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Abstract
The transcendent wisdom (Hikmah Muthaaliyah) of Mulla Sadra, in this dissertation, examines Mulla Sadra's philosophy and thought related to social aspects. Precisely is to explore discourse and the actual potential related to social aspects that are the foundation in building a social theory based on the transcendent wisdom.
The actual potential of  society of the transcendent wisdom is very clearly contained in; First, the substantial motion. Second, the physical occurrence and spiritual eternality of the human soul, will and deed. Third, the abstraction of knowledge and will. Fourth, the unity of knower and known.
To elaborate and describe the actual potential of society and furthermore to obtain social theory based on the transcendent wisdom, this study uses the interpretations and thoughts of some of the contemporary Iranian thinkers and philosophers.
This study utilizes the qualitative research method, namely  Ravesh Shenasi Bonyadi (روش شناسی بنیادی  the Fundamental Method). This research method was born in Iran and was also created by thinker and philosopher of the new generation of Iran.
This study found and obtained 14 kinds of social institutions which are the implementation of the social theory based on transcendent wisdom. The fourteen social institutions are; 1). Justice, 2). Evolution, 3). Humanity; 4). Culture, 5). Ethics, 6). Family, 7).Religion, 8). Politics, 9). Economics, 10). Education, 11). Environment, 12).  Public Health. 13). Science. 14). Art.
The social theory of the transcendent wisdom is considered as an example of the social theory born from cultural roots and thought traditions which has a long and sustainable history, and which has never broken up to date in Iran.
Keywords; Mulla Sadra, Transcendent Wisdom, Substantial Motion, Existence, Social Theory, Society, and  Ravesh Shenasi Bonyadi (روش شناسی بنیادی  The Fundamental Method). 
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چکیده فارسی
حکمت متعالیه ملاصدرا ، در این  پایان نامه دکترا ، به بررسی فلسفه و اندیشه ملاصدرا مربوط به جنبه های اجتماعی می پردازد. دقیقاً به کشف گفتمان و پتانسیل های واقعی مربوط به جنبه های اجتماعی است که پایه و اساس در ساختن یک تئوری اجتماعی مبتنی حکمت متعالیه  است.
پتانسیل واقعی جامعه از حکمت متعالیه کاملاً آشکار است. آن مسائل و موضوع را به روشنی در بعضی از نظریه های بعدی و زیر بیان می شوند :  اوّل، حرکت جوهری. دوّم، جسمانیۀ الحدوث و روحانیۀ البقاء بودن نفس، علم و ارادۀ انسان . سوّم، تجرد علم و اراده . چهارم، اتحاد عالم و معلوم .
در این پژوهش ، برای تبیین و توصیف پتانسیلهای واقعی جامعه و نیز به دست آوردن نظریه اجتماعی براساس  حکمت متعالیه ، از تعابیر و تفکرات برخی از متفکران و فلاسفه معاصر ایران استفاده شده اند.
این  پژوهش با استفاده از روش تحقیق کیفی ، یعنی روش شناسی بنیادی  است. این روش تحقیق در ایران متولد شده و توسط متفکر و فیلسوف نسل جدید ایران نیز ساخته شده است.
این پژوهش۱۴ا نواع نهاد اجتماعی را که اجرای تئوری و نظریه اجتماعی مبتنی بر حکمت متعالیه است ،  به دست آورد. چهارده نهاد اجتماعی هستند که ؛. 1) عدالت ، 2). تکامل ، 3). بشریت؛ 4) فرهنگ ، 5). اخلاق ، 6). خانواده ، 7). دین ، ​​8). سیاست ، 9). اقتصاد ، 10). آموزش ، 11). محیط ، 12). سلامت عمومی. 13) علوم . 14) هنر
نظریه اجتماعی حکمت متعالیه به عنوان نمونه ای از نظریه اجتماعی متولد شده از ریشه های فرهنگی و اندیشه های تاریخی که دارای تاریخ طولانی و پایداری است و تا به امروز در ایران شکسته نشده است.
کلید واژه ها؛ ملاصدرا ، حکمت متعالیه ، حرکات جوهری ، وجود ، نظریه اجتماعی ، جامعه و روش شناسی بنیادی .
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Social Activities Thought of Transcendental Wisdom

( حکمت متعالیه  )  in Iran



CHAPTER ONE

I. General Discussion.

I.1. Problem Statement

Every individual is part of the society. Every society is in a certain space and time. Every society can be characterized by its position in time and space. It has a way of life and a certain culture, including having a life system that is different from the system and pattern of life with other nations. Therefore every society and nation must have its own social science, so that the nation and the society can live proportionally according to their own measures, habits and environment. Likewise if we talk about Muslim societies in the world such as Indonesia and Iran and other Muslim countries in the world. They need social science. Why? Because the social sciences are the foundation of a new civilization; even the technological sciences and natural sciences are also humanities. It means that modern civilization is based on mankind and a new concept of mankind. That is, the new civilization is human-centered. Human being is at the center of all events and processes. Now, this human being, which forms the axis of the new civilization, needs its own knowledge and consciousness. Hence, the social sciences are knowledge-conscious of the being that forms the foundation of the new civilization. Therefore, it is called that the social sciences are the foundation of a new civilization. The social sciences are based on what is in a society itself; region, tradition, environment and also their own local knowledge which is the inheritance of their predecessors called local wisdom. With this in mind, we need the social sciences to understand this situation.

Indonesian society are imperative to know a social science. The reasons are; Firstly, Indonesian society are the largest Muslim society in the world. With the largest and highest population in the world, it is imperative for the Indonesian people to have their own formulations, perspectives and theories on social sciences. If this is not the case, there is no point with the highest number of Islamic population in the world. Secondly,  if the Indonesian Muslim society want to be industrial and progressive society then they have to learn live with the new thought that is Islamic thought and leaving the social sciences which produced by the western thinkers.

The transcendental wisdom is a thought which is formulated by Mulla Sadra who was a great Iranian thinker and philosopher. He was just not very eminent intellectual in Iran but also famous in the world. Other things that the transcendental wisdom are believed by many scientists in the world as a very deep thought and has various perspectives, including social thought and theory of social sciences.

As an Indonesian scholar and researcher, I would like to introduce a social viewpoint that derived from the thoughts of the great Muslim philosophers; Sadr al-Muta'l-al-Shirazi (Mulla Sadra 1050 H), and in that case is the transcendental wisdom (al-Hikmah al-Muta’aliyah).

This issue is certainly very challenging. Why is it interesting? The reasons are; Firstly, this issue is about  Mulla Sadra's philosophy on the transcendental wisdom (al-Hikmah al-Muthaaliyah) which is understood as a philosophy that emphasizes spiritual and mystical aspects, philosophy which only focuses on religious aspects which  is very individual and personal, in the meantime, at this the research about philosophy of the transcendental wisdom (al-Hikmah al-Muthaaliyah) will explained its relation to the social world and tried to trace the construction of social theory originating from philosophical thought of the transcendental wisdom (al-Hikmah al-Muthaaliyah).

Secondly, philosophy, in this case is Islamic philosophy, which was created in Iran and introduced by Iranian Philosopher; Mulla Sadra.  Hitherto, philosophy that have only been known to have links with the dimensions of theology and logic, but in this study, philosophy is drawn into the social dimensions and theory. That issue is not only in Iran that is something new but also almost all in the Muslim countries, that case is the first time to be introduced both in oral form and in writing.

Discussion about a society and theory of social science, there has been being the hard dispute to determine and to identify the main factor and foundation of the society between individual and social. Affirmation and determination on the original element of society is still unclear nowadays. It is not only for common people but also for social philosophical thinkers and social scholars. It has been discussed hardly and sensitively related to the objects until today however the result just become an instrument to make the relationship between the philosophers themselves and also among the sociologists themselves are very sharp differences.

The long disagreement of opinion above which might not have an end point. This fact for me in relation to writing this research is a reference point for determining an attitude and the conclusion that it does not become a very meaningful barrier because both of these are basically inseparable parts as building elements of a society. It's just that what distinguishes later is the method and process of developing and strengthening a society. Therefore, at that point then this research becomes important because we can find out how Mulla Sadra’s transcendental wisdom (al-Hikmah al-Mutha’aliyah)  viewpoint discusses on social and its social theories.

Therefore, anyone who has a theory and thought about individual or social, then basically he has perspective of theory on the society. Likewise, if any theory that has drawn attention and focus on the discussion of individual problems is actually also indirectly talking about community problems. Therefore, the philosophy of the transcendental wisdom (al-Hikmah al-Mutha’aliyah) which was coined by Mulla Sadra when discussing the concept of a perfect human being in the formulation of the trans-substantial motion and the fourth journeys (al-Asfar al-Arbaah) is also indirectly and directly as a discussion and theory about society. 

The other elements of the society will be exposured to the next parts sequentially and continuously in a complete and perfect structure with using and referring to the idea and opinion of the Iranian thinkers, especially Dr. Hamid Parsania. He is the Iranian thinkers, sociologists, philosophers at the contemporary era who has been trying and working to elaborate and explain the transcendental wisdom (al-Hikmah al-Mutha’aliyah) in the social perspective.

I think that Dr.Hamid Parsania is representation of the Iranian people who has been dedicating all his ability and spending his time to conceptualize the transcendental wisdom (al-hikmah al-mutaaliyah) message in the social perspective and the social science theories. Parsania’s thought becomes the primary reference for examining and elaborating the social elements of  the transcendental wisdom(al-Hikmah al-Mutha’aliyah). 

I.2.The Importance and Necessity of Research.

Today’s social interaction between various nations and countries in the world is very intensive. Muslim societies throughout the world when they do not have viewpoint and thoughts about society it is very possible that they follow the Western social system. Therefore, the importance and necessity of this research are as follows;

1. Finding the foundation and social rationality that comes from Islamic thought and philosophy.

2. Introducing the social system and views on the Muslim community in particular and the non-Muslim community in general.

3. Showing the tradition of Islamic thought has a vast and rich treasure.

4. Presenting a view and formulation that is about social which is different from the previous social thought genre which is a Western-style social concept.

5. Refusing Western science hegemony

6. Growing the trust of Muslim scientists and the entire Muslim community to not be inferior from the western thought. 

I.3. Previous Research Studies

Al-Hikmah al-Muthaaliyah (the Transcendental Wisdom of Mulla Sadra) is believed to have many wisdoms by many thinkers and philosophers. One of the lesson from al- hikmah al-mutaa'liyah (the transcendental wisdom) is to give birth to various perspectives from various sciences; philosophy, culture, politics and social. On this occasion I will write and elaborate it in the social perspective and the social science dimension.

In respect of Mulla Sadra's personality and also many of his works  that have spread throughout the world, especially to Islamic countries, both in the form of articles and books, among many of his works, only a small portion is popular in Indonesia such as; Peak of Wisdom (Hikmah al-Arsyiah).

However, Mulla Sadra's thought in  relation to the social issues and the social theory not many people have knew and discussed it. Even in Iran itself, which is known as the home country of Mulla Sadra, whose population is recognized by world history for its superiority and intellectual prowess, also in this region there are still very few in number that touch and devote their attention and mind to produce and realize an insight related to social dimensions of the transcendental wisdom ( al-hikmah al-muthaaliyah).

Discussion and writing about al-Hikmat al-muthaaliyah from the viewpoint of society and social science, based on my observations, can be concluded very little. There are only a few forms of articles and books that have been presented, including by; Hamid Parsanai in his book; 1. The World of Social Sciences (جهان های اجتماعی   ). 2. Ravesh Shenashy Enteghadi Hekmat Sadraiya (روش‌شناسی انتقادی حکمت صدرایی  ) (Mulla Sadra's Philosophy, Critical Methodology),  3. The metaphysics and existence of society and culture in Islamic wisdom (متافیزیک و هستی جامعه و  فرهنگ در حکمت اسلامی  ), and the other  is Dr. Ibrahim Khani; Muthaaliyah Social Sciences (جامعه شناسی متعالیه ).



I.4. The main and Sub- Questions of the Research

I am an Indonesian Muslim who loves my country. Indonesia is a country with the largest Muslim population in the world. As a Muslim Indonesian citizen and a researcher and lecturer, I would like to introduce a social point of view that originates from the thoughts of Muslim scientists namely; Mulla Sadra. Finally, the main question of this research is why is the Islamic social science unpopular and unknown in Muslim countries and what are the characteristics of Islamic social science?

The subquestion are:

1. Why do the Islamic countries need social sciences?

2. Does the transcendental wisdom (al-Hikmah al-Muthaaliyah) has a concept or theory on society and social sciences?

3. What does the transcendental wisdom mean on the social sciences?

4. How does the transcendental wisdom construct on the social sciences?

5. Who are the Iranian figures / thinkers who have worked and what are their views and thoughts about that?

I.5. Conceptualization of Research 

I.5.1. The Transcendental Wisdom (al-Hikmah al-Muthaaliyah)

Some Muslim philosophers are disagreeing in explaining the concept of al-hikma which is widely stated in the Qur'an or hadith. Various views on the meaning of the term wisdom find its peak concept through sentiment carried out by Mulla Sadra, which is called al-Hikmah al-Muta'aliyah. The mention of al-Hikmah al-Muta'aliyah as the school of philosophy Mulla Sadra was first introduced by one of his students and at the same time his son-in-law named ‘Abd Al-Razzâq Lahiji (d. 1072 H / 1661 AD).[footnoteRef:1] [1:  . Nasr, Seyyed Hossein. Sadr aI-Din Shirazi and his Transcendent Theosophy Background, Life and Works, Imperial Iranian Academy of Philosophy, P. 85, , 1978] 


To find out the meaning and conception of Mulla Sadra al-Hikmah al-Muta'aliyah, it must be seen how he defines the term wisdom or philosophy. According to him, the two terms are identical, and when he talks about wisdom or philosophy in his own perspective, what he means is none other than al-Hikmah al-Muta'aliyah. After synthesizing various earlier views, Mulla Sadra defines philosophy as:

استكمال النفس الانسانية بمعرفة حقائق الموجودات على ما هي عليها والحكم بموجودات تحقيقا بالبراهين لا أخدا بالظن والتقليد بقدر الوسع الإنساني وان شئت قلت نظم العالم نظما عقليا على حسب الطاقة البشرية ليحصل التشبه بالباري تعالى

"The perfection of the human soul through knowledge of the reality of everything that exists as it is, and the justification of their existence, which is awakened based on clear evidence, not on the basis of suspicion and simply following the opinions of others, limited to the capabilities that exist in humans. If you like, you can say (the perfection of the human soul through the knowledge of) the order of the universe as an order that is understandable, according to the ability that is possessed, in order to achieve likeness to God ".[footnoteRef:2] [2:  . Nasr, Seyyed Hossein. Sadr aI-Din Shirazi and his Transcendent Theosophy Background, Life and Works, Imperial Iranian Academy of Philosophy, P. 96, 1978, 
] 


Based on the understanding of wisdom above, it can be seen how Mulla Sadra tried to combine and harmonize various previous views with his own views, through his creativity and genius of thinking. 

Al-Hikmah al-Muta'aliyah is epistemologically based on three principles: intellectual intuition (dzawq or isyraq), rational proof (aql or istidlal), and shari'at. So wisdom is obtained through spiritual enlightenment or intellectual intuition and presented in a rational form by using rational arguments. This lesson not only provides cognitive enlightenment but also realization, which transforms the form of the recipient of enlightenment to realize knowledge so that the transformation of form is achieved only by following the sharia. Meanwhile, on the ontological side, al-Hikmah al-Muta'aliyah is based on three things: Principles of Being, Gradations of Existence, and Substantial Movements. 

The doctrine of the unity, gradation, and principality of being, which is the foundation of the transcendental wisdom (theosophy-(al-Hikmat al-Muta‘aliyah) of Mulla Sadrå, sees the whole of reality as nothing but the stages and grades of existence, and the quiddity of each object that has been brought into existence as nothing but the abstraction by the mind of a particular determination of existence. The essences of things are not realities to which existence is added, but abstractions made by the mind of a particular state of being that is called ‘existence’ merely because the untrained mind perceives only the external and apparent aspect of things. Outwardly, existences seem to be quiddities that have gained existence. But true awareness created through the disciplining of the intellect and through spiritual vision allows the perceiver to see everything for what it really is: namely, the very act of existence, each of whose instances appears as a quiddity to which existence is added; whereas in reality it is only a particular act of existence from the limitations of which the quiddity is abstracted. The ordinary man is usually aware of the container, whereas the sage sees the content that is at once being (wujud), presence (hudur), and witness (shuhud).[footnoteRef:3] [3:  . Nasr, Seyyed Hossein. Islamic Philosophy from Its Origin to the Present: Philosophy in the Land of Prophecy, Published by State University of New York Press, P.101, 2006] 


Magnum opus Mulla Sadra from Hikmah Muthaaliyah is al-Hikmah al-Muta'aliyah fi al-Asrar al-Aqliyah al-Arba'ah (Great Wisdom about the Four Journey of Intellect). The first journey-which is travelling from creature to the Truth and from multiplicity to the unity with which the wayfarer starts his migration to the Truth through migrating from himself and neglecting his wordly desires (min al-khalq ila al-Haqq). The second journey is a journey with the Truth in the Truth (bi al-Haqq fi al-Haqq). The third journey is the opposite of the first journey, because this journey is from Truth to being (min al-Haqq ila al-khalq). The fourth trip is the opposite of the second trip, because this journey is a journey with Truth in beings (bi al-Haqq fi al-khalq).  On the fourth trip is a peak journey that embodies a perfect human being. The fourth journey is the journey from the creature to the creature with the Truth (min al-khalq ila'l-khalq bi'l-haqq'. He observes creatures and their effects and exigencies. He knows their benefits and their evils, temporally and spiritually, that is, in this world and the next. He knows of their return to God, the manner of their return ..., He becomes a prophet in the sense of a law-giving prophet and is called prophet (nabi). He brings knowledge of the subsistence of creatures, their harms, their benefits, what causes them to possess felicity and what brings them misery. In all this he is "with the Truth" because his being has become "veridical" and the attention paid by him to the creature does not distract his concentration upon the Divine...[footnoteRef:4] [4:  . Nasr, Seyyed Hossein. Sadr aI-Din Shirazi and his Transcendent Theosophy Background, Life and Works, Imperial Iranian Academy of Philosophy, P.59-60, 1978.
] 


So, for Mulla Sadra in his viewpoint on the ideal society based on the transcendental wisdom is the existence of a perfect human in a society. The Perfect human creates community then founding the society.

I.5.2. Social Activity 

Conception and understanding of social activities in this research is a type of human activity in order to fulfill the nature of themselves as social beings. Social activities when not done, the perfection of themselves as 'human' both individually and socially will not be fulfilled. Social activities in order to achieve and realize themselves as God's best creatures among all God's creatures. A creature with social activity then distinguishes itself from other creatures of God.

I.6. Research Method

Methodology is the path that one takes to acquire knowledge. The method, though often of a conscious and epistemic identity, is other than methodology. Methodology is a type of second-degree knowledge that arises in terms of epistemic methods; therefore, methodology is the epistemic that is the subject of it. And this knowledge, like other forms of knowledge, as much as it is influenced by its subject matter, is drawn from other factors involved in the determinations of knowledge, such as the universe, purpose, as well as emotional and especially cognitive contexts. Methodology identifies and suggests a certain method with regards to philosophical, ontological, and epistemological principles and based on, or related to, theories approved in the domain of a science. Methodology may come to such conclusions due to a variety of emotional and modal, or scientific and definitive reasons.[footnoteRef:5] [5:  . Parsania, Hamid. روش شناسی انتقادی حکمت صدرای .  قم ،کتاب فردا. ۱۳۸۹. ص: ۱۴۱     ] 


Method is the path taken to achieve knowledge. Despite its cognitive nature, method is different from methodology. 



Every single knowledge uses the proper method for would being useful. The natural, human, and metaphysical positions do not have the same approach; the sciences that denigrate the goals and the practical goals have methods other than those that seek to attain truth and certainty. Some methods are abstract and subjective. And others are sensory and experiential, and others are skillful and practical, some are austerity and ethical. Each method brings a specific type of presentation to follow. And no knowledge of any method is attained; therefore, the necessary method is one of the things involved in the determination of knowledge. Different levels of research require a variety of methods. The methods used in fundamental research are not the same as those used in applied research.[footnoteRef:6]  [6: . Parsania, Hamid. Critical Realism ofnSadrian Philosophy. Journal Al-Mustafa Islamic Studies MIU Press. 2012 London-United Kingdom. P.11] 


Parsanai (2012:12) also said that various descriptive, historical, analytical, empirical, profound and other methods in the realm of social or natural science cannot be selected and considered to be right or wrong  in methodology without taking into consideration  their epistemic backgrounds. To make an epistemic   judgment, the methodologies has to employ philosophical and scientific ideas, while observing subject, objective, and the level of the research for which the method is used. Philosophical principles affect the methods used in producing or applying theories in the same way as they affect the formation of theories in social sciences and humanities. For the reason, theories and methods befitting such principles are taken into consideration some philosophical approaches and epistemological codes.[footnoteRef:7]  [7: . Parsania, Hamid. Critical Realism of Sadrian Philosophy. Journal Al-Mustafa Islamic Studies. MIU Press, 2012 London-United Kingdom. P.12] 




Based on the explanation above and to realize it according to the message from the explanation which was explained on the previous page then I decided in this study to use method of textual analyze 

By this textual analysis method, I will examine and analyze various sources in various forms; articles, books, etc. So, I researched various references. From these various references analyzed then formulated and compiled a structure of thought that shows the social dimension in Mulla Sadra's thought and philosophy.

Taking into account on my observations as a researcher that scientist in Iran who in addition have detailed and accurate explanations of the transcendental wisdom from a social viewpoint is Dr.Hamid Parsania. He also discussed the most about the transcendental wisdom.

I.7. Objectives of Research

This research exposes the social views of some philosophers and sociologists on the concepts of  Mulla Sadra's Hikmah Muta'aliyah (the Trascendental Wisdom). Mulla Sadra's theoretical concept is sought to be realized in a praxis formulation.

As a Muslim community which is the largest number of people in the whole world, if compared to the people of non-Muslim religions such as; Christians, Jews, Buddhists, Hindus and others, should have paradigmatic and theoretical references regarding social life.

Iran which has a vigorous history and philosophical and intellectual tradition is the hope and foothold for the Muslim world community to introduce views and concepts about patterns of social life and social theory.

One of Iran's great philosophers, Mulla Sadra, with his-extraordinary work: The Transcendental Wisdom (al-Hikmah al- Muta'aliyah) which has given attention on the concept related to the social life and the social theory. Therefore, the main objectives of this study are;

1. To describe the formulation and social theory based on Mulla Sadra's philosophy through his work; al-Hikmah al-Mutaaliyah (the Transcendental Wisdom).

2. Offering social views and social theories to the Muslim communities, especially to the organizations and the educational institutions in Islamic countries to be studied and discussed social views and theories of the values contained in the hikmah mutaa'aliiyah.

3. Muslim communities are expected to be able to live with patterns and conceptions as well as theories that are born from views and thoughts originating from Islamic religious references; Quran and Hadith.



		CHAPTER II

Society; Its Definitions and Concepts 

II.1. Definition of Society Based on Etymology

The term society is word from the Latin root: “societatem’ from “socius” (companion). Its meaning is "group of people living together in an ordered community". Such meaning has been started since 1630s. And as for sense of "fashionable people and their doings" is first recorded1823.[footnoteRef:8] And then the word came into French, 'Societe' and in English, 'Society' which means friends, allies and traveling companions. [8:  . Darighgoftar, Samaneh. Comparative Etymological Study of “Society”,“People”, “Nation” in Persian and English; International Journal of Linguistics, ISSN 1948-5425, Vol. 4, No. 3. P2012, .5, 2012.] 


It refers to the state of affairs and the social status of humans and animals that live under a common law rule. Society is the product of the gathering of human beings and the interaction between those who live together and work together to achieve a certain goal. In addition, simple or complex norms and norms govern their normal relationships and provide institutions and organizations with the continuity and sustainability of their society. 

II.2. Definition of Society Based on the Quran Viewpoint

The word which is commensurate with society in Arabic is المجتمع  (al-mujtamae), but that word does not exist in the Qur'an. The root words of المجتمع (al-mujtamae) are (جمع), Ism Faael (اسم فاعل Noun of the Doer) and مؤنث Feminim; جامع.  In persian 'society' is jameeh ( جامعه  ). The word 'jameeh' in Persian is to function as a noun that has many meanings, including; concession, big pot, community, complex, domain, circle, board, people of a country or city or village or university. Therefore the best way to do this is to look for words in the Koran that convey concepts in accordance with society.

By considering the etymological definition of 'society' (in Persian:  جامعه )  which means 'group of people', the words from the Koran that we can match with society (in Persian:  جامعه )  are; 1.ناس (nas). 2. اناس (an-naas) 3. قرية (qaryah). 4. قوم  (qaum). 5. اُمّت (ummah). 

Let us follow the explanation and elaboration of the Qur'an regarding these words below;

1.قوم (qoum): This word has been used 383 times in the Qur'an. But the shape is different. The word قوم (qoum) in the Koran is used in various forms, including; نكره (Indefinit), معرفه به ال (Definit), مركّب (Compound), مفرد  (Singular) and others. 

This word is used twice which means a group of men, and the rest is a group of people. By reflecting on a number of verses, it can be understood that the term is used to refer to a group of people based on criteria such as blood, race, and followers of a big figure. Please refer to and pay attention to the surah Adz-Dzariyat verse 46; 

وَقَومَ نوحٍ مِن قَبلُ ۖ إِنَّهُم كانوا قَومًا فاسِقينَ

And the people of Noah aforetime.Indeed they were a transgressing lot.

 From this verse it is stated that their purpose is united in the guidance of Noah. And the second reason is that they unite for acts of destruction and other deviations in the midst of society.

And the other reason is verse 11 of surah al-Hajj:

«يَا أَيُّهَا الَّذِينَ آمَنُوا لاَ يَسْخَرْ قَوْمٌ مِنْ قَوْمٍ عَسَى أَنْ يَکُونُوا خَيْراً مِنْهُمْ وَ لاَ نِسَاءٌ مِنْ نِسَاءٍ عَسَى أَنْ يَکُنَّ خَيْراً مِنْهُنَّ

Some of the commentators said that in this verse, the word " qoum" is in contrast to "Nisa", meaning "men", and has translated many of the commentators and translators into men in this verse. But Ragheb Esfahani has said: "Ethnicity means men, and consequently includes women." Therefore, he said that only in verse 11 of the surah of the Hajj does the Qur'anic mean for men, but the rest of the Qur'anic verses also include women.[footnoteRef:9] Like the following verses: [9: .  راغب اصفهانی، مفردات الفاظ قرآن، ذیل واژه قوم، دار القلم , سال چاپ :1416 , ص 693.] 


قَدْ بَيَّنَّا الْآيَاتِ لِقَوْمٍ يُوقِنُونَ

مِثْلُ مَا أَصَابَ قَوْمَ نُوحٍ أَوْ قَوْمَ هُودٍ أَوْ قَوْمَ صَالِحٍ وَ مَا قَوْمُ لُوطٍ مِنْکُمْ بِبَعِيدٍ

These verses include "men" both men and women.

2.ناس (nas). This word means a group of people and has been used 24 times in the Quran. The word ناس (nas) does not use alif and lammeen (بدون الف و لام) and has several meanings: including all people who live at a certain time, a group of simultaneous humans who have the same orientation, and they are listeners of a preacher. Please refer and pay attention the surah Jonah verses 2 below;

َكانَ لِلنّاسِ عَجَبًا أَن أَوحَينا إِلىٰ رَجُلٍ مِنهُم أَن أَنذِرِ النّاسَ وَبَشِّرِ الَّذينَ آمَنوا أَنَّ لَهُم قَدَمَ صِدقٍ عِندَ رَبِّهِم ۗ قالَ الكافِرونَ إِنَّ هٰذا لَساحِرٌ مُبينٌ

Does it seem odd to these people that We have revealed to a man from among themselves, [declaring], ‘Warn mankind, and give good news to the faithful that they are in good standing with their Lord’? The faithless say, ‘This is indeed a plain magician.’

In this verse, it is certain that they refer to certain groups of people with the same orientation. As if they are followers of a great figure or they are supporters of a leader.

3. امت (Ummah): Another word that means a group of people in the Quran is the word امت (ummah) and has been used 64 times. The word has been used in the Qur'an for many meanings and purposes: time, amount of time, leader, example, method, creed, and ritual as well as a group of organisms. The meaning of the ummah aside from what has been mentioned, it is also used with the meaning of a group of people where their purpose is something big and they are united as a common goal.

Let's look at Surah al-Qishas verse 23 below;

ولما ورد ماء مدين وجد عليه أمة من الناس يسقون ووجد من دونهم امرأتين تذودان قال ما خطبكما قالتا لا نسقي حتى يصدر الرعاء وأبونا شيخ كبير

When he arrived at the well of Midian, he found there a throng of people watering [their flocks], and he found, besides them, two women holding back [their flock]. He said, "What is your business?" They said, "We don't water [our flock] until the shepherds have driven out [their flocks], and our father is an aged man."

The verse is about the Prophet Musa (PBUH) when he arrived at the water source in the city of Madyan. The Prophet Moses had seen a group of people give water to their livestock. In this verse, the word ummah is used to refer to a group of people who unite for a purpose and they gather around the water to give water to their livestock.

The ummah also has the other meaning that is a moderate group. Look at the surah Al-Maidah, verses 66; 

وَ لَوْ أَنَّهُمْ أَقامُوا التَّوْراةَ وَ الْإِنْجيلَ وَ ما أُنْزِلَ إِلَيْهِمْ مِنْ رَبِّهِمْ لَأَكَلُوا مِنْ فَوْقِهِمْ وَ مِنْ تَحْتِ أَرْجُلِهِمْ مِنْهُمْ أُمَّةٌ مُقْتَصِدَةٌ وَ كَثيرٌ مِنْهُمْ ساءَ ما يَعْمَلُونَ 

And if only they upheld [the law of] the Torah, the Gospel, and what has been revealed to them from their Lord, they would have consumed [provision] from above them and from beneath their feet. Among them are a moderate community, but many of them – evil is that which they do.

 4.   قَرْيَةً  (Village): Another word in the Qur'an which means a group of people is قَرْيَةً  (village) that has been repeated 56 times.

Village, in a literal sense, means a place where people live that understanding applies absolutely to both small and large areas. With the meaning like that then raises a variety of meanings. It can be seen in the verse (surah al-Isra: 16);

وَإِذا أَرَدنا أَن نُهلِكَ قَريَةً أَمَرنا مُترَفيها فَفَسَقوا فيها فَحَقَّ عَلَيهَا القَولُ فَدَمَّرناها تَدميرًا

And when We desire to destroy a town We command its affluent ones [to obey Allah]. But they commit transgression in it, and so the word becomes due against it, and We destroy it utterly.

That is the literal meaning, but according to some Iranian scientists who understand Arabic that قَرْيَةً  (village) is synonymous with the Arabic word; مدينة  (city) that place for living together in a purpose. The synonym in Persian is (جامعه) society. 

If we accept the village interpretation above, then it can be accepted that it can only be applied to a group of people in the community who are united in one goal. That's because without goals there will never be many people together.

Seyed Hossein Fakhre Zare agree also that َقَرْيَةً  in quran can be meant society.[footnoteRef:10] [10: . Fakhre Zare,Seyed Hossein. Society from the perspective of the Quran
Article 5, Volume 5, Issue 16, Summer 2015, Page 93-122.  Publisher: Allameh Tabataba'i University Press.] 


5. اُناس (Society). The next word in the Qur'an which means a group of people is the word اُناس (society) and has been repeated only 5 times. In all cases this means a group but with the emphasis of the verse and the sign of an existence. The word is attributed to human groups and not non-human groups. It can also be attributed to the general group of people who are also not human. Considering surah al-Israa verse 71 below;

يَومَ نَدعو كُلَّ أُناسٍ بِإِمامِهِم ۖ فَمَن أوتِيَ كِتابَهُ بِيَمينِهِ فَأُولٰئِكَ يَقرَءونَ كِتابَهُم وَلا يُظلَمونَ فَتيلًا

The day We shall summon every group of people with their imam, then whoever is given his book in his right hand —they will read it, and they will not be wronged so much as a single date-thread

Note also the following surah al-A'raf verse 82 below;

وَما كانَ جَوابَ قَومِهِ إِلّا أَن قالوا أَخرِجوهُم مِن قَريَتِكُم ۖ إِنَّهُم أُناسٌ يَتَطَهَّرونَ

But the only answer of his people was that they said, ‘Expel them from your town! They are indeed a puritanical lot.’

As is known, the term means a group of people and doesn't need to be explained. The point is that given the general definition of society, we can find words in the Qur'an that exactly correspond to the same meaning, and the five words that have been explained are the Qur'anic descriptions of society based on the suitability of the meaning of the Persian language namely; the community.

II.3. Definition of Society Based on the Western Thinkers

II.3.1. The Short History of Sociology in Western

The middle ages are often thought of as a time of ignorance and superstition in Europe, though in fact, during this period Islam and Islamic civilization had advanced far beyond the West in terms of philosophy and sociology. Many of the subjects which we learn in school today were invented by medieval Muslims, which was translated and worked during ancient Greek manuscripts. These classical tomes which influence faded after the fall of the Roman Empire and spread of Christianity survived in newly conquered Muslim lands in the Middle East.[footnoteRef:11]   [11: . Hassan, Faridah Hj. Ibn Khaldun and Jane Addams: The Real Father of Sociology and the Mother of Social Works, Faculty of Business Management, Universiti Teknologi Mara, Malaysia] 


Sociological theories are those modern theories that are based on empirical evident aiming to evaluate social issues within our society for benefit of the present and future time, and it developed by various scholar in the 1800s and 1900s. Sociological theory is defined as a set of interrelated ideas that allows for systematization of knowledge of the social world. This knowledge is used to explain the social world and make prediction about the future of the social world. Sociological theory is complex theoretical and methodological frameworks used to analyze and explain object of social study. Examples of sociological theories are conflict theory, critical theory, feminist theory, functionalism theory, and rational choice theory. Therefore, sociological theory can be defined as a complex theoretical framework that is used to explain social theories through empirical formula (scientific method) and making judgments. [footnoteRef:12]  [12:  . Bottomore Tom B. Marxist sociology (Studies in sociology). – London: Macmillian, 1975. – 78 p.
] 


The term sociology was first coined in 1780 by the French essayist Emmanuel-Joseph Sieyès (1748–1836) in an unpublished manuscript. In 1838, the term was reinvented by Auguste Comte (1798–1857). Comte originally studied to be an engineer, but later became a pupil of social philosopher Claude Henri de Rouvroy Comte de Saint-Simon (1760–1825). They both thought that social scientists could study society using the same scientific methods utilized in natural sciences. Comte also believed in the potential of social scientists to work toward the betterment of society. He held that once scholars identified the laws that governed society, sociologists could address problems such as poor education and poverty (Abercrombie et al. 2000).[footnoteRef:13]  [13:  . Abercrombie, Nicholas, Stephen Hill, and Bryan S. Turner. 2000. The Penguin Dictionary of Sociology. London: Penguin.
] 


Comte named the scientific study of social patterns positivism. He described his philosophy in a series of books called The Course in Positive Philosophy (1830–1842) and A General View of Positivism (1848). He believed that using scientific methods to reveal the laws by which societies and individuals interact would usher in a new “positivist” age of history. While the field and its terminology have grown, sociologists still believe in the positive impact of their work. [footnoteRef:14]  [14:  . Abercrombie, Nicholas, Stephen Hill, and Bryan S. Turner. 2000. The Penguin Dictionary of Sociology. London: Penguin.
] 


Formal academic sociology began when Durkheim set up the first European department of sociology at the university of Bordeaux 1895. In 1896, he did establish the journal L,Annee Sociologique.[footnoteRef:15]   [15:  . Fadul, Jose A. A Textbook for an Introductory Course in Sociology, Publisher, Lilu Com, P.40, January 1, 2011] 


II.3.2. Comte

Auguste Comte coined the word "sociology" for a new science of "social physics" whose task it is to uncover social laws. His belief in the power of science led him eventually to design a new religion of humanity based on positive knowledge. This had to do with Comte's experience of unfulfilled love that led him to recognize the importance of sensibility and emotion besides reason and rationality.[footnoteRef:16] [16: .  Saalmann, Gernot, PhD. Classical Sociological Theories. Lectures at the Department of Sociology. University of Pune, Summer 2010. P.7] 


Auguste Comte has big ambitions to rationalize all fields of science. For Auguste Comte (1798-1857), social facts are the source of philosophy. Because human behavior certainly develops along with the progress of science, which opens and changes minds. This is the stage of science that guides society and humanity. 

Therefore Auguste Comte will never doubt in relation to human life. Because all of that becomes clear through people's behavior and dynamics that occur in the history of humanity itself. 

Auguste Comte compared the history of humanity, expressed through the history of different sciences, with the development of individual human thought throughout his life. Thus, every society, every science and every individual goes through three consecutive stages that are appropriate for childhood, adolescence and adulthood.

Therefore, August Comte divides the stages of development and knowledge of humanity into three stages: The first state is theological. In the theological state, the human mind directs its researches mainly toward the inner nature of beings, and toward the first and final causes of all the phenomena which it observes—in a word, toward Absolute knowledge. It therefore represents these phenomena as being produced by the direct and continuous action of more or less numerous supernatural agents, whose arbitrary intervention explains all the apparent anomalies of the universe.[footnoteRef:17] [17: .  August Comte. Cours de Philosophie Positive. Trans. Paul Descours and H. G. Jones, 1905.] 


Humans explain everything by referring to God. The theological state itself knows three successive stages: fetishism, polytheism, and monotheism. When he is in a theological state, man tries to understand the entire universe in which he exists: he looks for the causes of various physical phenomena with which he is confronted. Now, since it has been known since the time of Aristotle that the chain of successive causes returns to infinity, that is, with the intention of one or more gods, the search for those causes, according to Comte, is beyond the reach of human intelligence, because it is certain to fail. However, he did not condemn the efforts of this human mind, because it was necessary, according to him, as the first impetus, so that humans learn to know the limits of their abilities. Without a theological state, the subsequent emergence of "true" science would be impossible. 

The second state is the metaphysical state.  The reality in this state is only a simple general modification of the first state, the supernatural agents are replaced by abstract forces, real entities or personified abstractions, inherent in the different beings of the world. These entities are looked upon as capable of giving rise by themselves to all the phenomena observed, each phenomenon being explained by assigning it to its corresponding entity.[footnoteRef:18] [18: .  August Comte. Cours de Philosophie Positive. Trans. Paul Descours and H. G. Jones, 1905.] 


The metaphysical state is that humans find abstractions, such as life, nature, they believe can deduce eternal and universal laws. The third situation is positivism. Science arrived at its completeness and its perfection made it possible to know something. The metaphysical state is basically a temporary state between theological and positive conditions. This situation is fundamentally not different from the previous one, but it is a "critical" phase, namely a destructive and necessary re-examination of the theological state. In a metaphysical state, abstract entities have replaced the gods, but humans continue to look for things beyond their reach, such as the origin and destination of objects, the nature of the universe, or the intimate nature of objects. a creature (for example, an environment called ether which spreads light or an unbroken structure of matter in a very small space). The Comte did not go too far to deny the existence of something which escapes sensory perception, but he does state that such an existence can only be hypothetical, never proven, and that, as a result, does not appeal to "true" Science. The only thing that interest’s science is fact. 

There is no doubt that humans finally reached this state when the Comte realized it and proposed to explain it to their contemporaries. The Comte believes that historical power is independent of human will. Comte believed in historical significance, and he inspired Marx by asserting that humanity has finally reached a positive age, when only science governs the mind, because the sciences themselves have evolved, and that the most important of science, sociology or "social physics "has been perfectly synthesized in the great thinking of August Comte. 

Finally, in the Positive state, the human mind, recognizing the impossibility of obtaining absolute truth, gives up the search after the origin and destination of the universe and a knowledge of the final causes of phenomena. It only endeavors now to discover, by a well-combined use of reasoning and observation, the actual laws of phenomena—that is to say, their invariable relations of succession and likeness. The explanation of facts, thus reduced to its real terms, consists henceforth only in the connection established between different particular phenomena and some general facts, the number of which the progress of science tends more and more to diminish.[footnoteRef:19] [19: . August Comte. Cours de Philosophie Positive. Trans. Paul Descours and H. G. Jones, 1905.] 


In the positive state, the man finally becomes "reasonable" because he understands that true knowledge about the Universe is impossible for him and he is forbidden from universal questions! Since then, he no longer looks for causes, but laws: he cannot explain phenomena, but he can try to describe them, for example with mathematical formulas. Knowing these laws, he can then use them to his own advantage to dominate nature and increase its existence. Needless to say, the best example of the positive law given by Comte is Newton's law of gravity: humans will never know the cause of the forces with which bodies attract one another, but the law, according to which this force is inversely proportional to the square of the distance separating these bodies, is true because it can be measured, and will remain true from eternity.

II.3.3. Durkheim

The work of Émile Durkheim is organized around the theme of the relationship between individuals and the community. One of his central questions concerns the possibility of solidarity within modern societies.

In the 19th century, in Europe, rural populations swelled cities to work in industry. Until then, peasants lived in villages where order was based on tradition. In the overcrowded suburbs, they become strangers. They are cut off from the social bonds that linked them to their original communities. Émile Durkheim, as a witness of his time, questions the risks inherent in this evolution.

Solidarity concerns a value with positive connotations (understanding, cooperation, cohesion, fraternity). For the sociologist, it is above all the solidarity relations among community groups. He draws a comparison between his modes of expression in archaic and modern societies. At the end of his analysis, he points out the mechanisms of uncoupling, in the context of modernity.

Emile Durkheim has a concept;1. The Archaic Society, 2. The Modern society. Archaic societies is mechanical solidarity which is a concept introduced by the French sociologist Emile Durkheim (1858-1917) in his work published in 1893, ‘De la division du travail social’[footnoteRef:20]. This form of solidarity serves to describe the social links in traditional societies ‘archaic’, with production activities little differentiated, in terms of the organization of work, that is to say with a small division of labor.  [20: .  Durkheim, Emile. The Division of Labor In Society. Translated by George Simpson. The Free Press Of Glenco, Illinois, Copyright 1933 by The Macmillan Company. Fourth Printing, September, I960. Printed in the United States of America; LITHOGRAPHED For The Publishers by Noble Offset Printers, INC., New York, P.70] 


The members of these societies are similar, have close social functions, strong common values and a high collective consciousness. Social solidarity is called mechanical because it works automatically. It results from the closeness and similarity of individuals who live in community, where the social group (family, work) plays a very important role.

Beliefs, values, behaviors impregnated with religious prohibitions and ways of thinking are identical. Individual aspirations are little taken into account and remain weak. Maintaining social cohesion means that no deviation from the community norm is tolerated.

This notion is opposed to the organic solidarity that we encounter in so-called modern societies, based on the division of social work.

According to Durkheim, archaic societies is preceding modern societies. They make the form of small, relatively isolated and self-sufficient communities. Hunter-gatherer villages or nomadic herders' camps are models.

The division of social work is weak. It usually only concerns the division of tasks between generation or age groups. As a result, people are easily substituted for one another in the execution of routine activities. For example, in a pastoral community, all men master cattle management. All women have the knowing how to process milk and weave wool.

In these societies, behaviors are governed by common traditions and feelings brought together in a collective consciousness.  The imperatives and prohibitions conveyed by the collective conscience are engraved in all minds. Everyone knows them and feels that they are well founded. A strong collective consciousness combined with a weak division of social work creates a ‘mechanical solidarity’ that directly links people to their community.

These rules act on people as a superior power. It pushes them to act spontaneously in the same direction. As such, religion often plays a strong integrative role. Its strength does not come from a vague feeling of a more or less mysterious beyond but from the strong and frail discipline to which it subjects the conduct and the thought.

Modern society is organic solidarity.[footnoteRef:21] This form of solidarity characterizes the social links between individuals within ‘modern’ societies, especially industrial, where there is a division of social work (not only professional) that has diversified human activities and made them highly interdependent. [21: .  Durkheim, Emile. The Division of Labor in Society. Translated by George Simpson. The Free Press of Glencoe, Illinois, Copyright 1933 by The Macmillan Company. Fourth Printing, September, I960. Printed in the United States of America; Lithographed for the Publisher by Noble Offset Printers, INC., New York.P.111.] 


Individuals have complementary social functions and their relationships require close cooperation. Everyone is indispensable to the functioning of society, as the organs are to a living being.

Individual consciousness is less subject to the constraints imposed by the collective consciousness of traditional societies and can express themselves more freely in a process of emancipation and individualization. However, the differentiation of social and productive tasks leads to a segmentation of society into increasingly distinct social groups.

This notion is opposed to the mechanical solidarity that one encounters in the so-called ‘archaic’ traditional societies, where production activities are little differentiated in terms of the organization of social work.

The individual with personal aspirations does not exist when the collective consciousness prevails over individual consciences. But, it is born when the social conditions allow it, that is to say with the modernity. One of Durkheim's great merits is to have identified modernity in the division of social work.

Indeed, in modern societies, the differentiation of roles and functions affects all sectors of social life: education, administration, economy, arts, sciences, leisure. For example, the care of children is not only the responsibility of the family. It also involves pediatric nurses, pediatricians, childminders, teachers, social workers, babysitters, specialized educators, activity leaders, etc.

This differentiation of tasks entails the development of specific skills. The interchangeability of people becomes difficult. Over time, people end up feeling different from each other. An individualistic ideology develops that gives more latitude to preferences and personal choices.

Since the collective consciousness no longer covers individual consciousness, its imperatives are no longer exercised. So how is cohesion maintained? It is precisely because individuals are different that social solidarity is realized. Indeed, everyone depends on others in the exercise of his activities and for his survival.

Durkheim calls ‘organic solidarity’ this new form of cohesion, by analogy with the organs of a living being which each fulfill a specific function and are not alike.

The division of social work generates an organic solidarity between individuals. But when the pursuit of profit maximization pushes this division too far, the bonds break down. This phenomenon is observable when industrial and commercial activities rank first in a society.

In fact, for the feeling of being part of a whole on which it depends to be effective in the individual, it must be continuous. When daily occupations tend to over-specialize them, people lose the idea of participating in a common endeavor. Finally, the feeling of being isolated outweighs that of being interdependent. Moreover, the feeling of isolation, even of competition, is exacerbated when vulnerability increases. Especially when the appropriate protections against the economic risks are missing.

In addition, Durkheim recalls that too much specialization confines the individual to limited and repetitive tasks. But this confinement contradicts the ideal of personal improvement that prevails in individualist ideology. The cult of the individual also prescribes that each one is destined for the function which it can best fulfill. But the assignment of tasks generally corresponds to the social or geographical origin and the fortune of the individuals. Their vocations are more rarely taken into consideration.

As the division of labor becomes coercive, it generates frustration and social conflict. Finally, to generate solidarity, wages must be determined by the actual usefulness of the services rendered. Their social value must take precedence over any other criterion. Only this condition makes the inequalities inherent in the differentiation of work acceptable, without generating a feeling of injustice. If a class of society is obliged, in order to live, to have its services accepted at some price, while another can do without it because of the resources available to it, but which are not necessarily due to superiority. the second unfairly imposes its law on the former. 

Durkheim points out that the increasing complexity of the division of labor and the increase in inequalities erode solidarity. From this he concludes that the restoration of cohesion requires the construction of a minimal collective consciousness. It will respect the principle of individual differences and be based on the values of fairness and justice.

In archaic societies, family, religion, community inculcated the rules to which people had to submit. In modern societies, these entities are no longer able to play this role. It is therefore the responsibility of the State to pursue a policy of strengthening equity and justice.

Solidarity is the sense of responsibility and mutual dependence among a group of people who are morally obligated to each other. Thus the problems encountered by one or more of its members concern the whole group. Solidarity leads man to behave as if he is directly confronted with the problem of others, otherwise, it is the future of the group (therefore his own) that could be compromised.

In legal matters (which is the primary origin of the word solidarity), when solidarity is pronounced, especially for debts, each of the members of the group is committed, in terms of debt and responsibility, for the totality. The debt cannot then be divided and distributed among individuals.

Human solidarity is a fraternal bond and an important social value that unites the fate of all men to one another. It is a humanistic approach that makes people realize that all people belong to the same community of interest.

Solidarity must be distinguished from altruism that leads to helping others by a simple moral commitment, without the need for reciprocity, and cooperation where everyone works in a spirit of general interest for the whole. 

II.3.4. Max Weber 

Max Weber (1864-1920) is Germany. He studied law, economics, history, philosophy, theology, disciplines that he taught in different German universities. He is considered one of the founders of contemporary sociology. Some references of his works:
- The Protestant Ethic and the Spirit of Capitalism, 1905.
- Essays on the theory of science, 1904-1917.
- The major work of Weber is Economy and Society which unfinished at its death in 1920, will appear posthumously. In this book, he defines in particular, for what concerns us in this chapter, the social action, the different forms of domination and the bureaucracy.

Weber proposes that the reason behind regular actions is the meaning which individuals attribute to their actions. Then, Weber defines what he understands from action as the acting individual attaches a subjective meaning to his behavior - be it overt or covert, omission or acquiescence. According to Weber, sociology is only concerned with ‘meaning-attributed-action’ within society.[footnoteRef:22]  [22: . Weber, Max. Economy and Society: An Outline of Interpretative Sociology, edited by G. Roth and C. Wittick, translators: E. Fischoff (and others), New York: Bedminster Press. 1968] 


In the other statements that sociology is a science that will focus on the actions of individuals. The sociologist must therefore seek to understand the reasons that led an individual to act in one way or another, as well as the consequences of his action. Sociology will therefore be defined as a science that consists in explaining a social or economic phenomenon as the resultant of actions that are motivated by a set of values and beliefs. 

Max Weber is a forerunner of ‘methodological individualism’ - a sociological approach that holds that social phenomena result from individual actions. The philosophy of his approach is therefore opposed to that of Emile Durkheim. For Weber, by reconstructing the meaning that individuals give to their actions, we can explain the functioning of social activity. The analysis of the actions of individuals in society is the heart of Max Weber's theory. Weber defines social action as voluntary behavior directed towards others. Sociologists today speak of ‘interactions’. 

Acts in a purely rational manner in value that which acts without taking into account the foreseeable consequences of his acts, in the service of what, according to his conviction, seem to command him the duty, the dignity, the beauty, the religious directives, the piety or the grandeur of a cause, whatever its nature. Acts rationally in the end that which directs its activity according to ends, means and subsidiary consequences and which at the same time compares rationally the means and the ends, the end and the subsidiary consequences and finally the various possible ends between they.

To analyze social actions, Max Weber constructs a representation of reality, an image, a way of conceiving it in order to be able to elaborate hypotheses and to compare them to this reality. This is called an ‘ideal-type’. It is a theoretical construction obtained by accentuating the characteristic features of a phenomenon that we observe, by removing everything that may seem incidental. 

The ideal-type does not faithfully reflect reality, but it facilitates analysis. It is an ideal-type that allows us to understand the general logic of supply and demand, but it is not a rigorous description of reality. Beyond the methodology and tools of analysis, Weber is a sociologist who is committed to understanding the rationalization of social activities. 

Weber constructs a typology of forms of social action. The four ideal types are determined by the degree of consciousness of the sense of action in individuals[footnoteRef:23];  [23: . Kalberg, Stephen. Max Weber's Types of Rationality: Cornerstones for the Analysis of Rationalization Processes in History. The American Journal of Sociology, Vol. 85, No. 5 (Mar., 1980), pp. 1145-1179. Published by: The University of Chicago Press] 


1. Traditional action; It is a behavior guided by custom or a long-standing belief. This type corresponds to a weak consciousness in the individual of the sense of orientation of his actions. The two ideal types flowing from this feeble consciousness are the actions guided by custom and tradition on the one hand, and actions oriented by feelings and emotions on the other. The believer who receives for example the blessing of a priest inscribes his action in the tradition. The instinctive reaction of an individual is emotion. Weber then highlights that these two ideal types give rise to two forms of legitimacy for power, the traditional legitimacy based on custom, for example the weight of the age of those who exercise power in traditional societies, and the charismatic legitimacy that comes under the chief's power of persuasion.

2. Affective action; They are instinctive reactions.  (Example: a slap given under the influence of emotion). 

3. Rational action in value; It is an action based on values and does not take into account the advantages or disadvantages it can provide. (Example: respect for the word given). - This type is the development of rationality in Western societies. The first form of rationality is expressed by the conviction of the individual who leads him to conform to the values rationally in the presence of others. The second ideal type that tends to become generalized with capitalism is the behavior dictated by the confrontation between the goals that an individual seeks to achieve and the means at his disposal. The legitimacy that stems from these two ideal types is based on the legal and rational aspects. The emergence of contractual law is one of the manifestations. 

4. Rational action in the end; It is motivated by a cost / benefit calculation. The individual sets a goal and determines the most effective ways to achieve it. The means put in are work-oriented (Example: the entrepreneur who divides the work to improve productivity, and ultimately increase profit). We can speak of rational action whenever an individual act with a strong awareness of the meaning he gives to his actions.

Weber also has a concept about types of rationality[footnoteRef:24]; [24: . Kalberg, Stephen. Max Weber's Types of Rationality: Cornerstones for the Analysis of Rationalization Processes in History. The American Journal of Sociology, Vol. 85, No. 5 (Mar., 1980), pp. 1145-1179. Published by: The University of Chicago Press] 


1. Practical Rationality

Weber designates every way of life that views and judges worldly activity in relation to the individual's purely pragmatic and egoistic interests as practical rational

2. Theoretical Rationality

This type of rationality involves a conscious mastery of reality through

the construction of increasingly precise abstract concepts rather than

through action. Since a cognitive confrontation with one's experience prevails here, such thought processes as logical deduction and induction, the attribution of causality, and the formation of symbolic "meanings" are typical. More generally, all abstract cognitive processes, in all their expansive active forms, denote theoretical rationality.

3. Substantive Rationality

Like practical rationality though unlike theoretical rationality, substantive rationality directly orders action into patterns. It does so, however, not on the basis of a purely means-end calculation of solutions to routine problems but in relation to a past, present, or potential "value postulate". Not simply a single value, such as positive

evaluation of wealth or of the fulfillment of duty, a value postulate implies entire clusters of values that vary in comprehensiveness, internal consistency, and content. Thus, this type of rationality exists as a manifestation of man's inherent capacity for value-rational action. 

4. Formal Rationality

Unlike the intercivilizational and epoch-transcending character of the practical, theoretical, and substantive types of rationality, formal rationality generally relates to spheres of life and a structure of domination that acquired specific and delineated boundaries only with industrialization: most significantly, the economic, legal, and scientific spheres, and the bureaucratic form of domination. Whereas practical rationality always indicates a diffuse tendency to calculate and to solve routine problems by means-end rational patterns of action in reference to pragmatic selfinterests, formal rationality ultimately legitimates a similar means-end rational calculation by reference back to universally applied rules, laws,or regulations.

II.3.5. Karl Marx 

According to Karl Marx (1818-1883), to form a class, individuals must fight a common struggle against another class. It is this type of relationship that defines the essential characteristics of social classes. But Karl Marx are not the ‘inventors’ of social classes as is often believed, nor even the creators of the concept. This one was already used by other economists, historians and ‘social thinkers’. They only systematized its use by specifying it and giving it a definition that they considered scientific. The theory of Marx and Engels, at the heart of which is the class struggle, has gone through a century and a half of history. It has been denied by some or amended by others. If the economic and social reality has changed profoundly since then, however, this theory is still useful today to analyze and understand our societies.[footnoteRef:25]  [25: .  Cem Özatalay. Karl Marx, inventeur de “la théorie des classes sociales”?. Lapsus, 2010, 4, pp.31-41.ffhalshs-00549485] 


In Marxist analysis, social classes are defined by the place they occupy in the sphere of material production. In other words, Marx sees in the functioning of the economy, the origin of social classes and their struggle. Three criteria are put forward by Karl Marx for his definition of classes[footnoteRef:26]: [26:  . Wright, Erik Olin& Perrone,Luca. Marxist Class Categories and Income Inequality. American Sociological Review, Vol. 42, No. 1 (Feb., 1977), pp. 32-55. Published by: American Sociological Association] 


1. The ownership of the means of production. This  social class is defined by its place in the relations of production. The members belonging to the same social class are situated in an identical position within the relations of production. First, they play the same type of role in the production and circulation of wealth (they create value or do not create). Then they have a share in the distribution of wealth (the wage for the workers, the surplus value for the capitalists).

 2. A social class is also defined by class consciousness. This means that individuals must feel that they belong to a group with common interests. This class consciousness allows them to know who they are close to and against whom they must fight. The absence of this element makes a class incapable of being politically dominant.

Marx shows that it is not enough for many men to be side by side on the same economic plane for the class to be true, it is necessary, above all, that these men be reunited by a psychological link which is the consciousness of class; otherwise, they are just a simple addition of identical objects. ‘The great mass of the French nation is constituted by a simple addition of magnitudes of the same name, much as a bag of potatoes is formed of potatoes.’ For Marx, this is the case for peasants who, withdrawn to their family farm, have little relationship with each other and do not feel they have common interests.

3. A social class has conflicting relationships with other classes. Thus, in the capitalist mode of production, the proletarians who possess only their labor power and the bourgeois who possess the means of production are in struggle: This struggle exists because their interests diverge: they dispute the created wealth.

 First of all, proletarians are the only ones to create wealth because only work is a source of value. But the profits obtained by the bourgeois (the capitalist entrepreneurs) come from a drain on the value created by labor. Then, the wages paid are the lowest possible, it is a living wage, just enough to allow workers and their families to survive.

According to Marx that capitalism must lead to a social bipolarization (bourgeois/proletarian) and to the gradual erasure of other classes: thus, most individuals who make up society should be proletarianzed while a minority of individuals should enrich and integrate the bourgeoisie.

It is necessary to distinguish the mass, which gathers individuals without relations between them and without reactions in front of their common situation, of the class which, itself, is constituted in several stages:

1. First, capitalist entrepreneurs, in the course of their activities, concentrate the workers in factories. The latter are going to undergo a real exploitation; whose sole purpose is to increase the surplus value. They will then perceive that they have in common poor working and living conditions; which will push them to come together to act. Come the time of the coalition.

 2. Next, the coalition and the trade union struggle will put an end to the competition between the workers and ‘bring them together in the same spirit of resistance’. Then this local struggle gives rise to an organization in trades, in national and international unions. This leads to a real collective mobilization that aims to improve the situation of workers through laws and regulations; unions organize struggles, strike, negotiate, etc. the proletariat realizes that it constitutes a class whose particular interests must be defended against the bourgeoisie. Gradually the proletariat becomes ‘a class for itself’.

3. Finally ‘the association takes a political character’, It becomes aware that taking power can put an end to capitalist exploitation and change society. ‘Class-to-class struggle is a political struggle. ‘

  It should be noted that sharing the same conditions of existence is not enough to forge class consciousness or to organize collectively to defend a common interest.

According to Marx, there is, then, a true social class when common sociological (and economic!) Factors are combined - kinds of life, interests, close culture - and a ‘class consciousness’.

In Marx, the capitalist process of production actually creates two positions, that of the exploiter and the exploited. The exploiters are the owners of the means of production and the exploited are the proletarians.

Thus, individual behaviors and collective actions are explained by these positions in the system. It is therefore the capitalist mode of production that determines the positions of social classes.

Marx posits that "by producing, men produce society". His reflection is inspired by historical materialism and dialectics. Thus, for him, all reality is crossed by contradictory forces; their struggle causes change in general in the form of a sudden rupture, which follows the slow strengthening of the forces of the weaker party. Each society carries within it oppositions and antagonistic forces, but for Marx, the most important social antagonism is the class struggle. Each form of society corresponds to a new form of this struggle. The "mode of production" will determine the social relations that are established between the individuals and thereby bring out oppositions. The class conflict that is inscribed in the nature and the very functioning of society will be the main engine of great social changes.[footnoteRef:27] [27: . Jessop R.  Mode of Production. In: Eatwell J., Milgate M., Newman P. (eds) Marxian Economics. The New Palgrave. Palgrave Macmillan, London.1990. ] 


Once the relations of production, the productive forces and the mode of production are brought together, we have all the necessary elements to carry out a Marxist analysis of societies.

 The evolution of society is analyzed from the combined play of the elements that compose it. Characterized by the private ownership of the means of production and by wage labor, capitalism first led to significant economic growth before experiencing industrial crises. At the root of these difficulties are the relations of production which are gradually hindering the development of the productive forces (and more generally the development of production). It is then necessary to change the mode of production. In the Marxist analysis, capitalism must disappear and give way, during a transitional period, to a dictatorship of the proletariat to finally lead to communism: a classless society.

To wonder about the disappearance or the maintenance of the social classes in our contemporary societies is to question the various analyzes of the social structure.

A reminder of the notion of social class for the record, observing society, we can identify groups of individuals who have the particularity of having the same characteristics  and the same behaviors, often acting and reacting in the same way, sometimes organizing to defend common interests. These similarities, this proximity between certain individuals composing society have led theoreticians to talk about social classes to characterize these groups. Yet these hierarchical groups have no legal existence.

Social classes are therefore social groups that can be observed in societies where there is no official social hierarchy and enshrined in the law. Several characteristics make it possible to identify these social classes:

 - A certain social inheritance: this means that individuals from a social class and their descendants are few to change class. Social positions tend to be renewed from generation to generation;

 - An identical position in the social relations of production. Depending on the role they play in the world of production, individuals establish relations of cooperation or conflict between themselves.

 - Resource levels and living patterns;

 - The commonly shared feeling of belonging to the same group.

According to Marx, the internal dynamics of the capitalist mode of production should lead to a bipolarization of society between, on the one hand, the capitalist bourgeoisie, the owner of the means of production, on the other hand, the proletariat, deprived of these means of production and by this very fact, forced to subsist, to sell to the capitalist the only property left to him: his labor power. Through this necessary wage relationship, where the man's labor force is transformed into a commodity, a relationship of domination and exploitation is established and a fundamental antagonism between the two classes.

II.4. Society Based on the Muslim Thinkers and Iranian Muslim Philosophers Thoughts;

According to Masoud Kausary (1388) that the issue about the object of study in the science of Islamic sociology is closely related to epistemology. The discussion of epistemology is a part of the production of science. But epistemology is not an absolute guarantee that the problem of a scientific study has been completed. Because it may be that in the future there will be a change in the totality of the paradigm of a field of science. Islamic sociology is also very likely to experience changes along with the emergence of an Islamic sociology scientist who formulated different views related to Islamic sociology with what was before, and that is later accepted and justified. And according to Masoud Kautsary it is very likely to occur in the world of science which he calls "The Rules of The Game of Science/ قواعد بازی علم  Qavaeed Bazy-e Elm).[footnoteRef:28] [28: . مسعود کوثری . امکان تولید علم اجتماعی اسلامی. شماره 44 . فصلنامه راهبرد فرهنگ، پیاپی ۷ (پاییز ۱۳۸۸) ] 


The validity of the existence of islamic sociology received support from Syed Farid Alatas (1987). Alatas wrote:

"What are the various sources that provide nourishment to the Islamic social sciences? They are the Quran, the Sunna (traditions of the prophet) and the various Islamic sciences of fikh (jurisprudence), kalam (scholastic theology), tasawwuf (metaphysics), and philosophy. Also, social scientific theories should be derived from Islamic history. Finally, the contributions of Western and other social sciences should be taken into account. Before considering a concrete example of what Islamic social science is, it should be mentioned that what we are positing here is not an Islamocentric as opposed to a Eurocentric social science. Why then the Islamic social sciences? If we say that the goal is to understand Muslim society, this will be readily understood. But still, Islam makes the claim to universality. Concepts and theories derived from various Islamic sources should be able to yield an understanding of non-Muslim societies too. Accepting this, however, places upon us a task, hitherto not identified by Muslim social scientists (Alatas, 1985a). Can we say that our understanding of, say, Western society is better than the Western self-understanding? This would be a tenuous assumption. On the other hand, we are bound to concede to the ability of the Islamic social sciences to comprehend all of mankind. The formidable task is then to reconcile these two seemingly contradictory positions. Clearly, our claims to universality cannot deny the self-understanding of other civilizations. The regeneration of Islamic thought is, therefore, simultaneously an attempt at such reconciliation."[footnoteRef:29] [29: . Alatas, Syed Farid.Reflections on the Idea of Islamic Social Science. Comparative Civilization Review, Volume 17, Number 17, 1987. p, 65.] 


Furthermore Alatas introduced what he call the regenerative principles in the Islamic social sciences which are uniqueness, analogy, and continuity. The idea behind them is very simple. Any effort to develop the Islamic social sciences will require keeping the regenerative principles in mind. According to Alatas that the state of the social sciences in contemporary Muslim societies is such that there is a need for the recovery and reconstruction of more, accurate versions of Muslim history and society, hitherto versions being superficially created from and informed by a fusion (or confusion) of European and Muslim civilizations.[footnoteRef:30]  [30: .ibid.] 


Alatas also said that expression in the Islamic social sciences  is governed by the will to truth (in Western social science) in two ways that correspond to the two main trends in the Islamic social sciences. In the first trend, the aspiration is to return to a past logic of discovery, a rationality that is prudential rather than instrumental. The goal of such a rationality was to show  the way of an ascent from a perception of the physical world to that of the spiritual. This type of rationality comes up against an instrumental rationality that excludes the non-technical or non-economic as unreason. Such an instrumental rationality denies the legitimacy of Islamic forms of thought and action. The second trend in Islamic social science is a "scientific" one, and by virtue of this, grounds itself on positivist science as conceived in the West.[footnoteRef:31] [31:  .ibid.] 


II.4.1. An Apologia for the Iranian Sociological Theory

Montesquieu has written a literary essay entitled: ‘Les Letters Persanes’. Many people considered that the work was an enlightening literary writing especially for the French people who at that time were in the grip of narrow political and philosophical principles. This paper can add insight and depth to the thinking of the French people at that time.

Montesquieu, through Les Letters Persanes, was one of the first to see that behavior, values ​​are different for everyone, all of which must explain differences based on factors such as history, geography, climate. In the book Montesquieu successfully revealed the relationships and duties between women and men both in the household or in the social sphere. The book also managed to reveal the harmonious relationship between religions in Persia, namely; Islam, Christianity, and Judaism. 

With that fact, Montesquieu is considered one of the initiators of the science of sociology through the book ‘Les Letrres Persannes’. Yves Fricker in his article entitled: ‘Les Lettres Persanes’ et Les Origines de la Pensée Sociologique, confirms this. In the course of his first sociology course at the Sorbonne in 1955-56, Raymond Aron (Aron, 1962: 24) described the Persian Letters as a "supremely sociological book" without really elaborating such a proposition, implying that such a affirmation has for it the weight of the evidence simply because of the capacity to withdraw from the society which is its own implied by the work of Montesquieu. 

Annie Becq gave an importent note about ‘Les Lettres Persanes’ that it was relation to: a social and political science, theoretical concern: understand and intellectually master the functioning of governments, typology of governments but incomplete, despotism goes to fear / the republic: place where the essence of honor is realized, the happiness of peoples as the "natural" end of politics and its science - the best government is the one "the most consistent with reason", the good government would be according to Montesquieu a moderate monarchy and the epistemological reflection: knowledge and fiction.[footnoteRef:32]  [32: .  Becq, Annie. Lettres persanes de Montesquieu.,1999 Dix-Huitième Siècle.  Année 2001.  33  pp. 710-711.
] 


This reality is one of the many facts in which Western philosophers, thinkers and scientists received much inspiration from the civilization of Iran and Iranian scientists. In addition to Montesquieu as stated earlier, we can also mention, among other things; 1. Nietszche who received extraordinary inspiration from Zoroaster. 2. Goethe who called Hafis as his twin brother. 3. Montisque formulated the theory of trias politica with inspiration from Iranian people and culture. 4. And various Iranian figures who contributed to world civilization such as; Jabir ibn Hayyan, Muhammad ibn Zakariya al-Razi, Ibn Sina, Ibn Haitham, Abu Raihan Biruni, al-Farabi, Ibn Sinā, al-Ghazali, and Ibn Rusyd, i al-Birūni, al-Khawarismi and others which they are all Iranians who have become the world's reference.

Based on this fact, if anyone mentions that sociology was also born from work that was inspired by Iran's culture and civilization, for me it might be possible. If Montesquieu gets inspiration from his work to make it in the form of political-government, then why is it impossible if the work of ‘Les Letters Persanes’ is not an inspiration for the birth of science; Sociology?

Moreover, there are scientific works that have been written by Yves Fricker that sociology is a science that is inspired by ‘Les Letters Persanes’ of Montesquieu . 

This fact reinforces the fact that Mulla Sadra's philosophy-- not only originated in Persian Islamic culture but was also written by native Persians: Mulla Sadra-- is rational if it has a social dimension where its existence is not only in the form of signs but also very transparent.

II.4.1.A. Iran was the Initial Source of Thought on The Ideal State and Social Justice 

Iran was the initial source of thought on the ‘Ideal State’ and ‘Social Justice’. These issues were first introduced by ancient kings and prophets of Iran namely; Cyrus, Xerxes, and Darius are also Zoroastrians. West, represented by Greece, which has been known as the initial source of various forms of thought, philosophy, and religion, in fact took knowledge that originated from traditions and figures from Iran.

Mohammad Reza Chitz (2004;311) in his paper wrote that  for the Greek, Iran was a noticeable country not only in terms of its cultural originally and specific educational and pedagogical methods, but also in terms of its governmental structure and form and the glory of its court. What attracted then even more to Iran the philosophical trends that found their way from this country into Greece.[footnoteRef:33] [33:  . Strabo,XI, Anderson-Cumont-Gregoire (1903-1910) I-III, in paper of  Chitsaz, Mohammad Reza. Plato and Magiansm- (Islamic Philosophy and Western Philosophies), Vol.2, First Edition. Iran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publivation. 2004. P,311.] 


Some of Western scientists such as; Jaeger (1962), Duchesne-Guillemin (1953), and also Burnet (1930), have written in their books that The Greek were always greatly interested in Iranian schools of thought and paid particular attention to the Iranian religion, which was dominant in Asia Minor. The Iranian Magi played an actrive role in this area. In fact, a great number of Greek thinkers came from the different places, including Cappadocia, Pontus, Halicarnas, Lydia, Clazomena, and Miletus to this area. For a relatively long time, Asia Minor was part of Achaemenids’ realm and ruled by Iranian families, dynasties, and Satraps.[footnoteRef:34]  [34:  . Jaeger (1962) pp.131-136, Duchesne-Guillemin (1953) pp.85-103; Ibid. (1962) pp.23-28, and also Burnet (1930)p.16, in paper of  Chitsaz, Mohammad Reza. Plato and Magiansm- (Islamic Philosophy and Western Philosophies), Vol.2, First Edition. Iran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication. 2004. P,311-312.] 


Two centuries before Plato presented his idea, a great number of Greek people had gained familiarity with Iranians and their religions by travelling to different regions in Iran or reading the related reports. From among them we can refer to to Orphics’s idea. They believed that the first principle was perpetual duration or the Xronos time, which had created a God with two bodies. In this way, they considered man as a being that consisted of a divine and heavenly element and a satanic and terrestrial one. There are several similarities here, Xronosm the God of time, can be compared with Zurvan, the story of the creation of man with the story of the creation of life in the Avesta, and the two-body God with Zoroastrians duality.[footnoteRef:35] Plato might have become familiar with Magi’s works or ideas in so many different ways. One of them was a study of the books and treatises written by his preceding Greak Philosphers and historians.  [35:  Ibid.P.312.] 


Plato, in about 395 B.C., when he was 32 years old, he came back from his journey to Egypt.[footnoteRef:36] He made this journey when after 120 years of Iranians dominance over the country, Egyptians finally rebelled and, by suppressing Elephantine Jews, who supported Iranians, tried to become closer to Greeks (Iran’s enemies) more than ever before.[footnoteRef:37] Aristotle, in his Metaphysics, writes,”The Iranian Magi and Pherecydes (Phytagoras’s teacher) were the pioneers of Plato’s dualist thoughts.”[footnoteRef:38] [36:  .Ibid.P.314.]  [37:  .Ibid. P.315]  [38:  .Ibid.] 


Plato's formulation of 'Law' in his book 'Law', was influenced by the patriotism of the ancient King of Iran; Cyrus and also the policies of King Darius. When Plato formulated 'The Ideal State' in 'Republic'-Plato, he was inspired by the division of Iranian society in the book of Avesta written by Zoroaster. And when Plato formulated 'Social Justice' in the first book of 'Republic'- Plato was the inspiration of King Xerxes' practice: "doing good to friends and doing harm to enemies."

I would like to briefly say that from the beginning of human civilization, Iran was the birthplace and practice of the ideal state and society. So it is very logical if then thoughts or philosophies that are formulated and emerge in Iran are contained on the issue of an ideal society.

II.4.2.  Ibnu Khaldun 

Born on May 1st, 1332 (1 Ramadan 732 AH) in Tunisia, Ibn was also known as father of modern social science and cultural history. His parents, part of Banu Khaldun, an upper class Andalusian family that held many high offices in Andalucia, who were originally Yemenite Arabs, had settled in Spain, but after the fall of Seville, had migrated to Tunisia. He received his early education and where, still in his teens, he entered the service of the Egyptian Ruler, Sultan Barquq. Under the Tunisian Hafsid dynasty, some of his family held political office; Ibn Khaldun’s father and grandfather, however, withdrew from political life and joined a mystical order.[footnoteRef:39] [39: . Hassan, Faridah Hj. Ibn Khaldun and Jane Addams: The Real Father of Sociology and the Mother of Social Works, The College of Information Sciences and Technology.] 


Ibn Khaldoun is considered one of the first theoreticians in the history of civilizations, as well as one of the founders of political sociology. The Khaldunian paradigm has many admirers, as Robert Irwin notes in his wonderfully erudite and wide-ranging study. The historian Arnold Toynbee (1889–1975) regarded the Muqaddima as “undoubtedly the greatest work of its kind that has ever been created by any mind in any time or place.” Hugh Trevor-Roper (1914–2003), although, as Irwin notes, “a fierce critic of Toynbee’s theories about the cyclical rise and fall of civilizations,” agreed on the merits of Ibn Khaldun’s “rich and various” writings, finding them as “subtle deep and formless as the Ocean.” The historian Marshall Hodgson (1922–1968)—whose three-volume masterwork The Venture of Islam: Conscience and History in a World Civilization (1974) remains the most outstanding contribution to Islamic historiography written by an American—described the Muqaddima as being without doubt “the best general introduction…ever written” to what he called “Islamicate” civilization (a term he devised to distinguish it from the more narrowly religious “Islamic”).  Ernest Gellner (1925–1995), the Czech-British philosopher and anthropologist, saw Ibn Khaldun as a forerunner of Max Weber, “a superb inductive sociologist, a practitioner, long before the term was invented, of the method of ideal types”; while the conservative economist Arthur Laffer—famous for the “Laffer curve”—claimed that it was Ibn Khaldun who first conceived the idea that increased taxes can lead to declining revenues.[footnoteRef:40]  [40: . Ruthven, Malise . The Otherworldliness of Ibn Khaldun. The New York Review of Books. 7 Pebruari 2019
 ] 


Ibn Khaldûn posits at the base of his theory of civilization two a priori philosophical: society is necessary to man; in other words, the existence of man and, consequently, any form of human civilization, is possible only in a social context, only within a society which supposes a division of labor and a co-operation between men. He does not conceive, contrary to modern political philosophers, a state of nature anterior to society. This proposition, inspired by the Greco-Arab philosophical tradition, is shown according to him logically, and not historically. It constitutes the first pillar of his interpretation of human civilization; but given the selfish and aggressive nature of men, society would live in perpetual chaos if it were not governed by a coercive power, by a coercive power that compels men to abide by rules and laws that allow them to live together. Thus, society and power, understood as concepts in the most abstract sense, constitute for Ibn Khaldûn the two a priori conditions of civilization.

Historically, according to Ibn Khaldûn, the world in which civilization is inscribed is that of "creation", as conceived by the Bible and the Koran, and that of the "inhabited earth", such as it was defined by the geographical science of the Greeks, Arabs, and Persians . Although he evokes some millenarian civilizations, such as those of Persian and  Mesopotamia or Egypt, the old times remain for him poorly defined. It can be said, however, that the world of which he speaks is that which has existed since the Neolithic Revolution, since it presupposes that agriculture, industries and cities - at least at rudimentary levels - already exist, develop later. The perspective of Ibn Khaldûn thus covered everyone known, both temporally and spatially, and was therefore universal.

Two factors determine the course of civilization in the eyes of Ibn Khaldûn: the first is related to the climatic zones that share the earth, the second to the nature of man and of civilization itself as a human phenomenon. Ibn Khaldûn adopts the theory inherited from Greek and Arab geographers that the world is divided into seven climates from south to north, from extreme heat to extreme cold. Civilization is likely to exist and flourish only in medial and temperate climates. In areas with extreme climates, excessive heat or cold prevents reaching the stage of civilization. If there are men, weather conditions force them to lead a life closer to that of animals than men.

The second determining factor of civilization is that the capacities of the human mind develop in a progressive way, from power to action. Civilization, which results from the products of the mind, follows the same process. Ibn Khaldûn notes that over the thousands of years of human existence on earth, all the potentialities of the human mind have been developed: at the level of material production, the different forms of agriculture and animal husbandry the various types of industries and the multiple modes of exchange have been invented and pushed to their ultimate perfection; at the level of intellectual production, science, technology, law and religion have also grown steadily.

The dynamics of history are first of all inflected by the almost immobile base of the various manifestations of civilization in general. If there is progress, it is imperceptible, occurring over long periods of time, counted in centuries and millennia; progress can only appear at the scrutinizing eye of the wise observer. However, on another level, more palpable and faster, history is moved by the vicissitudes of power and the formation of empires. It is especially this second level that holds the attention of Ibn Khaldûn.

To explain the changes that occur in relatively fast and regular cycles, he builds the thesis of a double polarity of civilization. There have always been two trends that would guide humanity: in one, people are content with the necessary in everything that concerns their material life, their social organization and their cultural activities. In the other, they seek out superfluity and luxury, develop science and technology, and build small towns and large cities.

The first tendency crystallizes in what he calls badawa ("desert life or nomadic life"). It is more broadly the sphere of agro-pastoral societies, living from agriculture and livestock in the open country beyond urban areas. This includes sedentary or nomadic populations, socially organized into families and tribes united by a powerful esprit de corps. Politically, they are chiefdoms more or less egalitarian, dependent on the central power or completely autonomous.

The second tendency is crystallized in the hadara, which designates the sphere of urban societies. The population lives products of the craft industry and trade in agglomerations more or less extended. Social organization takes the form of family entities atomized or weakly united, subject to a central power that is most often foreign to it.

These two poles of civilization, badawi and hadarî, rural and urban, are at the same time opposite and complementary: the simple and primary "rural" pole is opposed to the "urban" pole, complex and, logically and historically, second; but at the same time they are interdependent in demographic, economic and, above all, political terms. Coexisting since always and not being able to go one without the other, they are conceived by Ibn Khaldûn as forming a unique system of the civilization.

Contrary to a tradition found both in Greco-Roman antiquity and in the Iranian tradition, mountain dwellers and nomads - whom Ibn Khaldûn associates in the same category of badw - have the same dignity as city dwellers, hadar. The superiority of the hadars in terms of civilization is clear: urban civilization, Ibn Khaldûn thinks, is the end of civilization in general. It is only in this that the scientific and technical potentialities of the human mind are realized; it is in it also that the refinement of the arts and letters, as well as that of behavior and mores, can flourish. However, there is a flip side of the coin: luxury, favored by refinement, brings with it the softness and corruption of power and, consequently, the death of urban civilization itself.

For its part, the badāwa, the rural order, has advantages which the hadāra is deprived of. The manners of its inhabitants, closer to nature and based on simpler and more limited needs, are healthier and do not give way to corruption by luxury, which is unknown. On the contrary, the conditions of life in the countryside require the courage and the carrying of arms permanently; it makes rural society a reserve of brave warriors who can intervene whenever the opportunity arises.

It is these oppositions and shifts between urban and rural order that explain their interdependence and complementarity and, at the same time, the whole dynamic of history. The urban order is characterized by its corruptibility, its structural inability to defend itself against the external enemy, and to ensure internal order and its finiteness in the short or medium term. On the other hand, the rural order represents an unfinished stage of civilization and is therefore necessarily pushed towards the realization of civilization at its stage of completion; his warlike predispositions and his rigorous manners, which make him fit to conquer power, create the objective conditions of a regular cycle of historical evolution, marked by the formation and fall of empires.

How is power constituted? How, more precisely, empires are formed? To answer these questions, we must pause for a moment on two fundamental notions of Ibn Khaldûn's theory of society: those of umma and 'asabiyya.[footnoteRef:41] [41: .  Halim, Asyiqin AB, The Application of Ibnu Khaldun's Theory of Asabiyyah to the Modern Period with Special Reference to the Muslim Communiuty in Malaysia. Department of Theology and Religion School of Philosophy, Theology and Religion College of Arts and Law
The University of Birmingham. June 2012] 


The social world of Ibn Khaldûn consists of families, tribes and nations, umam. The nation, umma, has the sense of the Greek "ethnos" or the biblical "nation", that is, an ethnic group more united by language and culture than by race. The nations he considers are those of the Arabs, Berbers, Kurds, Turks, Franks, Blacks, Byzantines, Chinese and Indians for the Islamic period but also Hebrews, ancient Egyptians, Babylonians, Persians, Greeks and Romans prior to Islam. What characterizes all these nations is that, at one time or another in their history, they constituted an empire, or were under the control of an empire. The nation therefore represents for Ibn Khaldûn the natural framework, the only possible one, of formation of empires, of power and of the State on a vast scale.

At a lower level, like that of the tribe or even of the family, a power can emerge: it remains nevertheless limited. Either it fits into family or tribal sets independent of each other, or it is subject to an empire. Empires are therefore defined first by the nations that constitute them, and secondly by the territories they submit to their authority. They are essentially ethnic and secondarily territorial. On the other hand, they always leave behind their authority an uncontrolled zone, where independent tribes rule. Ibn Khaldûn thus develops a historical theory of the rotation of nations, which turn from rural order to urban order, exploiting and successively controlling the riches of the world.

At the root of this cyclical movement of nations stands the possibility of forming state power through the mobilization of the tribal body spirit, the 'asabiyya. Asabiyya is what unites, makes solidarity, and it is also the social force that results. It can be born of natural social bonds, such as those of blood or customer relationships, or links artificially created as in the groups of Mamluks - slaves bought in distant countries and educated militarily and ideologically to form a ruling class solidarity. It can also result from adherence to common religious and other values ​​and ideals.

Ibn Khaldûn states that the most powerful asabiyya is that which is formed in the societies furthest removed from urban civilization and the most closed to its influence; they are those which preserve intact their warlike qualities and their moral virtues of simplicity and rigor. It weakens and reaches its minimal degree as one gets closer to the corrupt world of cities, where luxury and softness reign. An asabiyya of purely religious origin, which does not rely on a tribal asabiyya, is inoperative, says Ibn Khaldûn. However, when religious solidarity is combined with tribal solidarity, one reaches the most powerful form of 'asabiyya, that which gives birth to universal empires (al-duwal al-kulliya).

Ibn Khaldun lays down a general law that binds' asabiyya and sovereignty (al-mulk): all 'asabiyya' has as ultimate goal the formation of a political power, a sovereignty, a state; reciprocally, it can not emerge from political power, sovereignty, state, without 'asabiyya. Sovereignties and states thus constituted necessarily tend, says Ibn Khaldûn, towards a form of absolute and tyrannical power, monopolizing glory, social prestige and wealth.[footnoteRef:42] [42: .  Manoochehr, Abbas . Ibn Khaldun on “Political Change” iInternational Journal of History and Cultural Studies (IJHCS)Volume2, Issue 4, 2016, PP 1-9ISSN 2454-7646 (Print) & ISSN 2454-7654 (Online)DOI:http://dx.doi.org/10.20431/2454-7654.0204001. 
www.arcjournals.org] 


Within the family and the tribe, men maintain horizontal relations of solidarity, of egalitarian tendency. When a member of the family or tribe is attacked by a stranger, he can count on the automatic and unconditional solidarity of all members of his group. It is the same for a family compared to the tribe to which it belongs, or for a tribe compared to the confederation of tribes of which it is a part.

This form of horizontal primary solidarity is transformed into a relationship of vertical allegiance when a state-type power is formed whose aim is the conquest of an existing empire or the formation of a new empire. Authority, glory, and wealth then tend to be monopolized by one man, and solidarity among the equal members of the tribe turns into allegiance to their sovereign. By bringing one of their members to state power, the tribes gradually lose their 'asabiyya. The men who compose them turn into clients of the sovereign and are, in an ultimate phase, replaced by others, committed as individuals, without reference to their membership.

It must be stressed that the formation of States by the various great nations of the world is, according to Ibn Khaldûn, a total process. The nations that emerge from history, such as those of the Persians or Greeks in the pre-Islamic past, or those of the Arabs, Turks and Franks in the time of Islam, accomplish in the same movement a political and social revolution and economic and cultural change.

The limits of the Khaldunian model of society, civilization, and history are obvious. Inspired by Arab and Berber societies and by the religious, institutional and political framework of Islam, he ignores, despite his concern for universalism, other types of society and civilization as the city-state of ancient Greece. - the Indian caste system, the Chinese bureaucracy and the European and Japanese feudal systems.

The question that arises is this: if this model is still validated in broad terms by modern anthropologists and historians as regards Arab and Berber societies, can it not provide, despite and perhaps even because of of its limits, a key to understanding other types of societies and civilizations, including modern civilization? I would like to make a few remarks on this subject, which are still in draft form and which I present here only as lines of research for the future.

Let us return first to the fundamental elements of the Khaldunian model. Human existence is possible only within a social framework, involving the division of labor and cooperation, and a political framework, including a mechanism of constraint allowing men to do what is collectively useful for their survival. .

These two a priori conditions of human existence constitute the two axes according to which civilization develops, giving rise to a bipolar conception of history: a pole of civilization where men are satisfied with what is necessary, which Ibn Khaldûn identifies. to the badâwa or rural civilization, and a pole of civilization where they look for the superfluity and the luxury that it identifies with the hadâra or urban civilization. Even if there is a logical and historical precedence of the rural pole in relation to the urban pole, the two orders have the same human dignity and form a unique system of civilization in which man develops his social and political, intellectual and spiritual potentialities, scientific and technical.

Ibn Khaldûn considers them in a segment of time stretching from the creation to the present and which is marked by two forms of temporality: the first concerns the almost immobile base of material life and of deep social organization; the second relates to the appearance of the great religions, the formation of empires and states, and the political and military events that punctuate them. The motor of long-term temporality has been linked with the passage of the essences of man and society from potentiality to actuality, from the state of non-development in the badâwa, to the state of development in the hadara. Although linked to the formation of states and empires and the state of their prosperity or decline, this passage follows its own rhythm. It's a very slow pace that continues for millennia, says Ibn Khaldûn. The process of actualizing civilization itself is already complete, he thinks. Parts of the world, such as Mesopotamia, Egypt or Yemen, have been the privileged places for the development of hadara. Others, such as the Maghreb or Arabia, have remained rooted in badwa.

In general, the history of civilization as such has practically stopped, because it has reached its completion. Henceforth, history is reduced to its political dimension, where the second form of temporality manifests itself, whose engine is the formation of power, states and empires. The pace is faster, punctuated by regular cycles of birth, development and fall.

The historical dynamics depend on the configuration of the Badawa and Hadara areas in the world. Given the essential corruptibility of hadāra and, consequently, its reversibility, the movement of history does not lead to a generalization of hadāra, but to the maintenance of badāwa / hadāra bipolarity.

Ibn Khaldûn thus proposes to us a global schema to think the premodern world on a double base, anthropological and historical. On the anthropological level, one can retain three fundamental aspects of his theory of civilization: 1. his unity and his essentially bipolar character; 2. its perfectibility and necessary completion, in the process of the transition from potentiality to actuality; 3. its corruptibility, which makes it a reversible reality.

The story, which derives from these anthropological premises, has two characteristics: 1. It follows a cyclical movement in which societies, organized into nations, pass alternately from badāwa to hadāra, then return to the badāwa, in a process total, social, political, economic and cultural. 2. It is driven by power, favorably based on tribal asabiyya, and as a political framework, the empire, which can extend over very large areas but never cover the entire earth.

II.4.2. Al-Farabi 

Al-Farabi’s complete name was Abu Nasr ibn Muhammad ibn Muhammad ibn Tarkhan ibn Uzlag Al-Farabi; and he is referred to as Farabi, Alfarabi, Ibn Abi Rabi and Abu Nasr by writers in the 20th century. He was born towards the end of the ninth century, between 257-339 C.E. in the small town of Wasidj in Farab, now Otrarin Kazakhstan, in Turkish Transoxiana, and died in December 870-950 C.E. in Damascus at the age of eighty. He grew up during the reign of Nasr Ibn Ahmad of the Samanid dynasty which considered itself as Persian and has been associated in Islamic history with learning. In Bukhara, he pursued his advanced study of fiqh, music and later religious sciences. Upon completing his studies, he became a qadi (judge), but he abandoned his job and left for Baghdad in his early forties to study philosophy and logic. At that time, Baghdad was the center of Greek philosophy. According to Munawir Sjadzali (1991), and supported by Osman Bakar (1998), Al-Farabi studied with Nestorian Christian scientist Abu Bishr Matta ibn Yunus, a translator of many works of Plato and other Greek philosophers. During the government of “Abbasid Khalifah”, Al-Farabi studied again with another Christian scientist Yuhana ibn Haylan at Harran, Southeast of Turkey. But, Majid Fakhry (2002) wrote that Yuhana ibn Haylan initiated Al-Farabi to study logic in Baghdad, and Fakhry believed that Al-Farabi grew up in Damascus, not in Farab. He based his account on Al-Farabi’s lost treatise “Rise of Philosophy” that contains his additional autobiographical information.[footnoteRef:43] [43: . Fakhry, Majid. Al-Farabi, Founder of Islamic Neoplatonism. Oxford:Oneworld Publications. 2002.] 


Like Aristotle, Al-Farabi also understood that humans are political animals. Humans will be able to solve the problems of their lives and achieve happiness only through society. Farabi believes that human beings allocate the best position to themselves, and should be able to achieve the best status of felicity and perfection. As human is a two-dimensional creature; consequently, he enjoys two types of lives; one live is continued by nutrition and human is dependent on them. The other life stands by itself, it doesn’t need any other objects (Farabi1996). Farabi believes on the second dimension which is actually human need in constituting a community; he declares: human can’t achieve the top position unless the parties gather together (Farabi 1982). In other words, to achieve ‘desired happiness’ and ‘ultimate perfection’ that are considered as the ultimate human spiritual dimension, there is a need to apply natural channels including constituting the ‘community’. He states in his Attainment of happiness (A'Tahsil A' Sa'aada) that human requires the use of a natural phenomenon reach its final perfection which one of its examples seems to be ‘human society’ (Farabi 1982). [footnoteRef:44] [44: . Jahromi, MG. Aim and End of Society in Farabi’s Political Philosophy. Asian Journal of Social Sciences & Humanities Vol. 4(2) May 2015ISSN: 2186-8492, ISSN: 2186-8484 Print. www.ajssh.leena-luna.co.jpLeena and Luna International, Oyama, Japan. Copyright © 2015. Page, 72.] 


 It was with these thoughts and views that prompted Al Farabi to write about 'ideal City or Virtous City.  Al-Farabi started the community component from the family, neighbors then the environment to the city area, which is the best dimension to satisfy citizens by helping each other. The concept of an ideal city for Al Farabi is for the purpose of achieving happiness in society. In addition, it serves the community to find true truth. That view is a blend of the aims of the ancient Greeks, with truth, which was the goal of religion. According to Al-Farabi both of these are one goal. In the virtuous (ideal) city is not only the social environment, but also the inner microcosm of the individual.

Al-Farabi tells us that man attains this truth through his intelligence, which gives him knowledge by reasoning or speculation (philosophy), and knowledge through intuition or contemplation (religion). The prophecy is the method of peak knowledge. The prophecy translates truth that can be understood in various perspectives through sacred narratives, which have clear meanings intended for the people, and hidden meanings provided for the elite. And assuming that the prophets translate understandable truths that they have received through intuition or contemplation. Al-Farabi believes that all religions, although different, are true. Obviously this only concerns certain religions. Because there are now many ignorant religions introduced by certain people who pursue goals other than virtue and knowledge of the First Being. 

Al-Farabi gives importance to knowledge that can be accessed by humans only because of its source: it comes from God the Most High, the All-Knowing, and the Absolute Knowledge. 

Al-Farabi argued that only urban residents are able to enjoy the virtues to achieve true happiness. Like Aristotle, the thinker believed that people, not living an urban life, do not have the qualities of self-organization and education of civil culture. Both philosophers argued that only urban residents are the components of the state and involved in politics because without politics an individual wouldn’t be a citizen. City ensured cohesion, unity of people, all are interconnected and interdependent. Therefore, under the state Aristotle understood the ‘communication’ of people, which is necessary to achieve the good.

The main component of civil society is social justice. John Rawls wrote that justice is the first virtue of social institutions. Al-Farabi meant under justice the distribution of ‘public goods’. Under the benefits he understood prosperity, wealth and honor. Every resident of the city has the right to its share of the benefits, “equal to its merits”. Each subject of ‘the city’, according to Al-Farabi, relates to propertied class. Proto civil basis of society can only be the subject of property. An individual, who owns property, is socially active and can defend own rights and freedoms. The main social base is the middle class. In this regard, al-Farabi also relied on the middle class. Thinker uses the ‘middle’ category and the ‘measures’. The correct combination of excess and lack was considered by al-Farabi the optimal balance. The middle layer of the population should be the vast majority, all his teaching is directed to the middle layer, the ruling class is presented separately; also, al-Farabi did not take slaves into account.[footnoteRef:45] [45: . Aslan, DA &Jamilya, NN. Al-Farabi’ Virtous City as the Prototype of the Civil Society. European Journal of Science and Theology, December 2016, Vol.12, No.6, 199-209.] 


Furthermore, Aslan, DA& Jamilya, NN (2016) said that the next important concept of civil society is self-governance. Al-Farabi distinguishes the great, middle and small society; he also designates complete and incomplete society. ‘Small community’ is represented by one city. The thinker focuses on society as a self-organizing system. Among the parent companies there are determined ‘villages, neighbourhoods, streets’, which are parts of the city. According to al-Farabi, the ‘city’ is compared to the human body, where all the ‘organs’ operate only in interaction. If the ‘city’ is called the body, the house (family), streets, neighbourhoods are ‘organs’. Only with mutual members of the same home, family benefits can be achieved, and city-wide interaction of the individual ‘houses’ will lead to the achievement of a common goal. Thus, Al-Farabi understood that unity of the citizens is the basis of the state. The unity should be mutually beneficial and complementary. Thus, from the inhabitants of the town organization and independent solution of local problems is required.[footnoteRef:46]  [46:  .ibid.] 


Jahromi,MG. (2015) wrote that Al-Farabi divides man and society to the virtuous and non-virtuous. He discusses these value preferences at different levels of his social and political order. At this point, he presents his criteria in division of desirable or undesirable political systems. First, Second Master divides ‘city’ into two subcategories: virtuous city and non-virtuous city, and defines virtuous city, a city which gathers individuals for the purpose of cooperation, and can achieve happiness and felicity.[footnoteRef:47] [47: . Jahromi, MG. Aim and End of Society in Farabi’s Political Philosophy. Asian Journal of Social Sciences & Humanities Vol. 4(2) May 2015ISSN: 2186-8492, ISSN: 2186-8484 Print. www.ajssh.leena-luna.co.jpLeena and Luna International, Oyama, Japan. Copyright © 2015. Page, 72.] 


Jahromi.MG., further explained that in Farabi’s value-based divisions, communities larger than virtuous cities also exist which include «virtuous nations» which are consisted of at least two cities. ‘Virtuous ruling system’ which is defined as the global constitution is consisted of at least three nations. Farabi speaks of virtuous ruling system: “virtuous ruling system is organized at a time that all nations living in it collaborate in attaining happiness. Farabi believes that these societies are revealed according to a special order. In other words, the ranking starts from ‘city’, then nation and at the last step ‘global government’ is formed. That is why the Farabi’s political system is named after its first level, ‘virtuous city’. In fact, in Farabi’s political system, the first level of that civil community which can be called a government or a political constitution starts from ‘city’. Thus, smaller communities include village, Neighborhood, district, home or tribal communities are not included in the scope of civilization and human society; they are in fact dissolved in a society”. [footnoteRef:48]  [48: .ibid.] 


Al-Farabi laid out twelve natural qualities for a ruler to finally establish the ideal city. These are the following: (1) One of them is that he should have limbs and organs which are free from deficiency and strong, and that they will make him fit for the actions that depend on them; when he intends to perform an action with one of them, he accomplishes it with ease; (2) he should by nature be good at understanding and perceiving everything said to him, and grasp it in his mind according to what the speaker intends and what the thing itself demands; (3) he should be good at retaining what he comes to know and see and hear and apprehend in general, and forget almost nothing; (4) he should be well provided with ready intelligence and very bright; when he sees the slightest indication of a thing, he should grasp it in the way indicated; (5)he should have a fine diction, his tongue enabling him to explain to perfection all that is in the recesses of his mind; (6) he should be fond of learning and acquiring knowledge, be devoted to it and grasp things easily, without finding the effort painful, nor feeling discomfort about the toil which it entails; (7) he should by nature be fond of truth and truthful men, and hate falsehood and liars; (8) he should by nature not crave for food and drink and sexual intercourse, and have a natural aversion to gambling and hatred of the pleasures with these pursuits provided; (9) he should be proud of spirit and fond of honor, his soul being by his nature above everything ugly and base, and rising naturally to the most lofty things; (10) Money, dirham and dinar and the other worldly pursuits should be of little amount in his view; (11) he should by nature be fond of justice and of just people, and hate oppression and injustice and those who practice them, giving himself and others their due, and urging people to act justly and showing pity to those who are oppressed by injustice; he should lend his support to what he considers to be beautiful and noble and just; he should not be reluctant to give in nor should he be stubborn and obstinate if he is asked to do justice; but he should be reluctant to give in if he is asked to do injustice and evil altogether; and (12) he should be strong in setting his mind firmly upon the thing which, in his view, ought to be done,and daringly and bravely carry it out without fear and weak-mindneessed.[footnoteRef:49] [49: . Macarimbang, Acmad Toquero. Envisioning a Perfect City: An Introduction to Al-Farabi's Political Philosophy.  IQRA: Journal for Islamic Identities and Dialogue in Southeast Asia, Volume 1 (2013), pages 73-92.] 


II.4.3. IBNU SINA (AVICENNA)

The political and social situation in Abu Ali Sina's life was bad and abnormal, with many states such as the Dilemma ruling over much of Iran, the Al-Zizar in the south, and the Samanites in Transnistria and the rest of Iran, the Caliph's power. Abbas, in the territory of Iran, was limited only to granting titles to the emirates and not to the socio-political bureaucracy, and people were faced with many wars, such as the invasion of Sultan Mahmoud Ghaznavi, Khorasan, Sistan, Transnistria and Rey. Therefore, the political and social thought of Abu Ali Sina is a reaction to the existing situation and an attempt to improve it. 

In addition, Abu Ali Sina spent part of his life during the reign of Sultan Mahmoud Gharnawi. Sultan Mahmoud wanted to have Abu Sina on his side to use him to increase the political prestige of his government. But Abu Ali Sina never accepted his invitation to join the Ghaznavids. This political behavior of Ibn Sina was due to his personal characteristics and the government characteristics of Sultan Mahmoud Ghaznavi because the Sultan adhered to the Hanafi religion and the Ash'arite religion and was very fanatical in his beliefs to the extent that he disbelieved his fellow believers. They allowed her apostasy and bloodshed, while Abu Ali Sina did not accept the fanatical rule of Sultan Mahmoud based on Shiite beliefs. 

Mahmoud Ghaznawi, who was instrumental in the formation of Abu Ali Sinai's political and social thought, was the first king to be nicknamed the "Sultan". The same is true of disregard for Islam in such a state. There is also the flattery and admiration of the Sultan's ill-fated deeds in Barian, praise of the poets overwhelmed by the killing of the king, persecution of thinkers such as Aboureihan Bourouni and Abolghasem Ferdowsi, rituals with lewdness, corruption and tyranny, and utter tyranny. Shiite beliefs are another feature of the government that ruled over much of Iran during the reign of King Mahmoud Ghaznavi (the most famous and powerful Ghaznavid king) - from Hamadan to Transnistria.

According to Abu Ali Sina, human life is different from animal life. The difference is due to two things: First. Human needs are numerous and varied because human beings follow reason. For this reason, human needs encompass a wide range of material, spiritual, individual, and social desires. But the animal's needs are purely material, individual, and without any conscious purpose and perfection, because the animal is subject to instinct.

Second, since man’s need is numerous and he alone is not able to meet all his needs, he turns to division of labor and chooses a method that leads to cooperation. Another necessity of this cooperation is in the difference between human beings. In other words, each human being has the potential to satisfy one or more human needs. Therefore, if they work together, they can respond to all their needs.

Human differences in talent and ability stem from divine wisdom and providence and are essential to the survival and evolution of human society. In other words, if all the people are king, they will destroy each other. If everyone is rich and rich and rich in wealth, equal and equal, no one will serve and work for the other, no one will be satisfied, and if everyone is in poverty, they will perish from hunger and thirsty. These differences, the disparity in income and wealth, and ultimately, the emergence of social classes. Based on these differences, three classes of politicians, craftsmen, and guards are formed in society.

Politicians are at the top of society. In the class of politicians there must also be a manager and a politician who knows philosophical truths or knows the basics of religion. If one understands philosophical truths on the basis of it, or on the basis of religion, performs duties such as guiding the slave to worship, the realization of social justice, the preparation of war instruments, and the oversight of the intercession. He must also make people obey his choice based on the attributes of science, courage, and the like, because only then will the just and righteous Medina, which guarantees the prosperity of the world and the human world, be formed. 

Abu Ali Sina has argued following the Al-Farabi's idea about the pursuit of prosperity and welfare, and he has spoken of politics as the set of traits and ethics that every human being in society must adorn in order to be happy in life. For Farabi, the closest way to attain the ethics of reflection on the people in their occupation and in their various practices is because it allows for a comparison between good and evil, but Ibn Sina begins with politics and self-knowledge and social reform depends on individual reform. Everyone must first correct himself and then reform others.

Individual reform in the philosophy peripatetic of Ibn Sina is perfection in the actualization of potentiality: a thing has developed to its existential perfection when it actualizes its potentiality. Peripatetic philosophers believe that man's euphoria is obtained with the perfection of his theoretical faculty and his practical faculty. Philosophy is a means for the achievement of euphoria. As man's goal in life is to obtain euphoria indeed, and as euphoria can be obtained only through knowledge because knowledge is the light and ignorance is the darkness, philosophy becomes the best means. For these philosophers, reasoning is possible only through resort to the active mind and through the absorption in the intuition of celestial world.[footnoteRef:50] [50: .Raftari, Hojjatollah.  Happiness in View of Aristotle and Avicenna.International Journal of Social Science and Humanity, Vol. 5, No. 8, August 2015. ] 


In the Islamic philosophy, the concept of euphoria is associated with such words as perfection, good, and pleasure. Avicenna believes that every existent seeks pleasure, and that the lay, that is, the illiterate people wrongly think that sensual pleasures are the strongest pleasures. They do not know that the strongest pleasure comes from strong perceptions. He says that a wise person should not limit himself to sensual pleasures, as animals do. Concerning intellectual pleasures, Avicenna states that what reason considers being good is sometimes the truth, and sometimes it is the beauty.[footnoteRef:51] [51: .ibid.] 


Euphoria  in the words is happiness. According to Ibn Sina that happines is the good and the end which is desired by itself and forms the highest good. Accordingly, if we do not differentiate between the two aspects of the soul, we should, on the basis of Peripatetic philosophy, consider happiness in relation to the theoretical rational soul, for, according to the views of Farabi and Ibn Sina, the highest faculty of the soul is its theoretical faculty, and the true happiness of the soul is the intellectual happiness. Accordingly, all other faculties of the soul should serve the theoretical rational faculty.

If we consider the actuality of each faculty of the soul as its happiness, which is the view of Ibn Sina, since all the faculties of the soul serve the theoretical rational faculty, and, on the other hand, happiness according to Farabi and Ibn Sina is the purpose and good that are desired for themselves and not for others, then happiness would not be the purpose and the good desired for themselves; rather, it would be the purpose and the good desired for others, for all the faculties of the soul are subservient to the theoretical rational faculty.[footnoteRef:52] [52: .  Khademi, Einollah. A Study of the Views of Farabi and Ibn Sina on the
Definition of Happiness and Its Relation to the Faculties of the Soul. Volume 4, No. 7, Winter and Spring 2015, 65-76.] 


Being aware of this sophisticated point, Ibn Sina discusses happiness from two respects. When we consider the happiness of the soul in regard to each faculty, the happiness of the faculty would be the actuality of its potentials, and, this would be its purpose and good desired for itself. However, when we change our perspective and consider happiness in regard to the soul itself, the actuality of each faculty would not be the purpose and the good desired for itself and, therefore, cannot be considered as the soul’s happiness.[footnoteRef:53] [53:  .ibid.] 


II.4.4. Allamah Thabatabai 

The high status of Allamah Thabatabai's thinking on the one hand and his attention to the social dimension on the other hand have ultimately led to Allamah's acceptance of collective (or collective reasoning) thinking, pointing out the importance of communication in society in his commentary on al-Mizan.  It has been argued that people's contact and communication make them believe in one another through interaction and that they come together.

Allamah Thabatabai, in order to justify this view, refers to the verse of the Qur'an. Be of faith, be patient, and give one another patience, and keep in touch with one another and  be fear of God, perhaps you will be saved.  

Has emphasized the need for the intellectual and public co-operation to solve the problems of society and achieve prosperity, and noted that full worldly happiness depends on the existence of a community; Connect together to create a stronger and stronger force.

Therefore, Allamah Thabatabai has always sought to create an epistemic network based on philosophical reason. He believed that the analysis and interpretation of revelation, like the narrations of the infallible, should be based on this epistemic system independently. He considered the issue and the lack of committees for collective thinking the main reason for the Muslim differences. Accordingly, he points out that the word "Hubballah" in the Ayatollahs and the Prophet (peace be upon him) means that we all refer to the Divine (the Qur'an and the Prophet) Therefore, it can be acknowledged that, in Allamah's view, collective thinking over individual thinking is a way of approaching knowledge that is both endorsed and recommended by the Qur'an and rational and logical.

In addition, Allamah goes a step further than social thinking as a solution. Human differences have spoken. In our view, our perception of reality is a sentence that our perceptual systems influence how we perceive it. Also, the geographical location of life and, in general, environmental factors, especially the environment of operation and the type of employment, the frequency of entering a thought into the human brain through the inheritance of thoughts (social traditions, culture, etc.). Our knowledge and reception are influenced. Just as our ethics, esoteric traits, and human actions play a decisive role in our insights and knowledge and even our beliefs. Therefore, the truth is not the monopoly of a particular person or group; This epistemological basis can be the basis for the public sphere and collective rationality in the political realm or the "council" as it is expressed in the understanding of religious truths as thought and ijtihad in religion, as well as in community and devotion to God. It is conceivable in the social debate.

According to Allamah Thabatabai, if individual and of society are such as members of the body, are in harmony and genuine unity and think socially, man will not be an independent element but dependent and connected to others and an integral part of society. The interests of the individual are part of the interests of society and the good of society, his good and the evil of his evil community. According to Allamah Thabatabai, social education should nurture individuals who always think in the interest of society and avoid selfishness, that is, to take any action or decision before themselves, consider interests of society and never take action. To the detriment of society, even if it benefits itself. With this way of thinking, society has a unified personality and the difference is stripped away. Such thinking, which is formed in a society of interconnected personality and spirituality, can be interpreted as collective reason.

According to Allamah Thabatabi, discussion, reasoning and social dialogue, and the interaction of thought have a special place in understanding, receiving and discovering the truth. He believed that the Qur'an itself also used a question-and-answer method to complete one's understanding. Therefore, the method of discussion is one of the educational methods of Islam which is mentioned in some verses and narrations. For example, the Qur'an says: Call people with good arguments and guidance from your Lord and argue with them in a better way. Surely thy Lord is better aware of him who is astray from His path, and he is better aware of the guided ones. (An-Nahl; P:13). 

Also, the following allusions to the interpretation of the verse. Whoever we spend our lives in creating (and returning to childhood disability) do not think?) (Yassin, 68) raise the question of the necessity of dealing with the question. He believes that God has instructed people in some verses of the Qur'an how to ask questions. In his interpretation of al-Mizan for a better explanation of divine meaning, he used this method (question and answer) and Sometimes, by asking a question, he or she has come to know the hidden angles of the subject and has helped to make sense of it by providing logical answers. According to Allamah Thabatabai, divine prophets have always taken into account when discussing one of the people treated and interpreted with every class to the extent of their talents and understanding.

The importance of Allamah Thabatabi's theory is that it can be discussed with any dissident thinker. In this regard, he argues: Islam educates those who have a sound mind and is capable of understanding the scientific theories and rational and logical reasoning, not by imposing and persuading them of their beliefs and then There is reason to defend them. Allamah Thabatabai himself did the same in teaching, believing in the method of free dialogue and the discussion and expression of reasoning in understanding religion, in this way in cultural growth for the sake of achieving human happiness was also emphasized.

II.4.5 Imam Khomeini 

A social contract is a justify and is easily transferable. For example, a home or a device you own may be available under other conditions, such as gifts or money. The nature of the contract has been settled by agreement, and the truth has no external or objective implications. On the contrary, movement, although conceptually similar to convention and reasonably philosophical, is in every sense a human being moving from a distant origin to a nearer and nearer destination. And it is recorded on the reserved tablet because it has always been flawed, so it cannot be said by convention that the political system of yesterday is divine political system from today onwards; Which is a peculiar feature of the rogue political system - by the gods - which is the peculiarity of the divine system - passed by and, as the property of the movement is gradual, slowly to its purpose In this way, the most important role is played by the agents of the Islamic system, as they are the drivers of other people in society.

Ayatollah Khomenei believes that for us the message of prayer is a constructive message and a lesson, and that this message is not just a ‘social contract’ but a ‘move’. Above all, the authorities should make the move themselves. Wake up. The first is that the authorities should try to move beyond a conventional one and say that yesterday, this society was a rebellious society, and today it is not enough to say that here is an Islamic society. From Islam's point of view, the first step of reform begins with the human being, and the more a person has greater responsibility and social status, the more his or her personal and personal duty is more important.

Imam Khomeini considers self-care and the act of self-purification as one that moves man from within, and that movement, which begins from within our lives, is brought to the level of society and the world; The introduction to the second and third tasks is at the family and social level. In fact, self-improvement has priority and priority over collective reform, but individual movement never stays at the individual level and must have a continuum and flow and have a natural flow, such as eyes from the ground. It boils, but it does not remain stagnant, restless and motionless; it moves and breaks the barriers and flows and heads to the sea. Imam Khomeini explains this by referring to Ashura and the practical experience of Prophet Muhammad (peace be upon him).

So when the ultimate goal is God's visit, the acquisition of science and power and wealth and service and justice and so on are among the intermediate goals of man. The next point is that when it was inside the pure, this pure esoteric content of the human being was reflected in the community and had a clear and luminous effect on the community as well.

From the leadership's point of view, it is not so much that human action is divided into individual and social, but that it takes a deeper look. Perhaps we need to mention a tangible example. He argues that there are many fields of human motivation in which human beings fail because of their sins, but what happens when sin captures man and plays a role in the fate and history of human civilization? For example, in the battle of Ahad, the Muslims first won, but then the archers who had to remain in the mountain slot - in spite of the trophy - abandoned their trenches, and as a result, the enemy bypassed them and defeated the Muslims by surprise attacks. In Syria, Surah al-'Imran has more than ten verses on this issue (from verse 143 onwards). Because the Muslims were spiritually agitated and uneasy, and this failure was too heavy for them, the verses of the Quran both comforted and guided them. And he would tell them what happened when you failed.

That is, some of you, in the battle of Ahad, turned against the enemy and defeated. The issue of these people had already been grounded. These had many internal forms. The devil forced them to slip through what they had done before. That is, the previous sins appear and do their work on the front; on the military front, on the political front, in the face of the enemy, in the work of construction, in the work of civilization, and where endurance, understanding and precision are required, Man should be able to move and move like steel, and not obstruct him; sins that do not repent of true repentance and forgiveness are prevented by man. This flow shows that the accident comes from what the people themselves have provided with their sins. Statement: Thus, individual personal guilt seems to cause defeat on the fronts of military, economic, political, and social battles, and in this sense, the individual act of a human being, like a fountain, has a profound effect on his social actions. 

II.4.6. Shaheed Morteza Mothahhari 

In a general view of the world of creation, it seems that in every place where some people have gathered, they have come together. Professor Motahhari said that human life is based on the social nature of human life and that the needs, benefits, enjoyments and social activities can only be achieved through the division of labor and thought. They unite it and it all comes from the social nature of human life. "Society is a set of human beings that merge into one algebra of needs and under the influence of a set of beliefs, ideas, and ideals, and live in a shared life," says Motahari in defining society.[footnoteRef:54] [54: . شهید مرتضی مطهری   . جامعه و تاریخ . انتشارات صدرا    . تاریخ انتشار۱۳۸۵. صفحه18-19] 


Motahhari believes that while human beings are not the same in terms of talents and abilities, philosophy considers the difference between possessing mental, physical, and intellectual abilities to exchange ideas, ideas, and goods, and believes that under these conditions human beings need They are together and all of these issues provide a context for interconnected life and community. Ustad Motahari concludes that human social life is natural, not merely contractual, selective, emergency, and imposed. "Humanity is a general end, human nature is bound to flow to it," he said.

Shahid Motahari, in the part five of the Introduction to islamic worldview is "Society and History", the first of which is about society, has answered the question of whether society has a genuine existence. This question has long been the focus of social thinkers, and most have answered the question, implicitly or independently. Some have argued for their answer, and others have relied on some evidence, or even assumption, to arrange the discussion based on the same assumption or with the same evidence.

This short explanation does not seek to elucidate the effects of how this question is answered in social science and sociology, but we must briefly know that this answer is effective in explaining many social issues. The answers to the question of the existence of a society are divided into two parts: First, theories that do not regard a privileged existential society as having individuals or their actions and effects; Second, the theories that view society as having a special and special existence. In each of the two sections, different expressions can be found about the existence of a society or how it exists.

Shahed Motahari points to four points about the existence of society. The first and second views fall into the first category and the third and fourth views fall into the second category.

The first view: The justified society. In this sense, there is nothing but individuals and their behaviors and actions compared to each other.

The second view; Society is a synthetic compound. What is meant by synthetic composition is not the emergence of a new being in the name of society, but the presence of individuals and their influence on one another, so that their work and effect are not in solitude as their work; of course, this is not a new work that does not invoke the work of a person, such as a machine whose work is nothing but the work of the elements and its associated components, but as a result of the accompanying elements. The effect is found in such a way that it is not possible to separate the organs.

The three views; Compound society is real. What is meant by the true compound is the development of reality and the new creature other than the reality of its constituent elements. The true composition is conceivable in many ways; in some compounds, the components are abstracted and discovered only after mental analysis. This type of citrus is called "external", meaning outside its components are never found separately, such as white and black, both of which share a common meaning and color. A specific meaning, namely the white or black face that comes with the season, is derived. Mineral elements are also such that in the outside world the meaning of the body - which implies the presence of the triple dimension - can never be found independently without one of the audit seasons being the origin of the various elements, that is, outside there is no body that is not based on the old (water, soil, air and the like) or on the new (the energy or one of the fourteen elements of the mendelevium table or the like). 

Plants and animals are real citrus fruits whose outer segregation is conceivable under certain conditions, such as a piece of soil absorbed by the plant, or a living animal that becomes a living animal, on the path to perfection and new ink forms a new reality or enters a new realm.

In this category of citrus, although external separation of components is conceivable in some states and conditions, but when the new object, of which it is a component, emerges, none of the components of a distinct identity or entity separate from they do not exist at all. And that is why some philosophers have argued for the unity of their constituents. In some other compounds, despite the unity between the components, one can conceive of an area of ​​independence for the components, such as man, who is composed of the body and the body as a single true being. His body goes through stages of perfection before he finds the physical face, and after receiving the perfection, the body, which is a material component of human existence, is subjected to the self-preservation and unification of the formal component, and to its unity. It is found and transformed by its evolution.

Those who accept the existence of a society other than its components and consider the true composition of the society, cannot regard the existence of a society as a compound whose components are not conferred but in the mind. External composition is considered because the external existence of individuals, but their presence before the community, is a matter known by means of sense and experience and is not an opportunity to deny it. The external existence of individuals as a material element of society is so obvious that there can be no doubt, and if there is any doubt, in the presence of a formal component that, through its combination with individuals, a new kind of nature and truth is called society is formed.

The third theory that Shahed Motahari mentions about the existence of society is the promise of a true, yet external, combination of society, in the way that human beings are created through the interactions and interactions that occur in their behavior and actions. They find the aptitude for accepting a new form, and after uniting with it, a new being is created that results in a true blend of community. That new form, although affecting individuals' physical bodies and dimensions, does not unite with the previous substance, such as the mineral or vegetative elements in the horizon of body and body, but unites with them in the horizon of the soul and soul of individuals.

Shaheed Motahhari writes about combining people with the new face that makes up society:

As material elements in effect, and in effect, provide the basis for the emergence of a new phenomenon, and so-called philosophers, the components of matter after interaction and deduction and refraction in one another, find a new form of talent and This new composite order occurs and the components continue to exist with a new identity, human beings who each enter social life with an innate capital and a capital acquired by nature, and merge into a new spiritual identity - which It is interpreted as the collective spirit - they find it. It is itself a kind of its own natural compound for which it cannot be found ... In the combination of society and the individual, the combination is the real combination, because the actual effect and interplay occur and the composite components that The same people find a new identity and form, but in no way does plurality become unity.[footnoteRef:55] [55: . شهيد استاد مرتضی مطهری ٫ تاریخ و جامعه. انتشارات صدرا ( با كسب اجازه از شورای نظارت بر نشر آثار استاد شهيد ) . چاپ پنجم  پائيز 1372 .  ص 18- 19.] 


The fourth views; There is a real community; It is, of course, the difference with the third view that in the third view, people come before society, and society finds its form in proportion to the interactions and interactions of individuals, so that whenever one's social behavior transformed, their bonds with the communal spirit and social form change, but in the fourth sense, individuals' identities cannot have any precedence over social identities. Shahed Motahhari writes about this; 

Human beings have no human identity at the pre-social stage; They are empty containers that are only capable of accepting the collective spirit. Humans, regardless of social existence, are pure animals that only have humanity and human humanity, that is, the sense of human context, human thought and thought, human emotions and finally what of feelings, desires, tendencies, thoughts, emotions that It is about humanity, it is found in the light of a collective spirit, and it is the collective spirit that fills this empty container and transforms this person into a personality. It had no psychology, no individual human psychology and no individual psychology.[footnoteRef:56]  [56: .  شهيد استاد مرتضی مطهری ٫ تاریخ و جامعه. انتشارات صدرا ( با كسب اجازه از شورای نظارت بر نشر آثار استاد شهيد ) . چاپ پنجم : پائيز 1372 .  ص ۱۹- ۲۰.] 


What are stated are four theories that Shahed Motahhari has put forward in questioning the external existence of society. The first two are theories that actually deny the existence of society and the second two are theories that accept the existence of society. The first category is called ‘community-oriented’ or ‘totalitarian’ and the latter is called ‘individualistic’ or individualist. The above four points - in the order in which they are expressed - can be grouped in a spectral way. 

The first view is on the side that gives all the originality to the individual, thereby reducing sociology to social psychology and the like, and the fourth is the view that brings together all the originality and psychology returns to sociology; Of course, in this spectrum, other theories can be put forward, though those views are clearly rejected, such as the idea that society is a real being in such a way that its composition is just like an abstraction in the mind. Such citrus fruits are called ‘foreign’.

II.4.7. Ali Syariati 

The thoughts of Dr. Ali Shariati in the book Islamshinash (اسلام شناسی)  was translated by Hamid Algar with the title 'On Sociology of Islam’. Dr.Ali Syariati expressed his thoughts and ideas about society in the book. According to Dr. Ali Syariati that the ideal society of islam is called the umma. Taking the place of all the similar concept , which in different languages and cultures designate a human agglomeration or society, such as’society’,’nation’, ‘race’, ‘people’, ‘tribe’, ‘clan’, etc., is the single word umma, a word imbued with progressive spirit and implying a dynamic, committed and ideological social vision.

Dr Ali Syariati told that the word umma derives from the root amm, which has the sense of path and intention. The umma is, therefore, a society in which a number of individuals, possessing a common faith and goal, come together in harmony with the intention of advancing and moving toward their common goal.

‘While other expressions denoting human agglomerations have taken unity of blood or soil and the sharing of material benefit as the criterion of society, Islam, by choosing the word umma, has made intellectual responsibility and shared movement toward a common goal the basis of its social philosophy, Ali Syariati said.

It should be the infrastructure of the umma in the idea of Dr.Ali Syariati is the economy. Why? The reason of Dr.Ali Syariati is ‘Whoever has no worldly life has no spiritual life’. 

On the revival of the ‘system of Abel’, Dr.Ali Syariati proposed the social system which is based on the equity, the justice, the ownership by the people, the society of human equality and thus also of brotherhood the classless society. This is a fundamental principle, but it is not the aim, as in Western socialism, which has retained the world view of the Western bourgeoisie. The political philosophy and the form of regime of the umma is not the democracy of heads, not irresponsible and directionless liberalism which is a plaything of con-testing social forces, not putrid aristocracy, not anti-popular dictatorship, not a self-imposing oligarchy. It consists rather of ‘purity of leadership’ (not the leader, for that would be fascism), committed and revolutionary leadership, responsible for the movement and growth of society on the basis of its worldview and ideology, and for the realization of the divine destiny of mail in the plan of creation. This is the true meaning of imamate.’[footnoteRef:57] [57: . Algar, Hamid. On Sociology of Islam, Lectured by AJ Shariaty, Mizan Press, Berkeley, 1979. P.120-121.
] 


The social theory of Ali Shariati is based on the concept of Man, that is, the creation of Man. Initially God addresses angels say, “I wish to create a vicegerent for My self upon earth”. The angels replied, “You wish to create one who will engage in bloodshed, crime, hatred and vengeance”God replied, “I know something that you do not know”, and created man. After the completion of Man’s creation, God taught the names to His Vicegerent. Shariati says in the light of various verses of the Qur’an, the real humanism. 

Ali Shariati in discussing the problem of socialism and individualism believes that so far society has become more complex and civilization more modern, but individual human freedom has been lost, and individual freedom has been eroded and strong societies have formed weak people. Ali Syariati agreed with Durkheim's opinion that people in the beginning lived a simpler, more civilized, stronger and more free life. According to Jamsheedha ( 1396 ) that Durkheim had the belief that human society in ancient times was a society in the form of socialism which later developed into an individualist society. This means that people in ancient times were in the form of one family and they were all family members and there was no separate community.

At the same time, according to Dr. Jamsheedha (1396 ) that Ali Shariati had faith that history had so far developed and led to an evolution of civilization that weakened socialism as the absolute foundation and supremacy of the spirit of togetherness. Individualism, which means selfishness, personal awareness and personal freedom as a community spirit will be strengthened. And this reality can be felt comparable to the people of European civilization, primitive societies, ancient tribes such as the Jahiliyah Arab community, who are not individually, who embrace Islam.[footnoteRef:58] [58: . Jamshedha, GR & Namee,MT.  اصالت فرد يا جامعه از منظر شريعتي
فصلنامه علمي – پژوهشي نظريههاي اجتماعي متفكران مسلمان / سال هفتم/ شماره يك/بهار و تابستان  /6931ص 93 -

] 


In Shariati, then, we face the great conundrum of social theory. The values that animate humans arise in differences. They are created in the crucible of particular experience, of optimism, excitement, and passion. But differences have a trajectory that often ends in inhumanity, a trajectory that becomes more and more marked precisely as the values involved claim to define the project of humanity itself. As critique of modern society, Shariati’s work is quite effective. His portrayal of its emptiness echoes the many others who have argued that liberal society tends to relapse into meaninglessness and materialism. And he is right too in emphasizing the creation of new values, the making of new differences.[footnoteRef:59] [59:  . Celarent, Barbara. On the Sociology of Islam by Ali Shariʾati; Marxism and Other Western Fallacies by Ali Shariʾati. Published by: The University of Chicago Press, American Journal of Sociology, Vol. 117, No. 4 (January 2012), P.1294.] 


Shariati’s intent in social theory was to midwife the umma, not to win renown as a social theorist. The most important tenet of Shariati’s theory of social life is however contained in the essay on tauhid. Shariati argues that tauhid means not only the unity of God, but also the unity of all things with God, of now and eternity, of natural and supernatural, of all things in the world. By contrast, shirk denotes polytheism and multiplicity. For Shariati, (Shirk) is a worldview that regards the universe as a discordant assemblage full of disunity, contradiction, and heterogeneity, possessing a variety of independent and clashing poles, conflicting tendencies, variegated and unconnected desires, reckonings, customs, purposes, and wills. Tauhid sees the world as an empire; shirk as a feudal system.[footnoteRef:60]  [60: . Celarent, Barbara. On the Sociology of Islam by Ali Shariʾati; Marxism and Other Western Fallacies by Ali Shariʾati. Published by: The University of Chicago Press, American Journal of Sociology, Vol. 117, No. 4 (January 2012), P.1293.] 


According to Dr. Jamsheedha and Dr. Nousary (1390) that one of the goals of the conceptions conveyed by Dr. Ali Shariati is on the basis and desire to show that Islam is also a religion for life in this world. Therefore, Islam has a progressive program which in other religions there is a disharmony between the two aspects of the existence of progress in the world as well as progress in the hereafter.[footnoteRef:61] [61: . Jamsheedha,GR & Nosary, Hamzah.   الگوی پیشرفت اسلامی  ایرانی از منظر شریعتی     
دو فصلنامه علمى پژوهشى نظریه های اجتماعی متفکران مسلمان سال اول، شماره اول، پائیز و زمستان1390] 


DrAli Shariati, this world is a matrices of human and community evolution that needs plans and programs. Islam can regulate programs and progress plans for the community. Ali Shariati emphasized the implementation of this conception among humans, the environment and all aspects of life in the world. Dr.Ali Shariati believes that humans on the one hand must have interactions with nature and use them in order to strengthen relationships with the almighty God. While on the other hand, humans must also always make improvements, development and development by means of continuous change in social life.

For this purpose, according to Dr. Ali Shariati requires two types of knowledge; First, science that elaborates and exploits natural secrets and uses them wisely and effectively. Second, science that analyzes the spiritual and psychology of humans and society.[footnoteRef:62] [62:  .ibid.] 


Therefore, the fundamental statement of Dr. Ali Shariati's thought in relation to the discussion of a progressive Islamic model that includes components and elements of nationalism and nationality is a theory about returning to the concept of 'self'. Dr. Ali Shariati invited the Islamic state, especially to the Iranian nation and state. According to Dr. Ali Shariati, if a society and nation wants to advance, it must find their own identity and conception. Dr. Ali Shariati said there were two main and fundamental things to discovering the character of humans and society are; Self-knowledge and Faith in self.[footnoteRef:63] [63: .ibid.] 


Dr.Ali Shariati in terms of self-introduction said that in the initial process we must understand the origins of our own ethnicity, nation, history, culture, age and literature. Besides that, you should also know things that become pride and greatness and sources of knowledge that are related to us. In this way the results and implementation are; 1. Maintain and strengthen the national language. 2. National personality. 3. Using the correct method to understand culture. 4. Screening and refining cultural resources, and 5. Returning to oneself (Root of Tradition).[footnoteRef:64] [64: .ibid.] 


CHAPTER III

 Society Based on the Transcendental Wisdom 

(Al- Hikmah Al-Muthaaliya’s Viewpoint)

III.1. Introduction

The transcendent wisdom as a philosophy in the theological and spiritual dimensions is almost no one who denies that the transcendent wisdom has a distinctive and high position in that realm. But when we are discussing the philosophy of the transcendent wisdom in the social dimension for the issue, it seems that there are still many people who do not know it, especially for Muslim communities who are outside Iran, such as in Indonesia and Malaysia or Muslim African countries.

They feel an oddity and aberration if we discuss philosophy of the transcendent wisdom in the social and cultural dimensions. They are not sure if the philosophy of the transcendent wisdom has a discussion, formulation and theory regarding the social sciences. 

Does the philosophy of the transcendent wisdom have no system and source of knowledge to explain and discuss social issues? Is it true that there has never been a formula and concept related to social and community issues that can be linked to the basis of thought derived from the philosophy of the transcendent wisdom?



III.2. Proving Existence of Society Based on Transcendent Wisdom’s Viewpoint.

III.2.1. Existential Foundations of Society on the Transcendent Wisdom’s Viewpoint 

According to Parsania (1391) that proof of the principle of the existence of society as an independent entity is not a matter to be discussed in social science; if social knowledge if it is not reduced to social psychology and so on, the social science assumes the existence of society as a given subject matter. The proof of existence and   or its rejection is not possible by the empirical method; the transcendental wisdom establishes the principles and rules on which to prove the existence of society. [footnoteRef:65] [65: .  پارسانیا ، حمید.جهان های اجتماعی. انتشار دهنده؛ کتاب فردا. ۱۳۹۱.صفحه. ۱۱۹.] 


Parsania asserted clearly in his book ‘Social World’ (جهان های اجتماعی ) about the principles of social existences, that are; 1. Originality of existence; 2. Steady movement of existence; 3. Organism of occurrence and eternal spiritual being of soul  4. Immaterial perception of human; 5. The  unity of knowledge, knower and known ; 6. The unity of deed, doer, and done.[footnoteRef:66]  [66: .  پارسانیا ، حمید.جهان های اجتماعی. انتشار دهنده؛ کتاب فردا.۱۳۹۱ .صفحه.۱۲۰.] 


In the other article (متافیزیک و هستی جامعه و  فرهنگ در حکمت اسلامی )  Parsania mentioned some else the principles of social existence, namely; 1. The authenticity of existence and the validity of nature. 2.Gradation in existence. 3. Intensification in existence and substantial motion. 4. he physical occurance and spiritual existence of the human soul. 5. Abstraction of science and will. 6. The physical occurance and spiritual nature of human science. 7. The physical and spiritual existence of the human will and the act of incarnation. 8. Unity of knowledge, knower and known. 9. Unity of deed, doer and done. 10. The moderate kinds of human being.[footnoteRef:67]  [67: . پارسانیا ، حمید. متافیزیک و هستی جامعه و  فرهنگ در حکمت اسلامی. ارائه شده در اختتامیه همایش، 26 آذرماه 1394/قم، بنیاد بین المللی علوم وحیانی اسراء.] 


Dr Parsanai presented and intruduced some of scientific methods of cognition and knowledge which commonly known in the islamic countries namely; Intuitive (shuhudi:روشهای شهودی  ), transitive  (Naqly;نقلی   ), or rational methods (Aqly: عقلی  ).[footnoteRef:68] All three approaches experience a debate about the validity and credibility of a scientific approach. But basically and in general, the three approaches are accepted and recognized as approaches that can be used in order to show and strengthen the existence of society and culture. [68: . Ibid.] 


The first argument is using the general natural rules, the second argument is based on the special rules of the transcendent wisdom, the third argument is using the justified and credible topics.[footnoteRef:69] [69: .ibid. ] 


Of course in the next explanation I will only use these that are in accordance with the theme of the discussion of this dissertation is the argument from the transcendent wisdom (Al-Hikmah Al-Muthaaliyah).

However, this does not mean that the first type of argument has no relationship with the trascendent wisdom (Al-hikmah Al-Muthaaliyah). Indeed, there is an aspect that is found in the first argument where the transcendant wisdom (Al-Hikmah Al-Muthaaliyah) can further enrich it, namely on the human aspect and its identity. The transcendant wisdom (Al-Hikmah Al-Muthaaliyah) knows humans and its identities is like animal that is moderate, simple and middle.

The human souls that are physically created are of the same type at the time of creation, but gradually as a result of their union with science and practice, they are transformed into different kinds, producing every kind of natural self that is related, and thus, The natural-based argument will provide a plural form of human societies, that is, with the first argument, different types of human societies are proven. Transcendent wisdom also provides the foundations for explaining revolutionary social change and change, the paths that each social type can transform into another.

The first argument, while proving the existence of society in the first step, but if it uses the non-human medium type, because the question of knowledge has a central role in the development of the average type, the human knowledge dimension in its various forms is more prominent. This is why the presence of culture in human society is becoming more pronounced, meaning that with this version, after proving society, the transition to culture and proof of its existence will be clearer.

The first argument, although based on the foundations of Ibnu Sina's  wisdom, can also be presented in the philosophical framework of the transcendent wisdom, since all topics related to the the general natural and laws in the transcendent wisdom are not denied, but based on authenticity of existence and validity the nature (essence) of these discussions finds a more precise form, that is, the nature (essence)  return to the emergence of existence. The transcendent wisdom, using some of its foundations, makes the first argument more active and generates more richness.

One of the ways of the transcendent wisdom, which makes important contributions to the first argument, is based on an explanation of human being and its identity. In the transcendent wisdom, human being is like an average kind of animal, and there are many different kinds of them.

Human being, which are physical entities, are of the same type at the time of the emergence of a single type, but gradually they become different types in the form of an alliance with their own knowledge and practice, and they produce every kind of natural nature associated with them. Thus, the argument, based on the general nature, will provide a great deal of formulation of human societies, that is, with the first argument, various types of human societies are proven. The transcendent wisdom provides the basis for explaining social revolutionary changes, the paths of which each type of social can become another.

The human being soul, according to its first occurrence is one type of human being, and then if he/she comes out of the human body and the goddess mind, it produces many species of angels, shaytan, and animals according to him/her next level.

The human soul (being), in their first instinct, has the form of a unit, which is human; man in this ecstay, which is the natural ecstatic of his existence and the ecstasy of property, is, in fact, a potential human being with potential intellect and goddess. In accordance with the arc of the ascension, a person cultivates his stages of development in the two ecstasy of the spirituality and the secret space in supernatural world (Jabaroot), and according to the degree of his science and practice, many kinds of goods of the angels, demons, predators and animals, and in which they appear in the same manner It will also be convened.

The above principle is explained based on the type of human motion and the continuous range that is being obtained for its existential levels during this movement. Further explanation that, before Mulla Sadra, human being was a single type, which, in the philosophical sense of the latter type, was the same type of ancient time was subjected to an overwhelming gender. But Mulla Sadra introduced humans at the beginning and at the time of the emergence of a single type, but their types in the stage of survival and continuity of life differed from their type in their order of origin.

Therefore, although human being in this world is supposedly a kind which under he is a personality, but it will be an ecstatic, which under he, their  varieties, and those are kinds of  essence forms that come from his movement through his knowledge and practice in this  world is born. 

The second argument about the existence of society is the one formed using the foundations of the transcendent wisdom. The foundations that are involved in the development of this argument are ;1. The authenticity of existence and the validity of nature. 2.Gradation in existence. 3. Intensification in existence and substantial motion. 4. The physical occurance and spiritual existence of the human soul. 5. Abstraction of science and will. 6. The physical occurance and spiritual nature of human science. 7. The physical and spiritual existence of the human will and the act of incarnation. 8. Unity of knowledge, knower and known. 9. Unity of deed, doer and done. 10. The moderate kinds of human being.

Some of the above principles are introductory to others, and therefore, according to Parsania that ten of the foundations and pricinples mentioned above, can actually be stated more concisely as follows; First, the substantial motion. Second, The physical occurance and spiritual existence of the human soul, science and will of human being. Third, the abstraction of knowledge and the will. Fourth, the unity of the knower and the known.[footnoteRef:70] [70: .ibid. ] 


III.2.1.1. Trans-Substantial Motion through Scientific and Practical Stages

According to the above principles, human being is a creature that with the substantial motion moves through the trance of nature and sequentially leaves behind the vegetative and the animal hierarchies and furthemore has benefit of the human soul. Then the human soul goes through the trans-substantial motion at the same time the various scientific and practical do in progress.

At birth, human being is devoid of any kind of knowledge, and gradually, through the eyes, ears, and hearts, he receives various degrees of knowledge, sensory, imaginary, rationality, and of appropriate will and action at every stage of epistemic and It has  benefit of ots own science. The will of human being is always with his knowledge, and human being cannot do what he has no knowledge of, but human being can do what he knows to do, but acts against it, so the circle of consciousness, science and dogma go beyond the domain of will, science and determination and intention.[footnoteRef:71] [71: .ibid. ] 


The transcendent wisdom returns the four levels of knowledge, namely, sensory, imaginative, fantacy, and rational, to both imaginary and rational, and both systems of knowledge, namely, fantasy and reason are abstract, though imaginary abstraction is a invisible and supernatural abstraction. That is, abstraction of matter is not abstraction of quantity and size, whereas intellectual abstraction is total abstraction.[footnoteRef:72] [72:  Ibid.] 


The abstraction and constancy of rational and imaginary epistemologies, for every epistemic knowledge, brings about a fixed essence and identity, which is established in its homeland, either in the rational world or in the separate imagination of the universe is fixed, rational knowledge with all its benefits and consequences include the wise system of the universe.  The illusory doctrine encompasses multiple forms and differences, some of which are organized under the guise of reason and join in the realms of reason, and others, the plural forms, of imagination and illusion, discrete and independent. Covering reason and rational necessities, this part of the concepts and teachings, though realized outside the realm of wisdom and the fate of reason, enables the return to the horizon of reason. Can not have. Human nature traverses the various epistemic domains of nature through its intrinsic motion, and determines, by its will and action, how its existential connection with that knowledge is concerned.[footnoteRef:73] [73: .ibid.] 


In the Qudratullah Qorbani’s sentences (2009 ) that Knowledge of man's nature has a special place and role in the structure of Sadra‟s transcendent philosophy. Anthropology is the recognition of man's reality and truth in an extent and general concept that it is done by sciences and knowledge with several methods, and ends. In Mulla Sadra’s philosophy, anthropology is considered from the viewpoint of theology, physics, mysticism and religious teachings, in which Mulla Sadra’s attention is more focused on man from the viewpoint of natural and divine science. Although man's mystical tendency has also a special property for himself.[footnoteRef:74] [74:  . Ghodratollah, Ghorbani. Trans-Subtantial Motion and Man's Evoluition In Mulla Sadra's Philosophy. Journal:Hekmat Va Falsafeh (Wisdom and Philosophy). Summer 2009 , Volume 5 , Number 2 (18); Page(s) 97 To 117.] 


Mulla Sadra's arguments for proving the trans-substantial motion is based on the idea that the existence of an object comprises its whole and that quiddity is a nonfactual entity. By accepting the principality of existence, flux is became a mode of existence, and the way of mobile beings coming into existence, which is nothing unless their being, is conceived in a gradual and mobile manner. The question that in the trans-substantial motion what is became is the object itself is a question arisen from the principality of the quiddity approach. According to the principality of existence, the existence of an object is the object itself and motion is the mode

of existence. Nevertheless, in the theory of trans-substantial motion, the object itself is the very mobile existence and not something which motion is in it.[footnoteRef:75] [75: . ibid] 


Ghorbani finally gave the formulation of the trans-substantial motion in relation to man’s evolution, as follows; firstly, the trans-substantial motion only progresses in all material things and it doesn’t progress in abstracts, then the material world, that is the world of material things and man because of existence of material reality in them, are the basic subject of trans-substantial motion. Secondly, trans-substantial motion for every material thing is the same as its essence and entity not accidental property for it, that it be possible to negate it. Then trans-substantial motion is essential for the material world, man and other beings such as plants and animals, and also it is the same as their identity. Thirdly, because of essentiality of time toward material being, in which existence of material being is circulated in time, then transsubstantial motion, in material things, is a circulation motion in time that shows property of temporal entity of things that this is another explanation of continual and new creation. Fourthly, the existence of evolutional motion in the substances of material existing must draw their origin and resurrection, that Mulla sadra mentions to temporal creation of world, corporeal creation of soul and its  spiritual subsistence, solitude of natural world in final of its evolutional motion, and corporeal resurrection of man, that we explain these subjects, with axis of man.[footnoteRef:76] [76: .ibid] 


Proving trans-substantial motion is bound to accepting existentialism, unity of existence reality, and skeptic reality . The issue of trans-substantial motion is one of the crucial issues in philosophy and has long been investigated by great philosophers. Among Muslim scholars, peripatetic philosophers have referred to two types of gradual and rejecting motions. However, he only believes in motion in some entities. But, trans-substantial motiondoes not prove motion in some indirect matters. By proving motion in trans-substantial motion, the entire universe is in motion in an integrated way. [footnoteRef:77] [77: . Vaesi, SH. & Fathi,Shahla. Analyzing intellectual training based on Mulla Sadra's epistemology. International Journal of Humanities and Cultural Studies, March 2016. ISSN 2356-5926] 


III.2.1.2. The Physical Occurance and Spiritual Existence of the Human Soul, Science and Will of Human Being.

Mulla Sadra believes that soul evolves gradually in body; its relation to body is not the same as the relation between one thing and another, and soul and body are intertwined as a real unit. For example, the relation between soul and body is not like the relation between carpenter and saw, but it is like the relation between form and matter of a chair, which manifest themselves in one and the same existence. But as we saw, soul attains, in its substantial motion, increasingly, degrees of immateriality so that it can no longer be regarded as being at the level of body and bodily states. All faculties, gained by soul in the course of its trans-substantial motion, are present in union (soul, in its unity, includes all faculties). Unlike Peripatetic philosophers, who believe that soul in itself develops faculties which deal with particular affairs, but by itself deals with universal ones, Mulla Sadra is of the view that soul by itself is present and governs the functioning of all its faculties.

Of course, participation of soul, can be both weak and strong in degrees. That is, soul’s participation at the level of its own faculties is weak in degrees. Mulla Sadra says that, according to some mystics, the relation between soul and its faculties, is like the relation between God and angels in which, though they are connected and inseparable, nonetheless, God reigns supreme.

Mulla Sadra divides science into acquired and present. In the face of science, the known is present to the world and perceives the world without the known mediator. In acquired science, the extraterrestrial is not present in the universe but is perceived by the concept. Mulla Sadra eventually refers to acquired science in person, because in acquired science what is truly understood and present in the universe is the very form or concept.

Science can thus be defined as a kind of abstract existence that is present in the essence of evidence. And consequently, in Mulla Sadra's view, science is nothing but an immediate presence. According to the principle that there is evidence in every kind of perception of existence, Mulla Sadra can prove the principle of unity of reason and reason (or the combination of evidence and evidence and perception) that can be considered as the confluence of his epistemological and ontological system.

In Mulla Sadra's view that is an attribute of the will that is attributable to some living creature and specializes in the occurrence of some contradiction of the other, and at the time of the other, with the capacity of being equal to all the opposites and around and at times.  The will and the disgust in animals and in us because we have the quality of the soul, but the science of them (the will and the disgust) is very difficult. The will is subject to the existence of animals. The will is a state and trait that lies between power and science. Will is like being but also being. Will is like science and science is like being but also being.

This will is of the superhuman origin of animal cruelty. These premises are not the same in all human beings. And in every person it appears in some way, and in essence is the truth of the truth. The ratio of will to purpose is the same as the ratio of knowledge to the known and the ratio of being to the existing object. The will in man is the overwhelming passion that comes from the pursuit of what is supposed to be a mild object. In the scientific or speculative or imaginative sense that drives members to the pursuit of the desired object.

III.2.1.3. The Abstraction of Knowledge and Willing

Behravan (2015) makes a conclusion about the relation between knowledge and willing in Mulla Sadra’s thought, namely:

1-Sometimes abstract meaning of a concept is out of the mind for instance all human natures and traits were collected in a person like rational soul that it posses all attributes.

2- Sometimes there are creatures with opposite natures and then join to each other in other worlds and there is no contradiction here but all have a noble essence like existence of the different essences in the mind without contradiction, then he concludes that existence and existence perfection are originated from the will, knowledge and power, though in the God that is essential existence, his existence and perfection is different from others and since his existence is self-dependent and existence of others not self-dependent, his existence does not need other and other creatures existence depends on him since it is spiritual common existence between all creatures they are under the veil of existence by this difference that existence is in essential essence and also knowledge, will and power and other attributes are common among all creatures by the same difference in essential and possible.[footnoteRef:78] [78: .  Behravan, Hussein. The power and will of the almighty God from Mulla Sadra perspective. Cumhuriyet University Faculty of Science Science Journal (CSJ), Vol. 36, No: 3 Special Issue (2015) ISSN: 1300-1949.] 


III.2.1.4.The Unity of the Universe and Known.

Acquired knowledge for the universe, which is the known presence of the universe, requires the unification of the universe with the known; the subconscious in the acquired science, if it has an essence and a vertical existence. And on the other hand, its existence is for the universe and belongs to the universe; therefore, the universe will be united with the known; for if the universe is not unified with the universe, and the existence of the universe is other than known, the existence of the universe would be linguistic, And so on, while a top-notch object can be both lenses and loops. Because being an entity itself means being vertical to that being, and having no need of subject and place; and being a being does not mean resurrection to otherwise, it needs to be subject and place. Both lenses and lenses are inconsistent.

And if the ascertained element in the acquired science has a non-linear and vertical existence then its existence depends on the subject for which it exists; and, on the other hand, its existence is for the universe, because any knowledge of its existence It is for the world. Therefore, the existence of the universe will be united with the known matter. (For if the two beings are discrete and contradict each other, one must have intersected at two points, and the orthogonal to two be at odds; this is impossible).

On the other hand, it turns out that, by assuming its existence, it is non-existent, it is united with the non-existent, since there is unity with the subject itself.

 And as a result, it will be united with its ally, the subject of the universe. For if 'A' is united with 'B' and 'B' is united with 'C', 'A' will be united with 'C' as well, and this theme is known as 'united united' And where the existence of the known is the other, the existence of the known is united with the existence of the subject; and the existence of the subject is also united with the existence of the universe.

III.2.2. The Meaning and Unity as well as True Composition of Individuals

In relation with individual and society or in other words that the event of fusion of individuals into social ‘house’, Parsania (2012) explained, in his article, that the meaning in the first step is face's veil of the individual and person revealed, then he crosses the natural world by its own the essential/the substance movement. The person has to conquer their own ego in order to attract his will and determination. This way the person can be gradually united and then person attained the real individual. Furthermore, the meaning of individual way is available to invite and call by himself in the cultural sphere. This position, every individual make his/her personal more attractive, it means that they do indeed preparation and requirement for unifying between knower and known and unite among them.  And in this way meaning increases the scope of its existence.[footnoteRef:79]  [79: . پارسانیا ، حمید. متافیزیک و هستی جامعه و  فرهنگ در حکمت اسلامی. ارائه شده در اختتامیه همایش، 26 آذرماه 1394/قم، بنیاد بین المللی علوم وحیانی اسراء .] 


Individuals that we are describing is  one meaning and  system related to them.  In spite of the numerical and natural multiplicity,  They have  a benefit of unity. It means all of them, in spite of  the eternity, the separate persons also have.  In the sense that in kind meaning hudgement  and spiritual and the true are united and unified excistence. Consideration the meaning that on the typical  form judgment and spirit and their true excistence are united and one.

Meaning is the abstract truth in which individuals unite in their essence and form a true compound. Universal unity is not unity in terms of their meanings and meanings, but unity in terms of their existential truth. The essence is nothing but the emergence of the boundary of being in which they unite.

The meaning that has conquered a community and entered its path into history and geography, no matter how meaningful, imaginative, illusory, or rational it may be, and regardless of whether depending on the nature and self of the Almighty, in whatever order of existence and dignity, identity forms the unit of the plural. In that sense, from its position of stability and abstraction, it leads to pluralistic eternity and to many individuals who have found unity and unity in the course of their inward movement.

III.2.2.1. Proving the Existence of Society on the Horizon of Unity

An argument that proves the existence of a society based on the specific foundations of the transcendent wisdom has the characteristics that make it a prime argument. In the first argument, society was first proven by the description of plurality, that is, society was seen in the first step on the horizon of plurality, while the second argument proves the existence of society on the horizon of unity, that is, the argument sees the existence and unity of society in a single sense, which in turn is a kind of pattern for the individual and individuals of society. In this argument, the eternal and the material and individual characteristics of the individuals that make them plural are the substances that give them a unified form of unity, cohesion and identity.

Thus, the second argument proves society from the horizon of a single thing that is the identity of the plurality of affairs, in that the pluralistic social issues are seen as united in reality, whereas in the first argument the unified truth of society is observed in the context of plurality.

III.2.2.2. The Abstract and Conceptual Dimension of the Society

The second characteristic of the second argument is that it proves social identity in that it is abstract and immaterial, that is, it first proves the abstract and transcendent nature of society and permits secular interpretation of social identity. It does not give permission human beings to interpret the social identity secularization, while the first argument could also be instrumental in secular and interpretations and explanations of the social sciences.

III.2.3. Credibility and Existence of the Society 

In the philosophical discourses they call abstract concepts 'credibility'  and they name it the second rationality. The second rationality is divided into two types of philosophical and logical secondary rationality. The concepts that are in relation to the secondary rationality, primary rationality, or they say mahiyyat (essence). Discussion this sense of credibility which includes the rationality of seconds, is out of the question.

Abstracts that are called credibility, though they arise in the presence of the human mind and are formed in the process of understanding and perceiving the facts, but humans do not perceive and act voluntarily in the process of their formation and emergence, but one finds them in the course of their knowledge and therefore the signification that these kinds of credibilities have in their instances differs from the signification of language and text in their meaning, in sign and sign language being for words and phrases are created by the will and desire of human beings, while the notion of concepts about their instances is irrelevant to the possession of human beings. The notion of being tells a reality about it, just as the notion of the absence of a limited and bound reality in a particular home informs. 

The concept of being and not being is contrary to the notion of being and not being. The two terms of being and nothingness relate to their two meanings. Their narration of these two concepts is determined by the condition and contract of the human will. Therefore the term of being or existence,  lack or absence differs in different languages, but the notion of being does not change with the will of individuals and with other peoples and groups.

III.2.3.1. Credibility Means Great Existence with Human's Will

Credibility in the context of our discussion has another meaning that is inconsistent with the above meaning. Credit here means anything that arises with the will, desire and possession of man. This meaning of credibility  is not about the material but about the real. When it comes to credibility , it is any matter that is independent of the will and desire of the human being.  The soul of al-Amr (   نفس الامر ) and the identity and essence of things and real things are beyond the will of human beings, while the soul of al-Amr, the essence and identity of credit affairs, is formed on the margins of the will and determination of human beings, and therefore only real human beings. They understand and know, that is, the only theoretical and epistemological part of human being is connected and connected with the real things, while the human being also understands, recognizes and knows the credits, and so on. He also realizes that their realization is not outside the realm of human will and desire.

In Islamic thought, credibility has long been the focus of credibility in the realm of the sciences and the practical sciences. Farabi considers the human sciences to be the subjects of discussion that are created by the will of man, that is, science. A human being is called to know the facts that can be fulfilled by human will.

III.2.3.2. The Objectivity of Existence of Social Credibility  

Unless the two epistemological and ontological distinctions of credibility are distinguished, credibility will be reduced to credibility perceptions. And the credibility perceptions are also considered to be the type of occupation that occurs within the limit of imagination, that is, the limitation of the subjective existence of objects.  It is thought that credibility perceptions are the result of human credibility and voluntary seizures, but because they occur within the domain of mental perceptions, they do not result in objective reality but create a new mental phenomenon. And those who ignore this distinction make the community's reputation credible and subjective. 

But if it comes to the fact that human voluntary credibility, whether it is in the realm of subjective perceptions, or objective facts, is always an objective and non-intellectual reality, It is within the realm of mental beings and sometimes in the context of objective truths. The poet who creates the new forms of imagination does an objective activity, his activity is not a mental activity, that is, he does not perceive and perceive the activity, but actually does the activity and work, though his work is limited to the perceptions he perceives, and of course it can be non-subjective, so credit is always an objective activity when it is not just a concept of credit but a credit action, and this is because The fact that it is in the will of human actors is in line with other objective beliefs that are independent of human will. It is understood from this expression that when society is said to have a validity, that is to say, society is an objective reality that is realized by the will of men.

Humans make a society of their own will and determination. By first capturing the concepts and perceptions that exist in the subjective being, they create and create a form of society. This design is not a matter of human beings independent of the will, but the result of the conquest that humans have received from the realities. Once they have developed a plan of human relations and relationships by capturing real perceptions, they will execute the plan which they themselves are willing to do, and by doing so, they will embody a new level of social reality. They create.

III.2.3.3. Gradation of Existence of the Social Credibility

Proving the objective existence of a society or culture by dividing it into true and credibility is not based on the philosophical foundations of the transcendent wisdom, but the transcendent wisdom creates new capacities for this argument, including philosophical foundations that further the development and effectiveness of this. The argument is effective, the message is in existence. The existence of society is at the forefront of the social credentials that human beings create within the realm of perception. And this credibility being that emerges on the horizon of the perception of the mind, with the continuation of human credibility and occupation, finds a new level of objective reality and appears as social relations and structures and institutions.

The existence of society is the existence of credibility and reality, as it starts from the horizon of planning and seizure of the mental form, and sometimes also from the horizon of human interaction and direct interaction, meaning that in many cases people first meet their needs. They form their own human and social actions and activities, without having a clear understanding of their work and, as they encounter problems and issues in their interactions, over time. And reflect on the path they have created and yet find a form of behavior that, contrary to the substantive or abstract notions of the external source. They have no boats, which means they are not real essence. These types of essence are the inventive essence that have emerged and come to benefician. So, in some cases, human beings, first with their mental seizures, create an inventive nature in order to get to a destination, and then adjust their subsequent actions and appropriations accordingly, and in some other cases they first perform their action and behavior to get to their destination, without giving a detailed account of their work, and then in the subsequent reflection reflect on in detail what they have done and they find the essential and intrinsic components of the small essence that they have created by their will and action.

III.2.3.4. The Spiritual and Cultural Identity of Existence of the Society 

Consistency is the existence of credibility to the will of human being, and consistency is the will of human being to their consciousness, and therefore the existence of credibility, including the existence of society, is conscious identity and is not of any material or physical nature. 

The conscious identity of social existence proves its epistemic and cultural consequence as well, so the third argument, which proves the credibility of society through credentials, is, at the same time, the cultural identity of this being and therefore, of being It also proves culture, and this argument is, in this respect, the second argument and differs from the first. The first argument could not prove the existence of culture without using some of the terms. As stated before, each of the arguments with its own intermediate argument proves the existence of society or culture from its own point of view. And these arguments do not contradict each other, but each has its own approach to proving some of the features and characteristics of society or culture.

III.2.4. Inquiring Sadrian Wisdom About the Authenticity of Society

III.2.4.1. Existence of Creation of the Credibility

One of the divisive issues of the transcendent wisdom is that existence is either real or creditable, because credibility is a degree of true existence and is a kind of generational being, because it is the origin of generative movements and is the origin of many genitive works that first appear in the minds of the work. It develops and afterwards manifests its developmental work in the lords, it cannot be devoid of truth and of genesis; but because of its weakness in relation to some real creatures, it has been credited with the existence of a reputation, such as a mental being that is external is weak and subjective, otherwise it is part of the principle of existence and the principle of being external and objectivity an innate sense of identity nor the nature (that is, there will be mental existence) so as transcendental philosophy, objective identity of his existence. Heresy realizes when the principle of existence is carried. In other words, Heresy's authenticity is there. Credibility, like real things, have real effects and are derived from real things and can be the source of generative motions and have a generative effect on the mind, but because of its weakness over the real, they are called credit. Thus, apart from the conventional form, they have existential status and leave their effects and properties, and society has its own existence and its own properties.[footnoteRef:80] [80: .  حسن خیری . اصالت فرد و جامعه و آثار آن بر مبنای حکمت صدرایی . نظریه های اجتماعی متفکران مسلمان. مقاله 4، دوره 7، شماره 1، بهار و تابستان 1396، صفحه 79-101  ] 


The criterion for dividing credibility is "their presence in the human community", so that the credibility is divided into two types. (A) General, Fixed, or Pre-Community Credibility are credits that human beings need to build and validate and that the formation or non-formation of a community has no effect on their validity and is dependent on the human person and includes the obligatory credibility, the principle of community. And society, the science of science, is the principle of employment of this category. (B) Special, private and convertible credit or after-tax credibility apply to credits that are not realized without the assumption of community, and are non-individual, such as: the principle of ownership, word of mouth, and sometimes credits, also practical credits. It has been reported and the reason for this naming is that these judgments are the source of the will and action in man and are fully dependent on the environment of human action.

III.2.4.2.  The Society is a Justification of Unity in Plurality

From the point of view of Mulla  Sadra, just as the world of nature has a kind of unity in its plurality, so too does society as a single entity that has a plurality outside, has numerous instances, and is called the single plural. In the words of Shahid Motahhari, in fact the justification for the unity perspective is in the plurality and the plurality is in the unity.[footnoteRef:81] [81: .  مطهری، مجموعه آثار، 6/370.] 


III.2.4.3. Existence of Unity and Unity of Existence

Ayatollah Javadi Amoli is using the phrase (الوجود مساوق للوحده و الوحده مساوق للوجود ) It can be deduced that in the transcendent wisdom of Mulla Sadra, stands for the true existence of society, as much as the truth of essence is far more essential. Truth beings are not the same. After all, based on formality, one should not expect creatures to be of the same type. So we can say that society exists. When society existed, so was the law.[footnoteRef:82] [82:  . جوادی آملی، نشریه پگاه : ۵] 


III.2.4.4. Identity-Building Society

According to the transcendent wisdom of Sadrism, which regards the human soul as the physical body of God and the spiritual of induction, each is at the beginning of its emergence as a 'real animal' and a 'potential human being and, on the basis of the principle of existence, the creation of existence and contradiction of existence, which is considered a material movement, It was the beginning of the physical, it eventually becomes abstract and spiritual, and the person who was a potential human becomes an active human.

Thus, the school's individual human identity comes into being by stimulating external stimuli. Of course, the real and genuine stimulus is in fact ethereal, but the causal and impersonal causes are, in other words, the human identity of each individual on the basis of the Platonic (first group) and Aristotelians (second group) with its emergence and creation and no external factors. He does not contribute to his authentic identity, but according to the Sadrians (Group III), by the influence of external causes and factors, the essence of his essence emerges and that external stimulus can be another person or society. That person can be infallible or infallible and just or unjust and that society can be righteous or talented. Accordingly, community authenticity does not imply an impact on the emergence of human identity towards the individual in the first and second schools; Because human beings are based on transcendental wisdom, the middle type is neither the latter nor the genus of safflower, and there are many different kinds of human beings that mean the middle type and the genus of safflower. They are the latter type, any kind of material change is possible; but not all change can be made responsbility of the society.[footnoteRef:83] [83: . جوادی آملی، عبدالله . جامعه در قرآن، تفسیر موضوعی قرآن، تحقق: مصطفی خلیلی، قم
انتشارات اسراء . ۱۳۷۹.  ] 


III.2.4.5. Mutual Evolution of the Individual and Society

According to Mulla Sadra that Perfection of the individual is effective in the perfection of society. Contrary to the maximalist evolutionary approaches of individual and society. They are always evolving, and they both aim to achieve the happiness of the hereafter and the nearness of Allah. Human beings are constantly evolving, as the material and spiritual perfection of man grows, the human society moves toward perfection. As the human species moves toward a kind of perfection. Today's man is a more complete being than the first human being, and so society is moving. And human society has been influenced by the natural precepts of man and evolved according to the perfection of man. So human beings and society come together in a mutually reinforcing way, and human society is constantly evolving as human beings and will continue to evolve. Therefore, for the sake of divine nature, human beings are constantly seeking material and spiritual perfection, and whatever succeeds in this way, in turn, influences the material, spiritual and cultural development of society, and the evolution of society, in turn, influences human development and provides a suitable platform for growth. It provides the talents of individuals, and then the perfection of society is considered to be the perfection of the individual, and if the perfection of the society is not the perfection of the individual and does not affect the perfection of man, then the community cannot attain its true perfection.[footnoteRef:84]  [84: .  طباطبایی، محمد حسین . بررسیهای اسلامی، به کوشش سید هادی خسروشاهی، قم:
مؤسسۀ بوستان کتاب.  ۱۳۷۸.] 


III.2.5. Mulla Sadra's Inquiry into the Social Works of Originality on the Individual and Society

On the basis of the originality of existence and other concepts in Mulla Sadra's network and thought system such as the substantial motion, unity in its plurality and unity and acceptance of its devices. It can be claimed that the sum of human transformations over the individual and social biodiversity and humanity makes it a reality,or the social system. This creature has an independent and unique identity, and it is not as if some of the elders said that this life is merely a collective life.[footnoteRef:85] [85: . مطهری، مرتضی . جامعه و تاریخ، تهران: صدرا . ۱۳۷۹  ] 


Of course, those people are involved in the realization, and they are from the past to the contemporary, who have contributed as much as they can to the process, and because its tissues and organs play a role so that the entity can be ascribed to them and can be regarded as non-members. It is for this reason that the sum of the behaviors, intentions, and sins of individuals generates a state of earthquake that shakes the earth and burns together, and that the existence of a self-reliant scientist is a matter of society, despite the fact that the productive existence of these two identities undermines society. One is disaster and the other is disaster. The product and brand of collective behavior not only include its creators, but also the fire that burns the torch.

This idea by accepting the existence of credit in the number of the real being and the constitution of the realm of existence and the rule of existence and unity in existence and unity in plurality and plurality in unity and corporeality of human existence and spirituality in the movement of human spirit and influence It becomes more justifiable.

Human beings possess innate potential and actual internal capacities (mental, mental insights and motivations), and the human environment also provides different biological, cultural, social capital, and thus, human identity is formed. In other words, based on human Sadrian wisdom, it is not a recent type but an intermediate one in the context of which it is embodied in the new era, and to attain complete identity in this space ceases to be one of the first forms of step-by-step human identity to fit in. Identify the strengths and shapes of identity foundations.

Based on Sadrian wisdom, the divine and divine sciences in their transverse and longitudinal degrees provide a coherent and unified interpretation of the universe and of human beings, thereby enabling people to move from plurality to unity. The purification and conduct itself is a continuation of the teachings through which human beings pass through the multiplicity of things, and through them, they find unity and unity. For this reason, the social system is integrated and is constantly evolving with new substance. So we can trace the movement of today's society in the Mahdavi system. In other words, it is in the essence of today's society that Mahdavi becomes a society.

The medium that emerges in this way has true unity and identity. Sensory and empirical sciences in material philosophies, which can also be referred to as instrumental sciences, are in chaos the subtle interpretation of the Qur'an as 'understanding is in order'.[footnoteRef:86] [86: . جوادی آملی، عبدالله . جامعه در قرآن، تفسیر موضوعی قرآن، تحقق: مصطفی خلیلی، قم
انتشارات اسراء . ۱۳۷۹.    ] 


One of the characteristics of Sadrian wisdom is the acknowledgment of the fusion of reason, mysticism, intuition and transmission in human knowledge, and recognizes these as sources of human cognition. As the pupil of this school states: “The epistemic sources of science are in Sadrian wisdom, sense, reason, narration, intuition and revelation. Sense and reason are intertwined and together they produce intellectual spiritual knowledge. Intuition is the inward and esoteric knowledge that comes from conduct and cultivation and is not an independent transmission of knowledge, and its credibility is the source that informs it. It is a revelation. Because the revelation is of an innocent witness that is specific to the prophets and divine protector.[footnoteRef:87] [87: . Ibid.] 


Not only is the social system integrated and today is the product of the past, making the future the capabilities of today, and based on our behavior today, or removing or removing the Mahdavi system, but the whole system of being is integrated and transacted, and the essential movement and transformation of human beings. There is no rift between man and his environment. They also have an influence on this network of the universe. Praising them, happy or unhappy, in the consciousness of the whole universe, is effective in the prosperity, the downfall, and the transcendence of this world, including the human world and its community. Therefore, human actions and intentions have situational effects that affect one's self, others and even nature and the forces of nature beyond the will of man. Sometimes it gives rise to celestial and celestial blessings, and sometimes vice versa. So the unique facts in the universe are not tangible and the behaviors, actions, intentions and worships, the community and the whole being are facts that are revealed to everyone by unveiling them. With this approach, as the prayers of prostitution and denial are, the efforts and presence of people from the past to the present can create a creature in the name of society. It is for this reason that we acknowledge the role of the past in the future. We attribute humility and dignity to a society and attribute the coming flood and earthquake to the outcome and process of human actions.

III.2.6. Originality of the Society 

As noted, Mulla Sadra's ontological issues consist of the authenticity of existence, the hierarchy of existence and the unity of existence. The originality of existence, as Mulla Sadra's fundamental theory, creates unity and connection in the whole system and is a splendid thread that connects all the components of society. The truth of existence has a hierarchy of strengths, weaknesses, perfection and imperfection, and its highest rank is the obligatory one which is pure perfection, and its lowest rank is the first material which is incomplete and potential in all respects, and between these two are intermediate beings. And the unity of being of existence implies a connection between the physical world and the spiritual world, which, by relying on the essence of motion, is situated in the form of a unity of limbs and not of conception and corruption of the later limbs, that is to say, every creature; Accepts new clothes on the body and new faces, without removing the old clothes and losing the previous face, and at any stage aside from the moving stages, it has all of the preceding perfection.

Accordingly, in Mulla Sadra's society, too, is a place where human beings are perfected, so they exist and exist in a unified but dominant system in which plurality is accepted, but unity dominates all of it. Society has an existential form of past and present generations and therefore has a flow. Since its creation, it has continued steadily and is moving towards its perfection. It exists both in the past and in that it is historical, and it looks to the future and it is purposeful; and because of its peculiar conditions, it encompasses all that is left of the past and, with all of them, towards the goal. It is itself moving; hence it must be said that it embraces both the plurality of differences and the different opinions and tastes of parties and social groups, and with a transcendent unity of form, unites them in the same direction.

Society is existent because it finds help with problems and exhibits reactions such as rejection of society, isolation, protection of certain privileges, and the like, from members' transposition or deviation from collective law and covenant. 

Society is also united because it adheres to the rule of the single entity, obeys the single law and its members are equal in terms of rules and regulations. If we regard society as obliged, we must also embrace that unity. The unity of the sovereignty, the unity of the law, the unity of the rules and regulations, and the equality of the individuals before them, as well as the unity of the community and the nations in the hereafter, signify the unity of society. Naturally, such unity is, in the view of Mulla Sadra, a credible unity, not a true unity, formed on the basis of the covenant and commitment between the people with God and between the people and the leader of society and is therefore monotheistic and fundamentally different from the Russian social contract.

According to Shahid Motahari, since society has a special composition, it can be said to be a living being, while being a multi-living entity, it is a living being. Being prophetic means that society is like a person who has one soul and one life, and that life rules all the lives of its members, as if it were an essence, and has a series of properties and effects whose properties and effects are subject to its essence. are. Naturally, the existence of society and society in the sense of collective recognition and determination, because of their immaterial nature, can only be imagined in the imaginary world.[footnoteRef:88] [88: . كيخا، نجمه . مناسبات اخلاق و سياست در حكمت متعاليه براساس عالم مثال،
فصلنامه سياست متعاليه، سال اول، ش ۲. ۱۳۹۲.] 


III.3. Dialectic Between Individual and Society

After getting an explanation about prooving the existence of society in the transcendent wisdom philosophy as stated in the previous explanation and description, then let us follow the further reinforcement reasons of the existence of society in the viewpoint and thought of Mulla Sadra. In connection with the intention of getting the next reinforcement of the argument, the question arises as follows; First, how is the position of society in relation with individual? Second, is it the existence of society something absolute or relative? Or is it the existence of society something substantial or accidental?

Parsanai ( 1394)  said that the meaning of the first step in Mulla Sadra theory on the trans-substantial motion is revealing the mask of  individual face then human being  passes the universe through the substantial motion.  The human being  who conquers their ego-personality completely who are attracted by their  will and determination. Through this way, the human being attaine to the united and the oneness condition sequentially. It is accomplished the meaning of the real human being who expand its appeal to the cultural sphere, thereby  they are attracting more and more individuals. It also unites and unifies with them as required by the unity of the universe. And in this way meaning increases the scope of its existence.[footnoteRef:89] [89:  . پارسانیا ، حمید. متافیزیک و هستی جامعه و  فرهنگ در حکمت اسلامی. ارائه شده در اختتامیه همایش، 26 آذرماه 1394/قم، بنیاد بین المللی علوم وحیانی اسراء] 


The persons who will be discussed and analyzed by this persperctive is having benefit of meaning and system related to the numeric and natural plurality from the meaningfull unity. It means that all of them, even they look like separate persons, but in the spiritual aspect that they are in the same kind form, spiritual and the real existence; they are united and integrated. 

The real meaning of the abstract (conceptual/immaterial) is the human being find the unity stage with the substantial motion then they actualize the true death. The unite Knower and known is not unity including their concept and essence but the unity  based on the their real /true existence. Essence is not something just only appearance of the glory and valuable existence which they unite with each others at the same issues and intention. 

The real meaning of the abstract (Immaterial) is the human being find the unity stage with the substantial motion then they actualize the true death. The unite Knower and known  is not unity  including their concept and essence but the unity  based on the their real /true existence. Essnce is not something just only appearance of the glory and valuable existence which They unite with each others at the same issues and intention.

The meaning that has conquered and from path their existence has entered to the history and geoghraphy, no matter how meaningful,  it may be  imaginative, illusory, or rational , and regardless of this, whatever the order of existence, in its essence and self-esteem, is what constitutes the unit of the plural. In the sense, from its position of stability and abstraction, it manifest pluralism and numerous individuals which in line the substantial motion their selves they find united and integrated, they move in the manfestation and not praiseworthy.

Mulla Sadra, although he admires man and thinks that he himself should choose the path and pursue it, is reminded that man alone cannot progress and move forward in evolution. Concerning the failure of man to satisfy his needs, he argues that 'man cannot exist in his own being and be self-sufficient and remain apart from others because his type is not unique to one individual and individual. Therefore, he cannot live in the world except by civilization, society and co-operation and therefore his existence and survival alone is not possible.'[footnoteRef:90] [90: .  شيرازى، صدرالدين محمدبن ابراهيم .الشواهد الربوبيه في المناهج السلوكيه، ترجمه جواد مصلح، چاپ چهارم، تهران، سروش. ۱۳۸۵] 


From this point of view, they raise the question of the need for Shari'a law and the law that can bring peace and comfort to the various human species in society, because in the absence of the law, each person violates and transcends the other in order to study one's desires and desires. As a result, society would become corrupt and disrupted for generations and would result in a system of disruption and change.This is the essential law whose function is to preserve the system and to ensure the well-being and comfort of all human beings. To empower them to discipline the living, and to teach them the tradition and the means by which to reach their God and attain His closeness.[footnoteRef:91] [91:  . ibid.] 


Interestingly, given the human need for human community and the human community's need for shari'a and law. The shari'ah is also obliged to establish worship and duties for the ummah in which to gather and meet one another, such as friday and community prayer. To acquire one another in addition to dignity, friendship, faith, piety, and love for one another. Hence, man's failure and the need for community are not material and natural necessities, but man needs to be present in society in order to evolve spiritually and spiritually; hence the fourth journey of the mystics to attend. Thus, while paying attention to the human person, Mulla Sadra does not neglect the effects of society on him, and by necessitating the presence of the seeker in society in the fourth degree of his journey, he believes that one should make a pathological and societal view. Acquire the currents in that knowledge so that it can move in the right direction.

What follows from the liberation of natural society is the formation of a selective society that reflects human interaction with others in forming a new society. In fact, the path of substance that led to human individuality before can lead to the establishment of a voluntary society. Naturally, what one thinks of as Mulla Sadra is that in this state man can move towards the formation of a faithful society. In such a society, which is considered a faithful society, brotherhood is formed between individuals and adds to the strength and richness of the chosen community. Naturally, the faith community has characteristics in which the individuality of man is perfected and evolved. It is in such a society that one has a sense of individuality on the one hand and a feeling of being on the other. In fact, there is some kind of unity in plurality and plurality in unity and it completes the faith community.[footnoteRef:92] [92: .مطهري، مرتضي  . جامعه و تاريخ، چاپ ششم، تهران، صدرا . ۱۳۷۳  ] 


We can certainly say that Islamic society is a faithful society. In order to establish the Islamic community, the Prophet (peace be upon him) removed the ignorant and tribal interests and freed the Islamic community from existing affiliations. Thus, by moving towards individualization, the Prophet liberated humans from the existing causes and provided the basis for the formation of the Islamic faith community. The Prophet, of course, did not leave people wandering in the stage of individuality, but rather led them to choose with their own authority the community and the faithful community. This is in contrast to what happened in the West after the Renaissance. In Western society, people moved towards individuality and became individualized, but they remained. With such a view, naturally, the individual himself becomes the target and the state, whose role is to preserve individuality. Contrary to what has been said in Islamic thought, the state is still in its evolutionary phase and has departed from its natural phase.

We can certainly say that Islamic society is a faithful society. In order to establish the Islamic community, the Prophet (peace be upon him) removed the ignorant and tribal interests and freed the Islamic community from existing affiliations. Thus, by moving towards individualization, the Prophet liberated humans from the existing causes and provided the basis for the formation of the Islamic faith community. The Prophet, of course, did not leave people wandering in the stage of individuality, but rather led them to choose with their own authority the community and the faithful community. This is in contrast to what happened in the West after the Renaissance. In Western society, people moved towards individuality and became individualized, but they remained. With such a view, naturally, the individual himself becomes the target and the state, whose role is to preserve individuality. Contrary to what has been said in Islamic thought, the state is still in its evolutionary phase and has departed from its natural phase.

Thus it can be said that both society affects the individual and the individual is influenced by the society; the individual is influenced by the society as it exists and exists in the domain of society, but progresses in the course of becoming human. The validity of science and the culture of human thought reaches an individuality and personality, and then that individuality and personality begins to affect society. His social character makes society.[footnoteRef:93] [93: .  مطهري، مرتضي   ،فلسفه تاريخ، جلد يك، تهران، صدرا . ۱۳۸۷.] 


In this context, it is appropriate to point out that the criterion of evolution in Sadra's view is movement based on the guidance of true divine leaders and, in fact, movement on the basis of religious, rational, and esoteric teachings. He has discussed this issue in various works and emphasized that the true leaders in society should be responsible for leading and guiding people in accordance with the original religious teachings. Mulla Sadra mentions in writing the book of the deduction of Asnam al-Jahiliyah (اصنام الجاهليه) that the writing of this work is an emphasis on recognizing the true leader as false because a true disciple follows the paths of righteousness and mysticism is perfect. And the deceiver can make a diagnosis; and the blind hypocrites will be separated from him by the seer, so that he will not be lost in the way, and he will not be harmed, and he will not be misled by following the devils and obeying the wrongdoers.[footnoteRef:94] He also writes in another part of the work:’And it is clear that if one did not have the conditions of grace and science or if there were no conditions in him, he would not be qualified as a leader because one would suspect that there would be scientific benefits in him. They are counting on him to be strong.’[footnoteRef:95] [94:  .    شيرازى، صدرالدين محمدبن ابراهيم. عرفان و عارف نمايان ( ترجمه كتاب كسر اصنام الجاهليه )، ترجمه محسن بيدار، تهران، الزهراء . ۱۳۷۱ .]  [95:  .ibid.] 


In Mulla Sadra's view, man has two individual and social dimensions, and just as the individual dimension of human beings, like other beings in the universe, has a quantitative and qualitative movement, his social dimension also moves from a state of complexity and simplicity to a state of complexity and simplicity. Plurality has a qualitative move from imperfection to perfection, and human societies, like other spiritual and perceptual traits of man, are growing and evolving along with his material and spiritual evolution. From this point of view, man can always have an active and influential position on the structure and social system around himself, and thus have the ability to influence change in social relations, responsibilities and duties for man. Human identity and personality are not necessarily passive identities with their own history and culture, and human beings are not only influenced by social factors to change their own selves. In so doing, he seeks to introduce a clear picture of the desired ‘individual and society’. The individual has the ability to change social life and build a good life for himself.[footnoteRef:96] [96: .  لكزايي، شريف . فرد و جامعه در حكمت سياسي متعاليه. فصلنامه سياست متعاليه.
سال اول، ش۳ .  ۱۳۹۲.] 


Naturally, he seeks to reform society through the path of reforming individuals, and considers the human soul to possess the talent and potential provided by movement in particular stages of growth and development, since the essence of movement reflects an inherent fluidity in the material world. It lives in it and is part of it. However, because society has goodness and perfection, it is a place where human beings grow and perfection, and without it perfection would not be possible.[footnoteRef:97] [97:  . شيرازي، صدرالدين  . المبدأ و المعاد، تصحيح: سيدجلالالدين آشتيانى، تهران، انجمن
حكمت و فلسفهايران. ۱۳۵۴] 


III.4. Origin of the Society

For Mulla Sadra, society is created by human beings for its own benefit and through which the shortcomings of life without society are compensated. Increasing the ability of members to join together and divide the work, protecting members from natural pests and injuries, and especially bringing people to perfection and prosperity, is a community benefit.[footnoteRef:98] [98: . شيرازي، صدرالدين المبدأ و المعاد، تصحيح: سيد جلال الدين آشتياني، تهران، انجمن
حكمت و فلسفه ايران, ۱۳۵۴.] 


The centerpiece of society is the family that forms due to the natural need for sex and provides the means for creating interconnectedness between men and women, living together, reproducing, and increasing generation. The system of profit-making and the elimination of beneficial harm to human beings brings family members together to work together and provide the means for their coalition. Thus, the family, or more precisely, the natural desire for sex between two sexes, is the first and foremost source of human society for survival, and the feeling of the need to own personal property and possessions in the presence of individuals paves the way for a wider society.

According to the principle of the authenticity of existence, wherever it is, there is goodness and perfection, and society is a place where human beings are brought to perfection and perfection; Without it, such perfection would not be possible. For Mulla Sadra, society has a purpose, and God has put in human existence a perfection that they must strive to achieve, and that perfection is achieved through presence in society and in society, and there are needs created to them Have enough motivation to get there and move on to it. Obviously, the main source of existence is the essential essence of existence, which is the absolute perfection, the ultimate, the ultimate movement of all beings and objects, and thus, life and human life find meaning and its direction and direction are determined.

Thus, Mulla Sadra considers the principle of the existence of society inevitable and considers it the basis of its formation in the form of large human groups and societies. In his view, groups are created to meet the needs of members of society and help people meet their needs. He views a community of diverse components - individuals, groups, and organizations - as having an independent and real existence and for which laws are independent of individuals. Human societies are divided into complete and incomplete categories. Complete communities consist of a large number of human beings and have three levels:

 1. Large communities, such as people in one country;

 2. Moderate communities, such as those in a particular region or region;

 3. Small communities, such as the residents of a city.

But incomplete communities are communities such as those living in rural areas, neighborhoods, streets, and families where fewer people live.

III.4.1. Legality of the Society

If we do not pay attention to the difference of two aspects epistemology and ontology of justified or validity, the justify and validity decreases to the justified or valid perception. And the justified or valid perception understand also from/of the occupy types which in the limitation of imajination, means that happening in the limitation of something mental existence. Imagine that the justified or valid perception are in spite of that the result of validity and the people’s effort occupation, but the occupation since the reason that it is done in the mental perception.  The objectivity of reality doesn’t give a result but create a new mental phenomenon. Whoever doesn’t pay attention to the differences, they understand the validity and justify od society from mentality and non-objectivity ( Immaterial) But if this kind of true is followed which validity and peopole’s effort domination or it is that, in the perception domain or mental imagination and wh objectivity facts is always one (a) objectivity reality and non-mentality (non-subjectivity). Eventhough, the function of this reality is sometime in the mental existence limitation and sometimes in the objective truth text. A poet who make a new sketch of imagination, he does the real (objectivity) activities, thus his activities is not mental activities.  He doesn’t sketch and imagine the activity but he really do the activity and work . However his activity is in domain (limitation) of imagination which is perceived and of course this activity can be related to the  non mental affaired/ occurs. Thus the legality and validity,  it is not  only on the imagination  but the action is justifiable. It is always objective activity and  something is avalaible. This existence (being), because of rising the will of  human’s actors, It is held against other objective facts. They are independent from people’s will.Based on the explanation understood when it is said that society has the justify existence (Objective reality), that is, the society is an objective reality that is realized by human will.     

The human being construct and make society with their will and intention  . They are at the first and at the beginning by grasping the concepts  and perception that existence to mental exixstence creates  planning and sketch of society. This design is not taking from independent enteties (existences) of human will but this is the result of  grasping and understading in the imajination that human being have received from real facts. Human beings, after creating a blueprint of human relationships  by capturing in the real perceptions.  The plan (blue print) that is rising itself to their will. They perform and conduct at another level And by doing so they create a new field of social reality.

 The proof about the objective of society and or culture by using deviding existence into true and justified  is not based on the philosophy of transcendental wisdom but the transcendental wisdom create a new capacities for this argumentations. As an example, the philosophical foundations that have more influenced the development and efficiency of this argument, including among them are; the gradation of existence, existence of society, In the first of the justified society that humans create within the limited perceptions. This justified existence which emerging in the horizon of mental perception by continuing the human’s justify and domination, he finds a new level of objective reality and  it appears in the form of relationships, social structures and institutions.

Existence of society is justified existence and reality. This justify and credibility begins as it comes from the horizon of planning and domination (capturing) in the mental form. Sometimes it emerges also from the horizon of action and human's direct interaction. Meaning that in many cases, people first form  their action and humanity and social activities to eleminate their needs. Without these imagination and understanding, clearness of his work himself is null and void.  Passin(g the time) when in his interaction himself deal  with the problems and issues, he do open minded and reflection that on the way that  he has made them and At this condition he see the imagination from  that contrary to substantive concepts and or  they have no original abstract of the real foreign. It means that they are not the real substance. These types of substance are the same inventive substance that have emerged by their domination and justify,  and come to the true. So human being in some cases at the beginning  with control his mental him self, to get to a destination has created an inventive substance  in the mind and then they adjust their subsequent actions and appropriations accordingly and that being the case, and in the some other cases, they act out  first their behavior to get to the destination. Without having a detailed description of his work and then in subsequent reflection of open minded aspect understand in the detail form for doing the work to the essence and urgence and substantial essence create a content by our will and action and they get knowledge. 

III.5. Al-Harakah Al-Jauhariyah  and Existence of the Society ( An In-Depth Study of the Trans-Substantial Motion) 

To describe the philosophy of trans-subtanstial motion in relation to society, it is first necessary to explain the meaning of movement and substance. Movement in philosophical explanations is the gradual change or awakening or gradual appearance of an object from potential to action. This means that the form of existence of an object gradually comes out with an action and then becomes active. Being gradual means that the components assumed to exist do not come together at one time, but gradually develops over (in a row) time.[footnoteRef:99] [99: .  مصباح یزدی، محمد تقی، آموزش فلسفه، ج 2، ص 285 الی 293، نشر بین الملل، چاپ هفتم، قم، 1386 ش.] 


In another definition it is said that ’motion’ is defined as ‘otherness’ and ‘withdrawal of fairness’, object's motion from potentiality to actuality and the first perfection for the potential creature since it is potential. According to Mulla Sadra- the reality of motion is gradual occurrence and the best definition of motion is that the objects advocate all the limits between the source and the end totally the-trans-substantive motion is the intrinsic motion of the material things that are the source of the apparent motion of the phenomena and changes the nature and essence of the object.[footnoteRef:100] [100:  . Sedighe Abtahi (2016), The Analysis of the Substantive Motion Arguments of Mulla Sadra, Science Arena Publications, International Journal of Philosophy and Social-Psychological Sciences, 2016, Vol, 2 (3): 1-5.] 


Substance is a matter that does not require the subject to exist and has five types: 1. Material, 2. Form, 3. Reason, 4. Self 5. Body. Contrary to the width that needs to be made outside. Like color, which is one type of abstraction and must exist on the outside, it must be made on the same subject, but its essence, being independent, does not require the subject to exist as an object.

But the philosophy of the trans-substantial motion can be simply interpreted as saying that the foundation of the universe is substance. All substances are constantly moving. Even the causes of substance elements such as color, volume, also change. That's because the movement of a substance (material) is a substance that will move forever. In other words, the trans-substantial motion is the source of existence of substance. The sheer desire of Divine creation and the realization of the existence and creation of substance are nothing but the creation of the trans-substantial motion. But the movement of matter follows the trans-substantial motion. And changes in substances are the result of the nature of the substance; We have no doubt that the motion of a substance is a substitution, and the cause of the change is the motion in the substance of a substance, so the natural factors of the change must be as variable as themselves, so that the substance itself is a natural factor for the movement of that substance itself and must be moved.

But according to M.J. Rezei and M.D.Bozorgi in 'Mulla Sadra's Theory of the Substantial Motion that Mulla Sadra's inspiration for the philosophy of trans-substantial motion are; 1. The Quran and Prophetic traditions; Mulla Sadra says, ‘The essences of all atherial, celestial, elemental bodies and souls are renewing, and they have fluid existence. This issue has become clear to me by meditating on the verses of the holy Quran’ (Mulla Sadra: 1410, 3, 110). In Risalat al-Huduth, after reciting some verses he says, ‘Among Prophetic traditions, there are many statements that indicate the renewal of substances and the transformation of natures.’ Subsequently, he mentions some examples in this regard (Mulla Sadra: 1378, 61), 2. Uthulugia; Mulla Sadra states that earlier philosophers and mystics had believed in the theory of substantial motion and discussed it in their books. He then refers to two paragraphs from Plotinus' Uthulugia, 3. Zeno; According to Mulla sadra that Zeno is one of the greatest divine philosophers, argues for substantial motion. 4. Muhyi al-Din Ibn ‘Arabi: Mulla Sadra writes:

‘Confirming our view of substantial motion are Ibn‘ Arabi’swords in Fusus al-Hikam, saying, "One of the wonders of the world is that man is continuously developing but because of the delicate veil and the similarity of forms is unaware of it. As god says, "They were given something resembling it" (2:25). In Futuhat, he says that all beings are in continuous motion in this world and in the Hereafter, because creation without a creator is impossible. The Essence of Truth continuously owns infinite words and attentions and God’s words that ‘what is with God shall

endure ’(16:96) points to the eternity of God’s intellectual words, which are eternal because of His eternity, despite their bodily idols are infinite and perishable.’[footnoteRef:101] [101: .  M.J. Rezei and M.D.Bozorgi. Mulla Sadra's Theory of Substantial Motion. Philosophical-Theological Research Vol.13, No 1.] 




Furthermore, M.J. Rezei and M.D.Bozorgi are still in their writing with the title 'Mulla Sadra's Theory of Substantial Motion' showing arguments to prove Trans-Substantial Motion. The trans-substantial motion arguments are as follows; The first argument: Mulla Sadra’s first argument is based on the notion that the nature of substance is the cause for its accidents. The second argument:  Mulla Sadra emphasizes  on the mere relation of accident to substance.The third Aagument: Mulla Sadra in his final view considers accidents and characteristics of a thing in existence to be among the ranks and rays of the existence of a substance.The fourth argument:  Mulla Sadra in relation to the basis of the impossibility of the separation of hyle from form said that the change and transformation of material substances are obvious; even those who deny substantial motion agree that material substances change, although they consider this change to be instantaneous rather than gradual and to belong to the category of generation and corruption rather than motion.[footnoteRef:102] [102: .ibid.] 


However, Sedighe Abtahi (2016) stated several reasons to strengthen theory of substantive motion namely; 

1.The first argument is the one that is discussed by Mulla Sadra to relate the fixed and variable. In other words, in relation to relate the fixed and variable it is necessary to consider substantive nature as fluid in nature because the reason of accidental motions is similar to their vertical motion of the fire of their nature. Here the natures are the reason of the motion thus they are variable and has to be variable in nature. These variable forms cannot change in appearance unless they are motile. So accidental motions must lead to inherent motions. So the inherent motions do not need a reason to move but they need a reason that emanates that existence so the problem of relating fixed to variable is resolved.

2. The second argument discussed by Mulla Sadra based on the relationship between the accident and substance is discussed in Asfar as ( ‘فی استیناف برهان آخر علی وقوع الحرکت فی الجوهرTo appeal the last argument on the existence of substantive motion’). If the natural subject wants to be its own natural reason, it is necessary that it does not need the terms and conditions in the effect of its subjectivity. But its nature requires material. In any case expressing this relation indicates that the fluid in one is the same as the fluid in another. 

3. Mulla Sadra third argument is called “the last oriental argument”. In this argument he has used the originality of "the accident of substantive ranks” and along with the principle of diagnosis presents another argument on the proof of motion in substance. 

4. The next argument is through the cancellation of generation and corruption. It is not that if it is destroyed, the two creatures are independent of each other. So since in the changes in the substance and accident of the objects the transformation from one form to another is not deniable and these changes cannot be in the form of generation and corruption or sudden, these changes must occur gradually in the essence of things and this is substantive motion.  

5. Mulla Sadra's other argument is on the reality of time. He, unlike some philosophers, not only acknowledges the existence and reality of time in the outside but also considers it as a real dimention of realities (Sharifi, 2008, 91). 

6. Mulla Sadra's other arguments on the substantive motion is through the teleology of nature. He says: the nature has an end. It means that any power in the nature tends to an end and this is only justified by substantive motion.[footnoteRef:103] [103: .  Abtahi, Sedighe.The Analysis of the Substantive Motion Arguments of Mulla Sadra. Science Arena Publications International Journal of Philosophy and Social-Psychological Sciences. Vol, 2 (3): 1-5. 2016,] 


In another opinion, Mohammad Fanaei Eshkevari (2007)  said that the argument about the trans-substantial motion are;

1. Argument through the Causality of Substance in Relations to Accidents.

Motion in accidents cannot be denied. This movement needs a cause. The immediate cause of motion in every body is the nature (tabi'ah) of that thing. Any movement (be it natural movement, voluntary or constrained) must come forth from a faculty located in the nature / essence of a thing, for the cause of something moving must be a moving thing, as the cause of something static must be static. The series of causes which produce change must end with a cause which is essentially moving, and that is the substance of the body. Thus, the body must be essentially moving.

2. Argument through the Subjection of Accidents to Substance.

The existence of an accident is subject to the existence of that which characterizes and in which it subsists. Just as the existence of an accident is subject to a substance, similarly the properties of the accident must also be subject to the substance, as what is 'by accident' must be reverted to that which is 'by essence'. There is motion in some accidents, thus there must also be motion in substance with greater reason. In other words, the existence-in itself of an accident is exactly its existence for the substance. Therefore all its existential properties, including motion, must be for the substance.

3 Argument through Individuation and Unity of Substance and Accident

Existence is never without individuation (tashakhkhus). To be existent is identical with being individual. Every nature is in need of a factor for its individuation. Most of the philosophers believe that accidents are the cause of the individuation of nature / essence. Without accidents that cause individuation, nature remains something immaterial whose species is confined to a unique individual. And the pure or reality of a thing is never repetitive, "a thing in its pureness does not yield to duplication or repetition."

 4. Argument through Actual Change

Change cannot be denied, be it in accidents or substances. The philosophers before Mulla Sadra considered change in substance to be a kind of 'generation and corruption'. According to this view, in every substantial change, matter looses a form and accepts another form.

5 Argument through the Relationship between Actuality and Potentiality

There exists a factual (waqi'i) relation between that which is potential and that which is actual. In other words, there is continuity between the past and the future of a thing.

6 Argument through Time

If a thing is characterized by a property, then it should not be characterized by the privation of that particular property. Instead it should be, at least, 'unconditioned' (la bi-shart) in relation to it. But sometimes even though a thing might be essentially unconditioned to a property, it cannot exist without that property. That is, that property is constantly with it. At times it is otherwise, like in the case of 'heat'. The first kinds of properties always accompany the existence of a thing and are abstracted from its very existence, such as 'space' which is an inevitable requirement of body. Space is not among the constituents of the body's essence, still a body cannot be without space. Time is also like that. A body which moves from one point to another in an hour's time can perform this very motion in two hours or within half an hour; in this case the origin, end and the course of the moving thing are one and the same, but what is different is time. Time is something gradual and flowing. That which is characterized by time is essentially gradual and flowing, and from it, time is abstracted. Time is the amount / measure of the motion of the body. Every ‘body’ has time and duration even if it seems to be static. Time is abstracted from the flowing and renewal of the nature of the body and it is a kind of real extension for things. Therefore a substance which has time must be moving.

7 Argument Through Teleology of Nature

This argument rests on the purposefulness of things. All things are in search of reverting back to their origin and of the attainment of the all Truth; all motions are directed towards that Being. Nature has a purpose and every potentiality is aiming for a goal. If the change from potentiality to actuality or the change of forms were to be of the kind of ‘generation and corruption ', such that the matter was to loose a form and accept another form, then flowing towards a goal would not be possible; for the form would no longer exist to pursue the goal. Also there would be no continuity between the successive forms to provide unity to them. We can only talk of the purposefulness of a thing when, throughout this change, one single form aims towards a goal. Otherwise nature cannot be said to have a purpose even if supernatural agents are after a purpose in nature. In fact, purpose is for the form and not matter; although it is possible to attribute purpose to the matter subsequently to that of the form. Thus, there must be a single flowing form so that purpose can be attributed to it. If every ‘body’has a purpose, then it must be essentially flowing towards that purpose. In this explanation, the successive forms are a kind of attaining successive forms and not losing a form and gaining another form.[footnoteRef:104] [104: . Eshkevari,MF. Mulla Sadra’s Theory of Substantial Motion. Publications of the Austrian Ludwig Wittgenstein Society – New Series Vol. 5 . 2007.] 


III.5.1. The Trans-Substantial Motion in Relation to the Society

Many people cannot accept when the philosophy of trans-substantial motion is called a philosophy that addresses social problems as strongly as when discussing individual problems. There are problems that prevent many people in the world from accepting this reality. As if it had been embedded in the minds of thought and became a general view of the world community that philosophy in general is limited or only locked views and thoughts in the form of mental, logical and theoretical subjective. Philosophy is a science and a method that is only struggling and limited to the esoteric realm which is unable to descend into the exoteric realm. Thus the application of philosophy is very difficult to find in aspects of social reality. Moreover, if the philosophy is a philosophy originated and discovered by Eastern philosophers, it is already a Muslim, whose discussion is only in the realm of the meanings of the esoteric world. While the social demands of the exoteric world that are advancing rapidly in modern times are untouched. 

The modern world is a term both in scientific view and in other dimensions of life; social, political, economic and cultural, is an era marked by the victory or domination of secular-materialism-positivistic thought, which condition is a condition that was born from opposition to religious domination in the life of Western society. Unfortunately, the pattern of historical life that occurred in the West then became dominant and hegemony over the journey of life of mankind throughout the world. And based on that, we then refer to as the modern world. Unfortunately, the presence of the modern world is inseparable from an ideological engineering that has always placed the West as a superior party, a symbol of progress and a high civilization of humanity, while in the Eastern world it is seen as an inferior and other similar names with this meaning. Finally, the patterns and stigma then plague the realm of thought and philosophy. Eastern-Muslim philosophy and thought is only seen as an immaterial view, something which is illogical and individual-subjective and cannot be accepted as scientific and methodological.

As thinking people - or those who struggle every day in the life of the academic world - then naturally it is common and interesting if they have a lawsuit and / or debate on these claims and views. That is the first reason to try to decipher one of the basic thoughts and philosophies of Mulla Sadra known as Al-Hikmah Al Mutaaliyah (Transcendal Wisdom), namely; al-Harakah al-Jauhariyah (the Trans-Substantial Motion).

The next reason is that the second is to introduce Mulla Sadra's thoughts and philosophy not only to talk about individuals, but also to talk about social and even more than that. Mulla Sadra's philosophy is a philosophy that discusses issues holistically, not only speaking in particular and social-material-worldly, but even more so revealing metaphysical issues. Complications of the discussion namely; material and non-material (metaphysical), particular and holistic (universal), individual and social are the main reviews in Transcendental Wisdom thinking (al-Hikmah al-Mutaaliyah). A discussion that is based on accidental materialistic-particularistic matters up to substantial-holistic matters. Discussion that moves from theoretical-conceptual issues to practical-applicative issues. Starting from a real-individual issue to a real-life issue. It's just because the explanation uses a very philosophical approach based on convincing rational arguments (burhan), which is an approach that is not so familiar with the majority of the Muslim community itself. Even in the Western world society in general, it is known, is the source and origin of philosophy.

The third reason is to invite Muslim communities around the world to arrange their way of thinking based on rational reasoning to direct their paradigms and worldviews so that they are directly proportional to the way of looking and thinking sourced from the Muslims' handbook namely the Qur'an and the hadith of the prophet. The rational paradigm (Aqliah) which is integrated with the paradigm of texts (Naqliah) will form a perfect system of society. The offer of a social system like this is expected to be more familiar and familiar with the fabric of social life with regard to world view and beliefs as a Muslim. Based on the paradigm of such a social system, it should make Muslims in the East confident and confident, that the concept of social life based on reason and texts, which is called the Islamic system, actually, exists and is more perfect than other systems. Hopefully with that, it can make patterns of life and world views that direct the struggle of daily life more consistent, more harmonious because it is based on a perfect view and thought (Holistic). As demands a perfect belief covers various aspects of life. Whether it is related to the existence of true human beings who are related to their existence, as social beings who of course have worldly social responsibilities, as well as with regard to the meaning of life in the horizon. Every dimension, both the worldly dimension and the horizon dimension, cannot escape the scope of scientific advances that are increasingly growing rapidly, according to the demands of the times manifested in the fields and disciplines of modern knowledge. A concrete example is the progress of philosophical thinking in the Eastern world of Islamic society. As on this occasion, a view, thought and philosophy of Mulla Sadra will be elaborated and explained which is usually known as the philosophy of transcendental wisdom (al-Hikmah al-Muthaaliyah).

The fourth reason is Mulla Sadra's philosophy is truly representative of Eastern-Muslim philosophical thinking which has reached a peak level of perfection when compared with other Eastern-Muslim philosophies. The reason is that Mulla Sadra's philosophy succeeded in combining the two leading Islamic philosophical treasures with approaches and methods of combining rational reasoning, religious texts and shuhudi (disclosure of the inner nature) that existed and experienced rapid development in the intellectual realm of Islam. The two schools and approaches and methods differ in proving the subject matter of science and the knowledge (form) are; First, Islamic peripatetic philosophy formulated by Ibn Sina. Peripatetic philosophy of Ibn Sina was a development of the philosophies of Aristotle and Neo Platonists. Most of this peripatetic philosophy is to use the methods and thoughts of Aristotle and Neo Platonists. Second, the theosophy of Ishraqi from Suhrawardi and his pledges such as Quthb Al-Din Shirazi and Djalal Al-Din Dawani. Third, the teachings of Sufism from Ibn Arabi as well as his lords such as Shadr Din Qunyawawi and the works of other sufi figures such as; Ain AlQudhat Hamadani and Mahmud Syabistari. Fourth, Islamic law includes the words of Rasulullah and Shia Imams, especially Nahj-ul Balaghah, all of which are the basis of Islamic wisdom. This fact is not excessive if Mulla Sadra's philosophy is one of the most intact, perfect and advanced forms of religious philosophy.

Based on that, it is not at all surprising if we often find Mulla Sadra's universal thoughts and views about individuals, society and existence. In fact, he analyzed in detail human life from beginning to end. Therefore, specific questions arise about what and how the main elements of the relationship between individuals and society in Mulla Sadra's thought and philosophy within the framework of the theory of trans-substantial motion.

III.5.1.1. Motion and Time

Something special and makes Mulla Sadra's thoughts and philosophy specially the transedent wisdom (al-Hikmah al-Muthaliyah) when compared with the philosophical thinking of the previous philosophers, Mulla Sadra advocated the doctrine of the trans-substantial motion.

In the next discussion, it will be elaborated on how the relationship between the meaning of the trans-substantial motion with activities in the human social dimensions that embodies human culture, science and civilization.

Motion in Mulla Sadra's view is closely related to the perspective of how to understand the concept of time. Many scientists and philosophers have suggested that it is almost impossible to accurately explain the essence of Mulla Sadra's transcendent philosophy, except by understanding in detail and accurately the Mulla Sadra's view of time.

The philosophers before Mulla Sadra generally defined a movement as a gradual and timely actualization and realization of the potential of each issue.

When they affirm the ‘gradualism’ and ‘timeliness’ of the movement process, of course, they reduce the essence of this process where timeliness is possible. Therefore, the possibility of displacement in the substance of the material itself is completely rejected. The definition of such a movement also directly influences the concept of time. Most philosophers have long accepted that time is a measure of movement. Therefore, if the movement occurs exclusively in certain categories - namely incidental, not substantive and essential - then time will only be associated with material accidental form. That is, the substance which forms the essence of matter will be forever static and immovable - both in space and time.

Mulla Sadra does not deny the type of movement and the time associated with stimulation. In particular, he claims that such movements and times exist but do not represent the original and primary types of movements and times.

Mulla Sadra places the primacy of existence in his ontological doctrine. Sadra first concluded that the essence is the abstraction of our mind, not something that exists objectively and primarily. On the other hand, it is widely recognized in philosophy that categories are obtained by dividing essence into various applications. Therefore, the same conclusion that Mulla Sadrâ came with respect to the essence that was brought to all applications, namely; category.

More precisely, categories do not have a primary basis for existence, but merely represent forms of our understanding. Therefore, movements that occur in different categories (unintentional movements), as well as time associated with this type of movement, cannot represent objective forms of movement and time. On the other hand, we clearly see various movements. To resolve this seemingly serious contradiction. Mulla Sadra offers the doctrine of movement, on the basis that movement and time are directly related to the essence of matter, namely to its substance. Therefore, movement and time in their philosophy get an entirely new definition that is very clearly related to objective existence.

Mulla Sadra understands that movements do not represent surface changes in the ‘accidents’ of the material. Movement in Mulla Sadra’s philosophy is a constant movement of substance so that in Mulla sadra’s philosophy there is no static material. The substance of matter is in constant motion. So that if there is a movement that is incidental to the surface of something then it is the result of the substantive and essential movement of something. A similar situation is repeated in the right situation.

Time for Mulla Sadra is a measure of accidental surface movements. We have said that the main criticism of such a definition of time is that the material substance is not timely in that case. Mula Sadra, in the midst of his innovative doctrine, offered a new solution. He argues that time is a measure of the substantive movement of all matter. Therefore, the essence of all matter moves in time. That is, time in his philosophy is directly related to existence itself, not to our understanding. Even if there is no understanding, the material will have more time.

Mohammad Fanaei Eshkevari (2007) wrote; 

“According to Mulla Sadra’s theory of substantial motion, time is not a thing; it is neither substance nor accident. Time is an analytic accident of motion while motion is an analytical accident of body. Time has no independent identity apart from existing things, in the same way that motion also has no such identity. In the manner that body has three static dimensions, it also has a fourth dimension which is instability, from which time is abstracted. The flowing and renewing state of a thing is what is called motion. Time is actually a description of this renewing and flowing dimension of the natural substance. The relation of time to the flowing dimension of the corporeal existent is like the relation of a three-dimensional geomet rical form to a physical mass in so far as it has the three dimensions. Time is the gradual and essential extent of a body in relation to its intrinsic priority and posteriority, while the three dimensions (length, width and depth) are the spatial and simultaneous extent of a body at an instant. Time is the extent of motion and we have time according to the number of motions. All existents have time whether they apparently seem to be in motion or otherwise. The time of each body is subordinate to the substantial motion of that body and it is abstracted from the mode of its existing. Thus, things arenot in time; and we can say, however roughly, that time is within the existing things. The general time which is measured after the movement of the earth around its orbit or other planets is one among many ‘times’. God and the immaterial beings are unchanging and without motion, and therefore they are without time. It is based on this that their eternity—which is another expression for their being beyond time—becomes understandable.“ 



As a complement and at the same time comparative material, it seems interesting to follow the writings of Shirzad Peik Herfeh (2015) who also has an analysis of time based on the theory of trans-substantial motion. Herfeh wrote; 

"Mulla Sadra studies 'time' both in his comments on Avicenna and Suhrawardi like AlTa'liqat 'ala Sharh Hikmat al-shraq and in his independent works like Al-Shawahid al-Rububiyt; afi Manahij al-Sulukiyya (Divine Witnesses along the Spiritual Path), Risala fi Huduth al-, Nature (On the Incipience) of the Cosmos) and Al-Hikma al-Muta'aliya fi-Asfar al-'Aqliyya al-Arba'a (The Transcendent Wisdom of the Four Journeys of the Intellect) (hereafter Asfar). He discusses 'time' in details in 'Action, Potency and lvl: otion' in the third volume of Asfar Generally, he proposes three theories of 'time' in his works.In the first theory, which is the idea of ​​Peripatetic Philosophers such as Aristotle and Avicenna, Mulla Sadra defines 'time' as the measure of positional motio n of primum mobile (the ninth heaven, which moved extremely quickly and was devoid of stars) with respect to priority and posteriority. He refers to this view in his comments on the former Islamic philosophers such as Sharh al-Hidayah al-Athiriyyah and Sharh al-Hikmat al-Ishraq.

In the second theory, which is proposed in different works like Ta'liqat al-llahlyyat alShifa, Al-Shawahid al-Rububiyyafi Manahij al-Sulukiyya (Divine Witnesses along the Spiritual Path), Risala fi Huduth al-'Alam (On the Incipience) of the Cosmos), he defines 'time' as the measure of the trans-substantial motion of the sphere with respect to priority and posteriority. Last but not least the definition of 'time' has been proposed in Asfar: 'time' is the measure of the natural existence which gets renewed by itself. This is Mulla Sadra's main theory, which he puts forward and studies its different aspects in Asfar.

In the first two definitions, 'time' is 'the measure of motion' and mind is essential in understanding it because it is the reflection of motion in it. However, in the third definition, 'time' is' the measure of existence; NOT motion. ' It shows a close relationship between 'time' and 'existence' in Mulla Sadra's Transcendent Philosophy which reminds us of Martin Heidegger's ideas in his famous book Sein und Zeit (Being and Time). Based on Mulla Sadra's Transcendent Philosophy, material beings have a deep-rooted link with 'time:' As it is impossible to negate the three dimensions of bodies, the negation of their 'time' is also impossible. Since material beings have three dimensions, they are geometrical bodies, and as there is change and motion in their substance, they are temporal (zamani) bodies. Material beings possess a kind of existential extension in which 'time' is the sign of them priority and posteriority. 'Time' and place represent the mode of their existence.

Mulla Sadra did not consider ‘time’ as an independent phenomen. ‘Time’ is ‘a means for the priority and posteriority of the motions and phenomena of this world under the supervision of reason. As Sadra says, ‘motion is a sensible that is perceived by means of reason, or it is an intelligible which is perceived by means of sense of perception.’ It is here that the concept of time as the fourth dimension of the phenomenon' comes to mind: Through this interpretation, Mulla Sadra intends to say that the existence of existence is such that it makes them time-bound (temporal) and space-bound. The temporality of phenomena suggests their commensurability and essential unity with time. It means that time is not imposed on them from outside; rather, it is their essential property. That the things are time bound and space bound are a kind of continuity in their existence. Due to their particular existence, material things have three dimensions and are bound in space. Their very dependence on time is a sign of another dimension of their being, the fourth dimension.’[footnoteRef:105] [105: . Herfeh. SP. A Description and Analysis of the Concept of 'Time' in Mulla Sadra's Transcendent Wisdom (al-Hikma al-Muta'liya)Based on His Doctrine of 'Trans-Substantial Motion' (Haraka Jawhariyya). International Symposium on Time in Islamic Civilization. 08-11. Konya. 08-11 October 2015.] 


The cosmological doctrines of transcendental philosophy will offer their most important results precisely when it comes to the question of the essence of human existence and its society. We have shown before that the philosophy of the Mulla Sadra is one of the most complete forms of religious philosophy. Therefore, it is not unexpected at all that the claim which is demonstratively proven that the goal of individual human beings and social life is eternal happiness in which happiness can only be realized by approaching the source of existence; God.

This shows that all existence is directly connected to God, because He is absolute existence. More specifically, everything except Him is a manifestation of His existence. On the other hand, from the perspective of Mula Sadra Shirazi, humans represent the most complete manifestation of God's existence. Humans have the ability to actualize their various potentials and continue to bring them closer to the existence of God. If one has such a position, it is clear that human society has a far more significant position than any individual. Therefore, the whole society, consciously or unconsciously, is striving for absolute existence, viz. to God

The next explanation is how to understand the direct relationship between the trans-substantial motion, individual and social aspirations of humans for God.

III.5.1.2. Progressive Movement as a Natural Way of the Society

Every major or small change in the structure of society must be subject to the principles of a universal movement that is based on philosophical. Therefore, every philosophical system, according to its definition of the process of movement, offers certain attitudes or attitudes, when analyzing one's social life. Therefore, if in certain philosophical systems it is considered as a movement that is possible solely in accident and not in substance, and that essence can never move, then the inevitable result is the belief that human society cannot be truly progressive.

Society in that case experienced changes in several aspects of its existence but as long as there were basic elements remained the same. From the previous pages of this study, it can be concluded very simply that Mulla Sadra totally disagrees with that conclusion. We say that it actually offers a completely different solution to the definition of motion itself. Writing about the objective movement of a substance, he actually claims that the essence of matter is in constant motion. On the other hand, following the tradition of elegant Islamic thought, Mula Sadra spoke of humans as the most complete creatures. 

The perfect role of humans in the transcendent philosophy is not limited to their individual existence. As Mulla Sadra believes that perfect human doctrine must be seen from two aspects. The first aspect is seen through human movement towards ‘Absolute Existence’, while the second aspect is reflected in the fact that humans cover all stages of manifestation to the lowest. In this way, perfect human beings take a central role in the world of God's manifestations.

Only the formation of society and the transition from individuals to social life represent the types of movements that are considered essential in transcendent philosophy. Therefore, the essence of social upheaval can be an exclusively existential human movement. In this way, the past, present and future of society can only be defined in the shadows of human existence. 

There are various responses which all of them can be concluded that the perspective of transcendent philosophy in diverse societies is more or less moving towards their own perfection. It means that based on the doctrine of substantive movements, not only is nothing destroyed, but through constant essential movements, it becomes more complete and perfect all the time. If we observe throughout history that certain societies have been destroyed, that does not destroy the principle, but it only points to the fact that this prosperity is misdirected and that its various elements are not fully aligned.

Ayatollah Shahid Mortadha Motahhari, one of the successors to the contemporary Mulla Sadrian school of philosophy, points to this fact with the following words: ‘When we look at society as a whole, that is, humanity as a whole, we will then pay attention to their collective life becoming more advanced, prosperous, prosperous and moving towards perfection in accordance with the shift in time. This characteristic is precisely derived from the fact that the flow of substantive and essential movements never backs down.’[footnoteRef:106] That is, from a philosophical point of view, what happens through the movement of substance cannot be hindered at all because existence is the opposite of nothing. And blocking something that already exists will be a real event of contradiction. And it becomes an impossible undertaking. [106: .  زاده  ٬ مهدی حسین‌  &  یزدی ٬ حمیده سادات حسینی .  تکامل و پیشرفت انسان و جامعه از دیدگاه شهید مطهری . مطالعات الگوی پیشرفت اسلامی و ایرانی سال سوم پاییز و زمستان . شماره ۵ . ۱۳۹۳ .] 


Therefore, in such a framework of thought and philosophy, all existence strives for perfection and seeks to actualize their potential. Everything is new all the time. Such conditions arise from the doctrine of the substantive movement. However, there are other factors that are very important. A person in transcendent philosophy represents a ‘forcing agent’ which means that a person makes decisions entirely of his own will and with his own will, even though all his activities, deeds and works are in a very large and numerous collection, in fact it is part of the creative goals of existence yourself as a creature of God.

Of course, the situation is no different when it comes to human social activities. Therefore, each individual tries to achieve the highest level of perfection in society, the place where he lives. We can note that the doctrine of the doctrine is united here, namely the doctrine of the trans-substantial motion and the doctrine of the act of human consciousness. Therefore, the natural path of every society is indeed a progressive movement, that is, a movement towards progress and prosperity. This attitude is also clearly observed in the ‘fourth rational journey’ in Mula Sadra's other works; al-Asfar al-arba 'alakli (Four rational journeys) which shows the need for the presence of God's inspired human spirit in society so that he can help others move toward their perfection more simply. Understanding and judging from these results, which are based on the values ​​of the trascendent Wisdom philosophy, the statement of some contemporary researchers that there is no famous Shia philosopher's work in which he does not consider in detail the relationship between man and his society is fully justified.

Certainly, there are certain obstacles to achieving human well-being and perfection. The tendency to achieve as much personal gain as possible - if personal and social goodness do not go in the same direction - can occur to any individual who is not fully aware of the superiority of the social aspect. On the other hand, it is possible for certain societies to mistakenly choose to actualize the less important potential, and thus to ignore aspects whose realization drowns out a much greater form of perfection. However, it needs to be emphasized that the substantive and essential movement of each focus existence only leads to the movement that is necessary and fully towards perfection. Such movements are unavoidable in the world, while within humans - both individually and in social life - are sometimes contested, and thus the process slows down, but certainly not completely stopped.

III.5.1.3. The Degree of Human Existence

Examining the relationship between humans and society, Mula Sadra shows that the speed and quality of the process of moving towards perfection in every society is directly related to the various levels of existence of every individual who lives in it. Certainly,  the existential level of community leaders is far more important than the level of other community members. Therefore, here we briefly present the teachings of Mulla Sadra at various levels of human existence so that we can conclude what his views about which society has greater and safer potential for progressive movements. In any case, it must be concluded that the substantive and essential movement of any limited existence leads to the necessary and absolute movement towards perfection. Sadra initially argued that, when humans arrived at their respective existences, each of them would pass through the stages of existence and possess all levels of the four categories of degrees of knowledge. 

According to Mulla Sadra, the reality of knowledge is reversible to formal existence. He divides existence into: perfect, sufficient, and imperfect ones. The perfect existence is the world of pure intellects, which are also called separate forms. Such forms are free from the extensions of bodies and matter. The sufficient existence is the world of animal souls and is referred to as the world of imaginal beings and disengaged apparition. The imperfect existence is the world of subsistent forms belonging to substances that are also called sensory forms. Each of the levels of knowledge, due to its ontological status, possesses its specific cognitive forms. Accordingly, possible perceptions can be divided into four types; 1). Perfect existence and knowledge, including the intellects and actual ineligibles. Such perceptions, due to their intensity of existence and essential glow are free from corporeal effects, apparitions and numbers. They exist in a single and collective existence while being multiple. There is no difference among such realities, since all of them are immersed in the ocean of divinity. 2). The world of heavenly souls in peripateties worlds and the world of disengaged apparitions and quantitative images in illuminations worlds. This group of perceptions is to some extent sufficient by essence and relies on their rational bases. Moreover, through their connection to the forms of the perfect divine existence, they compensate for their imperfection and mix with them. 3).The specific world of the sense and the lowest dominion, whose objects are the actual sensible forms that are perceived by

intelligence and the senses. As long as they exist in this realm, their existence is imperfect, unless they free themselves from the world of apparitions and mange to promote themselves to the higher world in the light of the perfection of the human soul. 4). The world of corporeal substance, whose known forms are changing and destructible. The existence of such forms is always in fluctuation between potentiality and actuality, on the one hand, and stability and these images.There are important elements which are necessary for sense perception: attention and awareness. Attention is a psychological phenomenon, and has nothing to do with the body. Attention is the result of man's attentionto those things which have presence for him. Awareness is the very presence of external objects in man's mind. Sadra calls this attention and awarenessof the the soul as presental knowledge. Third stage: This stage is important stages of the sense perception. Here, the soul throughits power of creativity, and through making a model of those signals, reconstruts the essense of the perceived object for itself, and substitutes it for the essense of that external existence. So, man's perception is not in the form of the indwelling and presence of the form of external objects in the mind, rather, it is a kind of creation that is manifested in the form of emanation from the soul. This interpretation of senseperception is solving the problem of the correspondence between the external world and knowledge.[footnoteRef:107] [107: .  Khamenei, M. Mulla Sadra's transcendent philosophy.Tehran. siprin. 2004.] 


Human being, in general, the main thing and the first time they notice is material needs. Humans at such a level, social life is not of primary importance. He is unable to broadly consider the special results and the amazing results of social activities and collective work. Indeed, he is present in social life in the midst of society only if it gives him an easier and directly related way to his own personal physical-material needs.

The level of knowledge and imaginative understanding in the second stage is more advanced and more qualified than the first stage of knowledge and understanding. Someone who is at that stage pays attention to the results of his personal actions. He does not do what directly or indirectly prevents him from meeting certain requirements. However, the community is also not very important to him. It is important to point out that the difference between the first and second stages is that sensory understanding cannot produce the power to pay attention to the results of personal actions, whereas imaginative understanding makes it possible.

The third and fourth stages of human existence are characterized by the fact that the person in them more or less knows the superiority of social aspects in relation to the individual. Of course, speculation in the third stage has no goals and targets, whereas in the fourth stage it has definite goals and targets. However, it must be remembered that the main difference between the two stages is in the field of understanding of the human individual and social potential. He does not do what directly or indirectly prevents him from meeting certain requirements. However, this does not mean that someone who has reached the last level alone is more accurate in understanding the superiority of social aspects in relation to individual demands. But based on the value of wealth and spiritual greatness that is far greater than that of the material, it is only natural in theory that the possibility is justified. In the process of educating people like that, Mula Sadra emphasized the very dominant role of religion and the stages of learning that were unavoidable.

From the above explanation, it can be concluded clearly that there is an insoluble relationship between a human conception and its existential condition. On this basis, Mula Sadra shows that every human being, with his personal choice - of course with which he is burdened with great responsibility - can take one of the four stages as stated. Therefore, individuals are actually very important when present in the midst of society. Because, they form a society. It might not make sense to say that society would not exist if there were no individuals before. However, the relationship between individuals and society, although simple at first, is not so simple. If we pay close attention to this relationship, there will be many questions that we cannot give very simple answers, and as simple as possible. This is caused by a variety of things that sometimes conflict with each other among which there are many philosophers' views before and modern related to the problem.

III.5.1.4. Relationship Between Individuals and Society

Although Mulla Sadra believes that humans have free will and are forced to choose their own way of life, Mula Sadra still warns that humans cannot be completely alone and without entrusting other people's help fully and with an open heart. Highlighting the natural shortcomings and limitations of humans in preparing for all their material, psychological and spiritual needs, the famous philosopher from Shiraz wrote: "To survive, one cannot rely on oneself. He cannot actualize his potential at all without constructive cooperation with others because his existence is not 'imprisoned' in him. In another sentence that he may live exclusively but still within the framework and social and cultural system, which allows him to meet all needs more easily (Mulla Sadra 2006: 491). "

Referring to this fact, Mulla Sadra points out the need to formulate laws that will consolidate the foundations of individual and social life, and which will guarantee a peaceful, progressive and comfortable life for all members of society. The need for such a law was so clear that Mula Sadra did not consider it necessary to make excessive excuses. He only wrote that without law, each individual would consider his personal needs as the most important, and that to meet his individual needs, he would endanger the rights, lives and property of others. Therefore, he understood, he would eliminate peace and happiness from his personal life.

At first, Mulla Sadra then concluded that such a law can only be brought forward by a substance that causes existence, namely God. Mulla Sadra calls such systematic law the religion of God, namely Sharia. Mulla Sadra also stressed that only by applying laws (sharia) can one actualize all of its potential and move with great intensity towards perfection - towards God.

Mulla Sadra then came to the conclusion that such a law can only be proposed by 'someone / something' that causes existence, namely God. Mulla Sadra calls such systematic law the religion of God, namely sharia. Mulla Sadra also stressed that only by applying laws (sharia) can one actualize all of its potential and move with great intensity towards perfection - towards God.

So, Mulla Sadra's basic view regarding human social life and its foundations is that a person must live in society to meet his various needs. Social life, on the other hand, requires that there be a systematic law that can only originate from one which causes human existence. This legal system, as Mulla Sadra said, is religion, that is sharia.

Based on this, according to the philosopher Mulla Sadra will develop systems and patterns of life which are the effects of representation of sharia. Among other things, he stressed the need to build on a sharia platform that allows community members to have the opportunity to meet regularly and talk. He mentioned, for example, joint prayer in Islam that not only perfects the existential bond between each individual and God, but also increases love, harmony, and unity within the community itself. Therefore, a person's need for society cannot be justified only by looking at the relationship at the material level. On the contrary, each individual is aware of many of his psychological and spiritual needs which are especially contained in the social and social dimensions. This means that there are certain positions and types of spiritual perfection that cannot be accessed by people who are isolated and separated from society.

At that point Mulla Sadra's explicit view of the true greatness of perfect humanity is presented in a real, clear and simple way. Contrary to some other mystical rules. Mulla Sadra is very much against seclusion (khalwat) completely. Absolutely that Mulla Sadra never rejects certain spiritual experiences which can only be achieved by any mystic after a period of seclusion and purification of the spiritual self within a certain time. Even Mulla Sadra has also practiced meditation and self-purification (see: Halilovic 2014). However, what Mulla Sadra strongly rejects is total isolation from society, which is unfortunately still a common ritual in many mystical traditions today. When Mulla Sadra conveyed the idea of ​​the four rational journeys, Mulla Sadra argued that the fourth, or final, journey was actually a human inspired movement of God through society. Such an existential journey not only gives other members of society the opportunity to benefit from the true blessings of a perfect human being, but such a person himself fulfills his duty to God and moves with greater intensity to Him.

The relationship between humans and society must also be seen from another perspective. Humans are born in society. Immediately after birth, he is surrounded by his parents, family, village or city. In these circumstances humans are in a position that cannot influence the environment. Due to certain natural and material needs, humans cannot avoid relying on other members of the community where humans were born. Every human being must spend the first period of his life without the influence of his desires. However, because of the human aspect of existence, in accordance with what has been explained by the trans-substantial motion doctrine, humans are substantially perfected at the right time. Man is given far greater freedom to make his own choices - whether he wants to remain on the umbrella of the society in which he was born or he prefers to devote himself to himself, and to seek his destiny in other societies. If we pay closer attention to the period of human life, we will see that with a substantial movement man separates himself from the original society in which he was born, and that he independently shapes his individual personality. Therefore, in accordance with the basics of transcendent philosophy, we can clearly conclude that humans, as individuals, really emerge only when they perfect their free will on time (see: Hadzajlic 2012: 46).

After building individual personalities, humans grow from the influence and effects of their own natural environment and then struggle in a chosen society. Of course, the two societies do not have to be different. In addition, the two types of environment earlier, generally consist of the same community. However, the main difference between this "natural" and "elected" society is that a person is first a member of a passive society, and then grows into an active member. The emphasis and point of view of a religious philosopher like Mulla Sadra related to the human life that can represent the intrinsic value that is undeniable is that humans move towards the choice of society inspired by religion, namely to grow and develop it. In such a society, of course, there is true brotherhood and not pretense among these individuals. Each of them knew that other members of the community were godly beings like him. As a result, it creates an unavoidable consolidation in society. Of course, we must not forget that societies formed on the basis of religion have the ability to devote very high quality to the individual lives of each individual. The reason is clear. In addition to learning about the relationship between humans and other members of society, a very important part of religion is a detailed description of the various dimensions of each person's relationship with himself and with God. Therefore, in such a society, each person has two feelings that are mixed systematically - a feeling of being sociable (socializing) and a sense of individuality. In fact, it is a kind of manifestation of Mulla Sadra's very important ontological doctrine about "manifesting diversity in unity and manifesting unity in diversity" (see: Mutahari 1994: 44).

An important example of productive efforts to form such a society. Followers of Mulla Sadra could later find in a community formed by the Prophet Muhammad in Medina after the emergence and spread of Islam. After eliminating many of the irrational and unfounded pagan customs and rituals of the tribes and traditional Arab societies at that time, he then succeeded in "purifying" a newly formed society of dependencies that he did not need to follow, more simply and caring, to one goal - for God . At the same time, Mulla Sadra's thought did not neglect the lives of each individual. Mulla Sadra does not consider it necessary for society to sacrifice every aspect of individual life. In contrast, Mulla Sadra believes that society will not be productive unless each individual feels a comprehensive relationship between personal and social life. So Mulla Sadra does not sacrifice the personal aspects of everyone's life for the benefit of the newly formed society, but instead tries to direct that personal life towards social welfare. On the other hand, Mulla Sadra did not let the private lives of community members be separated so much that they then only joined the needs of social life (see: Mutahari 2008: 131–132). Of course, the realization of such a significant civilization effort would not have been possible had there been no religious readiness to do so. Many religious beliefs about man's relationship with God, with himself, with nature, and with other members of society testify to the contribution of religion to the realization of such ideas.

However, it is important to emphasize that the relationship between individual and society from the perspective of Mulla Sadra is entirely mutually beneficial. Man begins his life in society, and it is only natural that he forms the first aspect of his personality under the influence of society. However, his personality was perfected in a timely manner by trans-substantial motion (Al Harakah Al Jauhaariyah). As a result, he became an independent personality who fought more and more towards individuality day by day. He is then confronted with the possibility of living in or separating from the community. When he realized the fact that life outside society was very difficult, he often opted for social life. Then he must make a decision whether to live in the community under the influence he has lived for years, or whether he wants to choose, or to form, another society. Whatever the consequences of this choice, a person cannot be denied: a person who has shaped his personality can contribute to perfecting the society he has chosen. Since then, another form of influence began - human influence on society. Namely, as Mourtadha Moutahhari, contemporary successor to Mulla Sadra's transcendent philosophy, states, "society creates the personality of the individual human being, and with that personality then influences the community and contributes to the progress of that society."

III.5.1.5. Happiness; Basis of Relations Between Individuals and Society

Islam is very concerned with social problems; as human characteristics are social creatures. Thus this is emphasized by Allah in the verses of the Qur'an as in his words: {وأْعتَصِموا بِحَبلِ اللهِ جَمیعاً ولاتَفَرَّقوا} "rely on and hold fast to the religion of God, and do not divorce" hold fast and must adhere to the society, not adhering to the group, not having to act with groups, not having to live in groups, not being in groups, - respiration and individual. In the sense that if all Muslims hold fast to the Divine religion, but if they hold it individually they do not practice the verse's recommendations (Aalimran: 103). Thus without doubt that the teachings of Islam, both with regard to the issue of faith, the laws of sharia and human rights, as well as the problem of morals and manners, all emphasize the importance of social community life. As part of the laws and teachings of Islam can not be implemented and actualized without the participation of the community, such as pilgrimage, prayer in congregation, amar ma'ruf nahi mungkar up to jihat fi sabilillah. As explained by Allah Almighty in His Word:

{ کُنْتُمْ خَیْرَ أُمَّةٍ أُخْرِجَتْ لِلنَّاسِ تَأْمُرُونَ بِالْمَعْرُوفِ وَ تَنْهَوْنَ عَنِ الْمُنْکَرِ وَ تُؤْمِنُونَ بِاللَّهِ }

"You are the best of my people that they were created for the benefit of fellow human beings with each other, whether you invite each other to the goodness or mutual love from the evil, or simply believe in Allah" (Alimran: 110)

Happiness is of course the most important factor in one's social life. Namely, that is the goal of every human being. Therefore, happiness can definitely describe the bond between individuals and society. The position of each philosopher about the definition of happiness reveals a number of unspeakable aspects of his view of the relationship between humans and society. The truth of this claim is very evident in Mullah Sadra Shirazi, who undoubtedly believes that the ultimate goal of every individual and social movement is to achieve full forms of happiness. Therefore, we will briefly turn our attention to the founding founders of the transcendent philosophy of happiness about happiness so that we can see a systematization of his perspective on the irresistible relationship between individuals and human social life.

Considering Mulla Sadra's ontological view, it is not surprising that Mulla Sadra fully connects man's true happiness with life after his death. Mulla Sadra's reason is the limited existence of matter. Because of the limitations of material existence, Mulla Sadra believes that it is impossible for true happiness to be realized when humans are in the shackles of matter. Therefore, it refers to the sunnah of the Prophet Muhammad SAW which states that love of the material world is the source of all sin and transgression. Therefore, we find in many articles explaination about thought and belief of Mulla Sadra that the source of true happiness is precisely the love of eternal life after death.

From the above explanation, it is implied and explicit that true happiness from the point of view of Mulla Sadra is only appropriate for someone who removes all kinds of dependence on the material world from himself. Of course, this in no way means that one must devote himself only to the afterlife, and thus completely ignore all material aspects of his life. On the contrary, Mula Sadra points out that this view of life offers everyone the opportunity to systematically organize their material life to achieve true happiness through that life. That is, when true happiness exists in eternal life, but the path to it passes through the material dimension of existence. Sadra defines the uphoria of any faculty as the perception of pleasant circumstances of that faculty. Since there are different degrees, or stations, for the perceptions of truths for the preceptor, there are also different degrees and stations for different preceptors of being. Their mastery of perception indicates the existence of the first truth as well as the existence of sensible. As the existence of a thing is pleasant for itself, the cause of a thing is the provider of its essence and perfection. Therefore, the true pleasant is the being, specially, the true beloved and the Absolute perfection which is the most perfect being.[footnoteRef:108] Therefore, we should not limit the pleasure in this world to the pleasure among the beastes, of drinking or eating or mating, lest we should say that the spiritual minds or the transcendental entities or the those stationed near to his presence, that are abstract from matter and bodily instruments, lack pleasure, hence-euphoria.[footnoteRef:109] In order to attain the higher universe of heavens, the siul has to cut off his attachment to the body and remove the veil of attachment to anything. The soul has to promote his thinking so that he can attain the higher universe. Therefore, the intellectual euphoria and the spiritual pleasure of Hereafter can not be compared to the sensual pleasures. The Holy prophet has been quoted as saying: There is not pleasure, but the pleasure in the Hereafter, because the pleasure, and the life in general, in this world is transient. It is also accompanied by corruption and deterioration.[footnoteRef:110] [108: . Shirazi, Sadro- din Mohammad, Asfar, edited by Abdollah Nourani, Markaz Nashr Daneshgahi, 2004.]  [109:  . ibid]  [110:  . Fakhry Majid, Ethical Theories in Islam, Netherlands, Brill, 1991.] 


The dependence of the soul on the body in the context of human material life is one of the undeniable conditions for the majesty and spiritual perfection of man. Only in this way does the phrase ‘back to God’ make sense. Material life, on the other hand, would not be possible if we did not pay attention to the health of ourselves and our families. And because many material factors affect this health, it is necessary to manage material life very carefully before death. This includes supplying everything needed for progressive life, and eliminating all threats that can endanger the safety and health of a person, his family and his community. Therefore, the need for food, drink, rest, and other necessary facilities is fully justified. 

Based on the explanation mentioned above, it can be said that Mulla Sadra has  very important criteria for classifying acts that can be counted as belonging to a group of "big sins", that is, acts of sin that cannot be stopped and dealt with, at the same time the sin is considered the biggest obstacle on the road to ultimate happiness. The first criterion is that certain actions are obstacles in how to know God and His attributes. This group is, of course, a deviation of character, and thus jumps far beyond this discussion. What is directly related to this discussion is the second and third criteria relating to human material life. The second criterion is that certain actions endanger the lives and health of others, while the third criterion is that they constitute obstacles to the provision of basic needs for individual or social life.

Mulla Sadra is very keen to pay attention to the characters and social and individual acts that violate which are directly related to material life . Mulla Sadra identifies the personal and destructive nature of violations such as infidelity and piety. In other words, in Mulla Sadra's view related to these destructive actions, when actions or behavior come to hinder humans from achieving true happiness, neglected violations of deprivation of the rights of others or create obstacles to the welfare of social life. On this basis, it is not surprising to conclude that acts of violence are far more dangerous to social happiness and individual human beings than other forms of violation because they hinder the process of social progress and its natural movement towards happiness.

Thus, from the point of view of Mulla Sadra's philosophy true happiness in the afterlife can only be achieved through a true and happy material-world life framework. There are many elements of true happiness that cannot be achieved without an active social life. Therefore, the relationship between humans and society is not at all a forced relationship and pretense. This relationship is very important. Humans are born and form their independent personalities under the auspices of society to then influence their future with their personal choices. One cannot experience true happiness without society, just as society cannot exist without individuals.

III.6. Social Life as Essence of Human Perfection

Muhsin Muhajir (1999;356) said that Mulla Sadra regards that human being cannot obtain the perfection for which  they have been created unless by coming together so that each could help the other at the time of need, and through their coming together. Everything required far man's having access to perfection will emerge.[footnoteRef:111] [111: . Mulla Sadra. Al-Mabda' wa'al-ma'ad (the Origin & the Return), edition and introduction by Sayyid Jalal al-Din Ashtiyani, Iranian Academy of Philosophy, Tehran.1975. P.488,  In Muhajir,Muhsin. Mulla Sadra's Political Philosophy. Mulla Sadra And Transcendent Philosophy; Islam-West Philosophical Dialogue; The Paper Presented at the World Congress on Mulla Sadra. 1999.  Tehran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication. Vol.2. P.369] 


Therefore in Mulla Sadra's view, according to Muhsin Muhajir (1999;356) that social life is not only intrinsic but also essential for human's perfection. He also maintains that God has made some provisions for the survival of each individual as well as the survival of mankind.  He has provided food, shelter, clothing, etc., for the survival of individuals. He has also implanted instinctive tendencies towards the necessities in man in addition to the means to satisfy them. God has also prepared the ground for some activities such as marriage, trade, and different levels of service and leadership for the survival of mankind, and the same time, he has created instinctive passions and tendencies in them so that they can protect their own species.

Therefore, man by himself is independent neither in his existence nor in his survival, since his species is not peculiar to one individual.[footnoteRef:112]  Muhsin Muhajer (Ibid) further said that Mulla Sadra regards human being is a social creature by essence and cannot live in the world except through yielding to civilization, cooperation, and social life. If there were only one man alone in the world, he would have certainly died since he would not able to satisfy all his needs by himself.[footnoteRef:113] [112:  .Ibid.]  [113:  .Ibid] 


Man is social by nature, that is, his life willnot be organized except with civilization, cooperation, and social life, for his species is not exclusive and his existence is not possible through individuation. Therefore, separated individuals, different parties and the formation of cities are necessary. There is a need for lwas in transaction, marriage and crime, so that all people can refer to it, otherwise, the whole society becomes corrupted and the organization falls into disorder. And that law is the Divine law.[footnoteRef:114] [114:  . The Origin and the End, translated by Ahmad Ardakani, with efforts of Abdullah Noorani, P.57, In Nuri,Muhammad. Politics in Mulla Sadra’s Philosophy. Mulla Sadra And Transcendent Philosophy; Islam- West Philosopjical Dialogue; The Papers Presented at the World Congress on Mulla Sadra; Tehran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication. 1999, Vol.2. P.343.  ] 


Chapter IV (Four)

Ideal Society of the Transcendent Wisdom 

(Al-Hikmah Al-Muthaaliyah)

The logical consequence of the discussion of the social dimension in thought and philosophy of the transcendent wisdom of Mulla Sadra which has been discussed in the previous chapters is the answer to the following questions; 1. Is there statement from Mulla Sadra about the ideal society? 2. What is the description of the ideal society of Mulla Sadra? 3. What is the social system of the ideal sosciety in Mulla Sadra's thoughts and views? What is the purpose of Mulla Sadra's ideal society?

According to Mulla Sadra, the purpose of forming the ideal society is to reach God and the ultimate happiness of mankind is to reach God. In this field man needs philosophy and rational science or wisdom. [footnoteRef:115] For Mulla Sadra, the great good and the ultimate perfection are achieved through life in the utopian society (ideal society), and its inhabitants are living in the utopian city that help each one another to achieve the ultimate perfection. In contrast, it is the defective city and its inhabitants are the good society who help each other in the wrong things. [115: . جــوادی آملی، عبدالله . مجموعه ســخنرانیهای پیرامون ولایت فقیه، دفتر انتشارات اسلامی، قم. ۱۳۶۳ : ۶۴۲
] 


From that statement, it turns out that Mulla Sadra equates the utopian society with the utopian city. The meaning is for Mulla Sadra when referring to the utopian society in reality, there is automatically the fact of the ideal city. It seems that Mulla Sadra's way of thinking that unites 'society' with 'city' is rational. The reason is that the main and fundamental thing of 'city' is 'society'. There is no 'city' without 'society'. However, there can be a 'society' without a 'city'. So there is still a difference between society and city. The difference in my opinion are; 1). In terms of existence, the society is more fundamental than the city. Because the society that build the city. 2). In terms of organization and management for the existence of a better quality of the society, the society forms a system and managemen of social life that is larger and broader than the society which is referred to in the social science as a social institution.

Relation with the social institution, Mulla Sadra said that if a society wants to survive, it must meet certain basic and social needs. The ways to supply these needs are called social institutions. In fact, institutions are a stable set of values, norms, bases, roles, and groups that arise around a basic social need, thus providing the institution of the upbringing of children, and the judiciary (judicial instituion, which is one of the oldest. The find is not the cause of deviance and striving for prevention and treatment, but rather the purpose of revenge and retribution, and to discourage others by creating fear, punishment, and retribution.[footnoteRef:116] [116: .  مهر, عليرضا شايان . دائرةالمعارف تطبيقي علوم اجتماعي كتاب دوم، انتشارات كيهـان، چـاپ اول تهران. ايران. ۱۳۷۹. ص ۶۳۲ .] 


In contemporary times like now, the population and their needs continue to increase, and without civil institutions and social institutions, it is very difficult to regulate, serve and provide community needs properly and regularly. Therefore, the existence of civil institutions is an absolute and inseparable part of social life.

The existence of social institutions is a means of solving problems faced by the community. Therefore, the rejection of social institutions is only done by certain people who want anarchism. Those who call for chaos. Because, according to Horton and Hunt, an institution is an organized system of social relationships which embodies certain common values ​​and procedures and meets certain basic needs of the society. In this definition, ‘common values’ refers to shared ideas and goals, the ‘common procedures’ are the standardized behavior patterns followed, and the ‘system of relationships’ is the network of roles and statues through which people carry this behavior. Thus, the family includes a set of common values ​​about love, children, family life), a set of common procedures (child care, family routines) and network of roles and statuses (husband, wife, grandparents, baby, teenaged child) which form the system of social relationships through which family life is carried out. Five important basic institutions in complex societies are the family, religion, political order, economic, and education.[footnoteRef:117] [117: . Biersted, Robert. The Social Order. Publisher: McGraw-Hill Book Company; 3rd edition.1970.P. 323.] 


Therefore, it is also important to present and understand how the transcendent wisdom of Mull Sadra's philosophical views regarding five important basic institutions in society, namely; the family, the religion, the political order, the economic and the education.

IV.1. The Family from the Transcendent Wisdom Perspective. 

Philosophers have traditionally been divided into theoretical and practical wisdom, and practical wisdom into three major parts of the ethics of policy-making (or community-based) that is still accepted by Islamic philosophers.

Home planning is about the influence and application of philosophy in the family, just as the ethics of applying philosophy to individual self and politics is actually the application of philosophy and wisdom to the political and social management of society.

Some may consider that the home management to be the face of the family, because the family is a building block of society and society is very important, it is therefore the first step to a healthy family (and in the sense of a home) family management and philosophy. It also has rules and order for proper and proper management of the family, and this role of philosophy is called "home management", which means bringing family relationships out of the natural animal and raw form into an organization in which roles are clear and regular and far-reaching. Describe the dominance of harmful instincts between men, women and children.

Many of the divisions and disintegration of families are due to their being far from the rules of wisdom on the one hand and disregard for the Islamic precepts on the other.

Islamic philosophy, including the Mulla Sadra school, has a traditional form in which it discusses popular and specific theoretical issues of philosophy. These issues seem to have nothing to do with family, women, men, politics, international affairs, and individuals, but they do contain material on the general anthropology and nature and properties of the human self that can guide practical human issues both it is in the family and in politics.

For example, the inherent dignity of man and the natural necessity for him to arrive at a substantial evolutionary motion to the desired perfection of the Creator, including the form of a family consisting of two caliphs, one woman and one man, and rules regarding the vital and essential role of women in worldly life.  The rules for the man’s behavior are extracted and obtain the reciprocal tasks for the woman.

The family life, in its philosophical and mystical form, is a part of the natural laws that God has asked for and has made man responsible for its well-being, including the duties of producing and educating the next generation of children who must guard their divine commandments and duties in their turn in the future.

When man is the embodiment of divine power and science, and the woman is the embodiment of the Almighty God and education, the family, which combines these two heavenly elements, is like an example of divine kingdom on earth and must take care of its sanctity and purity and proper functioning. Home planning means philosophical and mystical. Such a doctrine for the family that comes from transcendent wisdom is never made of other sciences.

In this philosophical and mystical view, we have stated that men and women are equal in their humanity, dignity and caliphate of God, but they have laid the foundation of the universe on the composition of a different couple. For the good of the world, including the family and society, the roles of men and women must be separate. The two are built together to play their role in the legal and rational form of marriage and family formation. According to Islam, human beings are divided into two groups of males and females by God the Almighty to survive the human race. Therefore, having different characters is the prerequisite of such a division.[footnoteRef:118] [118: .  Mehrizi, M. Women's Rights and Character in Islam. Tehran: Elmi va Farhangi Press. p.68.2007.
] 


The man is usually a clairvoyant and not a steward in the family, but rather a financial and foreign office and defense of the family, but if not partial, the finer points of human life are neglected and finesse is eliminated.

One of the roles of a woman away from war is her natural strife for peace and tranquility, which controls the male sex and protects society and family from tension, war and insecurity, so not only is it not her fault It is her perfection and this is one of the essentials of human life and the mission God has given to women.

As the relative violence in the appearance and the interior of a man is not his fault, it is quite natural. The important thing is that Islam religion and philosophy and wisdom teach the correct form and composition of the two.

Unfortunately, the influence of Western materialist culture on the original Iranian and Islamic culture has shown that material and tangible things, such as global economics and health, and even technology, are effective and necessary in people's lives, and that the rational thinking and philosophy of life and health The psyche that is in wisdom is not taken seriously and known for life. However, when people within society are deprived of wisdom and rationality, the growth of other institutions is not only beneficial but even harmful. 

We have to sympathetic to the society and strive to improve the mental and material problems of individuals, and find and identify the right way to achieve their goals in the dissemination and development of wisdom and philosophical knowledge, and to help us advance our common goals.

The family as an origin and the first stage of social life has an important place in practical wisdom. Islamic philosophers have also paid particular attention to this issue in their own time and have provided instructions on how to manage the family and its position as well as the role of parents and children. Although they may not have had much discussion in terms of intensive and evident, the transcendent wisdom of Mulla Sadra can be deduced and extracted as an effective system and guidelines for managing life and family based on the framework of his transcendent wisdom and discourse which dispersed by his followers.

The Family life, in its philosophical and mystical form, is a part of the natural laws that God has asked for and has made man responsible for its well-being, including the duties of producing and educating the next generation of children who must guard their divine commandments and duties in their turn in the future.

When man is the embodiment of divine power and science, and the woman is the embodiment of the Almighty God and education, the family, which combines these two heavenly elements, is an example of divine paradise on earth and must take care of its sanctity and purity and proper operation. Home means philosophical and mystical. Such a doctrine for the family that comes from transcendent wisdom is never made of other sciences.

Given these issues in Mulla Sadra's philosophy, such as mysticism, practice affects human development and human evolution is not merely subjective and educational. Emphasizing the role of the family in the process of child development, and Mulla Sadra's view of the physicality of the human being as a reason for the importance of family education in human development. In the end, based on the principles of transcendent wisdom, having the right knowledge and understanding required the family to come to human perfection as well as the proper grounding in the emergence of the new spirit.

Wisdom leads to practical wisdom in a natural and indivisible way, because human nature - and even intelligent organisms - employs science and knowledge of nature. It does so for its own benefit and expediency, and avoids the danger of, for example, knowing fire. Accordingly, every sage or philosopher literally seeks to organize himself and human society, and logically one must start from the smallest unit - the family - to build it.

Family is known by the brick-and-mortar sociologists. So if we are to have a solid and stable society, we must build a solid and reliable family. Therefore, the sage, in keeping with the divine nature and inspiration of divine religion, after ethics - self-organizing and preparing for the management of family and community - has devoted an important chapter to family management or the so-called home-based management and has sought to strengthen the family foundation.

In divine law and other heavenly religions, self-sacrifice is achieved through rituals such as prayer, fasting, zakat, pilgrimage, and ethics, and the administration of family and political community and small and large communities through jurisprudential laws, It discusses both the relationships of individuals and types of transactions and obligations, as well as the rules governing society in the field of politics and international relations and the judiciary, as well as the affairs of penal and penal matters and the like. That is why the basis and source of practical wisdom can be considered the divine religions and the legacy of the prophets.

The family, what is the nuclear family kind or so-called 'extended family', which sometimes leads to large communities such as tribes. The family has two important axes at all times: the man or father of the family, and the wife or mother the family, known on a large scale, is known as the father of the tribe or council of sheikhs, and this family is far from being a nuclear family to a large national community.

This couple who are created by divine wisdom, in addition to the natural role of generating and maintaining generations, they must take on the task of educating the child and humanizing and preparing their child and adolescent to enter and keep up with society. Therefore, this task or duties is divided into two independent tasks, based on the division of social work in a family into male tasks, and each spouse must manage their own tasks.

In a religious and Islamic family composition, the relationship between a husband and wife is not just a purely legal and two-sided relationship, but has three pillars, the third pillar of which is the presence of the Lord and his constant supervision of the legal, psychological and moral relationship. Thus, the family is a triangle at the head of God the Almighty and the two divisions of the rule are the husband and wife, and this third relationship is the condition of the firmness and modesty to which the family must be enshrined. The law of common life and its oversight and adjudication of its affairs with the Almighty is the external management of the home with the male and the internal management with the woman. 

In the discussion of love that the presence of God in the relationship of two material bodies between men and women is still looking for something that goes beyond just the union of the two bodies. The reason is that beloved is, in fact, other than flesh and body. And there is nothing in the corporeal body that the soul desires; rather, his beloved is a spiritual form existing in another world.[footnoteRef:119] The true lover of the two pairs of lovers is God. [119: . Sadra, Mulla. Al-Asfar, Qum: Manshurat Mustafawi Publications, vol. 7, p. 179.] 


According to Mulla Sadra that this love frees the soul free from all worldly concerns, except for one: the desire to see human beauty in which many traces of the Beauty and Glory of Allah could be seen, as God has referred to this in His Words, ''We have indeed created man in the best shape” (Qur’an, chapter al-Tin, 95: 4), and “… and then produced it as another creation. So blessed be Allah, the Best of creators!'' (Qur’an, chapter al-Mu’minun, 23: verse 14). It makes no difference whether what is intended by another creation is the apparent perfect form or the rational soul, for outward is only another label for the inward, and form is the image of reality, and the body and all its components correspond to the soul and its attributes, and the metaphor is the passage to reality.”[footnoteRef:120] [120: . Ibid. p. 174.] 


The family functioning comes from the sum of these trilateral relationships, the woman with husband and vice versa, the woman with God and her duties, and the man with God and her specific responsibilities. In other words, with a sense of humor, one can call man the home and woman the heart because it is the activity of the heart with the thought of the mind, and the life of the mind with the activity of the heart, and the source of each other's spiritual life, and the continuation of the body of work, and the continuation of work and work. Function of the house. Or, on the other hand, it is a small city house where the man is the head of the city and the woman is domestic ruler and assistant to the man.

IV.1.1. Wisdom and family

The family function can be described in several key respects: the production of a healthy generation and its maintenance, the proper upbringing of children from childhood to the attainment of mystical and rational perfection, the focal point of loving-kindness; kindness and mercy, and spiritual serenity. Contribute to the evolution of society and the health and well-being of people.

At a glance, it can be concluded that contrary to public perception, acting is the role of the female family, since generating is naturally constructed and developed with the female and the male here plays the role of assistant. Parenting begins at the age of six until the child is six years of age, after which the male and female are each in their own right and in their own way. Compassion and turning the family into a center of compassion, also originally made of woman, and the heart of the woman is a luminous stamp that, with her lust, must make the man and her children and the environment rich in feminine affections. Not able to handle it is ill and has a defect. All in all, this art of living at home contributes to the well-being of the family members and thus to the health and well-being of the national and even human community.

Islam, in turn, has taken the burden of womanhood on the shoulders of society in order not to impede her domestic duties, such as jihad, judiciary and unnecessary social and economic activities. Put it on the shoulder of the man. All the duties of a man, both at home and in society, can be defined as his protective role of woman and life. If the man were not able or obliged to support and manage the welfare, housing, and protection of the woman and the family, the woman could not perform her duties well.

Now, as we move through this sociological debate of the family, we look at its wisdom and the words of Mulla Sadra. 

Philosophically and judiciously, human life consists of stages and must naturally go through an ascending and evolving course. The first stage is the physical development that leads to puberty and is given the first spiritual, ethical, and scientific development (Perfection). The second stage is the beginning of the spiritual development of the teenager, in which he is given a brief overview of the contemporary science and techniques and practices of marriage, and begins to marry and begin a social life with his spouse, beginning with social construction. 

The third stage is the pathology of finding the plan and the way of self-improvement through the supreme perfection of religious, intellectual, mystical knowledge, and the scientific and practical way of attaining the desired perfection and purpose of life, which mystics and scholars turn to intellectual journeys, and spiritual meaning (perfectionism / birthright). The fourth step is to enter the arena of society to carry out the ‘task of politics’, namely to contemplate the prosperity and spiritual development of society and to lead them to the pursuit of their interests and to attain them to the ends of nature and creation and wisdom.

These stages begin at the mother’s and father’s side, and the Qur’an is responsible for the first stages of the child’s intellectual development. The obligatory religious acts (including prayer) that guarantee the protection of human beings from corruption and aberrations. 

Although Mulla Sadra regards the purpose of human action as the theoretical wisdom and knowledge of the right of transcendence and resurrection and direct righteousness, however, the coercive and practical result of this knowledge calls attention to and awareness of the boundaries of friend and foe, path and wellness. That is why narrating the stories of the prophets of God - who were true friends of mankind - on the one hand, and the history and biography of human enemies in ranks such as infidels, hypocrites, corruptors, etc., is a necessary lesson for the young, and the Qur'an for human upbringing. He used the same method. Emphasizing on anthropology, especially recognizing the greatest enemy of mankind, the devil, is one of the important duties of parents in order to stay safe from their traps and misery.

With a philosophical perspective on the subject of family and home planning, it can be examined from two angles: The first angle, the image of the family as a unit of value and honour. In this sense the family of a unit is regarded as honour unity, not true unity. Below this view there are two scientific conceptions: In the first conception, which Western sociology holds, the family, like many other social institutions, is a natural and spontaneous institution that, as a natural instinct, forms between a man and a woman - typically - Particularly in the new Western system - a kind of civil contract between two people is considered to have personal taste and beliefs and the ethnic and social habits and customs of the parties, and its order and principles are to some extent very personal. This relationship sometimes leads to divorces with the least difference between the couples.

But in the Islamic and religious sense, the family of an organization, the organized system of higher levels, is anathema and legal, and Islam has instituted it (and on a very small scale) and is responsible for the couple and the expect great management from its low-level executives. In other words, in the wisdom of Islam and the philosophers, the family is a very small-scale city and must include (and express) a hierarchy, including the first chief and the next chiefs, and a description of their duties and responsibilities. Its administration must be disciplined and law-abiding, with wisdom, wisely and rationally.

In this gentle and wise administration, the man (the husband) is placed in the hierarchy of ‘judgment’ and ‘guardianship’ and mediates between the Almighty Creator and those under his management in the family. 

That is, just as for large social groups (such as the ummah and society) there is a substitution (ie prophetic) of God (in the form of anointing), so there must be (in the continuation of this succession hierarchy) in smaller communities also intermediaries - of Governors and rulers - appointed by the successor of God (ie the Prophet); the governors and rulers such as Imams (their Shia infidels) and (their successors ie) scholars and jurists. According to this general and rational rule, this province and the successor of the Prophet, Imam and the Supreme Leader of the Supreme Leader, will also exist in the family - which is part of a large human and Islamic community - and the first successor and administrator who will mediate. It must be between God and the family, with one of the two main elements (woman or man) given to the man because of the woman's protection and heavy burdens on her shoulders.

Thus, according to the definition of Islamic sociology, the family is not a natural institution but must be an organizational organization, and God defines and describes the duties of its members and the preservation and continuation of family life and its so-called by-laws. Man becomes the ‘first head’ of the family. According to Plato and Muslim philosophers, like every first head of society and city, the man must run the family wisely and in accordance with religious and ethical principles and rationality with human emotions and the wife is the second head and the home manager is in charge of the management and upkeep of the family system - the children are also students at the school and trained to preside over and manage future families.

The second angle, the philosophical ontology of the family. Another philosophical approach to the subject of the family is to see it not as a unit of credit but as a unit of true unity. This can be called the philosophical ontology of the family. Some scholars in the subject of philosophical sociology have argued for the ontology of society and believe that every philosopher causally defines "the existence of a community" - that is, an existence that the sociologist purely exists outside (and so to speak) Reasonable) Claims - questions whether this unit has a real existence (and thus a real unity)? Or is it called a unit (and community) for each individual or group of individuals?

This argument can be applied to family ontology as well, because if the community is poverty-stricken and its relation to the top of the pyramid - which the researcher claims - can be considered to be real, the debate can also be traced back to the small family unit. In the narrative and hadith sources, the community (Elnas) has been called the family of God (Ayatollah) and has been defined as a ‘totality’ with a share of true existence. So what prevents the family from being a credit and hypothetical entity in terms of the separation of individuals, but from an organizational point of view, it is an ontological entity with natural and formative properties and effects.

The criterion of the true nature of these two units (community / family) is also the same as having its own collective ‘soul’ (and apart from the individual soul) and the unique effects and results of the collective form (as a whole), since a human being has two types has the mood and behavior (and even the culture); once in the individual and once again in the social state, and has been experienced as individuals in small or large societies, and sometimes feel responsible and responsible only within the community for they emerge, and human beings come together in a community of emotions such as courage, co-operation, evolution, sacrifice and a sense of responsibility that that persons not in his state.

After marriage, men and women observe at home and in the family a spirit that has not existed before, and this may be a sign of the true unity the philosopher seeks and that the family meets the same criteria in the phenomenon of society has an ontological contribution and explain the presence of God the Almighty in the family unit and interpret the religious commandments of the family.

IV.2. The Religion of the Transcendent Wisdom Perspective

Religion in Mulla Sadra's philosophical perspective is an infinite truth. The origin of human attention to the inner being of the beings, the contemplation and contemplation in the universe and human is innate, both designed for the heart and for understanding. Like Hegel, Mulla Sadra strives to go beyond the level of ordinary religious thought and achieve a profound theoretical and profound understanding of religion that has prevailed over incompatibilities.

For Mulla Sadra, in this world, even the unseen world, there is nothing that is devoid of religion. Divine innate religion is the end of all things, and when man attains the highest level of his being, whether human, worldly, or animal and turns to the Hereafter.  He has moved again towards religion and towards it, moving on to spiritual qualities. It is also which fulfills the concept of ‘righteousness’. It is because of a religious motive and that it is a walk on the monotheistic and professionalism of the united messengers. In other words, every natural being has a formative worship in obedience to the ordinances and chants, and man in addition to worship, has a duty to obey the ordinances and chants, and religion adopts these kinds of ordinances. Is responsible. Religious practices, such as prayer and fasting, are used to cleanse the heart of depravity, lust, and attachment. Whoever loses something from religious practices has lost mercy.

Religion has various benefits, including legislating and assigning human beings in myriad social relationships. Hence, in some cases, these rulings may be accompanied by minor and severe damages, especially to the divine leaders, but as divine wisdom is the expression of religion and the promulgation of the shari'a rules, it has profound worldly and universal benefits for the future. The minor damages of the shari'ah are not comparable to its general benefits. Mulla Sadra has devoted a chapter to the benefit of exclaiming and ejaculating the books of the Prophet and sending the prophets in the second volume of 'the third journey of asfar', but their expression is not derived from an external view of religion. He demonstrates the usefulness of using the inner meaning of religion.

Mulla Sadra’s philosophy of religion is not separate from his philosophical religion. His tendency in the philosophy of religion is not based on pure reason, but on a combination of reason and mysticism. After avoiding the controversial methods in the common theology of his day, he devoted himself to the collection of reason and mysticism with an unparalleled compassion and devised a new method in theology. His commentary on the Qur'an, describing sufficient principles and parts of Asfar, Mafatih al-Gheib, the origin and the resurrection and the mysteries of the wise are among his prominent works in the field of religion.

One of the features of Mulla Sadra’s philosophy is clear tendency, critical necessity, consequent reason, providing a comprehensive and inclusive system and paying attention to the outside.

Mulla Sadra pays attention to the language of religion which he refers to as (al-Sharia). He is concerned about this language, which avoids untrue interpretations as much as possible and tries to present an age-old face of religion. He believes that the language of religion and the secrets of the divine shari’ah are not worthy of discourse and debate. This language can be understood through the elimination of temptations, habits and practical rationalization by means of the shari’a which is the way (the supreme) as well as the correction of the theoretical reason which is the way.

IV.3. The Politics System of the Transcendent Wisdom Perspective

Since each wisdom creates its own practical wisdom and consequently its own politics. The principles and foundations of transcendental theoretical wisdom also lead to the creation of a particular politics called the transcendent politics. This is the politics of the school’s ontology, epistemology, and anthropology. The ontology of this school then follows the politics of shari’a and the particular anthropology of this school puts human education and caliphate at the top of political programs and places ethics in its proper place.

Mulla Sadra analyzes and evaluates politics within framework of his own system of philosophy and believes that politics is an optional and intellectual effort, based on man’s natural and intrinstic tendencies made to improve social life for achieving the Divine goodness and prosperity. In his book, al- Shawahid al-rububiyyah, he maintains, ‘Politics means moving away from tha particular soul, which is based on man’s free will, in order to bring all people togetheraround the same system and improve their society.’ Mulla Sadra divides politics into two categories of ‘human politics’ and ‘Divine Politics’. He also attribute the term ‘Divine Politics’ to a collection of rules that the Holy Lawgiver has formulated for the improvement of man ‘soscial life’. He consideres  the Shiite Prophets (s) and the Imams (a) as the real guardian of this kind of politics.  According to Mulla Sadra,’The prophet should inevitably  be perfect concerning everything that is related to  religious principles and policies.’ He also refers tothis kind politics as the ‘justice-seeking politics’ , the politics of the Omnipotent’, the tradition of justice’, and ‘the law justice’ . Here the concept of human politics consist of man’s selected policies for the environment of society, as defined before. He strongly emphasizes that human politics should not be speareted from the Divine Laws (Shari’ah).[footnoteRef:121] [121: . Muhajir, Muhsin. Mulla Sadra ‘Political Philosophy. In Mulla Sadra and Transcendent Philosophy: Islam-West Philosophical Dialogue; The Papers Presented at the World Congress on Mulla Sadra. Tehran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication, V.2. 1999. P,362. ] 


IV.3.1. Sharia Law Countries

This is the most prominent feature of transcendental politics. In this case, the policy for shari’ah is similar to that of the servant of God. Other features of the transcendental politics are the kind of policy that follows the law, including the following. These features are especially understandable when comparing transcendental politics with the political litigation.

First, Attention to The Unseen and the Underlying Causes of Life. 

Along with paying attention to the concrete, everyday affairs of life, and the events that take place in this world, the transcendental politics requires attention to the occult and the more important and fundamental causes of life.[footnoteRef:122] When all attention is drawn to worldly and variable matters, the only source of resolving the problems of the life of reason is often confused with man’s emotions and illusions, and man’s sensual powers overwhelm his intellect. In this case, man is left out of the spiritual dimension of his being. [122: .  ملاصدرا . الشواهدالربوبيه فيالمناهجالسلوكيه، ترجمة جواد مصلح، تهران: سروش. ۱۳۸۵. ص ۴۹۷.] 


Second, Avoid Dispersal and Deficiency with Complete Interconnection,

Since the acts of the partial, decaying, incomplete and in need of complementary policy, the politics of modaniyyah is also concerned with changing and partial affairs, but the transcendent policy is complemented by the Shari'a law, because: The shari'a activities 

do not need with the all political activities.[footnoteRef:123] This does not mean, of course, that transcendent politics of life does not regulate the details of life that are variable and specific, but that it presents its general principles to politicians and is linked to a supernatural and uninvolved source that can provide micro-resources. Don't be wandering in the trivia. [123: . Ibid. ص ۴۹۸.] 


Third, Attention to Ethics and Virtue

In the transcendental politics, which is subject to the shari'a, the subjective capital that the human soul is used to, and because they are the qualification of the good and the property of one’s own. As a result, man attains dignity and virtue. Therefore, the transcendental politics of the earth provides for the creation of a moral community; therefore, the main aim of the transcendental politics is the caliphate of man and the creation of the utopia.[footnoteRef:124] It is argued that in the politics of ligitation, the only viable capital that is the human body and the loser capital is used, and the human soul is prevented from attaining human virtues and possessions and entertains the body and its mortal bodies. Applying human subjective capital means cutting off the interest in worldly interests and the desires of anger, and focusing on purifying the heart and nurturing the soul, and that requires some form of cultivation and transformation in man. The power of active capital is much greater than that of capable capital. [124:  . جوادي آملي، عبداالله . حكمت متعاليه سياست متعاليه دارد، سياست متعاليه از منظـر حكمـت
متعاليه، دفتر اول نشستها و گفتوگوها، به اهتمام شريف لكزايي، قـم: پژوهشـگاه علـوم و فرهنـگ
اسلامي . ۱۳۸۷ الف . ص  ۷۹ .] 


Fourth, Adhering to the Shari'a instead of Simply Following the Tastes and Desires of the Community.

In the transcendental politics, which is subject to the laws and laws of the law and is ‘the origin of the ultimate law of politics’. The transcendent politics seeks to the transcend people into the duties enshrined in Shari'a, beyond the mundane and tangible affairs of the world. Free the tribes from committing calamities and tribes, which disrupt the system and cause corruption and rebellion. The transcendental politics therefore has a transcendent reference, but non-transcendental politics, referred to as the politics of litigation, follows people's preferences.[footnoteRef:125] Of course, attention to democracy has been incorporated into transcendental politics, but like the polytheistic policy that promotes legitimacy and acceptance in a meaningful way, and that people's opinion and legitimacy are the cause of legitimacy, this factor is not a legitimate factor. [125: .  ملاصدرا . الشواهدالربوبيه فيالمناهجالسلوكيه، ترجمة جواد مصلح، تهران: سروش. ۱۳۸۵. ص ۴۹۶.] 


Fifth, Creating True Happiness Instead of Happiness

In non-religious or methodical politics, paying attention to the majority of people in politics is thought to be the best way to ensure the well-being of human beings. Therefore, non-religious and non-transcendental politics seeks to create a kind of imaginative prosperity for mankind, while transcendental politics brings real happiness and leads people to the real perfectionism that formal and religious politics lacks. Their reminder to God reminds them of their anger, lust, and corruption. In fact, the main task of political philosophy is to think about political affairs, which is to transform one's intellect into certainty and knowledge.[footnoteRef:126] And free us from suspicion. Transcendental politics also moves in the same vein, replacing certainty and stability with substitutes for doubt, speculation, and doubt. [126: .  اشتروس، لئو . فلسفة سياسي، ترجمة فرهنگ رجايي، تهران: علمي و فرهنگي. ۱۳۷۳. ص ۴.] 


Sixth, Attention to the Real Needs of Man and Society.

Adherence to Shari'a's policy draws attention to the intrinsic things that individuals need at any time and under any circumstances. Whereas the politics of litigation pursues the social good of individuals, which are transient and inherently unnecessary, they are thus engaged in the unnecessary things of the essence which are the sole focus of their attention. The transcendental politics, for example, not only seeks to secure national interests, but also considers the future interests of mankind, and since the latter's understanding of human nature is not made of ordinary human beings, experts in the field, who are also prophets, should be employed; Because the prophets, along with the administration of government and dealing with politics and society, are also aware of the human material of the future. In other words, politics of ligitation has a limited scope and only works with the world of nature and is unaware of the real existence of man and his world and its hierarchy; so, it only provides for this world and is unaware of human supernatural needs, but in the transcendental politics, much more attention is paid to human development.

IV.3.2. Humanity

Another characteristic of the transcendental politics is that it is responsible for human leadership. Guidance and blessing is somewhat different from the leadership and decision-making for society; That is, in addition to the aforementioned affairs, he is in charge of the internal affairs of the citizens. In Islam, the area of ​​invitations, propaganda and guidance of the people has not been driven into the private sphere. And one of the primary tasks and goals of the Islamic political system is to create the people's growth and excellence and to nurture them. It means that Islam does not just focus on socialization and state-building, Rather, he prioritizes and, more importantly, humanity. And if humanity is not considered, it has no value for the government.

The importance of the internal evolution of human beings is to such an extent that Imam Khomeini sees the purpose of the 1979 revolution not only as an external revolution but also as an internal revolution. In his view, if such an esoteric development were not to take place, there would be no need to revolutionize it; Because conventional politics is practiced in many advanced countries and we could follow such patterns. But what we wanted from Islam now does not exist. In this case, he warns that if there is no esoteric evolution, we will tend to dictatorship and authoritarianism.[footnoteRef:127] If it is science and not purification, then both the former regime and Saddam's regime will come. If we do not cultivate ourselves, and if it is not cultivated with science, then our country will be stretched to the same sides and we will become Saddam.[footnoteRef:128] [127: .  امام خميني، روحاالله  .صحيفة امام، تهران: مؤسسة تنظيم و نشر آثار امام خميني. ۱۳۷۹. ص  ۱۹۶ .]  [128:  .ibid. ص ۲۷۰] 


IV.3.3. Political Grading or Separation

The transcendental politics has degrees that are divided into small, midlde, big. On the one hand, this ranking is the result of the debate over the existence of transcendent wisdom, and on the other hand, the result of the growth of society that is going through existential hierarchies and realities. The same process of transcendence that transcends the beings of the universe according to the transcendent wisdom is also true of politics. In other words, although two the poltics of litigation and the transcendent politics are spoken of in order to clarify the debate, one is material and worldly and the other is subject to the shari’a and to the world and the hereafter, but because of the movement of the two, there is a spectrum of politics. The transcendental politics are closer and some farther. Attention is drawn not to the utopia’s transcendent politics, which cannot be realized in the world, but to be a kind of perspective and model for societies to measure their rise or fall to this criterion. The recommendation to monitor and popularize the prohibition of evil and criticism of the government points out that politics is not free from error even in the presence of religious elders and requires care. It is more applicable to the separation of politics and its grading in the present time, which is the time of the end of the prophecy and the absence of the infallible Imam.

Sadra's view of politics is also contained in the contents of his books. Because he sees politics and the need for it as part of man's journey to the Hereafter, and humans will experience higher or lower degrees of the transcendental politics in relation to ascending or descending or fast. Therefore, every society will have its own policy. Imam Khomeini compares this case with that of Iranian society and that of early time of Islam. In his view, Iranian society is better than the society of the time of the Prophet and the Imams, because while the people of that time understood the Prophet and the Imams and lived in the era of the Qur'an, they disobeyed His command in such a way that verses from the surah were revealed. At that time of Imam Ali as., Imam Hassan as., and Imam Hussein were not obeyed until Imam Hussein as. was left alone and martyred. But the people of Iran, despite not seeing the Prophet and the Imams, fall in love for the purposes of Islam, and the men and women on the front and behind the battlefield are ready for jihad and martyrdom.[footnoteRef:129] Because of these characteristics, the Iranian people could make a great revolution in times that no one could have imagined. The evolution of the people and society in this comparison is well evident. [129: .ibid.  ص ۲۷ .] 


IV.3.4. Paying Attention to Three Degrees of Humans

Other features of transcendental politics are the traits and characteristics that a community leader must possess. Prophecy is the one who deserves the most leadership in society. Therefore, he must be above all people in order to guide them in the right way. Prophetic superiority in the sense of his dominion over all the hierarchy that a human being can achieve. He has the perfection of all three degrees. These three degrees are sense, imagination, and reason.

The perfection of the prophetic intellect is that it is most like the Supreme Spirit. To the extent that the present knowledge is imparted to him without the need for much thought and mediation. Consequently, he perceives sciences that other human beings cannot understand. The perfect prophet has so much intelligence that he can see in the eye of the unseen world with his own inner eye and see the faces and hear the sounds that are missing from the eyes of the people. Prophecy is the only one who observes the angel of revelation with this power. The third is the prophetic perfection, which is in the sense of having a provocative and practical power to the extent that it can perform miracle-working tasks that others are unable to do. He can turn the air into a cloudy air, with a hurricane or earthquake pointing at him, or he has the power to destroy a wicked person. His prayer is answered with one voice and his voice is heard in all the kingdoms. The Prophet has three degrees as mentioned. Therefore, the caliph of God and the assembly of manifestations of divine names and words are the truth divine perfection.[footnoteRef:130] [130: .  شیرازی ٬ ملاصدرا  .الشواهدالربوبيه فيالمناهجالسلوكيه، ترجمة جواد مصلح، تهران: سروش. ۱۳۸۵. ص ۴۷۱ - ۴۷۳ .] 


The dominance of the community leader over the above is also expressed in the transcendent wisdom. In this new way, we have spoken of the four journeys that the perfect human being makes and directs and guides after the last journey. The difference between the two approaches is that the triple hierarchical universe is the only prophetic one and the only one who can see the angel of revelation in the fantasy world. Although the saint of Allah can have two other levels of perfection - reason and sense - but the four journeys are not limited to prophets only, but all can be fulfilled by all the servant of God. The Quatrain journey shows that the true leader of society in transcendent wisdom is one who goes through the various stages of self-knowledge, theology, ontology, and epistemology and, after obtaining all of these perfection, creates leadership and guidance. More importantly, this position is not limited to the prophet alone, and it is very easy to enter these stages of human choice.

Therefore, the virtuous realm of transcendent wisdom, realized by the rule of the most worthy of human beings, is not an ideal as our present society has seen as an example of such leadership. To many philosophers and scholars, Imam Khomeini was the example of a leader who, after his third trip, paid a visit to the leadership and community for the fourth time, resulting in the arrival of the greatest political and social upheaval of the era, the Islamic Revolution in Iran.  One thinker writes: It is fascinating to many, and it may even be surprising to see Ayatollah Khomeini in his early years emphasizing not only theoretical but also practical mysticism, which emphasizes austerity and abandonment of the world. He was very interested in politics at the end of his life. The key to this puzzle must be above all else in all stages of spiritual conduct and one's journey from creation to right and his return from right to creation.  Mulla Sadra searched for it at the beginning of the fourth journey. This journey includes both a stage of creation with the right and a stage of return with the right. Secondly, the key to this puzzle must be sought in Ayatollah Khomeini's interpretation of the stages of this journey and how it applies to himself and his mission in life.[footnoteRef:131] [131: .  نصر، سيدحسين .عرفان نظري و تصوف عملـي و اهميـت آن در دوران كنـوني«، ترجمـة انشـااالله
رحمتي، اطلاعات حكمت و معرفت، س ۱ ، ش ۱ . ۱۳۸۴ .] 


IV.3.5. Urgency of Government Political Power

Mulla Sadra derives the necessity of the government from the necessity of social life. Based on the following reasons, Mulla Sadra justifies the necessity of government; 

1. The achievment of absolute perfection, higher goodness, and ultimate prosperity would not be possible unless through a government in one of three forms of the city, community (ummah), and developed state.[footnoteRef:132] [132:  . Mulla Sadra, al-Shawahid al-rububiyyah, ed.Jalal al-Din Ashtyani, Markaz-e-Nashre Daneshgahi, Tehran.Mulla Sadra. Al-Mabda' wa'al-ma'ad (the Origin & the Return), edition and introduction by Sayyid Jalal al-Din Ashtiyani, Iranian Academy of Philosophy, Tehran.1975. P.362,  In Muhajir,Muhsin. Mulla Sadra's Political Philosophy. Mulla Sadra And Transcendent Philosophy; Islam-West Philosophical Dialogue; The Paper Presented at the World Congress on Mulla Sadra. 1999.  Tehran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication. Vol.2. P.371.] 


2. The wordly life is a means to achieve happiness in the Hereafter, and it cannot be accomplished unless man’s body is healthy, his generation continoues, and his species survives. All these will only be possible in the light of politics and government.[footnoteRef:133] [133: . Ibid.363. In (Ibid). ] 


3. To avoid chaos, it is necessary to have a strong government and powerful politics. If man’s destiny is controlled without fair policies and a powerful government, there will inevitably be a disaster.[footnoteRef:134]  [134: . Mulla Sadra. al-Waridat al-Qalbiyah (Divine Flashes Scientillating in the Heart), research by Dr.Ahmad Shafieiha, Iranian Association of Islamic Philosophy & Wisdom, 1979. pp.111-113. In Muhajir,Muhsin. Mulla Sadra's Political Philosophy. Mulla Sadra And Transcendent Philosophy; Islam-West Philosophical Dialogue; The Paper Presented at the World Congress on Mulla Sadra. 1999.  Tehran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication. Vol.2. P.371.] 


4. Based on intellectual necessity, God will not leave people leave alone without the completion of mental (nahsani) stages. Therefore, through His Grace, He will send a powerful leader whom people are advised to obey in order to be able to satisfy their needs and live a comfortable life.[footnoteRef:135]  [135:  . Mulla Sadra, al-Shawahid al-rububiyyah, ed.Jalal al-Din Ashtyani, Markaz-e-Nashre Daneshgahi, Tehran.Mulla Sadra. Al-Mabda' wa'al-ma'ad (the Origin & the Return), edition and introduction by Sayyid Jalal al-Din Ashtiyani, Iranian Academy of Philosophy, Tehran.1975. P.363, In Muhajir,Muhsin. Mulla Sadra's Political Philosophy. Mulla Sadra And Transcendent Philosophy; Islam-West Philosophical Dialogue; The Paper Presented at the World Congress on Mulla Sadra. 1999.  Tehran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication. Vol.2. P.371.] 


5.  To avoid man’s totalitarian individualism, it is necessary to have a government to prevent his extremist interests. Although the society is in agreement with man’s nature, the desire for individualism in providing for his life and maintaining the survival of his soul also exists in his nature, therefore, it is possible to control him by government and politics.[footnoteRef:136]  [136:  . Ibid. pp. 372-373. Ibid.P. 372. ] 


6. One of the objectives of all Divine law (shari’ah) and principles is protecting man’s life and properties, as well as securing his social life for gaining absolute perfection. Evidently, the government and politics are the best means to achieve this goal.[footnoteRef:137]  [137: . Mulla Sadra. Al-Mabda' wa'al-ma'ad (the Origin & the Return), edition and introduction by Sayyid Jalal al-Din Ashtiyani, Iranian Academy of Philosophy, Tehran.1975. pp. 490-491,  In Muhajir,Muhsin. Mulla Sadra's Political Philosophy. Mulla Sadra And Transcendent Philosophy; Islam-West Philosophical Dialogue; The Paper Presented at the World Congress on Mulla Sadra. 1999.  Tehran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication. Vol.2. P.372.] 


According to Muhsin Muhajir (1999; 372) that Mulla Sadra  classifies the community in to two kinds; A). Incomplete communities including the people in the family, alley, district, and village. B). Perfect communities comprising those who are at the top of governments and are two kinds:

1. The Government of the City ( Madinah)

People living under this Government cooperate with each other to achieve their goals. This government is the most limited form of government which controls a number of rural areas enjoying internal order and discipline, and normally consisting of a unified nation. 

2. The Government of the Community ( Ummah)   

The gobernment of community consist of at least  three cities and may have  most of the world under control. Here, thousands of cities might be under the control of the central government, and all the citizens cooperate in order to achieve the goals of the community.[footnoteRef:138]   [138: .  Muhajir,Muhsin. Mulla Sadra's Political Philosophy. Mulla Sadra And Transcendent Philosophy; Islam-West Philosophical Dialogue; The Paper Presented at the World Congress on Mulla Sadra. 1999.  Tehran; Sadra Islamic Philosophy Research Institute (SIPRIn) Publication. Vol.2. P.372.] 


In the ideal state (society), Mulla Sadra, with respect to being served and providing service, classifies the structure of the government into three levels;

1. The level of leadership which enjoys higher authority and is served by all members of utopia.

2. The level which rules over the lower level while serving its higher level itself.

3. The level that is merely a servant and does not exercise any kind of leadership.[footnoteRef:139]   [139: . Ibid. P.373. ] 


Mulla Sadra asserted very high criteria for the position of the first leader. Someone who can occupy the first leader is someone who has successfully experienced  the concept of al-Asfar al-Arbah al-Aqli. Such a man obtains ultimate perfection in the triple worlds of the intellect (aql), the soul (nafs), and nature commensurate with his intellectual, imaginative, and sense perceptions. Such a man in the journey from the Truth to the creature is an exceptional person who has successfully been through all stages of perfection and benefetid from revealed effusions with respect to his nature, essence, habits, and voluntary states.

Mulla Sadra refers to such a man as ‘the First Leader’, ‘the wise (hakim)’, ‘the friend of God (wali)’, ‘the prophet (nabi)’, and ‘the warner’, and regards his presence to be necessary in two respects;

1. With respect to God’s concern for the perfection of men in both worlds.

2. With respect to man’s need to a powerful leader to guide him in this world, which is the place of corruption and conspiracy.[footnoteRef:140] [140: . Ibid. P.375 .] 


Thus, in the ideal state based on the transcendent wisdom of Mulla Sadra emphazises the conditions of the first leader, namely; 1). Having perfection in the qualified to rational and imagination faculties to receive the related effusions from the active intellect. 2).Having the power of words to be able to express his thought and feelings eloquently. 3). Having the power of guiding people and directing them towards doing the activities which will lead to happiness. 4). Being physically powerful to be able to take part in wars against enemies.[footnoteRef:141]   [141:  . Ibid. P.377.] 


In addition to the above, Mulla Sadra also mentioned several conditions that must be possessed by a First Leader, namely;

1. Having perfection in the qualified to rational and imagination faculties to receive the related effusions from the active intellect.

2. Having the power of words to be able to express his thought and feelings eloquently

3. Having the power of guiding people and directing them towards doing the activities which will lead to happiness.

4. Being physically powerful to be able to take part in wars against enemies.[footnoteRef:142] [142:  .Ibid] 


After enumerating these conditions, he adds; such a person can be First Leader in one of the three following levels of an ideal political system;

a. An ideal political system at a national level called Utopia.

b. An ideal political system at a regional level called the Utopian Community (ummah).

c. An ideal political system at an international level called Developed Earth (ma’murah ard).[footnoteRef:143] [143:  .Ibid] 


IV.4. The Economic System of the Transcendent Wisdom Perspective

To the Almighty God the knowledge of God is possible only through the channel of cognition and the knowledge of the soul, and the human soul as being a blast of divine blasphemy has the potential to descend from the realm of nature and ascend to the realm of reason. Given that this movement is taking place in some part of the world's life, it is imperative for religion to preserve the life of the world and what it belongs to:  الدنيا مزرعة الآخرة The dunya is the means to akhirah. It is the farmland of the akhirah.  The Life is a Cultivation for the Hereafter.

Max Weber, in his analysis of the capitalist system, sought to study the influence of religious thought on the economy, unlike Marx. In his view, the Protestant religion has led its followers to contentment, labor, and striving for world prosperity, and thus has led to the emergence of the capitalist system. However, other religions have prevented capitalist growth and economic prosperity due to the lack of such land.

For Mulla Sadra, in order for the soul to be able to perform the act of knowledge well, basic steps must be taken to preserve and care for it, and naturally the body needs to preserve it by taking care of the body. The first of these is to establish security and take care of it. The second is to ensure the health of the soul, because only in a healthy body can a healthy soul achieve growth and perfection. In the third stage, it is necessary to provide the body with food and clothing so that it can serve the soul well, as we learn about economics. In his view, the purpose of the creation of creatures, including plants and animals, is to provide for human livelihoods and to meet their needs. The creation of other universes of plants and animals is necessary to live and used them by human being, as the Almighty said: He created for you what is in the earth all of you.

However, the characteristic of this view is that it is necessary to go to economics and provide sustenance for the body, since the body has an intermediary role between the soul and the resurrection, and it is necessary to do the economic to resurrect and sacrifice. For this reason, God created for the survival of mankind all kinds of tresses, horses, and garments, and in human existence created the desire to eat and drink and to wear them, as well as the tools of cultivation and construction and Other facilities provided human survival. It should be said, therefore, that "holiness" and "justice-seeking" are two unique features of their view of economics, and their advantage in comparison with the teachings of colonialism and Protestant ethics are both.

Economic agents have all the characteristics of transcendent human wisdom, which we have more or less dealt with in the anthropological foundations, and we have not paid much of them, all of which must be pursued in the anthropology of transcendent wisdom. For the sake of avoiding the word, those topics are widespread. We do not design the ontology and the abstraction of the self.

Some transcendent wisdom scholars have devoted themselves to the science of economics, and have written extensively. Such as Shahed Motahhari, Shahed  Sadr, Shaheed Beheshti,  Javadi Amoli, etc. And some of their economic ideas have been compiled, such as Allameh Tabatabai and Imam Khomeini. Since Imam Imam Khomeini is also a theorist and he himself was at the top of the power pyramid, and from this point of view he could be a trophy for us. Before turning to the economic ideas of Imam Khomeini, it should be recognized that all transcendent wisdom scholars emphasize that economic laws must be derived from Islamic precepts; Other features of this approach are as well.

Economic agents have all the characteristics of transcendent human wisdom, which we have more or less dealt with in the anthropological foundations, and we have not paid much of them, all of which must be pursued in the anthropology of transcendent wisdom. For the sake of avoiding the word, those topics are widespread. We do not design the ontology and the abstraction of the self.

Some transcendent wisdom scholars have devoted themselves to the science of economics, and have written extensively. Such as Shahed Motahhari, Shahed  Sadr, Shaheed Beheshti,  Javadi Amoli, etc. And some of their economic ideas have been compiled, such as Allameh Tabatabai and Imam Khomeini. Since Imam Imam Khomeini is also a theorist and he himself was at the top of the power pyramid, and from this point of view he could be a trophy for us. Before turning to the economic ideas of Imam Khomeini, it should be recognized that all transcendent wisdom scholars emphasize that economic laws must be derived from Islamic precepts; Other features of this approach are as well. 

Philosophy of the transcendental wisdom in politics is not about bringing our nation to its knees, so that the way to the people is not to be taxed. Rather, it is a kind of investment. The key to the economy is that the nation is firmly in the economy.

The secret that economics has after a decisive contribution is that property is made by the divine essence of the cause of the uprising of a nation. An agent wants uprising, If someone's backbone is not healthy, they tell him poor. Poor means poor means no. He is not told they have no backbone broken, they say poor like someone who has broken his backbone This is the first thing about physical standing. 

That the economy is the backbone of a nation is not only about the livelihood and the human world, but also about the human afterlife, as the transcendental policy has repeatedly stated while living as a livelihood as an afterlife, so the economy is strong. He knows the hereafter and metaphysics.

IV.4.1. Transcendental Politics Solution to Crises

Transcendent politics in political, social and economic crises as a problem solver. He  wisely seeks to find out, does not merely advise prayers or recitations or pilgrimage to Ashura, each crisis has its own outgrowth, the economic crisis requires anecdotal evidence, then the crises in the face of crisis.

The wisdom of economics and wealth is clear from the wisdom of his writings and statements, that wealth are the backbone of society and that it would be rational to run and execute economic projects because rational economists would be able to develop economically. They can bring in small wealth to make it rich, but if wealth is put to the hands of power holders, it will make little wealth and in the end it will not benefit the community at all. Transcendental politics seeks transcendent economic growth, always developing.

IV.5. The Education of the Transcendent Wisdom Perspective 

The educational views and opinions of every philosopher, though they may not be explicitly stated in his educational theories, form the basis of them. One of the philosophical systems that can be explored in order to extract educational theories is the philosophical system of Mulla Sadra because the main subject of every human education system. In the philosophical foundations of the Sadrian system of education, human beings are also seen as existentialist and interpreted as ‘wisdom’. From the point of view of education, the education system is a comprehensive system that encompasses all human powers. In this system, not only the spiritual and sensual dimension of human life has been nurtured, but also the social and worldly life and all its merits and needs to be taken into consideration. Also, in this system, man has the essence of essence, the evolution of essence, and the educational programs must be such as to transform his whole being.

In the present study, by examining Mulla Sadra's philosophy, we find out the most important philosophical foundations of his system of education and extract his educational theories.

IV.5.1- The Ontological Foundations of Human Nature

Human beings are the main subject of education because they are capable of scientific growth and behavioral evolution. But the education of man and his system for Mulla Sadra is much deeper and more complex than a series of educational foundations and solutions in the secular world. The education system in Mulla Sadra's thought pursues very lofty goals that go far beyond worldly achievements.

The intellectual-philosophical foundations of Mulla Sadra makes it very clear to us that a school of education is comprehensive when it comes to educational and educational principles and educational strategies that bring happiness and satisfaction not only to the world in the post-mortem realm as well. When discussing and explaining ‘wisdom’ in his philosophical system, Mulla Sadra has in mind such an educational system with the above characteristics.

Therefore, in order to reach the foundations of education in transcendent wisdom, we must first recognize humanity in the ontological sense; in other words, in order to explain and analyze the philosophical foundations of education, we must look at man with an ontological approach.

In the eyes of Mulla Sadra, ‘wisdom’ is a human education system that includes both education and nurture. In Mulla Sadra’s book al-Mazaher al-Halayi, he refers to ‘wisdom’ as the ontology of human beings that provides the ground for talent and transcendence to the ultimate culprit.[footnoteRef:144] [144: . شیرازی, ملاصدرا. المظاهر الالهية . انتشارات  امیرکبیر- تهران‌: ۱۳۷۲. ص ۷ ] 


Wisdom in Arabic means to practice in true and kindness, and also to abstain from misguidance. With this credit lies in the wisdom of two elements of science and practice (science and practice); science for human action and life and action for polishing the heart and soul and better understanding of itself and the world and its Creator. Here is Mulla Sadra's philosophical thinking, Education is linked because wisdom encompasses both the intellectual training and the cultivation of the human soul and spirit.

Wisdom is not purely a science of science and is not a mere kind of wisdom, but rather a kind of practice and perform that is gained through piety, cultivation, and temporal conduct, because the root of wisdom is ‘prohibition’. And for this reason it is called ‘judgment’ which forbids the sage from any ugliness. Mulla Sadra considers ‘wisdom’ to be the ontology of man and to go to perfection. In fact, it is in wisdom that human ontology comes into being and believes that everyone who wants wisdom must create for themselves and within themselves, and create their own existence with their own hands, and second nature in their own souls.[footnoteRef:145] This secondary nature must be in line with the primary nature which has been realized according to the theology of divine science.[footnoteRef:146]  [145: . شیرازی , ملاصدرا. تفسیر آیه نور. مولی تهران. 1392. ص 173 ]  [146: .idem ] 


That is, the very existence of a human being in accordance with divine nature. On this basis, man has a unique attribute by divine permission, that is, he is able to conquer himself at will and at his own free will and to re-create himself on an existential basis.

An educational system with a school of education must not regard the human mind as a storehouse and not merely accumulate mental information, but must regard man as a godly being who can transform his whole being first and foremost. To create and engage in creativity in itself, and in other words, to recreate itself. Therefore, an educational system must be such as to enable man to see himself, the world and man, life, goals and values, step by step, new and transcendent, and thus human beings each step, in itself, will make the personality feel higher and supreme.

In this kind of ontology, man reaches the shell of the past intellect. Mulla Sadra regards human beings as enlighment intellectual (Raushanfikr), whose characteristic is ‘admonition and mention’. Man is not merely in the form of mentioning and remembering. Rather, there is a hint of a mixture of knowledge, ecstasy, will, choice, decision-making and action that binds man to the truth, not merely drawing a semantic and conceptual picture of the truth in his mind and intellect.

In wisdom, man becomes aware of self-knowledge and knowledge of the abilities and forces within which he can assist as he travels through the path of bliss. In the shadow of true wisdom and knowledge, man is released from the confinement of material and properties suspensions, and is honored with the mercy of the Beneficent. For Mulla Sadra, wisdom is the knowledge of the essence of the transcendent right and the knowledge of the attributes and actions and how creatures are derived from and returned to him. Happiness and cruelty, the knowledge of the basics that human conductor ascends from the ascetic to the supreme mind, knows that this is different from what is said in the metaphysics.[footnoteRef:147] [147: . صدرا, ملا. المظاهر الالهية في اسرار العلوم الکماليه، با تصحيح و تحقيق و مقدمه ي استاد سيد محمد خامنه اي، انتشارات بنياد حکمت اسلامي صدرا - ، تهران ، 1378. ] 


In the path of wisdom and acquisition of wisdom, the science of revelation and the inner one becomes human, and that is what is the end of the sciences, and that is the knowledge that is called the science of truth and proximity, which is the light that holds the heart in itself. He takes her, cleanses her, and forgives the traits of her uncle. Through this light, things that have been heard before are revealed to them, and subjects that have previously been accepted in an illusory and vague way are fully clarified, so far as they come to know God and their full attributes, verbs. At times, he discovers the philosophy of creation of the world and the hereafter, and is aware of the various forms of evil and evil demons, how the angels are revealed and revealed to the prophets, and how they are revealed, and to the kingdom of heaven and earth, heaven and earth, heaven the grave, the land, the amount and the account, give knowledge.[footnoteRef:148] [148:  . 1صدرا, ملا.  تفسير آيه نور، با ترجمه و تصحيح محمد خواجوي، تهران، انتشارات مولي،1362.] 


Therefore, it can be said that wisdom delivers humanity to its existential end and affects all aspects of its existence. The Transcencent wisdom comes in the depths of contemplation, thus deepening one's mind, focusing on one's own imperfections, in such a way that he devotes his efforts and efforts to his self and deals with his heart and inner self. He strives to remove the inner and inner vices and cleanse his heart of the darkness and the darkness of the hidden and the hidden sins, and puts his purification and purification in the path of his higher abstraction and ascendancy, and so on. Knowledge seeks through the hereafter and the path of holiness.

So here is a flow of ontology focused on the will, choice, and decision-making process that can be interpreted as the onslaught of oneness and oneness. The methodology of this ontology is also the method of ‘introducing the self; a fundamental pillar of Islamic education. Self-knowledge is one of the most important cognitions and knowledge that is one of the most fundamental and basic conditions for attaining wisdom. One who does not know his own truth and essence and is unaware of his own strengths and abilities and does not know what essence he has within him will not be able to use and utilize his own inner strengths and abilities first. One who is unable to make use of all of his existential hierarchy in the pursuit of perfection will never have access to the wisdom that is ‘the multitude of good’.

Wisdom, therefore, is a way of life, and ontology in divine wisdom is concrete, not merely abstract and conceptual. Essentially in wisdom, ontology and self knowledge focus on inner self-contemplation and on contemplative contemplation, so wisdom drives man to become and transform one's being. Even wisdom can mean the existential philosophy of man and all his sufferings and struggles.

For the wise, the receipt of the great good, after suffering discipline soul training removes from his eyes the weakness of the intellect, the blindness, and the darkness, and he can observe the truth of the Qur'anic verses in its light, He illuminates his heart, so observes in the light of the Qur'an all worldly authorities, religious beliefs, divine sciences, and all religious law and order, and all worldly authorities, worldly affairs, religious doctrines, divine sciences,the manners and politics and the limits of the law become known, and this is the endless wisdom of the great fuse and the great grace.[footnoteRef:149] [149:  . صدرا ،ملا . تفسير سوره واقعه، ترجمه و تعليق محمد خواجوي،  انتشارات مولي- تهران، 1363.] 


Therefore, in the ontological approach to man, or in other words to wisdom, it is not only the acquisition of a series of abstract and subjective concepts, but the occurrence of an existential event in man that encompasses all areas of the human being, including his mind, intellect, heart and will. include. Therefore, from Mulla Sadra's point of view, the education system is a system of education together with each other, and each of them provides a complementary basis.

IV.5. 2. Selflessness in the Unity of the Whole.

Another of the fundamental principles in the teaching of the principle of self-unity is the totality of the whole. Which is one of the results of human ontology.

Mulla Sadra believes that since the soul is of the kingdom of heaven, it therefore has a unity called collective unity, that is, in unity and simplicity, a universal, all-encompassing animal, rational, and animalistic body. So the human soul is, in essence, both wise, imaginary, and sensitive. The human souls in their creation are the unity of the people, the unity of the divine, the wise, the imaginary, the sensible and the transcendent. 

This is due to the sacred essence and the abstractness of the soul and its universality, which are solely the product of all human and animal and vegetable authorities. In fact, it is the soul that, by referring to itself and its original source which is the rational force, while encompassing the animal’s powers, also encompasses from sense to imagination. That is why it is at the same level of touch, the same member of the touch, and at the same time of the same, it is at the same time fearful, and at the same time it can be united with any of the intelligentsia, whether it be intellectually active or other intellectually.

It can be said that the whole soul has power and is the source of unity. Just as the supernatural power of its infantry protects and unifies it.  The human or animal soul is as comprehensive as the material components of the body and its creator and combinator in such a way that it becomes competent to become the body. The animal body of the body and its compilers and composers against the body of one body.[footnoteRef:150] [150: . صدرا, ملا.  ، رساله سه اصل، تصحيح و مقدمه محمد خواجوي، تهران، انتشارات مولي، 1376.] 


Accordingly, the education system must be a comprehensive system that encompasses one's sense, imagination, intellect and heart. So the educational system that Mulla Sadra is looking for is a system that oversees all powers. For when the unity of the whole is unified, it is not that the imagination is stagnant and that the educational system is the only one of reason or sense, or that the intellect is stagnant and that the educational system is the other power, so the educational system is from Mulla Sadra's perspective. In which reason and illusion and heart and heart are in balance and working together, unlike the current system of education that only values ​​and cares for one of these powers and no longer cares for them. Thus, Mulla Sadra's system is perfect, and its aim and ends are in all respects. In other words, man is not a set of islands whose ideals are not interconnected, but each of the human powers are complementary and interconnected.

So the educational system must be designed to be comprehensive, in all the sciences that are relevant to all aspects of human life. Be in vogue. Mulla Sadra has phrases that can be - clearly and directly - inferred from his view that it is a desirable society in which all the literary, human, cultural, moral, technical, industrial, philosophical and mystical and even artistic sciences are concerned. It is common and education is common in all of them. It can even be said that such a society is, in Mulla Sadra's view, the perfect perfection. Because, in his view, it is only in such a society that most people attain the subtle love that is the highest level of love, the very essence of true love.

Such a holistic approach to human education is based on the same philosophical view of man, one that considers humanity to be one of unity, while having different powers.

Therefore, in Mulla Sadra's school of education, one should not neglect any human power; for example, one should not be limited to religious science or mystical conduct and be free from aesthetics, artistic finesse, and mathematical problems. Unlike many philosophers and mystics, Mulla Sadra believes that all sciences are useful and well-liked, not just one or two useful and valuable sciences. Of course, like many of his predecessors, he considers science to be one of the most important and useful and valuable to science.

IV.5. 3. Relationship Between Soul and Body in Mulla Sadra's System of Education

If we believe that every human being has both a spiritual dimension in addition to the body and the physical dimension, then our analysis of how the soul-body relationship relates to the principles of human education is highly influential. 

Philosophical systems that alienate the soul and body and the relation between them and the prison relationship and which regard the dualism of the body and soul, spontaneously in their educational principles or educational system, in terms of body and dimensions. 

The human body, and consequently the worldly dimensions of education, are neglected and all their attention is focused on the inner and spiritual dimensions of man. But if in human ontology we believe in the inherent and mutual need of man and spirit and reject the dualism of spirit and body and consider these two not two distinct and dual truths but two times the same truth, then we cannot He studied the principles of education without regard to the physical dignity of man and the dignity of his worldly life. In Islamic philosophy, and especially in the Sadrian system, man, body, or soul are not alone, not even composed of spirit and body in a concrete composition. It is the physical soul of temporary and the spiritual of eternety which, by acquiring knowledge, facts and education of property and practices of human beings, manifests existential despair and prosperity and promotes to absolute perfection.

Mulla Sadra believes that the soul is the result of the body's essence of movement, in keeping with the fundamental physical principle of happening. In his view, the soul is a particular being that, in its emergence requires a material context and first appears as an object. According to this principle, in his view, the relation of the soul and the body is an intrinsic and natural relation, that is, as the fruit and the tree are naturally interconnected, just as the soul and the body have such an intrinsic connection.

In fact, the body and the soul are both of the same kind, and both are one and the same, not two separate truths; in other words, the lower-order body is the higher-order spirit and higher-order soul.

Mulla Sadra, with his two innovative principles: 1) the originality of existence 2) the degradation of existence, has been interested in the question of duality and believes that the duality that many intellectuals believe is material. When we give authenticity to existence and believe that what exists outside and is the source of the work is existence, there will be no duality anymore and whatever it is is a fact. But since the multiplicities also exist in the universe and Mulla Sadra does not deny them, he believes that the origins of these multiplicities are rooted in being physical, so the body and soul are an existential truth, but in two different order.

In Sadra explanation of the relation of the soul to the body, the body is the origin of the soul and its cradle, and the evolutionary movement of the soul begins from the body. In this view, a kind of kinship and closeness is formed between the body and the body that can transform educational orientations. According to Mulla Sadra, the soul is at the peak of the body’s movement and therefore cannot be considered completely distinct from the body, and the body is the precursor of the soul and therefore cannot and should not be placed against its own background. In this regard, he considers scientist to be one of the sciences that is important in the pursuit of the hereafter and in the high course of human existence and in this regard, he considers the science of medicine as the fiqh science. [footnoteRef:151] [151: . شیرازی، ملاصدرا، شرح اصول کافي، باب فضل العلم،  بنیاد حکمت اسلامی صدرا- تهران،  ۱۳۸۴. ص  ۲۰۹.] 


As everyone knows, the sciences that are about the knowledge of the resurrection and how to achieve true bliss are, in Mulla Sadra's view, the best and most useful sciences, and the only one who possesses them is the wise one. Therefore, since Mulla Sadra considers the science of medicine one of the most effective sciences in the process of the hereafter and in attaining divine closeness, it follows that he was also involved in the physical education and physical education of the interpreter and in worldly life. And all the dignity it cares about and cares about. The point may be that the Islamic texts insist on balancing the body and rejecting austerity. Islam opposes the absolute rejection of the instincts and turning away from one's needs.

By accepting Mulla Sadra's view of the relation of soul and body, the contradiction of the body is removed from the cloak, and the body is seen as the realm of the action of the soul, a field of competition that allows for the pursuit of self-esteem and the opportunity to benchmark. From this point of view, the bad and the good, the way the soul relates to the body and its instincts, rather than to the body and the instincts, are attributed to documents, and for human correction, attention to the type of relationship replaces the negation of the body and the instincts.

Accordingly, the relationship between the body and the other body is an interactive relationship, and each has its effects on each other; just as the inner states of the body affect the body's behavior and organs, the physical actions and physical appearance of the body also play a role in the body process. As performing divine prayers and duties has a great impact on the evolution of the human soul and its attainment to the Divine nearness.[footnoteRef:152] [152: . شیرازی، ملاصدرا، شرح اصول کافي،  باب العقل و الجهل، وزارت فرهنک و آموزش عالی ، موسسه مطالعات و تحقيقات فرهنگي - تهران. ۱۳۶۶. ص۱۵] 


Therefore, the results of actions such as: fasting, prayer, hajj, etc., destroy the internal diseases of the heart and the soul, and erase the rust of its obscene traits, and in so doing the wrong acts of religion, have a tremendous effect on the falling. 

He also believes that human life goes through three stages: The first stage is from infancy to formal adolescence. He calls man at this stage the natural human being or the first human being and believes that until the body grows sufficiently and does not pass this stage, the soul cannot begin its perfection, and even at this stage it will not be complete. It is news and is fully occupied with worldly life and nurturing its physical dimension.[footnoteRef:153] [153: . شیرازی، ملاصدرا، شرح اصول کافي، باب فضل العلم،  بنیاد حکمت اسلامی صدرا- تهران،  ۱۳۸۴. ص  ۳۱۳.] 


Thus, after the body has reached perfection, it is at this time that the mind is opened and enters the second stage, which is the egoistic stage, and, after going through the egoistic phase, is transferred to the rational existence and in the third stage is united with actual reason. On the other explanation that the first stage is the recognition of general theoretical subjects (special knowledge or observation from afar) which is obtained through argument; such as knowledge of the sun for a blind man (this is the same stage appropriate to the righteous and includes imaginative parables of pure intelligibles). The second stage is the observation of immaterial rational entity (more specific knowledge or observation from near), such as observation of the sun with physical eye, and the third stage is the union of the soul with the immaterial intelligent (knowledge in its most specific sense) which itself is the whole intelligible and has no instance in the world of sense, since there is no possibility of the union between two physical things.[footnoteRef:154] [154: .  Mahmudkelayeh, Zahra & Akbarian, Reza & Saeedimehr, Mohammad. Rationality from Mulla Sadra’s Viewpoint. International Journal Humanities. Vol. 24 (2) (41-53). Tehran-2017.] 


Thus, until the body is healthy and insufficiently developed, the material needs of man, which are essential to his life, are not met. The soul can never reach its ultimate perfection, and this is the focus of Islam and Mulla Sadra's attention to the human body and body and its material life and dignity. 

For this reason, unlike many moral scholars, Mulla Sadra does not regard the body, the body, and the life of the world as inferior, and does not believe that in the course of education one should completely abandon the body and the material life, and only care about the morality and spirit of life. Who has condemned many seekers and mystics of repatriation and believes that they are devoid of many ethical points.[footnoteRef:155] [155: . شیرازی، ملاصدرا، شرح اصول کافي، باب فضل العلم،  بنیاد حکمت اسلامی صدرا- تهران،  ۱۳۸۴. ص ۳۱۵ و ۳۱۶ .] 


This passage from Mulla Sadra's text clearly shows that in his system of education he was concerned with worldly dignities and social life and the aspects of life and all affairs of the body. He goes on to point out that those He goes on to point out that those who are in the guise of youth education but who are ignorant of the physical senses and deny.[footnoteRef:156]While this is very obscene and causes the person to close the gates of science to himself, as the various sciences are first acquired through the same faculties and senses.[footnoteRef:157]  [156: . ibid ]  [157:  .ibid] 


He even believes that these apparent powers are the wings of wisdom that cause the intellect to fly into the realm of the intellect and that the one who closes his senses actually causes his intellect not to be united with the actual intellect.[footnoteRef:158] [158:  .ibid] 


Since Mulla Sadra views material and social life and its dignities as a means of attaining the introduction of God and the Divine, he considers it an essential feature of any educational system and many scholars apparently ‘ignore it’. The body and then the material life warns so far as to accuse him of thinking.

In the present era, many educational scholars believe that it is appropriate to nurture one's physical as well as spiritual and ethical dimensions by looking at the problems and the consequences and the bad consequences of dualism and the rejection of the metaphysical dimension. In educational planning, there must be programs such as physical exercise for the physical education of the individual and there must also be programs for the development of the moral dimension in the educational system. According to the foregoing, it is clear that the rejection of dualism between body and soul is one of the results of the principles of ‘human ontology’ and ‘self-consciousness on the whole, the unity of being’, with a direct and intimate relationship between them. As long as we believe that the body and the soul are one truth, and ‘self-unity is the totality of the intellect’. We cannot and should not believe that in the educational system just care for the soul and the soul only. But his body is important too. Of course, Mulla Sadra himself emphasizes that the body must be given attention to the development of the soul.

Consequently, the soul and body are two degrees of existence. The soul is the physical and spiritual soul of induction indicating that the soul and the body are two in one truth. Therefore, the physical health is in the health of the soul and the cultivation of the soul. It is involved with each other. Therefore, the system of education must be both spiritual and physical.

IV.5. 4. The Relationship Between Freedom and Rationality in Mulla Sadra's View

Another fundamental principle in education is the issue of freedom. Freedom and authority in both Islam and the Western world have been controversial and remain unresolved. The principle of freedom is discussed not only in philosophical and anthropological but also in sociology, politics, culture, psychology, and education.

The question of freedom is one of the most important topics in education - to know man as being able to control the constructive behavior of his own destiny; the creature that decides his own destiny and controls himself and his environment; not only is it not influenced by circumstances or instincts or other motives, but unlike the animal, it has the foresight to predict and influence the future, or to view it as an entity that only Environmental stimuli respond and these stimuli determine the behavior and construct of her current personality. And he is not autonomous about his behavior, it will have a tremendous impact on one’s education.

Mulla Sadra regards man as a free and independent being. Because, according to the principle of the gradual existence and the substantial motion that it is not only man who is not confined at any one stage, but that he can go through many different stages and have the freedom of movement in all his evolutionary stages. This sense of freedom is first expressed by Mulla Sadra, in accordance with his two fundamental principles, the principle of human existence and self-creation, or, in other words, the essence of the self.

Thus, not only does Mulla Sadra regard man as a free and independent being, but he also considers this freedom to obey lusts and physical instincts. In the West, freedom has a meaning that does not limit the freedom of other people. Therefore, the freedom of each person should not be the cause of the loss of the freedom of others. But in Mulla Sadra's view, not only the right of God is in question, but also the right of God, and the freedom for every person to the extent that it does not violate other human rights and obey the divine commandments. Following the lusts is the root of the negation of the truth. That's why Mulla Sadra's view is that the less one pursues lust, the more freedom he has.

In Mulla Sadra's view, every person who has the right training will have more freedom and this freedom will lead to better and more complete training; in fact each stage of freedom will form a higher stage of training and each stage. Training will create greater freedom for the individual, as long as there is no barrier for him. And reach the status of the final God. Thus, we see that the relationship between freedom and education is a two-way, evolutionary one. Consequently, the educational system in the school of transcendent wisdom must be such that human beings achieve such freedom, that is, a rationality that will liberate them from the constraints of lust.

Related to this subject, Mulla Sadra is one of the philosophers whose theory can clarify the issue; for he insists on accepting the divine prior knowledge and human authority simultaneously and regards the divine prior knowledge as actional knowledge which plays a creational role in relation to creatures and their acts. In many cases (mental existence, quality, the unity of reason and wisdom), he has proposed knowledge as a divine attribute. Mulla Sadra solves the difficulty of understanding the divine knowledge by employing his own fundamental principles, including the law of comprehensive truth and the uncertainty levels of existence. He regards the previous knowledge of the highest necessary existent as concise knowledge which is no different from detailed discovery. He believes that God is not enclosed and limited in time and there is no locality aspect to God’s knowledge. Mulla Sadra, proving man’s authority through personal unity, claims that similar to the lack of contradiction between God's previous knowledge and the natural causality as the means, there is no contradiction between human free will and the requirement of divine previous knowledge. In fact, Mulla Sadra resembles divine knowledge to the divine nature saying that as the divine nature is the cause of existence which has not contradiction with the law of causality, the divine active prior knowledge like divine nature has also no contradiction with man's authority and power. By this argument, he rejects the doubt of determinism implied by the divine prior knowledge. In this regard, the followers of Mulla Sadra's school have put emphasis on the comprehensiveness of his theory.[footnoteRef:159] [159: . Abbaszadeh, Abbas & Manesh, Samaneh Arjmand Manesh. Previous Divine Knowledge and Human Freedom of the Will from the Point of Mulla Sadra. Ayeneh Marefat, Volume:17 Issue:52, 2018.] 


When a system of education fails to provide such freedom to man, it is a failure of that system. If Mulla Sadra lived in our time, the educational system of our schools would be highly flawed, because the current educational system of our schools is a mere educational system that only has one set of mental achievements and cannot provide such freedom. In Mulla Sadra’s view, however, the only system that can provide this freedom is acceptable. Therefore, in his view, the education system must be capable of providing humans with two areas:1. Rationality and boldness. 2. Creativity or self-creation.

In Mulla Sadra's view, rationality and boldness lead to the creativity or the re-creation of human beings to the primordial nature, which is the growth and excellence of man.

IV.5.5. The Substantial Motion and Anthropology

According to the theory of the substantial motion that the importance of education in the transcendent wisdom is revealed. Because what matters in education is the essential evolution of human being; in other words, education requires inherent developments in man.

Unlike other philosophers, Mulla Sadra considers the truth of the human soul to be real and existential, as starting from one end of existence to another, and considers the underlying evolution of the human soul to be the essence of motion.

From the point of view of human existence, man is in a constant state of exodus and revival from one source to another, and he has a new hour and a half to attain the meeting of God. 

There are different levels of authority for man, such as sensory, intellectual, intuitive, and so on. The soul arrives at the certain stage after advancing from various stages where it understands objects that do not interfere with sense, imagination or illusion. This is the degree to which the human name applies to him, and this is the very truth of the spirit attributed to God. In this world that in the kingdom he opens up to him and sees abstract spirits and pure truth. It is here that the status of each person is determined by the extent of his perception of these worlds. All of these stages are the way for humanity to move from the highest to the highest degrees of love and observers of truth, the end of human perfection, and the common position between all the prophets and elders. 

Thus, the inward movement and renewal of the moment of the being exposes the whole of human being to constant transformation. This movement will continue until the pure abstraction of the human soul and the attainment of the end of being; that is, the whole of the human being will continue in his life. Therefore, to rise and move in this direction, man must go beyond the level of his biological life in order to enter the higher realms of existence.

The inward movement of the essence of everything allows man to recreate his existence at any moment and change the wrong direction of the past. The next moment’s action is the continuation of his time and it is never too late to reform. Thus, the essence of the substantial motion does not make human existence and nature fixed and predetermined, but rather as moving and fluid. The constant motion of human being means that the flow of education is an inexhaustible flow. And at this stage of life we ​​have to regulate this process. So the gradual formation of the human nature has a great influence on educational planning. Because this principle in fact observes the various actions that must be taken during the distinct periods of one’s life so that one’s ascending and ascending course of life and training and development. Permanent care, self-examination, self-creation, as well as appropriate treatment of any period of one’s life are among the educational measures and programs.

That man is capable of uplifting from the highest to the highest possible and capable of attaining the status of the final, is all that is capable of being made manifest in the essence of Mulla Sadra’s substantial motion, and that the proper educational system must be such as to attain these authorities. Becoming human, the educational system must always be focused on the goals and abilities that one can attain.

Thus, the essence of the essence and the gradual formation of the soul will have a profound effect on one’s education which Mulla Sadra for the first time in all of human thought in human beings has realized the tremendous effect on one’s growth, and has stated this principle in almost all of his books.

IV.5.6. Self Esteem

Another aspect of education is the issue of self-esteem. What is important to discuss in education is that man has no limit in his education and development, and in every stage he attains, there is a higher and higher stage for him, so that he can pass over all the angels and none of the angels reached that level. 

The important point in the subject of self-esteem is that the education of man which observes his existential structure must evolve at every stage of the evolution of the soul, and be in a state of evolution, and never have any certainty. With each stage of training, there is a higher stage. Although it has a profound effect on one’s education, it has unfortunately been neglected by many scholars. Currently, the education and training system is enclosed in childcare and formal education in schools and universities; for example, a person who has attained high academic degrees no longer needs education and is in fact assumed to be a person. It has all the ethical and scientific implications, while we find that many people with high and high degrees have many moral aberrations. This points to the neglect and weakness of those involved in education.

Another point to note is that these authorities and developments in the divine are potentially embedded in the human body, and that they must be brought into action through proper education and training, otherwise the human being can to fall to the level of animal and become inferior to any animal or predator. Therefore, the education system should be step by step and in other words, the education system must be developed at different levels.

IV.5.7. Reasonable unity

For Mulla Sadra, science is an existential truth, and wherever it is, there is science as well. Of course, with regard to the severity and weakness, there is the severity and weakness of science. Reason means that the rational form of everything is in the essence of evidence and, in other words, the rational nature is united with the rational, or in the other sentence; reason  is the union of the essence of the sensible, but realization is a union of the essence of the perception of the perception. [footnoteRef:160] [160: .  شيرازي ، ملاصدرا. الحكمة المتعالية في الأسفار العقلية الأربعة - دار إحياء التراث العربي .ج١. ص٢٧٧ و ٢٧٨ . ۱۹۸۱] 


Mulla Sadra divides science into two kinds of inquisition, along with other philosophers before him, who believe that there is some kind of unity in the knowledge of the universe in the face of the universally known, but in the case of the acquired science that the form of the object provided for evidence, there is disagreement on the unity of the universe and the known. The rest of the philosophers who somehow believe in a wise and sensible alliance believe.

Every single abstract person is by his / her own nature wise and reasonable, and every reasonable person is reasonable but not every reasonable person is reasonable; a reasonable person who is vertical in essence. These two rulings share the view that every single vertical is, in its essence, rational and reasonable.[footnoteRef:161]  [161:  . حسن زاده آملی,  حسن . اتحاد عاقل به معقول . بوستان کتاب قم . ١٣٩٥. ص 95] 


While Mulla Sadra believes that any rational is not wise, unless it is inherent in itself, the condition is superfluous, because the second verdict - every rational is rational - in the opposite of the first verdict - every rational is rational - is not proved, but every One of the two sentences quoted is substantiated by independent proof.

Thus, Mulla Sadra believes that the human soul has an active state in the perception of forms, and not only because they are not a mirror, but also interferes with one's encounter with external objects and the face. In other words, the existence of the known is not an independent existence, but the dignity of the self.

This principle has a tremendous impact on education. One of the most important effects of this principle is the completion of one's self through the acquisition of knowledge and integration with it. One can find the perfection of theoretical reason enough to unite with the active intellect and attain the highest levels of soul which Mulla Sadra has referred to as the sacred soul. Because the soul is supplemented by the emergence of new sciences and perceptions. This is a fact of conscience which every one with a little contemplation in his essence and comparing to the former and the perfect perfectionist can observe.

All beings in the universe have the surges to which they move, and the surges of the self are the scientific and practical properties that he attains during his worldly life, and these are the very properties that make his existence real and gradually during this movement of objective truth. They make him. To the extent that a human being can move through the essence of his intellect to the realm of intellect and his existential desire to unite and perceive it with different intellects.

In discussing perfection through scientific knowledge and understanding, Mulla Sadra not only focuses on the cultivation of human talents and abilities, but also believes that the greater the rationality, the wiser will be the more complete and robust the various degrees of reason. It is conceivable for the wise to acquire higher degrees of knowledge by acquiring new knowledge, which eventually reaches God Almighty.[footnoteRef:162]  [162:  . همان . ص ٢٣٨] 


Another effect of the principle of rational unity is the ambiguity of the teaching process. According to Mulla Sadra's theories about the process of perception and unity of the universe and the inferior, it can be concluded that the flow of thought and perception and the relation of the universe and the inferior is a bipolar and interactive relation. For Mulla Sadra, science as an existential, of the constructive interaction between The universe is known and born of each other's motion. Because in the process of perception, the rational essence comes into being by the rationalization of the intellect and becomes intensely existential. In this movement, the human soul is not merely passive and receptive to the form of theology, as it would not be without its presence.

It will also stimulate creativity in thinking. Essential movement of the soul also plays a role in perception and leads to unity of the self with perceptual distinctive forms. During this movement, the soul first unites with the sensory face of the object, and then passes through it, unites with its imaginary face, and eventually, beyond this level, transcends beyond the imagination, becoming rational with the sensible unity. it is possible. For Mulla Sadra, science is born in the moment of oneness and is not pre-existing. This view can be seen as the intermediate path between a purely realistic and idealistic view. In the realistic view, the truth is considered to be an open-ended thing that the mind will be able to accept in the passive state, while the purely idealistic view considers the truth to be entirely the result of the processing of the mind and of the external reality. But from the beginning, Mulla Sadra, with a realistic background and acceptance of the external reality independent of the mind, considers it a fluid and moving thing, and finding it entails following it and activating the mind. Mulla Sadra's strategy in this movement is to cross the material and noisy stages to a higher and more abstract one. Therefore, it can be said that science such as this requires movement and self-ascension, and can also alter the activity of the soul and transform it.



Chapter V (Five)

Conclutions 

This research concludes that;

1. Mulla Sadra Hikmah Muthaaliyah Philosophy is a philosophy which has a thought content related to human social activists. Social thought and activities in Sadrian philosophy are not only present implicitly but explicitly. This can be found especially in the theory of the trans-substantial motion (Al-Harakat Al-Jawhariyyah) and the fourth intellectual journey (Al-Asfar Al-Araba’ah Al-Aqli).

2. The foundations of the social principles of the philosophy of the transcendent wisdom of Mulla Sadra are four, namely; First, the substantial motion. Second, the physical occurance and spiritual existence of the human soul, science and will of human being. Third, the abstraction of knowledge and the will. Fourth, the unity of the knower and the known.

3. Fundamental and important issues relating to 'society' that can be explained and revealed from 'The Trans-Substantial Motion in Relation to the Society theory' are: 1. Motion and Time, 2. Progressive Movement as a Natural Way of the Society, 3. The Degree of Human Existence, Relationship Between Individuals and Society, 4. Happiness; Basis of Relations Between Individuals and Society.

4. The Quran has six vocabulary words that can be aligned with the meaning of 'society', namely; 1.قوم (qoum): 2.ناس (nas). 3. امت (Ummah): 4.   قَرْيَةً  (Village): 5. اُناس (Society).  

5. Evidences of the existence of ‘society’ in the transcendent wisdom are; 1. Existential Foundations of Society on the Transcendent Wisdom’s Viewpoint. 2. The Meaning and Unity as well as True Composition of Individuals. 3. Credibility and Existence of the Society. 4. Inquiring Sadrian Wisdom About the Authenticity of Society. 5. Mulla Sadra's Inquiry into the Social Works of Originality on the Individual and Society. 6. Originality of the Society

6. The position of the ‘society’ issue in the transcendent wisdom are contained in the theory and discuss of; Dialectic between Individual and Society, Origin of the Society, and the Trans-Substantial Motion (Al-Harakah Al-Jawhariyyah).

7. The ideal society of the transcendent wisdom demonstrates its existence through exposure five important basic institutions in society, namely; family, religion, politics, the economic and the education.
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