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exaggeration and manipulation of intelligence regarding
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contradicting Israel’s own security establishment. It
concludes that the demonization of Iran was a flexible
political tool, periodically amplified or downplayed
based on shifting Israeli strategic interests rather than
empirical changes in Iranian capabilities or intentions.
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Introduction

The strategic construction of threats in
international relations often serves political
objectives beyond immediate security
concerns. This dynamic is vividly illustrated
in the case of Israel’s portrayal of Iran as an
existential threat during the 1990s, a period
marked by complex geopolitical shifts in the
Middle East. The article "Israel’s
Construction of Iran as an Existential Threat"
by Gareth Porter offers an incisive analysis of
how successive Israeli administrations
instrumentalized the narrative of an Iranian
nuclear and ballistic missile threat, not solely
based on objective intelligence assessments
but as a calculated policy tool to serve
domestic political aims, manage foreign
relations, and shape regional power balances.
This introduction provides a critical context
for understanding the interplay between
political ~ manipulation, = warmongering
tendencies of the Zionist regime, and the
consequential rise of Iran's strategic posture
in the Middle East.

Historically, Israeli security policy towards
Iran was framed through the "periphery
doctrine," which regarded Iran, along with
other non-Arab regional actors, as potential
allies against hostile Arab nationalist regimes
backed by the Soviet Union. This doctrine,
rooted in Israel’s geopolitical isolation as a
Jewish state surrounded by predominantly
Arab nations, shaped Israeli strategy from the
1950s through much of the Cold War.
Notably, under the Shah’s regime, Iran was
an important partner for Israel, with
cooperation taking covert and overt forms,
including arms deals and intelligence
sharing. Even after the 1979 Islamic
Revolution, Israel’s security establishment
initially assessed Iran as a lesser threat
compared to Iraq, primarily due to Iran’s
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focus on the Irag-Iran War and its limited
ballistic missile and nuclear capabilities at
the time. Throughout the late 1980s and early
1990s, Israeli intelligence agencies ranked
threats in descending order starting with
Palestinian militancy, Syria, Iraq, and only
then Iran, which was seen as distant in both
intention and capability to pose an immediate
danger. This measured and pragmatic
assessment stood in stark contrast to the
alarmist rhetoric that would emerge over the
subsequent decade.

The pivotal shift occurred in the early 1990s,
particularly under the premiership of Yitzhak
Rabin, who diverged sharply from the
established "periphery doctrine" by explicitly
designating Iran as Israel’s primary security
threat. This shift was not precipitated by
sudden advances in Iranian military
technology or nuclear progress but was rather
a strategic repositioning designed to support

domestic  political objectives. Rabin’s
government faced significant internal
challenges in advancing the Israeli-

Palestinian peace process, particularly the
Oslo Accords, against opposition factions
skeptical or hostile to compromise. To
galvanize public and political backing for the
peace process, Rabin’s administration
magnified the Iranian threat, portraying
Tehran as an irrational, fundamentalist
regime bent on acquiring weapons of mass
destruction and destabilizing the region. This
portrayal not only served to rally nationalist
sentiments but also functioned to
delegitimize opponents of the peace
initiatives by associating them with tacit
support for Iran. The threat narrative
extended into asserting that the nuclear and
missile threat from Iran was imminent and
existential, despite intelligence assessments
acknowledging the long-term and uncertain
nature of Iran’s weapons programs.
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The subsequent governments of Shimon
Peres and Benjamin Netanyahu continued to
evolve and manipulate this narrative, each for
distinct but overlapping reasons. Peres
reinforced the threat during the 1996
elections, employing it as a campaign tool to
counteract Likud’s criticisms and to portray
himself as strong on security. Netanyahu’s
initial term exhibited a complex relationship
with the Iran threat narrative; while initially
downplaying it in line with intelligence
assessments, his government later revitalized
the rhetoric as a strategic lever to influence
U.S. policymaking. Netanyahu utilized the
perceived Iranian missile and nuclear threat
to gain leverage over the Clinton
administration, particularly concerning U.S.
pressure to implement aspects of the Oslo 11
Accord involving Israeli withdrawals from
occupied territories. By emphasizing the
Iranian threat, Netanyahu sought to
strengthen domestic political standing and
expand Israeli freedom of action both
domestically and internationally. This
political exploitation was coupled with
efforts to build U.S. congressional support for
sanctions legislation targeting Iran’s ballistic
missile program, further solidifying the
linkage between Israeli domestic politics and
U.S. foreign policy.

The instrumentalization of the Iranian threat
entailed significant exaggerations and
misrepresentations of intelligence data.
Claims regarding Russian technology
transfers enabling Iran’s missile development
were often constructed on circumstantial
evidence and inferences rather than verified
facts, as later investigations revealed. These
inflated claims fueled an environment
conducive to aggressive rhetoric and the
contemplation of preemptive military strikes
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against Iranian nuclear and missile facilities.
The cyclical pattern of threat inflation,
subsequent partial policy reversals, and
renewed escalation characterized Israeli
policy through the 1990s, underscoring the
political nature of the threat construction
rather than a stable security assessment.

This manipulative threat environment also
played a critical role in shaping the wider
Middle Eastern geopolitical climate. Iran,
confronted with relentless Israeli hostility
and the looming possibility of military action,
intensified its efforts to develop deterrent
capabilities, particularly through missile
advancements. Reformist voices within Iran
sought diplomatic engagement and arms
control discussions, but these overtures were
largely overshadowed by Israel’s sustained
demonization campaign. The resultant
adversarial dynamic entrenched mutual
hostility, promoted regional polarization, and
constrained potential avenues for peaceful
conflict resolution, thereby exacerbating
instability in a region already burdened by
protracted conflicts.

Moreover, Israel’s portrayal of Iran as an
existential ~ threat = had  pronounced
implications for the Israeli-Palestinian peace
process. By redirecting national and
international attention toward a distant yet
threatening adversary, Israeli political elites
managed to justify continued settlement
expansion and hardline security policies in
the occupied territories. The Iranian threat
narrative enabled Israeli leaders to frame
Palestinian resistance as subordinate to a
greater security imperative, thus undermining
prospects  for  comprehensive  peace
initiatives. Furthermore, the alignment of this
narrative with U.S. domestic political
currents, including defense industry interests
and congressional lobbying, entrenched a
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policy feedback loop that
confrontation over diplomacy.

prioritized

In conclusion, the Israeli construction of Iran
as an existential threat throughout the 1990s
exemplifies the potent role of political
narratives in international security policy.
Rather than a direct reflection of evolving
Iranian military capabilities, the threat
portrayal was a deliberate and multifaceted
strategic tool deployed by Israeli leaders to
further domestic political goals, manipulate
U.S. policy, and maintain regional
dominance. This deployment of fear and
hostility fundamentally reshaped Middle
Eastern geopolitics, contributing to long-term
patterns of conflict and confrontation that
continue to reverberate. Understanding the
origins, mechanisms, and consequences of
this constructed narrative is essential for
scholars and policymakers seeking to address
the enduring tensions in the region and to
explore pathways toward sustainable peace.

Literature Review

Israel’s Construction of Iran as an Existential
Threat: A Critical Analysis

The portrayal of Iran as an existential threat
by the Israeli state represents a complex
interplay of political strategy, domestic
considerations, and shifting geopolitical
realities rather than an objective assessment
of Iranian capabilities or intentions. This
analysis draws on scholarly research and
historical evidence to unpack how Israel’s
depiction of Iran as a dire enemy has been
instrumentalized to serve various Israeli
domestic and foreign policy objectives,
particularly in relation to U.S. support, the
peace process with the Palestinians, and
regional influence.
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Historically, the Israeli view of Iran
underwent a significant transformation in the
1990s. Prior to the 1979 Islamic Revolution,
under the Shah, Iran was a key strategic ally
within Israel’s “periphery doctrine,” a policy
that sought alliances with non-Arab regional
powers such as Iran and Turkey to
counterbalance hostile Arab states (Porter,
2015). The Islamic Republic, initially, was
not seen as a direct threat; on the contrary,
Israeli  policymakers and intelligence
agencies considered Iran a potential ally
against Iraq during the protracted Iran-Iraq
war (Porter, 2015).

The shift towards framing Iran as a principal
threat was largely catalyzed under Prime
Minister Yitzhak Rabin starting in 1993. This
timing coincided with the Oslo peace process
and Rabin’s strategic imperative to justify
direct negotiations with the Palestine
Liberation  Organization (PLO). By
overstating the Iranian threat, Rabin aimed to
rally domestic support for the peace process
by refocusing public attention on Iran as a
more distant and dangerous adversary, thus
sidelining contentious Palestinian issues
(Porter, 2015). Rabin’s rhetoric of an
imminent nuclear threat from Iran, despite
intelligence assessments suggesting Iran was
years away from such capabilities, served to
mobilize political capital both within Israel
and with the United States (Porter, 2015).

The Israeli construction of the Iranian threat
intensified under subsequent leaders, notably
Benjamin Netanyahu during his first
premiership  (1996-1999).  Netanyahu
adeptly used the alleged Iranian missile and
nuclear programs as leverage in U.S. politics,
particularly to influence congressional
legislation aimed at curtailing Russian
assistance to Iran’s ballistic missile
development—an area in which Israeli
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intelligence claims have since been
questioned or disproved (Porter, 2015). This
strategic use of the Iranian threat not only
aimed at limiting Iran’s regional power but
also at bolstering Netanyahu’s position
against U.S. pressure to implement
agreements related to the Israeli-Palestinian
peace process, specifically the Oslo II
accords (Porter, 2015).

Importantly, Israeli intelligence expert
assessments in the 1990s often contradicted
the government’s alarmist narrative. For
example, Mossad chiefs and military
intelligence consistently viewed Iran’s
nuclear program as embryonic and its missile
capabilities as limited, with no immediate
capacity to threaten Israel directly (Porter,
2015). These assessments align with the
broader “periphery doctrine” perspective,
which envisaged the possibility of shifting
alliances with Iran contingent on regional
dynamics (Porter, 2015).

The distinguishing feature of Israel’s Iran
policy during this period was its oscillation
between demonization for political utility and
moments of pragmatism or attempted
accommodation. Netanyahu’s government
reversed its hostile posture in 1998 when
diplomatic arrangements with the U.S. and
Russia on sanctions were largely achieved,
and even suggested that Israel did not
currently view Iran as an enemy (Porter,
2015). Yet, as political contexts evolved—

especially linked to Palestinian peace
negotiations and U.S.-Iran diplomatic
overtures—the  hardline rhetoric and

militarized posturing resumed, entrenching
Iran as a perpetual existential threat in Israeli
discourse (Porter, 2015).

The repercussions of this constructed
narrative have been profound. By framing
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Iran primarily as an ideological, nuclear-
armed fanatic bent on Israel’s destruction,
Israeli  policymakers  helped  shape
international views that have supported
escalated sanctions, military threats, and
political isolation of Iran. This has arguably
contributed to the intensification of mutual
hostility and diminished prospects for
regional détente (Porter, 2015).

In conclusion, the demonization of Iran by
Israel in the 1990s was less about an
immediate military threat and more about
domestic political manipulation, leveraging

U.S. alliances, and shaping regional
geopolitical perceptions. This strategic
narrative  construction has  reinforced

enduring mistrust and conflict dynamics that
continue to shape Middle Eastern security
policies. Understanding this history is
essential for critically analyzing current and
future Israeli-Iranian relations and for
exploring pathways to sustainable peace in
the region.

Research Methodology

Research Methodology for Analyzing Israel’s
Construction of Iran as an Existential Threat

This research investigates the strategic
portrayal of Iran as an existential threat by
Israeli political leadership during the 1990s,
focusing on how this narrative served
multiple domestic and international political
objectives. The methodology combines
qualitative content analysis of primary and
secondary sources with a historical-political
analytical framework to critically assess the
motives, rhetoric, and consequences of
Israel’s Iran policy.

Research Design

The study adopts a qualitative research
design grounded in interpretive historical
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analysis. It systematically examines textual
data from archival government statements,
intelligence reports, political speeches, media
coverage, and scholarly literature to trace the
evolution of Israel’s threat narrative
concerning Iran. The research seeks to
contextualize Israel’s rhetoric within broader
geopolitical shifts, such as post-Cold War
regional  reconfigurations, U.S.-Israel
relations, and the Israeli-Palestinian peace
process.

Data Collection

Primary sources include official speeches and
policy documents of key Israeli leaders,
notably Prime Ministers Yitzhak Rabin,
Shimon Peres, and Benjamin Netanyahu, as
well as public statements from Israeli defense
and intelligence officials. These are
supplemented by contemporaneous news
articles from major international and Israeli
media outlets, providing insight into public
discourse and policy framing. The study also
incorporates declassified intelligence
assessments and legislative records—
particularly regarding U.S. congressional
actions on Iranian missile proliferation and
sanctions legislation—to analyze the
interface of Israeli strategy with American
foreign policy.

Secondary sources comprise academic
journal articles, expert analyses, biographies,
and investigative journalism, including the
work of Gareth Porter and other Middle East
scholars. These sources offer critical
perspectives on the reliability of intelligence
claims, the domestic political context in
Israel, and the impact of Israeli lobbying in
U.S. politics.

Analytical Approach
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Data are subjected to thematic content
analysis to identify recurring motifs, strategic
narratives, and shifts in rhetoric about Iran.
The analysis differentiates between official

intelligence  appraisals and  political
messaging to discern instances of
exaggeration, misrepresentation, or

instrumentalization of the Iranian threat.
Attention is given to temporal variations
aligning with electoral cycles, peace
negotiations, and U.S. policy changes,
illustrating the strategic deployment of fear
rhetoric.

This methodological approach also employs
process tracing to chart how Israel’s threat
construction correlated with, and potentially
influenced, shifts in U.S. policy, especially
regarding sanctions and military posturing.
By comparing multiple sources and
contrasting  official  statements  with
intelligence evaluations, the study highlights
discrepancies and underlying motivations.

Ethical Considerations

The research maintains academic rigor
through careful source verification and
critical evaluation of the biases inherent in
political and media discourses. It refrains
from normative  judgments while
emphasizing the importance of transparency
in intelligence and political communication.

Limitations

As the study relies on available public
records and secondary analyses, certain
classified or undisclosed diplomatic
communications may remain inaccessible,
possibly limiting full transparency of
strategic intentions. The analysis
acknowledges potential biases in sources
linked to political agendas but mitigates these
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through  triangulation  across  diverse
materials.

Methodology

This multi-source qualitative  research

method, combining content analysis and
process tracing within historical and political
frameworks, enables a nuanced
understanding of how Israel’s framing of Iran
as an existential threat was constructed,
manipulated, and operationalized for
strategic ends. It provides a foundation for
exploring the enduring implications of this
narrative on regional security dynamics and
international relations.

Findings

article “Israel’s Construction of Iran as an
Existential Threat” reveals multiple findings
related to the strategic use of threat narratives
by Israeli leadership in the 1990s, the
political manipulation underlying these
narratives, and the consequent impacts on
regional security and diplomacy. The
findings demonstrate how Israel’s depiction
of Iran as an imminent, irrational, nuclear-
armed existential threat was both a political
instrument and a catalyst for long-term
antagonism, contributing to persistent
regional instability.

Strategic Narrative Construction as Political
Instrument

One of the key findings is that the Israeli
portrayal of Iran as a dire existential threat
was not primarily based on objective
intelligence assessments or sudden changes
in Iranian capabilities. Instead, it was a
calculated narrative constructed to serve
specific domestic and foreign policy
objectives. During the 1990s, Israeli leaders,
beginning with Prime Minister Yitzhak Rabin
in 1993, deliberately amplified the perceived

24

Islamic Humanities

Iranian threat to mobilize political support for
the Oslo peace process and to position Israel
advantageously in Israeli-Palestinian
negotiations . This instrumental use of the
threat  narrative  continued  through
subsequent administrations, including those
of Shimon Peres and Benjamin Netanyahu.

Shift from Periphery Doctrine and Pre-
Existing Intelligence Assessments

Porter’s research uncovers a dramatic
departure  from Israel’s longstanding
“periphery doctrine,” which had framed Iran,
under the Shah and even after the 1979
revolution, as a potential regional ally against
common Arab adversaries, notably Iraq.
Israeli intelligence during the early 1990s did
not rank Iran high among security threats,
often placing it below Palestinian militancy,
Syria, and Iraq. The Iranian nuclear program
was still nascent, and Iranian missile
capabilities were assessed as limited and not
immediately threatening to Israel. These
intelligence evaluations contrasted starkly
with the public rhetoric of imminent Iranian
nuclear and ballistic missile threats
promulgated by Israeli political leaders.

Domestic Political Utility in Israeli Context

The article demonstrates that Israel’s
inflation of the Iranian threat was intertwined
with electoral politics and internal power
struggles. Rabin and Peres used the specter of
an Iranian threat to justify controversial
policy decisions, specifically the Israeli-
Palestinian peace negotiations. The narrative
fostered public support by framing peace as
necessary to confront the broader and more
dangerous threat posed by Iran’s alleged
nuclear ambitions . Conversely, Netanyahu
initially distanced himself from the Iran
alarmism, reflecting his opposition to the
Oslo process, but later reinstated and
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magnified the threat narrative to counter U.S.
diplomatic  pressures regarding Israeli
settlement expansion and compliance with
Oslo II. Netanyahu’s exploitation of the
Iranian threat provided leverage over U.S.
policymaking and enabled Israel to sidestep
commitments in the peace process.

Instrumentalization of U.S. Legislative and
Policy Process

A critical finding concerns Israel’s strategic
engagement with the U.S. political system to
reinforce its narrative on Iran. Israeli officials
systematically linked the Iranian missile and
nuclear threat to U.S. national security
concerns, supporting congressional sanctions
legislation such as the Iran Missile
Proliferation Sanctions Act of 1997. Such
efforts were supported by Israeli lobbying
groups within the U.S. and aligned with the
interests of American defense contractors and
the missile defense lobby, which influenced
congressional deliberations . This approach
not only heightened U.S.-Iran tensions but
also constrained U.S. diplomatic flexibility in
managing the Israeli-Palestinian peace
process, thereby securing Israel’s geopolitical
interests .

Discrepancies and Misrepresentations in
Intelligence Claims

Porter identifies significant discrepancies
between Israeli political rhetoric and the
underlying intelligence. Assertions about
Iran’s possession or near possession of long-
range ballistic missiles capable of reaching
Israel, as well as imminent nuclear weapons
development, were often inflated or based on
questionable evidence. Notably, claims about
Russian technology transfers enabling Iran’s
missile program were later shown to be
exaggerated or false, founded more on
inferred threats than verified facts . These
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misrepresentations, consciously or
unconsciously, fueled an escalating cycle of
fear and threat perception.

Cycles of Escalation
Reversals

and Temporary

The article finds that Israeli policy toward
Iran during the 1990s was marked by cycles
of aggressive rhetoric, threats of preemptive
military action, and opportunistic reversals
toward conciliatory tones. For example,
Netanyahu’s government initially escalated
threats and military posturing against Iran,
only to reverse course following diplomatic
agreements and intelligence reassessments
suggesting that Iran lacked immediate
capabilities posing a direct threat . Although
brief, these reversals underscored the
political  instrumentalization of threat
narratives and reflected reactive policy shifts
rather than  strategic  rapprochement.
Nonetheless, the cumulative effect was a
hardened Israeli stance that framed Iran as a
perpetual adversary in subsequent decades.

Impact on Iran-Israel and Regional Relations

findings suggest that Israel’s construction of
an existential Iranian threat contributed to a
self-fulfilling dynamic in which Iran
responded by intensifying its military
programs, particularly missile capabilities, to
establish credible deterrence against Israel.
The mutual demonization entrenched
hostility, undermining  prospects for
diplomatic engagement. Attempts by Iranian
reformist leaders to initiate arms control talks
and reduce tensions were not reciprocated
sincerely by Israel, which was preoccupied
with isolating Iran and maintaining U.S.
support for its regional aims .This dynamic
has had lasting effects on Middle Eastern
geopolitics, exacerbating conflict patterns
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and complicating efforts toward peace and
stability.

The Role of Ideology and Symbolism

The findings also highlight how ideology and
symbolic framing played a pivotal role in
shaping Israel’s public threat discourse.
Iranian leadership was consistently portrayed
not just as a geopolitical adversary but as an
ideological fanatic committed to Israel’s
destruction, amplifying existential fears
beyond empirical threat assessments. This
symbolic construction served to unify Israeli
public opinion behind hardline security
policies and justified exceptional measures,
including threats of preemptive strikes .

Conclusion

comprehensive examination elucidates the
complex and multifaceted nature of Israel’s
construction of Iran as an existential threat
during the 1990s. It reveals how political
manipulation, intelligence misrepresentation,
and strategic leveraging of U.S. relations
contributed to a polarized and militarized
regional environment. Far from simply
reacting to a genuine security challenge,
Israeli leadership harnessed the Iranian threat
narrative to advance domestic political
agendas and shape international policy in
ways that reinforced hostility and constrained
diplomatic options. Understanding this
constructed narrative is crucial for scholars
and policymakers aiming to address the
enduring tensions between Israel and Iran
and to explore alternative pathways toward
regional peace.
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Islamic Transcendent Philosophy. Using a descriptive—analytical method
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of social capital in these two intellectual paradigms. The data were organized
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conceptual comparison of social capital shows that, in modern thought,
social capital is primarily defined as a collective resource or asset that
emerges through enduring networks of relations among individuals. By
contrast, although no exact conceptual equivalent for the term social capital
is employed in Transcendent Philosophy, social relations in this
philosophical tradition possess a meaning and value that extend far beyond
merely worldly functions. From the perspective of Sadrian philosophy, trust,
cohesion, and social participation may be understood as extensions of the
existential reality of the human being; in this sense, relations among human
beings are not merely conventional arrangements or instruments for the
exchange of interests, but rather have their roots in the shared nature and
primordial disposition of humanity. The differences between modernity and
Transcendent Philosophy at the level of philosophical foundations exert a
direct influence on the understanding of social capital. The modern
worldview is based on autonomous rationality and the separation of the
material sphere from the spiritual realm. Finally, the anthropological
comparison—that is, the foundations related to human nature—shows that
each of the two approaches’ understanding of human nature and the ultimate
purpose of life plays a decisive role in the interpretation of social capital.
Influenced by humanism and Enlightenment individualism, modern
anthropology views the human being as an autonomous and rational agent
who forms society as an instrument or contract for securing personal
interests.
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Introduction

Social capital is one of the most
consequential concepts in contemporary
social sciences and plays a pivotal role in
explaining the quality of human relations and
the dynamics of social development. Yet, the
vast majority of the literature on this concept
has been articulated within the framework of
modern Western theories, with comparatively
little attention devoted to its resonance in
other intellectual traditions. The central
question guiding this study is how the
concept of social capital can be examined
comparatively ~ within  two  distinct
paradigms—one emerging from Western
modernity and the other rooted in Islamic
Transcendent Philosophy. More specifically,
what points of convergence and divergence
can be identified between the theoretical
foundations of social capital in modern
thought and the philosophical principles of
Transcendent Philosophy (the Sadrian
school), and how might such a comparison
deepen our understanding of the issue? This
question is significant because social capital
is not merely a sociological construct; rather,
it functions as a conceptual bridge between
the individual and collective spheres and may
provide the groundwork for the formation of
other forms of human and cultural capital

(Putnam, 2000). Accordingly, the absence of
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comparative research between modern and
Islamic perspectives in this field constitutes a
theoretical gap that the present study seeks to
address. The significance of the topic can be
understood at both theoretical and practical
levels. At the theoretical level, a comparative
inquiry into social capital in modernity and
Transcendent Philosophy contributes to the
expansion of interdisciplinary knowledge. In
Western political science and sociology, the
concept refers to trust-based ties and
networks, along with reciprocal norms that
facilitate the attainment of collective goals
(Daloiz, 1399). Putnam defines social capital
as the connections among individuals,
including social networks and the norms of
reciprocity and trust that emerge from them
(Putnam, 2000), while Fukuyama likewise
emphasizes elements such as trust and
cooperation grounded in shared norms
(Fukuyama, 1995). By contrast, within the
Islamic tradition—and especially in the
aftermath of the Islamic Revolution in Iran—
the importance of social capital has been
more explicitly foregrounded through a
religious framework. In a religious society,
collective solidarity and mutual trust are
regarded as essential conditions for growth
and progress, and the institutionalization of
religious values in social governance can

reinforce the components of social capital
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(Zarei, 1398). A comparative reading of these
two perspectives opens up the possibility of
formulating alternative, locally grounded
foundations in

theoretical response to

dominant Western theories.

A brief review of the literature shows
that the concept of social capital has been
formulated by numerous theorists in recent
decades. Although the origins of the term can
be traced back to the early twentieth century,
its theoretical consolidation took place
through the works produced in the late
twentieth century. Pierre Bourdieu defines
social capital as the aggregate of actual or
potential resources linked to possession of a
durable network of institutionalized
relationships of mutual acquaintance and
recognition, emphasizing the resources
embedded in relational networks (Bourdieu,
1986). James Coleman highlights the role of
social capital in facilitating collective action
through norms and trust, while Robert
Putnam, through works such as Bowling
Alone, connects the concept of social capital
to civic participation and democracy.
Accordingly, in modern thought, social
capital is understood as an intangible form of
social wealth that, through networks, mutual
trust, and norms of cooperation, contributes
to the formation of the common good and the

development of society (Putnam, 2000;
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Bourdieu, 1986; Coleman, 1988). The
concept of social capital has acquired such
significance that some scholars regard it as a
foundational driver of sustainable human and
economic development, while its erosion or
absence is seen as a major source of various
social harms (Fuchs & Offe, 2002). In
contrast to the empirical orientation through
which social capital is commonly theorized
within the modern paradigm, a different and
more profound perspective can be found in
the Islamic  philosophical tradition,
particularly in Transcendent Philosophy. This
school of thought, developed by Sadr al-Din
Shirazi (Mulla Sadra-) during the Safavid era,
emerged through the synthesis of several
major intellectual currents, including
Peripatetic and Illuminationist philosophy,
Islamic  mysticism, and theological
principles. Transcendent Philosophy is not
merely a philosophical system in the narrow
sense; rather, it presents a comprehensive
vision of both the human being and the world,
one that remains intellectually alive and
influential within Iranian thought and the
broader Islamic intellectual tradition.
Although most of Mulla Sadra’s writings are
devoted to ontological and theological
concerns, the social implications embedded

in his thought should not be overlooked.
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In Sadra’s view, the moral and inward
development of the human being lays the
groundwork for positive transformation in
society. He holds that a healthy society
emerges from within individuals who have
cultivated themselves. For this reason, he
regards individual morality as a foundation
for the formation of social trust and cohesion.
From this perspective, social capital is
something far more than institutions or social
contracts; rather, it is a reflection of virtue,
religiosity, and moral rationality, which
becomes manifest in the everyday conduct of
members  of  society.  Accordingly,
Transcendent Philosophy helps us understand
social capital not merely at the level of
external relations, but within the very process
of human existential growth (Lekzaei, 1387).
Recent studies indicate that the religious
concepts related to social capital in Mulla
Sadra’s thought—such as trust, cohesion, and
norms arising from divine teachings ¢
although rooted in individual morality,
display a form of social functioning

remarkably similar to the components
recognized in Western theories of social
capital once they enter the social sphere. This
resemblance  suggests  that  Islamic
philosophy, and Transcendent Philosophy in
particular, possesses considerable potential

for engaging in dialogue with modern social
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theories and may play an important role in

deepening our understanding of
contemporary concepts.
This study seeks to present a

comparative account of social capital from
two different perspectives: one grounded in
theories of modernity and the other rooted in
Transcendent Philosophy. To this end, the
conceptualization of social capital in modern
thought has been placed alongside the ideas
of Mulla Sadra and contemporary
commentators on his philosophy, so that,
through this comparison, the points of
convergence and divergence between these
two intellectual paradigms may become
clearer. The study addresses the issue from
two angles. On the one hand, it seeks to better
understand the social capacities of Sadrian
philosophy and to derive concepts from it that
are aligned with social capital; on the other
hand, it offers a critical reading of the
dominant theories of social capital in the
modern world, revisiting them from the
standpoint of Islamic philosophy. It is hoped
that this research may take a step toward the
indigenization of social capital theory and
establish a meaningful connection between

the Islamic philosophical tradition and

contemporary social concerns.
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Conceptual Framework and Theoretical

Foundations

In the modern literature, social capital refers
to the resources embedded in social networks

that are formed through trust, shared norms,

and  voluntary  cooperation  among
individuals, thereby enhancing social
cohesion and institutional effectiveness

(Putnam, 2000). From the perspective of
theorists such as Bourdicu, Coleman, and
Putnam, this has

concept multiple

dimensions, each of which has been
approached from a particular angle—whether
power, function, or civic virtue (Bourdieu,
1986; Coleman, 1988). By contrast, Mulla
Sadra’s Transcendent Philosophy, drawing on
principles such as the primacy of existence,
substantial motion, and the unity of intellect
and love, offers a different framework for
understanding society and human relations.
In this framework, human society is not
merely the product of mental conventions or
material needs, but possesses an existential
foundation and a teleological orientation.
Social bonds, in this view, are manifestations
of the ontological degrees of human beings
and the context of their spiritual journey
(Motahhari, 1398; Javadi Amoli, 1388).
Within such a context, social capital may be
understood as a set of moral virtues, inward
and faith-based

religious commitments,

32

Islamic Humanities

cohesion that serves a dual function: on the
one hand, it makes social order and cohesion
possible; on the other, it creates the
conditions for the spiritual growth and
individual perfection of members of society

(Parsania and Jafarzadeh, 1399).

1. Theoretical Foundations of Social

Capital in the Modern Paradigm

James Coleman was among the first
thinkers to revisit the conceptualization of
social capital and to operationalize it with
greater precision in the social sciences. In his
analysis of this phenomenon, rather than
focusing on its intrinsic nature, essence, or
inner content, he emphasizes its functions,
uses, and practical effects within the context
of social structure. From Coleman’s
perspective, social capital is part of the social
structure that enables social actors to access
the resources they need and to secure their
desired interests. This dimension of social
structure comprises three fundamental and
constitutive elements. The first is obligations
and expectations, which arise on the basis of
trust and the reliability of the social
information

environment. The second is

networks and channels of knowledge
transmission, which make the flow of data
possible within the social structure and serve

as the foundation for social action and
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rational decision-making. The third is a
normative-sanctioning system that, through
effective and efficient mechanisms of

enforcement, encourages and reinforces
certain forms of desirable social behavior
while preventing the emergence of unwanted
or deviant conduct. Coleman maintains that
social capital is built upon these functions
and practical effects, and that it may manifest
itself in the three forms outlined above
(Coleman, 1377). In Coleman’s view, social
capital is not a single, unified entity; rather, it
of  different

encompasses a  variety

phenomena that share two common
characteristics: first, all of them constitute
aspects of social structure, and second, they
facilitate certain actions of individuals within
that structure (Abdollahi, 1385, p. 180). He
further maintains that, as a component of
social structure, social capital is productive in
much the same way as other forms of capital,
since it enables actors to achieve goals that
might otherwise remain unattainable in its

absence (Field, 2008).

Social capital is broadly understood as
the set of norms, obligations, reciprocal
relationships, and forms of trust embedded
within social relations, social structures, and
the institutional hierarchies of society,
through which individuals are enabled to
both collective

pursue and personal
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objectives (Coleman, 1990, p. 134). Coleman
identifies several factors that contribute to the
formation and expansion of social capital,
among which mutual assistance and ideology
occupy a central position. The act of seeking
and providing assistance among individuals
strengthens social ties and consequently
increases the stock of social capital. By
contrast, conditions such as material
abundance, extensive welfare provisions, or
excessive dependence on governmental
support may reduce individuals’ need for one
another and thereby weaken social capital.
Ideological orientations likewise play a
significant role in this process. Beliefs
centered on mutual support, altruistic action,
and acting for the benefit of others contribute
directly to the development of social capital.
In this regard, religious beliefs that
emphasize the moral necessity of helping
others and promoting the common good

constitute an important foundation for the

formation and reinforcement of social
capital.
From Coleman’s perspective,

information is an important form of social
capital, representing a potential capacity that
constitutes an intrinsic and inseparable
feature of social relations. The significance of
information lies in the fact that it provides the

foundation for action; however, acquiring it
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entails costs. At the very least, obtaining
information requires attention, and attention
is always limited. One of the means through
which information can be acquired is through
social relations, and the information obtained

in this way facilitates action.

Norms: if there are strong and
effective norms within social groups that
require individuals to set aside personal
interests and act in the interest of the
collective, social capital will emerge.
Alongside his attention to the benefits of
social capital, Coleman also considers its
costs. He argues that social capital, while
facilitating certain forms of action, also
imposes constraints on others. From his
perspective, the norms prevailing within one
domain may reduce innovation in that
domain. Coleman maintains that social
capital is defined by its function; in his view,
it is not a single entity but rather a variety of
different things that share two common
characteristics: all of them constitute aspects
of social structure, and they facilitate certain
actions of individuals within that structure.
Social capital is productive capital and makes
the achievement of specific goals possible

(Coleman, 1998).

Wendy Stone
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In her approach to measuring social
capital, Wendy Stone limits the concept to
two dimensions: the structure of relationships
and the quality of relationships. The relevant
elements include the type of relationships
(formal and informal), the size of the
relational network (broad or limited), and the
internal  and  external  structure  of
relationships. In the Family project, Social
Capital and Citizenship in Australia, one of
the most comprehensive conceptual
frameworks for measuring social capital was
developed (Stone, 2001). Based on this
framework, social capital is understood as a
multidimensional concept that includes
networks, trust, and norms, and places
emphasis on both the quality of social

relations and the structure of those relations.
Pamela Paxton

From Paxton’s perspective, social capital
consists of objective and subjective, or
affective, bonds among members of society.
She considers social capital to comprise two
important components that reflect the
traditional distinction between structure and
content in social theory, as well as the
quantitative and qualitative dimensions of
social capital. Taking these two components
social

into account, she conceptualizes

capital in terms of mutual connections among
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individuals, as well as mutual trust, norms,

and positive emotions (Ghaffari, 1389).
Robert Putnam

According to Robert Putnam (1383), physical
capital refers to tools and equipment, while
human capital refers to education and
training that enhance an individual’s
productive capacities. In comparison with
these two forms of capital, social capital
refers to features of social organization—
such as networks, norms, and social trust—
that facilitate cooperation and collective
action for mutual benefit. Putnam likewise
conceptualizes social capital in terms of three
principal components: networks, norms, and
trust. He defines social capital as the
networks, norms, and forms of trust that
make cooperation and collaboration for
mutual advantage more attainable (Fawzul,
2006). Putnam argues that although bonding
social capital is useful for preserving existing
social arrangements within groups, bridging
social capital is more desirable for social
advancement and broader development. His
principal concern lies in understanding the
ways in which social capital influences
political regimes and democratic institutions.
From Putnam’s perspective, social capital

consists of concepts such as trust, norms, and

networks that foster effective interaction and
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participation among members of a
community and ultimately secure their
mutual interests. He extends the concept of
social capital beyond the individual level and
is particularly interested in how social capital
functions at regional and national levels, as
on democratic

well as in its effects

institutions and, ultimately, economic
development. Accordingly, he defines social
capital through three core elements—
networks, norms of reciprocity, and trust—as
social

fundamental characteristics of

organization (Tavassoli, 1384, p. 14).
Francis Fukuyama

Fukuyama (1999) defines social capital in
civil society as the set of norms that permits
cooperative behavior among members of a
group. He argues that the strength and
effectiveness of social capital within a society
depend on the extent to which individuals
adhere to shared norms and values, as well as
on their capacity to set aside personal
interests in favor of the common good and
collective well-being. From Fukuyama’s
perspective, social capital consists of a set of
informal values and norms shared among
members of a group within which
cooperation and collaboration are possible.
shared values, and

Accordingly, trust,

common norms constitute the principal
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foundations of social capital (Ketabi et al.,
1383). In his discussions, Fukuyama also
examines the factors that influence the stock
of social capital within a society. He
maintains that these factors are determined
not merely by internal group solidarity, but
more importantly by the manner in which
groups relate to those outside their own
boundaries. Strong moral bonds within a
group may, in certain cases, reduce trust
toward outsiders and weaken effective
cooperation with them. Beyond the role of
the state, Fukuyama identifies two additional
social factors that significantly shape social
capital. The first is religion. Religion
continues to be one of the most important
sources of culture and is likely to remain so
in the future; however, sectarianism may
simultaneously exert a particular influence on
the accumulation of social capital. The
second influential factor in developing
societies is globalization (Fukuyama, 1999).
Within modernity, social capital is generally
understood as a network of social relations,
mutual trust, and shared norms that facilitate
cooperation and coordination in society
(Putnam, 2000). This concept is grounded in
instrumental rationality and individualism,
where social relations are largely shaped by

contracts and individual interests (Giddens,

1991).
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2. Theoretical Foundations of Social
Capital in the Islamic Paradigm
(Transcendent Philosophy)

Transcendent Philosophy, as one of the major
schools of Islamic philosophy, approaches
society and human relations from a more
fundamental and spiritual perspective. Based
on the framework, the human being possesses
both material and spiritual dimensions, and
social life is not defined solely on the basis of
worldly interests; rather, it is rooted in divine
human nature and oriented toward spiritual
perfection (Javadi Amoli, 1388). In Mulla
Sadra’s philosophical system, society is not
merely an aggregation of individuals, but a
reality endowed with an independent and
spiritual 1identity. From this perspective,
society constitutes a context for human
perfection and a sphere in which the
existential degrees of individuals are
manifested through their relations with one
another. Based on the framework, social
capital is understood not only as a means of
establishing social order, but also as a path
toward the spiritual elevation and inner
refinement of human beings (Motahhari,
1398). According to Martyr Motahhari,
society is a real and substantive composite in
which individuals, through association and

union, acquire a new identity; while retaining

their individuality, they become part of a
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higher-order whole (Parsania, 1388). This
social whole possesses its own distinctive
character and culture and can shape the path
toward either the felicity or the misery of its
members (Motahhari, 1398). According to
Martyr Motahhari, society constitutes a real
and organic whole in which human beings,
through association and social integration,
acquire a new identity; while preserving their
individuality, they simultaneously become
part of a higher and more comprehensive
order (Parsania, 1388). This social whole
possesses its own distinctive character and
cultural identity and is capable of guiding its
members toward either human flourishing or
decline (Motahhari, 1398). In Transcendent
social relations

Philosophy, are deeply

intertwined  with  concepts such as
compassion, fraternity, benevolent regard
toward others, justice, and cooperation.
Based on this philosophical perspective,
many social concepts are discussed under the
category of i‘tibariyyat—that is,
conventional and relational constructs that
arise from the social and practical dimensions
of human existence. From the perspective of
Allamah Tabataba’t and Mulla Sadra,
1'tibariyyat are matters that have no objective
basis in external reality, but are posited by the
human practical intellect in order to facilitate

social life (Tabataba’i, 1363). For example,
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concepts such as ownership, law, justice, and
even social covenants are regarded as such
constructs, introduced for the purpose of
securing order and collective welfare. Within
this framework, social capital can be
understood as a set of positive i‘tibariyyat
governing relations among individuals—
such as trust, benevolent regard, fidelity to
commitments, self-sacrifice, and
cooperation. Although these constructs take
shape in the form of mental and customary
conventions, they are rooted in fundamental
human needs and in the human inclination
toward social life (Parsania and Jafarzadeh,
1399). In other words, from the perspective
of Transcendent Philosophy, the stronger
ethical values and human virtues become
within a society, the richer and more enduring
its social capital will be, since social bonds
are formed on the basis of compassion, faith,

and fairness rather than merely on utilitarian

or interest-based contracts. In addition to

these philosophical foundations, Islamic
religious teachings—which occupy an
important place in Transcendent

Philosophy—also play a central role in the
formation of social capital. The Qur’an
instructs believers to “hold firmly together to
the rope of God and do not become divided”
(Qur’an 3:103), and likewise emphasizes

cooperation in righteousness and piety (“And
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cooperate in righteousness and piety”;
Qur’an 5:2). These teachings, which have
been extensively interpreted by Muslim
philosophers and exegetes, indicate that,
from an Islamic perspective, social cohesion
and mutual trust are not only desirable but
even morally imperative, as they preserve the
vitality and flourishing of society (Javadi
Amoli, 1388). Ayatollah Javadi Amoli further
maintains that a society founded upon faith
and spirituality acquires an organic unity
among its members, enabling moral virtues
such as trustworthiness, truthfulness, and
mutual care to flourish within it (Javadi
Amoli, 1388). In such a society, social capital
serves not only material welfare, but also the
pursuit of nearness to God and ultimate
spiritual fulfillment. For instance, Hamid
Parsania (1398) argues that the Islamic
principle of enjoining good and forbidding
evil may be understood as a mechanism that
mutual and

strengthens responsibility

collective  moral  oversight, thereby
enhancing social trust and cohesion and
safeguarding social capital. Accordingly, in
the framework of Transcendent Philosophy,
social capital is not merely a set of mutually
beneficial relations; rather, it represents the
manifestation of morality and spirituality
within the social sphere. The more deeply

human relations are infused with spiritual
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insight and religious values, the more
profound and enduring the resulting social
capital becomes. This perspective offers a
modern

While

critical complement to the

understanding of social capital.
acknowledging the importance of social
structures and civil institutions, it maintains
that the animating spirit governing these
structures must be grounded in wisdom and
virtue if genuine and lasting social capital is

to emerge.

Components of Social Capital in the
Islamic (Transcendent

Philosophy)

Paradigm

1. The Theory of Substantial Motion

In Mulla Sadra’s thought, being is in a
constant state of motion. This motion is
neither superficial nor merely external,
rather, it proceeds from within the very
substance of things. In other words, it is not
only the color or form of things that changes,
but the things themselves that undergo
continuous transformation. This doctrine,
known as the theory of Substantial Motion,
teaches that permanence 1is not a
characteristic of the material world; what
truly exists is perpetual becoming (Sadr al-
Din Shirazi, 1380). The human being
likewise exists within this universal flow of

being; however, through consciousness, free
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will, and intentional choice, human beings
possess the capacity to determine the
direction of their own becoming. According
to Mulla Sadra, the human soul is material
and bodily in its origin, yet throughout the
course of life—and through experience,
knowledge, and spiritual wayfaring—it can
gradually attain an immaterial and spiritual
mode of existence. This is the principle
expressed in his well-known formulation,
“corporeal in origination and spiritual in
subsistence” (jismaniyyat al-hudith wa
rihaniyyat al-baqa’), which he emphasizes in
al-Asfar. From this perspective, the human
being is not a closed or fixed entity, but rather
an open and dynamic project capable of self-

1384). From the
the

formation (Motahhari,
Sadrian perspective, human being,
through the process of Substantial Motion,
moves closer to higher degrees of perfection
with every stage of spiritual development.
Yet this perfection is not merely individual or
inward in nature; it also carries profound
social consequences. A spiritually developed
human being is characterized by existential
expansiveness, moral refinement, and a
readiness to live harmoniously with others.
Such a person, while striving for individual
transcendence, simultaneously contributes to

the improvement of social relations. It is at

this point that the concept of social capital
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emerges as a sphere in which the outcomes of
Substantial Motion become manifest. Each
time an individual advances along the path of
perfection and acquires virtues such as
honesty, trustworthiness, compassion, and
altruism, the quality of human relations is
correspondingly elevated. In the Sadrian
tradition, individual perfection therefore
leads directly to the strengthening of social
capital. Put differently, if each individual is
imagined as a node within the social network,
Substantial Motion enables that node to
become more enlightened, more effective,
and more ethically grounded. The cumulative
result of this individual transformation
appears collectively in the form of greater
trust, stronger social cohesion, and broader
participation. In this sense, the theory of
Substantial Motion may be understood as a
philosophical foundation for the cultivation
of social capital in contemporary Islamic
society. One of the key dimensions of
Substantial Motion is its teleological
orientation. Mulla Sadra explicitly maintains
that the movement of the human being within
the order of existence is neither aimless nor
accidental; rather, it is directed toward a
transcendent end—namely, nearness to God.
For this reason, Substantial Motion requires

guidance, and within the Sadrian system this

guidance is provided through religion and
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ethics (Sadr al-Din Shirazi, 1380). Within
this perspective, the Sharia is understood not
as a rigid body of legal injunctions, but as a
comprehensive order that regulates the
existential movement of the human being and
provides an appropriate ground for the
emergence of moral virtues. When the Sharia
governs social life, the conditions for the
spiritual and ethical growth of individuals
become more conducive, and as a
consequence, social capital is able to flourish
within that framework (Javadi Amoli, 1393).
Accordingly, on the basis of the theory of
Substantial Motion in  Transcendent
Philosophy, no human or social condition is
regarded as final or immutable. In light of this
perspective, the Muslim human being is
understood as a dynamic and transformative
being, constantly moving toward perfection
while the

simultaneously  influencing

surrounding social world. From this
standpoint, social capital in an Islamic
society is not merely the outcome of social
policies or institutional planning; rather, it
emerges from the cultivation of individuals
who have embarked upon the path of self-
development and spiritual refinement. The
relationship between these two concepts
reveals that social capital in a religious
society can only be realized through the

moral, spiritual, and intellectual growth of its
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members. Transcendent Philosophy,
therefore, may provide an indigenous and
value-oriented foundation for the analysis
and strengthening of social capital in the
Islamic world. A society whose members are
engaged in the process of Substantial Motion
will be characterized by trust, social
cohesion, participation, and solidarity—and
this is precisely the kind of society
envisioned in the Islamic ideal of the virtuous

community.

2. Rationality and Social Capital in
Transcendent Philosophy

In Sadrian philosophy, reason (“aql) occupies
a station beyond the realms of matter and
imagination; it is a level of being that exerts
influence upon lower ontological planes
while remaining unaffected by them. In other
words, although reason acts as the governing
and directing principle of the lower realms, it
retains its independence and stability in the
face of their influences (Sadr al-Din Shirazi,
1981). In Islamic philosophy—particularly in
the thought of Mulla Sadra—reason must be
understood in relation to the broader
hierarchy of human existence. Within this
intellectual framework, the human being is
not merely a material body, but a multi-
layered reality. The first level is the material

dimension, which includes the physical body
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and corporeal faculties. The second is the
imaginal realm, encompassing the faculty of
imagination and the capacity for mental
representation. Beyond these, however, lies
the higher faculty of reason, through which
the human being is able to apprehend
universal concepts and the fundamental
truths of existence. In this sense, reason is not
merely an instrument of thought; rather, it
represents the elevated and perfected
dimension of human existence itself (Sadr al-
Din 1981).

Shirazi, In Transcendent

Philosophy, there exists a fundamental
principle known as “corporeal in origination
and spiritual in subsistence” (jismaniyyat al-
hudith wa rihaniyyat al-baga’), which
clearly explains the developmental trajectory
of the human being. According to this
principle, human existence begins at the
level

material and gradually advances,

through the intermediate stages of
imagination and the imaginal realm, toward a
higher mode of being—namely, the intellect.
As long as the individual has not attained this

rational stage, his or her character remains

largely  influenced by the  body,
environmental conditions, and external
factors such as culture, history, and

geography. In other words, changes in bodily
or environmental circumstances may alter

one’s beliefs, moral dispositions, and even
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patterns of behavior (Hasanzadeh Amoli,
1371). However, once the individual reaches
the stage of intellectual maturity—where
reason, as the highest ontological faculty,
becomes fully actualized within the human
being—personal  characteristics  acquire
stability and coherence. The reason for this is
that, unlike the body and the faculty of
imagination, the intellect is not subject to
external fluctuations and transformations.
Consequently, a person whose rational

faculty has attained actuality remains
inwardly stable in the face of external change,
and his or her character reaches a degree of
firmness that is no longer disrupted by every
shifting condition of the surrounding
environment (Sadr al-Din Shirazi, al-Asfar
al-Arba‘a, vol. 3¢p.461). In contrast to the
conception of reason advanced in many
modern theories—where it is primarily
understood as an instrument for calculation
and utility-based decision-making—treason
in Transcendent Philosophy occupies a far
deeper and more comprehensive position.
Within the Sadrian intellectual framework,
reason is not employed merely for the
organization of everyday material affairs;
rather, it serves as the principal guide
directing the existential journey of the human
From this

being toward perfection.

perspective, reason 1S not simply a
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managerial or instrumental faculty, but a
transformative power that guides human
beings toward meaning, ethical coexistence,
and authentic participation in social life. With
such an understanding of rationality, social
capital in the Sadrian perspective acquires a
significance that extends far beyond
contractual ties or interest-driven relations.
Here, social capital emerges from within the
very process of the soul’s growth and
perfection, while concepts such as trust,
participation, and social cohesion are
understood as fruits arising from practical
reason. In Sadrian philosophy, practical
reason is the faculty through which good is
distinguished from evil and human relations
are ordered on the basis of morality and
1398).

every social action within this framework

justice (Motahhari, Accordingly,
carries not only an ethical dimension, but also
an ontological significance. For example,
when an individual participates in charitable
or benevolent activities, such an act is not
motivated merely by self-interest or utility;
rather, it represents the manifestation of a
particular stage of inner growth and spiritual
wayfaring. In some respects, this perspective
may be compared to Habermas’s theory of
communicative  rationality;  yet  the
fundamental difference lies in its deeper

metaphysical foundations. In Transcendent
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Philosophy, rationality is not concerned
solely with establishing communication, but
with the existential becoming of the human
being itself—the movement from mere being
toward becoming within the horizon of
In Transcendent

existential perfection.

Philosophy,  rationality = occupies a
foundational and multi-layered position.
Through an integrative approach that brings
together reason, mystical unveiling, and
revelation, Mulla Sadra understands reason
not merely as an instrument of conceptual
analysis, but as a path toward the
apprehension of different degrees of being.
Within this philosophical system, reason
unfolds through four stages: the material
intellect (al-‘aql al-hayiilani), the potential
intellect (al-‘aql bi’l-malaka), the actual
intellect (al-‘aql bi’l-fi'l), and the acquired
intellect (al-"aql al-mustafad). These stages
reflect a substantial movement from the
potentiality of intellect to its actuality within
the human soul. Unlike the instrumental
conception of reason found in many modern
theories, reason in Sadrian philosophy is
concerned not only with inference and
decision-making, but also with guiding the
existential journey of the soul toward
perfection. From this perspective, rationality
in Transcendent Philosophy is not merely a

faculty for managing worldly affairs; rather,
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it is an existential and elevating force that
leads the human being toward authentic
participation, ethical coexistence, and
cooperation within the broader horizon of

meaning and being.

Substantial Being (Asalat al-Wujid) and
Social  Capital in  Transcendent
Philosophy On the basis of the
ontological and anthropological
principles of Sadrian philosophy,
whenever a group of individuals engaged
in social interaction share common
beliefs, interests, attachments, and
values, this condition may indicate a form
of unity at the inner level of their
existence. Consequently, such a society
can no longer be regarded as a merely
conventional or nominal aggregation;
rather, it possesses a collective “spirit”
that constitutes the very source of its
ontological reality (Parsania, 1391).
Transcendent Philosophy emphasizes
that human beings, in addition to their
material and bodily dimension—which
differentiates them from one another—
possess a non-material dimension
governed by the laws of the immaterial
realm. According to this perspective, in
non-material worlds—whether at the
level of the imaginal realm (‘alam al-

mithal or barzakh) or at the level of pure
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intellects—human souls are capable of
attaining a kind of existential unity. Such
unity, from the standpoint of reason, is
not only possible but is also fully
demonstrable and coherent within the
Sadrian philosophical system (Parsania,
1388). Mulla Sadra, particularly in al-
Asfar al-Arba‘a, offers a meticulous
analysis of this issue and formulates it as
a fundamental principle. Critiquing
earlier Peripatetic philosophers—most
notably Ibn Sina—who denied the unity
of the knower and the known (ittihad al-
‘aqil wa’l-ma‘qul) in the realm of
cognition, he argues that any genuine act
of knowledge necessarily entails the
existential presence of the known within
the knower. In the process of cognition,
the human soul encounters the immaterial
form of the known within itself and, in a
sense, becomes identical with it. In this
way, the knower and the known-in-as-
much-as-it-is-known become united in
existence, and the duality between them
1s removed. Mulla Sadra extends this
principle beyond intellectual cognition to
the levels of imaginative and sensory
perception as well, since, in his view,
even sensible and imaginal forms are
immaterial in nature. Accordingly,

through every act of perception, the
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human soul wundergoes an inner
existential elevation toward a higher
ontological level (Kalantari, 1386). On
this basis, the principle of the unity of
knower and known becomes one of the
central pillars of epistemology in
Transcendent Philosophy, according to
which the levels of knowledge
correspond to nothing other than the
degrees of the soul’s existential
expansion (Shajari, 1391). The more a
human being learns, reflects, or engages
in imaginative contemplation of a
subject, the more their existential reality
is, in effect, expanded, and the more
intimately they become united with the
truth of that object in the imaginal and
intellectual realms. According to Allamah
Tabataba'1, in the process of cognition the
soul attains a new degree of existential
expansion and actualizes the reality of the
known within its own being. Accordingly,
sensory, imaginal, and intellectual
perception differ only in the intensity of
abstraction, not in the fundamental
existential unity between the soul and the
object of perception (Kalantari, 1386).
From this perspective, all domains of
human consciousness—from particular
sensory perceptions to intellectual and

intuitive apprehensions—are
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manifestations of the soul’s existential
connection with a single immaterial
reality. One of the profound implications
of this foundation is that both love and
genuine knowledge bring about a similar
form of ontological unity. When a person
comes to know something or develops
love toward it, an existential unity is, in
fact, established between the soul and the
imaginal or intellectual dimension of the
object. Mulla Sadra traces the origin of
love to the longing for unity, arguing that
true union is only fully realized in the
realm of immaterial beings, where two
existents may genuinely become one.
Loving a beloved, therefore, signifies
encountering its perfected form within
the mirror of the lover’s soul. Since the
true beloved cannot be a corporeal
entity—because matter itself constitutes a
veil that prevents real union—the lover’s
soul is compelled to ascend toward the
imaginal and intellectual realms in order
to attain union with the beloved. It is at
this level that the unity between lover and
beloved is actualized, and the lover’s soul
is transformed into an imaginal form of
the beloved. In this way, the more a
human being’s knowledge and love of a
given reality increase, the more their

existence becomes united with that
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reality. This unity does not, however,
imply the negation of individual identities
in the empirical world; rather, it signifies
the sharing and convergence of souls
within higher ontological horizons. For
instance, two individuals who come to
know a single truth or who direct their
devotion toward one sacred reality are, at
the level of intellect and imagination,
united in relation to that shared truth, and
a form of existential unity is established
between their souls. At the apex of this
developmental journey, the human being
may become united with the Active
Intellect (the governing angel of the
cosmos), thereby witnessing the totality
of existence within the mirror of their
own being. In such a station, as Sadrian
philosophers express, the Perfect Human
functions as the spirit of the world, while
all multiplicities become like the body of
that universal soul (Shajari, 1391).
Although this highest station is reserved
for saints and perfected human beings,
the very possibility of the union of souls
within the imaginal and intellectual
realms applies to all human beings. In
other words, within the perspective of
human

Transcendent Philosophy,

identities become interconnected at

supra-material levels of existence, giving
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rise to a form of quasi-mystical unity
among souls. Knowledge and affection
constitute the two principal forces
underlying this existential bond, enabling
the boundaries of isolated individuality to
be transcended within the intelligible and
imaginal worlds. Accordingly, the
existential union of souls in immaterial
realms is not an unfamiliar or irrational
notion, but rather a reality that can be
understood  through  philosophical
principles such as the unity of the knower
and the known. This truth may be clearly
demonstrated through the teachings of
Mulla Sadra in al-Asfar, as well as
through  the  interpretations  and
elaborations of thinkers such as Allamah
Tabataba’m and Martyr Motahhari. In
harmony with these philosophers of
Transcendent Wisdom, it may be said that
whenever the human soul ascends beyond
the material realm and, through true
knowledge or divine love, comes into
contact with an immaterial reality, an
existential union between the human
being and that reality is brought into
being. As a consequence of such union,
human souls converge within the realm of
unity and transcend the multiplicities of
outward appearance. This profound

philosophical perspective clearly



Zeinab Yaseri

illustrates why, in Islamic philosophy,
genuine knowledge and sincere affection
serve to connect human beings both to
one another and to the higher realms of
existence, thereby establishing among
them a deep spiritual unity (Sadr al-Din
Shirazi, 1981).

Research Methodology

This study adopts a descriptive—analytical

approach.  Comparative  research  is
recognized as a methodological approach
within the social sciences and is widely
employed in cross-cultural and comparative
studies aimed at examining similarities and
differences across societies, cultures, or
intellectual traditions (Latifnejad, 2022;
Esser, 2017). In its simplest form,
comparative research involves examining a
subject, phenomenon, or case from multiple
perspectives and dimensions in order to gain
deeper insight into one or all of the cases
under comparison (Tim, 2012). One of the
most influential frameworks employed in
comparative analysis is the model proposed
by George F. Bereday, which consists of four
stages: description, interpretation,
juxtaposition, and comparison. The Bereday
model proceeds as follows: Description
Stage: gathering and organizing relevant

elements on the basis of available evidence
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and data, taking systematic notes, and
preparing sufficient findings concerning the
subject under investigation. Interpretation
Stage: examining and analyzing the
descriptive data collected during the first
stage in order to uncover their underlying
meanings and implications. Juxtaposition
Stage: arranging and organizing the findings
of the previous stage for comparative
analysis, with the aim of constructing a
coherent  framework  through  which
similarities and differences may be placed
alongside one another.
Comparison Stage: analyzing and comparing
the research problem in light of the identified
similarities and differences, and ultimately
providing answers to the research questions

on that basis (Bereday, 1996).

Comparative Analysis of Modernity and

Transcendent Philosophy

This section undertakes a comparative
examination of the concept of social capital
within two distinct intellectual frameworks:
the paradigm of modernity and Transcendent
Philosophy. In modern social sciences, social
capital generally refers to networks of social
relations, mutual trust, and norms of
cooperation that facilitate collective action

(Putnam, 2000). In Transcendent Philosophy,
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however, social relations are understood
through a deeper and more ontological
perspective rooted in a theologically
grounded conception of the human being.
Within this philosophical framework, the
bonds that connect individuals are not
regarded merely as material instruments for
the pursuit of worldly interests; rather, they
are understood as real and substantial
dimensions of human nature itself. In other
words, modernity and  Transcendent
Philosophy approach the concept of social

capital on the basis of distinct conceptual,

philosophical, and anthropological
presuppositions. These foundational
differences have led to  divergent

understandings of both the nature and the
function of social capital within each
worldview. The following discussion
therefore analyzes these differences across
three interrelated domains: the conceptual,

the philosophical, and the anthropological.
Conceptual Comparison of Social Capital:

In modern thought, social capital is primarily
understood as a collective resource or asset
that emerges through enduring networks of
social relations among individuals. For
instance, Bourdieu defines social capital as
“the aggregate of the actual or potential

resources” linked to membership in a durable
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network  of  relationships  (Bourdieu,
1986:248). Coleman likewise regards it as a
factor that enables social actors to achieve
their goals within the social structure
(Coleman, 1988). Putnam, in turn, defines
social capital as “social networks and the
norms of reciprocity and trustworthiness that
arise from them” (Putnam, 2000). These
definitions indicate that, within the modern
framework, social capital possesses a largely
functional and instrumental character; that is,
it is conceived as a set of relationships and
norms that facilitate access to resources—
whether material or immaterial—and enable
1988;

1986; Putnam, 2000). By contrast, although

cooperation (Coleman, Bourdieu,
no exact conceptual equivalent to the term
“social capital” appears in Transcendent
Philosophy, social relations, on the basis of
Sadrian metaphysics, possess a meaning and
value that transcend merely worldly or
utilitarian functions. From the perspective of
Transcendent social

Philosophy, trust,

cohesion, and participation may be
understood as extensions of the existential
reality of the human being. In this sense,
relationships among individuals are not
viewed merely as conventional constructs or
instruments for the exchange of interests;
rather, they are rooted in the shared nature

and primordial disposition (fitra) of humanity
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itself. Accordingly, within the framework of
Transcendent Philosophy, one may speak of a
concept analogous to social capital that
points toward the spiritual and ethical values
governing social relations. Although such
values may be expressed in modern discourse
through notions such as trust and
cooperation, in the Sadrian worldview these
norms are understood as manifestations of an
existential and perfection-seeking reality

within the human being (Khani, 1395).

Philosophical Comparison (Ontological

Foundations):

The differences between modernity and
Transcendent Philosophy at the level of
philosophical foundations exert a direct
influence on their respective understandings
of social capital. The modern worldview is
grounded in autonomous rationality and in
the separation of the material sphere from the
spiritual realm; consequently, concepts such
as social capital are generally interpreted
within a secular and empirical framework. In
other words, within modern thought, society
and social phenomena are treated as
autonomous realities that can be understood
without reference to metaphysics or the
1395). Whether

positivist or interpretive approaches, many

sacred (Khani, within

modern social theories explain trust and
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social ~ cohesion  through  empirical

mechanisms—such as social contracts,
mutual interests, or the historical evolution of
institutions—while minimizing the role of
overarching worldviews or transcendent
ends. By contrast, Transcendent Philosophy,
through its affirmation of the primacy of
existence (asalat al-wujiid) and its integration
of all levels of reality within this foundational
principle, advances a unified and ontological
understanding of society and human
relations. From Mulla Sadra’s perspective,
reality is not confined to sensible and
material beings; rather, it encompasses
spiritual dimensions and multiple degrees of
existence that, despite their distinctions,
remain united through an ontological
interconnectedness. By the same logic,
human society and interpersonal relations are
not regarded merely as mental constructs or
purely social conventions, but as modes of
existence grounded in the very reality of the
human being (Parsania, 1391). As Khani
(1395) explains, the relationship between real
beings—namely human individuals endowed
with both spiritual and bodily identity—and
conventional entities, such as social
structures and institutions created by human
beings, resembles the relationship between
the soul and the body (Khani, 1395). This

implies that society and its institutions,
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although constructed by human beings and
therefore conventional in nature, nevertheless
possess an existential rootedness through
their union with the reality of the human
being—that is, with the collective soul or
shared human fitra. Consequently, they
constitute realities that remain inherently
connected to and dependent upon human
existence itself. From the perspective of
Transcendent Philosophy, therefore, social
capital—understood as trust, solidarity, and
positive interpersonal norms—is not merely
an instrument for maintaining social order,
but rather a manifestation of the existential
reality of the human being within the social
sphere. Such a philosophical approach
implies that strengthening social capital
cannot be reduced simply to reinforcing civil
institutions or legal frameworks; rather, it
must be understood as the cultivation of the
existential dimension of the human being in
communal life. By contrast, modern social
and political philosophy frequently frames
the relationship between the individual and
society—or between structure and agency—
in oppositional terms, often reducing the
reality of society to one side of the
Transcendent

dichotomy. Philosophy,

however, affirms a unity-in-multiplicity
between the individual and society, while

avoiding the reduction of either to the other
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(Parsania, 1391). This  fundamental
ontological distinction demonstrates that,
within the framework of Transcendent
Philosophy, social capital is interpreted on
the basis of objective existential realities and
ultimate ends, whereas in modernity it is
generally regarded as a human construct

designed to facilitate collective life.

Anthropological Comparison
(Foundations Concerning Human
Nature):

The understanding each framework offers of
human nature and the ultimate purpose of life
plays a decisive role in shaping its conception
of social capital. Modern anthropology,
influenced by the humanism and
individualism of the Enlightenment era,
views the human being as an autonomous and
rational agent who forms society as an
instrument or contractual arrangement for
securing personal interests. For example,
within the modern liberal tradition,
individuals are assumed to pursue their own
self-interest by nature, and social cooperation
emerges only insofar as it serves mutual
benefit. Within this framework, social trust is
likewise understood either as the outcome of
rational calculations concerning the costs and
benefits of participation with others or as the

result of the institutionalization of beneficial
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behavioral habits (Coleman, 1988). Even

within more collectivist modern
approaches—such as Durkheimian theory—
although society is regarded as a reality in its
own right, human beings are still
fundamentally conceived as worldly entities
lacking an end beyond material life, and
social solidarity is interpreted primarily as a
functional mechanism for maintaining social
cohesion rather than as part of humanity’s
spiritual  perfection. By contrast, the
anthropology of Transcendent Philosophy is
founded upon the dual-dimensional nature of
the human being—corporeal in origination
yet spiritual in subsistence (jismaniyyat al-
hudiith wa riihaniyyat al-baqa’)—as well as
upon the soul’s substantial movement toward
perfection (Mulla Sadra, 1386). On this basis,
the human being is understood as a creature
endowed with a divine primordial nature
(fitra) and the capacity for perfection. Human
beings are not only dependent upon social
relations at the material level for survival—
reflecting the notion of the human as
naturally  social (madani  bi’l-tab®)
emphasized by both Islamic philosophers and
Aristotle—but also require social interaction
for spiritual growth and the actualization of
their human potentialities (Jawadi Amoli,
1393).

anthropology, the social dimension of the

In other words, within Sadrian
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human being is an extension of the spiritual
dimension. Trust in others and social

cooperation are therefore not merely
functional behaviors; rather, they are rooted
in the divine nature of the human being,
which inclines the person toward goodwill,
justice, and benevolence in relation to others.
Such a perspective leads to an understanding
of phenomena such as social capital that
extends beyond their observable social
functions and includes spiritual and identity-
this

forming dimensions as well. In

framework, social trust and cohesion
ultimately contribute to the actualization of
the spiritual perfections of both individuals
and communities. For example, when values
such as altruism, honesty, and trustworthiness
prevail within a society, a high level of social
capital—manifested in trust and solidarity
emerges. This not only contributes to the
material development of society but also
strengthens among its members a shared
sense of meaning and common destiny
(Parsania, 1391). Such a condition may be
understood as the manifestation of a
collective unity grounded in fitra—a unity in
which both the individual and society move
together along a shared path of perfection. By
contrast, if anthropology is reduced solely to
the material dimension—as has occurred in

certain modern schools of thought—social
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capital likewise becomes merely contractual

in nature and reducible to utilitarian
interactions. Under such conditions, in the
absence of external supervision or immediate
self-interest, it may rapidly disintegrate.
From this perspective, one of the principal
strengths of the approach offered by

Transcendent  Philosophy lies in its

recognition of enduring inner ethical
foundations for trust and cooperation—
foundations capable of sustaining social
capital even under difficult circumstances,
because individuals regard virtuous conduct
and trustworthiness as inherently valuable
through the dictates of conscience and
primordial human nature, rather than merely
as instruments of temporary advantage.
the discussion

Ultimately, foregoing

demonstrates how the paradigms of
modernity and Transcendent Philosophy lead
to fundamentally different conceptions of
social capital. Within the modern paradigm,
social capital is treated as a measurable social
variable, the growth of which is associated
with improvements in civic participation,
public trust, and the efficiency of governance
(Putnam, 2000). In other words, within the
modern  paradigm, social capital is
understood as a product of the particular
historical conditions of modern societies and

is therefore regarded as something that can be
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strengthened through secular policy-making
and institutional design. By contrast, within
the paradigm of Transcendent Philosophy,
social capital constitutes a dimension of the
perfection of both the human being and
society. From this perspective, social trust
and cohesion are not merely the outcomes of
external factors such as political or economic
inner

structures—but are rooted in the

transformation ~ of  individuals and
communities. The more the members of a
society advance along the path of ethical
refinement and the cultivation of virtue, the
deeper and more enduring the resulting social
capital becomes. Accordingly, in
Transcendent Philosophy, social capital is not
merely a social instrument, but rather the
manifestation of transcendent values within
the sphere of communal life. This
fundamental distinction leads the theories
and policies emerging from each paradigm to
envision markedly different trajectories for
society. In summary, modernity emphasizes
the construction of appropriate institutions
for generating trust, whereas Transcendent
Philosophy insists upon the cultivation of
virtuous human beings as the true foundation
trust and social

of lasting solidarity.

A profound understanding of these
conceptual and foundational differences can

significantly enrich social analysis and open
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new horizons for social theorization. Indeed,
some contemporary studies have suggested
that, by drawing inspiration from
Transcendent Philosophy, it may be possible
to formulate a new conceptual framework for
the social sciences—and particularly for the
theory of social capital—within the context
of a modern Islamic civilization (Basiti &

Ashiri, 1399).

Conclusion
The comparative analysis undertaken in this
study demonstrates that the conceptualization
of social capital is fundamentally dependent
upon the intellectual and philosophical
framework within which it is formulated.
Within the paradigm of modernity, social
capital 1is primarily conceived as an
instrument for the attainment of collective
goals: a network of social relations and
reciprocal trust that enhances the efficiency
of the social system and can therefore be
and

measured, managed,

By

strategically

reinforced. contrast, within the
framework of Transcendent Philosophy,
social capital is understood as a spiritual and
existential inheritance that reflects the degree
to which human virtues have become
actualized within society. This perspective
emphasizes that the flourishing of genuine
social capital depends upon the ethical and

spiritual elevation of human beings and
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cannot be produced solely through external
institutional arrangements. Accordingly, one
of the central findings of this study is that
social capital is not a one-dimensional
concept. On the one hand, it possesses a
structural and functional dimension; on the
other hand, it contains a value-laden and
existential dimension—an aspect that is
particularly foregrounded within
Transcendent Philosophy. The integration of
these two dimensions can provide a more
comprehensive understanding of social
capital and reveal that preserving and
strengthening it within society requires
attention not only to the external organization
of social life, but equally to the inner
development of the human being (Khani,
1395). The final analysis further reveals that
both modernity and Transcendent Philosophy
possess distinctive strengths and limitations
in explaining social capital. The modern
approach, through its empirical methods and
objective indicators, has successfully
demonstrated the practical significance of
social networks and trust in political and
economic development, while also drawing
the attention of policymakers to the
importance of social capital. At the same
time, however, because of its secular
anthropological foundations, this approach

has at times proven incapable of adequately
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explaining the ethical and spiritual roots of
trust. Consequently, the decline of social
capital in modern societies—such as the
erosion of civic participation, which Putnam
famously described through the metaphor of
“bowling alone”—has often been attributed
merely to external or surface-level causes. By
contrast, Transcendent Philosophy, through
its holistic vision, elucidates the profound
relationship between individual ethics,
spirituality, and social life. It explains why
social bonds within a faith-based society tend
to be more enduring and meaningful: namely
because such bonds are understood as
extensions of the human being’s relationship
with transcendent reality itself (Jawadi
1393). Nevertheless,

Amoli, despite its

philosophical depth, the approach of
Transcendent Philosophy has not yet been
developed or operationalized in the domain
of social theory to the same extent as the
modern paradigm, and therefore remains in
need of conceptual translation into the field
of applied social sciences (Basiti & Ashiri,

1399).

Practical Recommendations for Cultural

Policy-Making

In light of the findings of this study, several
policy-oriented recommendations can be

proposed for strengthening social capital.
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First, the reinforcement of spiritual and
ethical values should be regarded as a
fundamental  infrastructure = for  the
development of social capital. In other words,
programs such as civic participation training,
life-skills education, or anti-corruption
initiatives will be more effective when they
are meaningfully integrated with the moral
and philosophical teachings of society. For
instance, the capacities of religious and
educational institutions can be utilized to
promote, in a practical and lived manner,
concepts such as trust, mutual respect,
justice, and altruism—values that are also
strongly emphasized in religious texts. Such
an approach leads to the formation of
culturally grounded social capital, which is
far  more  sustainable than  purely
bureaucratically engineered forms of social
capital. Second, the design of civil
institutions and social legislation should be
based on indigenous indicators and
contextual cultural foundations. Given that
social capital is deeply influenced by
underlying intellectual and philosophical
frameworks, policy-making should avoid
uncritical imitation of secular Western
models. Instead, institutional design should
emerge from the cultural, ethical, and
philosophical realities of the society in

question, ensuring greater coherence between
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social structures and the values that sustain
them. For example, institutions such as the
extended family structure or the mosque as a
focal point of local community life in Islamic
culture perform functions that can be
mobilized as sources for strengthening social
capital. Policies that facilitate family-
oriented and community-based interactions
around mosques and cultural centers hold a
distinctive place within the framework of
Transcendent Philosophy, as these settings
constitute natural and spiritual networks for
the transmission of trust and mutual support.
Third, social justice—as a key pillar of social
capital, particularly from the ethical
standpoint of Transcendent Philosophy—
must be placed at the forefront of governance
objectives. A review of existing studies
indicates that injustice and inequality can
weaken public trust and ultimately
undermine social cohesion. Conversely, the
greater the perception of justice and human
dignity within a society, the stronger the
tendency of individuals toward cooperation
and sincere participation (Putnam, 2000).
Accordingly, inspired by Transcendent

Philosophy, which grounds justice in
ontological truths and in the inherent dignity
of the human being, justice must be
strengthened across all domains—economic,

judicial, and cultural—in order to reinforce
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the foundations of social capital. It appears
that the strengthening of social capital
requires the simultaneous participation of the
state, civil institutions, and the public. The
comparative analysis of modernity and
Transcendent Philosophy in relation to social
capital has demonstrated that a profound
understanding of social phenomena and the
formulation of effective strategies is not
possible without attending to their underlying
philosophical and anthropological
foundations. Every society constructs its
social capital within the framework of its own
values and belief systems. Therefore, for
societies that possess a rich intellectual and
religious heritage, relying exclusively on
imported models may not yield meaningful
or sustainable outcomes (Parsania, 1391;
Basiti & Ashiri, 1399). From a broader
perspective, it may be hoped that through the
continuation of such research and intellectual
dialogue, the future of social sciences will
offer a more comprehensive account of
human and social capital, ultimately
contributing to the formation of a new
Islamic civilization grounded in Islamic

philosophical foundations.
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Introduction: The New Middle Eastern
Strategic Landscape

The Middle East is undergoing one of the
most significant geopolitical transformations
since the collapse of the Ottoman Empire.
The signing of the Abraham Accordsin Y+ Y+
represents a paradigm shift in regional
relations, fundamentally altering the
dynamics that have characterized Arab-
Israeli interactions for over seven decades.

This  research  paper  provides a
comprehensive  examination  of  this
transformation through the theoretical

framework of Stephen Walt's Balance of
Threat theory, offering a nuanced
understanding of the strategic calculations
underlying these normalization agreements.

The traditional Arab-Israeli conflict, long
considered the central fault line in Middle
Eastern politics, has been increasingly
overshadowed by a new strategic competition
between a coalition of status quo powers and
revisionist actors led by Iran. This shift has
created unusual alignments, with former
adversaries finding common cause against
perceived shared threats. The Abraham
Accords, involving the United Arab
Emirates, Bahrain, Sudan, and Morocco,
signify the most dramatic manifestation of
this realignment.

This study argues that the normalization
agreements cannot be understood merely as
bilateral diplomatic breakthroughs but must
be analyzed as components of a broader
regional security architecture aimed at
containing Iranian influence and addressing
shared security concerns. The research
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employs a multi-dimensional analysis,
examining  military, = economic, and
diplomatic aspects of the Accords while
considering their impact on regional stability
and the future of conflict resolution in the
Middle East.

The significance of this research lies in its
timely examination of a rapidly evolving
strategic landscape. By applying Walt's
theoretical framework to recent
developments, the study contributes to both
academic understanding and policy-relevant
analysis of Middle Eastern security
dynamics. The paper is structured to provide
a comprehensive overview of the historical
context, theoretical foundations, empirical
evidence, and future implications of this
strategic shift.

Theoretical Framework: Balance of
Threat in the Middle Eastern Context

Stephen Walt's Balance of Threat theory

provides a  robust framework for
understanding  alliance  formation in
international politics. Unlike traditional

balance of power theory, which focuses
primarily on material capabilities, Walt's
approach emphasizes that states balance
against threats rather than against power
alone. The theory identifies four key
components that determine threat perception:
aggregate power, geographic proximity,
offensive  capabilities, and aggressive
intentions.

In the Middle Eastern context, these
components manifest in unique ways. Iran's
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aggregate power derives not only from its
conventional military capabilities but also
from its network of proxy forces across the
region, its missile program, and its ability to
leverage sectarian affiliations. Geographic
proximity makes the threat particularly acute
for Gulf Arab states, while Israel perceives
Iran's nuclear program and its support for
anti-Israeli militant groups as existential
threats.

The offensive capabilities of Iran and its
allies, demonstrated through missile attacks
on Saudi oil facilities, Houthi drone strikes
against UAE targets, and Hezbollah's
military buildup in Lebanon, have
significantly heightened threat perceptions
among  potential  balancing states.
Meanwhile, Iranian leaders' rhetoric and
regional activities are interpreted as evidence
of aggressive intentions, further driving the
balancing behavior witnessed in the Abraham
Accords.

This theoretical framework helps explain
why states that historically opposed Israel
now view it as a potential partner. The shared
perception of the Iranian threat has overcome
ideological  differences and historical
grievances, creating conditions for strategic
cooperation that would have been
unthinkable just a decade ago.

Literature Review: Evolving Scholarship
on Middle Eastern Alliances

The academic literature on Middle Eastern
alliance dynamics has evolved significantly
over the past two decades. Traditional
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scholarship focused predominantly on the
Arab-Israeli conflict, oil politics, and great
power competition. However, the Y+ :YIraq
War, the Y+))Arab uprisings, and the
growing regional influence of Iran have
prompted a re-evaluation of established
paradigms.

Early works by scholars such as Fouad Ajami
and Bernard Lewis emphasized the role of
ideology and historical memory in shaping
regional alignments. More recent
scholarship, including works by F. Gregory
Gause and Marc Lynch, has highlighted the
pragmatic nature of Arab foreign policies and
the importance of regime survival
considerations. The emerging literature on
the Abraham Accords, while still limited, has
tended to focus on either the diplomatic
breakthrough aspect or the implications for
the Palestinian question.

This study contributes to the literature by
providing a comprehensive theoretical
framework that integrates security studies,
international relations theory, and area
studies expertise. It builds on the work of
scholars who have applied realist theories to
Middle Eastern politics while adding
empirical depth through detailed case studies
and original analysis of recent developments.

The research also addresses gaps in the
existing literature by examining the
economic dimensions of the Accords, the role
of emerging technologies in shaping security
cooperation, and the long-term implications
for regional governance structures. By
bringing together perspectives from scholars
across the Muslim world, the study offers



Ahmed Al-Mansoori et.al

diverse viewpoints on this significant

geopolitical development.

Historical Context: From Conflict to

Cautious Cooperation

The path to the Abraham Accords has been
long andHfi#r, marked by failed peace
initiatives, periodic wars, and gradual
confidence-building measures. The historical
context is essential for understanding the
significance of the current normalization
agreements and the strategic calculations
underlying them.

The period following the  Y4VdlIranian
Revolution marked a crucial turning point in
regional alignments. Iran's transition from a
key US ally under the Shah to an Islamic
republic committed to exporting its
revolution created new threat perceptions
among both Arab states and Israel. The Iran-
Iraq War (Y3AAYAAY) further entrenched
these divisions, with most Arab states
supporting Iraq against the revolutionary
Iranian regime.

The Y3%+s witnessed tentative steps toward
Arab-Israeli reconciliation through the
Madrid Conference (Y%%)) and the Oslo
Accords (Y13Y). However, the collapse of the
peace process in  Y+++and the subsequent
Second Intifada halted this progress. The

Y+ +1Lebanon War between Israel and
Hezbollah demonstrated Iran's growing
proxy capabilities, while the Y+))Arab
uprisings created power vacuums that Iran
and its allies sought to exploit.
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Throughout this period, unofficial security
cooperation between Israel and certain Arab
states gradually increased, particularly
regarding intelligence sharing on common
threats. The joint opposition to the Iran
nuclear deal (JCPOA) in  Y+)efurther
aligned Israeli and Gulf Arab interests. The
Abraham Accords thus represent the
formalization of cooperation that had been
developing covertly for years.

Case Studies: Diverse Motivations for

Normalization

°,Y United Arab Emirates: Strategic Vision
and Economic Diversification

The UAE's decision to normalize relations
with Israel reflects a calculated strategy
based on multiple considerations. As a global
trading hub with ambitious economic
diversification plans, the UAE sees
technological cooperation with Israel as
crucial for its post-oil future. The agreement
has already yielded significant partnerships
in artificial intelligence, financial technology,
healthcare, and renewable energy.

Security  considerations were equally
important. The UAE faces direct threats from
Iranian-backed Houthi forces in Yemen, who
have launched missile and drone attacks
against Emirati territory. Normalization with
Israel provides access to advanced missile
defense systems and intelligence capabilities
that enhance the UAE's security posture. The
F- Yefighter jet deal, though complicated by
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US concerns about maintaining Israel's
Qualitative Military Edge, symbolizes the
strategic depth of this new partnership.

The UAE's approach also reflects its broader
foreign policy doctrine of pragmatic
engagement and conflict resolution. By
establishing formal relations with Israel, the
UAE positions itself as a forward-looking
regional leader capable of shaping rather than
simply responding to regional developments.

©,Y Bahrain: Regional and

Domestic Considerations

Dynamics

Bahrain's normalization decision must be
understood in the context of its special
relationship with Saudi Arabia and its
domestic political situation. As a close ally of
Saudi Arabia, Bahrain's foreign policy often
aligns with Riyadh's strategic calculations.
The Saudi tacit approval of normalization,
despite not formally joining the Accords
itself, was likely a determining factor.

Domestically, Bahrain's Sunni-led
government faces challenges from a Shia-
majority population, which it perceives as
potentially susceptible to Iranian influence.
By aligning more closely with the US-Israeli
axis, Bahrain seeks to strengthen its security
guarantees and deter Iranian interference in
its internal affairs. The establishment of the
US Navy's Fifth Fleet headquarters in
Bahrain already provides significant security
assurance, and normalization with Israel
enhances this protective umbrella.
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Economic factors also played a role, as
Bahrain seeks to attract investment and
develop sectors where Israel has expertise,
particularly in technology and innovation.
The recent economic challenges facing
Bahrain have increased the urgency of
finding new economic partners and
opportunities.

©,Y Sudan: Transition and International
Rehabilitation

Sudan's inclusion in the Abraham Accords
represents a unique case driven largely by the
transitional ~ government's  desire  for
international legitimacy and economic relief.
Following the ouster of Omar al-Bashir in
Y+Y4, Sudan's new leadership sought to break
from its pariah status and integrate into the
international community.

The US offer to remove Sudan from the State
Sponsors of Terrorism list in exchange for
normalization with Israel provided a clear
incentive for the cash-strapped government.
This removal unlocked access to
international financial institutions and debt
relief, crucial for Sudan's economic recovery.
The decision also aligned with the military's
interest in improving relations with Western
powers.

However, Sudan's normalization has faced
significant domestic opposition, reflecting
the continued popularity of the Palestinian
cause among the Sudanese public. The fragile
nature of Sudan's political transition adds
uncertainty to the long-term sustainability of
this agreement.
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©,¢ Morocco: Historical Ties and Western
Sahara Recognition

Morocco's normalization agreement included
a unique dimension: US recognition of
Moroccan sovereignty over Western Sahara.
This linkage illustrates the pragmatic deal-
making underlying the Accords and the
Trump administration's willingness to use

diplomatic tools to achieve multiple
objectives.
For Morocco, normalization provided

international validation of its position on
Western Sahara, a longstanding foreign
policy priority. The agreement also
strengthens Morocco's relationship with the
United States and Israel, both important
sources of security cooperation and economic
investment. Morocco's existing Jewish
community and historical ties with Israeli
Jews of Moroccan descent provided a
cultural foundation for normalization.

The economic components of the agreement
include direct flights, economic cooperation
agreements, and potential Israeli investment
in Moroccan infrastructure and technology
sectors. Like other signatories, Morocco
balances these practical benefits against
domestic sentiment sympathetic to the
Palestinian cause.

Regional Implications: Shifting Security
Architectures
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The Abraham Accords have fundamentally
altered the regional security architecture in
several significant ways. First, they have
created a de facto alliance system stretching
from North Africa to the Gulf, with Israel as
a central component. This alignment
enhances intelligence sharing, military
coordination, and diplomatic cooperation
among participants.

Second, the Accords have institutionalized a
strategic division between status quo powers
aligned with the US and revisionist actors led
by Iran. This bipolar structure replaces the
more complex multipolar system that
characterized the region following the Arab
uprisings. The clarity of this division may
reduce miscalculation but also increases the
risk of direct confrontation between the
blocs.

Third, the Accords have marginalised
traditional Arab leadership institutions like
the Arab League, where consensus-based
decision-making has often hindered decisive
action. Instead, smaller groupings of like-
minded states are increasingly driving
regional initiatives, reflecting a broader trend
toward flexible minilateralism in Middle
Eastern diplomacy.

The security implications extend beyond the
immediate participants. Non-signatory states
like Saudi Arabia, while not formally joining
the Accords, have benefited from the
strengthened anti-Iran coalition. Meanwhile,
Iran and its allies have responded by
deepening their own coordination and
enhancing their asymmetric capabilities.
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The Palestinian Question:
Marginalization or Opportunity?

One of the most controversial aspects of the
Abraham Accords is their impact on the
Palestinian cause. Critics argue that the
agreements have further marginalized the
Palestinians by allowing Arab states to
normalize relations with Israel without
securing meaningful  concessions  on
Palestinian rights or statehood.

The UAE has positioned its normalization as
benefiting Palestinians by preventing Israeli
annexation of parts of the West Bank, though
this claim is disputed. The practical effect has
been to reduce Arab leverage over Israel
regarding the Palestinian issue, as Israel can
now maintain relations with Arab states while
continuing occupation and settlement
expansion.

However, some analysts suggest that the new
alignment could create opportunities for
more pragmatic approaches to conflict
resolution. By integrating Israel more fully
into the region, the theory goes, Arab states
may gain greater influence over Israeli policy
in the long term. The economic development
projects envisioned under the Accords could
also include Palestinian territories, though
this remains speculative.

The Palestinian leadership's response has
been uniformly negative, viewing the
Accords as a betrayal of longstanding Arab
consensus. The fragmentation of Arab unity
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on this issue represents a significant setback
for Palestinian diplomatic efforts and may
force a reevaluation of their strategy.

Economic Dimensions: Beyond Security
Cooperation

While security concerns drove the Abraham
Accords, economic cooperation has emerged
as a significant component of the new
relationships. The complementary economies
of Israel and the Gulf states create natural
opportunities for partnership in multiple
sectors.

In technology and innovation, Israeli startups
have found eager partners in Gulf sovereign
wealth funds and investment companies.
Joint ventures in artificial intelligence,
cybersecurity, fintech, and agricultural
technology are proliferating. The UAE's
"Projects of the ©+" initiative, which outlines
economic priorities for the next decade,
explicitly identifies partnership with Israel as
a key component.

Energy cooperation represents another
promising area. Israel's natural gas exports to
Jordan and Egypt could be expanded to
include Gulf partners, creating integrated
regional energy markets. Cooperation on
renewable energy, particularly solar power,
aligns with both Israeli expertise and Gulf
investment in energy transition.

Tourism and people-to-people exchanges
have grown rapidly, with direct flights
facilitating business travel, medical tourism,



Ahmed Al-Mansoori et.al

and religious pilgrimage. The establishment
of joint business councils and academic
partnerships further institutionalizes these
economic ties.

However, significant challenges remain,
including regulatory differences, political

risk, and the ongoing conflict with
Palestinians which continues to affect
international perception of  these
relationships.

International Reactions: Global

Implications of Regional Alignment

The Abraham Accords have elicited varied
responses from international powers,
reflecting competing interests and strategic
calculations. The United States, under both
the Trump and Biden administrations, has
strongly supported the agreements as
enhancing regional stability and advancing
US interests.

European reactions have been more mixed.
While welcoming reduced Arab-Israeli
tensions, European governments have
expressed concern about the impact on the
Palestinian cause and the potential for
increased regional polarization. The EU
continues to advocate for a two-state solution
based on pre- )31Vborders, a position
increasingly at odds with the new regional
reality.

Russia and China have viewed the Accords
with suspicion, seeing them as reinforcing
US influence in the region. Both powers have
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sought to maintain relationships with all
regional actors, including Iran, and may
attempt to mediate between the competing
blocs.

For other regions with Muslim majorities,
particularly in Asia and Africa, the Accords
have prompted reevaluation of their own
positions on Arab-Israeli relations. The
pragmatic approach of Gulf states has
provided diplomatic cover for other Muslim-
majority countries considering closer ties
with Israel.

Theoretical Reassessment: Balance of

Threat in Practice

The implementation of the Abraham Accords
provides an excellent case study for assessing
and potentially refining Balance of Threat
theory. Several observations emerge from
this case that contribute to theoretical
discussions in international relations.

First, the case demonstrates that threat
perception can indeed overcome ideological
differences and historical enmities when the
perceived threat reaches a certain threshold.
The fact that Arab states have normalized
relations with Israel despite the ongoing
Palestinian conflict underscores the primacy
of threat perception in alliance formation.

Second, the case highlights the importance of
external powers in facilitating balancing
behavior. US diplomacy and security
guarantees were crucial enablers of the
Accords, suggesting that balance of threat
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dynamics operate within broader hierarchical
international structures.

Third, the economic dimensions of the
Accords suggest that Walt's framework might
be enhanced by greater consideration of
economic interdependence as both a
motivation for and constraint on balancing
behavior. The commercial aspects of the new
relationships cannot be fully explained by
threat perception alone.

Finally, the case illustrates how balancing
behavior can itself alter threat perceptions,
potentially creating security dilemmas. Iran's
response to the Accords has included
enhanced military preparations and closer
coordination with allies, which may in turn
increase threat perceptions among Accords
signatories, creating an action-reaction cycle.

Future Scenarios: Pathways for Regional
Development

Looking forward, several scenarios could
unfold based on the new regional dynamics
established by the Abraham Accords. In an
optimistic scenario, the economic and
security cooperation fostered by the Accords
could create sufficient interdependence and
trust to facilitate broader conflict resolution,
including movement toward Israeli-
Palestinian peace.

A pessimistic scenario would see the regional
division hardening into a cold war-like
standoff, with occasional hot conflicts
between the blocs. In this scenario, the
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Accords would contribute to
polarization rather than stability.

regional

A more likely middle scenario involves
continued pragmatic cooperation on specific
issues alongside ongoing competition in
others. The regional architecture may evolve
toward issue-based alignments rather than
comprehensive  alliances, with  states
cooperating on economic matters while
competing for influence in other domains.

The future of the Accords also depends on
internal developments within key states.
Leadership changes, particularly in Israel and
the United States, could alter the commitment
to implementing the agreements. Domestic
opposition in Arab signatory states, while
currently manageable, could grow if the
economic benefits fail to materialize or if
Israeli policies toward Palestinians become
more aggressive.

Conclusion: The New Normal in Middle
Eastern Politics

The Abraham Accords represent a watershed
moment in Middle Eastern politics, signaling
the emergence of a new regional order based
on pragmatic security and economic
calculations rather than ideological solidarity.
This transformation has been driven
primarily by shared threat perceptions
regarding Iran's regional ambitions, perfectly
illustrating Stephen Walt's Balance of Threat
theory in action.
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While the Accords offer potential benefits in
terms of economic cooperation and enhanced
security coordination, they also create new
challenges and risks. The marginalization of
the Palestinian issue, the potential for
regional bipolarization, and the action-
reaction dynamics with Iran suggest that the
Accords may have traded one set of conflicts
for another.

The long-term sustainability of the new
alignments will depend on their ability to
deliver tangible benefits to participating
populations, manage relations with non-
signatory states, and navigate the complex
interplay of regional and great power
competitions. What is clear is that the Middle
East has entered a new era where traditional
animosities are being re-evaluated in light of
emerging threats and opportunities.

Future research should continue to monitor
the implementation of the Accords, their
impact on regional governance structures,
and their interaction with other significant
trends, including climate change, water
scarcity, and demographic shifts. The
Abraham Accords have opened a new chapter
in Middle Eastern international relations, one
that will likely be characterized by both
unprecedented cooperation and novel forms
of conflict.
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Introduction

The victory of the Islamic Revolution
occurred at a moment when the security
apparatus of the previous regime had
collapsed, leaving the newly established
government confronted with the most
extensive constellation of opposition forces
in modern Iranian history. Armed separatist
groups, Marxist and leftist guerrilla
organizations supported by Eastern and
Western blocs, remnants of the Pahlavi-era
intelligence networks, coup plotters, dual-
position actors within the Provisional
Government, and various  organized
counterrevolutionary factions all emerged
simultaneously. Considering their scale,
diversity, and the external intelligence and
media backing they enjoyed, -classical
security logic would predict that such threats
should have toppled a nascent state within
months.

Yet, in an unprecedented experience, the
Islamic Republic not only survived but
rapidly neutralized major
counterrevolutionary networks and diffused
numerous complex crises—despite lacking
conventional  security  structures. The
intelligence forces of the first revolutionary
decade—young, inexperienced, and
untrained in Western security doctrines—
relied instead on faith, innate moral intuition,
human dignity, and practices derived from
religious understanding. Through this, they
operationalized an approach in which
guidance preceded elimination, persuasion
preceded coercion, moral admonition
preceded punitive measures, attraction
superseded exclusion, and reform took
precedence over suppression.

This indigenous model, organically born
from the lived experience of the Revolution
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and here termed the “Guidance-Oriented
Intelligence Model,” successfully managed
highly complex security threats with minimal
cost and maximum sustainability. The
experience of that decade demonstrated that
guidance-orientation is not a security
weakness; rather, it constitutes a source of
strategic effectiveness, since many security
threats are human, cognitive, and thus
reformable. Scriptural foundations reinforce
this approach: the inherent dignity of
humankind (Qur’an, 17:70), the imperative
of calling toward truth with wisdom and
sound reasoning (Qur’an, 16:125), and the
principle that coercive force is the “last
remedy” rather than the first resort (Nah;j al-
Balagha, sermon 168).

Over time, however, as formal structures
consolidated, the country’s intelligence
apparatus gradually drifted away from this
original model. The influx of translated
Western texts and the ascendancy of
coercive, control-oriented  paradigms
marginalized guidance-based, ethical, and
innate approaches. Consequently, certain
dimensions of effectiveness declined,
operational costs increased, and the system
became entangled with relatively minor
threats—a clear symptom of theoretical and
operational dislocation from the Revolution’s
founding model.

Meanwhile, examinations of Western
security literature reveal that Western
paradigms themselves have increasingly

faced crises born of “hard security” logic.
Some Researches explicitly demonstrate that
Western security approaches are structured
around the weaponization of information and
the intensification of hostility rather than
human reform(Ventre, 2016). Likewise,
emerging research on cognitive warfare and
propaganda (Jatmiko, 2023) shows that
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Western security institutions, relying on
deception and mental manipulation,
frequently reproduce rather than resolve
crises. Even those Western studies that speak
of “interaction” or “learning”—such as
Lundvall (1992) and Edquist (2005)—
ultimately pursue the optimization of
capitalist systems rather than the guidance or
moral elevation of the human being, and thus
remain fundamentally incompatible with a
theocentric, guidance-oriented worldview.

Accordingly, the central problem of this
research is not the design of a new model, for
the model in question has already been
realized in practice during the first decade of
the Revolution and has proven its
effectiveness. The actual problem is as
follows: How can the guidance-oriented
intelligence model of the Revolution’s first
decade—already realized, indigenous, and
empirically effective—be systematically
extracted, conceptually articulated, and
theoretically reconstructed so that it may
serve as the strategic foundation of the
Islamic government’s intelligence apparatus
under contemporary complex conditions?

The significance of this problem arises, first,
from the urgent need to restore practical
effectiveness ~ within  the intelligence
apparatus through a scholarly return to the
Revolution’s authentic model, and second,
from the broader intellectual necessity within
Islamic security studies for a coherent,
indigenous theory grounded in scriptural
principles and revolutionary experience. For
these reasons, the theoretical reconstruction
of the “Guidance-Oriented Intelligence
System” is not a discretionary choice but a
strategic and civilizational imperative for the
future of the Islamic Republic.
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Literature Review
What Is TheTheory?

In the social sciences, a theory is understood
as a systematic and structured set of concepts
and propositions that explains and predicts a
social phenomenon (Bacharach, 1989). A
theory provides an analytical framework
through which researchers identify causal
mechanisms, organize observations, and
generate coherent interpretations of empirical
reality (Chijioke, 2021). It also guides the
research process by shaping questions,
structuring methods, and giving coherence to
data analysis; without a theory, scientific
inquiry lacks conceptual clarity, analytical
direction, and the capacity for generalization
(Schutt, 2019). Methodological literature
emphasizes that a theory is not merely a
collection of definitions or isolated findings,
but a coherent explanatory system that
clarifies the ‘“how” and “why” behind
observed patterns and reveals the underlying
order within social reality (LibreTexts, 2022,
July 28). Theory further functions as a
benchmark for evaluating the validity of
scientific explanations, since a claim
becomes scientifically meaningful only when
embedded within a logically consistent,
testable theoretical structure (Social Science
Research, 2021). Thus, theory serves not only
as an analytical tool, but also as the
fundamental foundation upon which research
questions, hypotheses, and analytical
pathways are constructed.

What Is The Intelligence Apparatus?

In international scholarship, an intelligence
apparatus is generally understood as a
specialized institution within the structure of
the state, responsible for providing strategic
analysis, identifying threats, assessing
opportunities, and generating security-
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relevant insight required for national
decision-making. Within this perspective,
such an apparatus functions as part of the
state’s machinery for ensuring national
security and preventing strategic surprise,
often covering domains such as domestic
security, foreign threats, military
developments,  emerging  risks, and
transnational networks (DCAF, 2015). In
many systems it is described as the “eyes and
ears” of the state, tasked with monitoring
environmental trends and presenting an
accurate picture of present and future
conditions to policymakers (Saferworld,
2022). From this angle, the intelligence
apparatus is fundamentally an instrument of
situational understanding—an institutional
mechanism enabling the state to base its
decisions on a correct reading of reality. More
strategic definitions describe it as covert state
activity aimed at understanding, influencing,
or defending against threats in order to
achieve positional advantage, a definition
reflected in several dominant models of
security analysis (Macpherson & Hastedt,
2023).

Although this constitutes the prevailing
global  framework, differing national
experiences and epistemological foundations
have produced diverse interpretations of what
an intelligence apparatus is. The dominant
Western paradigm tends to conceptualize the
intelligence apparatus as an institution for
managing threats, controlling behavior,
achieving cognitive superiority, and, where
deemed necessary, eliminating sources of
risk. Under this approach, the primary
function of the apparatus is to disrupt the

adversary’s decision-cycle and secure
dominance  within the cognitive or
operational environment, as extensively

discussed in theories of cognitive warfare and
perceptual conflict (Libicki, 1995; U.S. DoD,
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2014; Claverie & Du Cluzel, 2020). Within
this logic, the human being is viewed
primarily as a threat actor, and the mission of
the apparatus is defined in terms of control,
neutralization, or removal of that actor.

The post-revolutionary Iranian experience—

particularly during the first decade—
articulates a  fundamentally  different
conception. In this experience, the

intelligence apparatus is not an institution
designed to dominate the human being or
regulate his behavior; rather, it is a
mechanism for guiding, reforming, and re-
orienting the human being toward the path of
innate moral truth. This apparatus sees the
individual not as a “security target” in the
conventional sense, but as an invitee—a
person possessing inherent dignity who can,
through affection, explanation, dialogue,
admonition, and gradual transformation of
orientation, be brought back to the correct
path (Invitee vs Target). Its aim is not merely
the production of security, but the cultivation
of stability grounded in justice, human
growth, and social rectification. Accordingly,
its core operational mechanism is the
removal of threat through guidance, rather
than the elimination of the threatening actor.
This approach was vividly demonstrated
throughout numerous real cases during the
first decade of the Islamic Revolution, in
which many adversaries and problematic
individuals, after undergoing a guidance-
centered engagement, not only ceased to pose
danger but became valuable contributors to
national stability. This indigenous model
rests on the premise that human-origin threats
often arise from cognitive distortion,
analytical error, or manipulation, and can
therefore be transformed through corrective
orientation and reconstruction of
understanding. From this standpoint, the
intelligence apparatus within the Islamic
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revolutionary framework is more than a
security institution; it is a civilizational
institution whose mission is to secure society
through the elevation and refinement of the
human being rather than through his
suppression or containment. Although this
conception diverges sharply from dominant
global models, it was not merely theorized
but empirically validated during the early
revolutionary decade.

Dominant Theories In
Apparatus

Intelligence

In global security studies, dominant theories
concerning the intelligence apparatus are
largely built upon power-centered and threat-
centered logics. The realist tradition—still
the governing framework behind many
Western intelligence institutions—portrays
the state as operating in an anarchic
environment where survival depends on
gaining advantage over others. Within this
logic, the intelligence apparatus is defined as
the state’s primary tool for countering threats,
preventing strategic surprise, and
maintaining superiority, with its mission
centered on controlling, deterring, or, when
necessary, removing the threat (Waltz, 1979).
This view has profoundly shaped modern
security thinking and continues to serve as
the intellectual foundation of most
conventional intelligence structures.

Alongside realism, a second cluster of
theories highlights the role of manipulating
perception and engineering the adversary’s
decision-making. These theories argue that
superiority emerges not merely from material
capability but from disrupting cognitive
processes, altering interpretations, and
inducing analytical error in the adversary.
The extensive literature on cognitive
warfare—particularly within institutions
such as NATO and the U.S. Department of
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Defense—frames the human mind as the
primary battlespace and requires the
intelligence apparatus to shape narratives,
influence interpretive frameworks, and
dominate  the  adversary’s  cognitive
environment (Claverie & Du Cluzel, 2020;
U.S. DoD, 2014). In this paradigm, the
human being is reduced to an operational
domain  subject to influence and
manipulation.

A third major perspective is the theory of
covert statecraft, which conceptualizes the
intelligence apparatus as an instrument for
advancing national interests outside formal

diplomatic ~ channels. = This  approach
emphasizes clandestine operations,
infiltration, covert networks, strategic
disruption, and targeted interventions

designed to alter the balance of power in the
state’s favor (Lowenthal, 2017). Within this
framework, the intelligence apparatus acts
not merely as an analyst but as an active
shaper of the competitive environment,
tasked with recalibrating external realities
through covert action.

In contrast to these three frameworks—each
of which ultimately centers on control,
management, or elimination of threats—the
post-revolutionary ~ Iranian  experience,
particularly during the first decade,
articulated a fundamentally different model.
In this experience, the intelligence apparatus
operated not as a tool for domination but as a
mechanism for guiding and reforming the
human being. The practical record of that
period—shaped by several decades of field
responsibility carried by revolutionary
cadres—demonstrated that many human-
driven threats could be resolved not through
pressure or suppression but through cognitive
restoration, moral engagement, affection,
admonition, and granting individuals a
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genuine path back to truth. Archival accounts
and field testimonies from that decade show
that numerous members of hostile groups,
after undergoing a guidance-centered
process, not only ceased to pose danger but
became loyal contributors to national
stability.  This  empirically  validated
approach, preceding any formal theorization,
revealed that the human being is not
inherently a “threat actor” and that an
intelligence apparatus can function as a
structure of reform, transformation, and
moral elevation—something unaccounted for
in the dominant global theories. This
foundational divergence between prevailing
paradigms and the revolutionary experience
provides the basis for the research gap that
the next section will address.

Research Gap

The international literature in intelligence
studies—both in its classical foundations and
contemporary developments—Ilargely rests
on paradigms that conceptualize the human
being as an object of operation and the
intelligence apparatus as an instrument for
control, manipulation, or elimination of
perceived threats. In these paradigms,
intelligence work is defined through logics of
power, superiority, behavioral control, and
cognitive dominance. Classical works such
as Foucault’s Discipline and Punish (1977)
portray modern intelligence and surveillance
structures as mechanisms of discipline, while
Schmitt’s The Concept of the Political (2007)
frames politics itself around the friend—
enemy distinction, making the intelligence
apparatus a tool for managing the “enemy.”
Newer approaches—reflected in works on
cognitive warfare (Claverie & Du Cluzel,
2020), perception management, and narrative
warfare—further emphasize intervention in
human cognition, disruption of analytical
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processes, and shaping of adversarial
decision-making cycles. In all these
frameworks, the human being appears

primarily as a target rather than a

transformable moral subject.

However, historical evidence from the early
years of the Islamic Revolution presents an
alternative model altogether—one almost
entirely absent from international
scholarship. In that formative decade, the
intelligence apparatus operated not on the
basis of coercion, but on a guidance-centered
logic grounded in human dignity, moral
persuasion, cognitive correction, and the
revival of innate orientation. Threats were
frequently resolved not through suppression
but through deep reasoning, moral
engagement, affection, admonition, and the
provision of a genuine path for return.
Numerous archival accounts demonstrate
that individuals deeply embedded in hostile
groups underwent transformative cognitive
and moral change and subsequently shifted
from being active threats to constructive
contributors. This historical corpus indicates
that the Iranian revolutionary model of
intelligence functioned on an anthropological
rather than  coercive  foundation—a
phenomenon that current Western-derived
theories are fundamentally unable to
conceptualize.

Even the most recent streams in intelligence
discourse—such as theories of cognitive
intelligence, perception management, and
behavioral control—continue to rely on
assumptions that treat the human mind as a
battlespace and human cognition as an object
of engineering, rather than a field of moral
transformation. This orientation is evident in
influential works such as Nye’s Soft Power
(2004), Libicki’s Information Warfare
(1995), and NATO’s and the U.S. Department
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of Defense’s doctrinal texts on cognitive and
perceptual operations (NATO Innovation
Hub, 2020; U.S. DoD, 2014). Because these
frameworks  presuppose = manipulation,
dominance, and behavioral shaping, they are
theoretically incapable of explaining an
intelligence model designed to remove
threats through guidance, persuasion, and
reconstruction of orientation.

Thus, the central research gap in intelligence
studies is the absence of a coherent,
scientifically grounded theory capable of
explaining the guidance-based, human-
centered, and transformation-oriented
intelligence model demonstrated in the early
Islamic Revolution. Existing theories neither
capture its anthropological foundations nor
account for its demonstrable effectiveness in
converting adversaries, resolving threats
ethically, and stabilizing the socio-political
environment without relying on coercive
force. This gap signals a critical need for a
new theoretical framework rooted in lived
historical practice, informed by Islamic-
revolutionary anthropology, and capable of
offering a credible alternative to the
dominance-oriented paradigms that currently
shape global intelligence discourse.

Methodology

This study adopts the Participatory Action
Research (PAR) approach, a methodological
framework grounded in the integration of
action, lived experience, and continuous
reflection. In this approach, the researcher
does not stand as an external observer but as
an active participant whose engagement in
the field becomes a primary source of
knowledge. PAR, as described in the classical
literature, is a cyclical method involving
participation, observation, reflection, and
iterative refinement, allowing the researcher
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to uncover processes that can only be
understood within the dynamics of real
practice, human interaction, and decision-
making (Reason & Bradbury, 2008). This
approach is particularly suited to domains in
which the phenomenon under study is not
fully accessible from the outside and requires
internal ~ presence  within  processes,
interactions, and field logic—a characteristic
strongly applicable to intelligence studies
(Kemmis, McTaggart & Nixon, 2014).

In the context of this research, the choice of
PAR is justified by the nature of the subject
itself. The internal logic and operational
mechanisms of a  guidance-oriented
intelligence apparatus cannot be adequately
captured through documents, secondary data,
or retrospective interviews alone. Much of
this logic is embedded within practical
experience, human encounters, cycles of
analysis and decision-making, and the ways
in which behavioral change unfolds in real
interactions. PAR enables the researcher to
analyze these dynamics not from a distance,
but from within the field, drawing on lived
participation to reveal the often-invisible
processes that shape the functioning of such
an apparatus.

The researcher’s background makes this
approach both valid and necessary. With
several decades of direct involvement in the
intelligence field—particularly during the
formative first decade after the Islamic
Revolution—the researcher has participated
in authentic cycles of analysis, guidance of
adversarial  actors, threat resolution,
cognitive and moral engagement with
individuals, and real-time decision-making.
These extensive experiences satisfy the
central  requirement noted in  the
methodological literature: that for PAR to be
credible, the researcher must be a
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practitioner—observer embedded in the real
context of action (Mclntyre, 2007). Since the
guidance-oriented intelligence model is
fundamentally rooted in human encounters,
moral persuasion, correction of orientations,
and deep cognitive transformation, only a
method that emerges from direct practice can
accurately capture its inner workings.

Thus, Participatory Action Research is not
merely an appropriate methodological
choice; it is the only approach capable of
elucidating the inner logic of a guidance-
based intelligence system through field-
derived, experience-grounded analysis. Other
methods—such as documentary research or
secondary analysis—are inherently incapable
of revealing the depth, subtlety, and human-
centered processes that define this model. In
this sense, PAR is less an optional technique
than a methodological necessity dictated by
the essence of the phenomenon under study,
which can only be meaningfully understood
through direct engagement and reflective
practice (Stringer, 2014).

Islamic Humanities

Findings

Based on the systematic refinement of the
theory and the analysis of historical,
cognitive, ethical, and field-based evidence,
a set of foundational propositions emerges
that constitutes the conceptual architecture of
the Guidance-Oriented Intelligence
Organization. These propositions articulate
the fundamental divergence of this model
from dominant intelligence paradigms,
demonstrating that the proposed framework
operates not through fear, coercive
dominance, or psychological manipulation,
but through a synthesis of innate human
orientation, moral guidance, dignity,
rationality, and principled force. In the
subsequent sections, each proposition will be
examined through five evidentiary lenses—
sociological, jurisprudential-theological,
historical (Islamic), philosophical-logical,
and psychological. The present section
outlines only the distilled theoretical form of
these propositions.

\

An analytical
examination

A critical examination of
the supporting evidences

Deriving the theory’s principal
propositions

of
evidentiary
exemplars
drawn from
the Sunnah

and the

Prophet’s
Sirah

and usalt

A
Participatory
action
research of
the Islamic
Revolution

constituents of the theory

Psychology

Qur’anic and Hadith principles

Access to the primary principles and foundational

jurisprudential

« In contrast to a fear-inducing intelligence
from the history apparatus
of Islam
* A primordial (fitrah-based) foundation
enabling doctrinal understanding and
alignment

philosophical « Dignity-centered in orientation
and logical
* A clear demarcation from “compassion-
centered Islam,” along with the belief in
coercive and annihilative measures upon the
completion of hujjah (final proof)

Sociology

« Extending the imperatives of enjoining
good and forbidding wrong across the
entirety of the theory

Figure 1. Steps for refining the Guiding Intelligence Organization Theory (10T)
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The first proposition establishes a structural
contrast with the global paradigm of the fear-
inducing intelligence organization—a model
deeply rooted in international intelligence
literature that defines intelligence services as
institutions of intimidation, control, coercion,
and elimination of human threats. In contrast,
the guidance-oriented model posits that an
intelligence organization, in its authentic and
elevated form, is a guidance-centered,
human-understanding, ethically grounded
institution whose principal mission is to
remove threats through guidance rather than
through manufactured fear or domination.

The second proposition rests on the innate
disposition of the human being (fitrah) and
the possibility of cognitive, ethical, and
doctrinal transformation. According to this
view, the human—even in the state of
antagonism—is  capable  of  return,
reorientation, and constructive participation
in social security, provided that pathways of
guidance, moral engagement, persuasion, and
intellectual clarity are genuinely opened to
him. This establishes the conceptual
distinction between a “rectifiable human
threat” and an “irreconcilable ideological
hostility.”

The third proposition emphasizes the
centrality of human dignity within the
intelligence function. Here, intelligence
practice—even in adversarial encounters—
must be structured around the inviolable
worth of the human being, respect for agency,
adherence to moral constraints, and

4 The notion of “Rahmani Islam” as promoted in
certain periods reflected a fundamentally flawed and
selective reading of the religion. It emerged from a
Western-inclined, reductive understanding of Islam,
emphasizing softness and moral relativism while
disregarding the faith’s integral components of justice,
duty, moral boundaries, and principled resistance.
Such an approach—shaped by intellectual dependence
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avoidance of degradation or violence lacking
ethical and principled justification. This
forms the anthropological infrastructure of all
processes  of  guidance,  assessment,
engagement, and judgment.

The fourth proposition delineates a clear
boundary between this theory and the
discourse of a naive, sentimentalist
“Rahmani Islam®.” While the guidance-
oriented model stresses compassion,
persuasion, and rectification, it
simultaneously affirms that once intellectual
clarity, removal of doubt, and full moral
proof (itmam al-hujjah) have been
established, coercive or even annihilative
action against an active, destructive threat
becomes legitimate and necessary. Thus,
guidance orientation does not imply leniency
toward organized hostility; rather, it is
premised on a principled balance between
mercy and firmness.

The fifth proposition asserts that the
normative architecture of enjoining the good
and forbidding the wrong—in its deep,
rational, and  tiered  form—applies
comprehensively to the structure, functions,
and internal logic of the intelligence
organization. This reconceptualizes
intelligence work as a mission of “societal
guidance” and “rectification of deviant

currents”  through  persuasion, moral
reasoning, intellectual clarification, and
removal of the social and cognitive

conditions of deviation.

on liberal humanism—stood in clear tension with the
Qur’anic framework, Prophetic teachings, and the
historical reality of Islam’s civilizational identity.
Ultimately, this interpretation functioned less as an
authentic religious perspective and more as a
conceptual deviation rooted in  Westernized
misreadings of the tradition.
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Finally, the sixth proposition highlights the
central role of a morally elevated, patient,

disciplined, and intellectually capable
intelligence  officer. In this model,
intelligence work cannot be executed by

technocratic operators alone; it requires
individuals with ethical maturity, cognitive
depth, emotional restraint, social
understanding, and the psychological
resilience necessary for the transformative
human engagements that define the
guidance-oriented approach. Here, the
intelligence officer is not merely an
institutional functionary but a transformative
human agent.

Discussion

The empirical findings of this research reveal
a striking paradox at the heart of
contemporary intelligence practice: despite
possessing extensive technical capabilities,
advanced surveillance tools, and
unprecedented data access, the modern
intelligence ~ apparatus  has  become
increasingly entangled in prolonged cycles of
instability, social tension, and crisis
reproduction. This paradox becomes clearer
through comparative analysis with earlier
historical experiences. The field-based
evidence shows that the actors involved in
recent episodes of unrest did not possess
ideological coherence, a structured political
theory, or long-term strategic planning.
Nevertheless, their fragmented activities
managed to generate societal disruption for
extended periods.

This outcome suggests that the primary
challenge lies not in the sophistication of the
adversary but in the system’s decreasing
ability to convert informational awareness
into sustainable crisis management. In earlier
periods—particularly during the first decade
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after the Revolution—the intelligence
apparatus demonstrated the capacity to
neutralize ideologically rooted, externally
supported, and organizationally disciplined
adversarial movements before they escalated
into widespread crises. The contrast with
contemporary conditions raises a critical
analytical question: Why has an apparatus
that once managed complex, deeply
entrenched opposition with limited resources
become strained by far less organized and
cognitively shallow threats?

The answer cannot be reduced to global
transformations, technological shifts, or
changes in media ecosystems. Many of the
tools available to adversarial actors today are
equally accessible to the intelligence
apparatus itself. Instead, the core difference
lies in the transformation of the underlying
logic of intelligence engagement. Over time,
the apparatus transitioned from a model
grounded in  guidance,  persuasion,
clarification, and reintegration toward an
approach increasingly defined by technical
control,  reactive = management, and
mechanized intervention.

Historical field evidence indicates that the
successes of the early model were not
primarily the result of technical superiority,
but of deep social understanding, human
interaction, moral engagement, and efforts to
address the cognitive and ethical roots of
deviant trajectories. The more recent
overemphasis on tools, data, and control—
without a guiding theoretical framework—
has resulted in high informational awareness
but low strategic outcomes. As a result,
despite possessing extensive capabilities, the
apparatus often struggles to terminate crises
or prevent their recurrence, indicating a
systemic imbalance between technical
capacity and conceptual orientation.
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This analysis supports the broader theoretical
argument advanced in this study: intelligence
effectiveness is not a simple function of
resources or technological sophistication.
Instead, it reflects the  governing
epistemology of the apparatus—its model of
human nature, its operational logic, and its
conceptual framework for managing threats.
When that framework becomes misaligned
with the anthropological and normative
foundations of the system, the apparatus may
accumulate resources while simultaneously
diminishing its ability to produce sustainable
security.

The findings therefore reinforce the need for
a systematic reconstruction of the guidance-
oriented intelligence model as a conceptual,
methodological, and organizational
paradigm. Such reconstruction is not merely
a return to historical practice but a strategic
necessity for restoring coherence, reducing
operational costs, and ensuring that
intelligence work remains grounded in
principled, human-centered, and effective
modes of engagement.

Conclusion

This research demonstrates that the early
post-revolutionary model of a guidance-
oriented intelligence apparatus constitutes a
coherent, empirically validated, and
theoretically distinct paradigm with enduring
relevance for contemporary conditions. The
comparative evidence shows that this
model—built on human dignity, cognitive
clarification, moral engagement, and the
possibility of transformation—was able to
convert minimal material resources into
significant and lasting security outcomes. Its
success originated not from coercive
dominance or technical control but from a
foundational logic that viewed the human
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being as a rectifiable moral subject rather
than a fixed security threat.

In contrast, the gradual shift toward a control-
based, technically driven, and reactive
operational logic has produced an
environment in which vast informational
capabilities no longer guarantee sustainable
results. The apparatus’s increasing difficulty
in managing relatively minor, fragmented,
and cognitively shallow adversarial activity
indicates a structural gap between its
technical strengths and its conceptual
foundations. This gap manifests as reduced
effectiveness, heightened operational costs,
and a recurring pattern of unresolved or self-
reproducing crises.

The central conclusion of this study is that the
intelligence apparatus has transitioned from a
period in which minimal resources produced
maximal strategic outcomes to a period in
which maximal resources no longer ensure
durable stability. This transformation is not
primarily a reflection of deficiencies in skill
or technology but of a conceptual and
epistemological drift away from the
guidance-centered logic that once defined its
identity.

Accordingly, the strategic remedy for this
drift does not lie in expanding budgets,
acquiring additional tools, or multiplying
organizational structures. Instead, it requires
the deliberate reconstruction of the
theoretical, ethical, and operational logic of
guidance-based intelligence practice. Only
by re-establishing this indigenous and
empirically tested framework—rooted in
cognitive correction, moral reasoning, human
dignity, and structured guidance—can the
apparatus restore its capacity to transform
threats, stabilize the social environment, and
achieve sustainable security outcomes.
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The reconstruction of this model is therefore
both a scholarly necessity and a strategic
imperative. It provides an opportunity to
articulate a distinct Islamic-Iranian paradigm
of intelligence grounded not in coercive
power but in human transformation and
moral rectification. By systematizing its
principles,  clarifying its  conceptual
architecture, and integrating it into training
and institutional design, this model can serve
as the foundation for a modern intelligence
apparatus capable of responding effectively
to contemporary complexities  while
remaining faithful to its normative and
civilizational origins.
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Given the numerous cultural and social challenges threatening
contemporary societies, the training of committed and capable
students stands as a primary concern for higher education
systems in Islamic communities, particularly the Islamic
Republic of Iran. Drawing on religious teachings and the
conduct of the Infallibles, especially Imam Sadiq (AS), can
provide a comprehensive framework for defining the
characteristics of an ideal student. This study, employing a
descriptive-analytical approach, examines the scientific,
ethical, and behavioral traits of an ideal student based on the
conduct and narrations of Imam Sadiq (AS). Findings indicate
that components such as deep religious understanding,
specialization, humility, intellectual generosity, and religious
zeal play a key role in nurturing such students. The integration
of knowledge and practice, a foundational principle in Imam
Sadiq’s (AS) conduct, and jihad of clarification as a tool for
transmitting Islamic teachings, are emphasized. This research
highlights the need to address contemporary challenges,
including the impact of new technologies and virtual spaces on
student training. Future studies are recommended to
comparatively analyze the traits of an ideal student in Islamic
and non-Islamic educational systems and evaluate the role of
modern technologies.

' PhD, Imam Sadiq University, Tehran, Iran
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Introduction:

In Islamic societies, nurturing students who
possess both profound knowledge and moral
virtues is a fundamental concern for higher
education systems. The rapid cultural, social,
and scientific transformations in the modern
world have amplified this importance. A
major challenge in today’s educational
systems is the excessive focus on purely
academic training, often neglecting moral
and behavioral development. This has led to

the production of graduates who are
academically skilled yet morally and
behaviorally  vulnerable. = Consequently,

developing a comprehensive model for the
holistic  training of students across
intellectual,  ethical, and  behavioral
dimensions is an undeniable necessity.

In this context, the conduct and narrations of
Imam Sadiq (AS), the founder of the Shi’a
intellectual school, offer an effective and
inspiring model. He trained students who
excelled in all aspects of personality. In the
current era, facing challenges such as the
decline of moral values, rising individualism,
and diminishing social commitments,
nurturing students with social responsibility
and adherence to Islamic human ethics can
guide educational systems. From a religious
perspective, an ideal student not only pursues
academic growth but also serves as an ethical
and social role model in society.

Such students can stand resilient against
religious doubts and cultural assaults, acting
as informed advocates for promoting Islamic
teachings. Imam Sadiq (AS) trained disciples
who, beyond acquiring knowledge, were
dedicated to propagating and defending
human and religious values. Examining his
conduct in this domain can provide a
practical framework for training today’s
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student generation. This paper seeks to
address the question: What are the
characteristics of an ideal student in an
Islamic higher education system based on the
conduct and narrations of Imam Sadiq (AS)?
It aims to identify and extract the traits of an
ideal student from Imam Sadiq’s (AS)
conduct while offering practical solutions for
implementing these traits in today’s higher
education systems. Using a descriptive-
analytical method and relying on religious
and historical sources, this study endeavors to
design a model for training ideal students in
Islamic universities.

Background Research:

The research background reveals numerous
studies on religious education, covering
various perspectives. However, a systematic
and structured examination of the traits of an
ideal student based on the conduct and
narrations of Imam Sadiq (AS) has received
limited attention. Key sources include:

e Books: Notable works such as
Foundations of Islamic Education
and Curriculum Planning Based on
Sadra's Philosophy by Jamilah Sadat
‘Alam al-Huda (2005) and Islamic
Theory of Education (2009) by the
same author focus on broad
principles of religious education but
lack specific attention to the ideal
student. Other relevant books include
Moral Education Curriculum in
Higher Education by Parvin Samadi,
and The Ideal Professor in the
Intellectual Framework of the
Supreme Leader by Ahmad Reza
Basij, which complement the study
indirectly.

o Articles: Recent articles, such as The
Importance of Religious Education
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in Islam by Kaydi and Zarei Jeliani
(2023) and Challenges of Religious
Education in the Present Era by
Asadi (2023), address general
aspects of religious training but do
not emphasize the conduct of the
Infallibles.

e Theses: Studies like The Role of
Family in Religious Education by
Moslemi (2020) and Predicting
Academic Performance Based on
Personality Traits of Female
Students (2021) from Imam Sadiq
University cover related topics but
lack a narrational basis tied to Imam

Sadiq (AS).

Thus, while the literature provides a
foundation for religious education, the
specific focus on the ideal student based on
Imam Sadiq’s (AS) conduct remains
underexplored.

Innovation of the Current Study:

This study offers innovative content by
focusing on the conduct and narrations of
Imam Sadiq (AS), systematically
categorizing the traits of an ideal student into
scientific, ethical, and behavioral
dimensions. It leverages authentic narrational
sources such as Al-Kdfi, Al-Amalt, and Sifat
al-Shi‘ah, while addressing contemporary
educational issues. The use of a descriptive-
analytical method and examples from the
Imam’s distinguished students provides a
practical model for modern educational
systems.

Table 1. Review of Research Background
in the Field of Religious Education for the
Young Generation

&9

Islamic Humanities

Typ Relevance
e of|||Work Author [[Main Axis||to the
Sour ||| Details / Year and Content||Current
ce Study

Foundations

of  Islamic Explanation

Education Jamilah [[[lof broad| | Theoretical

Boo and Sadat foundations ||review;

K Curriculum [[[‘Alam {|and lacks focus
Planning al-Huda |[|||principles of]||on the ideal
Based on|((2005) [{|Islamic student
Sadra's education
Philosophy

Provides a
foundation
. for
. Presentation ..
Jamilah religious
. o of a .
Islamic Sadat . [llleducation;

Boo . comprehensi
Theory  off|‘Alam . [ldoes  not

k . _[lve Islamic
Education al-Huda education address

(2009) theo Imam
Yy Sadiq’s
(AS)
conduct
Elaboration Relevant to
Moral . the
. of ethical R .
Education _ L. university

Boo . Parvin ||and religious
Curriculum _ .. . _|[context;

k . . Samadi ||principles in
in Higher higher lacks focus
Education gher on the ideal

education
student
Rehglqus . FExamination Applicable
Education in to  lower
of
Schools: foundations levels;
Boo |[[[Foundations | |Parvin for desienin lacks
k for Samadi designing specific
Lo religious
Designing .. |lfocus on
education in .
Secondary the ideal
. schools
Curriculum student
The Ideal Compleme
Professor in Definition of] P
. ntary  for
the traits of an -
Ahmad . outlining
Boo ||[Intellectual _ ideal .
Reza . [llithe  ideal

k Framework Basti professor in rudent
of thef [~ Y the Islamic||> oo
Supreme system training

model
Leader
Exploration
of youth||[Foundation
. _ [l{ltraining with|lal for
Boo [[[[Children of]|Morteza a culturalllrelicious
k  |[the Sky Shahson o
and training o
educational |[youth
perspective




Ahmed Al-Mansoori et.al

—

—
(3]

—
W

L = I s I = 71 = T ° J = J =~ |

Typ Relevance
e of|[[Work Author [[[Main Axis||to the
Sour ||| Details / Year and Content|||Current
ce Study
Ideal
Associations
: The Recommend
. . Relevant to
Supreme Collecti [|lations  and .
Boo R . the traits of]
K Leader’s ve guidance for| the ideal
Recommend ||| Authors [||student
. . student
ations to associations
Student
Associations
Explanation
The Kaydi & of . the Theoretical
. |{Importance T necessity of] .
Artic .. Zarel .. basis  for
of Religious|| . _ _ [|religious s
le .2 | Jeliant .. |llithe study’s
Education in (2023) education in ecessi
Islam Islamic ity
society
Highlights
Analysis of] [existing
Challenges obstacles barriers;
Artic of Rel}glol.ls Asadi and solutions| || lacks .
le Education in (2023) for emphasis
the Present enhancing on the
Era religious conduct of]
education the
Infallibles
Foundations Role off|[[Closely
of Youth teachers and||related to
. [[Religious Khodad |[|strengthenin |||the study;
Artic . o ‘s
le Education adietal.||g religious||focuses on
from the[||(2024) |[identity per|(the
Leader’s the Leader’s|||Leader’s
Perspective view perspective
The Role‘: (-)f Emphasis on Addresses
Monotheistic _. [[the .
. . ._[[Khawaj | the belief]
Artic||Beliefs  in _ importance
eplr aspect  of]
le |l Youth 024 || religious
Religious monotheistic r iﬁinu
Training beliefs amning
P(')tentlals of Analysis  of] .
Virtual . Considers
. . [l|Anony || virtual space
Artic| | Spaces in . new
mous impacts  on
le Youth s cultural
. (2021) ||religious
Religious . contexts
. training
Training
Moslem
The .Role (_)f 1(2020),| |Analysis of]|Institutiona
Thes |[Family  in . ; PPN P
. L Universi| |the family’s|[l review;
is Religious ! inllindirectl
ducation ty off|[[role In| lindirectly
Educa Tehran |[|||children’s related to

90

Islamic Humanities

Typ Relevance
Ro ||[le of||Work Author [[Main Axis||to the
w |[(Sour|[Details / Year and Content||Current
ce Study
religious the ideal
education student
Predicti .
redlctlgg Examination ||| Covers
Academic
Imam of some
Performance Sadi ersonalit trainin
Thes || Based on S 1 Y g
14 | . Universi|||land component
is Personality .
. ty educational |[|ls; lacks a
Traits of] X R
(2021) |[f|traits ofl|[narrational
Female students basis
Students

Scientific Characteristics

The scientific stage in training an ideal
student 1s designed to strengthen their
intellectual and cognitive foundation. After
establishing ethical foundations, the student
should pursue deep and dynamic
understanding of religious teachings through
tafagquh (deep religious comprehension).

Tafaqquh
Religion):

(Deep  Understanding of

Tafaqquh, defined as a profound, systematic,
and action-oriented grasp of Islamic
teachings, is considered one of the most
fundamental traits of an ideal student in the
educational school of Imam Sadiq (AS). In
this approach, the student transcends mere
knowledge of rulings to attain a level of

religious insight capable of analyzing
emerging issues and addressing
contemporary intellectual and cultural

challenges, relying on rational principles and
divine teachings. The Qur'an underscores the
unparalleled significance of tafagquh in
religion. God states in Surah At-Tawbah,
verse 122: "And it is not for the believers to
go forth [to battle] all at once... [but some
should remain behind] to devote themselves
to the religion and warn their people..." This
verse clearly indicates that tafagquh in
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religion is not merely an alternative to
military jihad but a complement to it.

Imam Sadiq (AS) emphasized this verse,
stating: "Devote yourselves to the religion,
for whoever among you does not do so is like
a Bedouin" (Barqi, Vol. 1, p. 229). In his
conduct, training scholars well-versed in
religion was a primary goal of education. He
expressed this with strong language: "I wish
the whips were on the heads of my
companions until they devote themselves to
understanding what is lawful and unlawful"
(Ibid., Vol. 1, p. 358). In another narration,
Imam Sadiq (AS) outlined three essential
pillars of human perfection: "A person cannot
be upright except through three qualities:
devotion to the religion, good management of
livelihood, and patience in adversity"
(Collective Authors, p. 318).

Numerous narrations highlight the benefits
and blessings of tafagquh in religion. One
wisdom states: "Whoever devotes themselves
to the religion becomes great" (Laythi, p.
454). Imam Sadiq (AS) also emphasized the
status of religious scholars, saying: "On the
Day of Resurrection, the ink of the scholars
will be weighed against the blood of the
martyrs, and the ink of the scholars will
outweigh" (Ibid.). He frequently warned
against ignorance of religion: "One who acts
without insight is like a traveler on the wrong
path; the faster they go, the further they stray"
(Ibn Idris, Vol. 3, p. 644).

Imam Sadiq’s (AS) view of tafagquh
extended beyond jurisprudence to encompass
ethical, doctrinal, and practical epistemology.
In his school, tafagquh was not merely a
personal virtue but a social duty, a line of
intellectual defense, and ultimately a
cornerstone of Islamic education. Applying
this principle in Islamic higher education can
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foster students who are scientifically,
morally, and socially responsible, aligning
with the standards of the Islamic Revolution.
Research-based education and specialized
research programs in higher education can be
framed within this concept.

Specialization:

As the founder of the Shi’a intellectual
school, Imam Sadiq (AS) presented a
remarkable model of specialization in
training his students. By identifying the
talents and abilities of his disciples, he
nurtured each in a specific field—such as
jurisprudence, hadith, theology, exegesis, or
literary sciences—to effectively defend
religious knowledge and address societal
intellectual needs. A study on the
characteristics of Imam Sadiq’s (AS)
educational system identifies specialization
as a key pillar, focusing on training students
in diverse scientific branches suited to their
capabilities (Jan Ahmadi et al., 2012). This
approach expanded Islamic knowledge and
produced individuals skilled in specialized
fields, equipped with reasoning, critical
thinking, and scientific debate abilities. This
model remains highly relevant in today’s
educational landscape, especially given
society’s complex scientific, cultural, and
social challenges, which demand specialized,
thoughtful, and committed graduates
(Davudi, 2023).

Contemporary studies also emphasize the
need for specialization, suggesting that
educational systems, inspired by Imam
Sadig’s (AS) conduct, should shift from
general, superficial education to creating
environments that identify talents and guide
students toward society’s needed specialties.
Such an approach enhances academic quality
and strengthens analytical skills, social
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responsibility, and precise responses to real-
world issues (Fazaeli, 2021). In summary,
specialization in Imam Sadiq’s (AS) school
offers a dynamic and effective model for
training graduates who succeed individually
and play a significant role in addressing
societal challenges and advancing scientific
and cultural goals. Specialized and super-
specialized disciplines, as well as the division
of theoretical and practical sciences in
today’s higher education, can be defined
within this framework.

Discipleship Training (Shagerdparvari):

In Imam Sadiq’s (AS) school, discipleship
training  went  beyond  transmitting
memorized knowledge, aiming to nurture
well-rounded  individuals  capable  of
defending religious truths and training a new
generation of students. A notable example is
the Imam’s debate with an Egyptian heretic,
where he used logical arguments and targeted
questions to guide the opponent toward deep
reflection and acceptance of Islam’s truth
(Kulayni, 1988, Vol. 1, pp. 73—74). Following
this debate, the heretic converted and joined
the Imam’s students, later trained under
Hisham ibn Hakam—a distinguished disciple
who became an influential teacher in Sham
and Egypt (Ibid.). This example demonstrates
that discipleship in Imam Sadiq’s (AS)
school was not limited to theoretical
education but focused on nurturing a
generation of knowledgeable, argumentative,
and capable transmitters of knowledge.

This training method offers a practical model
for today’s educational systems. Enhancing
reasoning skills, critical thinking, and
providing an ethical and spiritual
environment for academic growth are
principles that can be adopted. In an era
facing intellectual, cultural, and doctrinal
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challenges, employing creative, critical, and
profound educational methods is essential
(Ilahi  Qamshei, 2021). Research also
indicates that discipleship in Imam Sadiq’s
(AS) school was based on systematic
educational and ethical principles, with
training in specialized fields, debate skills,
rational defense, and critical analysis being
integral components (Hayyat Panah &
Pivanji Baladi, 2021). This approach not only
fosters individual growth but also elevates
society’s intellectual and cultural capital,
addressing contemporary religious and
cultural challenges.

Scientific Dialogues:

Imam Sadiq’s (AS) students excelled not
only in mastering religious sciences but also
in scientific dialogues and intellectual
debates. A prominent example is Hisham ibn
Hakam’s debate with Burayha, a leading
Christian scholar, detailed in Al-Tawhid by
Shaykh Saduq. Using logical arguments and
precise  questions, Hisham  exposed
contradictions in Christian beliefs, clarifying
the truth of Islam and the principle of
Imamate (Saduq, n.d., pp. 272-275). For
instance, he asked, “Does the Son (Christ)
know what is with the Father (God)? And
does the Father know what is with the
Son?”—driving Burayha into an
argumentative dead end and forcing him to
acknowledge his inability to defend his
beliefs. In another narration from Al-Kafi,
Hisham debated a Shamite, using
foundational questions about divine guidance
and the necessity of an Imam to convince him
that without divine leadership, society falls
into discord and error. Questions like “Is God
more compassionate to people than they are
to themselves?” and “Has He not appointed
someone to resolve disputes?” guided the
debate, leading the individual to accept Imam
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Sadiq’s (AS) Imamate (Kulayni, 1988, Vol. 1,
pp. 170-171).

These examples illustrate that Imam Sadiq’s
(AS) students, proficient in debate techniques
and logical reasoning, not only elucidated
religious truths but also significantly
advanced the intellectual standing of the Ahl
al-Bayt (AS) school across the Islamic world.
This model can inspire today’s educational
systems. By leveraging opportunities like
free-thought forums, critique sessions, and
scientific debates, contemporary students and
researchers can enhance their dialogue,
debate, and critical thinking skills, enabling
them to counter societal doubts and defend
religious and scientific values. In a world
facing widespread intellectual challenges,
systematic training in dialogue and debate
can produce graduates with specialized
knowledge and the ability to rationally,
ethically, and scientifically defend religious
beliefs. A study in the Journal of Religious
Sciences confirms that teaching critical
theory analysis significantly boosts students’
analytical and critical thinking abilities
(Ahmadi, 2020). These skills not only benefit
individual growth but also elevate the
scientific, cultural, and doctrinal levels of
society.

Knowledge Production:

In Imam Sadiq’s (AS) educational school,
knowledge production and scholarly writing
held a distinguished position. Prominent
students like Hisham ibn Hakam, Zurarah ibn
A‘yan, and Aban ibn Taghlib were not only
active in learning and transmitting
knowledge but also authored books and
treatises in fields such as jurisprudence,
hadith, theology, exegesis, and even
empirical sciences, leaving a lasting
intellectual legacy for the Islamic world. For
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example, Hisham ibn Hakam wrote works
like Kitab al-Imamah and Kitab al-Tawhid,
playing a key role in elucidating Shi’a
doctrinal foundations and spreading Ahl al-
Bayt (AS) teachings (Tusi, n.d., p. 494).
Similarly, Aban ibn Taghlib authored Al-
Gharib fi al-Qur’an (Ibid., p. 45), and
Zurarah ibn A‘yan wrote Kitab al-Istita‘ah
wa al-Jabr (Ibid., p. 210), addressing
contemporary intellectual and doctrinal
issues.

This evidence shows that Imam Sadiq’s (AS)
students were not merely consumers of
knowledge but active producers, deepening
and expanding Islamic teachings while
responding to societal intellectual needs. This
model remains relevant today for higher
education and research institutions. Facing
emerging scientific and cultural challenges,
emulating this conduct can steer researchers
and students toward original knowledge
production and impactful writing, enabling
them to address societal needs and contribute
to national scientific progress. A well-known
narration from Imam Sadiq (AS) states:
"Write and spread your knowledge among
your brethren; if you pass away, bequeath
your books to your children, for a time will
come when people will find solace only in
their books" (Kulayni, 1988, Vol. 1, p. 52).
This  narration frames writing and
disseminating knowledge as a religious and
social duty for scholars. Contemporary
sources, such as Dr. Ali Shariati’s Science
and Life, also argue that science is not just an
individual tool but a social responsibility,
with  societal growth dependent on
widespread scientific awareness (Shariati,
2016, Vol. 1, p. 24).

Thus, knowledge production and scholarly
writing not only preserve and transmit
knowledge but also address intellectual and
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doctrinal issues, enhance national scientific
levels, and strengthen cultural identity.
Higher education systems should establish
conducive environments for research,
writing, and publication, guiding students
toward active participation in knowledge
production to foster societal dynamism and
growth.

Heart Illumination (Ishraq-e Qalbi):

The previously outlined traits of ideal
students pertain to acquired sciences.
However, a student in Imam Sadiq’s (AS)
school could also benefit from the intuitive
and luminous knowledge of the Infallible
Imams (AS), potentially receiving divine
confirmations that lead to answers not
previously studied or taught. The question
arises: How can this be achieved? The answer
lies in strengthening complete devotion to the
Infallibles (AS). By fully submitting to their
guidance and aligning their will with the
Imam’s (AS), with divine assistance, a
student gradually becomes attuned to the
Imam (AS). This attunement yields effects,
such as receiving correct answers intuitively
when needed. A practical example is Hisham
ibn Hakam’s debate with Amr ibn Ubayd.
Amr, a respected scholar, held discussions in
Basra’s mosque, attracting large audiences.
During a session, Imam Sadiq (AS) asked the
young Hisham to recount his debate with
Amr. Hisham described how he decisively
overcame Amr, delighting the Imam. When
asked who taught him these arguments,
Hisham replied, “They flowed from my
tongue.” The Imam affirmed this, swearing
that these truths were written in the scriptures
of Abraham and Moses (Kulayni, 1988).

In today’s educational systems, attention to
this dimension of training can complement
specialized education, nurturing graduates
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with scientific ability, spiritual insight, and
moral depth. Philosophically, the teachings of
the Illuminationist school, founded by Shihab
al-Din ~ Suhrawardi, = emphasize  self-
purification and luminous understanding.
This aligns with Imam Sadiq’s (AS)
teachings on heart illumination and spiritual
journey, underscoring the importance of
spiritual ~ training alongside academic
education (Philosophy of Illumination, p.
114). Overall, ishrag-e galbi in Imam Sadiq’s
(AS) school represents a transcendent
dimension of education, fostering spiritual
growth, moral refinement, and inner insight
alongside knowledge. Incorporating this
aspect in modern educational systems can
cultivate committed, thoughtful, and socially

responsible individuals.

Table 2: Scientific Characteristics of an
Ideal Student in Imam Sadiq’s (AS) School
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Moral Characteristics

In the school of Imam Sadiq (AS), moral
characteristics form the foundation of
training students with intellectual and
spiritual growth, marking the starting point of
their journey toward knowledge and action.
In this school, knowledge and morality are
complementary pillars, neither achieving
perfection without the other. From Imam
Sadiq’s (AS) perspective, knowledge
unaccompanied by morality is not only
incomplete but can sometimes be harmful.
He emphasized this in numerous narrations,
particularly in A/-Kafi, urging students to
uphold moral virtues such as patience (hilm),
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dignity (wagar), humility, and intellectual
generosity while warning against arrogance
and self-superiority (Kulayni, Vol. 1, p. 36).
He stated, "Knowledge must be paired with
patience and dignity," and cautioned that "a
scholar who acts with arrogance nullifies his
truths with his falsehoods." This highlights
the inseparable link between knowledge and
morality in Islamic education. These virtues
are not only addressed in hadith collections
like Al-Kafi, Tahdhib al-Ahkam, and Al-
Istibsar but are also fundamentally
emphasized in works attributed to Imam
Sadiq (AS), such as Tawhid Mufaddal and
Ahliljah (Islamic Encyclopedia, 2023, Vol. 9,
p. 270).

In the present context, integrating morality
with knowledge, especially in training higher
education students, is an undeniable
necessity. An ideal student must embody
Islamic ethics alongside academic expertise
to serve as a societal role model and
contribute to strengthening the cultural and
moral foundations of society (Haideri, 2019,
Vol. 12, No. 4, pp. 75-90).

Humility Toward the Teacher

In Imam Sadiq’s (AS) educational
framework, respect for the teacher holds a
lofty position. A prime example is Hamran
ibn A‘yan, an outstanding student who
excelled 1in scientific debates while
displaying profound humility in the Imam’s
presence. During a debate between Hamran
and a Shamite, Imam Sadiq (AS) remarked,
"If you overcome Hamran, you overcome us
too." Ultimately, the Shamite acknowledged
Hamran’s intellectual prowess (Barqi, Vol. 1,
p. 232; Kashshi, Vol. 2, p. 555). In another
instance, Hamran remained silent in the
Imam’s presence. When asked why, he
explained, "I have sworn not to speak in your
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presence without permission,” to which the
Imam smiled and granted him leave to speak
(Ibn Babawayh, A/-Nas, p. 213). This
behavior reflects the ultimate respect and
humility a student should show toward their
teacher, a foundational ethical principle in the
Ahl al-Bayt (AS) school.

In today’s educational systems, adhering to
these ethical and academic principles fosters
a healthy, respectful, and dynamic learning
environment. Respecting teachers, actively
listening, and maintaining decorum in
academic interactions pave the way for
nurturing a generation of responsible,
humble, and  professionally  ethical
individuals.

Intellectual Generosity

Intellectual generosity is a prominent trait
among scholars in Imam Sadiq’s (AS) school,
repeatedly emphasized in the Qur’an and Ahl
al-Bayt (AS) narrations. The Qur’an states:
"And they spend of that with which We have
provided them" (Al-Bagarah: 3), with a
hadith interpretation adding: "Of that which
We have taught them, they inform others"
(Qummi, Vol. 1, p. 30)—indicating that
sharing knowledge is a form of charity. The
Infallible  Imams  (AS) condemned
intellectual stinginess, viewing it as a cause
of injustice, corruption, and even mistrust in
divine grace (Ibn Shu‘bah Harrani, p. 202;
Sayyid Razi, p. 543; Halwani, p. 13). Some
scholars may withhold knowledge to claim
exclusive credit, whereas in Imam Sadiq’s
(AS) school, knowledge gains meaning and

endures  through  dissemination  and
transmission (Kulayni, Vol. 1, p. 41).
Prominent students exemplified this

principle. Zurarah ibn A‘yan shared Ahl al-
Bayt (AS) teachings with others, earning the
Imam’s endorsement as a reliable hadith
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narrator (Kashshi, p. 136). Hisham ibn
Hakam applied these teachings in debates to
guide others (Amili, Vol. 1, p. 100). Mu’min
al-Taq, another distinguished student, was
praised by Imam Sadiq (AS) for his extensive
theological efforts (Kashshi, p. 186). Jabir
ibn Hayyan, through his scientific writings in
fields like chemistry, made a significant
contribution to future generations (Ibn
Nadim, p. 499). These examples demonstrate
that in Imam Sadiq’s (AS) school,
disseminating knowledge is a moral and
social duty, while intellectual stinginess is
rejected. Today, this can inspire students and
researchers to advance science and societal
knowledge through collaborative and
generous spirits.

Averting Calamities (Balagardani)

Averting calamities is a fundamental concept
in Islamic training, prominently featured in
Imam Sadiq’s (AS) school. This principle
suggests that the presence of faithful and
pious individuals can deter divine afflictions
and promote societal stability and security.
The Qur’an indicates that the presence of a
prophet or divine saint among people
prevents divine punishment: "And never
would Allah have punished them while you
were among them" (Al-Anfal: 33). Another
verse links piety and faith to salvation from
calamities: "Allah will surely save those who
fear Him" (Aal-E-Imran: 141). From an
Islamic training perspective, calamities are
not merely divine punishments but
sometimes tools for purification, refinement,
and spiritual growth. Imam Sadiq (AS)
described calamities as manifestations of
divine mercy, sent to strengthen the
believer’s soul (Dilami, p. 277). The Qur’an
affirms this: "And We will surely test you
with something of fear and hunger and a loss
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of wealth..." (Al-Baqarah: 155), emphasizing
trials as a means to elevate a believer’s faith.

Narrations suggest that the presence of
righteous individuals has both individual and
collective impacts. A hadith in 4/-Kafi states
that the residence of seven believers in a
region can prevent calamities (Kulayni, Vol.
2, p. 247). According to Bahrani’s Tafsir, a
single righteous person can ward off
calamities from thousands of neighbors
(Bahrani, Vol. 1, p. 513). Imam Sadiq (AS)
trained students who excelled in knowledge
and piety, their presence in society
reinforcing faith and serving as a barrier
against deviations and innovations. Jamil ibn
Darrraj noted that such individuals deter
calamities from communities (Kashshi, p.
137). Thus, training faithful, pious, and
knowledgeable individuals not only fosters
personal spiritual growth but also yields
social ~ benefits. Societies with such
individuals enjoy peace, security, cultural
stability, and resilience against crises, laying
the foundation for an ethical and resistant
community  that  progresses  toward
excellence.

Table 3: Moral Characteristics of an Ideal
Student in Imam Sadiq’s (AS) School

Theoretical Application
Moral o . . .
Characteristic Description | |Basis and| [in Higher
Evidence Education
Knowledge - Narration of]
without Imam  Sadiq||-
morality  is|||(AS): Incorporating
incomplete "Knowledge professional
and must be paired||ethics into
potentially with patiencel|[curricula
harmful; anffand  dignity"||Promoting a
ideal student||(Kulayni, Vol.|[culture o
must embodyl[[1, p. 36) -[[humility and
virtues  like|[Warning:  "Al||patience  in
patience, scholar ~ who||universities -
dignity, acts with| [Nurturing
humility, and||arrogance students  as
intellectual nullifies  his||moral and
generosity truths with his
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Moral
Characteristic

Description

Theoretical
Basis
Evidence

and

Application
in Higher
Education

while
avoiding
arrogance.

falsehoods" -
Sources:  Al-
Kafi, Tawhid|
Mufaddal,
Ahliljah
(Islamic
Encyclopedia,
2023, Vol. 9, p.
270)

social
models

role

Humility
Toward
Teacher

the

Respect and
humility
toward  the

teacher, a core
ethical
principle,
facilitate
effective
learning and
spiritual
growth.

- Behavior of]

Hamran  ibn
A‘yan toward
Imam  Sadiq
(AS) (Barqi,
Vol. 1, p. 232;
Kashshi, Vol.
2, p. 555) -
Hamran’s
response: "I
have sworn not
to speak in
your presence
without
permission”
(Ibn
Babawayh, A4/-
Nas, p. 213)

Strengthening
a culture of
respect  for
teachers  in
universities -
Creating a
respectful and
dynamic
educational
environment -
Teaching
scientific and
professional
etiquette  to
students

Sharing
knowledge as
a moral and
social duty, in
contrast to
condemned
intellectual
stinginess;
prominent
students
expanded
religious
teachings by
disseminating
knowledge.

- Qur’an: "And
they spend of]
that with which
We have
provided
them" (Al-
Baqarah:  3)
and
interpretation:
"Of that which
We have taught
them, they
inform others"
(Qummi, Vol.
1, p. 30) -
Condemnation
of  stinginess
(Ibn  Shu‘bah
Harrani, p-
202; Kulayni,
Vol. 1, p. 41) -
Examples:
Zurarah  ibn
A‘yan, Hisham
ibn Hakam,
Jabir ibn
Hayyan

(Kashshi, .

p

- Encouraging

publication of]

articles
works

and

Establishing
knowledge-

sharing
platforms
(seminars,
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Promoting
scientific
collaborati
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students
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Theoretical Application
Moral . . . .
Characteristic Description || Basis and||[lin Higher
Evidence Education
136; Ibn
Nadim, p. 499)
- Qur’an: "And
never would
Allah have
punished them
The presence while you werﬁ .
of righteous among them"||- Training
. (Al-Anfal: 33)|{lcommitted
and pious . .
- Narration:|||land pious
students .
Residence  off||students -
deters . .
. seven believers| | Enhancing
calamities .
. prevents social
Averting and ensures . o
. . calamities responsibility
Calamities societal . . .
.. (Kulayni, Vol.|||in educational
stability and
. . (2, p. 247) -|||programs -
security, with . .
Bahrani’s Nurturing
both . Lo
C Tafsir: Al [individuals
individual . o
righteous resilient  to

and collective
effects.

person  wards
off calamities
from
thousands
(Bahrani, Vol.
1,p.513)

societal harms

Behavioral Characteristics

The students of Imam Sadiq (AS) were not
only distinguished in the realm of knowledge
but also possessed lofty behavioral traits,
which can be considered the pillars of
comprehensive education in his school.

These

knowledge,
"dedication to propagation,

traits

include
"following

the

"acting

upon
teacher,"

religious zeal,"

and "precision in behavior and speech."

Acting Upon Knowledge

The significance of acting upon knowledge is
evident in religious teachings. Knowledge is
regarded as the root of all virtues, while
ignorance is the source of all evils (Amedi, p.
48). Crucially, knowledge must be paired
with action. Without action, knowledge not
but can also be
detrimental to the individual. A person once

only lacks progress
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asked Imam Zayn al-Abidin (AS) a question,
only to repeat it shortly afterward. The Imam
(AS) responded, "If knowledge is not acted
upon, it only increases the scholar’s disbelief
and distance from the divine essence" (Ibn
Fahd, p. 74). Religious texts also censure
scholars who fail to act upon their knowledge
(Laythi, p. 481). Similarly, action without
knowledge is condemned; a worshiper
lacking knowledge is likened to a donkey at
a mill, whose efforts yield no benefit (Mufid,
p. 245). Thus, students of this school should
excel not only in knowledge but also in
practice.

A prominent example is Muhammad ibn
Muslim, who was a pioneer in both
knowledge and action. He was one of four
individuals praised for their faith and
learning as "those of humility" (Kashshi, p.
170) and narrated over thirty thousand
hadiths from Imam Bagqir (AS) and sixteen
thousand from Imam Sadiq (AS) (Ibn
Shahrashub, Vol. 4, p. 195). As a jurist and
devout worshiper, Muhammad ibn Muslim
was trusted by Imam Sadiq (AS) in religious
matters, often recommended as a source of
guidance when other students faced
difficulties. Contemporary research also
underscores the link between knowledge and
action as a key principle in religious training
and personal development, fostering balance
and stability in character (e.g., Husayni, M.
(2018). "The Role of Action in Realizing
Knowledge in Islamic Education," Islamic
Educational Sciences Journal, No. 23, pp.
54-70). Therefore, universities modeled after
Imam Sadiq (AS) should provide platforms
for students to excel in both knowledge and
practice, contributing to the formation of a
virtuous and committed society.

Following the Teacher and Close

Association
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Following the teacher and maintaining close
scholarly association with them is a
foundational principle in Imam Sadiq’s (AS)
educational system, rooted in Qur’anic
tradition and the practice of the Ahl al-Bayt
(AS). The Qur’an narrates the story of Moses
and Khidr (AS) in Surah Al-Kahf: "May I
follow you so that you may teach me some of
the guidance you have been taught?" (Al-
Kahf: 66), highlighting the necessity of
following those with knowledge for growth
and guidance. Surah Yusuf states, "And
above every learned person is one more
knowing" (Yusuf: 76), underscoring the
ongoing need to learn from insightful
scholars for intellectual and spiritual
development. Hadiths from the Ahl al-Bayt
(AS) also emphasize this. Imam Ali (AS), in
a conversation with Kumayl ibn Ziyad,
categorized people into three groups: the
divinely learned, learners striving for truth,
and the aimless who follow any voice (Razi,
Wisdom 147), stressing the importance of
following a committed scholar.

Imam Sadiq (AS) said, "The sweetness of this
world and the hereafter is for two: a scholar
followed by others and a student who
understands well and strives to preserve
truths" (Kulayni, Vol. 1, p. 33). This
underscores the role of mindful adherence
and careful preservation of the teacher’s
teachings as prerequisites for scholarly and
moral growth. Among Imam Sadiq’s (AS)
distinguished students, Hisham ibn Hakam
exemplified continuous scholarly
association, accompanying the Imam even
during Hajj to benefit from his knowledge
(Kulayni, Vol. 1, p. 72). Hamran ibn A‘yan,
though occasionally absent on trips, was held
in special regard, with the Imam inquiring
about his well-being (Ahmadi Miyanji, Vol.
3, p. 277). This attention reflects the
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esteemed position of loyal students in Imam
Sadiq’s (AS) educational framework.

Today, these teachings remain relevant for
the academic community, especially
students. Learning from insightful teachers
goes beyond acquiring knowledge; it
cultivates commitment, humility,
responsibility, and participation in producing
and promoting science. This approach guides
students to high scholarly ranks while leading
them to peaks of morality and spirituality,
positioning them for social and cultural
impact.

Dedication to Propagation

Propagation of religion in Islamic literature is
not merely an individual duty but a divine and
social mission entrusted to all Muslims,
particularly scholars and intellectuals. The
Prophet (PBUH&HP) and the Ahl al-Bayt
(AS) played a pivotal role in elucidating
religious teachings and guiding humanity.
God commands in the Qur’an: "O Messenger,
convey what has been revealed to you from
your Lord, and if you do not, then you have
not conveyed His message" (Al-Ma’idah: 67,
‘Ayyashi, Vol. 1, p. 331), underscoring the
foundational role of propagation in fulfilling
prophetic duty. Propagation is not only a
divine responsibility but also a manifestation
of a believer’s moral commitment and social
duty. The Prophet (PBUH&HP) said, "If
Allah guides one person through you, it is
better for you than all that the sun shines
upon" (Ibn Ash‘ath, p. 77), illuminating the
profound value of guiding others and saving
them from misguidance.

This duty is closely tied to the concept of
"jihad of clarification,” which involves
elucidating religious truths, countering
intellectual deviations, and defending Islamic
beliefs with awareness. In the modern era,

100

Islamic Humanities

this jihad is a vital need for religious societies
facing the influx of syncretic ideas,
distortions, and emerging doubts. A striking
example is Hisham ibn Hakam, a
distinguished student of Imam Sadiq (AS),
who, with a deep understanding of scholarly
jihad, fearlessly traveled to Basra. There, he
engaged Amr ibn Ubayd, a prominent
Mu‘tazilite figure, in a scholarly assembly,
skillfully questioning, analyzing arguments,
and staunchly defending the Imam’s
teachings (Ibn Babawayh, Vol. 1, p. 207).
This debate serves as a practical model of
rational and effective propagation in
intellectual and doctrinal arenas.

Strategically, promoting Islamic teachings as
a form of jihad of clarification deepens
individual faith and enhances a religious
society’s ability to address doubts and
intellectual threats. Such propagation must be
accompanied by wisdom, insight, and a
precise understanding of contemporary
intellectual needs. Imam Sadiq (AS) called
his students to this mission, saying, "You are
associated with us, so be an adornment to us,
not a source of disgrace" (Ibn Babawayh, p.
400). This exhortation invites -effective
propagation through worthy behavior,
speech, and lifestyle. Overall, dedication to
propagation in Imam Sadiq’s (AS) school is
not just a religious act but a method to protect
the faith, expand the culture of the Ahl al-
Bayt (AS), and train generations of faithful,
aware, and responsible individuals.

Religious Zeal

In Islamic teachings, individuals are
categorized by their adherence to faith and
beliefs into three groups: those whose
religiosity is merely superficial or nominal;
those with incomplete and shaky faith; and
those with firm belief who steadfastly defend
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their religion. The third group, motivated by
divine inspiration, stands against any
deviation from the path of the Ahl al-Bayt
(AS).

A shining example of this religious zeal is
Hisham ibn Hakam. Upon learning that
someone was leading people astray from the
true path of the Ahl al-Bayt (AS) through
intellectual circles, he courageously traveled
to Basra to defend the faith and confront
deviant ideas (Kulayni, Vol. 1, p. 170). His
action was not merely scholarly but a vivid
expression  of  religious zeal and
responsibility toward truth. Imam Sadiq (AS)
emphasized the importance of supporting the
religion in training his students, viewing it as
a divine favor granted only to sincere and
prepared individuals. In a supplication to
Yunus ibn Abd al-Rahman, he prayed, "Make
us among those who support Your religion"
(Tusi, Vol. 1, p. 411). This support has levels:
spiritual support through firm belief, verbal
support through expression, propagation, and
defense of the faith, and practical support
through active engagement in upholding
values. The highest level is comprehensive
support of the religion through divine
knowledge and alignment with an Infallible
Imam, as exemplified by Hisham ibn Hakam,
whom Imam Sadiq (AS) proudly described as
"our supporter with his heart, tongue, and
hand" (Arbli, Vol. 2, p. 174). Thus, religious
zeal is not a fleeting emotion but a
knowledgeable and behavioral stance rooted
in understanding, faith, and responsibility.
Paired with dedication to propagation, it
safeguards religious principles, strengthens
societal belief structures, and guides future
generations toward steadfast faith and sound
doctrine.

Precision in Behavior and Speech
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In Islamic training, precision in learning and
understanding  religious and scientific
principles is highly significant. Students do
not learn uniformly; some excel in analysis,
others in memory, and some grasp concepts
more quickly. Those with experience in this
field recognize the diversity of talents and
abilities. For instance, reviewing class notes
reveals varying levels of detail—some
students jot down key points, while others
meticulously record details, dates, and
session numbers, indicating a deeper
understanding of the material.

Students in the Ahl al-Bayt (AS) school,
especially under Imam Sadiq (AS), were
diligent and committed in their learning.
Hisham ibn Hakam, for example, provided
detailed accounts of his debate with Amr ibn
Ubayd, describing his journey to Basra, the
crowd in the mosque, and Amr’s attire with
precision (Kulayni, Vol. 1, p. 170). Another
instance is the encounter with an Egyptian
skeptic in Imam Sadiq’s (AS) presence. The
man bumped into the Imam during tawaf,
prompting the Imam to engage him with
challenging questions, ultimately leading to
his conversion (Huwizi, Vol. 4, p. 369).
Yunus ibn Ya‘qub also exemplified precision,
narrating events so vividly that listeners felt
present at the Imam’s gatherings (Mufid, Vol.
2,p. 194).

Imam Sadiq (AS) likened people to gold and
silver mines, tasking teachers with
identifying and guiding each individual
correctly (Tabarsi, 1385 AH, p. 260).
Notably, Martyr Mutahhari, though not a
contemporary of Imam Sadiq (AS), benefited
greatly from his teachings. After Mutahhari’s
martyrdom, Allameh Tabatabai eulogized
him, saying, "He absorbed everything that
was said in its entirety" (Tabatabai, cited in
Sparks from the Sun; republished by Hawzah
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News Agency, 2023). In sum, precision in
behavior and speech not only enhances
mastery of knowledge but also fosters
spiritual and moral growth, transforming
students into positive societal role models.

Table 4: Behavioral Characteristics of the
Ideal Student in the School of Imam Sadiq

(AS)

Behavioral Theoretical :Appllcz;;l‘o:
Characteristi | (Description Foundations llzlducatiolf er
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System
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al-Abidin
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is incomplete not . acted practical
and harmful;| [ P°™ it only platforms for
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lead in disbelief and (e.g., practical
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p with theffyou teach mef|obedience to
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moral growth, | (taught of|||mentorship
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sweetness  of]
life is for the
scholar  and
the loyal
student”
(Kulayni,
1407 AH, Vol.
1, p. 33
- Example:
Hisham ibn
Hakam and
Hamran ibn
A’yun
(Kulayni,
1407 AH, Vol.
1,p.72)

responsibility
in  academic
interactions

Commitment
to
Propagation

Propagating
religion as a
divine and
social  duty,
aimed at
elucidating
religious
teachings and
defending
faith  against
doubts, is a
key trait of the
ideal student,
particularly at
Levels 1 and 2.

- Quran: “O
Messenger,
proclaim what|
has been
revealed  to
you...”
(Ma’ida: 67)
- Hadith of the
Prophet
(PBUH):
“Guiding one
person is
better  than
everything”
(Ibn Ash’ath,
nd., p. 77)
- Example:
Hisham ibn
Hakam’s
debate
Amr ibn
Ubayd (Ibn
Babawayh,
1362 SH, Vol.
1, p.207)

with

- Teaching
propagation
skills and
intellectual
jihad
(explanation)

- Organizing
free discussion
forums  and
debates

- Training
students to
address
contemporary
doubts

A sense of]
responsibility
to defend
religion  and
counter
deviations,
driven by firm
faith and|
divine
motivation, is
a  prominent|
feature of the
ideal student,
especially  at|
Level 1.

of]

- Prayer
Imam Sadiq|

“Make
among|
who

(AS):
us
those
champion
Your religion”
(Tusi, 1414
AH, Vol. 1, p.
411)

- Hadith about
Hisham ibn
Hakam: “Our|
supporter with
his heart,
tongue, and|
hand” (Erbeli,
1426 AH, Vol.
2,p. 174)

- Fostering a
sense
religious
responsibility
in students
- Teaching
skills for|
rational
defense
religious
values

- Promoting a
culture
supporting
religion in
educational
programs




Ahmed Al-Mansoori et.al

- Example:
Hisham  ibn|
Hakam’s

precision  in|

Precision  in narrating  his| |- Teaching
learnin debate  with|||skills for
& Amr ibn||precision and

recording

details, and Ubayd ) attention  to

conscious (Kulayni, detail in
i 1407 AH, Vol.| [learning

behavior ‘

1, p. 170)||- Encouraging

reflect a deep )

nderstanding [ Example: | laccurate

u Yunus ibn| (recording and

and
commitment
to  scientific
and religious
principles, a
trait  evident
across Levels
1,2, and 3.

Ya’qub’s deep analysis
accurate of academic
narration content
(Mufid, n.d.,[[- Fostering
Vol. 2, p. 194)|||lstudents  with
- Hadith:[|[lcommitted and|
“People  aref[meticulous
like mines of||personalities
gold and|
silver”
(Tabarsi, 1385
AH, p. 260)

Conclusion

The examination of the characteristics of an
ideal student within the framework of Islamic
higher education, with an emphasis on the
teachings and narrations of Imam Sadiq (AS),
demonstrates that nurturing students with
exemplary scientific, moral, and behavioral
attributes is a fundamental necessity for
contemporary Islamic societies. Given the
existing ethical and cultural challenges,
fostering such students can play a significant
role in strengthening the cultural and moral
foundations of society. This study categorizes
the characteristics of an ideal student into
three main dimensions: first, scientific
characteristics, including deep
understanding of religion, specialization,
mentorship, engagement in scientific
dialogues, knowledge production, and
heartfelt enlightenment; second, moral

103

Islamic Humanities

characteristics, encompassing humility
before the teacher, scientific generosity, and
social  problem-solving;  and  third,
behavioral characteristics, comprising the
application of knowledge, obedience and
companionship with the teacher,
commitment to propagation, religious zeal,
and precision in behavior and speech. These
dimensions not only contribute to the
personal development of students but also
lead to the organization and reinforcement of
society’s ethical and cultural foundations.

The findings of this research further indicate
that knowledge acquisition without the
support of human and ethical values cannot
contribute to cultural development or the
establishment of a true civilization; rather, it
may be detrimental to cultural norms and
values. Moreover, higher education can
effectively address cultural and social
challenges only when both professors and
students act upon beneficial knowledge and
reflect these teachings in their individual and
social behaviors.

Modeling the educational approach of Imam
Sadiq (AS) in training ideal students can
provide an effective framework for designing
impactful educational programs in today’s
universities, thereby enhancing the quality of
religious and ethical education. It is
recommended that future studies explore a
comparative analysis of the characteristics of
ideal students in Islamic and non-Islamic
educational systems, as well as the roles of
professors and the university environment in
fostering ideal students, alongside the impact
of modern technologies on this process. Such
research could significantly contribute to
improving Islamic educational systems and
strengthening the role of ideal students in
social and cultural transformations.
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These characteristics and levels of student
development are illustrated in the final table,
which categorizes students into four levels:
Ideal Student (Level 1: Devout Scholar
and Mujahid), Committed Scholar (Level
2), Pious Learner (Level 3), and Beginner
Learner, providing a comprehensive
depiction of the qualities and educational
strategies associated with each level.

Table 5: "Classification of Educational
Levels and Characteristics of Students in
the Context of Islamic Higher Education
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