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Abstract

The present article conducts a comparative examination of God-centered
spirituality, as grounded in the Holy Qur’an and Al-Sahifa al-Sajjadiyya, with
contemporary non-theistic emerging spiritualities. The study first defines
spirituality and its various types, analyzing the major differences between divine
(theistic) and non-divine (non-theistic) forms of spirituality. God-centered
spirituality, rooted in revelation and religious teachings, ultimately aims at
deepening one’s connection with God and elevating individual and social moral
conduct. This form of spirituality is articulated in the Holy Qur’an and Al-Sahifa
al-Sajjadiyya through emphases on servitude ( ‘ubiidiyya), faith in God, and piety.
In contrast, emerging spiritualities are primarily shaped by individual and
relativistic experiences and often lack a stable religious foundation. This article
investigates the effects of different types of spirituality on individual psychology,
social ethics, sustainability, and their long-term influence, thereby explaining the
fundamental distinctions between these two categories of spirituality. To
complement the findings, a qualitative component was conducted through
interviews with five experts in the fields of religious studies and psychology. The
thematic analysis of the interviews revealed that God-centered spirituality—
grounded in revelation, divine unity (tawhid), and continual connection with
God—produces profound and lasting psychological and ethical effects.
Conversely, emerging spiritualities often diminish or eliminate the place of God,
emphasizing individual experience and resulting in effects that are typically
short-lived. Participants also highlighted the crucial role of the Holy Qur’an, Al-
Sahifa al-Sajjadiyya, and the importance of teaching spirituality from early
childhood. The findings indicate that God-centered spirituality, due to its
rootedness in and connection to divine revelation, not only fosters personal
growth and inner tranquility but also contributes to social and moral balance. In
contrast, emerging spiritualities—because they lack stable religious principles
and rely predominantly on personal experiences—tend to have short-term
impacts and are less capable of producing lasting transformation in individuals
and society. Ultimately, the article offers recommendations for promoting and
strengthening divine forms of spirituality in the contemporary world, so that in
addition to addressing the spiritual and psychological needs of society, the path
of individual and social transcendence can be properly pursued.

Keywords: God-centered spirituality, Holy Qur’an, Al-Sahifa al-Sajjadiyya,
emerging spiritualities, comparison, psychological effects, social ethics.
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EXTENDED ABSTRACT
The contemporary resurgence of spirituality amid

global secularization debates has intensified the
scholarly need to distinguish between theistic,
revelation-based forms of spiritual life and the
growing spectrum of non-theistic, experience-
centered spiritualities. Within this framework, the
present study undertakes a comprehensive
comparative analysis aimed at elucidating the
conceptual, psychological, and sociocultural
divergences between God-centered spirituality as
articulated in the Holy Qur’an and Al-Sahifa al-
Sajjadiyya, and emerging non-theistic spiritualities
that have gained wide traction in late-modern
societies.  Drawing on classical Islamic
metaphysics, theological anthropology, and
Qur’anic epistemology, the study argues that
spirituality in the Islamic tradition is inseparable
from the metaphysics of tawhid—wherein the
human heart (galb) is a locus for divine presence,
purification, and moral transformation. This
position is deeply rooted in scriptural discourse and
supported by a long lineage of Islamic philosophers
and mystics, including Corbin’s interpretive
assessments of Shi‘i interiority (Corbin, 2000),
Mulla Sadra’s substantial motion and spiritual
anthropology (Mulla Sadra, 2003), and classical
mystical narratives articulated by Rami (Rumi,
2008) and Ibn ‘Arabi (Ibn Arabi, 1980). In
contrast to this holistic and metaphysically
anchored worldview, non-theistic spiritualities tend
to emphasize subjective experience, emotional
states, personal empowerment, and psychological
well-being  detached  from  metaphysical
commitments. These spiritualities are frequently
shaped by relativistic epistemologies, post-
religious identity constructs, and globalized
popular culture, resulting in a model of spirituality
formulated around individual autonomy rather than
divine orientation. The article situates this
divergence within a broader civilizational context,
engaging with contemporary critiques of pseudo-
spiritual movements (Sharifidoust, 2018), the
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documented psychological need for authentic
spirituality (Bagh goli et al., 2013), and Qur’anic
models of spiritual healing and ethical elevation
(Hosseini, 2016). Through this interdisciplinary
lens, the first part of the study constructs a robust
theoretical foundation enabling a differentiated
understanding of what constitutes “authentic
spirituality” in the Islamic tradition and how it
contrasts with postmodern, secularized spiritual
movements.

The second major component of this research
focuses specifically on the Qur’anic and Al-Sahifa
al-Sajjadiyya portrayals of the spiritual path,
highlighting  their  intricately  interwoven
theological, ethical, and psychological dimensions.
Qur’anic spirituality, as demonstrated in the textual
analysis, is fundamentally structured around
tawhid, continuous remembrance of God, moral
discipline, inner purification, and the teleological
orientation of the human being toward divine
proximity. Scriptural evidence—including
concepts such as hayat tayyiba (a wholesome life),
qalb salim (a sound heart), and the therapeutic
effect of divine remembrance—illustrates that
spirituality in Islam is not merely an emotional or
cognitive state but a transformative ontological
process embedded in a covenantal relationship with
God. The article also underscores the significance
of Al-Sahifa al-Sajjadiyya as a primary textual
source expressing the experiential dimension of
Islamic spirituality, where supplications articulated
by Imam Zayn al-‘Abidin (a) reflect profound
theological insight into love of God, reliance on
divine grace, moral refinement, and existential
surrender (Imam Zain al-Abidin). These prayers
demonstrate that Islamic spirituality integrates
intimate emotional experience with theological
depth and ethical responsibility, thereby
distinguishing it from spiritualities that prioritize
emotion without anchoring it in divine revelation.
This portion of the study brings together classical
analysis of metaphysical worldview (Corbin,
2000), philosophical anthropology (Mulla Sadra,
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2003), and mystical symbolism (Rumi, 2008) to
show how Islamic spirituality constructs a
cohesive, multidimensional model that integrates
ritual, ethics, metaphysics, and interior
transformation within a single unifying framework.
It also examines how Qur’anic teachings on
patience, trust, remembrance, and moral
responsibility counterbalance the fragmented and
self-referential elements observed in non-theistic
spiritual trends.

The third layer of the analysis critically evaluates
emerging non-theistic spiritualities, identifying the
sociocultural and  epistemological  factors
contributing to their increasing popularity.
Drawing on contemporary Iranian and global
literature on new spiritual movements, the study
demonstrates how modernity’s crisis of meaning,
coupled with secular individualism, has facilitated
the rise of spiritualities that detach the human
search for meaning from divine reference. Scholars
have argued that these spiritualities often rely on
psychologized frameworks or techniques borrowed
from Eastern meditation practices, repackaged
within modern consumerist cultures (Sharifidoust,
2018). Many such movements, despite offering
temporary emotional relief, lack the deeper
metaphysical grounding that historically structured
human spirituality and ethical discipline. The study
compares this phenomenon with Qur’anic
anthropology, highlighting the scriptural emphasis
on purification, divine remembrance, moral
accountability, and eschatological awareness—all
dimensions largely absent from non-theistic
systems. The analysis incorporates findings from
intellectual historians (Corbin, 2000),
philosophers (Mulla Sadra, 2003), and Islamic
ethicists (Hosseini, 2016) to illustrate that an
authentic spiritual worldview requires a stable
metaphysical referent, an objective moral horizon,
and a transcendent telos. The article further draws
on Qaradawi’s reflections on contemporary
challenges facing Islamic spirituality (Qaradawi,
2015), emphasizing that the dilution of divine
centrality in spiritual discourse risks generating
pseudo-spiritual forms that provide temporary

relief but fail to produce lasting ethical or
psychological transformation. This critique is
supported by empirical findings showing that de-
theologized spiritual practices, while emotionally
soothing, often remain inconsistent, commodified,
and increasingly detached from communal or moral
responsibility.

To enrich the theoretical comparison, the study also
incorporates a qualitative research component
consisting of semi-structured interviews with five
experts across the fields of Qur’anic studies,
Islamic mysticism, Islamic psychology, and
sociology of religion. Thematic analysis of expert
interviews confirms that authentic spirituality
rooted in revelation, divine unity, and continuous
connection with God generates profound
psychological resilience, stable moral
transformation, and elevated social responsibility.
All participants unanimously affirmed that without
a link to divine revelation, spirituality becomes
susceptible to emotional superficiality, moral
relativism, and fragmentation. Interviewees
emphasized the centrality of  Qur’anic
remembrance, the transformative tone of Al-Sahifa
al-Sajjadiyya, and the essential role of early
spiritual education in preventing the spread of
superficial spiritual trends. The thematic findings
also demonstrate widespread scholarly consensus
regarding the deficiencies of non-theistic
spiritualities:  their minimization of divine
presence, overemphasis on subjective experience,
lack of commitment to ethical accountability, and
short-term emotional effects. The interviews
further highlight sociological reasons behind the
appeal of emerging spiritualities, including
generational identity shifts, digital media
saturation, and global promotion of self-centered
meditative practices. Notably, the qualitative data
reinforce textual conclusions by showing that God-
centered spirituality fosters not only inner peace
and psychological well-being but also social
cohesion, ethical responsibility, and resilience—
dimensions rarely produced by secular or
relativistic spiritual systems.
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The discussion synthesizes theoretical, textual, and
qualitative findings to construct a multidimensional
comparative framework. This synthesis reveals that
the primary distinction between God-centered and
non-theistic spiritualities lies not merely in
theological content but in their differing
conceptions of the human self, the cosmos, and the
purpose of spiritual life. In Islamic spirituality, the
human being is a divinely guided, morally
accountable agent whose spiritual journey is
oriented toward divine nearness; spirituality is
therefore inseparable from ethics, community,
worship, and eschatological consciousness. By
contrast, emerging  spiritualities tend to
conceptualize the human self as an autonomous
psychological entity whose primary goal is
emotional equilibrium and personal well-being,
detached from divine command or communal
ethics. These divergences explain why the former
tends to yield long-term transformative effects
while the latter generates transient and often
fragmented experiences. The study also integrates
insights from philosophical theology, mystical
literature, Qur’anic hermeneutics, and
contemporary critiques to propose a more rigorous
academic framework for evaluating modern
spiritual movements based on their metaphysical
coherence, ethical depth, and psychological
impacts.

In conclusion, the findings of this study
demonstrate that God-centered spirituality rooted
in the Qur’an and Al-Sahifa al-Sajjadiyya provides
a comprehensive, enduring, and transformative
model of spiritual life, in contrast to emerging non-
theistic spiritualities whose impacts tend to be
short-lived, experience-centered, and spiritually
superficial. The study underscores the necessity of
strengthening authentic, revelation-based
spirituality within contemporary societies to
address both psychological and ethical needs while
safeguarding the integrity of spiritual life.
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