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Abstract: Electoral democracy is commonly evaluated through 
procedural criteria, whereas the epistemic conditions that shape citizens’ 
political judgment remain insufficiently theorized. This article addresses 
this gap by reconceptualizing electoral perception as an epistemic 
structure through which political knowledge is formed prior to electoral 
choice. Employing a normative-conceptual approach, it synthesizes social 
epistemology, Miranda Fricker’s theory of epistemic injustice, and Islamic 
epistemology to examine how political knowledge is produced, 
transmitted, verified, recognized, and critically evaluated within electoral 
contexts. The analysis demonstrates that electoral perception is 
constituted through testimony, trust, epistemic authority, credibility, and 
epistemic justice, while informational distortion and credibility deficits 
undermine democratic legitimacy by weakening citizens’ epistemic agency. 
The article develops an Islamic Ethics of Electoral Perception grounded 

in six interrelated principles—s}idq, amānah, shahādah, tabayyun, ‘adl, and 

epistemic muh}āsabah—as a normative framework for evaluating political 
knowledge. It argues that democratic legitimacy depends not only on 
procedural fairness but also on an epistemically just environment that 
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enables citizens to exercise responsible political judgment.  
 
Keywords: Electoral perception; Islamic epistemology; epistemic justice, 
democratic legitimacy; social epistemology. 
 

Introduction 
For several decades, electoral democracy has been 

predominantly understood as an institutional mechanism centered on 
electoral procedures, political competition, vote aggregation, and the 
production of governmental legitimacy. Within this framework, 
democratic quality has generally been assessed through procedural 
indicators, including the right to vote and stand for office, the 
conduct of free and fair elections, and the principle of one person, one 
vote, which guarantees the political equality of all citizens.1 This 
procedural perspective has long dominated democratic theory, leading 
scholars to evaluate the success of democratic systems primarily in 
terms of institutional performance and electoral arrangements. More 
recent developments in democratic theory, however, reveal an 
emerging epistemic turn that regards the quality of citizens’ political 
knowledge as an integral component of democratic legitimacy. 
Consequently, the central question of contemporary democracy 
extends beyond how votes are counted to encompass how citizens 
acquire, evaluate, and construct political knowledge before making 
electoral decisions. 

Electoral choice is not a spontaneous political act that occurs at 
the moment a ballot is cast; rather, it represents the culmination of an 
antecedent epistemic process. Before deciding whom to support, 
voters encounter diverse streams of political information, evaluate the 
credibility of competing sources, accept or reject political testimony, 
and interpret that information through the lens of their prior 
experiences, social identities, and normative commitments.2 This 
article conceptualizes this process as an electoral perception and 
epistemic structure through which information, belief, evaluation, and 
justification converge in the formation of political judgment.3 

 
1 Joseph A. Schumpeter, Capitalism, Socialism and Democracy (London and New York: 
Routledge, 2003); Robert A. Dahl, On Democracy (New Haven: Yale University Press, 
1998), 37–38. 
2 Alvin I. Goldman, Knowledge in a Social World (Oxford: Clarendon Press, 1999), 315. 
3 See Duncan Kennedy, “Knowledge and the Political: Bruno Latour’s Political 
Epistemology,” Cultural Critique 74, no. 1 (2010): 84, 
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Nevertheless, existing scholarship on democracy continues to focus 
primarily on voting behavior, political communication, electoral 
campaigns, and public opinion formation.4 As a result, electoral 
perception has generally been treated as a behavioral phenomenon 
rather than as the epistemic process that precedes and fundamentally 
conditions democratic decision–making. 

Recent developments in democratic theory have increasingly 
emphasized the epistemic dimension of political life. Elizabeth 
Anderson conceives democracy as an institution that facilitates 
collective learning through the diversity of knowledge,5 whereas 
Samuel Bagg argues that democratic legitimacy requires a stronger 
epistemic foundation than procedural electoral arrangements alone.6 
Matthew C. Lucky further extends this perspective by demonstrating 
that democracy also shapes the social conditions under which political 
knowledge is produced.7 At the same time, Alexander Guerrero 
critiques the epistemic limitations of electoral democracy arising from 
its excessive institutional orientation.8 At the same time, scholarship 

 
https://doi.org/10.1353/cul.0.0067. Kennedy, drawing on Latour, asserts that 
“knowledge and politics go hand in hand.” This idea is relevant for understanding 
electoral democracy not only as a procedural mechanism but also as a space for the 
formation of political knowledge. See Robert Audi, Epistemology: A Contemporary 
Introduction to the Theory of Knowledge (London and New York: Routledge, 2005), 2, 7; 
Goldman, Knowledge in a Social World, 4; John Zaller, The Nature and Origins of Mass 
Opinion (Cambridge: Cambridge University Press, 1992), 1. 
4  See the discussion of affective influences, political predispositions, political 
preferences, and psychological dimensions in voter behavior in Campbell et al., The 
American Voter (Chicago: University of Chicago Press, 1980), 40, 67–68, 78, 499–
500; Zaller, The Nature and Origins of Mass Opinion, 1, 266; Charles S. Taber and 
Milton Lodge, “Motivated Skepticism in the Evaluation of Political Beliefs,” 
American Journal of Political Science 50, no. 3 (2006): 756; Robert M. Entman, “Media 
Framing Biases and Political Power: Explaining Slant in News of Campaign 2008,” 
Journalism 11, no. 4 (2010): 389–91, https://doi.org/10.1177/1464884910367587. 
5 Elizabeth Anderson, “The Epistemology of Democracy,” Episteme 3, nos. 1–2 
(June 2006): 8–22, https://doi.org/10.3366/epi.2006.3.1-2.8. 
6 Samuel Bagg, “The Power of the Multitude: Answering Epistemic Challenges to 
Democracy,” American Political Science Review 112, no. 4 (November 2018): 891–904, 
https://doi.org/10.1017/S0003055418000527. 
7 Matthew C. Lucky, “Knowledge-Making in Politics: Expertise in Democracy and 
Epistocracy,” Political Theory 52, no. 3 (June 2024): 431–58, 
https://doi.org/10.1177/00905917231199495. 
8 Alexander Guerrero, “The Epistemic Case for Non-Electoral Forms of 
Democracy,” in The Routledge Handbook of Political Epistemology (London: Routledge, 
2021). 
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on digital democracy has largely concentrated on disinformation, 
political polarization, and integrity of electoral information. Despite 
these important contributions, existing studies have yet to provide a 
systematic account of how electoral perception emerges as an 
epistemic process through which citizens construct the political 
judgments that ultimately guide their electoral choices. 

This limitation suggests that the central challenge of electoral 
democracy lies not merely in the availability of political information 
but also in the justice of its epistemic formation. From the 
perspective of social epistemology, knowledge is inherently 
constituted through relations of testimony, credibility allocation, and 
shared interpretive practices.9  

Miranda Fricker argues that individuals may suffer testimonial 
injustice and hermeneutical injustice when their capacities as knowers fail 
to receive appropriate epistemic recognition.10 Yet this influential 
framework has rarely been examined through the lens of Islamic 
epistemology, which understands knowledge as a moral trust 
(amānah). Within the Islamic intellectual tradition, the principles of 

s }idq, amānah, shahādah, tabayyun, and ‘adl constitute an integrated 
ethical–epistemic framework governing how knowledge should be 
acquired, verified, communicated, and held accountable.11  

 
9 Alvin I. Goldman, “Social Epistemology,” Crítica: Revista Hispanoamericana de 
Filosofía 31, no. 93 (1999): 3, https://doi.org/10.22201/iifs.18704905e.1999.819; 
Goldman, Knowledge in a Social World, 4; John Hardwig, “Epistemic Dependence,” 
The Journal of Philosophy 82, no. 7 (1985): 335–36, https://doi.org/10.2307/2026523; 
Elizabeth Anderson, “The Epistemology of Democracy,” Episteme 3, nos. 1–2 
(2006): 11, https://doi.org/10.3366/epi.2006.3.1-2.8. 
10 Miranda Fricker, Epistemic Injustice: Power and the Ethics of Knowing, 1st ed. (Oxford: 
Oxford University Press, 2007), 44, 
https://doi.org/10.1093/acprof:oso/9780198237907.001.0001. 
11 Muhammad Naguib Al-Attas (Syed.), The Concept of Education in Islam: A Framework 
for an Islamic Philosophy of Education (International Institute of Islamic Thought and 
Civilization, 1991), 23; Fazlur Rahman, Major Themes of the Qur’an (Chicago: 

University of Chicago Press, 2009), 6; See Abū H}āmid Muh}ammad al-Ghazālī, Ih }yāʾ 
ʿUlūm Al-Dīn (Beirut: Dār Ibn H}azm, 2005), 60. In Kitāb al-ʿIlm, in the section titled 

fī ādāb al-mutaʿallim wa al-muʿallim, al-Ghazālī describes knowledge as “ʿibādat al-

qalb,” “s}alāt al-sirr,” and “qurbat al-bāt}in ilā Allāh taʿālā”; See Joseph E. B. 
Lumbard, “Islam and the Challenge of Epistemic Sovereignty,” Religions 15, no. 4 
(2024): 11, https://doi.org/10.3390/rel15040406. According to Lumbard, 
knowledge in Islamic epistemology “is not only knowledge of facts and 
information.” Rather, it also involves striving to understand things as they truly are. 
This perspective is relevant when interpreting electoral perceptions as an epistemic 
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Research on procedural democracy, epistemic democracy, 
political communication, and epistemic justice has largely evolved 
along separate theoretical trajectories. Although each body of 
scholarship has generated important insights into democratic 
institutions, political behavior, and the social distribution of 
knowledge, none has developed a comprehensive conceptual 
framework that systematically integrates electoral perception, 
epistemic justice, and Islamic epistemology within a unified 
theoretical account.12 Addressing this gap, the present article develops 
an Islamic epistemic framework for understanding electoral 
perception as the epistemic structure that precedes political judgment. 
It argues the democratic legitimacy depends not only on procedural 
fairness but also on the cultivation of an epistemically just 
environment in which citizens develop political knowledge through 

the interrelated principles of s}idq, amānah, shahādah, tabayyun, ‘adl, and 

epistemic muh}āsabah, thereby providing a moral–epistemic foundation 
for responsible political judgment.13 

 
Electoral Perception as A Structure of Political Knowledge. 

In this article, electoral perception is conceptualized as the 
structure of political knowledge through which voters make sense of 
political reality before casting their ballots. It operates at a stage 
antecedent to the act of voting itself. Before selecting a candidate or 
political party, voters first construct an understanding of the political 
actors, policy agendas, public issues, and competing interests 

 
structure, one that demands the presence of truth and moral responsibility. See QS. 

al-Nisā’ [4]: 58, 135; QS. al-Mā’idah [5]: 8; QS. al-H {ujurāt [49]: 6; QS. al-Tawbah [9]: 

119; QS. al-Ah}zāb [33]: 70. 
12 See Mohamed Fouz Mohamed Zacky and Md Moniruzzaman, “‘Islamic 
Epistemology’ in a Modern Context: Anatomy of an Evolving Debate,” Social 
Epistemology 38, no. 4 (2024): 511–525, 
https://doi.org/10.1080/02691728.2023.2227945; S. Irfan Habib, “Islamic Science 
or Science in Islamic Civilisation?,” India International Centre Quarterly 40, no. 1 
(2013): 45–56. Zacky and Moniruzzaman emphasized the importance of Islam’s 
primary sources and its normative guidance in reorienting modern knowledge, while 
Habib highlighted the importance of openness to the exchange of knowledge across 
civilizations. 
13 See Opwis Felicitas, “Mas }lah }a in Contemporary Islamic Legal Theory,” Islamic 

Law and Society 12, no. 2 (2005): 183. Opwis explains that mas }lah }ah is understood as 

the embodiment of the objectives of the law, or maqās }id al-sharī’ah. Its meaning is 
also closely related to the concepts of welfare, public interest, and social good. 
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embedded within the electoral contest. At this stage, voters do more 
than merely receive information; they evaluate its relevance, 
credibility, and significance in relation to the political judgment they 
are about to make. Electoral perception, therefore, should not be 
equated with political choice or voting behavior. Rather, it constitutes 
the epistemic condition that enables electoral decisions to acquire 
both direction and justification. Every electoral choice is consequently 
preceded by a process of interpreting political reality through 
experience, information, and practical reasoning that gradually shape 
the voter’s political understanding.14 

Electoral perception must also be distinguished conceptually 
from political opinion, political attitude, electoral preference, and 
voting decisions. Political opinions express evaluative judgments 
about particular issues, attitudes reflect enduring evaluative 
orientations toward political objects, and preferences indicate favored 
alternatives among competing options. Electoral perception operates 
at a more fundamental level than these constructs because it provides 
the underlying cognitive framework through which options, attitudes, 
preferences, and ultimately electoral decisions are formed. When 
voters regard a candidate as competent, trustworthy, or deserving of 
support, such judgments are preceded by an interpretive process in 
which incoming political information is integrated with prior 
experiences, social identities, moral commitments, and existing 
beliefs.15 Electoral perception should therefore not be understood as a 
spontaneous affective response to political stimuli, but rather as an 
epistemic framework through which voters construct meaning and 
interpret political reality. 

Because it functions as a structure of political knowledge, 
electoral perception possesses an inherently epistemic character. It 
encompasses knowledge, belief, evaluation, and justification, thereby 
enabling voters to formulate claims about candidates, political parties, 
policy platforms, and public issues.16 These claims do not necessarily 
appear as formally articulated arguments; more often, they emerge as 
practical judgments formed through the cumulative influence of 

 
14 Taber and Lodge, “Motivated Skepticism in the Evaluation of Political Beliefs,” 
755–56; Campbell et al., The American Voter, 172. 
15 Taber and Lodge, “Motivated Skepticism in the Evaluation of Political Beliefs,” 
755–76; Zaller, The Nature and Origins of Mass Opinion, 39. 
16 Audi, Epistemology: A Contemporary Introduction to the Theory of Knowledge, 210–11; 
Alvin I. Goldman, Epistemology and Cognition (Harvard University Press, 1986), 4. 
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everyday experiences, information, and social interaction. Within 
democratic societies, most political knowledge is acquired not 
through direct observation but through testimony, news media, public 
opinion surveys, public intellectuals, community networks, and the 
diverse narratives circulating across digital platforms.17 Consequently, 
electoral perception is always constituted within an epistemic 
relationship that connects political information, sources of 
knowledge, interpersonal trust, and judgments concerning the 
credibility of those who communicate political claims.  

The epistemic character of electoral perception also gives it a 
justificatory function in political decision–making. Voters do not 
support particular candidates solely because of emotional attachment 
or personal preference; rather, they rely on reasons they consider 
sufficiently persuasive to justify their electoral choices.18 Judgments 
concerning a candidate’s credibility, political track record, leadership 
capacity, and policy responsiveness constitute the justificatory 
grounds that sustain those choices. Likewise, decisions to reject 
particular candidates are supported by reasons that voters regard as 
normatively and epistemically adequate. Electoral choices, therefore, 
do not arise spontaneously inside the voting booth. Instead, they 
represent the culmination of an underlying structure of political 
knowledge shaped through continuous processes of interpretation, 
evaluation, and justification, even when those processes remain only 
partially conscious to the voters themselves.19 

This understanding suggests that electoral perceptions are 
properly subject to epistemological evaluation rather than merely to 
political or psychological analysis. The relevant question is not simply 
who citizens choose, but how the perceptions underlying those 
choices are constructed, what sources of knowledge sustain them, the 
quality of the reasons that justify them, and the extent to which they 
remain open to rational scrutiny and revision. When electoral 
perception is shaped by propaganda, information manipulation, 
unequal distributions of credibility, or unreliable informational 
environments, electoral outcomes may remain procedurally valid 

 
17 Goldman, Knowledge in a Social World, 4, 126; Hardwig, “Epistemic Dependence.” 
18 Goldman, Epistemology and Cognition, 4; Audi, Epistemology: A Contemporary 
Introduction to the Theory of Knowledge, 234–35. 
19 Taber and Lodge, “Motivated Skepticism in the Evaluation of Political Beliefs,” 
756, 767. 
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while suffering from profound epistemic deficiencies.20 Social 
epistemology provides the conceptual foundation for explaining this 
phenomenon by demonstrating that political knowledge is invariably 
produced through networks of testimony, epistemic authority, 
institutional mediation, and credibility allocation. The quality of 
electoral democracy, therefore, depends not only on the integrity of 
electoral procedures but also on the quality of the epistemic 
environment that enables citizens to construct political judgments 
that are reliable, epistemically just, and open to critical revision. 

 
Testimony and Trust in the Formation of Electoral Knowledge 

Political knowledge in electoral democracies is rarely derived 
from wholly direct individual experience. Most citizens do not 
personally observe candidates’ political records, policy-making 
processes, or the political dynamic underlying electoral competition. 
Instead, such knowledge is mediated through diverse epistemic 
intermediaries that communicate information about candidates, 
political parties, policy platforms, and public issues. Consequently, the 
formation of electoral perception always unfolds within social 
relationships structured by testimony and trust, which constitute the 
primary foundations of political knowledge. Dependence on others 
for knowledge should not be interpreted as a deficiency of voters’ 
rationality but rather as a defining characteristic of social knowledge 
itself. Electoral perception, therefore, cannot be separated from 
networks of testimony through which political information is 
received, interpreted, and accepted as the basis for constructing 
electoral knowledge.21  

From the perspective of social epistemology, testimony 
constitutes one of the most fundamental sources of human 
knowledge. C.A.J. Coady argues that the overwhelming majority of 
what individuals know is acquired not through direct observation but 

 
20 Yochai Benkler et al., Network Propaganda: Manipulation, Disinformation, and 
Radicalization in American Politics, 1st ed. (Oxford: Oxford University Press, 2018), 
33–34, https://doi.org/10.1093/oso/9780190923624.001.0001; Regina Rini, 
“Weaponized Skepticism: An Analysis of Social Media Deception as Applied 
Political Epistemology,” in Political Epistemology, 1st ed., ed. Elizabeth Edenberg and 
Michael Hannon (Oxford: Oxford University Press, 2021), 32, 
https://doi.org/10.1093/oso/9780192893338.003.0003. 
21 Goldman, Knowledge in a Social World, 4; Hardwig, “Epistemic Dependence,” 335–
36. 
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through information communicated by others.22 Likewise, John 
Hardwig characterizes this condition as epistemic dependence, a 
situation in which individuals rationally rely on others’ knowledge due 
to limitations in time, expertise, or access to relevant evidence.23 Such 
dependence becomes particularly salient in electoral politics, where 
the complexity of political information far exceeds the capacity of 
ordinary citizens to verify every political claim independently. 
Electoral knowledge thus emerges through epistemic relationships 
linking those who bear testimony, those who receive it, and the trust 
that enables testimony to function as a credible source of knowledge. 

The centrality of testimony to electoral knowledge 
demonstrates that trust constitutes the necessary condition under 
which testimony acquires epistemic authority. Political information 
does not become knowledge merely because it is publicly 
communicated; rather, it becomes knowledge insofar as citizens judge 
its source to possess sufficient credibility to warrant belief.24 
Assessments of credibility are informed by multiple considerations, 
including the source’s track record, competence, integrity, and 
consistency in communicating political information. Trust, however, 
should not be confused with uncritical acceptance. Rational trust 
necessarily incorporates epistemic vigilance toward the possibility of 
error, bias, and deliberate manipulation.25 Testimony and trust are 
therefore mutually constitutive: testimony provides access to political 
knowledge, whereas trust determines the conditions under which 
testimony may legitimately serve as the epistemic foundation of 
electoral perception and political judgment. 

This article, however, argues that testimony cannot be 
understood solely as a mechanism of knowledge transmission within 
social epistemology. From the perspective of Islamic epistemology, 
shahādah (testimony) embodies inseparable epistemic and ethical 
dimensions. Testimony is not merely the communication of 
information about reality but a declaration that carries moral 
responsibility for the truthfulness of what is asserted. Accordingly, the 
epistemic value of testimony depends not only upon the factual 

 
22 C. A. J. Coady, Testimony: A Philosophical Study, 1st ed. (Oxford: Clarendon Press, 
1992), 13, https://doi.org/10.1093/0198235518.001.0001. 
23 Hardwig, “Epistemic Dependence,” 335, 340. 
24 Coady, Testimony, 53. 
25 Gloria Origgi, “Epistemic Injustice and Epistemic Trust,” Social Epistemology 26, 
no. 2 (2012): 224, https://doi.org/10.1080/02691728.2011.652213. 
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accuracy of its content but also upon the moral integrity of the 
individual who bears witness. Genuine testimony requires integrating 
knowledge, truthfulness, and justice, thereby rendering every political 
claim morally consequential for those who receive it. Within electoral 
democracy, every statement concerning candidates, political parties, 
and public affairs serves as testimony that can shape electoral 
perceptions, influence political beliefs, and guide citizens’ political 
judgment. 

An important epistemic implication of shahādah is that every act 
of knowledge transmission must be governed by the principle of 

amānah (moral trust) and s}idq (truthfulness). Political information 
cannot be treated as a commodity to be manipulated in accordance 
with partisan interests; rather, it constitutes an epistemic trust carrying 
moral obligations toward those who receive it.26 Within this 

framework, s }idq extends well beyond the mere avoidance of explicit 
falsehood. It requires coherence among their assertion, the factual 
reality, and the intention underlying its communication. 
Consequently, selective presentation, contextual omission, narrative 
distortion, and other forms of informational manipulation represent 
violations of epistemic integrity in political communication.27 The 
reliability of political knowledge, therefore, depends not only upon 
factual accuracy but equally upon the moral responsibility of those 
who bear testimony. 

This framework further suggests that the contemporary crisis of 
electoral democracy is fundamentally a crisis of political testimony. 
Public spheres saturated with propaganda, disinformation, image 
manipulation, decontextualized narratives, and the instrumentalization 
of identity politics generate not merely false information but also 

 
26 See Nora S. Eggen, “Trust, Trusting and Trustworthiness in Ethical Discourse,” 
Journal of Islamic Ethics 5, nos. 1–2 (2021): 2–3, https://doi.org/10.1163/24685542-
12340059. In that article, Eggen places amānah within two overlapping conceptual 
frameworks: divine trust and trust as a socio-ethical value. This can be further 
applied to interpreting political information as an epistemic trust. See QS. al-Nisā’ 
[4]: 58; QS. al-Anfāl [8]: 27; QS. al-Mu’minūn [23]: 8 regarding the obligation to 
safeguard and fulfill trusts faithfully.  
27 See QS. al-Tawbah [9]: 119; QS. al-Ah}zāb [33]: 70; QS. al-Nah}l [16]: 105 about 

s }idq, truthful speech, and the prohibition against lying. 
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eroded structures of trust upon which political knowledge depends.28 
Under such conditions, citizens increasingly struggle to distinguish 
reliable testimony from strategically constructed political claims 
designed to shape public perception. Electoral perception 
consequently develops within a distorted epistemic environment, 
allowing political decisions to remain procedurally valid while lacking 
an adequate epistemic foundation. 

Accordingly, the formation of electoral knowledge depends less 
upon the shared abundance of political information than upon the 
epistemic quality of the testimony circulating within the public sphere. 
Electoral democracy requires political communication to be 
conducted as an amānah, communicated truthfully, and continuously 
open to critical scrutiny and revision. Under these conditions, public 
trust emerges not as naïve acceptance but as the product of epistemic 
relationships grounded in integrity, reliability, and moral 
responsibility. This framework demonstrates that the central challenge 
confronting contemporary democracy lies not simply in guaranteeing 
access to information but in ensuring the epistemic quality of the 
testimony through which citizens construct political understanding. 
Building upon this argument, the following section examines how the 
Islamic principle of tabayyun and the concept of epistemic justice 
function as complementary normative mechanisms for safeguarding 
the integrity of the democratic epistemic environment. 

 
Epistemic Authority and Credibility in the Formation of 
Electoral Knowledge 

If political knowledge is formed through testimony and trust, 
the next question concerns how citizens determine which sources 
deserve their trust. In democratic societies characterized by abundant 
political information, voters are rarely able to verify every political 
claim independently. Consequently, the formation of electoral 
perception inevitably relies upon actors regarded as possessing 
epistemic authority, including news media, polling institutions, 
religious leaders, academic institutions, civil society organizations, and 
other public figures.29 The presence of these actors demonstrates that 

 
28 Benkler et al., Network Propaganda: Manipulation, Disinformation, and Radicalization in 
American Politics, 32,33; Rini, “Weaponized Skepticism: An Analysis of Social Media 
Deception as Applied Political Epistemology,” 32. 
29 Goldman, Knowledge in a Social World, 4; Hardwig, “Epistemic Dependence,” 335–
36. 
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political knowledge is shaped not only by the content of political 
information but also by the authority of those who communicate it. 
Electoral perception, therefore, develops within epistemic 
relationships that position authoritative sources as crucial 
intermediaries between political reality and citizens’ understanding of 
that reality. 

Within social epistemology, this phenomenon is explained 
through the concept of epistemic authority. Alvin Goldman 
characterizes epistemic authorities as sources possessing sufficient 
competence, expertise, and reliability to support their claims as 
legitimate grounds for knowledge formation.30 Likewise, Linda 
Zagzebski argues that difference to epistemic authority can constitute 
a rational basis for belief, provided that such trust does not absolve 
individuals of their own epistemic responsibilities.31 Epistemic 
authority, therefore, extends beyond the question of social status or 
institutional position; it concerns the capacity of a source to provide 
reasons that responsibly justify belief. Within electoral politics, the 
quality of citizens’ political judgments depends substantially upon 
their ability to evaluate the epistemic authorities on which they rely 
for political knowledge. 

Nevertheless, epistemic authority in electoral politics never 
operates neutrally. The credibility of a source is frequently shaped by 
popularity, political affiliation, religious identity, social status, and 
algorithmic visibility within digital environments.32 Under such 
conditions, credibility functions as epistemic capital, determining the 
extent to which political claims attract public attention and command 
trust. Yet the distribution of credibility does not necessarily 
correspond to the epistemic quality of the information being 
communicated.33 Media framing, political image construction, and 
algorithmic amplification may produce forms of pseudo–authority 

 
30 Goldman, “Social Epistemology,” 15. 
31 Linda Trinkaus Zagzebski, Epistemic Authority: A Theory of Trust, Authority, and 
Autonomy in Belief (Oxford: Oxford University Press, 2012), 110, 
https://doi.org/10.1093/acprof:oso/9780199936472.001.0001. 
32 Origgi, “Epistemic Injustice and Epistemic Trust,” 224, 225, 230–31; Fricker, 
Epistemic Injustice: Power and the Ethics of Knowing, 16–17. 
33 See Mojtaba Zarvani, “Justification of Political Authority in Theological (Islamic) 
Epistemology,” JISMOR: Journal of the Interdisciplinary Study of Monotheistic Religions 5 
(2010): 84. Zarvani points out that the justification of political authority in Islamic 
theology can be influenced by the epistemological conditions and historical-political 
logic of a given era. 
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that gain public acceptance not because of their epistemic reliability 
but because of their visibility, symbolic influence, and communicative 
reach.34 Electoral perception is therefore shaped not only by the 
quality of political information itself but also by the unequal 
distribution of credibility across the public sphere. 

This analysis acquires a stronger normative dimension within 
Islamic epistemology. The Islamic intellectual tradition does not 
regard authority as a privilege derived from social status or 
institutional position; rather, it understands authority as an amānah 
(moral trust) that entails both moral and epistemic accountability. 
Accordingly, trust in an epistemic authority rests on the interrelated 

principles of s}idq, amānah, and ‘adālah, which collectively define the 
epistemic qualifications of a trustworthy source of knowledge.35 
Amānah requires political information to be communicated as a moral 

responsibility, s}idq demands correspondence between assertion and 
truth, and ‘adālah signifies the moral integrity that renders an 
individual worthy of epistemic trust. Within this framework, 
credibility is measured not primarily by popularity, political influence, 
or social visibility but by the moral character and epistemic reliability 
of those who communicate political knowledge. 

This framework further suggests that epistemic authority in 
Islam is inherently evaluative rather than absolute. Trust should never 
develop into unquestioning obedience but must remain accompanied 
by critical assessment of a source’s integrity, competence, and moral 
responsibility.36 Consistent with the thought of Syed Muhammad 
Naquib al-Attas, knowledge attains its proper value only when guided 
by adab and embodied in righteous action.37 Consequently, public 
figures, religious scholars, academics, and political actors do not 
automatically possess epistemic authority by virtue of reputation, 
institutional position, or social influence alone. Rather, they must 
satisfy the ethical standard of ‘adālah, ensuring that their testimony 
and political communication constitute legitimate foundations for the 
formation of political knowledge.38 

 
34 Origgi, “Epistemic Injustice and Epistemic Trust,” 224. 
35 See QS. al-Nisā’ [4]: 58; QS. al-Mā’idah [5]: 8; QS. al-Taubah [9]: 119; QS. al-

Ah}zāb [33]: 70; QS. al-Isrā’ [17]: 36. 
36 See QS. al-Nisā’ [4]: 58. 
37 Al-Attas (Syed.), The Concept of Education in Islam, 23. 
38 See QS. al-Nisā’ [4]: 135; QS. al-Mā’idah [5]: 8; QS. al-H{ujurāt [49]: 6. See 
Mukhammad Zamzami et al., “Tarekat and Politics in Indonesia: Contested 
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Accordingly, trust within electoral democracy should not be 
understood as passive acceptance of every claim advanced by 
seemingly authoritative sources. Rather, trust presupposes epistemic 
vigilance, enabling citizens continually to evaluate the reliability of the 
sources upon which they depend for political knowledge.39 The 
quality of electoral perception, therefore, depends upon society’s 
capacity to cultivate a moral economy of trust in which credibility is 
distributed according to integrity, competence, and moral 
accountability rather than popularity, political affiliation, or power. 
Such a moral–epistemic order constitutes an essential precondition 
for a healthy democratic epistemic environment and provides the 
conceptual bridge to the following discussion of tabayyun as the 
normative mechanism of epistemic verification within Islamic 
epistemology. 

 
Epistemic Injustice as the Failure of ‘Adl in Electoral 
Democracy  

If electoral perception is constituted through testimony, trust, 
and epistemic authority, then its quality is fundamentally determined 
by the justice of the epistemic environment in which political 
knowledge is produced, circulated, and exchanged. Electoral 
perception never develops in a socially neutral space; rather, it is 
invariably shaped by power relations that determine whose voices are 
trusted, heard, and recognized as legitimate sources of political 
knowledge. In this context, the theory of epistemic injustice becomes 
particularly relevant. Miranda Fricker argues that individuals may be 
wronged specifically in their capacity as knowers through two 
principal forms of epistemic injustice. The first is testimonial injustice, in 

 
Authority between Murshids in the Tarekat Qadiriyah Wa Naqsyabandiyah in East 
Java,” Teosofi: Jurnal Tasawuf dan Pemikiran Islam 12, no. 2 (2022): 201, 
https://doi.org/10.15642/teosofi.2022.12.2.187-208. The article explains that the 
relationship between Sufi orders and political authority and power can be shaped by 
“vested interests and shared spheres of influence.” This underscores the relevance 
of moral-epistemic evaluations even with regard to religious authority, particularly 
when it involves specific political interests. 
39 See Surah al-H{ujurāt [49]: 12 on guarding against prejudice; and Surah al-H{ujurāt 
[49]: 6 on verifying news. Rini, “Weaponized Skepticism: An Analysis of Social 
Media Deception as Applied Political Epistemology,” 32; Goldman, “Social 
Epistemology,” 15–16; Hardwig, “Epistemic Dependence,” 335; Zagzebski, 
Epistemic Authority, 158; Origgi, “Epistemic Injustice and Epistemic Trust,” 224. 
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which a speaker’s credibility is unjustly diminished because of 
prejudice attached to their social identity. The second is hermeneutical 
injustice, which arises when the experiences of particular social groups 
lack the interpretive resources necessary for adequate understanding 
and recognition within the public sphere.40 Epistemic injustice, 
therefore, concerns not merely unequal access to information but also 
the power structures that determine the legitimacy of knowledge and 
the conditions under which particular voices are deemed worthy of 
being heard. 

Within electoral democracy, both forms of epistemic injustice 
operate through the processes by which citizens construct political 
perception. Voters are not merely participants who cast ballots; they 
are epistemic agents whose political judgments are informed by 
experience, knowledge, collective memory, and evaluative reflection. 
Yet these epistemic capacities are frequently diminished by social 
stereotypes that associate political rationality with economic status, 
educational attainment, religious identity, or social position.41 
Consequently, certain groups are more readily treated as objects of 
political mobilization than as legitimate contributors to public 
knowledge.42 Epistemic injustice likewise manifests itself when 
dominant groups monopolize the production and circulation of 
political information through privileged access to media institutions, 
economic resources, and digital infrastructure, thereby acquiring this 
disproportionate influence over which political narratives are regarded 
as authoritative, credible, and socially relevant.43 Under such 
conditions, electoral perception no longer emerges from an equitable 
exchange of political knowledge but instead develops within an 
epistemic structure systematically distorted from its inception.44 

 
40 Fricker, Epistemic Injustice: Power and the Ethics of Knowing, 1, 16–17, 44. 
41 Ibid., 16–17. 
42 Margaret Scammell, Consumer Democracy: The Marketing of Politics, Communication, 
Society, and Politics (Cambridge: Cambridge University Press, 2014), xx–xxi. 
43 Fricker, Epistemic Injustice: Power and the Ethics of Knowing, 1, 153; José Medina, The 
Epistemology of Resistance: Gender and Racial Oppression, Epistemic Injustice, and the Social 
Imagination (OUP USA, 2013), 58–59; Robert M. Entman, “Framing: Toward 
Clarification of a Fractured Paradigm,” Journal of Communication 43, no. 4 (1993): 52, 
https://doi.org/10.1111/j.1460-2466.1993.tb01304.x; Scammell, Consumer 
Democracy, xviii. 
44 Goldman, “Social Epistemology,” 3; Fricker, Epistemic Injustice: Power and the Ethics 
of Knowing, 16–17; Hardwig, “Epistemic Dependence,” 340; Entman, “Framing,” 52, 
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The inability of epistemic injustice theory to provide a 
comprehensive normative foundation for justice opens an important 
space for dialogue with Islamic epistemology. Within Islamic 
philosophy, this concern may be understood through the concept of 
‘adl, which extends beyond the distribution of rights or the 
administration of law to encompass the proper placement of 
everything in its rightful order. Syed Muhammad Naquib al-Attas 
conceives ‘adl as a state of harmony in which every entity occupies its 
appropriate position within the moral, intellectual, and ontological 
order.45 Similarly, Fazlur Rahman identifies justice as one of the 
Qur’an’s central moral orientations, directing all social relationships 
toward the recognition of both human dignity and truth.46 From an 
epistemic perspective, ‘adl therefore requires that every individual be 
recognized equally as a knower, with the right to bear testimony, 
receive epistemic recognition, and participate in the production of 
political knowledge without suffering epistemic discrimination.  

This understanding recasts epistemic injustice as a 
manifestation of the failure to realize ‘adl within electoral democracy. 
When the testimony of particular groups is dismissed, their credibility 
unjustly diminished, or their participation in the production of 
political knowledge restricted, the resulting harm extends far beyond 
procedural inequality to constitute a violation of human dignity in its 
epistemic dimension. Islamic thought reinforces this understanding 
through the concept of human dignity, which affirms that every 
human being possesses inherent dignity, deserving of karāmah 
insāniyyah (human dignity), which affirms that every human being 
possesses an inherent dignity, deserving of respect, including the 
capacity to reason, evaluate, bear witness, and participate in public 
life. Fazlur Rahman likewise emphasizes that the recognition of 
human dignity constitutes a foundational ethical principle of the 
Qur’an, underpinning the equality of rights and responsibilities shared 
by all individuals.47 Democratic justice, therefore, cannot be reduced 
to equal voting rights alone; it must also secure equal recognition of 

 
55; Benkler et al., Network Propaganda: Manipulation, Disinformation, and Radicalization in 
American Politics, 26–27, 33. 
45 Al-Attas (Syed.), The Concept of Education in Islam, 20, 22. 
46 Rahman, Major Themes of the Qur’an, 44. 
47 Ibid., 30–31. 
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every citizen’s epistemic capacity to construct, communicate, and 
justify political knowledge. 

From this perspective, the antithesis of ‘adl in the formation of 

political knowledge is z}ulm, understood as placing things where they 
do not rightfully belong. Toshihiko Izutsu explains that within the 

Qur’anic worldview, z}ulm signifies not only injustice but also a 
violation of the proper moral order through the misuse of authority, 

rights, and human relationships.48 Within electoral democracy, z}ulm 
manifests itself in numerous forms, including the devaluation of 
minority testimony, unequal access to reliable political information, 
the manipulation of public perception through propaganda, and the 
construction of stereotypes that undermine the credibility of 
particular social groups.49 Such practices transform citizens from 
epistemic agents capable of understanding and evaluating political 
reality into objects of political mobilization who merely receive 
knowledge constructed by dominant actors. Epistemic injustice thus 

constitutes a concrete manifestation of z}ulm because it disrupts the 
epistemic order upon which democratic justice ultimately depends.  

Accordingly, the principles of shahādah bi-l-qist} (bearing witness 

with justice) and ih}qāq al-h}aqq (the affirmation of truth) provide the 
normative orientation for cultivating an epistemically just democratic 
environment.50 Both principles require that political testimony be 
impartial and in fidelity to truth rather than to partisan interest or 

relations of power. As Toshihiko Izutsu observes, qist} signifies justice 
expressed through impartiality and equality in the act of bearing 
witness.51 Applied to electoral democracy, these principles require that 
every citizen be afforded an equal opportunity to communicate, 
receive, and critically evaluate political knowledge without 
experiencing epistemic discrimination. Democratic legitimacy, 
therefore, depends not only on procedural equality in voting but also 
on the capacity of political institutions to cultivate an epistemic 
environment that ensures justice in the distribution of credibility, the 
recognition of testimony, and the formation of electoral perceptions. 

 
48 Toshihiko Izutsu, Ethico-Religious Concepts in the Qur’an (Montreal: McGill-Queen’s 
University Press, 2002), 164–65, 168. 
49 Scammell, Consumer Democracy, xx–xxi. 
50 See QS. al-Mā’idah [5]: 8; QS. al-Nisā’ [4]: 135; QS. al-Anfāl [8]: 8; QS. al-Ah}zāb 
[33]: 70 
51 Izutsu, Ethico-Religious Concepts in the Qur’an, 209–10. 
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This normative framework provides the conceptual foundation for 
the following discussion of tabayyun as the Islamic epistemological 
mechanism of epistemic verification. 

 
Tabayyun as an Ethics of Epistemic Verification  

Having demonstrated that epistemic injustice undermines the 
formation of electoral perception, the next question concerns how 
such an epistemic environment may be corrected. The challenge 
confronting electoral democracy extends beyond identifying 
distortions in political knowledge; it also requires a normative 
mechanism that enables citizens to reassess the political claims they 
encounter critically. This need has become increasingly urgent in 
contemporary democracies, where political information circulates 
rapidly, densely, and competitively through mass media, digital 
platforms, electoral campaigns, and everyday social networks.52 
Consequently, citizens face not only an abundance of political 
information but also increasing difficulty in distinguishing reliable 
knowledge from manipulative narratives. Under these conditions, the 
quality of electoral perception depends fundamentally upon the 
capacity to verify the information that serves as the basis for political 
judgment.53 

Within Islamic epistemology, this need finds its normative 
foundation in the principle of tabayyun. Epistemically, tabayyun signifies 
more than the verification of factual accuracy; it requires the 
deliberate pursuit of clarity before any claim is accepted, trusted, or 
acted upon. This principle is crowned in the Qur’anic injunction to 
examine information carefully, particularly when it originates from 
sources whose integrity and credibility have not yet been established, 
thereby preventing unjust consequences arising from unverified 

 
52 Markus Prior, Post-Broadcast Democracy: How Media Choice Increases Inequality in 
Political Involvement and Polarizes Elections, Cambridge Studies in Public Opinion and 
Political Psychology (Cambridge: Cambridge university press, 2007), 25–26, 
https://doi.org/https://doi.org/10.1017/CBO9781139878425; Nathaniel Persily 
and Joshua A. Tucker, “Introduction,” in Social Media and Democracy, ed. Joshua A. 
Tucker and Nathaniel Persily, SSRC Anxieties of Democracy (Cambridge: 
Cambridge University Press, 2020), 1, 
https://www.cambridge.org/core/books/social-media-and-
democracy/introduction/E358AE65D98725BDCDBD5324592BE687. 
53 Benkler et al., Network Propaganda: Manipulation, Disinformation, and Radicalization in 
American Politics, 33–34. 
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claims.54 Tabayyun thus functions as an epistemic mechanism that links 
the reception of information to moral responsibility in the production 
of knowledge. Within the context of electoral democracy, it 
establishes verification as an indispensable condition for the 
formation of political judgments that are both epistemically reliable 
and normatively just. 

This understanding further demonstrates that tabayyun extends 
well beyond the technical practice of fact–checking. Rather, it 
constitutes an epistemic discipline governing how individuals receive, 
evaluate, and engage with political information. Khaled Abou El Fadl 
argues that the sincere pursuit of truth is a moral obligation 
incumbent upon every epistemic agent, as errors in judgment may 
produce profound social consequences.55 Accordingly, tabayyun 
requires citizens to refrain from hastily accepting political claims and 
instead examine their sources, context, evidential basis, and 
underlying motivations before reaching a judgment. Through this 
process, verification becomes a form of epistemic reflection that 
safeguards electoral perception from being constructed upon 
information that is ambiguous, biased, or deliberately manipulated. 

As an ethics of verification, tabayyun is closely interconnected 
with several other epistemic concepts within the Islamic intellectual 

tradition, namely tathabbut, z}ann, fitnah, and mas’ūliyyah. Tathabut 
emphasizes intellectual caution in establishing the truth of 

information, while z}ann warns against treating conjecture lacking 
sufficient epistemic justification as established knowledge.56 Fitnah, in 
this context, may be understood as the social disorder generated by 
the circulation of unverified information. In contrast, mas’ūliyyah 
affirms that individuals bear moral responsibility for the information 
they receive, evaluate, and disseminate. This ethical obligation is 
reinforced by the Qur’anic warning against following that of which 
one has no knowledge, reminding believers that hearing, sight, and 
the heart are moral trusts for which they will ultimately be held 
accountable.57 Collectively, the concepts established the ethical 
foundation of epistemic verification within Islamic epistemology. 

 
54 See QS. al-H{ujurāt [49]: 6. 
55 Khaled Abou El Fadl, “Qurʾanic Ethics and Islamic Law,” Journal of Islamic Ethics 
1, nos. 1–2 (2017): 20, https://doi.org/10.1163/24685542-12340002. 
56 See QS. al-H{ujurāt [49]: 6, 12; QS. al-Isrā’ [17]: 36. 
57 See QS. al-Isrā’ [17]: 36 
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Within electoral democracy, the practice of tabayyun transforms 
citizens from passive recipients of political information into active 
epistemic agents. Rather than accepting political narratives 
uncritically, citizens suspend judgment when evidence remains 
insufficient, compare competing sources, evaluate the credibility of 
information providers, and consider both the context and broader 
social consequences of the claims they encounter.58 Through this 
reflective process, tabayyun enables voters to revise their initial 
perceptions, reduce susceptibility to emotional manipulation and 
identity–based mobilization, and construct political knowledge that is 
more valuable and critically informed. Accordingly, tabayyun should 
not be understood merely as a procedure of verification but as a 
normative mechanism for cultivating epistemic autonomy within 
democratic life. 

Ultimately, tabayyun brings social epistemology and Islamic 
epistemology into a unified normative framework for understanding 
the formation of political knowledge. Social epistemology explains 
that knowledge is invariably constituted through relationships of 
testimony, trust, and epistemic authority. In contrast, Islamic 
epistemology adds that these relationships must be governed by 
verification and moral responsibility if they are not to devolve into 
forms of epistemic domination.59 Electoral democracy, therefore, 
requires more than unrestricted access to political information; it also 
depends upon an ethics of epistemic verification that enables citizens 
to develop political judgments that are critical, just, and morally 
accountable. This framework provides the conceptual foundation for 

the following discussion of epistemic muh }āsabah as a practice of 
reflexive self–examination through which political knowledge remains 
continually open to evaluation, revision, and epistemic correction. 

 

 
58 Benkler et al., Network Propaganda: Manipulation, Disinformation, and Radicalization in 
American Politics, 376–77; See Farah Fazlinda Mohamad and Zulkifli Mohd Yusoff, 
“Fake News in the Artificial Intelligence Era: Exploring the Concept of Social 
Media Use Ethics from the Perspective of Al-Quran,” QURANICA - International 
Journal of Quranic Research 17, no. 2 (2025): 396, 
https://doi.org/10.22452/quranica.vol17no2.16. Farah and Zulkifli explained that 
tabayyun refers to the act of clarifying, verifying, and investigating information 
before drawing conclusions. 
59 Goldman, “Social Epistemology,” 3; Zagzebski, Epistemic Authority, 3; Benkler, 
Faris, and Roberts, Network Propaganda, 215–16. 
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An Islamic Ethics of Electoral Perception 
The preceding discussion has demonstrated that electoral 

perception is not merely a psychological response to political 
information, but rather a structure of political knowledge constituted 
through relationships of testimony, trust, epistemic authority, veri, 
and epistemic justice. Consequently, the quality of electoral 
perception cannot be separated from the normative framework 
governing how political knowledge is produced, communicated, 
trusted, verified, and critically evaluated. Building upon these 
theoretical foundations, this article proposes an Islamic ethics of 
electoral perception as a moral-epistemic framework for 
understanding the formation of political knowledge within electoral 
democracy. This framework is grounded in six interrelated principles: 

s }idq, amānah, shahādah, tabayyun, ‘adl, and epistemic muh}āsabah.60 Rather 
than functioning as isolated ethical concepts, these principles 
constitute an integrated epistemic system that unites truthfulness, 
moral responsibility, verification, justice, and reflective judgment in 
shaping electoral perception. 

Within this framework, s }idq serves as the foundational 
orientation directing the entire process of knowledge formation 
toward truth, while amānah establishes that every act of political 
communication constitutes a moral trust that must never be 
manipulated in pursuit of partisan or strategic interests.61 Shahādah, in 
turn, conceptualizes political testimony as an epistemic act carrying 

 
60 Goldman, Knowledge in a Social World, 315, 348; See QS. al-Nisā’ [4]: 58, 135; QS. 

al-Mā’idah [5]: 8; QS. al-H{ujurāt [49]: 6; QS. al-Isrā’ [17]: 36; QS. al-Taubah [9]: 119; 

QS. al-Ah}zāb [33]: 70; Al-Attas (Syed.), The Concept of Education in Islam, 23; Abou El 

Fadl, “Qurʾanic Ethics and Islamic Law,” 20; For the importance of the network of 
ethical concepts in shaping moral paradigms, see Abdulrahman Helli, “Key 
Concepts in Islamic Ethics,” Journal of Islamic Ethics 5, nos. 1–2 (2021): 2, 
https://doi.org/10.1163/24685542-12340072. 
61 See QS. al-Taubah [9]: 119; QS. al-Ah}zāb [33]: 70; QS. al-Nah}l [16]: 105.; 
Quassim Cassam, “Bullshit, Post-Truth, and Propaganda,” in Political Epistemology, 
1st ed., ed. Elizabeth Edenberg and Michael Hannon (Oxford University 
PressOxford, 2021), 59–60, 
https://doi.org/10.1093/oso/9780192893338.003.0004; Benkler et al., Network 
Propaganda: Manipulation, Disinformation, and Radicalization in American Politics, 29; See 
QS. al-Nisā’ [4]: 58; QS. al-Anfāl [8]: 27; QS. al-Mu’minūn [23] 8; In Islam, 
knowledge has no value without accompanying action, and action has no value 
without the guidance of knowledge. See Al-Attas (Syed.), The Concept of Education in 
Islam, 23. 
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profound social consequences, requiring that every political claim be 
grounded in truthfulness, integrity, and accountability for its effects 
upon others.62 Together, the three principles provide the ethical 
foundation for the production and transmission of political 
knowledge by ensuring that political information is understood not 
merely as an instrument of persuasion but as a moral trust whose 
integrity ultimately shapes the quality of citizens’ electoral perception. 

Building on the ethical foundation, tabayyun serves as the 
normative mechanism of epistemic verification, ensuring that 
electoral perception is not based on ambiguous, manipulative, or 
insufficiently substantiated information.63 At the same time, ‘adl 
introduces the principle of epistemic justice by requiring that every 
citizen be recognized as an epistemic agent possessing an equal right 
to be heard, trusted, and included in the production of political 
knowledge without discrimination based on social identity, religion, 
ethnicity, or political affiliation.64 Together, the principles ensure that 
electoral perception develops within an epistemic environment that is 
not only reliable but also just in its distribution of credibility and its 
recognition of political testimony. 

The final principle, epistemic muh}āsabah, completes this 
framework by introducing a reflexive dimension to the formation of 
political knowledge. Whereas tabayyun directs attention toward the 
verification of information originating outside the individual, 

muh}āsabah turns critical evaluation inward, encouraging epistemic 
agents to examine the foundations of their own political beliefs.65 
Through sustained reflection on the origins of political convictions, 

 
62 See QS. al-Nisā’ [4]: 135; QS. al-Mā’idah [5]: 8.; For Fricker, conveying knowledge 
is the most fundamental and direct purpose of testimony. See Fricker, Epistemic 
Injustice: Power and the Ethics of Knowing, 60–61. 
63 See QS. al-H{ujurāt [49]: 6; Abou El Fadl, “Qurʾanic Ethics and Islamic Law,” 20. 
64 Izutsu understands qist} as “equity and justice in conduct” and as a principle of 
impartiality, particularly in the context of testimony. In this article, this 

interpretation serves as a semantic-ethical foundation for expanding ‘adl/qist } as a 
principle of epistemic justice in the production, distribution, and recognition of 
political knowledge. 
65 See QS. al-H{ashr [59]: 18; QS. al-Qiyāmah [75]: 2; QS. al-Isrā’ [17]: 36.; See al-

Ghazālī, Ih }yāʾ ʿUlūm al-Dīn, 1766–67. In the section titled Kitāb al-Murāqabah wa al-

Muh }āsabah, al-Ghazālī emphasizes that one must not neglect self-reflection 

(muh }āsabah). This includes one’s actions, inaction, and inner thoughts. More broadly, 

this idea is relevant when interpreting epistemic muh }āsabah as a reflective 
examination of a subject’s beliefs, judgments, and inner inclinations. 
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the reasons for accepting particular claims, the possibility of cognitive 
bias, and the willingness to revise one’s judgments, citizens become 
not merely critical recipients of political information but reflective 
knowers who continually evaluate the epistemic quality of their own 

political beliefs.66 In this sense, epistemic muh}āsabah strengthens 
citizens’ epistemic autonomy while ensuring that electoral perception 
remains open to continual learning, self-correction, and intellectual 
refinement. 

Second, these six principles, together, constitute an Islamic 
epistemological framework that reconceptualizes electoral democracy 
from a purely procedural mechanism into an ethically grounded 
process of political knowledge formation. The principal contribution 
of this article lies in integrating social epistemology with the 
normative resources of Islamic epistemology, thereby demonstrating 
that democratic legitimacy should be understood not solely as the 
outcome of procedurally valid elections but also as the product of an 
epistemic environment governed by truthfulness, moral trust, 
responsible testimony, verification, epistemic justice, and critical self-
reflection. From this perspective, the quality of democracy ultimately 
depends upon the quality of the political knowledge that precedes 
every electoral decision. Citizens, therefore, appear not merely as 
voters exercising procedural rights, but as epistemic agents and moral 
actors whose responsibility for political judgment is indispensable to 
the legitimacy of democratic governance. 

 
Concluding Remarks  

This article has argued that electoral democracy cannot be 
understood solely as a procedural mechanism grounded in vote 
aggregation but must also be conceptualized as a process of political 
knowledge formation that precedes every electoral decision. By 
conceptualizing electoral perception as a structure of political 
knowledge, the analysis demonstrates that citizens’ electoral 
judgments emerge through complex relationships among testimony, 

 
66  Joëlle Proust discusses self-evaluation as a set of questions directed at oneself, 
including the process of forming or revising judgments based on the answers to 
those questions. See Joëlle Proust, The Philosophy of Metacognition: Mental Agency and 
Self-Awareness (Oxford: Oxford University Press, 2013), 7; See Mukhammad 
Zamzami, “Hikmah dalam al-Qur’ān dan Implementasinya dalam Membangun 
Pemikiran Islam yang Inklusif,” Teosofi: Jurnal Tasawuf dan Pemikiran Islam 6, no. 2 
(2016): 362, https://doi.org/10.15642/teosofi.2016.6.2.355-382. 
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trust, epistemic authority, credibility allocation, and the broader 
epistemic environment within which political knowledge is produced 
and circulated. Democratic legitimacy, therefore, depends not only on 
procedural equality in voting but also on the epistemic quality of the 
knowledge that informs citizens’ political choices. When these 
epistemic relationships are distorted by epistemic injustice, 
informational manipulation, or unequal distributions of credibility, 
democratic procedures may continue to function formally while 
losing their epistemic capacity to generate rational, justifiable, and 
publicly accountable political judgment. 

The principal contribution of this article lies in developing an 
Islamic epistemological framework for electoral democracy through a 
theoretical synthesis of social epistemology and the Islamic ethics of 
knowledge. The synthesis gives rise to an Islamic Ethics of Electoral 

Perception grounded in six interrelated normative principles–s}idq, 

amānah, shahādah, tabayyun, ‘adl, and epistemic muh}āsabah—which 
together provide a coherent moral-epistemic framework for 
evaluating the production, transmission, verification, recognition, and 
critical reflection of political knowledge. By integrating the principles, 
the article not only extends contemporary debates on epistemic justice 
beyond their predominantly Western philosophical foundations but 
also advances a broader reconceptualization of democratic legitimacy 
as an epistemic and ethical achievement. A democratic order worthy 
of legitimacy, therefore, is one that safeguards not only citizens’ 
procedural right to vote but also their epistemic standing as 
responsible knowers capable of forming political judgments that are 
truthful, just, reflective, and morally accountable. 
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