A REASSESSMENT
OF HUMAN EVOLUTION

A SPIRITUAL AND MATERIAL EVALU-
ATION OF HUMAN EVOLUTION BASED
ON ISLAMIC CONSIDERATIONS

——

TEOMAN DURALL®




A REASSESSMENT
O HUMAN EVOLUTION

A SPIRITUAL AND MATERIAL EVALU-
ATION OF HUMAN EVOLUTION BASED
ON ISIAMIC CONSIDERATIONS

TEOMAN DunRaLI®

i o0 Actions are accoecling lo their intentions, and lo
cach man there perlains that which he intended...

Prophet Muhammed
|Hadith taken from Al-Bukhari)

PRELIMINARY REMARKS

Qur'an and accordingly Islamic thought accommodales a certain degree
of duality—but never dualism—in what concerns human nature which is
the source of the good and evil. The latler appears whenever confusion
arises between the spiritual and sensual realims, Man is made up of two
dislinct sections, each possessing a case hislory of its own. Both, however,
can be lraced back to God's ceaseless creativily,

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) lamp; the We made out of that Jump bones and clothed
the bones with [lesh; then We developed oul of it another creatu-
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re...” (237 149) —Abdullah Yusuf Ali's commentary: “Froma mere animal,
we now consider man as a man (betler: human). Is it nol a Sipn of wonder
in itsell that lrom dry dust (lurab, 22/5) or inorganic matler should be
made protoplasm (moist clay or organic matter); from it should grow a
new animal life;and out of it should grow human life, withallits capacities
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).

“Afler that, al length ye will die” (23/25) —A.Y.Ali: “Our physical
death in this morlal life seems to make a break. But if il were the end of
all, our life becomes meaningless. Our own instinct tells us that it cannol
beso, and Allah assures us that there will be a resurrection for judgement”
[§ 2875]).

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

Although there is only one Realily, this, certainly, is not monaolithic and
homogeneous. Science tackles merely a minuscule section of Realily.
Indeed, it constantly enlarges its domain. Still, a huge sphere lies beyond
its field of relevancy. Thal sphere, moreover, has been considered unreal
since the mid-seventeenth century by the European mechanicist-maleria-
list world-view. This is, after all, the root of the Modern LEuraopean 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 phenomenalas well as transphenomenal, lo the spiritval-moral as well
as the malerial-corporeal ones. Both of these aspecls of Realily were
usually treated by the same person. Thus the typical Classical Muslim
thinker-researcher used to be a savant-scientist (alint). Obviously some
among them tended more toward logico-empirico-physical research —
like Avicenna (Ibn Sina [980-1037]), Avempace (Ibn Bajjaly [1106-1138]) or
Averroes (Ibn Rush [1126-1198])—, while others tended toward mystical
meditations —such as Jalal al-Din al-Rumi (1207-1273), Muhyi al-Din 1bn
Arabi (1165-1240) or Suhrawardi (1154-1191). Furthermore, Ghazali
(1058-1111) was masler in bolh realms.
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Act only on that maxim whereby (hou canst
al the same lime will thal it would become
a universal law.

Immanuel Kant

There are certain ideas thal may be accepted as historical landmarks. One
such idea is Rend Descartes (1596-1650) statement, “Cogito ergo sum”
which [irst exerted its indelible influence over Modern Europe and even-
lually over the whole world. According to this statement “thinking’ is the
end result of spiritual activilies, whereas “existence’, on lhe olher hand, is
the slatus of extended maleriality. Above all, it is our senses that suggest
tous the existence of both our own selves as well as the existence of olhers.
Butilis, indeed, through thinking that we become conscious of the malter
of existence 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 allributes of the extended and malterial existence that Descartes
calls “Res extensa”, Iere malerial and energy processes are the order of
the day. These processes are inveslipated by the thinking self which
Descarles names “Res cogilans”, and they are investigated in accordance
wilh the logical mechanism of “Res cogitans”. Is there, then, a parallelism
between prevalent energetic-material procedures of “Res exlensa” and
“Res cogitans” logical mechanisim? We must assume that this is so, other-
wise we shall be abandoned in skepticism. Under such conditions human
alfairs would come lo a standstill. Thus this initial assumption on the basis
ol whichweapproach the energelico-material world is initselfa metaphy-
sical stance. Consequently, it can neither be proved nor disproved. It is a
belief of ultermost imporlance; it is a belief without whicl we are men-
lally, 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 [acts occurring, and
then the opposite is done: synthesis and deduction. These lalter mental
operalions are further steps in terms of abstraction. Science, consequently
is a procedure of abstraction; and philosophy is the highest stage of that.
Philosophy’s Lo principal parls, melaphysics and ethics, perform,
amang other things, the function of a bridge between religion and science.

Man's psycho-menlal faculties constitule his “Res cogitans” side, whe-
reas his marphologico-physiological features constitute his “Res extensa”
part. Therefore we see that Man is a beifg participaling in tlwo worlds, the
spirilual world and the corporeal-malerial world. In principle, Man stri-
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ves Lo come tu feams withv ius spiritual side by virlue of religion and s
olfshoot, morality; and he tries to deal with the corporeal-material domain
with his reasoning capacily. These two seclors, ihalis, “Res cogitans” and
“Res extensa”, are, of course, not sealed herimelically from one another.
They constantly interact with each other. However, this does not preciude
the fact that they are divergent in nature. While Man shares the latter
feature wilh other living beings and even wilhvall things in the Universe,
the former represents the hallmark whiclh is accounted (o be exclusively
his own. This dual nature of Man arises even [rom the lime of his creation
and is described in verses (Ayat) 26, 27, 28 and 29 of chapler (Sura) 15,
“Al-Fijc™

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

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

‘When I have fashioned him (in due proportion) and breathed into him'ofl My

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

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

Taking Verses 26 and 29 together, understand the meaning to be: that man's
body was formed from wet clay moulded into shape and then deied antil it
could emil sound (perhaps referring lo speech); that it was then further
fashioned and completed; that into the animal form thus fashioned was
breathec the Spirit of Allah, which gave it a superiorily over ather Creation:
and that the order for obeisance was then given (§ 1966).

Among other passages, says Abdullah Yusuf Ali, where the crealion of Adam
is referred to are the lollowing: 2/30-39, 7/11-25. Note that here the empliasis
is on lhree points: 1. The breathing of Allaly’s Spirit inlo man, i.e. the facully of
God-like knowledge and will, which, if rightly used, would give man supe-
riority over olher creatures; 2. The origin of evil in arrogance and jealousy on
the parl of Satan, who only saw the lower side of man (his clay) and failed to
sce the higher side, the facully brought in by the Spirit of Allaly; 3. That this
evil only touches those who yield lo i1, and has no pasveroves Allal's sincere
servanls, purified by is grace (15/40,42) (§ 1968)",

Man, accordingly, can be viewed as having much in common with other
living beings in lerms of his bodily conslitution or, expressed in a rather
scientific manner, his morphology and physiology. Our scientific under-
standing about Man’s biolic stalus indicales to us thal we possess some
similarities with other living beings in general and animals in particular.
- However, lhis fact does not yet tell us, in the strict epislemological sense,
whelher Man shares with other living beings a common ancestry.
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iiven the claim that living beings evolved [rom non-living things has
not yetbeenclearly and convincingly established. Despitearguments 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 Universily of Chicago where he produced four aminoacids, the
principal elements for life, I'rank 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 (Homo sapiens
sapicns) is no less unclear and unknown than that of living beings in
seneral. Seen from the biochemical and, Lo a lesser degree, morphologi-
cal-physiological aspects, the human being is, naturally, a member of the
biosphere. Genelically, 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 lo its other fellow ape kins,
such as the orangutan, to which it stands in a ralio of 2.2 DNA variation®.

In spile of the remarkable morphological, physiological and genelic
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
evolved from an alien species is less than 1 in 10'%7

Man’s biological alfinity with ather living beings, particularly with
apes, has been exaggeraled lo the extent (hat it is claimed that Man
evolved [rom 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
notenough tosave us from the antinomical iimpasse of asserting that either
Man originates in a delinite 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 sufficienlly established that the human species, in its biotic
sense —i.e. evolulively—is linked lo 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 addilion 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
Crealion 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 maller was lurned into lhose beings eventually
perceived.

Commenling on verse 117 of the second chapter (Sura “Al-Bagara”)
which goes as follows: “lo Him is due the primal origin of the heavens
and the eartly’...,” 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 inlo primeval
matler again, which slands at the base of all existence. We go further back. We
say thal if we postulate such primeval matter, it owes ils origin to Allah, Who
is the final basis of existence, the Cause of all causes. If Lhis is conceded, se
may procecd o argue that the process of Creation is nol then completed. "All
things in the heavens and on the carth’ are crealed by gradual processes. In
‘things’ we include abstract as well as material things. We sce the abstracl
things and ideas actually growing before us. But that alsa is Allah’s creation,
to which we can apply the word kialaga, for in it is involved the idea of
measuring, fitling it into a scheme of other things. Cf. 54/49; also 25/59. T lere
comes in what we know as the process of evolution (Sura 2, §120)).

As we come lo know God, we perceive and conceive of Flis Crealion due
(o what Ilereveals us in Llis Message as well as the observalions we carry
out with our eyes and reason. All thatis beyond these lwo sources remains
mainly unknown and unintelligible.

When it is stated thal the Essence, or the Absolule Being in |His sclf-revealing,
oulward aspect, says Syed Muhammad Naquib Al-Atlas, manilests Himscll
in different forms, and that the forms manifested are is particular [acets and
maodes desciibing Fim, as Altributes of the [sssence, eacl distinel from Lhe
other and from His Being, we mean by “distinct’, therefore, the difference that
emerges out of the different aspect of each of the Attributes. In this manner
and by each scelf-manifestation, and by virlue of the essential property of
distinciness inherent in each Altribute, a reality from among the realities of the
Divine Names becomes manifest (zaliir) and exists in the Divine knowluedge.
This is why... the fundamental nature of reality is difference.

The perception of manifest dilferences resides in our morphologico-
.physiological as well as menlal constitution. Whether this constitution
might enable us to comprehend Creation’s intrinsic meshes is an open
question. We know, nevertheless, that some chosen wise men come close
lo Crealion’s intrinsic meshes as a result of their mystic expericinices. As
they pass along the phases of development of their own selves (egos) they
lry to explore lhe traces of that process, of the so-called evolution in the
Universe and particularly in Nature. Evolulion, nonelheless, is not the
right term 1o be used in this context. Whereas evolution is a fortuilously



b

DURALTLZ HUMAN EVOLUTION, ISLAMIC CONSIDERATIONS / 177

running materinl procedure, the eminent Muslim sages speak aboul per-
fection (fakmnnl). This idea of spiritual perfection was also accepled by the
Muslin scholars and philosopher-scientists when they attempled to ex-
plain biological transformalions.

The following inimitable lines of Mawlana Jalal al-Din Rumi (120?»
1273) have generally been considered as the best example for the spiritual
perlection of the self:

First man appeared in the class of inorganic things,

Next he passed therefromyinlo that of plants.

l'or years he lived as one of the plants,

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

Except the inclination he felt 1o the world of plants,
Ispecially at the lime of spring and sweet {lowers.

Like the inclination of infants towards their mothers,

which know not the cause of their inclination lo the breast...
Again the great Crealor, as you know,

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

Thus man passed from one order of Nature to another,

Lill 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-Altas, “everything existing Is a progression, a
development or evolulion of what lies in latency in elernal matter. The
world seen from this perspective is an independent, eternal universe; a
solf-subsistent system evolving according lo its own laws'"

Progress and developnient are already present in the Quranic context. But
there they serve as he means, as the leading agents loward 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 ullimately drawn
away (he floor upon which we were standing,.

1.

Sa act as fo ireal humanily, whether in your own
person or in that of any other, in every case as an
el andd never as mercly a means only.

i 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 tomaintaina visiblelink to, and keep a slrong sense of, its progenilor,
wisdom. Nolwithstanding this, in Europe from he sixteenth century on-
wards philosopliy—and scicnce in ils wake—drilted apart f[rom ils source,
wisdom, and thereby also from religion. During this period, in the Isiamic
world too, philosophy losl its capacily for innovalion and creativily.

This process whereby philosophy-science become separated [rom ils
source began wilh the works of Arislotle and reached its fullillment
during the post-Cartesian era, The works of Arislotle, Rene Descarles, and
particularly Immanuel Kant, all contributed lo determine its limils and to
lhe definition of philosophy-science as the search for knowledpge. The
question 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, il we were
to conltrast this to our understanding of the myslically imbued concept of
wisdom, we conceive that philosophy-science merely altemplts lo 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 thoughin principle, these are unknowa-
ble. In this respect Kanl’s legacy lo post-Kantian philosophy is the claim
that all knowledge of the physical world—including human allairs—is a
maller of ‘phenomenal’ inlerpretationby way ofa priori mental calegories;
any human claim lo knowledge of nowniena, that is, ol things as they are
vssentinlly—including inferences from noumenal realily to such superna-
lural realities as God—will not stand up lo critical inquiry. Because Kanl
arrived at the a priori categories by a process he called “lranscendental
deduction”, his legacy is usually referred lo as Transcendenlalism. Kant's
preferred label is “critical philosophy”, which emiphasizes the devaslaling
impact he thought his approach would have on the philosophical systems
of his day.

Kanlt’s philosophy is noloriously difficult. Iis objectives and molivalions
are enormously complex. But there is more: Kanlt's goal is thus not purely or
mainly destructive; his aim is to lay the groundwork for a rehabilitaled,
intelleclually respectable metaphysics, one that would secure the founcda-
tions of natural science, mathemalics and morality, and show how [he
principles underlying each of these fields could be compalible.

“Kant even defended religion provided that it is construcled within the
limils of Iranscendental deduclions of ‘synthelic a priori® concepls and
principles presupposed by phenomenal experience"...”.

Religion is indeed just that. From the primary, peerless, unique princi-
ple, whiclvis a priori, or in other words, exempt from all possibilities of
acquisilion through sensory experiences, a complete set of credo ensties.
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This credo, in turn, has iwo principal aspects: one of them 1s a clear-cut
concalenation of calegorical imperalives on morality; and the other is a
sequence of stiggestive 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
a priori and noumenal. There is unquestionably neduplicate of this through-
out the Universe, it finds ils evident manifestation only in Man, which
suggesls 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, all imaginable facels of humanness,
such as inlellectuality, consciousness and conscienliousness; and these
three main qualilications of Kant lake their origin from the principal
humanallribulte, freedone. The relationship belween morality, freedom and
Lhumanness can be stated thus: There can be no morality without freedom,
and no humanness without moralily.

Man, as “Res cogitans”, the *spiritual being’, which also includes the aspect
of ‘morality’, is, therefore, necessarily [ree. 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 [rom their loins—
Their descendents, and made them lestify concerning themselves, (saying):
‘Ami 1 not your Lond (who cherishes and sustains you)?'—

They said: “Yeal We do testily!

(This), lest ye should say on the Day of Judgment: “of. this we were never
mindfal” ("AlL-A'al”, 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 Covenantwastaken fromallof them, whichis binding
accordingly oncach individual. The words in the text refer to Lhe descendants
of the Children of Adam, ie. o all humanity, born or unborn, wilhout any
il of time. Adamds seed canies on the existence of Adam, and succeeds o
his spivitual heditage. Tumanity has been given by Allaly certain powers and
(aculties, whose possession creates on our side special spiritual obligalions
which we must faithfully discharge: ... [1146].

The latent faculties in Man are enough to teach him the distinction belween
pood and evil, to warn hinmv ol the dangers that beset his life. But to awaken
and stimudate them, a personal appeal is made to each individual through the
still simall voice” within him. This, in its uncorrupled staie, acknowledges the
Leath and, as it were, swears its Covenant with Allah. There is, therelore, 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 falhers, because his punishment (if
any) comes from his personal responsibility and is for his own rejection of faith
and the highur spiritual influences [1148).
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Man’s spiritualily, which originates from “The Covenanto : We acknow-
ledge that Allalv is our Creator, Cherisher, and Sustainer: therefore we
acknowledge our duly to ITim: when we so testify concerning ourselves,
the obligation is, as it were, assumed by us; [or it follows from our very
nature when it is pure and uncorrupled”[1147], has, at a first superficial
glance, no derivalive link o his materiality [hal springs from “..a quin-
tessence (of clay)”" (“Al-Mu’minun”, Sura: 23/12).

In his “Res extensa” aspect “..Man’s growlh is like that of an ani-
mal...”[2872]. This Quranic dictum also finds ils parallel in the Crealed
phenomenal world. But then, a further process takes place “which makes
the infant animal into the infant Man.” This lranscendent process “is the
breathing of Allalv’s spirit into him (15/29): that process need not be
precisely at a given point of time. [t may be a conlinuous process parallel
lo that of physical growth”[2872].

[t seems to us human beings that the trangcendent spiritual coming into
being involves also some sort of prﬂccduﬁﬂily, Lhe implications of which
we have already seen in our quolation from Rumi.

Anolher beautiful text that speaks about the soul’s stages of perfection
is from the eighteenih-century Chinese Muslimy myslic, Ma Fuch’u:

The Three Characler Rhymed Classic on the Ka'bah

Now Man

is lhe Essence of Heaven and Earth:

among the len thousand transformaltions

he is a specinl crealion;

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 anceslor,

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

first enlered manifestation,

he dwelt ina 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 cullivales his person assiduously,
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makes his intenlions sincere

and rectifies his hearl.

The ancient name for this

is Purily and Truth (a Chinese name for Islam)

to be able to conquer self

can be called Purily,

and o return to the Rites determined by lHeaven

can be called Truth;

neither to conquer self

nor to return (o the Trulh:

can only be called hypocrisy (in Arabic: nifaqg).

A man has a body and he has also a hearl;

when the body meels objecls

emotion and desire are joined;

the hearl in relation to human nature

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

il the pramplings of desire prevail

a man rejoins the birds and beasts;

but if reason masters desire

le becomes a True Man (in Chinese: Clien-jen; in Arabic: al-Insan al Kamil).

A man who cullivales goodness

musl endeavor lo be sincere (in Arabic: nudhilis),

to realize himself in the way of the 'rophet

and constantly live the Truth..."”.
just as at the dawning of our spiritual being, at any moment during our
worldly existence we are [ree to accept or reject to acknowledge God as
Reality. We may not be [ree in respect of our actions toward the world,
wherein we undergo a variely 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
conlinuous process, each instant being a new act of Creation—'Every day
Hleds inact’(55/29)...

Creation thus envisaged is not a process, but an instantaneous act; and the
changes which naturaland human history imply are the successive revelations
of thal acl in time, which, along wilh extenslon, number, and other conditions
of exislence, exist for man, bul not for God. The links belween apparently
‘successive” crealions may appear lo be cause and elfect on the "horizontal’
human plane, giving rise Lo the theory of evolulion, for example; but not in
divinis. On the Earth night becomes day, Continents form, mammals appear,
empires rise and fall, Alexanderconquers as faras the Indus, Napoleon retreals
from Moscow. These are evenls over millennia; 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 sce that evolution, the knowledge of which we infer [rom our
empirical data extracted from Nature, agrees with what weare lold by the
Qur'an. Indeed, if we accept that Nature is God’s creation, lhen no
incompalibilities should ever occur between the resulls of any accuralely
performed research and the dicta of the Message. If this is the case, all
research data should necessarily conform to the dicta; otherwisce the dala,
being erronecous, must he revised.

The Message lells ina certain ligurative manner and lime-lranscending
mode all that there is in the Cosmos (al-Alam), and how it has come to be.
Thus, whenever we come across hitherto unexplored ‘lerrains” and un-
known facls we may begin, with our knowledge of the Message, 1o
comprehend what the relevant Quranic Verse inlends (o convey Lo us.
Apart from those great mystics who are endowed wilh a superior sense
of inluition, it can be affirmed that, in general, scholarly advances achieve
an understanding of the mechanisms of both socio-cultural and physical
facts—“Res extensa”—and thus enhance our comprehension of cerlain
aspecls of the Message. llence, to get firsthand information of such
phenomena we must explore Nalure. 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 physicalworld
—"Res exlensa”, However, such investigation of the physical world will
be of no help to our spiritual side—and ils practical application, morality.
This is because neither of these have any link whalsoever o the physical
world. In lhis case, our straighlforward guide is lhe Message ilseil.

The Message constanlly appeals to our Reason, which in turn regulates
our moral behavior. It is Reason which sels limits on all our aspirations
and endeavors, and lhus lo transgress these limils 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 resull we lose one of the main upholders of decent behavior, humility'™,
This, unfortunately, is exaclly what modern secular West European civi-
lization is propagating throughout the lwenlieth-cenlury world.

In the present day, just as people in general find themscelves in a
socio-psychic situation where they are unable lo check their lusl and
craving for money and consumerism, science and technology are also
unrestrained. Every aspect of science deals, depending on its own axio-
matic system and methodology, wilh a tiny bit of the world of facts, On
obtaining a conclusion from his research, the thinker-researcher has
tendency to exuberantly and exaggeratedly apply the acquired result of
relative and restricled relevancy to a truth of universal validity, the mosl
pertinent example of this being the contemporancous so-called theory of
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evolulion, which is represented as having unlimited strenglh and scope
of explanation.
Epistemologically, evolution can only be a scientific theory if it '

is lnken 1o be a stalement of fact. Readily documentable experimental cross-
breedings have produced genetically different species; indeed, lotally new
life-formsare likely lobe generaled by using recombinant DNA techniques. The
controversial part hereis loassume, simply and without qualificalion or proof,
that the enlire history of biological development on a global scale is a malter
of brule 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 Lhe lower layers of rock or in (inde-
pendently determinable) earlier formations. In the fossil sequence most
clearly—Dbul also in comparalive anal