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Abstract. Introduction. The article provides a textual and source-based analysis of the manuscript
Din Tagylymy (“Religious Teachings”) written by the prominent Kazakh educator and representative
of Sufi thought, Mashhur Zhusip Kopeuly (1858—1931). Goals and objectives. The main focus of the
study is to identify the structural, linguistic, and theological features of the manuscript and to
determine its significance in the development of Islamic education and Kazakh religious thought. In
Din Tagylymy, Kopeuly’s Qur’an-based spiritual and didactic reflections, as well as his views on the
concept of Insan al-Kamil (the Perfect Human), are systematized and shown in connection with the
anthropological ideas of Islamic civilization. Results. Textual, source-critical, and hermeneutical
methods were applied to reveal the internal coherence and historical authenticity of the work. As a
result, Mashhur Zhusip Kopeuly’s Din Tagylymy is evaluated as an important manuscript heritage
that preserved and transmitted the continuity of Islamic worldview and Sufi tradition within the
spiritual culture of the Kazakh people. Conclusion. The concept of the “Insan al-Kamil” (Perfect
Human) in the Qur’an, the spiritual depth of the Sufi tradition, and the ideas expressed in Mashkhur
Zhusip’s “Teachings of Religion” collectively demonstrate the integrity and continuity of the Kazakh
Islamic intellectual tradition. From a scholarly perspective, this highlights the relevance of examining
Islamic anthropology, Sufi philosophy, and the Kazakh spiritual heritage in an integrated manner.
Keywords: Mashhur Zhusip Kopeuly, Din Tagylymy, textual analysis, source study, manuscript heritage,
Islamic education, Kazakh religious thought, Sufi tradition
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Anparna. Kipicne. Makanajga Ka3ak XaJIKbIHBIH KOPHEKTI arapTyIIbIChI, COMBUIBIK OWIBIH OKiIi
Momthyp Kycin KemnetiynbabiH (1858—1931) «/liH TaFbUIBIMBDY aTThl KOJKAa30achl MOTIHTAHYIIBIK
’KOHE JIEPEKTaHYJIBIK TYPFbIIAH TaJlaHAbl. 3epmme)y HCYMbICbIHbIY MAKCAmol MeH Minoemmepi —
KOJDKa30aHbIH KYPBUIBIMJBIK, TUIMIK JKOHE TEOJOTHSUIBIK EPEKIIENIKTEPIH aHBIKTAay »XOHE OHBIH
uciamMablK OutriM  Oepy MEH Ka3akThlH [JHM OWBIHBIH JaMyBIHAAFbl OPHBIH aWKBIHAAY.
«/1in TarpuBIMBIY eHOeriHae KeneitynbinbiH Kypanra cyiieHreH pyXaHu-I1IaKTHKAJIBIK OMIapbl MEH
on-Mucan on-Komun (kemen aznam) yFbIMBIHA KaTbICTBl KO3KapacTapbl KYHENEHIN, HciIaM
OPKEHHETIHIH alaMTaHy UJesIapbIMEeH ca0aKTaCThIFbI KopceTisieai. 3epTTey OapbIChIHa MOTIHTAHY,
JIepeKTaHy *KoHe TePMEHEBTUKAIBIK TAIIAY 9/1iCTepi KOJIAHBLIBIIN, eHOSKTIH Ma3MYH/IBIK TYTACTBIFbI
MEH JEpeKTIK CeHIMAUIrl aWkepiHmanael. Homuoxcenrep. Moamhyp XKycin KemneliynbiabiH «/liH
TaFbUIBIMBD) IIBIFAPMAChl Ka3aK XaJKbIHBIH PyXaHW MOICHMETIHAE MCIAMIBIK JYHHETAaHBIM MEH
CONBUIBIK JIOCTYp Ca0aKTACTBIFBIH CaKTall JKETKI3T€H MaHbBI3Jbl KOJDKA30albIK Mypa peTiHzae
Oaranannel. Kopuimsinowl. Kypanaarbsl < MAHCAH-U KOMID) KOHIEMIUSACHI, COTBUIBIK ASCTYPIIH PyXaHU
Tepenairi xoHe Moamthyp XKycintiH «/liH TaFbUIBIMBDY €HOETIHAET1 OiIaphl Ka3aK MYCBHIIMAH]IBIK
oiiNlay JKYHECIHIH TYTACThIFbI MEH Ca0aKTACTBIFBIH JQMNENCHAI. Byl FRUTBIMH TYPFbIIa UCIAMJIBIK
AHTPOIIOJIOTUSHBI, COMBUIBIK  (UIOCOQUSIHBI KOHE Ka3aK pYXaHM MYpPAChlH TOFBICTHIPA
KapacTBIPYIbIH ©3EKTUIITIH KOPCETEIL.

Tyitin ce3nep: Momhyp XKycin Keneitynbl, «JliH TarbUIbIMBD)Y, MOTIHTAHYJBIK Tajjaay,
JepEKTaHyIIbIK 3epTTey, KOJDKAa30almblK Mypa, HCIaMABIK OimiM Oepy, Ka3aKThlH [iHH OWBI,
COIBUIBIK TOCTYP
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AHHoOTanms. Beedenue. B ctaTbe MPOBOIUTCS TEKCTOJIOTUYECKUN M UCTOYHMKOBEUECKUI aHAN3
pYKOIIUCH «YUYEHUE PEIUTMW» BBIJAIOLIETOCH Ka3aXCKOrO IIPOCBETUTENST M IPEACTABUTENS
cyuiickoii mpiciiu Marxypa XKycyna Koneitynst (1858—1931). Lfens u 3a0auu uccreoosanus. Lennb
WCCIICIOBAHMSI ONPEICTUTh CTPYKTYpPHBIE, SI3BIKOBBIE U TEOJOIMYECKHE OCOOCHHOCTH PYKOIIHCH, a
TaKKe BBISIBUTH €€ 3HAYCHHME B PA3BUTHUHU HMCIAMCKOIO 0Opa3oBaHUS M Ka3aXCKOM pPEIMTrHO3HOMN
MbIciU. B Tpyne «YdeHue penurun» cucTeMaTU3upOBaHbl 1yXOBHO-IUAaKTHUECKUE naeu Koneiysl,
ocHOBaHHbIe Ha KopaHe, U ero B3risapl Ha KOHUENuio anb-MHcan anb-KaMuip (CoBepLIEHHOIO
YeJI0BEKa), MOKa3aHa WX CBSA3b C aHTPOMOJIOTMYECKUMHU HJIESMHU MCIaMCKON nuBmiIM3anuu. B xoxe
UCCIIEIOBAaHUsI ~ IPUMEHSJIUCh  METOJbl  TEKCTOJOTMYECKOTO0,  HMCTOYHHUKOBETYECKOIO U
TFEPMEHEBTUUYECKOTO AaHAJIW3a, 4YTO II03BOJWIO BBIIBUTH COAEP)KATEIbHYIO ILEJIOCTHOCTh H
JIOCTOBEPHOCTh MCTOYHUKA. Pesynomamut. [lponsBenenne Mamixypa XKycyna Koneitynsl «Ydenue
peNUrumy OLICHMBAETCd KaK BaKHOE pPYKOIHMCHOE HACJIEIUe, COXPAaHUBLIEE U IEpelaBliee
MIPEEMCTBEHHOCTh HCIIAMCKOTO MHUPOBO33PEHUS U CY(HUICKOW TpajauLMM B IYXOBHOW KYJbTYype
Ka3axCKOro Hapoja. Buigoowvl. KoHenuus «MHcaH-1 KaMHIIb» (COBEPILIEHHOT 0 uenoBeka) B Kopane,
IOyXxOoBHas TiyOMHa cy(uiickoil Tpamuuuu U uaeu, u3noxeHHsle Mamxypom JKycymoMm B Tpyze
«Y4yeHue peIurun», CBUIETEIBCTBYIOT O LEJIOCTHOCTH U IPEEMCTBEHHOCTH Ka3aXCKOM
MYyCYJIbMAHCKOM MBICIUTENbHON cucTteMbpl. C Hay4HOM TOYKM 3pEHUS 3TO NOMYEPKHUBAET
aKTYaJIbHOCTh KOMIIJIEKCHOTO HM3y4Y€HHsI HCIAaMCKOH aHTporosioruu, cydwuiickoit ¢unocodpun un
Ka3aXCKOI'0 JyXOBHOI'O HaCJIE€usl.

Kiouesble cioBa: Mamxyp Kycyn Koneityinsl, «YueHue peauruny», TeKCTOJIOTMUECKUN aHAIIN3,
MCTOYHUKOBEIYECKOE  HCCIENOBaHME, pPYKONHMCHOE  Haclieaue, HcIaMcKoe o0Opa3oBaHUeE,
Ka3axcKasi peJIMTHO3Hasi MBICIIb, Cy(UICKas TpauIus
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Introduction

The problem of the human being has not been the subject of reflection solely among Muslim
Sufis; it has also been widely discussed by thinkers and scholars of other religions and cultures beyond
Islam. Philosophers, in particular, are known to have devoted special attention to this issue and to
have engaged in extensive reflection on it. From the earliest periods of Islamic kalam, various views
concerning the human being were articulated, and the idea of the “pure human,” which was
juxtaposed with the concept of al-insan al-kamil, laid the groundwork for the formation of Sufi
doctrine in Islam. Today, this concept is expressed as J<&li J=s¥T in Arabic, Je\S sl in Persian and
Urdu, insan-1 kdmil in Turkish, and kemel adam (“the perfect human™) in Kazakh; in the Islamic Sufi
tradition, these designations denote concepts with deep historical roots and broad semantic scope. It
is well known that the term was first employed by the renowned Andalusian thinker Muhyiddin Ibn
‘Arabi, who lived in the seventh century AH (Mutahhar, 1999). At the same time, there are accounts
suggesting that the traditional foundations of this concept can be traced back to the famous thinker
Hallaj Mansir, who was born in the city of Bayza in Iran and later lived in Bukhara (Sinanoglu, 2008).
This idea is not confined to the Abrahamic religions alone; in ancient cultures as well, the relationship
between the human being and the cosmos was interpreted through the notions of the “microcosm”
and the “macrocosm.” The understanding of the human being as a microcosm was articulated in
various ways by thinkers from Socrates and his disciple Plato to Aristotle, and subsequently by
intellectuals of the Renaissance period. For instance, the issue of the perfect human is specifically
addressed in Aristotle’s Metaphysics and in al-Farabi’s Classification of the Sciences.

The problem of the human being has remained a topical issue for society since the time of Adam.
Especially in the formation of civilized societies, the essence of the human has been explained through
such notions as akhlaq (ethics), “character,” and the “ontological qualities of the human being.”
Nevertheless, within the frameworks of the concepts of “world,” bashar (the human as a biological
being), and insan (the human as a moral and spiritual being), various assumptions have been proposed
in the attempt to understand the human. In kalam, the “perfect human” (al-insan al-kamil) represents
the pinnacle of all virtues that a person can attain, whereas in Sufism it is understood as a perfect
relationship between “God, the human, knowledge, and existence”.

In this article, employing hermeneutical and comparative methods, we aim to analyze the
ideological foundations of the concept of the perfect human in Qur’anic verses, alongside the works
of Islamic thinkers such as al-Farabi, Yiisuf Balasaghuni, Ahmad Yasawi, and Mawlana, as well as
the conception of “religious instruction” (Din tagylymy) found in the manuscript heritage of the
Kazakh religious-educational poet, folklorist, and historian Méshhiir Jisip Kopeyuly. As a
representative of the rich cultural heritage of Central Asia, K&peyuly not only devoted special
attention to the issue of human spiritual and moral development in his poetic works, but also
consistently emphasized in his treatises on religious instruction that the spiritual essence of Islam lies
not in external rituals, but in inner spiritual purity, justice, and compassion. The ultimate purpose of
religious practices, he argues, is to lead the human being toward perfection, purity of the heart, and
social responsibility. In this study, the poet’s views on the human being are analyzed on the basis of
his poetic works, and their continuity with the Islamic understanding of genuine religiosity and the
concept of the “perfect human” is demonstrated. As a result, it is shown that Méshhiir Jiisip Kopeyuly
understood the ultimate aim of religion not merely as external worship, but as inner spiritual
purification, social justice, and moral integrity.

This article examines the concept of insan-i kamil in Qur’anic verses and its manifestation in
Mashhiir Jiisip Kopeyuly’s manuscript Din tagylymy (“Religious Instruction”), as well as the core
content of Surat al-Ma‘lin. In the course of the study, methods of systematization, description,
comparison, historical-philosophical analysis, and hermeneutical interpretation were employed.

In the research process, the concepts of “perfection” and the doctrine of the “perfect human” in
Islamic philosophy and Sufi teachings were taken as the primary objects of analysis. This topic was
examined from comparative and typological perspectives within the framework of various cultural
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and philosophical systems. Particular attention was paid to analyzing the meaning of the concept of
al-Insan al-Kamil in the Qur’an and the ways in which it is interpreted in the works of Méshhiir Jiisip.

As primary sources, the Qur’an and its classical commentaries (al-Tabar1, al-Baydawi, Ibn
Kathir), the works of Muslim thinkers (al-Farabi, Ibn Sina, al-Ghazali, Ibn ‘Arab1), as well as studies
by contemporary scholars (S. H. Nasr, A. Schimmel, A. Qajybay, Q. Diiysen) were utilized. These
sources provided the basis for elucidating the historical evolution of the concept of the “perfect
human,” its specific features within the Sufi tradition, and its relevance in contemporary society.

Overall, the combination of the applied methods and the selected body of scholarly works made
it possible to conduct a systematic analysis of the concept of the “perfect human” from a Qur’anic
perspective and on the basis of the intellectual heritage of Mashhiir Jiisip Kopeyuly.

Research Methodology

The concept of the “perfect human” constitutes an important object of study within
philosophical and Sufi systems of thought concerning human existence and spirituality. From a
philosophical perspective, this idea originates in antiquity and was articulated in the works of Plato
and Aristotle through the image of the “rational,” “just,” and “virtuous” human being. It was
subsequently developed in the writings of thinkers such as I. Kant, F. Schelling, and G. W. F. Hegel,
and further complemented by A. Maslow through his theory of self-actualization.

Discussion

In Islamic philosophy, the works of al-Farabi, Ibn Sina, and al-Ghazali offer profound analyses
of human creation and the paths toward perfection, while within the Sufi tradition the notion of insan-
1 kamil is elaborated in the writings of Jalal al-Din Riim1, Ibn ‘Arabi, and Khoja Ahmad Yasawi,
where it describes various stages of spiritual refinement.

In Kazakh spiritual thought, this theme is most clearly articulated through Abai’s doctrine of
the “complete human” (toliq adam). In the works of M. Auezov, M. Myrzakhmetuly, and other
scholars, this concept has been examined from moral and Sufi perspectives. Contemporary studies as
well (B. Satersinov, A. Nysanbaev, G. Yesim, among others) consider the idea of the “perfect human”
in the continuity between national worldview and Islamic philosophy.

Results

The Qur’an, revealed for the happiness of humankind, accords profound significance to the
creation of the human being and, by portraying it in the most beautiful form, also affirms the human
capacity to attain spiritual perfection. In this regard, the concept of ahsanu taqgwim (“the most
beautiful form”) constitutes a fundamental foundation: “Indeed, We created the human being in the
most beautiful form” (Ofigar, Muratili, 2020) (al-Ttn 95:4). The expression ahsanu taqwim in this
verse refers not only to the distinctiveness of the human’s external form, but also indicates the
potential for the inner spiritual world to develop and reach perfection. It likewise draws attention to
such qualities as the ability to think rationally, to speak, to comprehend the essence of things in life,
and to possess noble character. Through this, human nature is presented as a comprehensive and
integrated structure. This understanding may be linked to Qad1 “Abd al-Jabbar’s doctrine of “unity”
or “wholeness.” According to his view, the human being is not merely spirit or soul, nor simply a
mechanical combination of body and soul; rather, the human is an indivisible, integral being-a living
and dynamic entity endowed with a unique structure (Sinanoglu, 2000). In accordance with the
Mu ‘tazilite tradition, separating the human into soul and body runs counter to an authentic
understanding of human nature. The Qur’anic notion of ahsanu taqwim likewise points precisely to
this wholeness: human existence is the harmony of body, soul, and spiritual capacities.

In the Qur’an, a number of categorical descriptors that define the notion of the “perfect human”
are frequently encountered, such as muttaqiin (0s%s, the God-fearing), al-mu’minin ((rie’s<l) the
believers), and al-muhsiniin (osiessl, the doers of good, those endowed with beneficence). Within
the Islamic worldview, the concept of insan-i kamil represents a universal ideal regarded as the
highest goal of spiritual maturation and human existence. By clearly affirming the point of perfection
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inherent in human creation through the notion of ahsanu taqwim, the Qur’an also explicates the paths
toward spiritual perfection through a set of defining characteristics. The Qur’an states, “Indeed, the
most noble of you in the sight of God are the most God-fearing among you” (al-Hujurat 49:13)
(Ofigar, Muratili, 2020), thereby emphasizing that piety constitutes the foremost value of the human
being. Likewise, the verse, “Indeed, the believers are those whose hearts tremble when God is
mentioned, and when His verses are recited to them, their faith increases, and they place their trust in
their Lord” (al-Anfal 8:2) (Ongar, Muratili, 2020), reveals the inner qualities of true believers that
lead them toward perfection. In addition, the verse, “Indeed, God loves the muhsiniin” (Al ‘Imran
3:134) (Ongar, Muratdli, 2020), indicates that spiritual perfection begins with beneficence and
righteous action. Taken together, these attributes constitute the fundamental psycho-spiritual
characteristics of the insan-i kamil: faith (iman), piety (taqwa), beneficence, and justice.

Within the Sufi tradition, these principles are closely associated with the notion of qurbiyyah,
that is, nearness to God. Those who attain divine favor are regarded as saints (awliya’), and the guides
of the saints are the prophets. Among all prophets, Muhammad (peace be upon him) is portrayed as
the most perfect exemplar of the Insan-i Kamil. In this context, the insan-i kamil emerges as the
summit of prophetic mission, spiritual perfection, and moral integrity that serves as a model for
humanity.

Thus, the concept of insan-i kamil may be regarded as the point at which the Qur’an’s ethical,
spiritual, and theological teachings converge. It is grounded not only in individual human perfection,
but also in social justice and collective responsibility. From this perspective, the Qur’anic
characterizations and the interpretations of the Sufi tradition harmonize with one another and lead to
a common conclusion: true perfection consists in a spiritual and moral wholeness attained through
faith in God, piety, beneficence, and justice.

In classical exegetical literature, extensive interpretations are offered concerning the notion of
the “perfect human.” Al-Tabart (838-923), in his work Jami" al-bayan, interprets the verse of ahsanu
taqwim as the harmony between the human being’s physical beauty and spiritual capacities (TabarT,
2001). Al-Baydawt (13th century), in his Anwar al-tanzil, distinguishes the human as a perfected
being among other creatures, describing the human as one who walks upright, possesses a beautiful
form, embodies the combined qualities of all creation, gathers within himself the resemblances of all
possibilities, and is endowed with intellect and consciousness capable of disciplining the lower self
(nafs), performing righteous deeds, and submitting to God (Baydawi, 1997). Ibn Kathir (1301-1373),
in Tafsir al-Qur’an al-Azim, explains the meaning of the expression ahsanu taqwim in the verse
“Indeed, We created the human being in the most beautiful form” as God’s solemnly affirmed
promise, namely that God created the human in the most beautiful shape, endowed with the ability to
stand upright, and with all bodily organs fashioned in harmonious proportion (Ibn Kathir, 1998). He
further emphasizes that the innate, primordial perfection (fitrah) granted to the human is
complemented by such privileges as intellect, consciousness, and spiritual capacities. This
understanding points to its continuity with the Qur’anic descriptions of the mu’'mintin and the
muhsinin.

These perspectives also resonate with the doctrine of Qadi ‘Abd al-Jabbar, according to which
the human being is an indivisible, integral whole, and true perfection can be attained only when
bodily, spiritual, and moral dimensions are considered in unity. Both the Qur’an and classical exegesis
indicate that human perfection is not confined to individual spirituality alone, but is closely linked
with social and ethical responsibility. Accordingly, spiritual perfection in the Qur’an is directly
associated with purity of the heart (qalbun salim), patience, justice, and actions beneficial to society.

For example, the Qur’an states: “On that Day, neither wealth nor children will be of any benefit,
except for those who come to God with a sound heart” (al-Shu‘ara’ 26:88-89) (Ofigar, Muratili,
2020). This verse attests that the primary characteristic of the perfect human is the purity of the heart.
Justice is likewise presented as the core of moral refinement: “Do not deviate from justice. Be just;
that is closer to piety” (al-Ma’idah 5:8) (Ofigar, Muratili, 2020). This principle encompasses not only
personal spirituality but also social relations. Thus, the perfect human must be a just, beneficent, and
responsible individual. Such an understanding corresponds with Qadi ‘Abd al-Jabbar’s theory of
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“unity,” according to which human self-perfection can be achieved only through the harmony of body
and soul, as well as the balance between individual existence and social responsibility.

In the Sufi tradition, Qur’anic verses are interpreted not only in their outward (zahir1) sense, but
also in their inner (batin1) spiritual meaning. The principal feature of Sufi exegesis lies in its emphasis
on the human relationship with God, the spiritual path, and inner refinement, thereby elucidating the
concept of the “perfect human.” From this perspective, Qur’ anic expressions such as ahsanu taqgwim
(“the most beautiful form”) signify not merely the outward harmony of humankind, but also its
potential to attain spiritual and moral perfection.

One of the prominent representatives of this tradition is the Moroccan Sufi scholar Ahmad ibn
‘Ajiba (1747-1809). His Qur’anic commentary al-Bahr al-Madid is regarded as one of the classical
works of Sufi exegetical literature. In this work, the scholar interprets the Qur’anic verse « Uala il
a5t pual 8 Y (“Indeed, We created the human being in the most beautiful form™) from two
perspectives—its outward aspect (the legal or shari‘a-based meaning) and its inward aspect (the
spiritual allusion). Approaching the verse through the framework of “response and oath,” he explains
that the statement (Lals 23Y) “Indeed, We created the human being” affirms that God Himself created
the human being in a unified inner and outer existence. The phrase (a 5% (~al) “in the most beautiful
form” is interpreted as an oath, signifying that creation was brought into being in the most excellent
order and the most harmonious form, perfect both in outward appearance and in inner meaning. God
created the human upright, fashioned the bodily organs in perfect proportion, and endowed the human
with certain divine attributes—such as power, will, knowledge, life, hearing, sight, and speech. This
interpretation is supported by the Prophet Muhammad’s (peace be upon him) hadith: “Indeed, God
created Adam in His image.” Another narration states: “He created him in the image of the Most
Merciful.” Ibn “Ajiba concludes by noting that recounting the wonders of the human being would
require a very long exposition (Abii al-'Abbas, 1998). Accordingly, Ahmad ibn “Ajiba analyzes the
fourth verse of Siirat al-Tin—*“Indeed, We created the human being in the most beautiful form”—
through two principal aspects. The first is the promise of creational perfection: God created the human
being with a special status, granting the ability to stand upright, the harmonious proportion of bodily
organs, beauty, and balance as outward excellences. In addition, certain divine attributes—power,
will, knowledge, life, hearing, sight, and speech—were bestowed upon the human being as a
“reflection.” Thus, among all created beings, the human occupies a unique position as a bearer and
reflector of divine attributes. The second aspect concerns the fulfillment of this promise through the
striving for perfection. These attributes are given to the human being only as potential. The statement
“We created [the human] in the most beautiful form” functions, on the one hand, as a promise, and
on the other, as a responsibility. Only by actualizing these potentials—through disciplining the nafs,
refining the intellect, and engaging in spiritual cultivation—can a person truly ascend to the rank of
the “perfect human.”.

In conclusion, the Qur’anic verse ahsanu tagwim (“the most beautiful form”) has been
interpreted in classical exegetical literature as a foundational principle that affirms the harmony
between the human being’s physical beauty and spiritual capacities. Commentators such as al-TabarT,
al-Baydawi, and Ibn Kathir emphasized the harmony and excellence inherent in God’s special
creation of the human being, drawing attention not only to outward form but also to the potential for
inner spiritual development. These works underscore that creational perfection is inseparably linked
with faith, piety, righteous action, and social responsibility. In the Sufi tradition, Qur’anic verses are
interpreted not only in their outward (zahir) sense, but also in their inward (batinl) meaning, with
particular emphasis placed on the human role in knowing God. Sufi scholars such as Ahmad ibn
‘Ajiba understood the verse ahsanu taqgwim as both a divine promise and a human responsibility,
stressing that through attributes such as power, will, knowledge, hearing, sight, and speech, the human
being reflects divine qualities like a mirror. Just as God governs the eighteen thousand worlds with
justice and mercy, so too is the human being obliged, by attaining perfection, to manifest these
“minor” divine attributes within oneself. Contemporary scholarship (e.g., F. Morrissey, Sufism and
the Perfect Human) continues this line of thought, demonstrating that in Sufi literature the human
being is perceived not only as a spiritual but also as a physical manifestation of the divine, becoming
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a mirror of divine attributes through inner strength and spiritual development. Thus, the shared
conclusion of classical exegetical literature and the Sufi tradition is that the Qur’anic concept of the
“perfect human” is a universal category encompassing the totality of human existence, social
responsibility, and the capacity to reflect divine attributes, rather than being limited to individual
spirituality alone.

Abt Nasgr al-Farabi (8§70-950) is one of the most eminent figures of Islamic philosophy and the
Muslim Renaissance. His philosophical legacy is closely connected not only with theological issues,
but also with questions of human existence, personal development, and the structural foundations of
society. One of his most significant works is the treatise The Opinions of the Inhabitants of the
Virtuous City, in which he offers a profound philosophical analysis of the paths leading to human
perfection and the conditions necessary for the harmonious development of society.

In this philosophical framework, al-Farabi—Ilike the Quranic exegetical and Sufi traditions that
converge on the notion of the “perfect human”—Ilocates perfection within the wholeness of human
existence. He elucidates, from a philosophical perspective, that responsibility toward society is
realized through the cultivation and refined manifestation of the divine attributes inherent within the
human being.

According to al-Farabi, the essential nature of the human person lies in intellect and spiritual
development. In his treatise The Opinions of the Inhabitants of the Virtuous City, he provides a
comprehensive analysis of the concept of the “First Being” or the “First Cause.” Drawing upon the
divine names and attributes, al-Farabi formulates the following position: “The First Being is the
primary cause of the existence of all living beings. He alone is free from deficiency. In all other beings
besides Him there exists at least one deficiency, or several deficiencies. As for the First Being, He is
free from all such imperfections, for His existence is perfect and surpasses all others in being; there
is nothing more perfect than Him, nor has anything preceded Him. In this respect, His existence is
the most excellent and the most perfected. Therefore, it is impossible for any trace of non-being or
deficiency to affect His existence and rank, for non-being and opposites pertain only to the sublunary
world. Non-being, moreover, signifies the absence of what ought to exist. In His case, existence can
never be potential, nor is non-existence conceivable. Consequently, He is eternal, and His substance
and the existence inherent in His rank are eternal as well. He requires nothing else to sustain His
existence; in His eternal being, He is fully sufficient unto Himself and content with the eternity of
His own existence. Thus, there is no existence similar to His, nor any rank equal to His, nor will there
ever be. Furthermore, His rank is such that He requires no cause for His existence, for He is not
material; His being cannot be described as material, nor does it belong to the category of subjecthood.
Rather, His existence is free from both matter and subjecthood.

Likewise, He possesses no form, for form exists only in matter. If He had form, His essence
would be composed of matter and form; were this the case, His being would consist of parts and
would derive from them. In such a situation, His existence would have a cause, and each of His parts,
together with the others, would constitute the cause of His existence. Yet it has been established that
He is the First Cause. His existence has neither purpose nor intention; otherwise, striving toward such
a purpose or intention would itself become the cause of His existence, and He would no longer be the
First Cause. Moreover, His existence did not make use of anything prior to Himself, for He is by
nature exalted above making use of anything inferior to Him” (Abui Nasr al-Farabi, 2018).

In this exposition, al-Farabt emphasizes that no trace of “non-being” can affect the existence of
the First Being. His existence is eternal and perfect; therefore, non-being and opposition pertain only
to the sublunary world and have no relation to the nature of the First Being. Al-Farabi further clarifies
that the First Being is independent of matter and form. Were form to be attributed to Him, it would
imply a relation to matter, which in turn would render His being composite and dependent. In truth,
however, the First Being is an indivisible and integral existence, an eternal cause devoid of any
composition. Al-Farabi likewise stresses that the First Being has neither purpose nor intention; the
presence of such would indicate a need for an external cause. The First Being, however, is free from
all need—He is the primary and ultimate cause whose existence proceeds from Himself alone.
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Accordingly, for al-Farabi, the essence of the human person lies in intellect and spiritual
development. He approaches the human being from two complementary perspectives: the pursuit of
rational knowledge and the attainment of spiritual refinement. In his view, only by knowing God and
by emulating the “beautiful names and attributes” of the First Being does the human being perfect the
self and attain true fulfillment. This level represents the summit of philosophical intellect and spiritual
perfection. Moreover, al-Farabi locates the foundation of a happy life not in material satisfaction, but
in the knowledge of God and spiritual development. The human being must cultivate the self, advance
in knowledge, and adhere to moral values. On this basis, he also defines the harmony of society,
describing individuals who are just, intelligent, and endowed with beneficial knowledge as the pillars
of the state. By imitating the First Being through self-discipline, the human being seeks to resemble
the divine attributes of justice, power, and mercy, thereby fostering spiritual and moral refinement
and engaging in virtuous action within social life. The perfection of society, in turn, depends upon
the wisdom and moral excellence of each individual. Thus, the idea that “the individual is the mirror
of society” finds clear expression in al-Farabi’s works.

Mashhiir Jisip Kopeyuly (1858—-1931) was a prominent figure in Kazakh religious and
educational thought, a scholar who integrated the study of poetry, genealogy, ethnography, and Sufi-
Islamic teachings. He was thoroughly trained in the Hanafi-Maturidi school, which developed within
the shared intellectual space of Bukhara, Samarkand, and Tashkent, and he purposefully mastered the
Nagshbandi spiritual tradition. As a result, his religious and ethical treatises became a unique
synthesis of Islamic theology and Kazakh worldview.

The presented manuscript, Din Tagylymy / Din Ta’limi (“Religious Instruction”),
systematically explains the spiritual essence of religion, the significance of worship, and the social
responsibilities of Muslims, illuminating the meaning of the perfect human. Within this text, key
principles that resonate with the “perfect human” concept are articulated, such as: “religion as
guidance,” “knowledge as the companion of action,” “the heart as a mirror of truth,” and “true piety
arises from the spiritual state,” all grounded in the Qur’an and Hadith. The author critiques formalistic
religiosity and presents the unity of faith and deeds as a holistic spiritual education program, realized
through mercy, justice, compassion, zakat and sadaqah, and service to the public good.

The original manuscript is preserved in the Rare Books and Manuscripts Collection of the
Central Scientific Library of the Institute of Literature and Art Studies of the Republic of Kazakhstan,
folder No. 1171, pages [241°-251"]. Written in Chagatai language using the Nastaliq script, the text
is structured to correlate Sharia rulings and ethical teachings with Qur’anic exegesis. The treatise
begins with a Prophetic Hadith, substantiates its points with Qur’anic verses, addresses spiritual
perfection in conjunction with social responsibility, and defines the measure of true piety through
purity of heart, mercy, justice, and benevolence. The cover of the manuscript in the Rare Books and
Manuscripts Collection notes: “Collected by Mishhiir Jiisip Kopeyev from history, literature, and
ethnography, 1920.”
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Figure 1. “Folder No. 1171,” page 241
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The aforementioned Folder No. 1171, pages [241>-251"], contains the work titled Din Ta‘lim1
(“Teachings of Religion™), written in Chagatai language, which describes the spiritual values of
Islam. Focusing on the author’s reflections on human existence and spiritual development, the
manuscript extensively addresses the unity of religious faith, moral values, and spiritual-social
responsibility. The text deeply examines the inner world of a person, the meaning of worship, and
duties toward society, based on Qur’anic verses and Prophetic hadiths. Special emphasis is given to
the hadith “Ad-din an-nastha” (“Religion is sincere counsel”). Here, the concept of nasiha is
interpreted as showing compassion for others, mercy, justice, and kindness.

Human nature and spiritual perfection are expressed in the Qur’an through the concept of ahsan
al-taqwim (“the most perfect form”). Classical commentators interpret this verse as the harmony of a
person’s physical beauty and spiritual abilities, while the Sufi tradition views it in terms of the
potential for purity of heart, justice, and the embodiment of divine attributes. Similarly, Al-Farabi
connects the essence of the human personality with intellect and spiritual development, asserting that
human perfection is achieved through imitation of divine attributes.

Maishhiir Jiisip Kopeyuly’s work Din Ta‘limi elaborates on these ideas and contextualizes them
within the Kazakh worldview. He recognizes the core of religion as purity of heart and compassion,
criticizing formalistic ritualism. According to his explanation, true religiosity is achieved through
mercy, justice, service to society, and striving for knowledge, all of which lead to perfection.

In the manuscript sections [1P—3"], the essence of religion is described as not lying in external
rituals but in nastha—compassion and care for others. Mishhiir Jisip interprets the hadith
“Ad-din an-nastha” as showing mercy and treating others with justice. He explains nasiha not in the
literal sense of advice or sermon but as an expression of heartfelt spiritual compassion. In the Arabic
lexicon, an-nasiha (4>x<ill) means to be considerate or merciful, and in his interpretation, it aligns
with the Sufi concepts of ikhlas (sincerity) and rahma (mercy), which form the core of spiritual
education and moral cultivation. Moreover, the author conveys the theological meaning of the hadith
in accessible language: “If one does not show compassion to others, one is devoid of religion.” Here,
devoid of religion does not mean atheist but refers to a spiritually indifferent person who performs
rituals mechanically, lacking the inner essence of faith.

In conclusion, the hadith “Ad-din an-nastha” represents a fundamental principle encompassing
the moral and ethical essence of Islam. According to this teaching, true religiosity manifests through
compassion, mercy, and sincere wishing of good for others. Religion is not mere ritual; it is spirit.
Spirit is nastha, and nasiha is the aspiration for goodness in the heart and the guidance of society
toward virtue. The discussion then connects this understanding to the Qur’anic Sura al-Maghun.
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“Have you seen the one who denies the Day of Judgment (O Muhammad!), who repulses the

orphan, drives away the needy, and withholds food from the starving?” (al-Maghtn 107: 1-3)
(Ongar, Muratali, 2020).
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Through this Qur’anic verse—"“Do you not see the one who denies the Day of Religion (i.e.,
the Great Judgment Day before Allah, when ultimate accountability and decisive judgment
occur)?”—Maishhiir Jisip Kopeyiily highlights the clearest manifestations of opposition to true
religion: oppression of orphans, neglect of the needy, injustice toward the weak, and reluctance to
propagate moral guidance (nasthah). He emphasizes that such indifference reflects pride, miserliness,
and worldly attachment. For him, social responsibility is inseparable from religion: wealth without
compassion is worthless, knowledge without propagation is futile, and piety that ignores orphans and
the needy is mere empty formalism.

This conclusion illustrates the inseparable unity of religion and ethics in Islamic thought. True
religion is an inner state of faith grounded in sincerity and social benevolence. From this perspective,
life is regarded as ikhtibar—a test. The truth of one’s blessings is demonstrated by fulfilling the rights
of orphans, widows, and the needy. Therefore, religion must manifest not only in rituals such as
prayer, fasting, and pilgrimage but also in mercy, generosity, and the establishment of social justice.

By labeling those who remain indifferent to such responsibility as “religionless,” Méshhiir Jiisip
signals the state of being deprived of the spirit of faith, unable to reach the level of ahsan al-taqwim.
Similarly, in sections [4°—7%], he sharply criticizes ritualistic worship devoid of inner spirituality. A
person whose inner world has not been imbued with Allah’s attributes—power, will, knowledge, life,
hearing, sight, and speech—and who has not been immersed in compassion and benevolence,
performs prayers superficially without heartfelt engagement, which is considered hypocrisy. Such
worship does not lead to spiritual perfection but exposes duplicity. The author concludes that true
worship must be grounded in gratitude and sincere devotion. Furthermore, in sections [8’—12%], the
perfected Muslim is described not only as a devotee of Allah but also as a beneficial, just, and
compassionate member of society. If one does not share wealth or serve the interests of the
community, one has not attained full Muslim perfection. Here, the concept of qalb al-salim (a pure
heart) is directly linked to social responsibility. In summary, the Din Taglimy manuscript is directly
connected with the concept of the “perfect human” in Islamic thought. According to Mashhur Jiisip,
the perfect human not only knows Allah in the heart and performs worship sincerely but also
establishes justice and compassion in society. His insights remain relevant today as a vital source for
spiritual and moral education, social justice, and the ideals of civilizational development.

Human existence and spiritual perfection constitute a central concept in Islamic knowledge and
Sufi philosophy. The Qur’anic verse “as& idl L (lisy) Wl 5 (“Indeed, We created man in the best
of stature,” al-Tin 95:4) (Ongar, Miiratali, 2020) is interpreted in classical exegeses as a universal
principle expressing the harmony between human physical beauty and inner spiritual capacities. In
the Sufi tradition, this verse became the hermeneutical foundation for the concept of Insan-i Kamil—
the Perfect Human. Furthermore, in Sufi literature, the notion of the Perfect Human is considered on
both ontological and cosmological levels. Humans are regarded as God’s vicegerents on Earth,
mirrors of His attributes, and creatures who comprehend the meaning of the universe. In the works
of Ibn ‘Arabi1 and his intellectual successors, the perfection of human existence is realized through
internalizing the names and attributes of God and attaining knowledge of the Divine. In this sense,
the verse “ahsan al-taqwim” signifies not only the physical form of humans but also their potential to
achieve spiritual perfection.

Mashhiir Jisip Kopeytly’s Din Taglimy develops this idea in an ethical and social framework
aligned with popular understanding. Drawing on the Prophet’s hadith (“Ad-din an-nasthah”—
“Religion is [about] sincere counsel”), he links the essence of religion to compassion, justice,
benevolence, and social responsibility. For the scholar, true religiosity is not merely ritual worship
but an inner moral state (qalb al-salim) realized through assisting those in need, protecting the rights
of orphans, and serving society. His statement—"“Those who have done nothing for the poor and the
needy, whether they perform prayers or not, are all ‘religionless’”—clearly criticizes religious
formalism and emphasizes the ethical criteria of spiritual perfection.

The intersection of these two traditions — the Qur’an and Sufi thought — lies in the idea that
human perfection is based on heart purity and spiritual sincerity. The Qur’anic concept of qalb al-
salim complements Méshhiir Jisip’s view that the essence of religion resides in a spiritual state.
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However, there is a distinction: in the Qur’an and Sufi tradition, the concept of Insan-i Kamil is
primarily metaphysical and ontological (humans as mirrors between the world and God, realizing
spiritual cosmic connections), whereas in Din Taglimy, this idea is developed with a socio-ethical
emphasis, directly linked to daily life and social justicesr.

Thus, the concept of the Perfect Human in the Qur’an and Méshhiir Jisip’s treatise are
fundamentally consonant: humans achieve perfection not only in physical form but also through
spiritual, moral, and social responsibility. By adapting the ontological theory of the Perfect Human
in Sufi thought to the historical and social context of Kazakh society, Méshhir Jiisip created a
religious-ethical program. This simultaneously preserves a shared idea within Islamic civilization
while highlighting features unique to the Kazakh spiritual worldview.

Conclusion

Overall, the concept of Insan-i Kamil emerges as one of the most profound anthropological and
theological notions within Islamic civilization, spanning from the Qur’anic verses to Sufi teachings.
The Qur’anic verse “ahsan al-taqwim” (the best stature) highlights the harmonious creation of human
existence and its spiritual potential, indicating the possibility of achieving perfection. In classical
tafsir literature, this idea emphasizes the integrity of human physical, spiritual, and moral dimensions,
while in the Sufi tradition, it is associated with the human capacity to mirror the attributes of God.
These theological and Sufi foundations are further developed from a Kazakh worldview in Méshhiir
Jisip Kopeyiily’s Din Taglimy. The scholar grounds the essence of religion in heart purity,
compassion, and social justice, presenting the nature of the Perfect Human not merely through ritual
worship but through socially beneficial action, mercy and benevolence, and the pursuit of knowledge
and science. This reflects a contextualized interpretation of the Islamic principle of the “unity of faith
and deeds” (Iman wa-‘amal) within the Kazakh steppe. Moreover, Méshhiir Jiisip’s reflections
demonstrate the continuity of the Sufi-philosophical tradition in Kazakh spiritual culture. By drawing
on the Qur’an and Hadith, he connects the spiritual perfection of human existence with social
responsibility, echoing the views of Muslim philosophers such as al-Farabi, who emphasized that
intellectual and spiritual development constitutes the highest essence of the human being. In
conclusion, the Qur’anic concept of Insan-i Kamil, the spiritual depth of the Sufi tradition, and the
insights presented in Méshhiir Jiisip’s Din Taglimy collectively affirm the coherence and continuity
of Kazakh Muslim thought. This underscores the scholarly significance of examining Islamic
anthropology, Sufi philosophy, and Kazakh spiritual heritage in an integrated and contextualized
manner.
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