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Abstract: Improvement in the quality of relationships and benefit from bio-social as much as possible is one of the goals of
the Qur'an that has been reflected in social verses. This paper is an interdisciplinary and applied research that aims to extract
and represent the three stages of pathology and the connection between Quranic teachings and modern sciences and
descriptively-analytically identify the harms of social relations. By combining the triangle of behavior mechanism and the
social cognitive theory of Bandura and by following the three stages of pathology, an innovative structure in the pathology of
social relationships has been achieved, which is in line with the findings of psychology and confirms Quranic teachings. The
structure first identifies the desired state, then diagnoses harms, and finally presents strategies for preventing and treating
harms in four dimensions: cognitive, emotional, behavioral, and environmental. It also demonstrates that in the identification
phase the absence or defect of any of the components may damage interpersonal relationships. In the diagnosis and
introduction phases, any of the harms can take the relationship out of the desired and effective state. In the prevention and
treatment phases, the teachings of the Holy Quran have a systematic structure that can create a great change in improving
social relations.
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governing it can be understood, undoubtedly the ability will
be created in individuals to communicate more effectively in
relation to others. With this aim, the present study attempts to
accurately identify the harms of social relationships by
linking between Quranic teachings and modern sciences and
designs a beautiful process that minimizes the harms and
enhances the synergistic ability of people in society to
communicate with others.

The present study seeks to identify the three stages of
pathology of social relationships from the perspective of
Quranic verses in a completely scientific way so that in the
light of its guidance, the disruption of social relationships can
be minimized and damaged relationships can be repaired. It
answers the question "how the three stages of pathology of
social relationships are expressed in the Holy Qur'an?". Due
to word limitation, this article deals with only one item in
each section.

1. Introduction

One of the most important dimensions of human life is the
social dimension. A person who lives in a community must
be able to communicate effectively with others, cooperate
with them, and build a community with strong and stable
structures. The way a person forms social relationships
affects his other relationships as well.

A brief look at today's societies discloses the disorders,
harms, and disruptions that have plagued interpersonal
relationships due to their lack of ability and skill to
communicate. The importance of the issue becomes even
more apparent when it is observed that educated people with
university degrees, despite their high cognitive intelligence,
have disorders and problems in their communication that
always engage a part of their mental space. Therefore, it is
very important to study the practical and executive dimension
of social relationships and its harms.

In this regard, if the process of relationship between
human beings can be properly studied and the rules

1.1. Review of the Literature

The most similar studies to the topic are:
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1) "Principles and Strategies of Social Communication
Based on Religious and Psychological Teachings" by
Ali Ahmad Panahi, 2014. This article explains the most
prominent principles and strategies of social relations
that are documented in religious and psychological
teachings.

2) "The Pattern of Social Relations Based on the Qur'an" by
Narges Movahedi, 2014. This study presents five Qur'anic
behavioral patterns according to the human nature of
community members as patterns of social relations.

3) "Examining  the  Principles of  Interpersonal
Relationships Based on the Teachings of Surah Al-
Hujurat and the Content Modeling of These Teachings"
by Morteza Karami, Seyed Sadr al-Din Shariati,
Masoumeh Ismaili, 2013. This study has explained and
extracted the principles of interpersonal
communication, interpersonal etiquette, and
communication barriers from Surah Al-Hujurat.

4) "Moral Characters of a Desirable Society in the
Thought of Allameh Tabatabai" by Mehdi Soltani, 2011.
This article with two introductions on desirable moral
society and its introduction and necessity to achieve
eternal victory, deals with the most important moral
qualities of a desirable human society according to
Allameh Tabatabai.

1.2. The Three Stages of Pathology

In the Oxford Advanced Dictionary, pathology is defined
as the scientific study of damages, diseases, and disorders. In
different sciences, the pathological process is followed in
three stages: "identification of the desired condition,
diagnosis of the injured condition, and finally prevention or
treatment of injuries" and the result is to suggest a suitable
solution to repel or eliminate pests and injuries.

Accordingly, the pathology of social relationships can be
followed in three stages: identifying desired social relations,
diagnosing harms, and finally strategies for prevention and
treatment of harms.

2. Components of Desirable Social
Relationships

Just as in various sciences, for pathology first the desired
state is identified, for the pathology of social relationships, it is
first necessary to identify the desired type of relations, so that
weaknesses and shortcomings can be introduced as harm.

2.1. Personal Components

Personal components are factors that exist in a person's
thoughts, feelings and behavior and contribute to the growth
and development of relationships. These components can be
examined in three parts: cognitive, emotional and behavioral
(triangle of mechanism of understanding human behavior).

2.1.1. Cognitive Component: Self-awareness
Successful communication involves a set of attitudes that

place the person in the right mental frame. Cognitive
components are perceptions and thoughts that lead to a
certain behavioral style and help improve relationships.

Self-awareness is beyond the concept of self-knowledge, a
compromising, dynamic and cohesive structure that results
from the development of cognitive structures and processes
as well as emotions and feelings intertwined in it and
includes understanding, paying attention, and being aware of
one's existential dimensions, characteristics, thoughts,
feelings, tendencies and behaviors over time [13].

In the Holy Qur'an, the knowledge and awareness of the
"self" is clear and obvious for man:: s uas 4ui e HUSY) O
(14 A2y (Rather, man, against himself, will be a witness,
Al-Qiyamah, 14). "Insight (basira)" is defined as seeing the
heart and esoteric perception [39]. Man is a witness against
himself [35] and a seer to himself and his actions [37]. That
is, he has complete knowledge of himself [8], of his abilities,
perfections, and strengths, as well as of his shortcomings,
faults, and weaknesses: (Indeed mankind, to his Lord, is
ungrateful, And indeed, he is to that a witness (Al-Adiyat, 6-
7) (7 56 ecpalal)ipg 2l SO e &) 5 3583 451 GLY) &), These
verses say: On the Day of Judgment, man will bear witness to
his unfaithfulness [33], a true testimony against himself [44].
It means that man is aware of his unfaithfulness and is a
witness against his ingratitude [39] and is fully aware of it.
But the problem is that He sometimes conceals his
knowledge and awareness.15 ekl & 5 5ia Al 535 (Even if
he presents his excuses, Al- Qiyamah 15): "Ma'adhira" is the
plural of "Mu'azar" meaning shield and cover [45] and the
meaning of the verse and the previous verse is that man
knows himself well, although he hangs curtains to hide his
soul [39].

On the other hand, the Holy Qur'an, by presenting a golden
key, has determined the amount of one's duty based on one's
capacity and ability, and has not assigned anyone beyond
their capacity: (286 5 al)eals V) Wil &) G5 Y (Allah does
not charge a soul except [with that within] its capacity, Al-
Bagarah, 286). The word "Vos'a" means ability and capacity.
That is, what a person is able to do and does not bring
pressure to bear on him and does not put him in hardship
[45]. To recognize the extent of capacity and, consequently
the extent of each person's burden relies on being aware of
the one's states, feelings and strengths and weaknesses, and
in a word, self-awareness. Therefore, in the Holy Qur'an,
self-awareness is necessary for any burden, action and
practice, and this important thing is inherently rooted in
human beings.

The conscious man is a wise man who plans and acts on all
matters of his life, including social communication, based on
a correct knowledge of himself.

2.1.2. Emotional Components: Self-control

Emotional components are characteristics that affect a
person's  relationships by specific emotional and
psychological states and make it desirable.

Self-control is an ability that regulates one's behavior to
the limits of the accepted rules and standards. Research in



62 Fatemeh Seyfalie et al.: Pathology of Human Social Relationships in the Qur'an

this area seeks to explain the concept of self-control of
anything that disrupts or damages social relationships. The
concept of self-control is primarily the ability of a person to
disregard internal tensions or change them, as well as to stop
undesirable tendencies and to avoid acting on them [41].

Self-control is conscious and voluntary and requires effort
in order to achieve higher human goals. There is no word for
self-control in the Holy Quran, but there are notions that
explain the self-control concept.

By carefully studying the various opinions and definitions
about self-control and its dimensions and functions, it
becomes clear that self-control is the same self-restraint that
the Holy Qur'an interprets as piety (Taghva).

Piety (Taghva) has been taken from the root of "waghaya"
which means the protection of an object from something that
harms it [10]. It also means the protection of something from
disobedience and rebellion in outside and in practice, as
chastity is the protection of the soul from carnal desires and
lusts [24].

The concepts of self-founder [31], self-preservation [20],
avoidance, fear, and avoidance of sin [11] are also drawn
from piety, all of which in some way imply the concept of
restraint and deterrence. Therefore, the basic element of piety
is restraining the soul (self) and preventing it from matters
conflicting with the goal.

The only difference between self-control and piety is the
motivation. The main element of piety is the divine motivation
[30] which has not been considered in self-control.

There are verses in the Holy Quran that reflect the concept
of self-control, including, ¢xldl) Bidil B 1l Gl Gl G
(105 (O you who have believed, upon you is [responsibility
for] yourselves, Al-Maidah, 105) where " Alikum Anfosakom
( e5-um| éi-i&r—)" means "protect yourselves from sins" [18].
Correction, purification, and cultivation are all concepts that
require self-control and restraint of unreasonable desires.
Therefore, a&wi aS-dr— means to restrain yourselves and keep
yourself from what is contrary to human dignity.

( «‘u‘);.d\) \)b?&\h\ K) rgfs.usﬂ bﬂ \}m| u.\ﬂ\ L@.\i G (Oyou who
have believed, protect yourselves and your families from a
Fire..., Al-Tahrim, 6) is another verse which explicitly
commands self-restraint; That is, protect yourself against the
evil to which your soul calls [8]. In this interpretation, the
soul refers to "superego", which always commands man to
evils, and if it is not restrained by reason and faith, it will
lead man to fall and ruin.

2.1.3. Behavioral Component: Communication Skills

Communication skills involve the right ways and means to
communicate effectively with others that help you succeed in
other areas of life. These skills are a set of abilities that shape
the desired social behavior. They enable a person to
communicate effectively with others and enjoy the benefits
of social life. These skills reduce behavioral problems in
relation to others and improve social relationships.

The Holy Qur'an with the command of |;la-\b(Rabetoo) in
the verse: &dal @ 1581 5 15k 51550 51 shlal 1sial Gl i G
(200 <) yed)oAL (O you who have believed, persevere,

and endure, and remain stationed and fear Allah that you
may be successful, Al-Imran, 200) takes man out of the
corner of solitude and commands him to establish relations
with other members of society. skl (Rabetoo)) expresses
that Muslims need to be related to each other [39]
Communication skills in the Holy Quran involve a set of
moral, intellectual and behavioral requirements that
dramatically improve the communication process between
individuals. These skills can be traced in the Qur'an in two
parts: verbal and non-verbal (behavioral) skills, which have
been explained in detail in various studies.

2.2. Non-personal Components

In the field of communication, not everything is at one's
disposal; sometimes conditions, space and environment
affect people's relationships. This section deals with four
factors affecting the growth and development of relationships
in which change is largely outside the scope of the
individual's will and can influence the way interpersonal
relationships work.

2.2.1. Cultural Component: Social Trust

Trust in the term of sociological sciences refers to good
suspicion and benevolence towards others in social relations
so that the truster and the trustee enjoy its benefits in
proportion [40].

The Holy Qur'an invites good suspicion: Sb b il 3! RN
(12 Osl)id agnsly S0 5 & ka3 (Why, when you heard
it, did not the believing men and believing women think good
of themselves (i.e., one another), An Noor, 12) and forbids
suspicion: "(12 e el Gl (mad & SR G 1,88 1 Sy
(avoid ~much [negative] supposition. Indeed, some
supposition is sin, Al-Hujurat, 12). The first verse wants to
illuminate that a person who has faith should have good
suspicions about other believers. In the second verse, the
suspicion that Muslims have been instructed to avoid is a bad
suspicion [39]. That is, people are obliged to be optimistic
about others and not to be suspicious of others until they are
absolutely sure.

On the other hand, it states that suspicion does not take the
place of truth: u‘ s 3all 6 Y SR &) Ul ) 28T A

(36 iz )«isas W Gle @(And most of them follow not
except assumption. Indeed, assumption avails not against the
truth at all. Indeed, Allah is Knowing of what they do, Al-
Yunus, 36). Where certainty is needed, suspicion does not
work. Suspicion cannot substitute for certainty and make one
needless of certainty [18] because the truth benefits if man
knows its legitimacy and knows it through correct
knowledge, and this is not the case with suspicious because
what is suspected may be contrary to the truth [37]. However,
where certainty is not possible, it is allowed to assume. This
suspicion can be positive or negative. Since the Qur'an
forbids bad suspicion, then there is no other way for a person
but to use good faith and trust as the criterion of one's
relationship with others. Good suspicion means that although
it is a suspicion and cannot be relied on, but one can trust and
act accordingly. In other words, trust is both a kind of risk-
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taking (due to the uncertainty and practice of a suspicion that
cannot totally tell the truth and certainly lead a person to the
truth and there is always the possibility of the opposite), and
a kind of suspicion that the Qur'an has commanded and given
the divine nature and inherent dignity of human beings, it can
be considered as the pattern of action according to rational
conditions and guidelines.

2.2.2. Political Component: Security

Security is defined as having stability and lack of anarchy,
feeling free from threats, anxiety and danger, and feeling safe
from possible harm by others, which has both positive and
negative premises.

On the one hand, confidence and peace of mind and spirit,
and on the other hand, absence of fear and apprehension and
worry that leads to loss of confidence and peace [1]. Security
in a positive (affirmative) discourse is about providing and
guaranteeing comfort and convenience, and in a negative
discourse is based on the absence of danger and threats [25].

In the logic of the Qur'an, security is the opposite of fear.
This word is used in verse 239 of Surah Al-Baqarah, 83 of
Surahs of Nisa, 112 of Surahs of Nahl, 55 of Surahs of Noor,
and verse 4 of Surah Quraysh against the word fear.

The Holy Qur'an has characterized one of the signs of
civilization and social development of the past ummah
(societies) as the existence of security in their lives: A g
U\SAJSUAH&:JL@)JL@_ULMM|;UISMJ5M\ 112 «Jadl))
(And Allah presents an example: a city [i.e., Makkah] which
was safe and secure, its provision coming to it in abundance
from every location ,Al-Nahl, 112). This verse reflects
security as the source of safety and increase of sustenance.
As the first blessing, they were safe from their lives and
property [43] and lived in health and adequacy of sustenance
[8] and these three qualities triggered that the village is
considered exemplary according to Quran.

Due to the high position and the important role of security
in human life, the Qur'an has introduced the realization of
security as one of the purposes of establishing the
sovereignty of God and the succession of the righteous and
the general plan of Imamat: slee 5 ei-w | il Gl A e
V,@JUMJ?QABUAUJJ\LJ&M\LQSUAJY\@&MuMM\
55 osl)lal 2gdsa s (e ST 5 4T 8 N 4k (Allah has
promised those who have believed among you and done
righteous deeds that He will surely grant them succession [to
authority] upon the earth just as He granted it to those before
them and that He will surely establish for them [therein] their
religion which He has preferred for them and that He will
surely substitute for them, after their fear, security, [for] they
worship Me, An-Noor, 55).

This verse, which has been interpreted as the time of the
advent of the Mahdi (pbuh) [2] is a promise of magnificence
and beauty for the believers who perform righteous deeds,
and promises them that he will soon build a righteous society
for them and replace the fear they had with security [39].
Changing the situation from fear to security is one of the
advantages of the desired society. And since it is mentioned
in the promise of succession of the righteous, it demonstrates

that having security is a real, right and proper desire and its
existence is necessary for society.

Feelings secure in both individual and social dimensions
can directly affect interpersonal relationships. The
requirement of any kind of communication first is to trust and
then to ensure that no problem is created at the social level.

2.2.3. Economic Component: Justice

Justice, by definition, means to put everything in its place,
somewhere between extremes in the inner forces [19].
Allameh Tabatabai defines the justice as establishing equality
between affairs, that is to owe everything that deserves so
that all things are equal and everyone is put in the place they
deserve [39].

In the Holy Quran, justice reflects establishing equality
and balancing matters, so that everything has its deserved
share. In the Qur'an, God commands both individual justice
and social justice. Ind1V1dual Justice is represented in the
verse: .(8 sxildl) 538l o3 a1 a1 (Be just; that is nearer to
righteousness, Al-Maidah, 8). This verse emphasizes the
matter of justice [18]. It instructs the believers to treat all
people-friend and foe-justly and not to oppress anyone [38].
That is, every single person in society is obliged to treat
fairly in all circumstances. o

And social justice is expressed in the verse: )Jall al & &y
(90 ,J= (Indeed, Allah orders justice, Al-Nahl, 90). Allameh
Tabatabai writes: In this verse, justice denotes social justice,
and it means to treat each member of society in a way that he
deserves and to be placed in a place that he deserves, and this
is a social characteristic that the individuals are obliged to do.
Therefore, both the individual and the society, which is
governed by the government, are responsible for establishing
this goal [39]. Taking and giving the right is also a tool of
justice, whether this right is small or large, individual or
social, religious or political, economic or cultural, and so on.
In the Qur'an justice prevails in all areas of individual and
social life.

2.2.4. Social Component: Social Support

Social support refers to the feeling of belonging,
acceptance, and being loved and for each person it creates a
secure relationship in which the feeling of love and closeness
is one of the main characteristics of these relationships.
Perceived social support has many effects on physical and
mental status, life satisfaction and various aspects of quality
of life and is known as an effective moderating factor in
coping with and adapting to stressful situations [17].

Although the term of social support is not in the Holy
Qur'an, its constituent elements and notions that provide a
complete and comprehensive definition of this concept are
mentioned in the verses of the Qur'an.

Most basic definitions of the social support are rooted in
people's perceptions of being loved, respected, and
respected. The first definition of social support is the belief
that the person being cared for is loved, valued, and
respected [7]. This definition is expressed in the Holy
Qur'an with the law of reverence, the law of honoring man:
(70 <o) u¥N)a3l 3 GR35 5 (And We have certainly honored
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the children of Adam, Al-Isra, 70). Honor is that man should
be respected and cherished by others because of the special
characteristic that he has and this special characteristic is
the humanity and his divine position that is special and
unique to each person [39].

In another definition, social support is defined as the extent
of love, companionship, care, respect, attention, and
assistance an individual receives from others. These elements
are generally enclosed in the meaning of benefaction
(Ehsan), which has been commanded in the Holy Qur'an on
several occasions: (77 «uawadl)) S 2l Goal W& 5l 5 (4nd do
good as Allah has done good to you, Al-Qasas, 77).
Benefaction (Ehsan) represents doing good and spreading
mercy and creating love [39].

In the last definition, social support refers to a sense of
belonging, acceptance, and being cherished. In this verse
(merciful among themselves, Al-Fath, 29),(29 ,zall)2s sa’)y
this definition is well illustrated. "Binham" here is the same
feeling of belonging and acceptance by others. It means
belonging to a group that is the same as the faith group, and
the " Rohama"(mercy) is an expression of social compassion
and kindness.

"Rohama Binham" implies that they are kind and merciful
among themselves [39] and are distinguished in the attribute
of compassion and mercy towards each other [44]. Aiding is
another element in the concept of social support which is
realized in the Holy Quran with concepts such as
cooperation, helping the needy, etc.

3. Diagnosis of Harms

The harms of social relationships are the roots of disorder,
disruption and rupture in social communication. They
involves a set of issues that hinder the establishment of
healthy social relationships, partnerships with others and
friendship with them.

3.1. Personal Harms

Personal harms are problems that can cause a relationship
breakdown because of the person's particular way of
thinking, emotions, behavior, and actions. These factors are
in the control of the individual and the situation can be
changed in the opposite direction by monitoring and
adjusting them.

3.1.1. Cognitive Harm: Narcissism

Behavior results from a decision and the decision is based
on awareness and tendency. Cognitive harms refer to
perceptions and thoughts that lead to certain behaviors and
cause damage to social relationships.

Narcissism is characterized by a strong sense of
arrogance, mental concern to success, and unlimited power
and talent [34].

Some of the characteristics of narcissists are: they consider
themselves a know-it-all and a great and unique individual,
and their self-image is stronger than their real self. They see
their weaknesses and shortcomings as good, and with the

help of logic and distortion, they regards them as
representing a strong and flawless personality, something
similar to what the Qur'an says: «S)lxila & sl 2630 & 5idg
104 (while they think that they are doing well in work, Al-
Kahf, 104). These ideal thoughts cause arrogance and
selfishness. The person creates an image of oneself that is
significantly different from what is real. He may conceive of
beauty, intelligence, generosity, holiness, honesty, dignity,
courage, or anything else that is desirable and appropriate to
his personality, as the Qur'an says: ,ila)all)eld Ao 2 ¢ slag
(18 ((they) think that they are [standing] on something, Al-
Mujadalah, 18). The more unrealistic the value of these ideal
thoughts, the more shaky a person becomes and the more he
needs the approval and praise of others.

The term comes closest to the meaning of narcissism in the
Holy Quran is arrogance (Kebr). Arrogance has been defined
as loving and valuing yourself over others. Arrogance is a
state in which a person sees himself as superior to others and
thinks that he is superior to others [22].

Arrogance and narcissism are common in many symptoms
and have almost the same pattern of behavior, but the
symptoms are more inclusive in arrogance and embrace a
larger number of behaviors [29].

The Holy Qur'an forbids arrogant acts. There are many
verses in this regard. For example, he says about arrogance:
SUbadl &85 65 559 AT o s Ba 550 8 (3 Y5 (And do not
walk upon the earth exultantly. Indeed, you will never tear
the earth [apart], and you will never reach the mountains in
height, Al-Isra, 37). The sentence: 1)a (bl & (ixi ¥ (do
not walk upon the earth exultantly), forbids for a person to
consider himself greater than he is because of his arrogance,
and if the Quran forbade the issue of walking upon exultantly
(Maraha), it was because the effect of all those deviations
becomes more manifested in walking [39]. This reveals that
arrogance and pride, even at the simplest level, are
considered reprehensible and disgusting. It also indicates that
the inner qualities of man, whatever they may be, manifest
themselves in his actions, in the way he walks, in the way he
looks, in the way he speaks, and in everything he does, and
this is the outward manifestation that disturbs the
interpersonal relationships.

3.1.2. Emotional Harm: Incompatibility

Emotional harms are troubles that overshadow a person's
relationships due to specific emotional and psychological
states and make it out of the effective and desirable state.

Social incompatibility is the inability to communicate with
others in a way that is socially acceptable and valuable, and
is a process that prevents individuals from controlling their
own behavior, understanding and predicting the behavior of
others, and regulating social interactions.

There are no synonyms or denotations of social
incompatibility in the Holy Qur'an, but its dimensions and
coordinates can be well extracted from other concepts and
terms in the Qur'an.

With respect to communicating and treating others, the
Holy Qur'an commands the compatibility and
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companionship: 154 83 & (Luad (b 58 8 43 cashaally Ga sk
(19 celull)i 58 T 38 b 200 Jads 5 Wi(4nd treat them kindly.
For if you dislike them - perhaps you dislike a thing and
Allah makes therein much good, AL-Nisa, 19). Although the
content of this verse is related to treating women at home and
family environment, but in fact it is a principle for human
social life and for any kind of social interaction in social
space. The Quran says: treat women kindly and be
compatible and tolerant of their incompatibilities. Socializing
is living together or exchanging rights and "Maeruf"
expresses anything that people know in their community, and
do not deny it and are not ignorant of it [39]. It implies that
they should come together in harmony, regulate their
behavior according to social norms and customs, in
accordance with culture, laws and regulations, and avoid
what is contrary to custom and sharia; exactly what is stated
in the definition of social compatibility.

3.1.3. Behavioral Harm: Violation of Rights

Behavioral harm refers to disagreeable and unpleasant
morals and behaviors that annoy any balanced and vigorous
human being, disrupt relationships between human beings,
take relationships out of a beneficial and enjoyable state,
create differences and gaps, and ultimately turn useful and
valuable communities into bad and unfriendly relationships.

Social life and the constant communication of human
beings with each other are the responsibility of each
individual for various reasons, and impose rights and duties
that play an important role in the continuity and permanence
or deterioration and disintegration of interpersonal
communications.

Rights are privileges enacted by God or a custom or
legislator on an individual, group, or community. In religious
texts, after Haqqatullah, Haqqat al-Nas is the most important
thing that will be questioned and in case of abuse and
violation, it will not be forgiven until he is forgiven by the
rightful owner. Therefore, everyone is obliged to respect the
rights of others and no one has the right to violate or abuse
the rights of others in any way.

In the logic of the Qur'an, equality in human rights is a
constant matter (Hujurat, 13; Nisa, 32) and one of the
fundamental principles of Islam is respect for the rights of all
human beings to each other (Shura, 42). For this reason,
violating the rights of others is wrong and reprehensible
(Fajr, 19) and those who violate these rights deserve
punishment (Shura, 42).

According to the Qur'an, all human beings, without any
distinction, have rights that are non-discriminatory. And God
does not bear the slightest oppression toward anyone: Al
108 ,0) e Jl) Cudand Wl & 53 (and Allah wants no injustice to
the worlds (i.e., His creatures), Al- Imran, 108).

The Holy Qur'an states in a general decree regarding the
rights of the people: 85 ,358)ahslall (Wl | LA Y5 (and do not
deprive the people of their due, Hud, 85). This part of the
verse, which is repeated in verse 85 of Surah A'raf and verse
183 of Surah Al-Shu'ara, prevents people from encroaching
on and violating the rights of others.

The Quran says: Do not diminish the rights of the people
and do not hinder it [38]. Stinginess (Bakhs) basically refers
to the oppressive deprivation of people's rights, and
sometimes it means fraud and deception that leads to the
violation of the rights of others, so the above statement has a
broad meaning that includes any falsification and fraud and
deception in the transaction, and any violation of the rights of
others [16]. Any encroachment and violation of rights in
communications has a vital impact on the durability and
survival of communications, which is not even comparable to
other categories.

3.2. Non-personal Harms

In addition to the personal issues that originate from a
person's way of thinking, feeling and behaving, and cause
disruption in relationships, there are also some non-individual
issues that have an origin other than the individual's will and
behavior and cause conditions and situations that affect a
person's action and makes it out of the desired and effective
state. These harms impact communications by creating a
communication environment, and play an important role in
how social relationships are conducted.

3.2.1. Cultural Harm: Individualism

Individualism is an important term specific to the socio-
cultural and political characteristics of modernity and has
entered the field of sociology to explain the new relationship
between the individual and society and the new position of
the individual in the modern society. Individualism is a type
of personality pattern in which the individual considers
himself as a separate and distinct entity. In this model,
behaviors are analyzed by individual preferences and choices
and the extent of profit and loss, and there is an emotional
separation from the group and in case of conflict between
individual and group goals, individual goals are prioritized.

The Holy Qur'an invites human beings to a collective spirit
and does not leave them indifferent to society so that human
beings want to be either individualistic or collectivist at their
will; rather, it commands them to have social relationships
and to build a healthy and prosperous society, and to avoid
division and separation. Individualism and separation from
society is forbidden by the Qur'an and is disgusting. But the
Qur'an praises withdrawal from society in two cases: the first
case is the story of Prophet Ibrahim (AS) and his escape from
the polytheistic society of Nimrod (Maryam, 49). The second
case is the monasticism of the companions of Jesus, who
invented monasticism and withdrew from the people and left
the world and engaged in the Hereafter, which, of course,
they could not handle properly (Al-Hadid, 27). Nevertheless,
Islam did not approved monasticism and the Holy Prophet
(PBUH) rejected it by stating: ~SLyl 8 &, ¥ (No
monasticism in Islam) and with great care for the matter of
society forbade it. In return, he has raised the issue of
asceticism that means simplicity in life and freedom and
betrayal of society and not going under the burden of social
luxuries, which keeps social life healthy, strengthens social
ties and builds a pious society.
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Thus, from the Qur'anic point of view, individualism is a
positive thing when it is associated with freedom from social
coercion and oppressive conditions; And when it is viewed in
terms of separation from others and the lack of a sense of
mutual commitment, that is, it means trying to fulfill
individual desires through inattention to the collective, it is
considered as a negative indicator.

3.2.2. Political Harm: Partisanship

The party of each political group has an official label that
participates in the elections and has the possibility and ability
to put its desired candidates at the top of the posts and public
positions of the society through elections [26].

In the logic of the Qur'an, a party is a gathering and a
group that agrees on a single idea and goal [24]. And it is a
group that has one profession and one religion and curses and
expels the other parties [42]. It is this curse and rejection that
makes it one of the harms of social relations.

From the verses of the Qur'an, three types of parties can be
identified: Hezbollah, a God-centered party; Satan Party, a
party that is devil-centered; Intermediate parties that are
neither Hezbollah nor Satan's party and are self-centered
parties [22].

According to the Qur'an's emphasis on avoiding
divisiveness (sectarianism) and forming a single nation, it is
understood from the verses of the Qur'an that if the
multiplicity of parties and their rivalries and the party views
are proportional to the temporal and spatial conditions in
terms of different tastes and in direction of flourishing
talents, and all of them are manifestations of a truth, not only
is it not forbidden, but it is a necessity of social life and a
necessity for movement. Nonetheless, if this multiplicity
leads to the fragmentation of society, the loss of unity and
solidarity among individuals, and the expenditure of forces to
fight for the division of power and political gifts, regardless
of the collective interests and lofty values, it will be a be a
way to go astray, and such a party is condemned by the
Qur'an and contradicts human behavior, and has an origin
with carnal desires and unpleasant characteristics.

3.2.3. Economic Harm: Class Differences

The general definition of social class is a part of society
that differs from other parts of society in terms of having
common values, certain social status, collective activities, the
amount of wealth and other personal assets, the extent of
access to gifts and social etiquette. The classification of
individuals and social groups is based on three criteria:
income, occupation and education [14].

According to the Qur'an, there is no class in the existence
of human beings and they are all one nation. As the Holy
Qur'an says: 33l il SN O (Mankind was just one nation).
But the continuation of the verse indicates a d1fference
between human belngs that is necessary for social life: <

U“‘L‘nU“ﬁ‘mdgb‘—‘w\?é-"‘d)‘\}u‘)m}u‘wum‘”‘
(213 i ad\)ad | 5B\ (Mankind was [of] one religion(nation)
[before their deviation]; then Allah sent the prophets as
bringers of good tidings and warners and sent down with
them the Scripture in truth to judge between the people

concerning that in which they differed, Al-Baqarah, 213).
This difference is a difference in material affairs and material
life [39].

From the Qur'an's point of view, the existence of social
classes is a necessary condition for the life and continuity of
human society and it can be said that social classes in the
Qur'an have a divine aspect [11]. Overall, human beings form
a large and fertile tree, in which each group but also each
individual has a special mission in this great body, and in
proportion to it a unique building [16].

Lastly, in order to prove the monotheism of God, the Holy
Qur'an quotes the proverb of unity, the content of which
displays the major dlfferences between different  social
classes 65, G 883 B 5 o0 e Dol ¥ b T S i G

ﬂitbd”w‘uuwdﬁbéé}‘ﬂmdwwm
(.75 «M‘)UM (Allah presents an example: a slave [who is]
owned and unable to do a thing and he to whom We have
provided from Us good provision, so he spends from it
secretly and publicly. Can they be equal? Praise to Allah!
But most of them do not know, Al-Nahl, 75). The result of the
verse is that someone who is not able to possess anything and
cannot give anything to anyone is not equal to the owner who
owns sustenance and can possess it and reward it as he wants
[39]. Their abilities, powers, and extent of possessions are
different, and therefore they will be different in terms of
social status. This dignity is a source of growth and necessity
for people as long as it does not cause insult and humiliation,
but it is a serious damage to relationships when it is a means
of bragging and harassment.

3.2.4. Social Harm: Conflict

Conflict in interpersonal relationships refers to
disagreements, discord, and frictions that occur when the
actions or beliefs of one person or persons are unacceptable
to another and are resisted. Conflict involves a wide range of
people's reactions to each other, starting with a simple
disagreement and ending in an open war.

The Quranic stories and reports are full of cases that
express different types of conflicts between different and
conflicting individuals, ethnic groups and beliefs; by
examining them, the issue of conflict and the styles of
dealing with it can be closely studied.

The Holy Qur'an speaks explicitly of two types of conflict
with numerous examples. First: disagreement and conflict in
desires and tastes; and second: differences and conflicts in
beliefs and opinions (beliefs in religion). Verse 213 of Surah Al-
Baqarah describes these two types of conflict: ahb il u»U‘ u\S

Led ) 5 Al Gally Gl Zeaa I3 5 Gt 5 Gyt A4 G
48 \;sl\ﬂ (Mankind was [of] one religion [before their devzatlon]
then Allah sent the prophets as bringers of good tidings and
warners and sent down with them the Scripture in truth to judge
between the people concerning that in which they differed) refers
to the first difference, that is the dlfference in material matters
and material life. And this part of verse) 55l Gl ¥ 44 Gl s 5
e o ) 26 L 35 Ge(And none differed over it [ie., the
Scripture] except those who were given it - after the clear proofs
came to them - out of jealous animosity among themselves)
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refers to the second difference which deals with the difference in
religion [39].

Discussing some destructive effects of conflict as well as
strategies for its management, the Qur'an states that both
types of conflict can be resolved constructively, wisely and
rightfully, or by selfishness, prejudice, stubbornness,
coercion, domination, leading to strife, conflict, and enmity.
Thus, conflict in the Qur'an takes four different forms: 1.
constructive natural conflict 2. non-constructive natural
conflict 3. constructive religious conflict 4. non-constructive
religious conflict. There are many examples of each of these
four types in the Holy Quran, including for the first type: the
conflict between Moses and Khidr (Kahf, 65-82); The second
type: the story of the jealousy of Joseph's brothers (Joseph, 8-
18); The third type: the story of Mubahila (Al-Imran, 64);
And the fourth type: the differences between the Jews and the
Christians (Baqara, 113 and Tauba, 30) can be named.

Constructive conflict is defined as maintaining flexibility,
interacting with the desire to learn, and focusing on the
relationship rather than the individual. It is based on right-
seeking and rational and positive solutions, and non-
constructive conflict is based on selfishness, self-
centeredness and authoritarian solutions. Constructive
conflict leads to the explanation and solution of problems and
issues, helps people to develop their perception and
understanding, removes doubts and guides people to the right
path. Non-constructive conflict alienates individuals from
each other; create doubt, ambiguity, enmity, and division.
Non-constructive conflict is accompanied by rebellion and
aggression, denial and annulment of the other side (Baqarah,
113) and ultimately leads to hostility and unhealthy rivalries.

4. Strategies to Reduce the Harms of
Social Relations

By providing desirable behavioral pattern, the Holy Quran
offers a rich source of appropriate strategies for the
individuals that enable them to act better in adapting to
events and different situations.

4.1. Intellectual (Cognitive) Discipline

"Intellectual discipline" is a new and innovative
combination, which is concerned with discipline in thinking
and cognition, and considers the controlled and measured
thought.

Correct thinking in the Qur'an has a systematic structure
that includes the four basic elements (principles,
preliminaries, requirements and obstacles) of a systematic
network. In the principle section, we can mention the
necessity of thanksgiving (Nahl, 78), differentiation from
other creatures (Furqan, 44), prevention from entering Duzaq
(Molk, 10), the responsibility of the members (Isra ', 36), the
superiority of thinkers (An'am, 50), the filth of the fools
(Younes, 100), falling into the position of the worst being
(Anfal, 22); in the preliminaries to piety (Bagarah, 197),
patience and forbearance (Ra'd, 19 and 22), following desires

(Najm, 23 and Jathiya, 23), pluralism (An'am, 116),
personality (parties, 67), blind imitation (Bagarah), 170), in
the requirements for freedom of thought (Bagara, 62), respect
for opinions and ideas (An'am, 108), questioning (Anbiya, 7),
truth-seeking (Maeda, 83), science (Ankabut, 43) and in the
section of obstacles the Quran refers to threats (Yusuf, 59 and
60), fear (Isra ', 31 and Ma'idah, 54), haste (Anbiya', 37),
love and hate (Al-Imran, 118), anger and rage (Araf, 150).

4.2. Emotional Discipline

"Emotional discipline” is a new and innovative
combination which refers to the discipline in emotions and
feelings. Emotional discipline deals with controlled and
measured emotions, and the person who has emotional
discipline can control his feelings and emotions and protects
himself from the outburst of emotions and ill-considered
action based on it, adjusts his emotions according to the rules
and principles, in expressing emotions, observes the limits
and acts in accordance with the principles, rules and
regulations.

Emotional discipline in the Qur'an has a complete structure
that includes all four basic elements of a systematic network.
The basics of emotional discipline in the Qur'an comprises
God's attribution in the knowledge of true good and evil
(Baqara, 216), the passage of the world and return to God
(Al-Imran, 14), God's awareness and encirclement of affairs
(Al-Hijr, 97), the rule of God's will in affairs (Hadid, 22 and
24 and Taghabun, 11), superiority in the shadow of faith,
companionship of God (Al-Imran, 139), monopoly of honor
in God (Yunus, 65), decline of sorrow and grief by the will of
God (Taha, 40), return to God (Loghman, 23); Its
preliminaries includes following the divine commands
(Baqarah, 38), praying out of fear and hope (Araf, 56),
rejoicing in the divine grace (Yunus, 58), understanding the
ephemerality of the world (Ra'd, 26); avoiding the
guardianship of Satan (Al-Imran, 175), not being afraid of
people (Maeda, 44); Its requirements are patience (Nahl,
127), resentment (Al-Imran, 134), forgiveness (Shura, 27),
complaining to God (Yusuf, 86); And the obstacles to
emotional discipline are anger (Araf, 150), impatience (Kahf,
6) and unjust happiness (Ghafer, 75).

4.3. Speech Discipline

"Speech discipline”, as a mnovel and innovative
combination, is discipline in the field of speech. Discipline in
speech is a manifestation of personal order in the realm of
communication. Basics of speech discipline in the Qur'an
involves truth-telling and truth-seeking of God as the creator
of man (Al-Nisa ', 171), recording speech (Qaf, 18), speech
effectiveness (Al-Ma'ida, 85); its preliminaries comprises
pre-speech thinking and situationalism (Maeda, 101), balance
(Al-An'am, 152), observance of politeness and respect in the
position of speech (Al-Baqarah, 104), action in speech (Al-
Saff, 3), soft speech (Taha, 44), ignorance in speech (Al-
Baqarah, 169), controversy in speech (An'am, 121),
sharpness in speech (Isra, 23), obligation in speech (p. 86).
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Its requirements are being strong (Ahzab 70 and 71), being
able (Isra, 28), being famous (Ahzab, 32), being good and
virtuous (Baqara, 83 and Isra, 53), being generous (Isra, 23),
being eloquent (Nisa, 63) The truth of speech (Al-Nisa, 171)
and its obstacles include sinful speech (Maeda, 63), ill-
considered speech (Al-Nisa, 94), abrogated speech (Qesas,
55) and force speech (Hajj, 30).

5. Conclusion

From what has been mentioned, it can be concluded that
the three stages of pathology have been carefully and
repeatedly taken into account. In identifying the desired state,
the Holy Qur'an introduces components that their presence
and occurrence to a large extent reduce the disruption and
damage in relationships.

In terms of identifying harms, the Holy Quran with
indescribable precision and delicacy, which is the result of
the accurate and comprehensive knowledge of human beings,
explains the weaknesses and harms of individuals in
relationships and has provided operational strategies which
eradicate harms and create a profound variation in
interpersonal relationships.

With respect to the strategies to reduce the harms of social
relationships, the Holy Qur'an is a charter for solving interpersonal
problems and a model for preventing the occurrence of harms and
anomalies in social relationships. In the structure of the cognitive,
emotional and speech system of the Qur'an, all four main elements
of a system (principles and basics, requirements, preliminaries,
and obstacles) have been carefully and meticulously reflected.
Paying attention to principles and basics generates a strong
incentive for managing and organizing thought, feeling and
behavior according to the principles and standards. This incentive
helps to make the arrangements and paves the way for compliance
and avoidance of obstacles. And finally, with firm determination
and strong will, an all-encompassing order is shaped in the
individual, which both repairs the individual's relationships and
eliminates the harms of social relationships and improves
interpersonal and social relationships.

In short, the more one controls one's thoughts, feelings, and
behaviors, the more balanced and cohesive one's interaction
will be and the more successful one will be in communication.
Lack of management in any of these three parts and loss of
control over them devalues one's social behavior and creates
boredom and disturbance. Among the limitations of the
research, we can mention the lack of interdisciplinary sources
in the Qur'an and communication sciences and psychology,
and the ambiguity of issues related to these topics in the
existing interpretations, which doubles the researcher's work to
search for verses related to such topics.

The most important recommendation for future research is
to explain the Quranic philosophy of social relations with the
grounded theory method, which can create a profound
change in communication science in theory and also
interpersonal communication in practical dimension in
Islamic society. In the field of communication, the Holy
Qur'an has referred to issues that modern science has not yet

addressed, through which communication theories can be
extracted. These theories can be well extracted using the
grounded theory method. Coducting such research can play a
great role in updating the verses of the Qur'an, acquainting
the young generation with the transcendent teachings of the
Qur'an and applying it in today's society. It is hoped that it
will be noticed by researchers.
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