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Abstract. This article examines the relationship between philosophy and religion in the
intellectual heritage of Murtaza Mutahhari (1920-1979), focusing on his attempt to establish the unity
and complementarity of rational and religious knowledge. The study is organized according to the
IMRaD structure and combines conceptual, hermeneutic, comparative, and historical-philosophical
methods. Its primary conceptual basis consists of Mutahhari’s discussions of science and faith, the
philosophical, scientific, and religious worldviews, tawhid, revelation, philosophy, and Islamic
methods of thought. The analysis shows that Mutahhari rejects both a fideistic separation of religion
from reason and a reductionist rationalism that treats empirical or philosophical knowledge as
sufficient for the whole of human existence. In his model, science discloses particular relations and
practical mechanisms, philosophy seeks universal principles and an intellectually coherent
worldview, while revelation gives access to ultimate orientation, purpose, and moral-spiritual
meaning. Religious faith is therefore not presented as the negation of knowledge, but as an existential
and value-laden mode of assent that requires cognitive foundations. The article argues that the unity
of rational and religious knowledge in Mutahhari is best understood through a tawhidic worldview:
truth is one, although human access to it is differentiated by method and level. This framework also
explains his insistence that knowledge without faith may become ethically directionless, whereas
faith without knowledge may degenerate into imitation and dogmatism. The study concludes that
Mutahhari’s synthesis remains relevant to contemporary philosophy of religion, Islamic
epistemology, and debates on science, ethics, and religious education.

Annomayus. PaccmarpuBaeTcsi B3aUMOCBSI3b (puiocopuu M peiauruyd B MHTEIUIEKTYaJIbHOM
Hacneaun Myptaszsel Mytaxxapu (1920—-1979) — B yacTHOCTH, €ro MOIBITKa 000CHOBATh €AMHCTBO
1 B3aUMOJIOTIOJIHSIEMOCTh PAIlMOHAIBHOTO U PETUTHO3HOr0 3HaHus. MccienoBanue nmocTpoeHo mo
ctpykrype IMRaD wu onupaercs Ha coyeTaHMe KOHIIENTYaJlbHOTO, T€PMEHEBTUYECKOTO,
CPaBHUTEIBHOTO U HCTOPUKO-PHIOCO(CKOTO METOMOB. B KadecTBE KOHIIENTYaJhbHOW OCHOBBI
BBICTYMAOT wuaen MyTaxxapu O Hayke H Bepe, (UIOCOPCKOM, HAYYHOM U PEIUTHO3ZHOM
MHUPOBO33PEHUAX, KOHIENIUN Tayxuaa (equHOOOXKHs), OTKpOBEHHH, (puimocopuu u HCIAMCKUX
METO/IaX MBIIUICHUs. AHAIN3 MMOKA3bIBAET, YTO MyTaxxapu OTBepraer Kak (huaeucTHIeCKUi pa3pbiB
MEXKJy pEIUrued M pa3yMoOM, Tak M PEAYKIHUOHUCTCKHM palMOHaIU3M, pPaccMaTpPUBAKOLIUNA
SMIHUpUYECKOe WIH (GMWIOCOPCKOE 3HAHME KaK HCUEpIBIBAIOIIEE JUJISl YEJIOBEYECKOTO OBITHS.
CornacHO ero Mozelu, Hayka pacKpbIBaeT YaCTHBIE 3aKOHOMEPHOCTH U MPAKTUYECKHE MEXAHU3MBI,
¢bunocopus CTpeMUTCS K TOCTIKEHUIO YHUBEPCANBHBIX MPUHIMIIOB M CO3JIaHUIO IIEIOCTHOM,
JIOTUYECKU HEMPOTUBOPEYMBON KApPTUHBI MHpPa, a OTKPOBEHHE OTKPBIBAET JOCTYyN K
(dbyHIaMEHTAIBHBIM KU3HCHHBIM OPUEHTHUPAM, IIEJISIM U JyXOBHO-HPABCTBEHHBIM CMBICIIaM. Takum

Tun auyenzuu CC: Attribution 4.0 International (CC BY 4.0) 625




Bronnemens nayxu u npaxkmuxu / Bulletin of Science and Practice T. 12. Nel1 2026
https://www.bulletennauki.ru https://doi.org/10.33619/2414-2948/132

o0Opa3oM, peluruo3Has Bepa MpeACTaeT He KaK OTPUILIAaHUE 3HAHMS, a KaK AK3MCTEHIUATIbHbIH,
LIEHHOCTHO-HACBIIICHHBII aKT MPHUHSITHS, KOTOPbIA HY>KJAeTcsi B KOTHUTUBHOM OOOCHOBaHWU. B
CTaTb€ YTBEPXKAAETCSA, YTO EAMHCTBO PALMOHAJIBHOIO M PEIUTMO3HOTO 3HaHMs y Mytaxxapu
HanboJiee MOJTHO PACKPHIBACTCS Yepe3 MPU3MYy MHPOBO33PEHHS TayXuAa: UCTUHA €IWHA, XOTSI MyTH
J0CTyna K Heil pa3iuyaroTcsl B 3aBUCUMOCTH OT MCIOJB3yeMOr0 METO/J]a U YPOBHSI O3HAHUSI. DTOT
MOJXOJ TaK)Ke OOBSACHSET, moyeMy MyTaxxapu HacTauBaeT Ha TOM, YTO 3HaHHE 0e3 Bepbl MOXKET
YTPaTUTh ATUYECKUE OPUCHTUPHI, TOTIA KaK Bepa 0e3 3HaHUS — BBIPOAUTHCS B CIIETIOE MOPAYKAHHUE
U IorMaTu3M. B 3akitoueHne 0TMeYaeTcsl, YTo CUHTES, IPEAIOKEHHBIH MyTaxxapH, COXpaHseT CBOIO
aKTyaJbHOCTb JJISi COBPEMEHHOH (uinocoduu peruruu, UCIaMCKONW SMUCTEMOJIOTHH, a TaKxkKe s
JUCKYCCU O HayKe, 9TUKE U PETUTHO3HOM 00pa30BaHUH.

Keywords: Murtaza Mutahhari; philosophy; religion; reason; faith; knowledge; revelation;
tawhid; Islamic philosophy; epistemology.

Kniouesvie cnosa: Mypraza Myraxxapyu; ¢uimocodus; penurus; pasyM; Bepa; 3HaHUE,
OTKPOBEHUE; TayXH/l; KCIaMCcKast (QUII0CO(HS; SITHUCTEMOOTHSL.

The relation between reason and revelation is one of the foundational questions of the
philosophy of religion. In the Islamic intellectual tradition, the problem has appeared in several forms:
whether unaided reason can know God and moral truth; whether rational proof is required to justify
religious belief; and how apparent conflicts between philosophical or scientific conclusions and
revelation should be interpreted [1].

These questions remained central in modern Muslim thought, especially when inherited
philosophical and theological traditions encountered the intellectual authority of modern science,
secular philosophies, and new political ideologies. Murtaza Mutahhari occupies a distinctive place in
this modern debate. Educated in the traditional seminarian environment of Qom and deeply engaged
with Islamic philosophy, kalam, jurisprudence, and modern intellectual currents, he sought to present
Islamic thought as a rationally defensible and existentially meaningful worldview. His works address
philosophy, theology, ethics, history, society, human nature, divine justice, revelation, and the
relationship between science and faith. A scholarly study devoted specifically to the relation of faith
and knowledge in his philosophy emphasizes that Mutahhari does not treat them as a dichotomy:
knowledge is a necessary condition of religious faith, while faith provides an inward, value-forming
dimension that knowledge alone does not supply [2].

The research problem arises from a persistent tendency to describe rational and religious
knowledge as competing epistemic authorities. Such a binary interpretation does not adequately
explain Mutahhari’s position. His writings distinguish different kinds and levels of knowledge, but
simultaneously seek their integration within a monotheistic worldview. The purpose of this article is
therefore to reconstruct the philosophical logic of this integration and to determine the functions,
limits, and mutual relations of science, philosophy, revelation, and faith in Mutahhari’s heritage.

The study addresses four questions: 1. How does Mutahhari distinguish scientific,
philosophical, and religious knowledge; 2. What epistemic role does reason play in religious belief;
3. How does the tawhidic worldview integrate different modes of knowledge; 4. What philosophical
significance does this model have for contemporary discussions of rationality and religion? The study
uses a qualitative historical-philosophical design. The primary textual corpus includes Mutahhari’s
Fundamentals of Islamic Thought: God, Man and the Universe, especially the sections “Man and
Faith”, “The Worldview of Tawhid”, and “What Is Philosophy?”’; Man and Faith; Understanding
Islamic Sciences; and his discussions of divine justice and revelation. Secondary sources include Y.
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E. Fedorova’s analysis of faith and knowledge in Mutahhari, general scholarship on Islamic
philosophy of religion, and studies of the philosophical tradition within which Mutahhari worked [1-
5].

Four methods were applied. Conceptual analysis was used to distinguish knowledge, science,
philosophy, worldview, faith and revelation. Hermeneutic analysis reconstructed these terms within
Mutahhari’s own intellectual context rather than imposing contemporary analytic categories without
qualification. Comparative analysis identified differences among scientific, philosophical and
religious worldviews. Finally, structural modelling was used to represent the proposed unity of
rational and religious knowledge as a layered rather than competitive epistemology. The article does
not treat Mutahhari’s theological claims as empirical scientific hypotheses. Instead, it examines the
internal philosophical coherence of his model: what kinds of questions each mode of knowledge
addresses, what limits Mutahhari attributes to them, and how he argues for their complementarity.
This distinction is necessary to avoid both theological apologetics and reductionist readings of
religious knowledge. Mutahhari begins his account of the human person by emphasizing two
dimensions that exceed purely animal existence: the expansion of knowledge and the expansion of
desire, aspiration and value. In Man and Faith, science and faith become two central pillars of
humanity [3; 4].

Knowledge enlarges the human capacity to understand reality and to act effectively within it;
faith gives direction, attachment and meaning to human action. Their functions are therefore different
but not mutually exclusive. This distinction allows Mutahhari to reject a simplistic substitution model.
Scientific development cannot automatically replace religious faith because the two respond to
different dimensions of human existence. Science can increase power and disclose causal relations,
but it does not by itself determine which ends are worthy of pursuit. Faith, in turn, cannot legitimately
function as a substitute for investigation into the empirical structure of nature. The unity Mutahhari
seeks is therefore functional complementarity within a common conception of truth.

| RATIONAL INQUIRY | | conceptual analysis, demonstration, philosophy |
| RELIGIOUS FAITH | | meaning, commitment, moral orientacion |
| REVELATION | | transcendent quidance, prophetic knowledge |
|  TAWHIDIC WORLDVIEW | [ unity of truth, universe and human purpose |
| INTEGRATED KNOWLEDGE | | sciense and reason quided by ethical-spiritual mean |

Figure. Integrative model of rational and religious knowledge in Murtaza Mutahhari’s thought

A central result of the analysis concerns Mutahhari’s distinction among scientific, philosophical
and religious worldviews. In Fundamentals of Islamic Thought, he describes scientific knowledge as
dependent on hypothesis and experiment and as especially effective in discovering limited causal
relations [3].

Yet the scientific worldview is restricted by the range of empirical verification. It can explain
many particular processes without necessarily answering questions concerning the ultimate origin,
totality, value and purpose of existence. Philosophical knowledge has a different scope. It seeks
universal principles and attempts to interpret existence as a whole. For Mutahhari, philosophy is
therefore closer than the empirical sciences to the construction of a worldview. It asks questions about
being, causality, necessity, unity, change and the ultimate structure of reality. Religious worldview,
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however, adds a further dimension: revelation and faith situate the world within an ultimate horizon
of origin, purpose and moral responsibility.

Table 1
COMPARISON OF SCIENTIFIC, PHILOSOPHICAL AND RELIGIOUS KNOWLEDGE
IN MUTAHHARI’S FRAMEWORK
Dimension Scientific knowledge Philosophical knowledge Religious knowledge
Primary Observation, hypothesis, Rational analysis and Revelation interpreted through
method experiment demonstration reason and tradition
Main object  Particular phenomena Universal principles of Origin, purpose, value and
and relations existence human relation to God
Strength Empirical precision and  Conceptual universality and  Existential orientation and
practical effectiveness worldview formation moral-spiritual meaning
Limit Cannot by itself provide  Discursive reason remains Requires interpretation nd must
a total worldview human and fallible avoid uncritical imitation
Role inunity  Explains mechanisms Provides rational coherence  Provides transcendent
orientation

Mutahhari’s position does not reduce religious belief to an irrational act of obedience. The
philosophical significance of his approach lies precisely in his insistence that authentic faith has a
cognitive foundation. Fedorova’s analysis shows that he regards knowledge as a necessary condition
of religious faith and interprets faith and knowledge as complementary rather than antagonistic
categories [2].

This is consistent with a broader Islamic philosophical debate in which reason can function both
as a source of religious knowledge and as a means of justifying particular beliefs [1].

For Mutahhari, rational reflection protects religion from blind imitation. A faith that cannot
distinguish evidence from inherited habit is vulnerable to superstition and ideological manipulation.
Reason tests arguments, clarifies concepts, and allows the believer to understand what is affirmed. At
the same time, Mutahhari does not identify faith with the mere possession of propositions. A person
may intellectually know a claim without allowing it to shape desire, conduct, and character. Faith,
therefore, includes an existential dimension that exceeds neutral cognition.

The concept of tawhid provides the metaphysical foundation for the unity of knowledge.
Mutahhari’s monotheistic worldview does not mean merely the numerical affirmation that God is
one. It implies the unity and intelligibility of existence, the dependence of the universe on a single
ultimate principle, and the coherence of human moral orientation. The world is not divided into
unrelated sacred and rational domains. If truth has one ultimate source, genuine rational knowledge
and authentic revelation cannot be contradictory at the deepest level, although human interpretations
of either may conflict. This principle changes the structure of the reason — religion debate. Apparent
contradiction becomes a problem of interpretation, evidence, or epistemic level rather than proof that
reason and religion are inherently enemies. Scientific statements may be revised because empirical
inquiry is provisional; philosophical arguments may fail because reasoning is fallible; religious texts
may be misunderstood because interpretation is historically and linguistically mediated. Tawhid thus
functions as a regulative principle of coherence rather than as permission to ignore disagreement.
Mutahhari’s defence of rationality is also visible in his account of Islamic philosophy. In
Understanding Islamic Sciences and related writings, he presents philosophy, kalam, and irfan as
distinct but historically interacting methods of Islamic thought [5].

His discussions of Peripatetic and Illuminationist philosophy, as well as the post-Avicennan
tradition, demonstrate that philosophical reasoning is not treated as foreign to Islam simply because
it employs conceptual demonstration. At the same time, philosophy is not absolutized. Mutahhari’s
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intellectual background was strongly shaped by the later Islamic philosophical tradition, particularly
the synthesis associated with Mulla Sadra, in which rational demonstration, metaphysical insight, and
revealed religion are placed in a complex relationship. The important point for the present study is
methodological: philosophical reason has legitimacy, but its conclusions belong within a larger search
for truth rather than a closed autonomous system. Revelation occupies a unique epistemic position
because it is not, in Mutahhari’s account, simply another human theory about the world. It introduces
knowledge related to prophetic guidance, ultimate purpose, and dimensions of reality that are not
reducible to sensory experimentation. Yet revelation reaches human beings through language,
interpretation, and historical understanding. Consequently, reason remains indispensable in
identifying, interpreting, and systematizing religious meaning. The relation is therefore asymmetrical
but cooperative. Reason does not manufacture revelation, while revelation does not abolish rational
responsibility. This prevents two extremes: a rationalism that accepts only what can be independently
derived from philosophical or scientific method, and a fideism that treats rational questioning as a
threat to faith. Mutahhari’s position is better described as rationally articulated religious
epistemology.

Table 2
FUNCTIONS OF REASON AND REVELATION
IN THE FORMATION OF RELIGIOUS KNOWLEDGE
Epistemic Reason Revelation Integrated result
function
Concept Clarifies terms and Provides religious concepts Conceptually
formation distinctions and symbolic language articulated doctrine
Justification Evaluates arguments and Supplies prophetic testimony Reasoned religious
consistency and sacred authority conviction
Worldview Seeks universal coherence Discloses transcendent origin ~ Tawhidic
and purpose interpretation of
reality
Ethics Analyzes consequences and  Provides moral-spiritual Responsible action
principles orientation
Self-correction  Critiques fallacious Challenges reduction of reality ~ Epistemic humility

reasoning and interpretation  to the empirical

One of Mutahhari’s strongest claims is that the problem of knowledge and faith is not purely
theoretical. Scientific and technical knowledge expands the sphere of human power. The question of
how this power is used requires values, goals, and moral self-limitation. In this sense, faith is not
introduced to compete with science at the level of empirical explanation; it addresses the orientation
of the agent who uses knowledge. Conversely, faith that is detached from knowledge can become
vulnerable to fanaticism, imitation, and misrecognition of the world. Rational education is therefore
also a religious necessity. The mature person must understand the object of belief, distinguish
essential principles from accidental customs, and remain capable of critical reflection. Mutahhari’s
unity of faith and knowledge consequently has an educational dimension: intellectual and moral
formation should proceed together. The results also show that Mutahhari’s unity thesis should not be
interpreted as a claim that science, philosophy, and religion use the same method. Their unity concerns
truth and human orientation, not methodological uniformity. Experimental science requires
observation and testability; philosophy depends on conceptual argument; revelation is tied to
prophetic knowledge and sacred transmission. Confusing these domains would weaken rather than
strengthen their relationship. Accordingly, the most defensible reconstruction of Mutahhari’s model
is a differentiated unity. Distinct epistemic practices can cooperate because they address overlapping
but non-identical questions. Conflict becomes serious when one domain makes totalizing claims
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beyond its competence — for example, when empirical science is transformed into a metaphysical
assertion that only empirically measurable realities exist, or when a religious interpretation makes an
empirical claim while refusing any evidential scrutiny. The findings support the interpretation that
Mutahhari develops an integrative rather than competitive model of rational and religious knowledge.
This conclusion is consistent with the specialized literature on his relation between faith and
knowledge. Fedorova argues that Mutahhari understands them as mutually complementary and
locates their unity in a monotheistic worldview [2].

The present analysis extends this point by showing that the unity depends on a differentiated
account of epistemic functions: empirical science, philosophy, revelation, and faith do not contribute
the same type of content. This model can be situated within the broader Islamic philosophy-of-
religion tradition. The historical debate over reason and faith includes questions about the unaided
intellect, rational justification of belief, and the reconciliation of revelation with philosophical or
scientific conclusions [1].

Mutahhari inherits these questions but addresses them under modern conditions in which
science has acquired exceptional cultural authority. His response is neither to deny science nor to
grant it monopoly over meaningful knowledge. The distinction between scientific and philosophical
worldviews is especially significant. Mutahhari recognizes the power of experimental science but
argues that a worldview must answer questions broader than those accessible to laboratory methods
[3].

This does not establish the truth of a religious worldview by itself; rather, it identifies a category
mistake in treating empirical method as if it could settle every metaphysical and axiological question.
Philosophy becomes the rational bridge because it asks about universal principles and the whole of
existence. At the same time, the religious worldview is not merely an additional explanatory
hypothesis. Faith changes the existential relation of the person to what is known. This is why
knowledge and faith can be complementary even when they concern some of the same objects.
Knowing a proposition about God and living in trust, responsibility, and worship are not identical
acts. Mutahhari’s epistemology therefore contains an implicit distinction between propositional
cognition and existential commitment. The tawhidic worldview provides the deepest unifying
principle. Its philosophical strength lies in the claim that reality is ultimately coherent. If both rational
inquiry and revelation are truth-oriented, contradiction cannot be final at the level of truth itself. Yet
this principle must be handled carefully. It cannot be used to declare every inherited interpretation
immune to criticism. On the contrary, because human understanding is fallible, the presumption of
ultimate coherence should encourage re-examination of arguments, evidence, and interpretations.

Mutahhari’s approach also has implications for contemporary discussions of science and
religion. Many conflicts arise when methodological naturalism in science is transformed into
metaphysical naturalism, or when scriptural interpretation is treated as a scientific account without
attention to genre and hermeneutics. A differentiated unity avoids both moves. Science can remain
methodologically rigorous, philosophy can evaluate metaphysical implications, and religion can
address ultimate meaning and moral orientation without erasing the legitimate autonomy of empirical
inquiry. A further implication concerns ethics. Modern societies possess forms of technical knowledge
that dramatically increase human power, including biotechnology, artificial intelligence, surveillance,
and environmental intervention. Mutahhari’s claim that knowledge requires moral orientation is
therefore not merely a historical religious argument. It raises a general philosophical problem:
instrumental rationality can tell us how to achieve an end without deciding whether the end is worthy.
His appeal to faith supplies one answer by embedding action in a moral-spiritual worldview.
However, the model also has limitations. First, the assertion of ultimate harmony between reason and
revelation depends on theological premises that are not universally shared. Second, the boundary
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between legitimate philosophical reasoning and authoritative religious interpretation can remain
contested. Third, a modern pluralistic context includes multiple religious traditions and non-religious
worldviews, so the tawhidic synthesis cannot simply be assumed as a public epistemology for all
citizens. Its strongest contemporary value may therefore lie as an internally coherent Islamic
philosophy of knowledge rather than a universally binding epistemic system. These limitations do
not eliminate its comparative significance. Mutahhari offers a sophisticated alternative to the narrative
that modernization necessarily requires the privatization of faith or the abandonment of metaphysics.
His thought shows how a religious philosopher can affirm scientific inquiry, defend rational
demonstration, and still argue that human knowledge remains incomplete without questions of
meaning, value, and transcendence.

Table 3
CONTEMPORARY PHILOSOPHICAL RELEVANCE
OF MUTAHHARTI’S KNOWLEDGE-FAITH SYNTHESIS
Contemporary Mutahhari’s contribution Potential limitation
issue
Science and Separates empirical method from total Requires careful criteria for resolving
religion metaphysical worldview while affirming concrete conflicts
both inquiry and faith
Religious Connects belief with understanding and Can become confessional if not
education discourages blind imitation adapted to pluralistic settings
Ethics of Insists that knowledge and power require Religious values need translation into
technology moral orientation shared public reasoning
Epistemic Recognizes differentiated methods and Unity is grounded in a specifically
pluralism levels of knowledge tawhidic metaphysics
Human Integrates intellectual, moral and spiritual Concept of flourishing remains
flourishing development tradition-dependent
Conclusion

The study concludes that Murtaza Mutahhari’s philosophy does not construct reason and
religion as mutually exclusive sources of truth. His central strategy is to differentiate their functions
while integrating them within a tawhidic worldview. Scientific knowledge explains particular
empirical relations and expands practical capacity; philosophical reason seeks universal coherence
and examines the foundations of existence; revelation provides transcendent guidance concerning
origin, purpose, and moral-spiritual orientation; faith transforms knowledge into existential
commitment and action. The unity of rational and religious knowledge is therefore not
methodological identity. It is a differentiated unity based on the conviction that truth is ultimately
coherent and that the human being requires more than one level of cognitive engagement with reality.
Reason is indispensable to authentic religion because it protects belief from blind imitation, clarifies
concepts, and evaluates arguments. Religious faith is indispensable to Mutahhari’s anthropology
because knowledge alone does not determine the ends toward which human power should be directed.
The philosophical importance of this synthesis lies in its rejection of two reductions: the reduction of
religion to irrational feeling and the reduction of knowledge to empirical science. Mutahhari assigns
philosophy a mediating role between the particularity of scientific explanation and the universality of
worldview, while revelation expands the horizon toward ultimate meaning. The resulting
epistemology is simultaneously rational, religious, and ethical. For contemporary philosophy of
religion, Mutahhari’s heritage remains relevant because it reframes the reason—faith problem as a
question of levels, methods, and purposes of knowledge. Its limitations — especially its dependence
on tawhidic metaphysics and the challenges of pluralistic public reason — should be acknowledged.
Nevertheless, the model provides a substantial example of modern Islamic philosophical thinking in
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which intellectual rigor and religious commitment are treated not as enemies but as mutually
corrective dimensions of the search for truth.
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