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Abstract: The digital era has transformed religious knowledge, practice, 

and social interaction while generating challenges related to fragmented 
religious information, polarization, individualism, and digital ethics. This study 
examines Mulla Ṣadrā’s conception of integrative Sufism and its relevance to 
contemporary religious and social life. Employing a qualitative biographical and 
philosophical approach, the study analyzes Mulla Ṣadrā’s major works, 
particularly al-Ḥikmah al-Mutaʿāliyah fī al-Asfār al-ʿAqliyyah al-Arbaʿah, 
supported by relevant scholarly literature. The findings show that Mulla Ṣadrā 
integrates reason, revelation, intellectual intuition, spiritual purification, and 
ethical action within a unified conception of human development. Ḥikmah 
emerges as the central principle connecting intellectual understanding, spiritual 
transformation, and ethical conduct. Based on this synthesis, the study proposes 
an Integrative Sufism Model comprising three interconnected dimensions: 
knowing, through reason, revelation, and tafakkur; becoming, through 
mujāhadah, muḥāsabah, and tazkiyat al-nafs; and acting, through iḥsān, 
compassion, tolerance, and social responsibility. The model demonstrates that 
spiritual and intellectual development should not be separated from ethical and 
social engagement. The study further argues that this integrative framework 
provides a conceptual basis for cultivating balanced religious dispositions, 
critical discernment, spiritual self-regulation, and socially responsible conduct in 
contemporary and digitally mediated society. 

 
Keywords: Mulla Ṣadrā; integrative Sufism; ḥikmah; spiritual 

transformation; religious and social transformation; digital era. 

 
 

 
 Lecturer of Dinamika University, Surabaya, Indonesia. 
 Professor of State Islamic University (UIN) Sunan Ampel, Surabaya, 

Indonesia. 



2 Cogito – Multidisciplinary Research Journal 53 

Sufism occupies a distinctive position within Islamic thought as a 
spiritual discipline concerned with the transformation of the human being 
toward moral and spiritual perfection. Its intellectual and practical 
flexibility has enabled Sufism to develop through diverse approaches and 
spiritual orientations while maintaining the common objective of 
cultivating the ideal human being (insān kāmil).1 The paths toward this 
objective, however, vary according to the intellectual orientation and 
spiritual experience of individual Sufi thinkers. These differences have 
contributed to the emergence of various schools and typologies within Sufi 
thought,2 including the development of distinct spiritual stages known as 
maqāmāt and aḥwāl.3 Accordingly, some Sufi traditions emphasize moral 
cultivation (akhlāqī),4 others emphasize spiritual experience and intuitive 
knowledge (dhawq and ʿirfān),5 while others foreground spiritual practice 
and devotional action (ʿamalī).6 Among these orientations, philosophical 
Sufism (taṣawwuf falsafī) is particularly significant because it places 
intellectual reflection alongside spiritual experience in the pursuit of 
knowledge of God and the transformation of the self. 

Although Sufism is predominantly associated with an inward and 
esoteric orientation toward proximity to God,7 its spiritual dimension does 
not necessarily exclude rational inquiry. Rather, within philosophical 
Sufism, reason may function as an important instrument for reflecting upon 
divine reality, affirming theological principles, and deepening human 

 
1 Hanani, Ahmad, and Nur Hamidi, "Tasawuf Pendidikan: Dari Spiritualitas Manusia 

Menuju Insan Kamil." Jurnal Pendidikan Agama Islam 16.1 (2019): 35-62. 
https://doi.org/10.14421/jpai.2019.161-03 

2 William Rory Dickson, "Sufism and shari ‘a: contextualizing contemporary sufi 
expressions." Religions 13.5 (2022): 449. https://doi.org/10.3390/rel13050449 

3 Ibnu Farhan, "Konsep Maqamat Dan Ahwal Dalam Perspektif Para Sufi." JURNAL 
YAQZHAN: Analisis Filsafat, Agama Dan Kemanusiaan, 2.2 (2016). 
https://doi.org/10.24235/jy.v2i2.1247 

4 Mohammed Rustom, “Philosophical Sufism,” in The Routledge Companion to 
Islamic Philosophy, ed. Richard C. Taylor and Luis Xavier López-Farjeat (London: 
Routledge, 2016), 399–411. https://www.mohammedrustom.com/wp-
content/uploads/2014/11/The-End-of-Islamic-Philosophy.pdf 

5 Z. Arifin, E.L.F. Nita, & M.F. Salim, Rationality, Intuition, and Revelation: The 
Mystical Epistemological Structure of Mulla Ṣadrā in al-Asfār al-Arbaʿah. ASEAN Journal 
of Islamic Studies and Civilization (AJISC), 3(1), 55–70. (2026). 
https://doi.org/10.62976/ajisc.v3i1.1590 

6 Sahri, and Ali Usman Hali, "Building Character in Sufism-Based Students in 
Madrasah West Kalimantan." Nazhruna: Jurnal Pendidikan Islam 6.2 (2023): 240-
252.  https://doi.org/10.31538/nzh.v6i2.2974 

7 Leonard Lewisohn, "The esoteric Christianity of Islam: Interiorisation of Christian 
imagery in medieval Persian Sufi poetry." Islamic interpretations of Christianity. 
Routledge, 2013. 127-156. https://doi.org/10.4324/9781315028361 
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understanding of God, His names, attributes, and acts.8 In this sense, 
taṣawwuf falsafī represents an intellectual-spiritual orientation in which 
rational reflection and spiritual experience are brought into dialogue rather 
than treated as mutually exclusive domains.9 Such an orientation is 
particularly relevant for understanding attempts within Islamic intellectual 
history to overcome the separation between rational knowledge and 
spiritual realization. 

Both conceptually and empirically, philosophical Sufism has been 
associated with the cultivation of ethical character and the transformation 
of the individual.10 Spiritual knowledge is therefore expected to manifest 
itself in conduct and to produce exemplary moral behavior.11 This 
intellectual-spiritual synthesis is particularly evident in the thought of Mulla 
Ṣadrā, whose philosophical project, al-ḥikmah al-mutaʿāliyah 
(transcendent wisdom), integrates philosophical reasoning, spiritual 
experience, and revealed knowledge. His intellectual synthesis draws upon 
Peripatetic philosophy, Illuminationist philosophy, Sunni and Shiʿi kalām, 
Qurʾānic revelation, and the tradition of ʿirfān. Rather than positioning 
these traditions as competing sources of knowledge, Ṣadrā seeks to establish 
a complementary relationship among rational demonstration, spiritual 
realization, and revelation.12 His approach consequently provides an 
important conceptual basis for examining how intellectual and spiritual 
dimensions can operate together in the pursuit of divine knowledge and 
ethical self-transformation. 

Mulla Ṣadrā’s conception of philosophical Sufism therefore extends 
beyond the intellectual pursuit of knowledge about God. It also concerns the 
transformation and refinement of the human self.13 The ethical dimension 

 
8 Jarman Arroisi, Hamid Fahmy Zarkasyi, Mohammad Syam’un Salim, and 

Muhammad Taqiyuddin, “Understanding ‘God as Reality’: Analysis of the Ontological 
Approach in the Tradition of Islamic Philosophy and Sufism,” Journal of Islamic Thought 
and Civilization 12, no. 1 (2022): 98–115, https://doi.org/10.32350/jitc.121.07 

9 Mohammed Rustom, "Philosophical sufism." The Routledge Companion to Islamic 
Philosophy.”, 399-411. 

10 Muhamad Basyrul Muvid, and Kholis Nur, "Contribution of sufism trilogy in the 
formation of religious behavior: A proposed model." Cogito 16.1 (2024): 29-53. 
https://www.ceeol.com/search/article-detail?id=1335840 

11 Mohammad Eisa Ruhullah, and Ushama Thameem, "Leadership in islam: a 
spiritual and theological doctrine." Fikroh: Jurnal Pemikiran Dan Pendidikan Islam 18.1 
(2025): 54-74. https://doi.org/10.37812/fikroh.v17i1.1737 

12 Aneeqa Malik, "Soulidarity with Universality: The Call of the Time Spiritual 
Relationality as the Blueprint for Planetary Evolution." South Asian Journal of Religion 
and Philosophy (SAJRP) 6.1 (2025): 1-15. https://doi.org/10.58932/MULF0038 

13 Rula Jurdi Abisaab, "Sharia and the Capabilities of the Soul in Mulla Sadra’s Early 
Thought." Sharia Law in the Twenty-First Century. 2022. 47-63. 
https://doi.org/10.1142/q0344 
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is central to this process because genuine spiritual knowledge is expected to 
be accompanied by purification of the heart and the embodiment of virtuous 
conduct.14 Knowledge of God, in this framework, cannot be reduced to 
cognitive acquisition; it involves an existential transformation in which 
knowledge becomes internalized within the self and expressed through 
ethical action.15 This raises an important conceptual question: how does the 
integration of reason and spiritual experience contribute to the formation of 
religious and socially responsible human beings? Reason, in this context, is 
not understood as an autonomous source of truth, but as a complementary 
faculty that supports reflection, discernment, and the interpretation of 
reality within the framework of revelation. Together with the spiritual 
dimension, it contributes to the purification of the self and the development 
of maʿrifah, understood as experiential and transformative knowledge of 
God. 

Religious attitude should consequently be understood as extending 
beyond individual belief and ritual observance. Religiosity may also be 
reflected in the capacity of faith and worship to generate ethical orientations 
and behaviors that positively affect oneself, other people, and the 
surrounding environment.16 From this perspective, the spiritual objectives 
of Sufism involve not only the regulation of desire, purification of the self, 
and sincerity in worship, but also the development of moral integrity.17 
Religious maturity therefore becomes visible in social relationships, 
interpersonal conduct, solidarity, and responsibility toward others.18 The 
relationship between spirituality and social conduct is particularly 
important because it challenges a narrow understanding of religiosity in 
which spiritual achievement is measured primarily through vertical 
relations between human beings and God, while the ethical and social 
consequences of religious experience receive insufficient attention. 

Previous studies have demonstrated the integrative character of Mulla 
Ṣadrā’s thought. His philosophical system brings revelation, intellect, and 

 
14 Atif Khalil, "Sufism and Qur’ānic ethics. "Routledge Handbook on Sufism. 

Routledge, 2020. 159-171. https://doi.org/10.4324/9781315175348 
15 Mastura Ab. Wahab, "Islamic spiritual and emotional intelligence and its 

relationship to eternal happiness: A conceptual paper." Journal of religion and health 61.6 
(2022): 4783-4806. https://doi.org/10.1007/s10943-021-01485-2  

16 Jesse Graham, and Jonathan Haidt, "Beyond beliefs: Religions bind individuals 
into moral communities. "Personality and social psychology review 14.1 (2010): 140-150. 
https://doi.org/10.1177/1088868309353415. 

17 Banu Gökarıksel, "Beyond the officially sacred: religion, secularism, and the body 
in the production of subjectivity. "Social & Cultural Geography 10.6 (2009): 657-674. 
https://doi.org/10.1080/14649360903068993 

18 Georgi Dragolov, et al. "Theoretical framework of the social cohesion radar." Social 
cohesion in the Western world. Springer, Cham, 2016. 1-13. https://doi.org/10.1007/978-
3-319-32464-7_1 
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spiritual experience into a mutually reinforcing relationship rather than 
treating them as contradictory sources of knowledge.19 Arifin et al., for 
example, emphasize the parallel relationship between rational inquiry and 
spiritual experience in Ṣadrā’s philosophical Sufism, particularly in the 
process of approaching divine reality.20 Similarly, Sidik and Fadhlurrahman 
highlight the importance of an ontological understanding of existence in 
Ṣadrā’s account of spiritual development, suggesting that spiritual 
realization is connected to an understanding of the fundamental nature of 
existence.21 These studies indicate that Ṣadrā’s thought cannot be 
adequately understood through a purely rational or purely mystical 
framework; rather, its distinctive character lies in the interaction among 
philosophical inquiry, spirituality, and the metaphysics of existence. 

Further scholarship has examined the transcendent character of 
Ṣadrā’s philosophical project. Shiraz demonstrates how the doctrine of the 
principality of existence (aṣālat al-wujūd) constitutes an important 
foundation of transcendent philosophy and illustrates Ṣadrā’s engagement 
with metaphysical questions concerning the origin and reality of existence.22 
Emami Jome et al. likewise show that faith and philosophical reflection 
occupy complementary positions in Ṣadrā’s thought, particularly in relation 
to the pursuit of proximity to God and the critique of religious violence.23 
Other discussions have examined Ṣadrā’s understanding of the human soul 
and its relationship to spiritual and existential development, further 
demonstrating the relevance of his philosophical anthropology to questions 
of human transformation.24 Taken together, these studies provide 

 
19 Farid Mehrab Razi, "An Analysis of Mulla Sadra’s Thoughts on the Soul in the 

Context of Modern Mental Health." Journal on Islamic Studies 1.3 (2024): 166-177. 
10.35335/zazc2030 

20 Zainal Arifin, Laila Fithria Nita Eka, and Fuad Salim Moh, "Rationality, Intuition, 
and Revelation: The Mystical Epistemological Structure of Mulla Ṣadrā in al-Asfār al-
Arbaʿah." ASEAN Journal of Islamic Studies and Civilization (AJISC) 3.1 (2026): 55-70. 
https://doi.org/10.62976/ajisc.v3i1.1590 

21 Miftah Sidik, and Ammar Fadhlurrahman Ihsan, "Perjalanan Spiritual Mulla Sadra 
dalam Al-Hikmah Al-Mutaaliyah fi Al-Asfar Al-Aqliyah Al-Arbaah." SETYAKI: Jurnal 
Studi Keagamaan Islam 3.1 (2025): 66-77.  

https://doi.org/10.59966/setyaki.v3i1.1058 
22 Husain Agha Shiraz, "An analysis of the proofs for the principality of the creation 

of existence in the transcendent philosophy of Mulla Sadra." Kom: časopis za religijske 
nauke 2 (2016): 1-21. https://www.ceeol.com/search/article-detail?id=531472 

23 Jome Emami, M. Sayyed, Ganjvar Mahdi, and Ahl Sarmadi Nafiseh, "Faith in God, 
philanthropy and foundations of criticism of religious violence in Mulla Sadra's 
philosophy." HTS: Theological Studies 76.1 (2020): 1-8.  

https://hdl.handle.net/10520/ejc-hervorm-v76-n1-a49 
24 Ali Afzali, and Ghasempour Fatemeh, "Gendering the Human’s Soul in Islamic 

Philosophy An Analytical Reading on Mulla Sadra." International Journal of Women's 
Research 3.1 (2014): 1-17. Dewsbury, John David, and Paul Cloke. "Spiritual landscapes: 
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substantial evidence concerning Ṣadrā’s epistemological, metaphysical, and 
spiritual thought. Nevertheless, the implications of this synthesis for the 
formation of religious and socially oriented attitudes have received 
comparatively limited attention. 

This gap becomes increasingly significant in the context of 
contemporary society, particularly in the digital era. Digital environments 
have transformed the ways in which religious knowledge is accessed, 
interpreted, communicated, and performed. At the same time, the 
abundance of information, fragmentation of religious authority, rapid 
circulation of religious discourse, and increasing social polarization create 
new challenges for religious life. These conditions require a model of 
religiosity capable of combining critical intellectual engagement, spiritual 
self-regulation, and ethical-social responsibility. In this context, Mulla 
Ṣadrā’s integration of intellectual reasoning, spiritual realization, and 
revelation offers a potentially relevant conceptual foundation for 
reconsidering the relationship between religious formation and social 
conduct. 

Accordingly, this study explores Mulla Ṣadrā’s integrative Sufism by 
examining the relationship among intellectual reasoning, spiritual 
experience, revelation, self-transformation, and ethical-social conduct. 
Rather than treating Ṣadrā’s Sufism merely as a historical or philosophical 
doctrine, the study synthesizes these dimensions into an integrative 
conceptual model and examines its relevance to contemporary religious and 
social life in the digital era. The study therefore contributes to the literature 
by repositioning Mulla Ṣadrā’s Sufi-philosophical synthesis as a framework 
for understanding religious formation that connects knowing, becoming, 
and acting: knowing through the integration of reason, revelation, and 
intellectual intuition; becoming through spiritual purification and 
transformation of the self; and acting through the embodiment of religious 
values in ethical and socially responsible conduct. Through this framework, 
the study proposes that ḥikmah functions not merely as intellectual wisdom 
but as an integrative orientation connecting knowledge, spiritual 
transformation, and social responsibility. 

This study employed a qualitative biographical approach to examine 
the life, intellectual development, major works, and philosophical 
contributions of Mulla Ṣadrā. Biographical research seeks to understand an 
individual's intellectual formation and contributions by examining the 

 
Existence, performance and immanence." Social & Cultural Geography 10.6 (2009): 695-
711. https://doi.org/10.1080/14649360903068118. Petrement, Mateo Sánchez. 
"Psychedelics and New Materialism: Challenging the Science–Spirituality Binary and the 
Onto-Epistemological Order of Modernity." Religions 16.8 (2025): 949. 
https://doi.org/10.3390/rel16080949 
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relationship between life experiences, historical context, and the 
development of ideas.25 Accordingly, this study does not merely present a 
chronological account of Mulla Ṣadrā's life, but reconstructs his intellectual 
and spiritual thought within the historical and philosophical context in 
which it developed. 

The data were obtained from primary and secondary sources. The 
primary source consisted principally of Mulla Ṣadrā's al-Ḥikmah al-
Mutaʿāliyah fī al-Asfār al-ʿAqliyyah al-Arbaʿah (al-Asfār al-Arbaʿah), 
regarded as his major philosophical work and one of the most 
comprehensive representations of his philosophical system.26 
Complementary primary texts by Mulla Ṣadrā were also examined where 
relevant. Secondary sources included scholarly works and peer-reviewed 
studies concerning his biography, intellectual formation, philosophical 
thought, and relationship with Sufism.27 

Data analysis was conducted through textual and thematic 
interpretation. Relevant passages were identified, classified into conceptual 
categories, and interpreted in relation to Mulla Ṣadrā's broader intellectual 
framework. The analysis focused particularly on the dimensions of 
existence, knowledge, spirituality, ethical transformation, and human 
perfection. Thematic analysis was used to identify recurring concepts and 
relationships among the textual materials,28 while a historical-hermeneutic 
reading was employed to interpret these concepts within their philosophical 
and historical contexts.29 

The research process followed four main stages: (1) identification of the 
research focus; (2) collection and selection of biographical and textual 

 
25 Ivor F. Goodson and Pat Sikes, Life History Research in Educational Settings: 

Learning from Lives (Buckingham: Open University Press, 2001). 
https://cir.nii.ac.jp/crid/1970023484854414521; Rosenthal, G. (2004). Biographical 
research. In C. Seale, G. Gobo, J. F. Gubrium, & D. Silverman (Eds.), Qualitative research 
practice (London: Sage, 2004), 48-64. https://nbn-resolving.org/urn:nbn:de:0168-ssoar-
56725 

26 Kalin, Ibrahim, Mullā Ṣadrā, Makers of Islamic Civilization (Delhi, 2014; online 
edn, Oxford Academic, 19 June 2014), 

https://doi.org/10.1093/acprof:oso/9780199451173.001.0001, accessed 12 Aug. 
2026. 

27 SH. Rizvi, Philosophy as a way of life in the world of Islam: Applying Hadot to the 
study of Mullā Ṣadrā Shīrāzī (d. 1635). Bulletin of the School of Oriental and African 
Studies. 2012;75(1):33-45. https://doi.org/10.1017/S0041977X11000851 

28 Virginia Braun and Victoria Clarke, “Using Thematic Analysis in Psychology,” 
Qualitative Research in Psychology 3, no. 2 (2006): 77–101,  

https://doi.org/10.1191/1478088706qp063oa. 
29 Paul Ricoeur, Hermeneutics and the Human Sciences: Essays on Language, 

Action and Interpretation (Cambridge: Cambridge University Press, 1981).  
https://doi.org/10.1017/CBO9781316534984 
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sources; (3) analysis and interpretation of Mulla Ṣadrā's life and works; and 
(4) synthesis of the principal concepts into an integrative understanding of 
his Sufi thought. The resulting interpretation was subsequently discussed in 
relation to contemporary socio-religious challenges, particularly those 
emerging in the digital era.  

 
The Biography and Integrative Sufism of Mulla Sadra 
Mulla Ṣadrā (Ṣadr al-Dīn Muḥammad ibn Ibrāhīm al-Shīrāzī, d. 1640 

CE) was a prominent Persian philosopher, theologian, and mystic, widely 
recognized as the founder of al-ḥikmah al-mutaʿāliyah (Transcendent 
Philosophy), a comprehensive intellectual system that brings together 
revelation (waḥy), rational inquiry (ʿaql), and intellectual or spiritual 
intuition (kashf). Born in Shiraz during the Safavid era, he studied under 
influential scholars, including Mīr Dāmād and Bahāʾ al-Dīn al-ʿĀmilī, in 
Isfahan, which was then a major center of intellectual activity. His 
intellectual development was further shaped by a period of retreat in Kahak, 
during which philosophical reflection and spiritual discipline became 
increasingly interconnected in his thought. His magnum opus, al-Ḥikmah 
al-Mutaʿāliyah fī al-Asfār al-ʿAqliyyah al-Arbaʿah (al-Asfār al-Arbaʿah), 
represents one of the most comprehensive philosophical projects in the 
Islamic intellectual tradition, elaborating major doctrines such as the 
primacy of existence (aṣālat al-wujūd) and substantial motion (al-ḥarakah 
al-jawhariyyah). Mulla Ṣadrā’s enduring contribution lies in his effort to 
integrate philosophy, theology, revelation, and spiritual realization into a 
unified conception of human knowledge and perfection.30 

While the biographical context provides an important background for 
understanding the development of Mulla Ṣadrā’s thought, the principal 
findings of this study are derived primarily from a textual interpretation of 
al-Asfār al-Arbaʿah. The primary text is therefore treated not merely as 
historical documentation but as the central intellectual source through 
which Mulla Ṣadrā’s conception of knowledge, spiritual transformation, and 
human perfection is reconstructed. A close reading of the work indicates 
that the pursuit of ultimate truth cannot be reduced to a single 
epistemological faculty. Rather, rational demonstration, intellectual 

 
30 Seyyed Hossein Nasr, Islamic Philosophy from Its Origin to the Present: 

Philosophy in the Land of Prophecy (Albany: SUNY Press, 2006). 
https://doi.org/10.1515/9780791481554 ; Ibrahim Kalin, “Mulla Sadra,” in The Oxford 
Encyclopedia of Philosophy, Science, and Technology in Islam (Oxford: Oxford University 
Press, 2014). https://doi.org/10.1093/acprof:oso/9780199451173.001.0001  
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intuition, revelation, and the transformation of the soul constitute 
interconnected dimensions of the human journey toward perfection.31 

The structure of the Four Intellectual Journeys is particularly relevant 
to the present analysis because it reflects a dynamic movement from the 
human encounter with reality toward spiritual realization and the 
transformation of existence. Philosophy and mysticism are therefore not 
positioned as mutually exclusive domains. Instead, intellectual inquiry is 
expected to contribute to existential transformation, while spiritual 
realization deepens the meaning and orientation of knowledge. On this 
basis, the term Integrative Sufism, as employed in this study, should not be 
understood as a literal concept explicitly formulated by Mulla Ṣadrā. Rather, 
it represents an analytical synthesis derived from the interconnected roles 
of reason, revelation, intellectual intuition, spiritual purification, and 
ethical responsibility within his philosophical project.32 

From this perspective, Mulla Ṣadrā proposes a framework in which 
reason (ʿaql) and spiritual realization operate as complementary modes of 
knowing. The attainment of divine knowledge (maʿrifah) requires not only 
intellectual reflection but also the transformation of the knower. Reason 
contributes to metaphysical understanding and rational demonstration, 
whereas spiritual realization enables knowledge to become existentially 
internalized through the transformation of the soul. These dimensions 
therefore operate synergistically rather than antagonistically, forming a 
holistic epistemological orientation toward ultimate truth.33 

This integrative orientation also extends beyond metaphysical inquiry 
into the ethical and social dimensions of human life. Genuine knowledge of 
God cannot remain at the level of abstract cognition but must be reflected 
in the purification of the soul (tazkiyat al-nafs), the cultivation of virtuous 
character (akhlāq al-karīmah), and responsible engagement with others. In 
this sense, spiritual attainment becomes inseparable from ethical 
transformation. Mulla Ṣadrā’s philosophical project may therefore be 
interpreted as providing a conceptual foundation for connecting intellectual 

 
31 Mulla Ṣadrā, al-Ḥikmah al-Mutaʿāliyah fī al-Asfār al-ʿAqliyyah al-Arbaʿah 9 Vol 

(Beirut: Dār Iḥyāʾ al-Turāth al-ʿArabī, 1990). 
32 The primary source of this study was Mulla Ṣadrā's al-Ḥikmah al-Mutaʿāliyah fī 

al-Asfār al-ʿAqliyyah al-Arbaʿah (al-Asfār al-Arbaʿah), consulted in its nine-volume 
edition published by Dār Iḥyāʾ al-Turāth al-ʿArabī.; Jahangiri, Mona. "The Question of 
Theodicy in Islamic Philosophy—Suggesting a Solution: Badāʾ." Religions 14.8 (2023): 
1047.https://doi.org/10.3390/rel14081047 

33 Sajjad H. Rizvi, “Philosophy as a Way of Life in the World of Islam: Applying Hadot 
to the Study of Mullā Ṣadrā Shīrāzī (d. 1635),” Bulletin of the School of Oriental and African 
Studies 75, no. 1 (2012): 33–45, https://doi.org/10.1017/S0041977X11000851 
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rigor, spiritual depth, and ethical responsibility within a unified model of 
religious life.34 

The concept of Integrative Sufism proposed in this study is derived 
from Mulla Ṣadrā’s broader philosophical framework of al-ḥikmah al-
mutaʿāliyah (Transcendent Philosophy), which provides a conceptual space 
for understanding the complementary relationship between intellect and 
the heart in the pursuit of human perfection and proximity to God. In the 
journey toward maʿrifah (gnostic knowledge), intellectual development 
must be accompanied by the cultivation and transformation of the self 
through spiritual discipline, including riyāḍah (discipline), mujāhadah 
(spiritual striving), and muḥāsabah (self-accountability). This inner 
transformation is complemented by the cultivation of reason through 
tafakkur (reflective contemplation), rational inquiry, and deep reflection on 
the nature of existence. Within Mulla Ṣadrā’s philosophical framework, 
these processes ultimately remain connected to revelation as the 
fundamental orientation of truth and human guidance..35 The 
complementary roles of intellect and the heart within the Sufi tradition are 
further reinforced by the thought of Al-Ghazali, who emphasizes that the 
elements of qalb (heart) and fu’ād (inner consciousness) possess 
transcendent capacities that guide individuals toward closeness to God and 
the attainment of true knowledge of Him.36 

In pursuing Divine truth, Mulla Ṣadrā’s perspective, as articulated in 
al-Ḥikmah al-Mutaʿāliyah, maintains that human beings must ground their 
inquiry in pure metaphysics, accessed through intellectual intuition and 
articulated through logical formulation and rational argumentation.37 This 
epistemological orientation can be indirectly illustrated by the experience of 
the Prophet Abraham in his search for God, in which both reason and the 
heart were employed as complementary faculties in the pursuit of truth,38 
Although reason has inherent limitations, particularly in apprehending 
immaterial realities, it must nevertheless be fully cultivated and employed. 

 
34 Ibrahim Kalin, Knowledge in Later Islamic Philosophy: Mulla Ṣadrā on Existence, 

Intellect, and Intuition (Oxford: Oxford University Press, 2010), 
https://doi.org/10.1093/acprof:oso/9780199735242.001.0001. 

35 Gunawan, Agung, "Pemikiran Mulla Sadra Tentang Al-Hikmah Al-Muta’alliyah 
Dan Implikasinya Terhadap Pendidikan." Esamratul Fikri 13.2 (2019): 165-184. 
https://doi.org/10.36667/tf.v13i2.376 

36 Rozi, Fahrul, and Fathurrahman Mukhtar. "Peran Qalb dan Fu’ad dalam 
Pendidikan Islam Menurut Al-Ghazali." Jurnal Ilmiah Profesi Pendidikan 9.3 (2024): 
1611-1616. https://doi.org/10.29303/jipp.v9i3.2361 

37 Saputra, Happy, "Konsep Epistemologi Mulla Shadra." Substantia: Jurnal Ilmu-
Ilmu Ushuluddin 18.2 (2016): 183-196. , https://doi.org/10.22373/substantia.v18i2.3005 

38 Suyanta, Sri, "Kisah ibrahim mencari tuhan dan nilai-nilai Pendidikan." Jurnal 
Ilmiah Islam Futura 6.2 (2007): 100-118. https://doi.org/10.22373/jiif.v6i2.3051. 
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Ultimately, however, it is the spiritual faculty of the heart that enables 
human beings to transcend the limitations of discursive reason and 
apprehend realities beyond the purely material domain.39  

This process involves critical and rational reflection accompanied by 
intellectual curiosity that is grounded in faith (īmān) and piety (taqwā). 
Such an epistemic process may lead the seeker from ʿilm al-yaqīn 
(knowledge of certainty) toward the higher level of ḥaqq al-yaqīn (the truth 
of certainty).40 In this sense, the pursuit of truth is not confined to rational 
cognition but involves an epistemological progression in which rational 
reflection, spiritual awareness, and faith mutually reinforce one another. 

This perspective further clarifies the position of Mulla Ṣadrā’s 
integrative conception of Sufism, particularly in its effort to harmonize 
reason and the heart. Reason provides an essential capacity for observing, 
reflecting upon, and contemplating the signs of Divine power, thereby 
strengthening faith and deepening awareness of God,41 At the same time, 
the absolute truth conveyed through revelation can be affirmed and 
understood through rational reflection. Consequently, the process of 
tafakkur (deep contemplation) enables individuals to derive spiritual 
wisdom from their engagement with reality, including an awareness of the 
Divine attributes, names, acts, and will.42 

 
Table 1. Core Dimensions of Mulla Ṣadrā’s Integrative Sufism 

Dimension Core Concept in 
Mulla Ṣadrā’s 
Thought 

Integrative Function Expected Human 
Transformation 

Revelation Waḥy / Qur’anic 
guidance 

Provides the ultimate 
orientation of truth 

Faith and spiritual 
orientation 

Reason ʿAql and burhān Provides rational 
coherence and critical 
understanding 

Intellectual 
maturity 

Intuition Shuhūd, dhawq, 
and ʿirfān 

Enables direct 
spiritual and 
existential awareness 

Spiritual 
realization 

Existence Wujūd and aṣālat 
al-wujūd 

Provides the 
ontological 

Existential 
awareness 

 
39 Afrizal El Adzim Syahputra, “Proses Berpikir Nabi Ibrahim as. Melalui Dialog 

dengan Tuhan dalam al-Qur’an,” Hermeneutik: Jurnal Ilmu Al-Qur’an dan Tafsir 14, no. 
1 (2020): 161–178, https://doi.org/10.21043/hermeneutik.v14i1.6804 

40 Ibid. 
41 Kohandel, Hossein, "Mind and Body in Mulla Sadra’s Philosophy: A Psychological 

Relationship." The Journal Indian Psychology 2.4 (2015). 
https://doi.org/10.25215/0204.017 

42 Mursalin, Mursalin, "Pendekatan Tasawuf Dan Psikoterapi Perspektif 
Islam." CONS-IEDU 4.1 (2024): 77-90. https://doi.org/10.51192/cons.v4i1.813 
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foundation 
connecting knowledge 
and being 

Presential 
Knowledge 

ʿIlm ḥuḍūrī Transforms 
knowledge from 
representation into 
direct presence 

Transformation of 
the knowing self 

Spiritual 
Discipline 

Riyāḍah, 
mujāhadah, 
muḥāsabah, 
tazkiyat al-nafs 

Purifies and develops 
the soul 

Self-control and 
spiritual 
refinement 

Wisdom Ḥikmah Integrates intellectual 
understanding and 
spiritual realization 

Wise and balanced 
judgment 

Ethical–
Social 
Action 

Akhlāq and 
responsible 
conduct 

Translates spiritual 
realization into 
practical behavior 

Religious and 
social 
responsibility 

 
Table 1 demonstrates that Mulla Ṣadrā’s integrative Sufism cannot be 

reduced to a synthesis between philosophy and mysticism alone. Rather, it 
constitutes a multidimensional process in which revelation provides 
orientation, reason establishes intellectual coherence, intuition enables 
spiritual realization, and the transformation of existence leads knowledge 
toward ethical action. The integration of these dimensions ultimately 
produces ḥikmah, understood in this study as the unity of intellectual 
understanding, spiritual realization, and responsible conduct. Thus, Mulla 
Ṣadrā’s Sufism represents an integrative process of knowing, transforming, 
and acting rather than a purely contemplative form of spirituality. 

 
Mulla Ṣadrā’s Integrative Sufism in the Formation of 

Religious and Social Attitudes 
Mulla Ṣadrā’s integrative conception of Sufism offers a comprehensive 

framework for understanding the intellectual and spiritual dimensions of 
human life.43 In this perspective, religious maturity is expected to be 
reflected in the formation of sound moral character. Religion is therefore 
not understood in a fragmented manner, but as an integrated system in 
which spiritual awareness, ethical conduct, and social behavior are mutually 
interconnected. In the context of Mulla Ṣadrā’s Sufi thought, the 
relationship between spirituality and religious disposition is reflected in the 

 
43 Abidin M. Zainal, "Dimensi Spiritual-Intelektual Filsafat Mulla Sadra Dan 

Kontekstualisasinya Bagi Kehidupan." Millah 3.2 (2016): 159-171. 
https://doi.org/10.20885/millah.volIII.iss2.art1 
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balance between closeness to God and the cultivation of moral virtues.44 
From this perspective, spiritual proximity to and knowledge of God, 
particularly through tajallī (Divine self-disclosure), cannot be adequately 
attained while the heart remains dominated by negative qualities. Spiritual 
purification therefore involves a continuous process of ethical and spiritual 
transformation. This process may be understood through the 
interconnected stages of takhallī, taḥallī, and spiritual struggle 
(mujāhadah). Takhallī refers to the effort to free oneself from blameworthy 
characteristics such as envy, jealousy, arrogance, hypocrisy, and other forms 
of moral corruption. Taḥallī, in turn, involves cultivating virtuous qualities 
through worship and righteous deeds, while mujāhadah represents the 
sustained effort to discipline the self and restrain lower desires.45 When 
these processes are internalized, spiritual development is expected to 
manifest itself in stronger moral character and, consequently, in more 
constructive patterns of social interaction.46 

The relationship between religious and social dimensions is therefore 
interdependent and continuous, rather than constituting two separate 
domains.47 In this context, Mulla Ṣadrā’s spiritual perspective emphasizes 
an integration of the intellectual (ʿaqlī) and spiritual-affective (qalbī) 
dimensions of human existence. Such integration enables individuals to 
recognize that Divine mercy encompasses all creation and, consequently, 
encourages them to extend compassion and benevolence toward others as 
an expression of love and obedience to God.48 Religious spirituality thus 
acquires a social dimension: claims of spiritual proximity to and love for 
God should be reflected in ethical relationships with other human beings 

 
44 Husain Heriyanto, "Spiritualitas, Transendensi Faktisitas, Dan Integrasi 

Sosial." Khazanah: Jurnal Studi Islam Dan Humaniora 16.2 (2018): 145-175. 
https://doi.org/10.18592/khazanah.v16i2.2384 

45 Joseph E.B. Lumbard, “From Ḥubb to ʿIshq: The Development of Love in Early 
Sufism,” Journal of Islamic Studies 18, no. 3 (2007): 345–385, 
https://doi.org/10.1093/jis/etm030 

46 Muvid Muhamad Basyrul, and Nur Kholis, "Contribution of sufism trilogy in the 
formation of religious behavior: A proposed model." Cogito 16.1 (2024): 29-53. 

47 Nadir N. Budhwani, and Gary N. McLean, "The roles of Sufi teachings in social 
movements: An HRD perspective." Advances in Developing Human Resources 21.2 
(2019): 205-223. https://doi.org/10.1177/1523422319827938. Abdul Rasyad, Ahmad 
Tohri, Hasan Basri Griffith, and Hasanuddin Chaer, “Sufism and Social Cohesion: The Role 
of Hizib Nahdlatul Wathan Tariqa in Pluralistic Religious Life in East Lombok,” Harmoni 
Sosial: Jurnal Pendidikan IPS 12, no. 1 (2025), https://doi.org/10.21831/hsjpi.v12i1.85155 

48 Rula Jurdi Abisaab, "Sharia and the Capabilities of the Soul in Mulla Sadra’s Early 
Thought." Sharia Law in the Twenty-First Century. 2022. 47-63. 
https://doi.org/10.1142/q0344; Nuruddin Al Akbar and Salih Abdulrahman Yousuf 
Assenhaji, “Mulla Sadra and Sufism: Fazlur Rahman Interpretation,” Living Sufism: 
Journal of Sufism and Psychotherapy 3, no. 2 (2024): 88–108, 
https://doi.org/10.59005/ls.v3i2.579 
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and with creation more broadly. A spirituality that is accompanied by social 
arrogance, a sense of moral superiority, or an absence of empathy would 
therefore contradict the ethical implications of genuine spiritual 
development.49 

Within this integrative framework, reason remains essential but 
operates in harmony with revelation. Mulla Ṣadrā’s approach does not 
eliminate rational reflection; rather, reason functions as an important 
faculty for guiding human understanding and action within the normative 
framework of revelation. The integration of sound reasoning and a purified 
heart enables individuals not only to understand the good but also to 
embody it in their conduct. Reason and the heart thus constitute 
complementary dimensions of human existence, both of which contribute 
to the recognition of God. As this recognition deepens, awareness of the 
Divine names and attributes is expected to be reflected in the individual's 
ethical disposition, reducing tendencies toward envy, uncontrolled anger, 
hostility, and other destructive behaviors. In this sense, the manifestation 
of Divine mercy (raḥmah) in human conduct becomes an important ethical 
consequence of an integrated spiritual orientation.50 

This understanding of religious practice is also relevant to the concept 
of Islam Nusantara, which promotes a moderate approach to religious life 
characterized by balance, avoiding both excessive fanaticism and excessive 
liberalism.51 In this framework, spiritual and social dimensions operate in 
tandem, reflecting the complementary roles of human beings as ʿabd Allāh 
(servants of God) and khalīfat Allāh (God’s vicegerents on earth).52 Mulla 
Ṣadrā’s integrative conception of Sufism can therefore be understood as an 
effort to harmonize human responsibilities in both the vertical relationship 

 
49 al-Soukkary, Wael. "(Im) Piety: Islam, pious sinning and regulated 

transgressions." Australian Journal of Islamic Studies 8.3 (2023): 55-76. 
https://doi.org/10.55831/ajis.v8i3.627 

50 Leonard Lewisohn, "Sufism’s religion of love, from Rabi ‘a to Ibn ‘Arabi." The 
Cambridge Companion to Sufism (2015): 150-80.  

https://books.google.co.id/books?id=OWRwBQAAQBAJ&utm_; Danner, Victor. 
"The early development of Sufism." Islamic spirituality. Routledge, 2013. 239-264. 
https://doi.org/10.4324/9781315888200 

51 Khasan Mursyidi, "Islam Nusantara: Identity and Religious Tolerance in 
Indonesian Islam." International Conference on Islamic Studies (ICIS). 2024. 
https://proceeding.uingusdur.ac.id/index.php/icis/en/article/view/1816; Joseph E. B. 
Lumbard, “From Ḥubb to ʿIshq: The Development of Love in Early Sufism,” Journal of 
Islamic Studies 18, no. 3 (2007): 345–385, https://doi.org/10.1093/jis/etm030 

52 M. Afif Anshori, Zaenuddin Hudi Prasojo, and Lailial Muhtifah, "Contribution of 
sufism to the development of moderate Islam in Nusantara." International Journal of 
Islamic Thought 19 (2021): 40-48. DOI:10.24035/ijit.19.2021.194 
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with God and the horizontal relationship with fellow human beings and 
creation.53  

This interpretation is supported by Asghari,54 who demonstrates that 
Mulla Ṣadrā did not advocate a rigid form of Sufi practice detached from 
broader religious principles. His spiritual orientation remained closely 
connected to revelation and the normative framework of Islamic law 
(sharīʿah).55 Moris,56 similarly argues that Mulla Ṣadrā emphasized the 
integration of different dimensions of human existence, particularly the 
relationship between philos and sophos, intellect (ʿaql) and spiritual reality 
(qalb), and rational reflection and affective experience. Their integration 
constitutes an important foundation for the development of practical 
wisdom and balanced human conduct. 

In this respect, Mulla Ṣadrā’s integrative Sufism offers a conceptual 
contribution to the formation of religious and social dispositions, 
particularly when considered in the context of contemporary digital society. 
Spiritual and social awareness need to be cultivated simultaneously so that 
human activities remain oriented toward closeness to God while also 
producing constructive relationships with others.57 Within the Sufi ethical 
framework, the realization of iḥsān and taqwā is therefore not limited to 
individual devotion but also encompasses compassion, benevolence, and 
ethical responsibility toward fellow human beings.58 

 
53 Yusefi-Rad, Murteza, "The characteristics of the government in the philosophical 

system of Mulla Sadra." Journal of Islamic Political Studies 3.5 (2021): 100-120. 
https://www.sid.ir/en/VEWSSID/J_pdf/57016620210505.pdf; Zainal Arifin, Eka Laila 
Fithria Nita, and Moh. Fuad Salim, “Rationality, Intuition, and Revelation: The Mystical 
Epistemological Structure of Mulla Ṣadrā in al-Asfār al-Arbaʿah,” ASEAN Journal of 
Islamic Studies and Civilization 3, no. 1 (2026), https://doi.org/10.62976/ajisc.v3i1.1590 

54 Seyed Amir Hossein Asghari, "Intellect and Revelation: Notes on Mullā Ṣadrā 
S ̲h̲īrāzī’s Approach in His Commentary on Usul Al-Kafi." Available at SSRN 
3756647 (2020). 
SSRN: https://ssrn.com/abstract=3756647 or http://dx.doi.org/10.2139/ssrn.3756647;  
Seyed Amirhossein Asghari, “Ontology and Cosmology of the ʿAql in Ṣadrā’s Commentary 
on Uṣūl al-Kāfī,” Journal of Shi'a Islamic Studies 10, no. 2 (2017), 
https://doi.org/10.1353/isl.2017.0011 

55 Sajjad H. Rizvi, “Philosophy as a Way of Life in the World of Islam: Applying Hadot 
to the Study of Mullā Ṣadrā Shīrāzī (d. 1635),” Bulletin of the School of Oriental and African 
Studies 75, no. 1 (2012): 33–51, https://doi.org/10.1017/S0041977X11000851 

56 Moris Zailan, Revelation, Intellectual Intuition and Reason in the Philosophy of 
Mulla Sadra: An Analysis of the al-hikmah al-'arshiyyah. Routledge, 2013. 

57 Heidi A. Campbell, “Understanding the Relationship Between Religion Online and 
Offline in a Networked Society,” Journal of the American Academy of Religion 80, no. 1 
(2012): 64–93, https://doi.org/10.1093/jaarel/lfr074 

58 Joseph E.B. Lumbard, “From Ḥubb to ʿIshq: The Development of Love in Early 
Sufism,” Journal of Islamic Studies 18, no. 3 (2007): 345–385, 
https://doi.org/10.1093/jis/etm030 
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This integration symbolically demonstrates how the synergy between 
intellectual and spiritual dimensions in Mulla Ṣadrā’s Sufism can contribute 
to the formation of religious and social attitudes. Such integration can be 
traced particularly through the complementary practices of tafakkur and 
mujāhadah. Tafakkur represents the cultivation of intellectual reflection 
and knowledge in understanding phenomena and human responsibility as 
beings entrusted with life on earth. Through reflective engagement with 
creation, individuals are encouraged to understand their own ontological 
position and deepen their recognition of God. This intellectual process is 
complemented by mujāhadah, understood as sustained spiritual struggle 
through which the heart is disciplined and refined in the pursuit of 
proximity to God. It encompasses practices such as repentance (tawbah), 
self-examination (muḥāsabah), purification of the soul (tazkiyat al-nafs), 
remembrance of God (dhikr), and the avoidance of spiritual and moral 
vices. 

The balance between these dimensions also provides a more 
comprehensive understanding of the human vocation as both servant and 
vicegerent of God on earth. These two dimensions cannot be meaningfully 
separated. In contemporary religious discourse, however, spirituality and 
social responsibility are sometimes treated as distinct domains, producing 
an excessive emphasis on the vertical relationship with God (ḥabl min 
Allāh) while underestimating the importance of social relations 
(muʿāmalah). From an Islamic perspective, however, social ethics 
constitute an integral dimension of religious life, encompassing 
interpersonal relations, solidarity, empathy, tolerance, compassion, and 
social responsibility. Accordingly, acts of social goodness should not be 
regarded merely as worldly conduct separate from spirituality; rather, they 
can constitute an important expression of devotion and a means through 
which individuals cultivate greater proximity to God. 

 
Intellectual–Spiritual Integration and the Formation of 

Religious Disposition 
Mulla Ṣadrā’s integrative Sufism rejects a strict dichotomy between the 

intellectual and spiritual dimensions of human existence. Within the 
framework of al-Ḥikmah al-Mutaʿāliyah, reason, intellectual intuition, and 
revelation are not positioned as competing sources of knowledge; rather, 
they function as complementary dimensions in the pursuit of truth. The 
continuity and integration of these dimensions give rise to ḥikmah 
(wisdom), understood not merely as intellectual knowledge but as an 
existential form of understanding in which knowledge, spiritual insight, and 
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ethical transformation are interconnected.59 This integrative epistemology 
distinguishes Mulla Ṣadrā’s thought from approaches that privilege either 
discursive rationality or mystical experience in isolation. Recent scholarship 
likewise demonstrates that Ṣadrā’s epistemological framework integrates 
rational demonstration (burhān), intuitive witnessing (shuhūd or kashf), 
and revelation into a unified structure of knowledge.60 

In this sense, ḥikmah can be understood as a manifestation of the 
synergy between intellectual and spiritual faculties. Such integration 
provides a basis for balance in human perception and conduct, rather than 
allowing one dimension to dominate the others. Mulla Ṣadrā’s philosophical 
project thus seeks to overcome the conventional opposition between 
philosophy and Sufism by bringing rational reflection, spiritual realization, 
and revealed knowledge into a mutually reinforcing relationship.61 His 
synthesis of revelation, intellectual intuition, and reason has been identified 
as one of the distinctive characteristics of his philosophical system, 
particularly in his attempt to integrate the intellectual and mystical 
traditions of Islamic thought.62 

This integrative orientation also has implications for the relationship 
between religious commitment and social conduct. The optimal cultivation 
of reason and the heart enables human beings to develop a balanced 
religious disposition in which intellectual awareness is accompanied by 
spiritual discipline and ethical practice. In this framework, religious 
commitment is not restricted to cognitive assent or ritual observance but is 
expected to be embodied in consistent patterns of conduct. The intellectual 
dimension enables individuals to understand religious teachings and reflect 
critically upon their meaning, while the spiritual dimension cultivates inner 
awareness and ethical self-transformation. Mulla Ṣadrā’s conception of the 
human being therefore provides a philosophical basis for viewing 
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Arbaʿah,” ASEAN Journal of Islamic Studies and Civilization 3, no. 1 (2026): 55–70, 
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intellectual development and spiritual refinement as interconnected 
processes.63 

From this perspective, the integration of reason and the heart may 
contribute to the cultivation of religious dispositions such as obedience to 
God, consistency in worship, perseverance in dhikr (remembrance of God), 
engagement with the Qurʾān, and generosity through infāq and ṣadaqah. 
These practices should not be understood merely as isolated ritual 
behaviors, but as expressions of an integrated process of intellectual 
awareness, spiritual discipline, and ethical actualization. Mulla Ṣadrā’s 
philosophical anthropology connects intellectual and spiritual development 
with the transformation of the human self, suggesting that genuine 
knowledge should ultimately be reflected in the refinement of character and 
conduct.64 

Accordingly, the significance of Mulla Ṣadrā’s integrative Sufism lies 
not simply in reconciling reason and spirituality at the theoretical level, but 
in establishing a relationship between knowledge, spiritual transformation, 
and ethical action. The movement may be represented as: reason and 
intellectual reflection → spiritual awareness → purification and self-
discipline → ethical transformation → balanced religious and social 
conduct. In this formulation, ḥikmah represents the point at which 
intellectual insight and spiritual realization converge and are translated into 
responsible human action. 

 
The Contemporary Relevance of Mulla Ṣadrā’s Integrative 

Sufism in the Digital Era 
The contemporary relevance of Mulla Ṣadrā’s integrative Sufism 

becomes increasingly apparent when considered against the transformation 
of religious and social life in the digital era. Digital technologies and social 
media have expanded access to religious knowledge, enabled new forms of 
religious expression, and created new spaces for interaction and community 
formation. At the same time, the digital environment has transformed the 
ways in which religious authority, identity, and practice are negotiated. 
Recent scholarship on digital religion shows that social media has become 
an important arena in which religious knowledge is mediated, religious 
identities are constructed, and relationships between religious actors and 

 
63 M. Zainal Abidin, “Dimensi Spiritual-Intelektual Filsafat Mulla Sadra dan 
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Teosofia: Indonesian Journal of Islamic Mysticism 4, no. 2 (2015), 
https://doi.org/10.21580/tos.v4i2.1715 



 Vol. XVIII, no. 3/September, 2026 19 70 

their audiences are continuously renegotiated.65 This transformation 
creates opportunities for spiritual engagement, but it also generates ethical 
and spiritual challenges that require a more integrated understanding of 
religious life. 

One of the major challenges concerns the fragmentation of religious 
knowledge and authority. In digital environments, religious information is 
often encountered through short, decontextualized, and highly selective 
forms of content. The algorithmic organization of digital platforms may 
further shape what users encounter by prioritizing content according to 
engagement, visibility, and user preferences rather than necessarily 
according to scholarly depth or theological reliability.66 Recent research on 
digital religion indicates that algorithmic mediation can alter patterns of 
religious authority and participation, while potentially intensifying 
boundary-making and identity-based forms of religious engagement.67 In 
this context, Mulla Ṣadrā’s integration of reason, revelation, and spiritual 
intuition offers an important epistemological principle: religious knowledge 
should not be reduced to the passive consumption of information, but 
should involve intellectual reflection, critical discernment, and spiritual 
internalization. 

The second challenge is the emergence of religious polarization and 
digital fanaticism. Social media provides spaces in which religious identities 
can become strongly associated with particular groups, interpretations, or 
ideological positions. Research on online religious discourse demonstrates 
that social media can become an arena for intense intergroup exchanges and 
polarization, particularly when religious identity becomes closely connected 
with group boundaries and affective responses.68 More recent scholarship 
likewise indicates that digital religion operates within platform 
environments characterized by algorithmic segmentation, contested 
authority, identity politics, and the amplification of emotionally intense 
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content.69 From the perspective of Mulla Ṣadrā’s integrative Sufism, such 
polarization reflects an imbalance between intellectual judgment and 
spiritual-ethical maturity. Intellectual competence without spiritual 
refinement may produce argumentative rigidity, while spirituality without 
adequate intellectual discernment may produce uncritical religious 
commitment. The integration of ʿaql and qalb therefore provides a 
conceptual basis for cultivating a form of religiosity that is intellectually 
reflective, spiritually grounded, and ethically restrained. 

A third challenge concerns individualism and the transformation of 
human relationships in digitally mediated environments. Digital interaction 
can increase connectivity while simultaneously producing forms of social 
disconnection, self-presentation, and dependence on external recognition. 
In social-media environments, visibility, approval, followers, and 
engagement metrics may become important sources of personal validation. 
Recent research on Muslim youth, for example, has highlighted the tension 
between digitally performative identities and murāqabah, namely 
consciousness of God's presence and accountability.70 This condition is 
particularly relevant to Mulla Ṣadrā’s emphasis on the purification and 
transformation of the self. The purpose of spiritual practice is not merely to 
construct a religious image but to transform the inner disposition of the 
individual. Consequently, mujāhadah, muḥāsabah, and tazkiyat al-nafs 
can be interpreted as spiritual mechanisms for cultivating self-awareness 
and moral self-regulation amid an environment that continually encourages 
external validation. 

The fourth challenge relates to digital ethics. The speed and scale of 
digital communication make individuals capable of disseminating 
information, opinions, and emotional reactions almost instantaneously. 
This creates ethical problems involving misinformation, harmful discourse, 
privacy, hate speech, cyberbullying, and impulsive communication.71 
Recent research in Islamic digital ethics has emphasized principles such as 
verification (tabayyun), maintaining brotherhood (ukhuwwah), avoiding 
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Studies 75, no. 1 (2012): 33–45, https://doi.org/10.1017/S0041977X11000851.; Baharis, 
Moh. Sholeh, and Muh. Syahril Sidik Ibrahim. “Mulla Sadra’s Integrative Epistemology: 
Reason, Intuition, and Revelation.” Al-A’raf: Jurnal Pemikiran Islam dan Filsafat 23, no. 
1 (2026): 125–146. https://doi.org/10.22515/ajpif.v23i1.12124 
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ghībah and namīmah, using respectful language, and maintaining 
appropriate intentions in online communication.72 These concerns 
demonstrate that religious commitment in the digital era cannot be 
separated from ethical conduct in virtual spaces. Mulla Ṣadrā’s integrative 
framework provides a philosophical foundation for this position because 
knowledge and spiritual realization are expected to culminate in ethical 
transformation. Thus, the value of religious knowledge is measured not only 
by the amount of information acquired but also by the quality of conduct 
generated from that knowledge. 

Within this context, ḥikmah becomes particularly significant as a 
conceptual bridge between intellectual awareness and ethical action. The 
contemporary digital environment requires individuals to make continuous 
judgments concerning what to believe, what to share, how to respond, and 
how to interact with others. Such judgments cannot rely exclusively on 
technical digital literacy; they also require moral discernment and spiritual 
awareness. Recent work on Islamic digital ethics similarly argues that 
Islamic ethical frameworks need to move beyond general normative 
principles toward practical wisdom capable of guiding everyday decisions in 
digitally mediated environments.73 Mulla Ṣadrā’s conception of ḥikmah 
provides a valuable conceptual foundation for such an orientation because 
it connects knowledge, reflection, spiritual awareness, and ethical conduct. 

The relevance of Mulla Ṣadrā’s integrative Sufism can therefore be 
conceptualized through a balance between intellectual, spiritual, and social 
dimensions. The intellectual dimension enables individuals to critically 
evaluate information and religious claims; the spiritual dimension 
cultivates murāqabah, mujāhadah, muḥāsabah, and awareness of Divine 
accountability; while the social dimension translates these internal 
dispositions into compassion, tolerance, responsibility, and constructive 
interaction with others. Such integration is particularly important in an 
environment where religious expression increasingly occurs through digital 
platforms and where online behavior can have significant consequences for 
social cohesion.74 

 
72 Siti Munawaroh and Nina Siti Marlina, “Ethics of Social Media Communication 

from an Islamic Perspective: A Qualitative Study of Muslim Practices in Indonesia,” Islamic 
Journal of Communication and Public Discourse 2, no. 1 (2025), 
https://doi.org/10.59784/ijcpd.v2i1.10 

73 Md Azzaat Ahsanie Lokman et al., “Applying Al-Ta’lil bi Al-Hikmah to Social Media 
Use: A Complementary to the Maqasid Shariah Approach in Islamic Digital Ethics,” Millah: 
Journal of Religious Studies 25, no. 1 (2026): 291–324, 
https://doi.org/10.20885/millah.vol25.iss1.art8 

74 Ismaael AlMazaedh et al., “Digital Religion in Platform Societies: Authority, 
Mediation, and Social Cohesion in Algorithmic Publics (2010–2025),” Frontiers in 
Sociology 11 (2026): 1802281, https://doi.org/10.3389/fsoc.2026.1802281 
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Accordingly, the contemporary relevance of Mulla Ṣadrā’s thought 
should not be understood as a direct technological solution to the problems 
of the digital era. Rather, his integrative Sufism provides a normative and 
philosophical framework for cultivating balanced human agency in digital 
environments. The framework encourages individuals to move from 
information to reflection, from reflection to spiritual awareness, and from 
spiritual awareness to ethical action. In this sense, tafakkur can guide 
critical and reflective engagement with digital information, while 
mujāhadah can strengthen self-control and resistance to impulsive, hostile, 
or excessively self-promotional behavior. The integration of both processes 
ultimately aims to produce a form of digital religiosity that is intellectually 
discerning, spiritually conscious, socially responsible, and ethically 
grounded. 

The conceptual relationship may therefore be expressed as follows: 
Digital Challenges → Critical Tafakkur → Spiritual Mujāhadah → Ḥikmah 
→ Ethical Digital Conduct → Social Cohesion. Through this framework, 
Mulla Ṣadrā’s integrative Sufism remains relevant not because it directly 
addresses contemporary digital technologies, which did not exist in his 
historical context, but because its fundamental concern with the integration 
of reason, spiritual purification, knowledge, and ethical action provides a 
philosophical resource for responding to contemporary transformations in 
religious and social life. 

 
Integrative Sufism Model Derived from Mulla Ṣadrā’s 

Thought 
The preceding analysis demonstrates that Mulla Ṣadrā’s conception of 

Sufism cannot be adequately understood through a separation between 
intellectual reasoning and spiritual experience. His philosophical 
framework brings together rational demonstration, intellectual intuition, 
revelation, spiritual purification, and ethical transformation within an 
integrated conception of human development.75 Building upon the 
biographical, textual, and thematic findings presented in the preceding 
sections, this study proposes an Integrative Sufism Model derived from 
Mulla Ṣadrā’s thought. The model represents a conceptual reconstruction of 
relationships identified across his philosophical and spiritual ideas rather 
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Intuition (Oxford: Oxford University Press, 2010), 
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2013), https://doi.org/10.4324/9781315029023 
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than a framework explicitly formulated by Mulla Ṣadrā in contemporary 
terminology. 

The model is founded upon three mutually reinforcing dimensions: 
intellectual engagement, spiritual transformation, and ethical-social 
actualization. The intellectual dimension is represented by ʿaql (reason), 
reflection (tafakkur), and engagement with knowledge and revelation. The 
spiritual dimension involves qalb (the spiritual heart), mujāhadah, 
muḥāsabah, tazkiyat al-nafs, dhikr, and the cultivation of awareness of 
Divine presence. The ethical-social dimension constitutes the outward 
manifestation of these processes through moral conduct, compassion, 
tolerance, social responsibility, and constructive relationships with others. 
This structure is consistent with scholarship identifying the integration of 
reason, intellectual intuition, and revelation as a defining feature of Mulla 
Ṣadrā’s epistemological project.76 

At the center of the model is ḥikmah (wisdom). In this study, ḥikmah 
is conceptualized as the integrative outcome of intellectual understanding 
and spiritual realization. It represents a state in which knowledge is not 
merely possessed cognitively but becomes internalized and translated into 
ethical orientation. Mulla Ṣadrā’s philosophical project is particularly 
significant in this regard because it seeks to overcome the separation 
between theoretical knowledge and spiritual realization by connecting 
philosophical inquiry with the transformation of the human self.77 Thus, 
ḥikmah functions as a conceptual bridge linking epistemology, spirituality, 
and ethics. 

The first movement of the model begins with reason, reflection, and 
revelation. Human beings encounter reality through intellectual inquiry, 
but rational cognition is not treated as an autonomous or exhaustive source 
of truth. It is complemented by revelation and intellectual intuition. 
Through tafakkur, individuals critically examine phenomena, religious 
teachings, and their own existential position. This process transforms 
knowledge from passive information into reflective understanding. Mulla 
Ṣadrā’s epistemology is therefore characterized by an attempt to establish 
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harmony among rational demonstration, revelation, and intuitive 
knowledge.78 

The second movement involves spiritual transformation. Intellectual 
understanding alone is insufficient to produce genuine human perfection. 
Knowledge must be accompanied by the purification and discipline of the 
self. Through mujāhadah, muḥāsabah, tazkiyat al-nafs, and dhikr, 
individuals cultivate awareness of their inner condition and progressively 
restrain destructive tendencies. This dimension reflects the broader Sufi 
understanding that knowledge of God requires not only intellectual 
comprehension but also transformation of the knower.79 In the context of 
Mulla Ṣadrā’s thought, spiritual development is consequently inseparable 
from the transformation of the human soul. 

The third movement is ethical and social actualization. The internal 
transformation generated through the interaction of reason and spirituality 
is expected to become visible in human conduct. The outcome of ḥikmah is 
therefore not withdrawal from society, but more responsible engagement 
with it. Compassion, tolerance, empathy, justice, generosity, and respect for 
others constitute practical expressions of spiritual maturity. This dimension 
is particularly important in understanding the contemporary relevance of 
Mulla Ṣadrā’s thought because it prevents Sufism from being reduced to an 
exclusively inward or individualistic spiritual practice. The model can 
consequently be represented through the following sequence: 

 
  

 
78 Moh. Sholeh Baharis and Muh. Syahril Sidik Ibrahim, “Mulla Sadra’s Integrative 

Epistemology: Reason, Intuition, and Revelation,” Al-A’raf: Jurnal Pemikiran Islam dan 
Filsafat 23, no. 1 (2026): 125–146, https://doi.org/10.22515/ajpif.v23i1.12124 

79 Kholid Al Walid, “Discourse on Movement and the Theory of Transubstantial 
Movement of Mullā Ṣadrā in the Process of Perfection of the Soul,” Kanz Philosophia 10, 
no. 2 (2024): 407–426, https://doi.org/10.20871/kpjipm.v10i2.380; Rohmatul Hannani 
and Achmad Khudori Soleh, “Reason as the Ladder to the Divine: Mulla Sadra’s Philosophy 
of the Soul,” Cakrawala: Jurnal Studi Islam 19, no. 1 (2024): 1–10, 
https://doi.org/10.31603/cakrawala.9426. Faruque, Muhammad U. "Life after life: Mullā 
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Figure 1. Integrative Sufism Model Derived from Mulla Ṣadrā’s Thought 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

Table 2. Conceptual Dimensions of Mulla Ṣadrā’s Integrative Sufism 
Model 

 
The table illustrates the three core dimensions of the proposed 

Integrative Sufism Model—knowing, becoming, and acting—and their 
respective transformative processes and outcomes. The knowing dimension 
integrates reason, revelation, and intellectual intuition through tafakkur, 
leading to ḥikmah as integrated understanding. The becoming dimension 

Dimension Core Elements Transformative 
Process 

Expected Outcome 

Knowing ʿAql, revelation, 
intellectual intuition 

Tafakkur, critical 
reflection 

Ḥikmah / 
integrated 
understanding 

Becoming Qalb, mujāhadah, 
muḥāsabah, 
tazkiyat al-nafs, 
dhikr 

Spiritual 
purification and 
self-discipline 

Spiritual 
transformation 

Acting Iḥsān, compassion, 
tolerance, empathy 

Ethical 
actualization 

Social 
responsibility and 
balanced conduct 

Digital 
Application 

Critical 
discernment, 
spiritual self-
regulation, digital 
ethics 

Reflective and 
ethical engagement 

Responsible digital 
religiosity 
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emphasizes spiritual purification and self-discipline through mujāhadah, 
muḥāsabah, tazkiyat al-nafs, and dhikr. The acting dimension represents 
the embodiment of spiritual transformation through ethical and socially 
responsible conduct. The digital application extends these dimensions into 
contemporary contexts by emphasizing critical discernment, spiritual self-
regulation, and ethical engagement in digital environments. 

Importantly, the model should not be interpreted as a strictly linear 
process. Rather, its dimensions constitute a dynamic and mutually 
reinforcing cycle. Intellectual reflection can stimulate spiritual awareness; 
spiritual purification can enhance the quality of intellectual judgment; and 
ethical action can reinforce both spiritual awareness and intellectual 
responsibility. In this sense, ḥikmah functions not merely as an endpoint of 
the process but also as a continuing orientation that regulates the 
interaction among knowledge, spirituality, and action. 

The model also provides a conceptual response to several challenges 
associated with contemporary digital religious life. In an environment 
characterized by information abundance, fragmented religious authority, 
polarization, performative religiosity, and rapid communication, the 
integration of ʿ aql, qalb, and revelation provides a framework for cultivating 
critical discernment, spiritual self-regulation, and ethical engagement. 
Rather than addressing digital challenges through technological 
competence alone, the model emphasizes the formation of human agency 
capable of critically evaluating information, regulating emotional 
responses, maintaining spiritual awareness, and translating religious values 
into socially responsible behavior.80 

Accordingly, the principal contribution of the proposed model lies in 
repositioning Sufism as an integrative framework of human formation, 
rather than merely as a domain of private spirituality. Mulla Ṣadrā’s thought 
provides a philosophical foundation for connecting epistemological 
development, spiritual purification, and ethical-social responsibility. The 
model consequently extends the interpretation of Ṣadrā’s Sufism beyond the 
classical relationship between philosophy and mysticism toward a broader 
framework for contemporary religious and social formation. 

The proposed model can ultimately be summarized through three 
interconnected transformations: knowing, becoming, and acting. Knowing 
refers to the integration of reason, revelation, and intellectual intuition; 
becoming refers to the purification and transformation of the self; and 

 
80 Heidi A. Campbell, “Understanding the Relationship Between Religion Online and 

Offline in a Networked Society,” Journal of the American Academy of Religion 80, no. 1 
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acting refers to the embodiment of intellectual and spiritual maturity in 
ethical and social conduct. The integration of these three dimensions 
constitutes the central proposition of the Integrative Sufism Model derived 
from Mulla Ṣadrā’s thought. Rather than presenting spirituality as an 
isolated inward experience, the model conceptualizes Sufism as a 
transformative process through which knowledge becomes wisdom, 
wisdom shapes the self, and the transformed self contributes to more ethical 
and socially responsible forms of religious life. 

 
Theoretical Contributions and Social Implications of 

Integrative Sufism 
The proposed Integrative Sufism Model contributes to the 

contemporary study of Sufism by repositioning spiritual development as an 
integrative process involving intellectual reflection, spiritual 
transformation, and ethical-social engagement. Rather than treating Sufism 
primarily as a form of private spirituality, the model derived from Mulla 
Ṣadrā’s thought conceptualizes spiritual maturity as a process through 
which knowledge, inner transformation, and action are continuously 
connected. This interpretation is consistent with the broader orientation of 
al-ḥikmah al-mutaʿāliyah, in which intellectual inquiry and spiritual 
realization are not regarded as separate domains but as mutually reinforcing 
dimensions of human perfection.81 

The first contribution is theoretical. The model extends the 
interpretation of Mulla Ṣadrā beyond the conventional dichotomy between 
philosophy and mysticism by emphasizing the functional relationship 
among reason (ʿaql), spiritual intuition (dhawq/shuhūd), revelation 
(waḥy), and ethical action. In this framework, ḥikmah is not merely a form 
of intellectual wisdom but represents the integration of knowing, spiritual 
becoming, and ethical acting. Recent scholarship on Ṣadrā’s epistemology 
similarly emphasizes the complementary relationship between discursive 
reason, intuitive witnessing, and revelation within Ḥikmah Mutaʿāliyah.82 
Consequently, the present model offers a conceptual framework for 
understanding Sufism as a form of holistic human formation rather than 
merely as an inward mystical experience. 

The second contribution concerns religious life. The model suggests 
that religious maturity should not be measured exclusively through the 
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intensity of ritual practice or the accumulation of religious knowledge. 
Rather, religious knowledge becomes meaningful when it produces spiritual 
self-awareness, ethical discipline, and responsible conduct. Within the 
Sadrian perspective, the transformation of the self is inseparable from the 
movement toward intellectual and spiritual perfection. Recent studies of 
Ṣadrā’s ethical thought likewise demonstrate that his philosophical 
framework connects human perfection, moral cultivation, and the 
transformation of the soul.83 Thus, integrative Sufism provides a framework 
for cultivating religiosity that is intellectually reflective, spiritually 
grounded, and ethically manifested. 

The third contribution relates to social life. Spirituality becomes 
socially meaningful when inner transformation is translated into patterns 
of interaction characterized by responsibility, moderation, respect, and 
solidarity. The model therefore places ethical-social action as the final 
expression of spiritual and intellectual maturity. This interpretation is 
particularly important because contemporary religious life increasingly 
encounters tensions between individual religiosity and social responsibility. 
In this regard, Sufism can function not only as a pathway of personal 
purification but also as a resource for religious moderation and social 
cohesion. Recent research on contemporary Sufi communities in Indonesia, 
for example, demonstrates the potential of Sufism to contribute to religious 
moderation and social cohesion at the grassroots level.84 

The fourth contribution concerns the digital era. Contemporary digital 
environments have transformed how religious knowledge is produced, 
circulated, interpreted, and contested. The abundance of information, 
fragmented religious authority, algorithmic mediation, and polarized online 
interactions require individuals to possess more than technological 
competence. They require critical judgment, emotional self-regulation, 
spiritual awareness, and ethical responsibility. From the perspective of the 
proposed model, the integration of ʿaql, qalb, and revelation provides a 
conceptual basis for responding to these challenges. Reason enables 
individuals to evaluate information critically; spiritual awareness regulates 
impulses and emotional reactions; and revelation provides ethical and 
transcendental orientation. Thus, the model can be understood as a 
framework for developing responsible religious subjectivity within digital 
society. 

 
83 Ahmet Pirinç, “Molla Sadrâ’da Ahlâk,” Harran İlahiyat Dergisi 53 (2025): 290–
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The model also has implications for contemporary moral and spiritual 
crises. Recent scholarship applying Mulla Ṣadrā’s anthropology to 
contemporary conditions identifies materialism, declining ethical values, 
and spiritual alienation as significant dimensions of the modern spiritual 
crisis.85 In this context, the Sadrian emphasis on the transformation of 
existence provides an alternative to approaches that reduce human 
development to cognitive or material advancement. Human development is 
instead understood as a continuing process of intellectual, spiritual, and 
ethical transformation. 

Furthermore, the model has implications beyond interpersonal 
relations, including broader questions of social and ecological 
responsibility. The Sadrian ontology of wujūd has recently been 
reconstructed as a philosophical foundation for contemporary Islamic 
ecological ethics, particularly through the concepts of existential 
interconnectedness, responsibility, and harmony between human beings 
and nature.86 This development demonstrates that the integrative character 
of Ṣadrā’s thought can be extended beyond individual spirituality toward 
wider ethical questions concerning society and the environment. 

Accordingly, the principal contribution of this study lies in proposing 
an interpretive framework in which knowing, becoming, and acting 
constitute interconnected dimensions of contemporary religious life. 
Knowing refers to the integration of reason, revelation, and spiritual 
intuition; becoming refers to the purification and transformation of the self; 
and acting refers to the embodiment of spiritual and intellectual maturity 
in ethical and socially responsible behavior. The model therefore positions 
ḥikmah not simply as the endpoint of spiritual development but as an 
orienting principle that continuously connects knowledge, self-
transformation, and social action. 

 
Table 3. Contributions and Contemporary Implications of Mulla Ṣadrā’s 

Integrative Sufism Model 
Dimension Core Contribution Contemporary Implication 
Intellectual Integrates reason, reflection, 

and revelation 
Critical and reflective religious 
understanding 
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Structure of Wujūd in Mullā Ṣadrā’s Philosophy as a Foundation for Contemporary Islamic 
Ecological Ethics,” Kanz Philosophia: A Journal for Islamic Philosophy and Mysticism 12, 
no. 1 (2026): 263–282. https://doi.org/10.20871/kpjipm.v12i1.602 



30 Cogito – Multidisciplinary Research Journal 81 

Spiritual Cultivates purification, self-
awareness, and spiritual 
realization 

Stronger spiritual resilience 
and self-regulation 

Religious Connects knowledge of God 
with ethical transformation 

More balanced and 
substantive religiosity 

Ethical Translates ḥikmah into 
moral conduct 

Responsible and virtuous 
behavior 

Social Connects spiritual maturity 
with social responsibility 

Solidarity, moderation, 
tolerance, and social cohesion 

Digital Integrates critical reasoning, 
spiritual awareness, and 
ethical judgment 

Responsible engagement with 
digital religious information 
and communication 

Ecological Extends ontological 
interconnectedness toward 
ethical responsibility 

Greater awareness of human–
nature interdependence 

Holistic Human 
Development 

Integrates knowing, 
becoming, and acting 

Formation of intellectually 
mature, spiritually grounded, 
and socially responsible 
individuals 

 

Table 3 demonstrates that the relevance of Mulla Ṣadrā’s integrative 
Sufism lies not merely in its historical or philosophical significance but in 
its potential to provide a multidimensional framework for contemporary 
human formation. The model connects intellectual maturity with spiritual 
depth and ethical-social responsibility, thereby positioning ḥikmah as a 
principle for navigating contemporary religious and social challenges. 

This study demonstrates that Mulla Ṣadrā’s conception of Sufism is 
fundamentally integrative, bringing together reason (ʿaql), revelation 
(waḥy), intellectual intuition (kashf or dhawq), spiritual purification, and 
ethical action within a unified framework of human development. Rather 
than separating intellectual and spiritual dimensions, Mulla Ṣadrā positions 
their integration as a pathway toward ḥikmah, understood in this study as 
wisdom that connects intellectual understanding, spiritual realization, and 
ethical conduct. 

Based on the biographical and textual analysis, this study proposes an 
Integrative Sufism Model consisting of three interconnected dimensions: 
knowing, becoming, and acting. Knowing represents the integration of 
reason, revelation, intellectual intuition, and tafakkur in the pursuit of 
truth; becoming refers to the continuous transformation of the self through 
mujāhadah, muḥāsabah, tazkiyat al-nafs, and dhikr; while acting 
represents the embodiment of spiritual and intellectual maturity through 
iḥsān, compassion, tolerance, empathy, and social responsibility. These 
dimensions should not be understood as a strictly linear sequence but as a 
dynamic and mutually reinforcing process, with ḥikmah functioning as the 
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central principle that connects knowledge, spiritual refinement, and ethical 
action. 

The study further demonstrates the contemporary relevance of this 
model for religious and social life in the digital era. Amid fragmented 
religious information, polarization, individualism, performative religiosity, 
and emerging challenges of digital ethics, the integration of ʿaql, qalb, and 
revelation offers a conceptual foundation for cultivating critical 
discernment, spiritual self-regulation, and socially responsible religious 
engagement. The contribution of the model therefore lies not in presenting 
Sufism as a technological solution, but in repositioning it as a framework for 
forming individuals who are intellectually reflective, spiritually grounded, 
ethically responsible, and socially engaged. 

Accordingly, Mulla Ṣadrā’s integrative Sufism provides a valuable 
conceptual perspective for rethinking contemporary religiosity beyond the 
distinction between intellectual knowledge and private spirituality. Its 
significance lies in the transformation of knowing into becoming and 
becoming into acting: knowledge is internalized through spiritual 
transformation and ultimately manifested in ethical and socially 
constructive behavior. Future studies may empirically examine the 
applicability of the proposed model in contemporary Muslim communities, 
particularly in digitally mediated religious environments, to assess how its 
three dimensions contribute to religious moderation, digital ethics, spiritual 
well-being, and social cohesion. 

 
References 
 
Abdul Rasyad, Ahmad Tohri, Hasan Basri Griffith, and Hasanuddin 

Chaer, (2025), “Sufism and Social Cohesion: The Role of Hizib Nahdlatul 
Wathan Tariqa in Pluralistic Religious Life in East Lombok,” Harmoni 
Sosial: Jurnal Pendidikan IPS 12, no. 1 
https://doi.org/10.21831/hsjpi.v12i1.85155 

Abidin, M. Zainal, (2016), “Dimensi Spiritual-Intelektual Filsafat 
Mulla Sadra dan Kontekstualisasinya bagi Kehidupan Modern,” Millah: 
Journal of Religious Studies 3, no. 2 159–171. 
https://journal.uii.ac.id/Millah/article/view/7017 

Abisaab, Rula Jurdi, (2022), "Sharia and the Capabilities of the Soul in 
Mulla Sadra’s Early Thought." Sharia Law in the Twenty-First Century. 47-
63. https://doi.org/10.1142/q0344 

Afrizal El Adzim Syahputra, (2020), “Proses Berpikir Nabi Ibrahim as. 
Melalui Dialog dengan Tuhan dalam al-Qur’an,” Hermeneutik: Jurnal Ilmu 
Al-Qur’an dan Tafsir 14, no. 1, 161–178, 
https://doi.org/10.21043/hermeneutik.v14i1.6804 

https://doi.org/10.1142/q0344
https://doi.org/10.21043/hermeneutik.v14i1.6804


32 Cogito – Multidisciplinary Research Journal 83 

Ahmet Pirinç, “Molla Sadrâ’da Ahlâk,” (2025), Harran İlahiyat 
Dergisi 53: 290–313, https://doi.org/10.30623/hij.1630286 

Al Akbar, (2024), Nuruddin and Salih Abdulrahman Yousuf Assenhaji, 
“Mulla Sadra and Sufism: Fazlur Rahman Interpretation,” Living Sufism: 
Journal of Sufism and Psychotherapy 3, no. 2, 88–108, 
https://doi.org/10.59005/ls.v3i2.579 

Al Walid, Kholid, (2024), “Discourse on Movement and the Theory of 
Transubstantial Movement of Mullā Ṣadrā in the Process of Perfection of the 
Soul,” Kanz Philosophia 10, no. 2: 407–426, 
https://doi.org/10.20871/kpjipm.v10i2.380 

Alkadzim, Musa, (2023), “The Ontological Capture of Reason and 
Revelation: Toward a Synthesizing Approach of Ibn ʿArabī and Mullā 
Ṣadrā,” Kanz Philosophia: A Journal for Islamic Philosophy and Mysticism 
9, no. 2, https://doi.org/10.20871/kpjipm.v9i2.272 

Al Mazaedh, Ismaael., Khalaf M. Tahat, Mohannad Alkhalaileh, and 
Dina N. Tahat, “Digital Religion in Platform Societies: Authority, Mediation, 
and Social Cohesion in Algorithmic Publics (2010–2025),” Frontiers in 
Sociology 11 (2026): 1802281, https://doi.org/10.3389/fsoc.2026.1802281 

Al-Soukkary, Wael, (2023), "(Im) Piety: Islam, pious sinning and 
regulated transgressions." Australian Journal of Islamic Studies, 8.3: 55-
76. https://doi.org/10.55831/ajis.v8i3.627 

Anshori, M. Afif, Zaenuddin Hudi Prasojo, and Lailial Muhtifah, 
(2021), "Contribution of sufism to the development of moderate Islam in 
Nusantara." International Journal of Islamic Thought 19: 40-48. 
DOI:10.24035/ijit.19.2021.194 

Arifin, Z., Nita, E. L. F., & Salim, M. F., (2026), Rationality, Intuition, 
and Revelation: The Mystical Epistemological Structure of Mulla Ṣadrā in 
al-Asfār al-Arbaʿah. ASEAN Journal of Islamic Studies and Civilization 
(AJISC), 3(1), 55–70. https://doi.org/10.62976/ajisc.v3i1.1590 

Arifin, Zainal, Eka Laila Fithria Nita, and Moh Fuad Salim, (2026), 
"Rationality, Intuition, and Revelation: The Mystical Epistemological 
Structure of Mulla Ṣadrā in al-Asfār al-Arbaʿah." ASEAN Journal of Islamic 
Studies and Civilization (AJISC) 3.1: 55-70. 
https://doi.org/10.62976/ajisc.v3i1.1590 

Arroisi, Jarman, Hamid Fahmy Zarkasyi, Mohammad Syam’un Salim, 
and Muhammad Taqiyuddin, (2022), “Understanding ‘God as Reality’: 
Analysis of the Ontological Approach in the Tradition of Islamic Philosophy 
and Sufism,” Journal of Islamic Thought and Civilization 12, no. 1: 98–115, 
https://doi.org/10.32350/jitc.121.07 

Asghari, Seyed Amirhossein, (2017), “Ontology and Cosmology of the 
ʿAql in Ṣadrā’s Commentary on Uṣūl al-Kāfī,” Journal of Shi'a Islamic 
Studies 10, no. 2, https://doi.org/10.1353/isl.2017.0011 

https://doi.org/10.30623/hij.1630286
https://doi.org/10.59005/ls.v3i2.579
https://doi.org/10.3389/fsoc.2026.1802281
https://doi.org/10.55831/ajis.v8i3.627
https://doi.org/10.24035/ijit.19.2021.194
https://doi.org/10.62976/ajisc.v3i1.1590
https://doi.org/10.62976/ajisc.v3i1.1590
https://doi.org/10.32350/jitc.121.07
https://doi.org/10.1353/isl.2017.0011


 Vol. XVIII, no. 3/September, 2026 33 84 

Asghari, SeyedAmirHossein, (2020), "Intellect and Revelation: Notes 
on Mullā Ṣadrā S̲h̲īrāzī’s Approach in His Commentary on Usul Al-
Kafi." Available at SSRN 3756647 . 
SSRN: https://ssrn.com/abstract=3756647 or http://dx.doi.org/10.2139/s
srn.3756647;   

Baharis, Moh. Sholeh, and Muh. Syahril Sidik Ibrahim, (2026), “Mulla 
Sadra’s Integrative Epistemology: Reason, Intuition, and Revelation.” Al-
A’raf: Jurnal Pemikiran Islam dan Filsafat 23, no. 1: 125–146. 
https://doi.org/10.22515/ajpif.v23i1.12124 

Braun, Virginia and Victoria Clarke, (2006), “Using Thematic Analysis 
in Psychology,” Qualitative Research in Psychology 3, no. 2: 77–101, 
https://doi.org/10.1191/1478088706qp063oa. 

Budhwani, Nadir N., and Gary N. McLean, "The roles of Sufi teachings 
in social movements: An HRD perspective, (2019), " Advances in 
Developing Human Resources 21.2: 205-223. 
https://doi.org/10.1177/1523422319827938.  

Campbell, Heidi A., (2012), “Understanding the Relationship Between 
Religion Online and Offline in a Networked Society,” Journal of the 
American Academy of Religion 80, no. 1: 64–93, 
https://doi.org/10.1093/jaarel/lfr074 

Danner, Victor, (2013), "The early development of Sufism." Islamic 
spirituality. Routledge. 239-264. https://doi.org/10.4324/9781315888200 

Dewsbury, John David, and Paul Cloke, (2009), "Spiritual landscapes: 
Existence, performance and immanence." Social & Cultural Geography 
10.6: 695-711. https://doi.org/10.1080/14649360903068118.  

Dickson, William Rory, (2022), "Sufism and shari ‘a: contextualizing 
contemporary sufi expressions." Religions 13.5: 449. 
https://doi.org/10.3390/rel13050449 

Dragolov, Georgi, et al. (2016), "Theoretical framework of the social 
cohesion radar." Social cohesion in the Western world. Springer, Cham, 1-
13. https://doi.org/10.1007/978-3-319-32464-7_1 

Emami Jome, Sayyed M., Mahdi Ganjvar, and Nafiseh Ahl Sarmadi, 
(2020), "Faith in God, philanthropy and foundations of criticism of religious 
violence in Mulla Sadra's philosophy." HTS: Theological Studies 76.1: 1-8. 
https://hdl.handle.net/10520/ejc-hervorm-v76-n1-a49 

Farhan, Ibnu. (2016), "Konsep Maqamat Dan Ahwal Dalam Perspektif 
Para Sufi." JURNAL YAQZHAN: Analisis Filsafat, Agama Dan 
Kemanusiaan 2.2. https://doi.org/10.24235/jy.v2i2.1247 

Faruque, Muhammad U., (2024), "Life after life: Mullā Ṣadrā on death 
and immortality." Religious Studies 60.S1 S104-S116. 
https://doi.org/10.1017/S0034412523000422 

https://ssrn.com/abstract=3756647
https://dx.doi.org/10.2139/ssrn.3756647
https://dx.doi.org/10.2139/ssrn.3756647
https://doi.org/10.22515/ajpif.v23i1.12124
https://doi.org/10.1191/1478088706qp063oa
https://doi.org/10.1177/1523422319827938
https://doi.org/10.1093/jaarel/lfr074
https://doi.org/10.4324/9781315888200
https://doi.org/10.1080/14649360903068118
https://doi.org/10.3390/rel13050449
https://doi.org/10.1007/978-3-319-32464-7_1
https://hdl.handle.net/10520/ejc-hervorm-v76-n1-a49
https://doi.org/10.24235/jy.v2i2.1247
https://doi.org/10.1017/S0034412523000422


34 Cogito – Multidisciplinary Research Journal 85 

Faruque, Muhammad U., (2016), “Mullā Ṣadrā and the Project of 
Transcendent Philosophy,” Religion Compass 10, no. 1, 3–14, 
https://doi.org/10.1111/rec3.12190; 

Gökarıksel, Banu, (2009), "Beyond the officially sacred: religion, 
secularism, and the body in the production of subjectivity." Social & 
Cultural Geography 10.6 657-674.  

https://doi.org/10.1080/14649360903068993 
Graham, Jesse, and Jonathan Haidt, (2010), "Beyond beliefs: Religions 

bind individuals into moral communities." Personality and social 
psychology review 14.1, 140-150.  

https://doi.org/10.1177/1088868309353415. 
Grigoropoulou, Nikolitsa, (2020), “Discussing God: The Effect of 

(Ir)Religious Identities on Topic-Sentiment Polarization in Online 
Debates,” Review of Religious Research 62, 533–561, 
https://doi.org/10.1007/s13644-020-00425-y 

Gunawan, Agung, (2019), "Pemikiran Mulla Sadra Tentang Al-Hikmah 
Al-Muta’alliyah Dan Implikasinya Terhadap Pendidikan." Esamratul 
Fikri 13.2 165-184. https://doi.org/10.36667/tf.v13i2.376 

Hanani, Ahmad, and Nur Hamidi, (2019), "Tasawuf Pendidikan: Dari 
Spiritualitas Manusia Menuju Insan Kamil." Jurnal Pendidikan Agama 
Islam 16.1, 35-62. https://doi.org/10.14421/jpai.2019.161-03 

Hannani, Rohmatul and Achmad Khudori Soleh, (2024), “Reason as 
the Ladder to the Divine: Mulla Sadra’s Philosophy of the Soul,” 
Cakrawala: Jurnal Studi Islam 19, no. 1, 1–10, 
https://doi.org/10.31603/cakrawala.9426.  

Heriyanto, Husain, (2018), "Spiritualitas, Transendensi Faktisitas, 
Dan Integrasi Sosial." Khazanah: Jurnal Studi Islam Dan Humaniora 16.2, 
145-175. https://doi.org/10.18592/khazanah.v16i2.2384 

Imansyah, Ali Ridho, (2026), “Human Concept According to Mullā 
Ṣadrā and Its Contribution to the Modern Spiritual Crisis,” Kanz 
Philosophia: A Journal for Islamic Philosophy and Mysticism 12, no. 1 
https://doi.org/10.20871/kpjipm.v12i1.55 

Ivor F. Goodson and Pat Sikes, (2001), Life History Research in 
Educational Settings: Learning from Lives (Buckingham: Open University 
Press). https://cir.nii.ac.jp/crid/1970023484854414521;  

Jahangiri, Mona, (2023), "The Question of Theodicy in Islamic 
Philosophy—Suggesting a Solution: Badāʾ." Religions 14.8, 
1047.https://doi.org/10.3390/rel14081047 

Joseph E. B. Lumbard, (2007), “From Ḥubb to ʿ Ishq: The Development 
of Love in Early Sufism,” Journal of Islamic Studies 18, no. 3 345–385, 
https://doi.org/10.1093/jis/etm030 

https://doi.org/10.1111/rec3.12190
https://doi.org/10.1007/s13644-020-00425-y
https://doi.org/10.36667/tf.v13i2.376
https://doi.org/10.14421/jpai.2019.161-03
https://doi.org/10.31603/cakrawala.9426
https://doi.org/10.18592/khazanah.v16i2.2384
https://doi.org/10.20871/kpjipm.v12i1.55
https://cir.nii.ac.jp/crid/1970023484854414521
https://doi.org/10.3390/rel14081047
https://doi.org/10.1093/jis/etm030


 Vol. XVIII, no. 3/September, 2026 35 86 

Kalin, Ibrahim, (2014), Mullā Ṣadrā, Makers of Islamic Civilization 
(Delhi; online edn, Oxford Academic, 19 June 2014), 
https://doi.org/10.1093/acprof:oso/9780199451173.001.0001, accessed 12 
Aug. 2026. 

Kalin, Ibrahim, (2014), “Mulla Sadra,” in The Oxford Encyclopedia of 
Philosophy, Science, and Technology in Islam. Oxford: Oxford University 
Press, https://doi.org/10.1093/acprof:oso/9780199451173.001.0001  

Kerwanto, (2015), “Islamic Ethics Based on al-Qur'an and Mulla 
Ṣadrā’s Eschatology,” Teosofia: Indonesian Journal of Islamic Mysticism 
4, no. 2, https://doi.org/10.21580/tos.v4i2.1715 

Khalil, Atif, (2020), "Sufism and Qur’ānic ethics." Routledge 
Handbook on Sufism. Routledge, 159-171.  

https://doi.org/10.4324/9781315175348 
Kirom, Syahrul, Ahmad Asmuni, and Mustopa, (2026), 

“Reconstructing the Ontological Structure of Wujūd in Mullā Ṣadrā’s 
Philosophy as a Foundation for Contemporary Islamic Ecological Ethics,” 
Kanz Philosophia: A Journal for Islamic Philosophy and Mysticism 12, no. 
1, 263–282. https://doi.org/10.20871/kpjipm.v12i1.602 

Kohandel, Hossein, (2015), "Mind and Body in Mulla Sadra’s 
Philosophy: A Psychological Relationship." The Journal Indian 
Psychology 2.4 https://doi.org/10.25215/0204.017 

Lewisohn, Leonard, (2015), "Sufism’s religion of love, from Rabi ‘a to 
Ibn ‘Arabi." The Cambridge Companion to Sufism 150-80. 
https://books.google.co.id/books?id=OWRwBQAAQBAJ&utm_ 

Lewisohn, Leonard, (2013), "The esoteric Christianity of Islam: 
Interiorisation of Christian imagery in medieval Persian Sufi 
poetry." Islamic interpretations of Christianity. Routledge, 127-156. 
https://doi.org/10.4324/9781315028361 

Lokman, Md Azzaat Ahsanie et al., (2026), “Applying Al-Ta’lil bi Al-
Hikmah to Social Media Use: A Complementary to the Maqasid Shariah 
Approach in Islamic Digital Ethics,” Millah: Journal of Religious Studies 
25, no. 1, 291–324, https://doi.org/10.20885/millah.vol25.iss1.art8 

Lumbard, Joseph E. B., (2007), “From Ḥubb to ʿIshq: The 
Development of Love in Early Sufism,” Journal of Islamic Studies 18, no. 3, 
345–385, https://doi.org/10.1093/jis/etm030 

Malik, Aneeqa, (2025), "Soulidarity with Universality: The Call of the 
Time Spiritual Relationality as the Blueprint for Planetary 
Evolution." South Asian Journal of Religion and Philosophy (SAJRP) 6.1 1-
15. https://doi.org/10.58932/MULF0038 

Moris, Zailan, (2013), Revelation, Intellectual Intuition and Reason in 
the Philosophy of Mulla Sadra. London: Routledge, 
https://doi.org/10.4324/9781315029023. 

https://doi.org/10.1093/acprof:oso/9780199451173.001.0001
https://doi.org/10.1093/acprof:oso/9780199451173.001.0001
https://doi.org/10.21580/tos.v4i2.1715
https://doi.org/10.20871/kpjipm.v12i1.602
https://doi.org/10.25215/0204.017
https://books.google.co.id/books?id=OWRwBQAAQBAJ&utm_
https://doi.org/10.4324/9781315028361
https://doi.org/10.20885/millah.vol25.iss1.art8
https://doi.org/10.1093/jis/etm030
https://doi.org/10.58932/MULF0038
https://doi.org/10.4324/9781315029023


36 Cogito – Multidisciplinary Research Journal 87 

Morris, James W. review of Zailan Moris, (2005), Revelation, 
Intellectual Intuition and Reason in the Philosophy of Mulla Sadra, 
Journal of Islamic Studies 16, no. 3, 360–362, 
https://doi.org/10.1093/jis/eti155 

Munawaroh, Siti and Nina Siti Marlina, (2025), “Ethics of Social Media 
Communication from an Islamic Perspective: A Qualitative Study of Muslim 
Practices in Indonesia,” Islamic Journal of Communication and Public 
Discourse 2, no. 1, https://doi.org/10.59784/ijcpd.v2i1.10 

Mursalin, (2024), "Pendekatan Tasawuf Dan Psikoterapi Perspektif 
Islam." CONS-IEDU 4.1, 77-90. https://doi.org/10.51192/cons.v4i1.813 

Mursyidi, Khasan, (2024), "Islam Nusantara: Identity and Religious 
Tolerance in Indonesian Islam." International Conference on Islamic 
Studies (ICIS).  

https://proceeding.uingusdur.ac.id/index.php/icis/en/article/view/1
816  

Muvid, Muhamad Basyrul, and Nur Kholis, (2024), "Contribution of 
sufism trilogy in the formation of religious behavior: A proposed model. 
"Cogito 16.1, 29-53. https://www.ceeol.com/search/article-
detail?id=1335840 

Nasr, Seyyed Hossein, (2006), Islamic Philosophy from Its Origin to 
the Present: Philosophy in the Land of Prophecy. Albany: SUNY Press, 
https://doi.org/10.1515/9780791481554  

Nikolitsa Grigoropoulou, (2020), “Discussing God: The Effect of 
(Ir)Religious Identities on Topic-Sentiment Polarization in Online 
Debates,” Review of Religious Research 62, 533–561, 
https://doi.org/10.1007/s13644-020-00425 

Petrement, Mateo Sánchez, (2025), "Psychedelics and New 
Materialism: Challenging the Science–Spirituality Binary and the Onto-
Epistemological Order of Modernity. " Religions 16.8, 949. 
https://doi.org/10.3390/rel16080949 

Razi, Farid Mehrab, (2024), "An Analysis of Mulla Sadra’s Thoughts on 
the Soul in the Context of Modern Mental Health." Journal on Islamic 
Studies 1.3, 166-177. 10.35335/zazc2030 

Ricoeur, Paul, (1981), Hermeneutics and the Human Sciences: Essays 
on Language, Action and Interpretation. Cambridge: Cambridge 
University Press, https://doi.org/10.1017/CBO9781316534984 

Riza, Muhammad, Ridwan Nurdin, Ibnu Qodir, Dicky Wirianto, and 
Mardianto Mardianto, (2026), “Reframing Sufism as a Framework for 
Religious Moderation: Negotiating Islamic Authority and Social Cohesion 
in the Indonesian Majelis Pengkajian Tauhid Tasawuf (MPTT-I),” MIQOT: 
Jurnal Ilmu-ilmu Keislaman 50, no. 1, 418–443, 
https://doi.org/10.30821/miqot.v50i1.1520 

https://doi.org/10.1093/jis/eti155
https://doi.org/10.59784/ijcpd.v2i1.10
https://doi.org/10.51192/cons.v4i1.813
https://www.ceeol.com/search/article-detail?id=1335840
https://www.ceeol.com/search/article-detail?id=1335840
https://doi.org/10.1515/9780791481554
https://doi.org/10.1007/s13644-020-00425-y
https://doi.org/10.3390/rel16080949
https://doi.org/10.35335/zazc2030
https://doi.org/10.1017/CBO9781316534984
https://doi.org/10.30821/miqot.v50i1.1520


 Vol. XVIII, no. 3/September, 2026 37 88 

Rizvi, Sajjad H. “Philosophy as a Way of Life in the World of Islam: 
Applying Hadot to the Study of Mullā Ṣadrā Shīrāzī (d. 1635),” Bulletin of 
the School of Oriental and African Studies 75, no. 1 (2012): 33–51, 
https://doi.org/10.1017/S0041977X11000851 

Rodenhausen, Lina, (2024),“Disentangling ‘Polarization in Religion’,” 
Frontiers in Political Science 6, 1492172, https://doi.org/10.3389/fpos.20
24.1492172 

Rosenthal, G., (2004), Biographical research. In C. Seale, G. Gobo, J. 
F. Gubrium, & D. Silverman (Eds.), Qualitative research practice (London: 
Sage, 2004), 48-64. https://nbn-resolving.org/urn:nbn:de:0168-ssoar-
56725 

Rozi, Fahrul, and Fathurrahman Mukhtar, (2024), "Peran Qalb dan 
Fu’ad dalam Pendidikan Islam Menurut Al-Ghazali." Jurnal Ilmiah Profesi 
Pendidikan 9.3, 1611-1616. https://doi.org/10.29303/jipp.v9i3.2361 

Ruhullah, Mohammad Eisa, and Thameem Ushama, (2025), 
"Leadership in islam: a spiritual and theological doctrine. " Fikroh: Jurnal 
Pemikiran Dan Pendidikan Islam 18.1 54-74. 
https://doi.org/10.37812/fikroh.v17i1.1737 

Rustom, Mohammed, (2016), “Philosophical Sufism,” in The 
Routledge Companion to Islamic Philosophy, ed. Richard C. Taylor and 
Luis Xavier López-Farjeat (London: Routledge), 399–411. 
https://www.mohammedrustom.com/wp-content/uploads/2014/11/The-
End-of-Islamic-Philosophy.pdf 

Ṣadrā, Mulla, al-Ḥikmah al-Mutaʿāliyah fī al-Asfār al-ʿAqliyyah al-
Arbaʿah 9 Vol (Beirut: Dār Iḥyāʾ al-Turāth al-ʿArabī, 1990). 

Sahri, and Ali Usman Hali, (2023), "Building Character in Sufism-
Based Students in Madrasah West Kalimantan." Nazhruna: Jurnal 
Pendidikan Islam 6.2, 240-252.  https://doi.org/10.31538/nzh.v6i2.2974 

Saputra, Happy, (2016), "Konsep Epistemologi Mulla 
Shadra." Substantia: Jurnal Ilmu-Ilmu Ushuluddin 18.2, 183-196. 
https://doi.org/10.22373/substantia.v18i2.3005 

Scheid, Anna Floerke, (2025), “Social Media Algorithms, Christian 
Extremism, and Catholic Ethics for Faith-Based Advocacy to Build a Culture 
of Encounter,” Political Theology 26, no. 1, 
https://doi.org/10.1080/1462317X.2024.2366579 

Shiraz, Husain Agha, (2016), "An analysis of the proofs for the 
principality of the creation of existence in the transcendent philosophy of 
Mulla Sadra." Kom: časopis za religijske nauke 2, 1-21. 
https://www.ceeol.com/search/article-detail?id=531472 

Sidik, Miftah, and Ihsan Ammar Fadhlurrahman, (2025), "Perjalanan 
Spiritual Mulla Sadra dalam Al-Hikmah Al-Mutaaliyah fi Al-Asfar Al-

https://doi.org/10.1017/S0041977X11000851
https://doi.org/10.3389/fpos.2024.1492172
https://doi.org/10.3389/fpos.2024.1492172
https://nbn-resolving.org/urn:nbn:de:0168-ssoar-56725
https://nbn-resolving.org/urn:nbn:de:0168-ssoar-56725
https://doi.org/10.29303/jipp.v9i3.2361
https://doi.org/10.37812/fikroh.v17i1.1737
https://www.mohammedrustom.com/wp-content/uploads/2014/11/The-End-of-Islamic-Philosophy.pdf
https://www.mohammedrustom.com/wp-content/uploads/2014/11/The-End-of-Islamic-Philosophy.pdf
https://doi.org/10.31538/nzh.v6i2.2974
https://doi.org/10.22373/substantia.v18i2.3005
https://doi.org/10.1080/1462317X.2024.2366579
https://www.ceeol.com/search/article-detail?id=531472


38 Cogito – Multidisciplinary Research Journal 89 

Aqliyah Al-Arbaah." SETYAKI: Jurnal Studi Keagamaan Islam 3.1, 66-
77.  https://doi.org/10.59966/setyaki.v3i1.1058 

Suyanta, Sri, (2007), "Kisah ibrahim mencari tuhan dan nilai-nilai 
Pendidikan. "Jurnal Ilmiah Islam Futura 6.2, 100-118. 
https://doi.org/10.22373/jiif.v6i2.3051. 

Wahab, Mastura Ab., (2022), "Islamic spiritual and emotional 
intelligence and its relationship to eternal happiness: A conceptual paper. 
"Journal of religion and health 61.6, 4783-4806. 
https://doi.org/10.1007/s10943-021-01485-2  

Yusefi-Rad, Murteza, (2021), "The characteristics of the government in 
the philosophical system of Mulla Sadra." Journal of Islamic Political 
Studies 3.5, 100-120.  

https://www.sid.ir/en/VEWSSID/J_pdf/57016620210505.pdf  

https://doi.org/10.59966/setyaki.v3i1.1058
https://doi.org/10.22373/jiif.v6i2.3051
https://doi.org/10.1007/s10943-021-01485-2

