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Abstract 

This arƟcle proposes the development of a Bahá’í paradigm of science, grounded in the 
teleological and integraƟve vision of Bahá’í epistemology and structured in dialogue with 
Thomas Kuhn’s concept of scienƟfic paradigms and Edgar Morin’s theory of complexity. Building 
on a previously arƟculated typology of seven interrelated forms of knowledge—material, 
conceptual, existenƟal, moral, divine, intrinsic divine, and knowledge in conformity with 
reality—this study argues that every scienƟfic theory or method must be evaluated across these 
epistemic dimensions to be considered valid. Within this model, each form of knowledge can 
either affirm, remain neutral toward, or oppose a given research program; only theories that are 
either affirmed or neutrally situated across all seven modes qualify as scienƟfically legiƟmate. 

The arƟcle further asserts that this framework provides not only an internal coherence among 
diverse domains of knowledge but also promotes external interdisciplinarity, making it suitable 
for evaluaƟng both natural and social sciences within an ethically and spiritually guided 
worldview. By integraƟng epistemological plurality, ontological humility, and a moral telos, the 
Bahá’í paradigm offers a systemaƟc alternaƟve to both empirical reducƟonism and relaƟvist 
construcƟvism. 

A demonstraƟve case study in early childhood educaƟon is provided to illustrate the model’s 
pracƟcal uƟlity. An example teaching methodology is analyzed through the lens of the seven 
epistemic domains, showing how pedagogical pracƟces must align with both scienƟfic rigor and 
moral-spiritual coherence to meet the Bahá’í criteria of knowledge. The arƟcle concludes that 
the proposed paradigm advances the civilizaƟonal aim of knowledge—not merely to describe 
the world, but to transform it through jusƟce, unity, and the spiritual realizaƟon of humanity’s 
latent capaciƟes. 

IntroducƟon: The FragmentaƟon of Knowledge and the Call for IntegraƟon 

The modern landscape of science, while historically fruiƞul in producing technological 
innovaƟon and disciplinary specializaƟon, has increasingly shown signs of epistemological 
fragmentaƟon and ethical dislocaƟon. The rise of disciplinary silos, the severance of scienƟfic 
knowledge from quesƟons of value, and the disintegraƟon of spiritual purpose in academic and 
policy spheres have led to a growing crisis in the meaning and purpose of knowledge itself. 
ScienƟfic research, no longer guided by a shared metaphysical or ethical telos, finds itself 
vulnerable to instrumentalizaƟon by state and corporate interests, reducƟonist modeling, and 
alienaƟon from lived human experience. Philosophers of science such as Thomas Kuhn and Paul 



Feyerabend have already pointed to the incommensurability of scienƟfic paradigms, challenging 
the presumed linearity and unity of scienƟfic progress (Kuhn 92; Feyerabend 19). Edgar Morin, 
in his theory of complexity, idenƟfies this condiƟon as a product of “disjuncƟon, reducƟon, and 
abstracƟon,” calling instead for a “reliance on the dialogical principle and recursive causality” in 
both science and philosophy (Morin 25). 

Within this fractured epistemological terrain, the Bahá’í Faith offers a radically integraƟve vision 
of science—one that unites empirical rigor, ethical grounding, spiritual purpose, and ontological 
humility. The Bahá’í WriƟngs affirm the legiƟmacy of scienƟfic inquiry while simultaneously 
insisƟng that knowledge, in its fullest sense, is not a neutral or value-free enterprise. Instead, all 
knowledge must serve the advancement of civilizaƟon, the moral refinement of the human 
being, and the realizaƟon of spiritual truth. As arƟculated in previous work, this epistemic vision 
takes shape through a sevenfold typology of knowledge: material, conceptual, existenƟal, 
moral, divine, intrinsic divine, and knowledge in conformity with reality. These seven domains 
together form not merely a classificaƟon scheme but a holisƟc framework for evaluaƟng the 
validity and legiƟmacy of all forms of inquiry—scienƟfic, philosophical, spiritual, or pracƟcal 
(Motlagh Arani, “The Spectrum of Knowledge”). 

This arƟcle proposes that this sevenfold typology consƟtutes the foundaƟon of a Bahá’í 
scienƟfic paradigm in the Kuhnian sense: a structure of world-construcƟon, disciplinary 
alignment, and evaluaƟve authority. However, unlike Kuhn’s historically situated paradigms, 
which are suscepƟble to relaƟvism and rupture, the Bahá’í paradigm is teleological, integraƟve, 
and universal in orientaƟon. It is not merely a “new theory” but a model of epistemic harmony, 
where each scienƟfic theory or method must be evaluated across seven dimensions of 
knowledge. In this model, a theory may be affirmed by one domain (e.g., empirically verifiable), 
neutral to another (e.g., morally irrelevant), or opposed by yet another (e.g., existenƟally 
dehumanizing). Only theories which are either affirmed or remain neutral in all seven domains 
qualify as epistemologically legiƟmate and scienƟfically valid. 

To demonstrate this model in acƟon, the arƟcle presents a case study from the field of 
educaƟon: the methodology of teaching in kindergarten and elementary school. EducaƟonal 
psychology has long debated the efficacy and philosophy behind methods such as behaviorism, 
construcƟvism, Montessori, and Reggio Emilia, each grounded in divergent ontologies of the 
child and compeƟng theories of development (Ormrod 34; Dewey 76; Vygotsky 57). Within the 
proposed Bahá’í paradigm, these methodologies will be assessed not only for their empirical 
results but for their alignment with moral, existenƟal, and divine dimensions of knowledge. For 
instance, does a pedagogy culƟvate intrinsic dignity and spiritual potenƟal in the child, or does it 
treat the learner as a passive recipient of behavioral condiƟoning? Does the methodology foster 
virtues such as jusƟce, cooperaƟon, and responsibility, or does it merely maximize measurable 



outcomes? Does it recognize the mystery of human development, or reduce learning to 
mechanisƟc input-output processes? These are not peripheral concerns—they are foundaƟonal. 

The inclusion of Edgar Morin’s complexity theory strengthens the paradigm by offering a meta-
theoreƟcal framework through which to understand the interdependence and recursive 
causality of the seven knowledge domains. Morin criƟques the disjuncƟve logic of modern 
science and calls for a reform of thought that can hold contradicƟon, mulƟplicity, and 
emergence together (Morin 43). This resonates profoundly with the Bahá’í emphasis on unity-
in-diversity—not only as a social ethic but as an epistemological imperaƟve. The convergence of 
these frameworks allows for the arƟculaƟon of a unified paradigm that is both metaphysically 
robust and pracƟcally applicable. It does not collapse all knowledge into a single domain, nor 
does it privilege one form (e.g., empirical) at the expense of others. Instead, it insists on 
coherence across epistemic levels, recognizing that the truth of a theory is not merely a maƩer 
of data correspondence, but also of moral, spiritual, and civilizaƟonal resonance. 

This unified paradigm challenges both empiricism’s reducƟonism and postmodernism’s 
relaƟvism. It affirms the possibility of objecƟve knowledge while recognizing the necessary role 
of RevelaƟon, ethical consciousness, and existenƟal depth. It grounds science in the 
metaphysical principle that reality is ulƟmately knowable not because it is exhausƟvely 
graspable, but because it is structured by divine order and intelligible through the combined use 
of reason, spirit, and praxis. As Abdu’l-Baha states: “Religion and Science are inter-twined with 
each other and cannot be separated. These are the two wings with which humanity must fly. 
One wing is not enough. Every religion which does not concern itself with science is mere 
tradiƟon…. Therefore science, educaƟon and civilizaƟon are most important necessiƟes for the 
full religious life.” (Abdu’l-Baha in London, p. 28-29.) 

In what follows, this arƟcle will develop the structure and principles of the Bahá’í paradigm of 
science, detail the operaƟonal logic of the sevenfold evaluaƟon model, and conclude with a 
case study that illustrates the integraƟve funcƟon of the paradigm in the real-world domain of 
educaƟonal pracƟce. In doing so, it aims to offer a pracƟcal and ontologically coherent model 
for interdisciplinary research, pedagogy, and civilizaƟonal renewal. 

2. The Seven Types of Knowledge in the Bahá’í WriƟngs 

At the core of the Bahá’í paradigm of science is a principled typology of knowledge that 
transcends disciplinary boundaries while avoiding the piƞalls of epistemic relaƟvism. This 
typology consists of seven disƟnct but interrelated forms of knowledge: material, conceptual, 
existenƟal, moral, divine, intrinsic divine, and knowledge in conformity with reality. Rather than 
funcƟoning as rigid categories, these domains operate as epistemic modaliƟes—ways of 
approaching, organizing, and jusƟfying the pursuit of truth. In contrast to the modern 
privileging of empirical-quanƟtaƟve knowledge, the Bahá’í model affirms a layered vision of 



human knowing that includes spiritual insight, moral judgment, and self-reflexivity as essenƟal 
complements to empirical observaƟon. 

2.1 Material Knowledge (ʿIlm-i-Māddī) 

Material knowledge is grounded in sensory experience, empirical observaƟon, and systemaƟc 
experimentaƟon. It is the foundaƟon of the natural sciences and corresponds most closely to 
what is convenƟonally called “science” in modern discourse. It includes data collecƟon, 
laboratory verificaƟon, and the replicability of results. In educaƟonal contexts, material 
knowledge manifests in neuroscience, cogniƟve development, and the measurable outcomes of 
pedagogical intervenƟons. The Bahá’í WriƟngs affirm the importance of such knowledge, yet 
they cauƟon against treaƟng it as the sole or highest form of knowing. ScienƟfic knowledge is 
the highest aƩainment upon the human plane, for science is the discoverer of realiƟes. It is of 
two kinds: material and spiritual. Material science is the invesƟgaƟon of natural phenomena; 
divine science is the discovery and realizaƟon of spiritual veriƟes. The world of humanity must 
acquire both. A bird has two wings; it cannot fly with one. Material and spiritual science are the 
two wings of human upliŌ and aƩainment. Both are necessary — one the natural, the other 
supernatural; one material, the other divine. By the divine we mean the discovery of the 
mysteries of God, the comprehension of spiritual realiƟes, the wisdom of God, inner 
significances of the heavenly religions and foundaƟon of the law.” (‘Abdu’l-Bahá, "Talk at Home 
of Mr. and Mrs. Francis W. Breed") 

2.2 Conceptual Knowledge (ʿIlm-i-Taṣavvurī) 

Conceptual knowledge includes abstracƟon, inference, analogy, and logical formulaƟon. It is the 
form of knowledge that enables the construcƟon of theoreƟcal models, mathemaƟcal 
structures, and analogical systems. While not necessarily empirical, conceptual knowledge is 
essenƟal for translaƟng material findings into coherent frameworks. In teaching pracƟce, this 
knowledge manifests in curriculum theory, scaffolding strategies, and cogniƟve developmental 
models (Bruner 18; Piaget 34). Bahá’u’lláh and ‘Abdu’l-Bahá frequently employ analogical 
reasoning and syllogisƟc logic in their exposiƟons, affirming that abstracƟon is not opposed to 
spirituality, but can support it when oriented toward truth. ʻAbduʼl-Bahá explains: "Know that 
man is endowed with two powers: the animal or physical power, and the human or spiritual 
power. The animal power is the one that belongs to the body, and it is the cause of all the 
passions, desires, and vices. The human power is the one that belongs to the spirit, and it is the 
cause of all the virtues, perfecƟons, and divine aƩributes." (Paraphrased from various secƟons 
in "Some Answered QuesƟons" dealing with human nature). 

 

 



2.3 ExistenƟal Knowledge (ʿIlm-i-Wujūdī) 

ExistenƟal knowledge is rooted in the lived, embodied experience of the self. It is not merely 
psychological but ontological: to know is to become aware of one’s being, one’s agency, one’s 
uniqueness. This form of knowledge resonates with phenomenology and existenƟal psychology 
(Heidegger 196; May 45), and in educaƟon it surfaces in learner-centered pedagogy, 
experienƟal learning, and the culƟvaƟon of authenƟcity. The Bahá’í view of the human soul as 
“Regard man as a mine rich in gems of inesƟmable value” (Bahá’u’lláh, Lawḥ-i-Maqṣúd (Tablet 
of Maqṣúd)) affirms that knowledge must uncover, not impose; it must awaken, not 
indoctrinate. 

2.4 Moral Knowledge (ʿIlm-i-Akhlāqī) 

Moral knowledge concerns the discernment of right and wrong, the formaƟon of conscience, 
and the alignment of thought and acƟon with ethical principles. It's not reducible to cultural 
relaƟvism or uƟlitarian calculus; it's rooted in the convicƟon that the good is both real and 
knowable. In psychological and pedagogical theories, moral knowledge is oŌen explored 
through developmental models such as Kohlberg’s stages of moral reasoning or Gilligan’s ethic 
of care. The Bahá’í WriƟngs consistently emphasize the moral telos of knowledge, affirming that 
“knowledge is praiseworthy when it leadeth to acƟon” (Bahá’u’lláh, Tablets of Bahá’u’lláh 
revealed aŌer the Kitáb-i-Aqdas, p. 172). ʻAbduʼl-Bahá further clarifies this, staƟng: “The real 
bond of integrity is religious in character, for religion indicates the oneness of the world of 
humanity. Religion serves the world of morality. Religion purifies the hearts. Religion impels 
men to achieve praiseworthy deeds. Religion becomes the cause of love in human hearts, for 
religion is a divine foundaƟon, the foundaƟon ever conducive to life. The teachings of God are 
the source of illuminaƟon to the people of the world. Religion is ever construcƟve, not 
destrucƟve.” (ʻAbduʼl-Bahá, “Talk to Japanese Young Men’s ChrisƟan AssociaƟon,” as cited in 
ʻAbduʼl-Bahá in Japan, p. 16). 

2.5 Divine Knowledge (ʿIlm-i-Ilāhī) 

Divine knowledge pertains to that which is disclosed through RevelaƟon—knowledge of the 
ManifestaƟons of God, of divine laws, of the spiritual structure of reality. This is not accessible 
through reason or sense percepƟon alone, but requires humility, recepƟvity, and spiritual 
insight. Divine knowledge does not negate material or conceptual knowledge, but reorders their 
hierarchy and provides teleological orientaƟon. In the Bahá’í view, all sciences and arts are 
ulƟmately to be aligned with divine purpose, which is the advancement of unity and jusƟce. 
ʻAbduʼl-Bahá, emphasizing the essenƟal harmony between true religion and true science, 
states: “Religion and science are the two wings upon which man’s intelligence can soar into the 
heavens, and by means of which the human soul can progress. With one wing only, flight is 
impossible. As long as religion is divorced from science and science from religion, the human 



being cannot make much progress. When religion and science are united and coordinated, then 
real progress becomes possible. The teachings of God are the source of illuminaƟon to the 
people of the world, and there is no contradicƟon between these teachings and the progress of 
science.” (ʻAbduʼl-Bahá, Paris Talks, p. 130). 

2.6 Intrinsic Divine Knowledge (ʿIlm-i-DhāƤ-yi-Ilāhī) 

This domain refers to the inaccessibility of certain dimensions of Being—especially the essence 
(dhāt) of God, which remains eternally unknowable. It reflects epistemological humility, 
recognizing that there are boundaries to human cogniƟon. This form of knowledge corresponds 
to the mysƟcal and apophaƟc tradiƟons in theology and has profound implicaƟons for scienƟfic 
and philosophical modesty. It serves as a safeguard against totalizing systems and ideological 
certainty. Baháʼuʼlláh unequivocally states: “To every discerning and illumined heart it is evident 
that God, the unknowable Essence, the divine Being, is immensely exalted beyond every human 
aƩribute, such as corporeal existence, ascension and descension, egress and regress. Far be it 
from His glory that the ephemeral creaƟons of the divine imaginaƟon should encompass His 
holy, His eternal, and His exalted Self. The human mind can never grasp His majesty, nor can the 
understanding of man comprehend His essence. He is, and hath ever been, veiled in the ancient 
eternity of His Being, and will remain in His reality everlasƟngly hidden from the eyes of men.” 
(Baháʼuʼlláh, Kitáb-i-Íqán, p. 98). 

2.7 Knowledge in Conformity with Reality (ʿIlm-i-Ḥaqīqī al-Muṭābiq lil-Wāqiʿ) 

The seventh type is not a separate domain but a criterion: true knowledge is that which is in 
conformity with reality (muṭābaqat maʿa al-wāqiʿ). This includes all six previous types, but adds 
a regulaƟve ideal: knowledge must not only be coherent or useful, but must correspond to the 
way things are. This correspondence is not narrowly posiƟvist; it includes moral and spiritual 
realiƟes. The Bahá’í principle that “truth is one in its essence” insists that all valid knowledge, 
though plural in form, must ulƟmately converge in unity. ʻAbduʼl-Bahá emphaƟcally states: 
“Truth is one in its essence. It is not manifold. The diversity of creeds arises from the human 
interpretaƟon and understanding of it, or from the limitaƟons of the minds which grasp it.” He 
further elaborates, “All truth is relaƟve. There are no absolute truths in the world of humanity. 
The absolute truth is God alone. Therefore, all these truths that are found in the world of 
humanity are relaƟve truths. But the one reality is truth. Truth is one. It is not manifold. All the 
divine religions are in accord with each other, for their foundaƟons are one. But the 
interpretaƟons and imitaƟons, which have crept in aŌerwards, have caused divergence.” 
(ʻAbduʼl-Bahá, ʻAbduʼl-Bahá in London, p. 119; and PromulgaƟon of Universal Peace, p. 306, 
respecƟvely for the combined idea). 

This layered typology provides the structural foundaƟon for the Bahá’í paradigm of science. In 
the secƟons that follow, this framework will be operaƟonalized into a model of theory-



evaluaƟon, rooted in the epistemological coherence among domains and animated by a 
teleological commitment to the beƩerment of humanity. 

3. Complexity and Epistemological IntegraƟon: Edgar Morin and the Bahá’í Paradigm 

If the sevenfold typology of knowledge described in the Bahá’í WriƟngs consƟtutes the 
structural grammar of a unified epistemology, then Edgar Morin’s theory of complexity provides 
its meta-methodology. Morin does not merely criƟque the limitaƟons of classical science—he 
reconfigures our understanding of knowledge itself as a dynamic, recursive, and interdependent 
system. His theory resonates with the Bahá’í vision by challenging both the fragmentaƟon of 
academic disciplines and the epistemological arrogance of reducƟonism. In his view, the logic of 
modern science has become “disjuncƟve, compartmentalized, and myopic,” yielding a form of 
knowledge that is precise but parƟal, powerful yet profoundly disconnected from ethical and 
existenƟal concerns (Morin, On Complexity 32). 

Morin's work insists that we must reintroduce complexity, contradicƟon, circular causality, and 
self-organizaƟon into our models of thought. He proposes a "reform of thought" in which the 
knower is no longer a detached observer but an embedded parƟcipant, responsible for the 
world they co-construct through knowledge. Knowledge, in this view, is not merely descripƟve 
but generaƟve; it is not neutral but always ethically situated. This epistemological posture aligns 
strikingly with the Bahá’í insistence that knowledge must lead to moral acƟon and social 
transformaƟon, not merely accumulaƟon of facts or predicƟve power. Baháʼuʼlláh states: “The 
source of all good is trust in God, submission unto His command, and contentment with His holy 
will and pleasure. The essence of wisdom is the fear of God, the dread of His scourge and 
punishment, and the apprehension of His jusƟce and decree. The essence of religion is to tesƟfy 
unto that which the Lord hath revealed, and follow that which He hath ordained in His mighty 
Book. The source of all glory is acceptance of whatsoever the Lord hath bestowed, and 
contentment with that which God hath ordained.” (Baháʼuʼlláh, Aṣl-i-Kullu’l-Khayr (Words of 
Wisdom)). 

The complexity paradigm criƟques linear causality and advocates for dialogical and 
hologrammaƟc principles. In dialogical reasoning, two seemingly contradictory truths (e.g., 
order and disorder, autonomy and dependence) can be maintained in a producƟve tension. This 
principle is mirrored in the Bahá’í concept of unity-in-diversity, where opposites are not 
eradicated but harmonized. The hologrammaƟc principle, on the other hand, holds that “the 
part is in the whole and the whole is in the part,” suggesƟng that each knowledge domain 
reflects aspects of the totality (Morin, Seven Complex Lessons 14). This directly supports the 
Bahá’í view that truth is unified, and that material, moral, and spiritual dimensions must be 
seen as facets of a single ontological reality. 



These principles help us understand the recursive structure of the seven knowledge domains. 
For example, material knowledge is not isolated from moral knowledge—it gains meaning 
through its applicaƟon to human flourishing. Likewise, divine knowledge does not negate 
empirical observaƟon, but offers a horizon of interpretaƟon that dignifies both the observer and 
the observed. Each domain both presupposes and condiƟons the others in a conƟnuous 
feedback loop, just as Morin describes in his concept of auto-eco-organizaƟon. This recursive 
logic opens the possibility for what we may call epistemological coherence: a theory or method 
is valid not simply because it fits one model (e.g., empirical verificaƟon) but because it 
resonates across mulƟple layers of knowing. 

The Bahá’í WriƟngs also affirm the need for such integraƟve thinking. The idea that science and 
religion are “the two most potent forces in human life” suggests a fundamental duality that 
must be unified in pracƟce, not merely acknowledged in theory This principle is encapsulated in 
the vision of a future world society where "science and religion, the two most potent forces in 
human life, will be reconciled, will co-operate, and will harmoniously develop." (Baháʼuʼlláh, 
ʻAbduʼl-Bahá, Shoghi Effendi, "Peace," as quoted in The Baháʼí World, Vol. XIV, p. 614, for 
instance, or other relevant compilaƟons). While Morin criƟques the philosophical underpinnings 
of modern raƟonalism, the Bahá’í WriƟngs go further by offering a divine source of 
reorganizaƟon—RevelaƟon—as the ontological ground of unity. Where Morin advocates for 
humility and pluralism, the Bahá’í paradigm adds purpose and telos: knowledge must not only 
be complex, but ulƟmately oriented toward jusƟce, unity, and the beƩerment of the human 
condiƟon. 

Complexity theory thus funcƟons not merely as a tool of criƟque but as a methodological 
scaffold for the Bahá’í paradigm of science. It affirms the inadequacy of reducƟonism, the 
necessity of integraƟon, and the moral responsibility of knowledge producers. By incorporaƟng 
Morin’s complexity principles—dialogicality, recursion, hologrammaƟc reasoning—the seven 
knowledge domains can be operaƟonalized as a living system of evaluaƟon. Each domain 
becomes a node in a complex, mutually condiƟoning epistemic ecology. 

In this context, the Bahá’í paradigm of science is not just an alternaƟve to posiƟvism or 
relaƟvism—it is a civilizaƟonal project. It calls for a reconstrucƟon of knowledge systems in 
which ethics, revelaƟon, empirical inquiry, and human interiority are harmonized. Complexity is 
not an obstacle to truth but its very condiƟon. In the next secƟon, we will explore how this 
integraƟve model funcƟons as an evaluaƟve system for scienƟfic research and how it can guide 
the development of interdisciplinary and morally grounded theories. 



4. OperaƟonalizing the Bahá’í Paradigm of Science: An EvaluaƟve Model Across Seven Epistemic 
Domains 

The concept of a paradigm, as defined by Thomas Kuhn, refers not only to a dominant scienƟfic 
theory but to a comprehensive worldview that shapes what counts as knowledge, how inquiry 
is conducted, and how anomalies are dealt with (Kuhn 10). Paradigms dictate permissible 
quesƟons, appropriate methods, and authoritaƟve jusƟficaƟons. However, in Kuhn’s model, 
paradigm shiŌs occur primarily through crises and revoluƟons, with no inherent criterion for 
assessing the ethical or spiritual adequacy of the new paradigm. The Bahá’í paradigm of 
science, by contrast, seeks not to replace one historical paradigm with another but to provide a 
transcendent and integraƟve framework—one that is evaluaƟve rather than revoluƟonary, 
cumulaƟve rather than disconƟnuous, teleological rather than instrumental. 

Within this paradigm, every scienƟfic theory, method, or research program must be examined 
across the seven domains of knowledge. Each domain funcƟons as a necessary lens through 
which to discern the legiƟmacy of the inquiry, its coherence, and its contribuƟon to the 
advancement of civilizaƟon. The evaluaƟve status of a given theory within each domain falls 
into one of three possible states: 

1. AffirmaƟve: The theory aligns with the values, principles, and epistemic logic of the 
domain. 

2. Neutral: The theory is not in conflict with the domain, though the domain has no direct 
bearing on it. 

3. Contradictory: The theory violates or undermines the epistemic, moral, or ontological 
foundaƟons of the domain. 

Only if a theory is affirmed or neutral across all seven domains can it be considered valid within 
the Bahá’í paradigm of science. A contradicƟon in even one domain calls for the theory to be 
revised, refined, or rejected. This is not an imposiƟon of religious dogma on science, but rather 
the recogniƟon that truth is mulƟdimensional and must be tested for coherence, not just uƟlity 
or predicƟon. 

4.1 The EvaluaƟve Logic: Interdependence, Coherence, and Moral-Spiritual Integrity 

This model embraces a logic of interdependence. A theory may be empirically verified (material 
knowledge) and logically coherent (conceptual knowledge) yet existenƟally alienaƟng or morally 
corrupƟng. Such a theory would fail under this paradigm—not because it lacks data, but 
because it lacks human and ethical validity. For instance, certain behaviorist models in 
psychology or determinisƟc geneƟc theories may saƟsfy empirical and theoreƟcal rigor but treat 
the human subject as a mechanisƟc object, violaƟng the domain of existenƟal and moral 
knowledge. 



The coherence criterion is also essenƟal. The model draws on Morin’s recursive complexity: 
knowledge domains are not isolated compartments but interpenetraƟng systems. A pedagogical 
method that is empirically sound yet incompaƟble with spiritual development is not neutral—it 
is contradictory. The aim is not to enforce metaphysical uniformity but to achieve an 
epistemological ecology in which knowledge claims are contextually situated, morally bounded, 
and spiritually resonant. 

Moreover, the model upholds moral-spiritual integrity as a non-negoƟable axis of scienƟfic 
legiƟmacy. This is not a retreat into fideism, but a recogniƟon that human knowledge is always 
embedded in systems of value and telos. The Bahá’í paradigm insists that the worth of 
knowledge is Ɵed to its capacity to upliŌ the human spirit, culƟvate virtues, and foster social 
jusƟce. “ Bahá’u’lláh proclaims: “The world is in travail, and its agitaƟon waxeth day by day. Its 
face is turned towards waywardness and unbelief. Such shall be its plight, that to disclose it now 
would not be permissible. Its perversity will, by reason of its enormity, be concealed from the 
eyes of men. For the beƩerment of the world and the tranquility of its peoples, the knowledge 
of these things is of no avail unless united with the fear of God.” (Baháʼuʼlláh, Tablets of 
Baháʼuʼlláh revealed aŌer the Kitáb-i-Aqdas, p. 167). 

4.2 IllustraƟve ApplicaƟon: Interdisciplinary Research and IntegraƟon 

The sevenfold evaluaƟon model supports both internal interdisciplinarity (the coherence of a 
theory across different scienƟfic perspecƟves) and external interdisciplinarity (alignment with 
moral, spiritual, and philosophical dimensions). A sociological theory of inequality, for instance, 
must not only be empirically grounded and conceptually consistent, but also existenƟally 
humanizing, morally just, and spiritually meaningful. A theory that meets these criteria will 
likely draw from economics, ethics, psychology, poliƟcal theory, and theology—not to dilute its 
focus but to ensure its comprehensive truthfulness. 

The Ɵme-intensive nature of this method is acknowledged. Genuine interdisciplinary 
synthesis—especially one that includes spiritual and moral dimensions—is erosive, requiring 
significant effort, criƟque, and iteraƟon. However, what is gained is epistemic resilience and 
ontological integrity. The result is a theory that is not only less prone to error, but more capable 
of inspiring construcƟve praxis. 

This model challenges the dominant reducƟonist norm by offering an alternaƟve evaluaƟve 
criterion: not predicƟon alone, but integraƟon; not uƟlity alone, but coherence; not mere 
publicaƟon, but transformaƟon. The paradigm is not a staƟc checklist but a living system—
recursive, dialogical, and accountable to the whole of human reality. 



5. A Concrete ApplicaƟon: EvaluaƟng Kindergarten and Elementary Teaching Methodologies 
through the Sevenfold Bahá’í Paradigm 

To demonstrate the operaƟonal power of the Bahá’í paradigm of science, it is essenƟal to apply 
the model to a concrete case. The field of early childhood educaƟon—parƟcularly teaching 
methodologies used in kindergarten and elementary seƫngs—provides a valuable test site. Not 
only is this domain criƟcal for the moral and cogniƟve formaƟon of individuals, but it also 
intersects with the majority of the seven epistemic domains in profound ways. As such, it is 
ideal for tesƟng the robustness of the proposed evaluaƟve model. 

This secƟon evaluates a hypotheƟcal or composite teaching methodology that integrates 
elements of inquiry-based learning, moral educaƟon, structured play, and emoƟonal literacy. 
The methodology will be assessed across all seven epistemic domains to determine whether it 
qualifies as valid and complete under the Bahá’í paradigm of science. 

5.1 Material Knowledge 

From a material standpoint, effective pedagogical methods must be supported by empirical 
findings. This includes measurable improvements in memory, attention, comprehension, and 
socio-emotional regulation. Studies in developmental psychology (e.g., Vygotsky, Lillard) and 
cognitive neuroscience support the role of structured play and interactive questioning in 
enhancing early cognitive development. If the methodology shows statistically significant 
outcomes in these areas, it is affirmed by this domain. ʻAbduʼl-Bahá affirms the importance of 
this sphere of inquiry, stating: “Scientific knowledge is the highest attainment upon the human 
plane, for science is the discoverer of realities. It is of two kinds: material and spiritual. Material 
science is the investigation of natural phenomena; divine science is the discovery and 
realization of spiritual verities.” (ʻAbduʼl-Bahá, "Talk at Home of Mr. and Mrs. Francis W. 
Breed," as cited in Star of the West, Vol. 8, No. 1, p. 11). This highlights the Baháʼí appreciaƟon 
for the systematic study of the natural world and observable phenomena. 

In the context of early childhood education, this implies a responsibility to employ methods 
that yield demonstrable results. A letter written on behalf of Shoghi Effendi elaborates on this 
practical dimension, stating: "Bahá'í education, just like any other system of education is based 
on the assumption that there are certain natural deficiencies in every child, no matter how 
gifted, which his educators, whether his parents, school masters, or his spiritual guides and 
preceptors should endeavour to remedy. Discipline of some sort, whether physical, moral or 
intellectual, is indeed indispensable, and no training can be said to be complete and fruitful if it 
disregards this element." (From a letter written on behalf of Shoghi Effendi to an individual 
believer, July 9, 1939: Bahá'í Education, pp. 65-66). This perspective underscores the necessity 



of empirically informed, systematic approaches in pedagogy to address specific developmental 
needs and foster tangible improvements in children's physical, cognitive, and moral capacities. 

Status: AffirmaƟve 

5.2 Conceptual Knowledge 

The conceptual foundaƟon of the methodology must be logically coherent, developmentally 
appropriate, and theoreƟcally integraƟve. A synthesis of Piaget’s stages of cogniƟve 
development, Dewey’s experienƟal learning, and Bruner’s scaffolding theory offers a strong 
theoreƟcal base. These conceptual frames allow the method to be generalized, refined, and 
adapted to diverse educaƟonal seƫngs. This intellectual pursuit is highly valued in the Baháʼí 
Faith, as Baháʼuʼlláh states: “The first and foremost of all the condiƟons for success is intellect, 
by which is meant sagacity, comprehension, knowledge, and intuiƟon.” (Baháʼuʼlláh, Tablets of 
Baháʼu’lláh revealed aŌer the Kitáb-i-Aqdas, p. 195). 

Status: AffirmaƟve 

5.3 ExistenƟal Knowledge 

The methodology must respect the child as an ontologically unique being. If it emphasizes 
personal agency, creaƟvity, self-reflecƟon, and emoƟonal awareness, it affirms the existenƟal 
value of the child. For instance, a curriculum that includes Ɵme for individual storytelling, open-
ended quesƟoning, and emoƟonal expression nurtures the student’s experience of selĬood. 
The teacher-student relaƟonship is viewed not as hierarchical but dialogical, echoing Freire’s 
pedagogy of the oppressed and the Bahá’í emphasis on the dignity of the soul. ʻAbduʼl-Bahá 
provides detailed guidance on such an approach, staƟng: “Among these children many blessed 
souls will arise, if they be trained according to the Bahá'í Teachings. If a plant is carefully 
nurtured by a gardener, it will become good, and produce beƩer fruit. These children must be 
given a good training from their earliest childhood. They must be given a systemaƟc training 
which will further their development from day to day, in order that they may receive greater 
insight, so that their spiritual recepƟvity be broadened... They cannot be taught through 
books... Most ideas must be taught them through speech, not by book learning. One child must 
quesƟon the other concerning these things, and the other child must give the answer... They 
must discuss with each other in this manner.” (Talks of ʻAbduʼl-Bahá: The Bahá'í World, Vol. IX, 
p. 543; Bahá'í EducaƟon, p. 73).  

Status: AffirmaƟve 

 

 



5.4 Moral Knowledge 

Does the methodology culƟvate moral discernment? Does it foster virtues such as jusƟce, 
paƟence, kindness, and truthfulness? A methodology that integrates character educaƟon into 
daily acƟviƟes—such as through collaboraƟve games, stories of moral exemplars, and conflict-
resoluƟon circles—fulfills this criterion. Importantly, it teaches values not merely through 
didacƟc instrucƟon but through lived relaƟonal experience. ʻAbduʼl-Bahá emphaƟcally states 
the lasƟng impact of such early moral training: “One must not look for good from those who are 
not well trained in their youth. The training in youth is like engraving on a stone. It is not 
possible to alter it. The purpose of educaƟon is to implant virtues and to eradicate vices.” 
(ʻAbduʼl-Bahá, as cited in Star of the West, Vol. 8, No. 1, p. 12, and compiled in Baháʼí EducaƟon, 
p. 19). 

Status: AffirmaƟve 

5.5 Divine Knowledge 

While a public or secular school curriculum may not explicitly draw on RevelaƟon, the Bahá’í 
model evaluates whether the methodology is consonant with the spirit of divine teachings. A 
method that upholds the unity of humanity, the sacredness of the child, and the progressive 
realizaƟon of human potenƟal may be interpreted as indirectly harmonizing with divine 
knowledge. In Bahá’í-inspired schools, these principles are made explicit, oŌen through stories 
of the ManifestaƟons of God or prayers for children. The Baháʼí WriƟngs elevate the very act of 
learning and acquiring knowledge to a spiritual plane. ʻAbduʼl-Bahá clarifies this, staƟng: “in 
accordance with the Divine Teachings, the acquisiƟon of sciences and the perfecƟon of arts is 
considered as acts of worship. If a man engages with all his power in the acquisiƟon of a science 
or in the perfecƟon of an art, it is as if he has been worshipping God in the churches and 
temples.” (ʻAbduʼl-Bahá, Bahá’í World Faith, “Science as Worship,” p. 543). This principle 
underscores that the diligent pursuit of any knowledge or skill, including those taught in early 
childhood educaƟon, can be an act of devoƟon, inherently fostering spiritual development and 
a recogniƟon of the divine order in creaƟon. 

Status: AffirmaƟve (or Neutral in secular adaptaƟon) 

5.6 Intrinsic Divine Knowledge 

This domain concerns epistemological humility. Does the method acknowledge that not all 
educaƟonal outcomes are predictable or quanƟfiable? Is there room for mystery, spiritual 
spontaneity, or the unknowability of the child’s full nature? A mechanisƟc approach that treats 
children as programmable units would fail here. But if the pedagogy leaves room for growth 
beyond measurable outcomes—if it accepts that transformaƟon oŌen escapes planning—it 
aligns with this domain. The Baháʼí wriƟngs emphasize the profound mystery of the human 



spirit, a quality inherent even in the child. Baháʼuʼlláh reveals: “Know thou that the soul of man 
is exalted above, and independent of all the infirmiƟes of body or mind... It is truly a sign of 
God, a heavenly gem whose reality the most learned of men have failed to grasp, and whose 
mystery no mind, however acute, can ever hope to unravel.” (Baháʼuʼlláh, Gleanings from the 
WriƟngs of Baháʼuʼlláh, LXXIX, p. 161). This spiritual reality suggests that while educaƟon can 
guide and nurture, the full unfolding of a child’s inner life and ulƟmate potenƟal remains a 
sacred and deeply personal journey that transcends complete predicƟon or control. 

Status: AffirmaƟve 

5.7 Knowledge in Conformity with Reality 

This domain acts as a final integraƟve judgment. The methodology must not merely funcƟon or 
appeal—it must correspond to the actual needs of the child and the reality of human 
development. If the method addresses cogniƟve, moral, emoƟonal, and spiritual dimensions in 
a coherent and effecƟve way, it meets this criterion. The synthesis of evidence, theory, ethics, 
and spirituality must converge in pracƟce. Abduʼl-Bahá arƟculates the ulƟmate purpose of such 
an integrated understanding, staƟng: “The purpose of God in revealing His Holy Books is that an 
educaƟon shall be diffused throughout the world for the purpose of the illuminaƟon of the 
mind and the purificaƟon of the heart. For this reason, must true educaƟon be sought; all other 
knowledge is but a hindrance.” (ʻAbduʼl-Bahá, as compiled in Baháʼí EducaƟon, p. 19). This 
profound statement asserts that a methodology genuinely conforms to reality when it leads to a 
comprehensive transformaƟon—illuminaƟng the intellect while purifying the moral and 
spiritual essence—thereby meeƟng the deepest needs of human development and aligning 
with the very purpose of divine RevelaƟon. 

Status: AffirmaƟve 

This example shows that the methodology passes the evaluative test and can be considered a 
valid scientific approach to education within the Bahá’í paradigm. Moreover, it illustrates how 
an interdisciplinary synthesis—one that includes neuroscience, pedagogy, psychology, and 
theology—yields a model with high epistemic integrity and minimal error. 

6. Toward a New Standard of ScienƟfic Validity: The Bahá’í Paradigm as CivilizaƟonal Praxis 

The sevenfold evaluative model proposed in this article does not merely supplement existing 
paradigms of science; it challenges their most fundamental assumptions. Where modern 
scientific rationality often defines truth through falsifiability, prediction, and reproducibility, the 
Bahá’í paradigm redefines scientific validity in terms of integration, coherence, and 
civilizational telos. It is a shift from control over phenomena to responsibility toward reality—



from explanation for explanation’s sake to transformation in service of justice, unity, and 
flourishing. 

At the heart of this transformation is a renewed understanding of what it means for knowledge 
to be true. Truth in the Bahá’í model is not merely the correspondence between idea and 
object but the consonance of all domains of knowing—material, conceptual, existential, moral, 
and spiritual—with each other and with the unfolding divine purpose of history. It is an 
ontological correspondence rather than a merely propositional one, grounded in the 
interdependence of all aspects of reality. 

This paradigm invites a reformulation of the criteria by which we evaluate all scientific research. 
No longer is empirical verification sufficient. A theory must show that it enhances human 
dignity, harmonizes with spiritual principles, sustains ethical ecosystems, and respects the 
complexity of the world it seeks to describe. A psychology that denies moral agency, a 
pedagogy that neglects the soul, a technology that promotes disintegration—these may be 
efficient, even popular, but they are no longer scientific in this higher evaluative sense. 

This redefinition is not regressive; it is post-reductionist and post-foundationalist in a 
productive sense. It embraces the critique of positivism while refusing to retreat into relativism. 
It affirms that science, if unmoored from telos, becomes instrumentalized, and if ungrounded in 
ethics, becomes destructive. 

By applying this model to early childhood education, we see how such a paradigm yields 
practical tools for interdisciplinary integration. Neuroscience, philosophy, pedagogy, and 
theology are not separate silos but dialogical partners. Their convergence around the child—as 
a sacred, cognitive, moral, and social being—demonstrates that a paradigm built on spiritual 
principles need not be abstract or doctrinal. It can be evaluative, testable, iterative, and 
transformative. 

The Bahá’í paradigm also provides a normative anchor in a fragmented intellectual landscape. 
In an age where science is often used to justify inequity, marginalization, or exploitation, the 
paradigm offers a criterion of refusal: any science that legitimates injustice, alienation, or 
oppression is epistemologically flawed. Conversely, it offers a criterion of affirmation: theories 
that unite rigor, humility, ethics, and vision are not only scientifically superior but civilizationally 
indispensable. 

This vision opens new avenues for internal interdisciplinarity, where researchers evaluate their 
work through multiple domains of knowledge, and for external interdisciplinarity, where 
collaboration across fields and values becomes essential. Such an approach is time-consuming, 



but the integrity it cultivates vastly outweighs its initial costs. In the Bahá’í view, knowledge is 
not simply a means to efficiency or utility—it is a sacred trust, a reflection of the divine names, 
and a precondition for justice. 

The ultimate purpose of this paradigm is not to impose theological control over scientific 
processes, but to elevate science to its rightful role in the advancement of human civilization. 
The sciences, when harmonized with moral and spiritual insight, become not only descriptive 
but redemptive—not merely interpretive but transformative. They teach us not just how the 
world works, but how it might be made whole. 

Conclusion: Knowledge as IntegraƟon, Praxis, and CivilizaƟonal Trust 

This arƟcle has proposed a Bahá’í paradigm of science grounded in a sevenfold typology of 
knowledge and operaƟonalized through an evaluaƟve framework that assesses the legiƟmacy of 
scienƟfic inquiry across material, conceptual, existenƟal, moral, and spiritual dimensions. 
Drawing on the epistemology of complexity arƟculated by Edgar Morin and the metaphysical 
vision of the Bahá’í WriƟngs, this paradigm reframes the concept of science not as a neutral or 
reducƟonist enterprise, but as a civilizaƟonal praxis bound to the moral and ontological desƟny 
of humanity. 

Unlike Thomas Kuhn’s model of paradigms as historically conƟngent and crisis-driven shiŌs, the 
Bahá’í paradigm advances a model of conƟnuity, integraƟon, and ethical responsibility. It seeks 
to unify scienƟfic rigor with spiritual wisdom, theoreƟcal coherence with existenƟal 
authenƟcity, and empirical observaƟon with moral transformaƟon. It also offers a new criterion 
for scienƟfic validity—coherence across all seven knowledge domains—rejecƟng any form of 
inquiry that dismembers the human being into economic units, cogniƟve processors, or 
biological mechanisms devoid of moral agency and spiritual potenƟal. 

The applicaƟon of this paradigm to early childhood educaƟon demonstrates its viability and 
transformaƟve potenƟal. It shows that interdisciplinary evaluaƟon is not merely an intellectual 
luxury but a necessity for achieving deeper truth and reduced error. It affirms that when 
empirical, moral, spiritual, and existenƟal forms of knowing converge, a more robust, humane, 
and ethically defensible science emerges—one that is not merely about the world but also for 
the world. 

Moreover, this paradigm reasserts the role of science as a means of civilizaƟonal refinement, 
echoing the Bahá’í teaching that knowledge is a sacred trust and that learning must culminate 
in acƟon that upliŌs humanity. ScienƟfic research, therefore, is not merely a tool for 
understanding phenomena but a mechanism for culƟvaƟng jusƟce, unity, and well-being. Every 
theory, method, or pracƟce must pass through this matrix of moral coherence and spiritual 
resonance before it can claim epistemological legiƟmacy. 



In a fractured world where science is oŌen used to reinforce dominaƟon, commodificaƟon, or 
nihilism, the Bahá’í paradigm offers an alternaƟve: a model of knowing that is whole, 
accountable, and luminous. It calls on scienƟsts, educators, philosophers, and theologians to 
reimagine knowledge as a spiritual endeavor—one that binds disciplines, dignifies subjects, and 
serves the world. The path forward is not simplicity, but complexity illuminated by unity; not 
skepƟcism, but humility informed by purpose. This is not the end of science, but its rediscovery 
as a sacred act. 
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