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ABSTRACT

The project of integrating modern science with Islam has
emerged as a significant intellectual endeavor over the past
several decades, attracting substantial scholarly attention
across various disciplines. While some Muslim scholars have
framed this project under the banner of the Islamization of
Knowledge IOK), others have advanced alternative models
such as "Islamic science" or theistic interpretations of
scientific findings. Despite the noble objectives of
demonstrating compatibility and revitalizing Islamic
intellectual ~ heritage,  contemporary  attempts  at
harmonization -particularly concerning biological evolution-
raise  profound theological, epistemological, and
hermeneutical challenges that have yet to be adequately
addressed. This study critically examines the theological
implications of contemporary integrative models from the

petspective of Ash‘arl kalam, focusing on the works of
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leading proponents such as Nidhal Guessoum, David
Solomon Jalajel, and Shoaib Ahmed Malik. Employing a
qualitative content analysis methodology, the article analyzes
classical ~theological and juridical texts alongside
contemporary scholarship to identify and evaluate the
underlying assumptions and methodological commitments
of these integrative approaches. The study identifies three
major theological problems arising from contemporary
harmonization efforts: (i) the problem of the authority of
revelation (wahy), wherein speculative scientific claims are
given precedence over definitive scriptural texts in cases of
apparent conflict; (ii) the problem of hermeneutic approach,
where figurative interpretation (#z wil) is applied to explicit
verses (nus#g) concerning Prophet Adam and the origin of
humanity without satisfying the rigorous conditions
established in usal al-figh; and (iii) the problem of exception
in  scientific  interpretation, exemplified by the
methodological arbitrariness of "Adamic exceptionalism,"
which posits a miraculous exception to evolutionary
processes for Prophet Adam while failing to provide a
consistent theological rationale. The study argues that these
problems stem from a fundamental failure to ground
integrative models in the epistemic and doctrinal
foundations of traditional Islamic sciences, resulting in
proposals  that are theologically problematic and
epistemologically inconsistent. The article concludes by
urging for the development of a more rigorous and coherent
framework for reconciling Islam and modern science, one
that is firmly grounded in the principles of kalam, usul al-
figh, mantiq, usal al-tafsir, ‘ulam al-hadith, and Arabic
linguistics. Such a framework, it is argued, is essential for
achieving a genuinely non-problematic reconciliation that
preserves the integrity of Islamic theology while engaging
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constructively with contemporary scientific knowledge,
thereby fostering a more intellectually robust and
theologically faithful engagement between the two domains.

Keywords: Integration of Islam and Modern Science, Kalim,
Ash ari Theology, Human Evolution, Adamic Exceptionalism,
Hermenentics, Usil al-Figh, Islamization of Knowledge

INTRODUCTION

The recent interest in the field of Islam and modern science has been
increase significantly over the past few decades. As noted by Shoaib Ahmed
Malik (2020), this particular discussion is still emerging as a formal academic
field comparaed to the well-established Christian literature on science and
religion, which the field of Islam and Science is relatively young. While Nidhal
Guessoum (2021) observes that most modern developments are concentrated
in the West, a substantial number of landmark advancements continue to
emerge from the Muslim world. A prominent example is Basil Altaie's project
on Dagig al-Kalam, which has produced several highly influential texts,
including God, Nature and The Cause (2016), Islam and Natural Philosophy:
Principles of Dagig al-Kalam (2023), and The Natural Philosophy of Imam al-
Ghazali (2024). It is also worth to mention that this development is evident
through the publications in Zjygon journal, which particularly focuses on
publishing works related to religion and science.

In light of this widespread interest, Guessoum (2021) identifies three
primary factors driving contemporary engagement with this field: i) first, a
renewed general interest in Islam, largely catalyzed by recent global political
events; ii) second, a substantial demographic increase in the number of
Muslims residing or raised in the West, who observe that classical Islamic
civilization remains largely unacknowledged there; and iii) third, significant
advancements in the scholarship of both the history of Islamic science -
particularly astronomy- and the relevance of the Islamic cultural context to
the broader science-and-religion discourse. From Guessoum's analysis, it is
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suggested that there were two dominant paradigms in this field, namely the
Islamization of Knowledge (IOK) project and the scientific miracle (a/-7jaz
al-imi’) approach in understanding al-Quran. The brief history of these two
paradigms will be discussed in the next section.

However, both the harmonising approach and the more critical
engagement between Islam and modern science continue to attract substantial
scholarly criticism, as each raises significant theological, philosophical, and
hermeneutical challenges. Even within the harmonising school itself, there
exists considerable diversity of opinion regarding how Islamic doctrine should
engage with contemporary scientific theories. One of its leading proponents,
Nidhal Guessoum (2011), argues that the theory of biological evolution
should be accepted as an established scientific account and reconciled with

Islamic theology through a non-literal interpretation of the Qut'an.

Guessoum’s position has, however, generated significant criticism
from scholars working within more traditional theological frameworks.
Among the most comprehensive responses is Tahseen N. Khan’s The
Provenance of Man (2024), which offers a sustained critique of Guessoum and
other Muslim proponents of evolution from the perspective of Asharl kalin.
Rather than disputing the empirical findings of biology alone, Khan examines
the theological and metaphysical implications of evolutionary interpretations
of the Qur’an, arguing that such readings raise important questions
concerning scriptural hermeneutics, prophetic anthropology, and the
consensus of Muslim on Adam as a father of human beings. His critique
illustrates that Guessoum’s attempt to harmonise Islam with modern science
is itself contested within the Islamic intellectual tradition and remain the
subject of ongoing theological debate. The following discussion therefore
examines Guessoum’s model of integrating Islam and modern science in
greater detail before assessing its strengths and limitations from the

petspective of Ash‘ari kalam.

Against this intellectual backdrop, the present study argues that
attempts to integrate Islam and modern science may carry significant

theological implications if they are not grounded in sound Islamic theological
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principles. Although many contemporary efforts at harmonisation are
motivated by the legitimate objective of demonstrating the compatibility
between Islam and scientific knowledge, such endeavours require continuous
critical evaluation and refinement to ensure that theological commitments are
not inadvertently compromised. Accordingly, any meaningful reconciliation
between Islam and modern science must be developed with careful attention
to the epistemological and doctrinal foundations of the Islamic theological
tradition.

This study therefore seeks to identify and critically examine several
theological issues arising from contemporary models of integration,
reconciliation, and harmonisation between Islam and modern science from
the perspective of kalam, with particular emphasis on the Ash‘ari tradition.
Rather than attempting to provide definitive solutions to these complex
questions, the study aims to highlight key areas requiring further theological
reflection and to offer several conceptual considerations that may contribute
to future discussions. In doing so, it seeks to encourage a more rigorous
engagement between contemporary scientific discourse and classical Islamic
theology.

The significance of this study lies in its contribution to the ongoing
development of a theologically coherent framework for engaging modern
science within the Islamic intellectual tradition. It proceeds from the premise
that Islam and science need not exist in inherent conflict; rather, genuine
reconciliation is possible when both disciplines are approached with
methodological rigour and theological fidelity. Methodologically, this research
adopts a qualitative design employing content analysis of relevant primary and
secondary sources, including classical theological works, contemporary
scholarly publications, and studies on Islam and science. This research is did
not focus on every scholar that contributes in this field. Instead, it only briefly
discuss ideas of some leading figures in this field such as Nidhal Guessoum,
David Solomon Jalajel and also Shoaib Ahmed Malik.

51



THE INTEGRATION OF ISLAM AND MODERN SCIENCES: PROBLEMS AND THOUGHTS
FROM KALAM PERSPECTIVES

ISLAM AND MODERN SCIENCE: A BRIEF INTELLECTUAL
HISTORY

The relationship between Islam and the natural sciences predates the
emergence of the modern academic discipline known as Islam and Science.
From Islam's formative petiod, Muslim scholars regarded the study of the
natural world as an important avenue for understanding divine creation,
resulting in a sophisticated scientific tradition that developed alongside
theology (kalim), philosophy, and jurisprudence. Nevertheless, the
contemporary discourse of Islam and Science only began to emerge as a
distinct field during the 1970s and 1980s, when Muslim intellectuals sought
systematic responses to the philosophical and epistemological challenges
posed by modern science (Shoaib, 2026). This period witnessed the
crystallisation of two dominant paradigms. The first was the Islamisation of
Knowledge (IOK) programme, championed by Ismail Raji al-Farugi and later
extended into discussions of the Islamisation of science by Taha Jabir al-
'Alawani and other proponents. The second was the 774y ‘ilmi (scientific
miracles) approach, popularised through the influential writings of Maurice
Bucaille, which argued that the Qut'an -and later the Sunnah- contains
scientifically verifiable knowledge inaccessible at the time of revelation
(Guessoum, 2011). Running parallel to these developments was the
emergence of the concept of "Islamic science," articulated by thinkers such
as Seyyed Hossein Nasr, Syed Muhammad Naquib al-Attas, and Ziauddin
Sardar, each proposing distinct philosophical frameworks for integrating
scientific inquiry with the Islamic worldview.

As the field expanded, its scholarship diversified considerably in both
aims and methodologies. Contemporary studies may broadly be categorised
as constructive, normative, corrective, exploratory, descriptive, or
comparative. Constructive works seck to formulate new conceptual models
for relating Islamic theology to contemporary scientific knowledge, whereas
normative studies prescribe how science ought to be pursued within an
Islamic intellectual framework. Corrective studies address perceived
misunderstandings concerning either Islam or science, exploratory works

investigate emerging questions and interdisciplinary frontiers, descriptive
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research documents historical or contemporary developments, and
comparative studies situate Islamic perspectives alongside secular or other
religious approaches. Collectively, these diverse contributions reflect differing
assumptions regarding the relationship between Islam and modern science.
Some scholars advocate harmonisation and complementarity, maintaining
that scientific discoveries can enrich theological reflection when interpreted
appropriately. Others defend methodological independence, while a further
group argues that certain scientific theories and theological commitments
remain in unavoidable tension. Consequently, the field is characterised less by
a unified paradigm than by a spectrum of competing intellectual positions that
continue to shape contemporary scholarship (Bigliardi, 2014; Guessoum,
2011).

The two dominant paradigms that shaped the field during its
formative decades have themselves become subjects of sustained critique.
According to Guessoum (2011), the influence of the Islamisation of
Knowledge movement has largely diminished over the past two decades for
two principal reasons. First, Ziauddin Sardar's alternative conception of
Islamic science presented a significant intellectual challenge to both Nast's
perennial philosophy of sacred science and the broader Islamisation project.
Second, despite its ambitious epistemological programme, the IOK
movement produced relatively few substantive scholarly works capable of
advancing its original agenda, causing the debate gradually to lose momentum.
By contrast, the /7y ‘imimovement has continued to expand through
conferences, publications, and international institutions, particularly those
organised by the World Authority on Scientific I'jaz in the Qut'an and the
Sunnah. Proponents argue that scientific discoveries increasingly confirm the
miraculous nature of revelation and have even contributed to conversions
among scientists and academics. Nevertheless, the approach has also attracted
considerable criticism from Muslim and non-Muslim scholars alike for its
selective use of scientific evidence, its tendency to conflate scientific theories
with scriptural exegesis, and its vulnerability to changes in scientific consensus
(Guessoum, 2011; Bigliardi, 2014).
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More recently, the discourse has entered what Guessoum (2011)
describes as a new phase, characterised by the emergence of Muslim scholars
who broadly accept the methodological foundations and empirical
achievements of modern science while seeking to construct a scientifically
informed Islamic theology. Stefano Bigliardi (2014) identifies Mehdi
Golshani, Basil Altaie, Bruno Abd-al-Haqq Guiderdoni, and Nidhal
Guessoum as representative figures within this harmonising school of
thought. Rather than advocating an alternative Islamic science, these scholars
seek to interpret contemporary scientific knowledge through a coherent
theistic worldview. Guessoum, in particular, argues that theological discourse
should not remain the exclusive domain of the ‘#lama’ but should actively
incorporate insights from scientists on issues central to Islamic theology,
including cosmology, biological evolution, divine action, miracles, and the
efficacy of prayer. His proposal for a "theistic science" therefore represents
not a rejection of modern science but a theological interpretation that
preserves scientific rigour while situating scientific knowledge within a
broader metaphysical framework. Even within this harmonising paradigm,
however, significant disagreements remain regarding evolution,
methodological naturalism, miracles, and divine action, indicating that the
future development of the field will likely involve continued internal debate
rather than convergence upon a single consensus (Bigliardi, 2014; Guessoum,
2011).

The institutional consolidation of Islam and Science as a recognised
academic discipline reached an important milestone in 2023. Cambridge
University Press launched the Islam and Science Elements seties under the co-
editorship of Nidhal Guessoum and Stefano Bigliardi, while Palgrave
Macmillan inaugurated its Islans and Science monograph series, edited by Shoaib
Ahmed Malik, alongside the publication of an encyclopaedia devoted to the
field. These initiatives signal the growing recognition of Islam and Science as
a coherent multidisciplinary area of research and provide important platforms
for sustained scholarly engagement with contemporary scientific,
philosophical, and theological questions. Against this backdrop, the present
study does not seek to adjudicate among the competing paradigms that
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continue to shape the field. Rather, its objective is to equip readers with the
conceptual vocabulary and analytical frameworks necessary to navigate these
debates critically, enabling a more informed engagement with the diverse
intellectual trajectories that constitute the contemporary discourse on Islam
and modern science.

CONTEMPORARY MODELS OF INTEGRATING ISLAM AND
MODERN SCIENCE

As indicated in the earlier section, Nidhal Guessoum (2011) is one of
the proponents of the evolution and he believes that the evolution theory,
even it is controversial to be accepted among majority of Muslims, is coherent
and correspond to the teaching of Islam. He also quotes al-Qaradawi's speech
regarding to Darwinian theory:

"Even research into the beginining of creation [is
allowed in Islam], as long as one keeps in mind that
we are lookinh into creation, meaning that there is a
Creator; even if we assume that species evolved from
species, this is only by the will of the Creator,
according to the laws of the Creator...If Darwin's
theory is proven, we can find Qur’anic verses that will
fit with it..."

We do not intend to discuss on the authenticity of this attribution to
al-Qaradawi, nor we intend to scrutinize the truth value of this statement. But
rather, we want to show that Guessoum's quoting of this speech indicates that
he sees evolution theory is acceptable as long as we have a theistic -or even
Quranic- worldview in interpretating this theory. In other his other work,
Guessoum (2015) also writes:

"Is there a contradiction then between suggesting a
theistic worldview and a thoroughly rigorous pursuit
of science with its naturalistic methodology and its
established results and theories? I believe not.
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Methodological naturalism, contraty to philosophical
naturalism, is a neutral standpoint and approach, and
it has proven to be fruitful in science. In my view, it
has no metaphysical implications. On the other hand,
theologies that are fully consistent with modern
science and methodological naturalism atre far from
trivial and require some sophisticated work. But they
can be constructed. As long as the exploration of the
world remains “evidentiary-based,” everyone should
be satisfied."

Guessoum's concluding remarks encapsulate the central methodological
commitment of his harmonising approach to Islam and modernscience. He
distinguishes methodologicalnaturalism from philosophicalnaturalism,
arguing that the former is merely a scientific method for investigating the
natural world through empirical evidence without making any metaphysical
claims about the existence or non-existence of God.

Consequently, he maintains that Muslims can fully accept the
established methods, theories, and findings of modern science while
remaining committed to a theistic worldview. This methodological
framework is clearly reflected in Guessoum's treatment of biological
evolution. Instead of rejecting evolution because of apparent conflicts with a
literal reading of the Qut'an, he argues that the relevant Qur'anic passages
should be interpreted through a contextual and multilayered hermeneutic that
allows them to be reconciled with evolutionary theory. In this way, evolution
becomes a representative case of his broader project: preserving the
methodological integrity of modern science while reconstructing Islamic
theology so that it remains coherent within an evidence-based understanding
of the natural world.

He also contends that:

"There are a number of verses in the Qur’an that can
be (and have been) interpreted as lending support to
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evolution, both the human part of it and the general
biological one."

As for the human evolution, some related verses are:

"And He created you in stages" (71:14) and "He it is
Who created you from clay, then He decreed a
term/era..." (6:2)

While for the biological evolution are:

"Say (O Muhammad): Travel in the land and see how He

originated creation, then Allah bringeth forth the later
growth. Lol Allah is Able to do all things." (29:20) and
"Do the unbelievers not know that the heavens and the
earth were of one piece, then We parted them, and We
made every living thing of water? Will they then not
believe? (21:30).

Guessoum concludes his discussion of evolution in Isiam's Quantum
Question by criticising Muslim opponents of evolution for what he considers

an overly literalist approach to scriptural interpretation. He writes:

"Finally, evolution is highly important in the science-
religion/Islam debates, for it is there that one sees the
clear difference between those who adopt a simplistic,
literalistic reading of the scriptures (in all areas of life and
thought) and those who accept the application of
hermeneutics and the principle of multiple, multilayered
reading of the texts."

This statement suggests that Guessoum associates rejection of evolution
primarily with literalist hermeneutics, whereas acceptance of evolutionary
theory is linked to a more contextual and multilayered interpretation of
revelation. The contrast in his terminology is itself revealing, as it reflects an
evaluative distinction between the two interpretive approaches and

underscores his preference for the latter.

57



THE INTEGRATION OF ISLAM AND MODERN SCIENCES: PROBLEMS AND THOUGHTS
FROM KALAM PERSPECTIVES

Other then Guessoum which are less 'radical' then him, David
Solomon Jalajel through his book entitled Islam and Biological Evolution (2009),
his article entitled Tawaqquf and Acceptance of Human Ewvolution (2018), and
Shoaib Ahmed Malik with his book entitled Is/an and Evolution: Al-Ghazali and
the Modern Evolutionary Paradigm (2021), and his article entitled .Adam, Eve, and
Human Evolution: Is There a Conflict ? (2023), are not in the same page with
Guessoum's view, by which they view that Adam and Eve's miraculous
creations do not necessarily undermine the scientific evidence for evolution
as claimed by Guessoum. Shoaib (2023) also remarks that Guessoum's
rejection of miracles is the reason behind his negative views on Jalajel's which
he sees his thesis as one that "fully contradicts not only the whole scientific
perspective on the subject but tons of empirical evidence as well".

Both of Jalajel and Shoaib view that some version of evolution
theory can be reconciled with traditional sunni theological framework (which
includes Ash‘arism, Maturidism and Atharism), or at least we can arrive at an
opinion that does not warrant such a frankly unnecessary rejection evolution
(Shoaib, 2020). So, what kind of framework they are proposing for this
problem? According to Shoaib (2020), Jalajel proposes a novel theological
framework for reconciling the Qur'anic account of Adam with the scientific
theory of human evolution through the principle
of theological fawagquf (suspension of judgement). He distinguishes this from
the legal use of fawagquf, which is a temporary suspension of judgement while
awaiting stronger evidence. In theology, however, fawagqufis a permanent
epistemological stance adopted when revelation is silent on a particular issue.
In such cases, Muslims are neither permitted to affirm nor deny a proposition
in the name of Islam because doing so would attribute to God what He has
not revealed. Jalajel illustrates this principle with examples such as dinosaurs
and quantum mechanics, arguing that since neither the Qur'an nor the Sunnah
explicitly addresses these matters, belief, disbelief, or suspension of
judgement are all equally compatible with Islamic doctrine.

Applying this principle to human origins, Jalajel argues that while the
miraculous creation of Adam is explicitly affirmed by Islamic scripture and
therefore cannot be denied, the Qur'an does not state whether Adam was the
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first human being on Earth. Consequently, Muslims should adopt theological
tawaqquf on this question, leaving open the possibility that other humans
already existed before Adam's descent and may have atisen through
evolutionary processes. Under this model, Adam remains a miraculous
creation and an object of faith, while the scientific account of common
ancestry is not necessarily excluded. Jalajel therefore neither rejects evolution
nor incorporates Adam into the evolutionary process; instead, he separates
the theological affirmation of Adam from scientific explanations of human
origins. This approach seeks to preserve both the integrity of scriptural
teachings and the explanatory scope of evolutionary science without forcing

either to resolve questions on which the other remains silent.

Based on this principle, Jalajel suggests there is no inherent
theological conflict between Islam and evolution, by which he argues that it
is only Adam and Eve that miraculous creations while there is nothing in
Islamic scripture that denies the possibility of there being pre/co-Adamic
human beings could have been products of evolution (Shoaib, 2021). Shoaib

states:

"So Adam and Eve’s descendants could have
integrated with these other humans, thus forging a
human lineage with an evolutionary history.
Subsequently, Muslims can happily accept evolution
as devout Muslims save for Adam and Eve who were

excluded from the process."

Shoaib appreciates his novel approach and he insists that not only he
is the sole proponent of Adamic exceptionalism (2021), he also believes that
Jalajel has by far one of the most innovative proposals that safeguards both

the Islamic narrative and respect for the natural sciences (2020).

While Guessoum holds the position of no exceptions in evolution,
meaning that every creature including humans and even Prophet Adam are
products of evolution, Jalajel holds the position of Adamic exceptionalism
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which excludes Adam from being a product of evolution!. From the
perspective of Adamic exceptionalism, Adam is not a product of evolution
due to his miraculous creation while accepting the existence of pre/co-
Adamic human beings which may have interbreeded with the descendents of
Adam and subsequently resulting the human population of today. For Jalajel,
there is no scripture evidence that rejects this possibility and Shoaib argues
that the hermeneutic framework of prominent Ash‘arite theologian, Abua
Hamid al-Ghazali (d.505 AH) also aligns with Adamic exceptionalism and

Human exceptionalism positions. However, Shoaib (2021) argues:

"Since scriptutre is a weighty import in al-Ghazalr’s
framework, the closest alighment one can get between
Islam and evolution would be Adamic exceptionalism
as argued by Jalajel."

Below are the tables related to this discussion:

Table 1: Adopted Classification in Evolution

Position Are non- | Are humans | Is  Adam a
humans products of | product of
products of | evolution? evolution?
evolution?

Creationism No No No

! Two additional positions are also commonly identified within contemporary
discussions on Islam and evolutionary theory, namely creationism and human
exceptionalism. Creationism, in this context, refers to the view that rejects
evolutionary explanations altogether in favour of a direct and special divine creation
of all biological species. Human exceptionalism, by contrast, affirms that human
beings (including Adam) are not products of evolutionary processes, while often
remaining open to, or at least silent on, the possibility that non-human life forms may
have arisen through evolution. However, both positions lie beyond the primaty focus
of the present study. As such, they will not be examined in detail, since the main
analytical concern here is directed toward contemporary attempts at reconciling
evolutionary theory with Islamic theology rather than positions that categorically
reject such reconciliation or limit its scope in a more restrictive manner. Accordingly,
they are mentioned only to clarify the broader intellectual landscape within which the
current debate is situated.
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Human Yes No No
Exceptionalism
Adamic Yes Yes No
Exceptionalism
No exceptions | Yes Yes Yes

Table 2: Summary of al-Ghazai's compatibility with common descent according to

Shoaib Malik (2021)
Position Metaphysical Hermeneutic
Compatibility? Compatibility?
Creationism Yes Yes
Human Exceptionalism | Yes Yes
Adamic Exceptionalism | Yes Yes
No exceptions Yes No

Based on the foregoing discussion, it is evident that contemporary
attempts to reconcile Islam with evolutionary theory remain highly contested,
even among scholars who broadly advocate a harmonising approach to Islam
and modern science. The positions advanced by Nidhal Guessoum on the
one hand and David Solomon Jalajel and Shoaib Ahmed Malik on the other
illustrate that there is no single, unified model of reconciliation. Rather, these
scholars differ significantly in their hermeneutical assumptions and
theological methodologies, leading to competing accounts of how revelation
and evolutionary science should be related.

Guessoum's approach begins from the premise that the established

findings of modern science, including biological evolution, should be

2 He refers metaphysical compatibility to the omnipotence of God, whether it is
logically possible for God to create such manner or not. In other words, whether it
is logical to occur or not based on logical reasoning (dalil ‘aqli).

3 He refers hermeneutic compatibility to al-Ghazall's hermeneutic framework in
understanding scripture evidences. In other words, whether it is mentioned or not in
the scripture (dalil nagli).
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accepted and that Qut'anic texts should consequently be interpreted through
a contextual and multilayered hermeneutic capable of accommodating those
findings. By contrast, Jalajel and Malik adopt a more text-sensitive approach
that seeks to preserve the integrity of scriptural evidence while simultaneously
acknowledging the explanatory power of contemporary science. Their use of
the principle of theological Zawagquf attempts to create conceptual space for
evolutionary explanations without requiring Scripture either to affirm or deny
scientific claims on matters about which revelation remains silent. Although
this proposal is more cautious in its treatment of scriptural interpretation, it
nevertheless represents a novel theological strategy for reconciling Islam and

evolution.

Despite its originality, the fawagquf approach has itself become the
subject of scholarly criticism. In a recent study, Stefano Bigliardi (2025)
characterises this proposal as a "failed silver bullet" and argues that it amounts
to little more than an "optical illusion," suggesting that it ultimately fails to
resolve the underlying theological and epistemological tensions between
Islamic doctrine and evolutionary theory. This critique is significant because
it demonstrates that even the most recent harmonising models continue to
face substantial academic challenges. The following section therefore
examines these criticisms in greater detail in order to assess the theological
adequacy of contemporary integrative approaches from the perspective
of kaldm.

THEOLOGICAL PROBLEMS IN CONTEMPORARY
INTEGRATIVE MODELS: AN ASH ‘ARI KALAM PERSPECTIVE

Based on the preceding discussion, this study has identified at least three
problems arising from the models under consideration: (i) the problem of the
authority of revelation (wahy) in the context of the perceived conflict between
Islam and science, (ii) the problem of hermeneutical approach in interpreting
revealed texts, and (iii) the problem of “exception” in scientific interpretation.
As for the first, the issue of reconciling Islam and science is closely tied to the
question of how the authority of revelation should be propetly situated. From
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the Ash‘ati kalam perspective, the authoritative sources of knowledge are
generally confined to three: truthful report (kbabar Sddig), sensory perception
(al-hawas), and intellect (a/-‘agl) (Ibn Furak, 2022). However, knowledge
derived from these sources does not necessarily possess uniform epistemic
strength, nor is it equally applicable across all domains. What is established as
certain through sensory perception, for instance, may not hold in non-
empirical domains such as the nature of God and His attributes. For this
reason, Islamic theologians (mutakallimin) and logicians (manatiqah) have
devoted considerable attention to the analysis of syllogistic premises (#awad
al-agisabh), since faulty conclusions often arise from flawed or improperly
constructed premises. A prominent Persian logician, Qutb al-Din al-Razi (d.
766 AH), in his commentary on a/-Risdlah al-Shamsiyyah (1929), states:

S Wdlgn 3 2 ade gt BAS" i) 350 3l ikl Lo s LS
33Uy Sypal) Ger e S 3 L e Sl 4k g

Trans: Just as it is obligatory for a logician to analyze the
form of a syllogism, it is likewise obligatory for them to
analyze its universal matter, so that they may avoid
error in thought regarding both form and matter
(premise).

Al-Ghazali (2019), in his theological summa a/-lgtisad fi al-l tigad,
raises a hypothetical question that may be posed by an intetlocutor: “How do
our opponents ascertain the truth value of the premises in our syllogism?
From where are the first principles that must necessarily be accepted
ultimately derived?” In response, al-Ghazali enumerates six categories of
axioms (although he acknowledges the existence of others) that may function
as premises in theological argumentation: (i) a/-hissiyyat (sensory data), (i) a/-
‘aqli al-mahd (purely rational or self-evident axioms), (iii) al-mutawatirat (mass-
transmitted reports or events), (iv) propositions established through prior

demonstrative proof, (v) al-sam ‘iyyaf(scripturally revealed facts), and (vi) the
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opponent’s own accepted premises, particularly when the issue arises within
a contested worldview. However, not all of these axioms are self-evident
(badihi), as some are inferential (zazari) in nature, though they may nonetheless
be provisionally accepted (musallans) within the context of a given dialectical

exchange.

This raises the question of the proper epistemic status of revelation
(wahy) from the perspective of Ash‘ari kalam. In al-Mustasfa min ‘Il al-Usil,
al-Ghazali (1993) argues that the task of the theologian (mutakallim) is to
investigate being as such (al-wujiid bi-ma huwa wujid) though strictly within the
parameters of Islamic doctrine (‘ald qaniin al-Islam), in contrast to the
approach of the philosophers. The ultimate aim of this inquiry is to establish
the existence of God, His divinity, and the truthfulness of prophethood. Once
the truth of prophethood has been firmly established, the role of rational
theological inquiry effectively comes to an end, as the authority of revelation
is thereby secured.. Al-Ghazali says:
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Trans: At this point, the discourse of the mutakallin
comes to an end, and the operation of reason reaches its
limit. Indeed, the role of reason is to establish the
truthfulness of the Prophet. Once this has been
accomplished, reason withdraws itself and acknowledges
that it receives, with acceptance, whatever the Prophet
says concerning God and the Hereafter matters that
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reason is incapable of independently apprehending, yet
neither judges to be impossible. The revealed law (shar)
may thus convey matters whose independent
comprehension lies beyond the capacity of reason. For
reason cannot, by itself, know that acts of obedience are
the cause of happiness in the Hereafter, or that acts of
disobedience lead to misery. Nevertheless, it does not
judge such claims to be impossible. Rather, reason
concludes that it is necessary to affirm the truthfulness of
the one whose veracity has been established by a miracle.
Consequently, when such a person reports these matters,
reason assents to them by virtue of this very proof. This

is the extent of what the science of kalam encompasses.

While in his a/-Ig#iSad, he writes:
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Trans: As for that which is known solely through
revelation (sam”), it serves to determine which of two
equally possible alternatives has in fact occurred. This lies
beyond the scope of reason's independent judgment and
can only be known from God through revelation and
divine intuition.
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Trans: Everything conveyed by revelation must be
examined. If reason deems it possible, then it must be
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affirmed with certainty whenever the revelatory evidence
is definitive (gat%) both in its transmission and its
indication, leaving no room for doubt. If, however, the
revelatory evidence is speculative (Zanni), then it must be
accepted with corresponding probability. As for that
which reason judges to be impossible, any scriptural text
that appears to affirm it must be interpreted figuratively
(ta’wil). It is inconceivable that revelation should contain
any definitive proof that contradicts what is established
by reason. The apparent meanings of the hadiths
concerning divine anthropomorphism (zashbih) are, for
the most patt, not authentic; and those that are authentic
are not definitive, but rather admit of figurative

interpretation.

From the quoted passages, it is evident that al-Ghazali's approach to
reconciling reason and revelation is grounded in the logical status of the
subject under consideration. When a matter belongs to the realm of
contingents (al-mumbkinat ot alja'izaf), such that reason judges both its
affirmation and negation to be equally possible, revelation serves to determine
which of these possibilities is actual. Accordingly, if revelation affirms the
occurrence or reality of such a contingent matter, it becomes obligatory to
affirm it as well, since revelation is from God. As God's speech is necessarily
true and incapable of containing falsehood or asserting what is logically
impossible, revelation provides decisive knowledge regarding matters that
reason alone cannot independently determine. The logical reasoning behind
this theological stance as stated by Sayf al-Din al-Amidi (d.631 AH) in his
Ghayah al-Mardam fi Um al-Kalam (1971) is:
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Trans: The assertion that falsehood is impossible with
respect to God Most High is not founded upon
revelation (saz), nor upon the doctrine of moral
goodness and evil (tahsin and tagbih). Indeed, restricting

its basis to these two is mistaken. Rather, its true

foundation is as follows:

It has already been established that God, the Exalted, is
knowing (‘alim) and speaking (mutakallini), and that His
speech (kalam) is one and subsists in His essence. In itself,
this speech is neither truthful nor false; rather,
truthfulness and falsehood apply to it only insofar as it
functions as informative discourse (&babar), and its

informative character derives solely from its relation to
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that which it signifies. If His informative speech were to
correspond to something contrary to the way that thing
actually is, then one of two alternatives would necessarily
follow: either this would occur in a state of ignorance or
inadvertence, or it would occur while He fully knew the
matter. If it occurred through ignorance or forgetfulness,
this would invalidate the conclusive proof establishing
that God is all-knowing. But if it occurred while He knew
the matter exactly as it is, then it necessarily follows that
His report must correspond to what is known. Indeed,
this is not merely possible but necessary, in the same way
that the divine will and power necessarily relate to their
propet objects, as we have previously demonstrated.
Furthermore, if His report were to relate to something
contrary to its actual reality, then either the report could
also correctly relate to the thing as it truly is, ot it could
not. If it could not, this is impossible. But if it could, then
it would follow that one and the same report could
simultaneously relate to a single object both as it truly is
and as it is not. This is impossible. For a report necessarily
presupposes something reported about (mukhbar “anhu),
a report without any object of report is inconceivable.
Since a report requires an object, that object must itself
be intelligible and conceivable. If a report were directed
toward something inconceivable, it would amount to a
report without any object at all. In the present case,
however, the alleged object of the report is itself
inconceivable, because the conjunction of a thing with its
own contradictory is impossible. Consequently, it is
impossible for such a report to subsist in the speaket's
mind. Therefore, if God's report were to concern a thing
contrary to the way it actually is, this impossibility would

necessarily follow. Since that is impossible, falsehood
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cannot pertain to God's speech. This conclusion is
evident, admits of no dispute, and is not susceptible to
doubt or uncertainty. Once it has been established that
false reporting cannot subsist in the essence of God, and
that the manifestation of a miracle at the hands of a
prophet is equivalent to God's declaration of that
prophet's truthfulness, it follows that the miracle must
correspond to the truthful divine report subsisting in
God's eternal speech. Otherwise, it could not function as
divine authentication (fSdig) of the prophet. Such a
supposition is impossible for the reasons already
established.

The passage argues that the impossibility of falsehood in God's
speech is established through reason rather than revelation or the doctrine of
intrinsic moral values (fahsin and tagbih). Since God has already been
rationally demonstrated to be omniscient and possessed of eternal speech, any
informative divine speech must necessarily correspond to His perfect
knowledge. Were God to report something contrary to reality, this would
either imply ignorance -thereby contradicting His omniscience- or entail the
impossible coexistence of contradictory propositions. Consequently,
falsehood is metaphysically impossible for God. On this basis, al-Amidi
concludes that miracles, as divine acts of authentication, necessarily testify to
the truthfulness of the prophets, since a God incapable of falsehood cannot
endorse a false claimant to prophethood. This argument establishes the
rational foundation for the certainty of prophetic revelation independently of

scriptural authority.

Hence, there are two integral steps in affirming a proposition derived
from revelation. First, one must determine the logical status of the subject in
question whether it is necessary (wajib), possible (mumkin), or impossible
(mustahil). 1f it is either necessary or possible, its affirmation becomes
obligatory. However, if it is logically impossible, then, provided that its
attribution is established through a definitive source such as the Qur’an or
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mutawatir hadith, it must be interpreted figuratively (majaz) in accordance
with the principles of #sil alfigh. With regard to contemporary scientific
findings, particularly those concerning historical accounts such as human
evolution, these are generally situated within the realm of possibility (imkan),
since the creation of human beings is ultimately an act of God. It is important
to note, however, that the realm of possibility encompasses two dimensions:
(i) actual occutrence (al-wngi ‘) and (i) non-occurrence (‘adam al-wugi”).

As noted by the last Ottoman Shaykh al-Islam, Mustafa Sabri Efend1
(d. 1954), scientific methods can only establish the occurrence of events; they
are incapable of determining either logical necessity or logical impossibility
(Mustafa Sabri, 2007). This limitation stems from the fact that such methods
are grounded in observation and experimentation, which yield patterns of
regularity and habitual succession, but do not in themselves entail
metaphysical or causal necessity. This distinction is also relevant to logical
arguments for the existence of God, which proceed by reasoning from
contingent creation to necessary existence*: The following diagram illustrates
the domain distinction between logical laws and empirical laws:

Diag.1: The domain distinction between logical laws and empirical laws

The logical
laws domain L Possibility of non-
e occurrence (/mkdn ‘adam
\ al-Wugqii ‘)
AN
\

\
1
Occurrence (al- L Non-occurrence
Wugii') — | Thescientific | — (‘Adam al-
laws domain 5
Wugqii*)

Possibility of
occurrence (Imkan al-
Wugii*)

# This diagram was inspired by Tahseen N. Khan during his presentation at Academy
of Islamic Studies University Malaya in 2024.
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Herein lies the dilemma for Muslim proponents of evolution: the
scientific method can only reliably infer the occurrence of human evolution
insofar as it is based on observable evidence, yet its epistemic reach remains
limited to what can be empirically detected and verified. Muhammad al-
Dusugqt (2022) in his gloss on the commentary of al-Taftazani's summaty of

logic by al-Khabisi says:
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Trans: He states in Sharh al-Mawagif: "Know that
sense perception (hiss) yields only particular
judgments, such as our statement, "This fire is hot.'
As for the judgment that 'Every fire is hot,' this is
derived from the perception of numerous
particular instances together with the recognition

of the underlying cause."

Here, al-Dusud cites al-Jurjant’s explanation regarding the limitation
of sensory indication (a/-daldlah al-hissiyyah), namely that the senses apprehend
only particular instances of knowledge (for example, one sees a specific
MacBook in front of oneself). The statement “this fire is hot” is significant in
this regard, since the demonstrative pronoun (ism al-isharab), such as “this”
(hadhibi), indicates the particularity of the perceptual judgment delivered by
sense experience. By contrast, to generalize such a judgment (e.g., “every fire
is hot”), two conditions must be fulfilled: (i) repeated sensory observation of
a sufficiently large number of particular instances, and (ii) apprehension of
the underlying causal factor governing the recurrence of the observed
phenomenon. When these conditions are met, the resulting conclusion is
considered certain (yagini). This certainty atises specifically from the grasp of
the causal principle inferred through repeated observation, which transforms
mere induction into demonstrative knowledge. Al-Dusug further explains on
the certainty of empirical experiments (a/~tajribat):

71



THE INTEGRATION OF ISLAM AND MODERN SCIENCES: PROBLEMS AND THOUGHTS
FROM KALAM PERSPECTIVES

Ayl e e Sl g 3ol OF gy cris o8 oy il 50l (o

ol 3 Bale D5 L Oy o d Y

Trans: That is, they yield certainty by means of an
implicit syllogism, namely: a phenomenon that
occurs repeatedly in the same manner must have
an underlying cause, even if the nature of that

cause is not itself known.

Another glosser of al-Khabisi's commentary, an Egyptan-Azhatian
theologian, Hasan al-‘Attar (2022) also states:
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Trans: It is necessary to supplement this (a/-#ajribah) with
an implicit syllogism, namely: that a phenomenon which
repeatedly occurs in the same manner, either invariably
or in the vast majority of cases, cannot be attributed to
mere coincidence. Rather, it must have an underlying
cause, even if the nature of that cause is unknown.
Whenever the existence of the cause is established, the

existence of its effect is known with certainty.

Based on this explanation, a scientific judgement can only yield
certainty if the observations carried out repeatly and they entail the same
conclusion, consistently (da’in) or even in the vast majority of cases (akthari)
as mentioned by al-‘Attar, while the observer acquires or recognizes the
underlying cause which is the implicit syllogism (g#yds £bafi). This implicit
syllogism is " a phenomenon that occurs repeatedly in the same manner must
have an undetlying cause". In the perspective of Ash‘ri Kalam, the
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underlying cause is the God's established customary practice or the habitual
law (Sunnatullah)/Hukm al-‘Adah), by which whenever an ill person takes
medication, it is God's established customary practice to ctreate recovety.
Accordingly, God alone is the true agent of healing. However, human beings
are able to know that, according to His customary order, the taking of
medicine is regularly accompanied by the creation of healing. This mode of
inference is referred to as dalilat al-igtiran (indication by concomitance or
constant conjunction).

A prominent Azharian theologian, Muhammad Rabi* al-Jawhari (2018) says:
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Trans: The mutakallimin maintain that God alone is the
creator of all contingent beings (mum#kinai), bringing them
into existence by His will and free choice. Nothing
besides Him has any causal efficacy in producing
existence, whether through voluntary agency, necessary
causation, or natural force. Accordingly, God is not
described as the cause (‘ah) of the existence of things;
rather, He is an agent who acts by free choice (fa i/ bi'l-
ikbtiyar): if He wills, He acts, and if He wills, He refrains.
Likewise, His attributes are not designated as causes.
Nevertheless, the mutakalliman did not deny that
certain contingent beings may conventionally be
described as causes, while others are described as
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effects (ma'lilif). They defined a cause as that upon
whose occurtence God has customarily (‘4adatan)
created another thing immediately thereafter.
Correspondingly, an effect is that which comes into
existence following the occurrence of the cause, such as
satiety after eating or the quenching of thirst after
drinking. This succession, however, does not result
from any causal efficacy of the antecedent over the
consequent; rather, it is simply the operation of God's

established custom (jaryan al-'adab)

Thus, it is concluded through Ash‘ati framework that the scientific
laws are in the realm of logical contigency and possibility (a/-imkan al-‘agli) and
subjected to Allah's customary practice. More particulatly, they are in the
realm of habitual or nomic laws which also are divided into three categories:
i) necessity, i) impossiblity, and iii) possibility. Nevertheless, these three
categories are fall into the realm of logical possibility. The following diagram
illustrates this discussion further:

Diag. 2: The relationship between the logical possibility and the habitual laws

Logical Possibility

(al-Imkan al-‘Aqli)

Habitual Habitual Habitual

Necessity Possibility Impossibility

(al-wujib al- Limkan al- (al-istihalah
‘adp) @ '52.;)" & al-‘adiyyah)
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Returning to the eatlier discussion of the dilemma faced by Muslim
proponents of evolution, the tension arises when scientific findings are taken
to imply either (i) the necessity of a given event while revelation appears to
affirm its contrary, or (ii) the impossibility of an event while revelation affirms
its occurrence. An example of the first case is the claim that scientific laws
necessitate human evolution, whereas revelation explicitly states that all
human beings descend from Prophet Adam, peace be upon him. An example
of the second is the claim that physical laws render human travel at hyper-
sonic speed impossible, while revelation affirms the Prophet Muhammad’s,
peace be upon him, ascension in the event of al-Isra’ wa al-Mi‘raj. In light of
such apparent conflicts, two interrelated problems emerge, as previously
outlined in this section: (i) the problem of the authority of revelation (wahy)
in the context of the Islam—science relationship, and (ii) the problem of

“exception” in scientific interpretation.

As for the first issue, several questions may be raised against Muslim
proponents of human evolution. First, on what epistemic basis do they
consider it necessaty to reinterpret Qur’anic verses concerning human
creation and Adam so as to render them compatible with evolutionary theory?
1f the answer is that scientific findings constitute logically conclusive evidence
(qat's ‘agl), then, from an epistemological standpoint, this position is
untenable, since, as argued eatlier, all scientific laws operate within the domain
of logical contingency. If, on the other hand, the answer is that scientific
findings remain conjectural (Zanni ‘aqli) yet are still deemed sufficient to justify
allegorical reinterpretation of Qut’anic verses, then such an approach appears
to contravene the established principles of interpreting scriptural texts
within #§4/ al-figh. A prominent Persian Ash‘ari theologian, jurist and exegete,
Fakhr al-Din al-Razi in his pivotal work of usul al-figh, namely a/-Mahsil fi
Tm al-Usil writes:
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Trans: Ta wil (figurative interpretation) is an interpretive
possibility supported by evidence that renders it more
probable than the meaning indicated by the apparent
wording (zabir).

From this quote, it is evident that figurative interpretation only can
be used in the apparent verse (a/-zdhir), not in the explicit verse (a/-nass) where
it can only be interpreted in one meaning and can't be interpreted figuratively.
‘Adud al-Din al-Iji (d.756 AH) in his commentary on Ibn al-Hajib's summary
of usul al-figh (2000) writes:
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Trans: Linguistically, zahir (the apparent) means "that
which is clear or manifest," from which the
word zabr ("back" or "surface") is detived. Technically, it
refers to an expression that indicates a meaning with
probabilistic  (zanni)  signification.  Accordingly,
a nass (explicit text) is that which indicates a meaning

with definitive (gat %) signification.

He also divides a/-#a’wil into three types:
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Trans: Figurative interpretation (Zz wil) is classified into
three categories. The first is a proximate interpretation,
which is sufficiently close to the apparent meaning (Zahir)

that even minimal corroborative evidence is enough to
render it preferable. The second is a remote
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interpretation, which departs more substantially from the
apparent meaning and therefore requires compelling
evidence before it can be accepted. The third is
an untenable interpretation, one that the linguistic expression
cannot possibly accommodate. Such an interpretation is
inadmissible and must be dismissed as invalid.

Based on the quoted passages, it is evident that figurative
interpretation (72 wil) is generally restricted to (i) texts of apparent meaning
(zawahir) and (ii) cases of remote interpretation (fz 'wil ba ‘id), which require
strong supporting evidence. Such interpretation is admissible only in relation
to Zawabir, since an explicit text (#aSS) conveys a meaning with definitive
signification (gat 7 al-dalalah) and, as such, is not open to allegorical
reinterpretation. An example of this is the Qur anic affirmation of divine
oneness in Sarah al-Ikhlas, which is universally understood as unequivocal
and not subject to figurative reading. However, it is not sufficiently addressed
whether the Qut’anic verses invoked by proponents of evolution, including
those associated with Adamic exceptionalism, legitimately fall within the
scope of 7z wil under this framework. This issue is crucial, as one of the
central reasons for the reluctance among the majority of Muslims to accept
evolutionary theory lies in the fact that the Qur’anic discourse, together with
Prophetic traditions, appears to indicate in a decisive manner the miraculous
creation of Adam and his status as the sole origin of humankind. Mustafa
Sabri (2008) says:
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Trans: The proponent of Darwinian evolution bases their
argument on the assertion that the phrase "a single soul"
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(nafs wahidah) in God's statement at the beginning of
Surah al-Nisa' "O mankind, fear your Lord, who created yon
Sfrom a single soul" -is not an explicit (#a$s) reference to our
forefather Adam. However, the subsequent words of the
verse "and created from it its mate, and from the two of them
spread many men and women" provide definitive (gat %)
evidence that the intended meaning of "a single soul" is
indeed our master Adam.

Another decisive evidence in this matter is Abu Mansur al-Baghdadi
(2020), a prominent Ashari theologian, records a consensus (jwa’) of
Muslims regarding to Adam as the first human and its origin:
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Trans: The Majis, without exception, denied the doctrine
affirmed by both Muslims and the People of the Book
regarding the descent of humankind from Adam and
Eve. They also rejected the accounts that Adam, peace be
upon him, was created from dust, Eve from Adam's rib,

and that all subsequent human beings originated from the
two of them.

Not only al-Baghdadi, Ibn Qattan al-Fasi (2004) also writes:
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Trans: There is consensus among Muslims that God,
exalted be He, singled out Adam, peace be upon him, by
creating him directly with His own hand, ordering the
angels to prostrate to him, and appointing him as the
father of humanity.

Interpretating the first verse of al-Nisa’, al-Razi (2000) says:
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Trans: It has been established through conclusive proofs
that it is impossible for there to exist an infinite regress
of events (hawadith) with no beginning. Once this is
established, it becomes evident that events must
necessarily terminate in a first event, which is the very
first of all events. And if this is the case, then humanity
must likewise trace back to a first human being, who is
the first of humankind. If that is so, then this first human
cannot have been created through the mediation of
parents; rather, he must have been created—without
exception—Dby the power of God Most High. Thus, the
divine statement, “And We have certainly created
man...” is an indication of that first human being,
and the exegetes are unanimously agreed that the
intended referent of this verse is Adam, peace be
upon him.

On the authority of Muslim scholars consensus, al-Ghazali (2019) states:

79



THE INTEGRATION OF ISLAM AND MODERN SCIENCES: PROBLEMS AND THOUGHTS
FROM KALAM PERSPECTIVES

ST o gl ol s Lo S0L (Soil) e ¥

Trans: There is no justification for arbitrarily denying
what the consensus of scholars (ah/ aljjma’) have

understood from the Qur’an.

Having said that, this leads to the third problem outlined earlier in
this section, namely the hermeneutical approach to interpreting revealed texts.
Proponents of Adamic exceptionalism tend to focus primarily on the
principle of tawagquf, while not engaging rigorously with issues of consensus
(4ma’) or with the classification of relevant verses as either definitive texts
(nuszs) or merely apparent ones (Zawabir) in their interpretation of passages
concerning Adam and human beings. If these verses are regarded as zawabir,
then an important question arises: what is the garinah (indicator)
ot murajjih (preponderant  evidence) that justifies their figurative
interpretation?

Furthermore, what is the epistemic status of such an indicator does
it reach a level sufficient to warrant an acceptable interpretive justification, as
discussed by al-Iji and other jurists, or is it insufficient for that purpose? On
this basis, it may be argued that although the position of Adamic
exceptionalism might assist some Muslim proponents of evolution in
reconciling Islam with evolutionary theory, it nonetheless fails to satisty the
majority of Muslims, particularly those who regard us#/ alfighas the
authoritative framework for interpreting revelation. Indeed, some of its more
radical implications -such as the proposed interbreeding between the
descendants of Adam and pre- or co-Adamic hominids- introduce more
problems than they resolve in relation to the traditional understanding of
Adam as the father of all humankind, a view upheld by Muslim consensus
(gma"). Attempts to reinterpret Adam’s role as the progenitor of humanity
through such scenarios challenge the established principles of 7z wil, which is
only valid in relation to probabilistic texts, while 7iza “ is regarded in usil al-

figh as a definitive form of revealed proof (nagqli gat¥).
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Another question that may be raised against proponents of Adamic
exceptionalism concerns the basis of the exception they posit within their
theoretical framework. Why is Adam, peace be upon him, treated as an
exception within a generally evolutionarily informed account of human
origins? According to Shoaib’s neo-Ash‘arite framework, this is justified on
two grounds: (i) its metaphysical possibility (mumkin ‘aqli), and (ii) the absence
of explicit scriptural statements affirming human evolution. However, when
this framework is subjected to closer scrutiny, several significant difficulties

emerge.

First, one may ask whether science -as a methodological enterprise-
can accommodate miraculous events such as the special creation of Adam or
other extraordinary occurrences like the Mi‘r3j. If the answer is affirmative,
then the claim is problematic, since such events are neither empirically
accessible nor derivable from physical theories. If the answer is negative, then
proponents of this view must nevertheless allow for exceptions to established
natural regularities, which is precisely what their own notion of “exception”
entails. The difficulty arises when this framework is presented as a means of
interpreting Islamic doctrines through the lens of modern science, potentially
in order to accommodate scientistic sensibilities. In doing so, however, it risks
creating further tensions, since many Islamic doctrines -such as the Mi raj-

are likewise not scientifically explicable.

Moreover, when proponents of Adamic exceptionalism argue against
human exceptionalists regarding the possibility of interbreeding between the
descendants of Adam and pre-or co-Adamic hominids -an idea that
challenges the consensus (jma’) that Adam is the sole progenitor of
humankind- they often appeal to genetic evidence. Yet recent developments
in genetics have themselves been shown to raise serious difficulties for such
interpretations, as noted by Bigliardi (2025). Human exceptionalists, in turn,
may respond by acknowledging that genomic data could be interpreted in
multiple ways, while maintaining the primacy of scriptural evidence discussed
eatlier. If Adamic exceptionalists insist that scientific laws rule out alternative

readings, human exceptionalists may reply that such laws are themselves
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suspended in this particular case on the same grounds invoked by Adamic
exceptionalists -namely, metaphysical possibility (muamkin ‘aql)- with the
added support of scriptural testimony.

In this sense, if Adamic exceptionalists can accept the miraculous and
scientifically inexplicable creation of Adam on the basis of logical possibility
and revelation, then consistency would seem to require that they also entertain
the alternative position advanced by human exceptionalists concerning Adam
as the sole origin of humankind. This suggests that the adoption of Adamic
exceptionalism may be, to some extent, methodologically arbitrary
(tahakkum). Consequently, it appears to satisfy neither those who prioritise
evolutionary science nor those who adhere strictly to its denial.

CONCLUSION

In conclusion, this study has critically examined the contemporary project of
integrating Islam and modern science, with a specific focus on the theological
challenges that arise from attempts to reconcile evolutionaty theory with
Islamic doctrine. By analyzing the works of scholars like Nidhal Guessoum,
David Solomon Jalajel, and Shoaib Ahmed Malik, the article demonstrates
that the field is characterized by diverse and competing models of
reconciliation, rather than a unified consensus. The discussion highlights that
even well-intentioned harmonization efforts, such as Guessoum's advocacy
for a non-literal hermeneutic or Jalajel's proposal of "Adamic
exceptionalism,” carry profound theological implications when assessed from
the perspective of Ash‘ati kalam. The central findings of the paper underscore
that any serious integration must grapple with fundamental issues concerning
the nature of causality, the authority of revelation, and the proper
methodology for interpreting scriptural texts in light of scientific claims,
revealing that the current discourse often prioritizes scientific findings
without sufficiently grounding them in established Islamic theological

principles.

The analysis identifies three primary theological problems in
contemporary integrative models, from an Ash‘ari kalam perspective. First,

the problen: of the authority of revelation (wahy) arises when scientific theories,
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which are epistemologically speculative (Zanni) and confined to the realm of
logical possibility, are given precedence over definitive scriptural texts (##523)
that are established as certain (gat 7). This challenges the foundational
theological principle that once prophethood is affirmed, revelation serves as
the ultimate arbiter in matters it explicitly addresses. Second, the problem: of
hermenentic approach is evident in the uncritical application of figurative
interpretation (ta’wil) to verses that many scholars consider explicit (nass),
such as those concerning the creation of Adam and the origin of humanity.
This approach often bypasses the rigorous conditions for ta’wil outlined in
usul al-figh, where it is only permissible for apparent texts (Zawahir) and
requites strong corroborative evidence, thereby undermining the integrity of
established interpretive canons. Third, the problem of exception in scientific
interpretation is manifested in the methodological arbitrariness of proposals like
Adamic exceptionalism, which posits a miraculous exception to evolutionary
processes for Prophet Adam. This raises the critical question of why this
single exception is justified while other theological events, such as the Mi r3j,
remain scientifically inexplicable, and whether such an approach inadvertently
capitulates to a scientistic worldview while failing to fully satisfy either the
demands of evolutionary science or the doctrinal commitments of traditional

Islamic theology.

Given these challenges, this study urges for the development of a
rigorous and coherent framework for reconciling Islam and modern science
one that is firmly grounded in the principles of traditional Islamic sciences
rather than being solely driven by the need to accommodate contemporary
scientific paradigms. Any future project of integration must be built upon a
solid foundation that includes usul al-figh to properly weigh scriptural
evidence, kalam to address the metaphysical and causal dimensions, mantiq
to ensure epistemological soundness, and the full spectrum of textual sciences
such as usul al-tafsir, ‘ulam al-hadith, and Arabic linguistics. Only by engaging
with these disciplines with the same intellectual rigor and fidelity as classical
scholars did can a theologically coherent, intellectually robust, and non-

problematic reconciliation between Islam and modern science be achieved.
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Such an approach would ensure that Islamic theology is not inadvertently
compromised in the pursuit of demonstrating compatibility, thereby fostering
a discourse where both domains can inform each other without clashing on
foundational principle

REFERENCES

Al-“‘Attar, HM. (2022). Hashiyah al-‘Allamab al-‘Attar, in al-Majmi'‘ah al-
Mantigiyyah wa Tahtawi ‘ala al-Tadbhib li al-Kbabisi ‘ala Tahdhib al-Mantig
wa al-Kalam li al-Taftazani. Ed.Khalid al-Zahidi. Beirut: Dar Ibn Hazm.

Al-Amidi, A.A. (1971). Ghayah al-Marim fi ‘Um al-Kalim. Ed. Hasan al-Shafif.
Cairo: Lajnah Thya’ al-Turath al-Islami.

Al-Baghdadi, A M. (2020). A/~-Asma’ wa al-Sifat. Damascus: Dar al-Taqwa.

Al-Dusuqt, M.A. (2022). Al-Tajrid al-Shafi ‘ala Tadbhib al-Kafi, in al-Majmii‘ab
al-Mantigiyyah wa Tahtawi ‘ala al-Tadbhib li al-Khabisi ‘ala Tahdhib al-
Mantiq wa al-Kalam li al-Taftazani. Ed.Khalid al-Zahidi. Beirut: Dar Ibn
Hazm.

Al-Fast, 1.Q. (2004). Allgna’ fi Masa’il al-Ijma’. Cairo: al-Faraq al-Hadithah.

Al-Ghazali, M.M. (1993). A~Mustasfa min T al-Usail. Beirut: Dar al-Kutub
al-‘Ilmiyyah.

Al-Ghazali, M.M. (2019). A/l-lgtisad fi al-I'tigad. Ed. Anas al-Sharfawl. Beirut:
Dar al-Minhaj.

Al-Iji, AR, (2000). Sharh al-‘Adud ‘ali Mukbtasar al-Muntaha al-Usnli. Bd.
Tariq Yahya. Beirut: Dar al-Kutub al-‘Ilmiyyah.

Al-Jawhart, M.R. (2018), Mugaddimat ‘lim al-Kalam. Cairo: n.pb.

Al-Razi, MM. (1929). Tahrir al-Qawa‘id al-Mantigiyyah Sharh al-Risdlah al-
Shamsiyyah. Qom: Manshurat Bidar.

Al-Razi, M.U. (2000). A/-Tafsir al-Kabir. Beirut: Dar Thya’ al-Turath al-‘Arabi.

84



Journal of Islamic and Applied Sciences, V'ol. 01 No. 01 (2026) 47-85

Bigliardi, S. (2014). The contemporary debate on the harmony between Islam
and science: Emergence and challenges of a new generation. Socia/
Epistemology, 28(2), 167-186.

Bigliardi, S. (2025). Tawaqquf and Adamic Exceptionalism: Silver Bullet or
Optical Hlusion?. Theology and Science, 23(2), 379-394.

Guessoum, N. (2010). Islam's Quantum Question: Reconciling Muslim
Tradition and Modern Science. London: I.B. Tautis.

Guessoum, N. (2012). Issues and agendas of islam and science. Zygon®, 47(2),
367-387.

Guessoum, N. (2015). Islam And Science: The next Phase of Debates: with
Nidhal Guessoum,“Islam and Science: The Next Phase of the
Debates”; and  Anindita  Niyogi  Balslev,“Science—Religion
Samvada’and the Indian Cultural Heritage.”. Zygon®, 50(4), 854-870.

Guessoum, N., & Bigliardi, S. (2023). Islam And Science: Past, Present, And
Future Debates. Cambridge University Press.

Ibn Farak, M.H. (2022). Mujarrad Maqdlat al-Imdm Abi al-Hasan al-Ash‘ari. Ed.
Muhammad Faraq Hashim. Amman: Dar al-Nuar al-Mubin.

Jalajel, D.S. (2018). Tawaqquf and Acceptance of Human Evolution. Yaqeen
Institute.

Malik, S. A. (2020). Islam and Evolution: The Curious Case of David
Solomon Jalajel. The Muslin, 500, 500.

Malik, S. A. (2023). Adam, Eve, and Human Evolution: Is There a Conflict?.
In Islamic Philosophy of Religion (pp. 261-281). Routledge.

Mustafa Sabti, E. (2007). Mawgif al-‘Agl wa al-Tn wa al-‘Alam min Rabb al-
Alamin wa Thadih al-Mursalin. Damascus: Dar al-Tarbiya.

Mustafa Sabti, E. (2008). Mawgif al-Bashar Taht Sultan al-Qadar. Cairo: Dar al-

Basa’ir.
Tahseen, N.K. (2024). The Provenance of Man. Chicago: Philasufical
Publication.

85



THE INTEGRATION OF ISLAM AND MODERN SCIENCES: PROBLEMS AND THOUGHTS
FROM KALAM PERSPECTIVES

86



	ISLAM AND MODERN SCIENCE: A BRIEF INTELLECTUAL HISTORY

