left
in wonderment...”(65).

“How did Man first emerge?” asks Allama Muhammad Iqbal (1875-1938).
This suggestive argument he maintains is embodied in the Verses of the
passages quoted above did in fact open a new vista to Muslim philosophers.
It was Abu Othman Al Jahiz (776-869) who first hinted at the changes in
animal life caused by migrations and environment generally. The association
known as the ‘Brethren of Purity” further amplified the views of Jahiz. Abu
Ali Ibn Miskawah (941-1030), however, was the first Muslim thinker to give
a clear and in many respects thoroughly modern theory of the origin of
Man—"The Reconstruction of Religious Thought in Islam”, pp: 96, 97.

15 See: Cyril Glassé: “The Concise Encyclopedia of Islam”, p: 190.

16 For Kant, too, freedom and necessity are compatible. Kant maintains that in

the domain of phenomena, that is, Nature, a complete determinism reigns.
There is absolulely no place for freedom. It is the intrinsic principle of the
noumenal, that is, human real. To wind up the discussion, we can say,
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freedom is not a “physical question”, but belongs to the field of morality, or
it may be better stated that morality springs from freedom. The much-publi-
cized antagonism between freedom and determinism is merely illusive. This
still does not mean that Reality is split inlo two distinct isolated realms. It
simply means that Man is not free within the causal nexus; and he is free
because he does not belong entirely to the domain of Nature. With him the
world has received fresh possible beginnings of new causalities. In this sense
freedom appears to be a new beginning which only becomes possible in the
realm of freedom. In nature we do not come across such beginnings—cf. the
Quranic dictum of the ever repeating beginnings of Creation. It seems that
‘continuation’ exists there. In his material-corporeal character Man is submit-
ted to the laws of nature. On the other hand, owing to his intellectuality he
canbe regarded as free. The relationship between the realms of freedom and
necessity is given in the unitary reality to which the apparent two-warldii-
ness belongs—see: José Ferrater Mora: “Diccionario de Filosofia Abreviado”,
pp: 257, 258 (translated from Spanish into English by myself).

17 Cyril Glassé: “The Concise Encyclopaedia of Islam”, p: 219.

18 “No soul can believe, except by the Will of Allah, and He will place Doubt
(or abscurity) on those who will not understand (“Yunus”, Sura 10/ 100).”
“To creatures endued with Will, Faith comes out of an aclive use of that Will.
But we must not be so arrogant as to suppose that is enough. At best, Man is
weak and in need of Allah’s grace and help. If we sincerely wish to under-
stand, e will help our Faith; but if not, our doubts and difficulties will only
be increased. This follows as a necessary consequence, and in Quranic
language all consequences are ascribed to Allah, the Cause of causes” —Ab-
dullah Yusuf Ali {148].

19 Paul T. Durbin: “Dictionary of Concepts in the Philosophy of Science®, pp:
91, 92. o |

20 Eric R. Kandel & Raobert D. Hawkins: “The Biological Basis of Learing and
Individuality”, p: 60.

21 Sce: John C. Eccles: “Evolution of the Brain”, p: 235.

22 Inslinct is a “genetically acquired force that impels animals to behave in
certain fixed ways in response to particular stimuli...” —Michael Allaby:
“The Concise Oxford Diclionary of Zoology”, p: 238.

23 ”Allah created Man, and gave him his limited free will. Allah knows inmost

- desires and motives of Man even better than Man does himself. He is nearer
to a man than the man’s own jugular vein. The jugular vein is the big trunk
vein, one on each side of the neck, which brings the blood back from the head
to the heart. The two jugular veins correspond to the carotid arteries which
carry the blood from heart to the head. As the bloodstream is the vehicle of
life and consciousness, the phrase ‘nearer than the jugular vein’ implies that
Allah knows more truly the innermost state of our feeling and consciousness
than does our own ego” —Abdullah Yusuf Ali {4952].

24 The special sense within which we use the term ‘Tragedy’ is described by

- Syed Muhammad Naquib Al-Attas in the folowing manner:
“The inquiring spirit of Western culture and civilization originated with
disenchantment towards religion as that civilizalion understands it. Religion
in the sense we mean... has never really taken root in Western civilization
due to its excessive and misguided love of the world and seculaglife and of
man and preoccupation with man's secular destiny. lls inquiring spirit,
basically generated in a state of doubt and inner lension, is the result of the



DURATLT/ HUMAN EVOLUTION, ISLAMIC CONSIDERATIONS / 191

clash of conflicting elements and opposing values in the sustained dualism,
while the doubts maintain the state of inner tension. The state of inner tension
in turn produces the insatiable desire to seek and to embark on a perpetual
journey of discoveries... Absolute values are denied and relative values
affirmed; nothing can be certain, except the certainty that nothing can be
certain. The logical consequence of such an attitude towards knowledge,
which determines and is delermined by the world-view, is to negate God and
Hereafter and affirm man and his world. Man is deified and Deity humani-
zed, and the world becomes man's sole preoccupation so that even his own
immortality consists in the continuation of his species and his culture in this
world. What is called ‘change’ and "development’ and ‘progress’ in all their
aspectsas far as Westerncivilization is concerned is the result of the insatiable
quest and perpetual journey spurred on by doubt and inner tension. The
context in which the notions of change and development and progress are
understood is always this-worldly, presenting a consistently materialistic
world-view that can be termed as a kind of humanistic existentialism. The
spirit of Western culture that describes itself as Promethean is like the
Camusian Sisyphus who desperately hopes that all is well... The pursuit of
knowledge, like the struggle to push the stone from the plains up the
mountain where at the top it is destined to roll down again, becomes a kind
of serious gamie, never ceasing, as if to distract the soul from the tragedy of
unaltainment. No wonder then, that in Western culture [ragedy is extolled as
being among the noblest values in the drama of human existence! —”Islam;
the Concept of Religion and the Foundation of Ethics and Morality”, pp:
47-48.

25 [ translated this quadrain of Rumi myself. I have rendered the meaning of
‘adab’ into English as “decency’. “Adab’ according to Syed Muhammad
Naquib Al-Allas "is knowledge that preserves man from errors of judgment.
Adali is recoguition and acknowledguient of the reality that knowledge and being
are ordered hicrarchically according to their varions grades and degrees of rank,
and of enc’s proper place in relation to that reality and to one’s physical, intellec-
fal and spiritual capacilics and potentials —"The Concept of Education in
Islamy, p: 37.

26 Louis P. Pojman: “Introduction to Philosophy”, p: 587.

27 "It would scem that the angels, though holy and pure, and endued with
power from Allah, yct rcprcsentcd only one side of Creation. We may
imagine them without passion or emotion, of which the highest flower is love.
If Man was to be endued with emotions, those emotions couild lead him to
the highest and drag him to the lowest. The power of will or ¢hoosing would
haveto gowith them, in order that Man might steer his ownbark. This power
of will (when used right) gave him to some extent a mastery over his own
fortunes and over nature, thus bringing him nearer to the God-like nature,
which has supreme mastery and will... The perfect vicegerent is he who has
the power of initiative himself, but whose independent action always reflects
perfectly the will of his Principal...” —Abdullah Yusuf Ali [47].




192 / LUDUS VITALIS / vol. 1l / num. 2 / 1994
’ Lk

BIBLIOGRATPIYY

Syed Muhammad Naquib Al-Attas: “Islam and the Philosophy of Science”;
ISTAC, Kuala Lumpur, Malaysia, 1989.

Syed Muhammad Naquib Al-Attas: “On Quiddity and Essence”; ISTAC, Kuala
Lumpur, 1990.

Syed Muhammad Naquib Al-Attas: “The Concept of Education in Islam/ A
Framework for an Islamic Phllosophy of Education”; ISTAC, Kuala Lumpur,
1991.

Syed Muhammad Naquib Al-Attas: “Islam; the Concept of Religion and the
Foundation of Ethics and Morality”; ISTAC, Kuala Lumpur, 1992,

Michael Allaby: “The Concise Dictionary of Zoology”; Oxford University Press,
Oxford, 1991.

Maurice Bucaille: “The Bible, the Qur'an and Science/ The tloly Scriptures
Examined in the Light of Modern Knowledge”, translated from Urench by
the author and Alastair D. Pannell; Noordeen, Kuala Lumpur, 1989,

Paul T. Durbin: “Dictionary of Conceplts in the Philosophy of Science”; (.ru:n-
wood, Westport/ Connecticut, 1988.

John Eccles: “Evolution of the brain/ Creation of the Self”; Routledge, London,
1991.

Michael P. Ghiglieri: “The Social Ecology of Chimpanzees” in “Scientific Ame-

_ rican”, v: 252, n. 6, pp: 8491, June 1985.

Cyril Glassé: “The Concise Encyclopaedia of Islam”, Introduction by Huston
Smith; Stacey, London, 1991.

Alexander Ilellemans and Bryan Bunch: “The Timetables of Science”; Touchsto-
ne, New York, 1991,

Francis Hitching: “The Neck of the Giraffe/ Darwin, Evolution, and the New
Biology”; Mentor, New York.

Allama Muhammad Igbal: “The Reconstruction of Religious Thought in Islam”;
Institute of Islamic Culture, Lahore, 1989,

Eric R. Kandel and Robert D. Hawkins: “The Biological Basis of Learning and
Individuality” in “Scientific American”, v: 267, num: 3, pp: 53-60, September
1992.

José Ferrater Mora: “Diccionario de Filosofia Abreviado”; Edhasa, Barcelona,
1987.

The Holy Qur’an, let translation and commentary: Abduliah Yusuf Ali; Ama-
na, Brentwood/ Maryland, (new revised edition) 1989,

Lauis P. PPojman: “Introduction to Philosophy / Classical and Contemporary
Readings”; Wadswortl, Belmont/ California, 1991.

;;_g_g ;- ‘ h



DURATLI/ HUMAN EVOLUTION, ISLAMIC CONSIDERATIONS / 193

UNA RECONSIDERACION DE LA EVOLUCION HUMANA
" UNA EVALUACION ESPIRITUAL Y MATERIAL

DE LA EVOLUCION HUMANA

DESDE LA PERSPECTIVA ISLAMICA

Las acciones van de acuerdo con sus intenciones,
y a cada hombre corresponde lo que él mismo se
propone... .
Profeta Mahoma
Hadith, tomado de Al-Bukhari

El Cordn, y en consecuencia el pensamiento isldmico, acepta un cierto
grado de dualidad, pero nunca dualismo, en lo relativo a la naturaleza
humana como fuente delbien y del mal. Este altimo aparece siempre que
surge la confusion entre la esfera de lo espiritual y 1a esfera de lo sensual.
Ll hombre esta constituido de dos partes distintas, cada una con su propia
historia. Sin embargo, el origen de ambas se remonta a la incesante
creatividad de Dios.

Compartimos la creacién de nuestra corporalidad con los animales: *Y
enlonces, Nosolros convertimos el esperma en un codgulo de sangre
cuajada; entonces, de esa sangre hicimos un grumo (feto); entonces, decse
grumo formamos huesos y cubrimos los huesos con came; entonces
desarrollamos a partir de ello otra criatura...” (23/14). Comenta Abdullah
Yusuf Ali: “A partir de un simple animal, ahora consideramos al hombre
como hombre (mejor: humano). ;No es acaso un Signo de asombro en si
mismo que a partir de polvo seco (turab, 22/5) o materia inorganica sea
hecho protoplasma (arcifla hiimeda o materia orgdnica); que a partir de
¢ste crezea una nueva vida animal; y que de ésta crezca la vida humana,
con todas sus anncuhdcs y responsabilidades? El hombre lleva dentro
de silos Signos de la sabiduria y el poder de Al4, y ‘puede verlos todos los
dias en el universo que lo rodea” | § 2874}, '

“Después de eso, finalmente moriréis” (23/15). Comenta A.Y.Ali:
“Nuestra muerte fisica en esta vida mortal parece un rompimiento. Pero
si fuera el fin de todo, nuestra vida no tendria sentido. Nuestro propio
instinto nos dice que no puede ser asi, y Ald nos asegura que habrd una

resurreccion para el juicio” | § 2875).
Y oltra vez mds: “jProclamad! (o jLeed!) en el nombre de vuestro Sefior
y Amador, Quien cred...” (96/1). “Cre6 al hombre a partir de un (simple)
coagulo de sangre cuajada...” (96/2). Y dide A.Y.Ali: “El humilde origen
del animal que hay en el hombre contrasta con el elevado destino que se
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le ofrece en su naturaleza intelectual, moral y espiritual por su generosi-.
simo Creador. No se niega ningtin conocimiento al hombre. Por el contra-
rio, a través de las facultades que se le otorgan libremente lo adquiere en
la medida que supera su entendimiento inmediato, que lo lleva a empe-
narse cada vez mas en la bisqueda de nuevos sentidos” [6205].

Aunque existe una sola Realidad, ésta, sin duda, no es monolitica ni
homogénea. La ciencia aborda apenas una minima parte de la realidad.
En efecto, constantemente amplia sus fronteras. Empero, hay una enorme
esfera més alld de este campo de relevancia. Mds atin, desde mediados del
siglo xv1, la visién del mundo europea, mecanicista-materialista ha con-
sideradoirreal a dicha esfera. He ahi, después de todo, la raiz del monismo
europeo moderno. Por otra parte, el punto de vista isldmico cldsico
exhorta al pensador-investigador a dar el debido respetoa ambos aspectos
de la Realidad, es decir, tanto a lo fenoménico como a lo transfenoménico,
- alos aspectos espirituales-morales tanto como a los materiales-corpéreos.
Lstos dos aspectos de la Realidad solian ser abordados por la misma
persona. Asi, el lipico pensador-investigador musulman cldsico solia ser
un sabio y cientifico (alim). Por supuesto, algunos de entre cllos se incli-
naron mds hacia la investigacion 16gica, empirica y fisica, como Avicena
(980-1037), Avempace (1106-1138) o Averroes (1126-1198), en lanto que
otros se inclinaron hacia las -meditaciones misticas, como Jalal al-Din
al-Rumi (1207-1273), Muhyi al-Din Ibn Arabi (1165-1240) o Suhrawardi
(1154-1191). A mds de esto, Ghazali (1058-1111) fue un maestro cn ambas
esferas. '






