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HUMAN IMAGE IN CLASSICAL ISLAM AND SUFISM:
PHILOSOPHICAL ANALYSIS

Purpose. The study aims to obtaine data about the human image in Islam through thought of the respective vi-
sions of both the classical directions of the Muslim religion and the attitudes of Islamic mysticism (Sufism).
Achievement of this goal involves the application of methods such as philosophical analysis, comparative method,
phenomenology, as well as the consistent solution of the following tasks: a) to analyze the main manifestations of
anthropological ideas in Islam; b) to comprehend the specificity of Muslim ideas about a human in comparison with
the corresponding Christian teaching; c) to consider disagreements between the interpretation of the essence and
tasks of a human in the classical Islam and Sufism. Theoretical basis. The author proceedes from the unsatisfactory
nature of the superficial interpretation of the human image in Islam, according to which a human is often expounded
as a "slave of Allah", neglecting the multidimensionality of the metaphysical status of a human in Islam, as well as
the polyparadigmality of the human image in various Islam directons. Originality. The author refines the human
image in Islam in two aspects: first — in the aspect of his conceptual content and secondly — in the aspect of his para-
digmatic diversity. Conclusions. The widespread beliefs among the researchers concerning the anthropological
component of Islam are not sufficiently substantiated, since they often do not take into account the ambiguity and
multidimensionality of the ideas of the Muslim religion towards a human. As it has been shown, the general Muslim
ideas about the metaphysical status of a human include two dimensions — a human is interpreted as "the slave of
Allah", as well as "the vicegerent of Allah". Within this perception of the human nature there are two various para-
digms for interpreting the sphere of preferential fulfillment of a human’s duties as the slave and the vicegerent. The
first one is used by the classical Islam, it was called the externalistic paradigm. The internalistic paradigm is used by
Sufism. The author presents that the theme of the human image in Islam is still not sufficiently studied and it re-
quires further research. The comprehension of the existing in Salafist and Shiite varieties of Islam concerning the
human nature interpretation and their essence and tasks are the most productive areas of such further research.
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Introduction

Thematic justificationis: the question of the human image in Islam has not yet been resolved
in philosophical and anthropological discourse. At present, stereotyped, simplified visions of this
component of the Muslim doctrine are widespread in the existing literature, which makes it an
important task to study the claimed subject matter. The scientific challenge that we problematize
in this research is to clarify the conceptual content of the human image in Islam with the help of
methodological means of philosophical anthropology. This theme is directly related to the
current needs of domestic religious studies and other sciences that are engaged in the study of
Islam and need support with philosophical studies in order to broaden their view of the issues
under research.

It should be noted that among the authors who deal with the problems we are discussing, it is
worth mentioning such researchers as M. Abdullah, J. Jones, E. Muzykina, M. Petersen,
P. Polomoshnov, R. Rahmatullin, A. Smirnov, M. Faraponova. Thus, M. Abdullah studied the
concept of the human in Islam during a comparative research of the ideas of "divine" and
"human™ in Islam and Christianity (Abdullah, 2016). J. Jones (2014) took up the theme "human"
while studying such a direction in Islam as Shiism. E. Muzykina (2017) analyzed general data
concerning Islamic anthropology. M. Petersen (2016) was interested in the subject of Islam in his
study, devoted to the research of the Muslim organizations activities. P. Polomoshnov (2015)
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posed the problem of the need to study the doctrine of Islam about personality. R. Rahmatullin
(2013) outlined the basic facts about the Sufi doctrine of the human. A. Smirnov (2000) re-
searched the problem of the human’s moral nature within the framework of the Arab-Muslim
tradition. M. Faraponova (2014) conducted a comparative analysis of the understanding of
a personality in Orthodoxy and Islam.

The originality of our research against the background of monographs and articles of the
above-mentioned authors lies in the following two points. First, unlike these theorists, we apply
the methodological apparatus of philosophical anthropology in our research. Secondly, we have
highlighted the theoretical constructs of different directions in Islam, having seen the singularity
of the anthropological concepts in classical Islam and Sufism.

Purpose

In our research, we seek to obtain data concerning the human image in Islam by considering
both the classical variety of Islam and its leading mystical direction — Sufism. To achieve this
purpose we used such methods as philosophical analysis, comparative method, phenomenology.

Statement of basic materials

The question of the human’s essence is a fundamental philosophical problem. Its monistic
idealistic paradigm is developed in the so-called Abrahamic religions, ranging from Judaism,
then in Christianity, and finally in Islam. "Monism of the Abrahamic religions and corresponding
to them idealistic teachings in its essence requires the assertion of significancy of the human role
in implementing alternatives to good or evil" (Khanzhy, & Lyashenko, 2017, p. 30).

Although, according to the researchers, in Islam, the concept of "human" has not obtained
such active processing as in Christianity. This is due to the different modality of human data
within the New Testament and Quran: "The goal of Quran is not to answer the question of
what a person is, but the question of what a person has to do and does not, what is life goal,
what is good and evil" (Faraponova, 2014, p. 157). Nevertheless, in Islam there are examples
of thought the human image, the main components of which we consider in our study.

When theorists write about the human image in Islam, they firstly point to the Muslim
interpretation of the human as a "slave of Allah". So, A. Smirnov emphasizes: «If you ask
yourself what is the most typical characteristic of a person in the culture of Islam, then the
answer will be the word "slave™» (Smirnov, 2000, p. 55). Such an interpretation of the human
role is not something unique, and in other religions similar explanations are widespread.

The status of "slave™" is determined primarily by the fact that, according to Islam, the
human, like everything else, is the result of the creative activity of the Almighty. The existing
status of the human assumes that he has certain responsibilities. First, it is the worship of the
Almighty and the fulfillment of his attitudes. The basic duties of a Muslim are well known — it
is shahadah, namaz, sawm, zakat, and hajj. Some directions in Islam, for example, salafism,
add to these five "pillars of Islam™ and jihad.

The question of human autonomy looks dubious in Islam. First, the human being as
a creation, is something dependent, having a secondary character in the matter of decision-
making. Secondly, the Muslim understanding of Predestination teaches that all events are
predetermined by Allah, therefore the question of the human autonomy does not have stable
ontological grounds, giving way to the ideas of fatalism. On the other hand, there are clear
guidances in Quran that a person still has a certain degree of freedom. This even concerns the
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choice of religion — Quran indicates that representatives of different religions can live in
a Muslim society, and Muslims should not proselytize by force people of other faiths.

So, in Islam there is an idea of certain human autonomy, which, however, is not perceived as
the main feature of the human. Religious scholars point out that in Islam, «the concept of
"freedom" in relation to the human is seen as something suspicious and connected with the es-
cape from the righteous path» (Polomoshnov, 2015, p. 85). According to the visions of the
Muslims, Allah established the world order and defined the mission of the human — to follow this
order. However, in fulfilling its mission, a person has the opportunity to choose and be
responsible for it.

The status of a slave is not the only component of Islamic anthropology. In Islam, the status
of the human has another dimension, namely the role of Allah’s vicegerent on the Earth
(Faraponova, 2014, p. 157). This status has granted to a person that, according to Islam, exalts
the human in comparison with other creatures of Allah — "knowledge of names", namely, 99
names of Allah. This knowledge makes the human Allah’s vicegerent. According to religious
scholars, the human carries out the vicegerency within the three spheres.

First, he has the ability to work on himself, striving to become better. Sec-
ondly, people are able to organize interpersonal relationships, striving to
build a decent society. Thirdly, according to Islam, people are able to man-
age their relationships with the outside world. (Muzykina, 2017, p. 108)

The metaphysical projection of the human in Christianity and in the main directions of Islam
is significantly different. For example, Quran does not have the idea that a person is created in
the image and likeness of God. The Holy Scripture of Muslims suggests the creation of a person
in his own way. This reflects about a lower status of a person in the interpretation of Islam in
comparison with the interpretation of the human’s essence in Christianity.

When reading Quran, numerous phrases like "a human was created weak", "the human
without gratitude”, and so on stand out. However, it should be emphasized that such
interpretations of the human are not a statement of manifestations of the original sin (the idea of
original sin in Islam does not exist), represent an indication of the imperfect nature of the human
as a creature. According to the Muslim doctrine, the human has been and is being prevented
from image and likeness of God, he is imperfect from the beginning. However, in this case the
human is not interpreted in Islam as an evil being. He is weak, but not angry. As A. Smirnov
(2000) emphasizes: "According to the Islamic doctrine, human nature is not "desecrated",
a person is not born with evil in the soul and does not bear the beginning of evil" (p. 52). Well,
according to the Muslim doctrine, the human is weak, however, this is not a consequence of
original sin, but only suggests to its imperfection. According to the Muslim visions, there is no
reason to atone for mankind, because people do not have a nature spoiled by the original sin. So,
those deep metaphysical questions that exist in Christianity regarding the creation of the human
in the image and likeness of God, as well as concerning the idea of redemption, are not presented
in Islam.

Researchers note that in many areas of Islam, interest regarding the human refers primarily to
the issue of fulfilling their duties, whereas the idea of the human in Christianity is connected
with comprehension primarily through her spiritual growth. P. Polomoshnov (2015) even writes:
"The Islamic ideal of the human is a simple description of the set of external skills of an ideal
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Muslim without delving into his inner spiritual world and self-awareness” (p. 83). However,
P. Polomoshnov’s point of viewis only partially correct. The fact is that this researcher has
overlooked that Islam as a worldview doctrine is not something homogeneous. There are various
directions in it, and what is true in relation to the direction of classical Islam is not relative to, for
example, Sufism. In this mystical flow of Islam, much attention is paid to the inner spiritual
world of the human, his self-awareness.

Anthropological model of Sufism includes the doctrine of three aspects of the human:
physical, social and spiritual.

The body level is the representation of the material world in the human in the form of
physical and physiological processes, that stimulates low human aspirations, such as attraction to
the satisfaction of bodily needs, as well as such manifestations as greed and envy. According to
the teachings of Sufism, if the human identifies his "l am™ with a bodily level, then this is a man-
animal, driven by rough, low needs. For such a person, the concepts related to the social sphere
or to spirituality are only empty words.

The social level is present in the human as the instance of society. These are certain social
roles that the human acquires during his or her life, as a result of adaptation to one or another
situation in society. For example, these are roles such as "father”, "buyer"”, “teacher", etc.
According to the Sufi doctrine, when the human identifies himself with this level, he is guided
by social prestige, and higher things are unattainable to her/him.

The third level is the spiritual one — is the representation of the divine principle in the human.
The task of the human, from the point of view of the Sufis, is the identification of his "I am" with
precisely this level of his nature. For this, the human must be free from his social roles and
animal passions and be dissolved in the divine. According to the teachings of the Sufis, this can
be achieved only through the intense spiritual work in which the human creates himself: "If the
first birth (birth of the body) is given by parents, the second birth — the birth of a person — gives
society, then the third and last birth — the birth of the highest man, the God-man — may be only
by their own efforts” (Rakhmatullin, 2013, p. 71).

The Sufi way of ascension to "the highest man" is the passing of three stages of the
development: sharia, tarigah and hagigah. At the Shariah stage, a Muslim is required to know
and observe all norms of Islam. By preserving what was obtained at this stage, the Sufi goes
further — to tarigah. Under the auspices of a teacher, a person is tought with asceticism and other
spiritual and religious practices for the further liberation of the human from the domination of
bodily and social factors in him/her. Success at this stage will, accordingly to the opinion of the
Sufis, lead to the formation of a sense of organic connection with God, that is, to the state of
hagigah. Researchers describe the Sufi visions of the ideal of the human in this way: "On this
path, there is a complete comprehension of the truth and liberation of an adherent with God. This
is the state of the God-man, the holy man through which God "shines through”, in whose words
the Lord speaks" (Rakhmatullin, 2013, p. 72).

Consequently, we saw that in the interpretation of the human image in Islam, there are at least
two basic approaches. The first, externalistic approach is directed "outwardly", first of all, with
respect to the observance of external characteristics of the realization of human duties (classical
Islam), the second is internalistic, the approach is directed at realization of duties primarily in
relation to the "internal™ transformation of a person spiritually (Sufism). Despite the specificity of
these two approaches, in their essence, they are various manifestations of the same general Islamic
conception of the metaphysical status of the human with his/her two dimensions: “the slave of
Allah™ and "the vicegerent of Allah", about which we spoke at the beginning of our research.
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Originality

Originality of this research is that with the help of the means of philosophical anthropology
we have clarified the content of the human image in Islam in the following two points. First, in
the aspect of conceptual content, having shown the general Islamic specific nature of visions
concerning the metaphysical status of the human, which contains two basic dimensions — "the
slave of Allah™ and "the vicegerent of Allah”. Secondly, in the aspect of the paradigmatic
diversity of Islam, arguing the existence of two main types of human image in Islam — the
externalistic (classical Islam) and internalistic (Sufism).

Conclusions

Based on the above, we came to the following conclusions. First, the human image in Islam is
ambiguous and multidimensional. In particular, this is expressed in the presence of two
dimensions of the metaphysical status of the human "the slave of Allah" and "the vicegerent of
Allah", as well as the presence of two paradigmatic varieties of interpretation of the human
image in Islam (the classical and mystical directions of Islam). Secondly, the theme of the human
image in Islam requires the further research. As we see, the perspective directions of this paper
may be the study of the specifics of the human image interpretation in Salafism, as well as in
Shiism.
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OBPA3 JIIOAUHU B KIACUYHOMY ICJIAMI TA CY®DI3MI:
®LIOCOPCHhKHI AHAJII3

Mera. JlocnimKeHHS CIpsSIMOBAaHO HA OTPUMAaHHS JaHUX CTOCOBHO 00pasy JIIOJMHM B iClIaMi B ITPOIECi OCMHC-
JICHHS BIJIOBITHHUX YSIBJICHD SIK KJIACHYHUX HANPSAMKIB MYCYJIbMaHCBKOT peJirii, Tak i HACTAHOB iCJIAMCHKOTO Mic-
tuiusMy (cydizm). JocsrHeHHS i€l MeTH mependadae 3acTOCYBAaHHS TaKMX METOMIB, SK (imocodchbkuil aHami3,
KOMITapaTUBHUI MeTo, (PeHOMEHOJIOTIIO, a TAKOXK MTOCIIJOBHE PO3B’sI3aHHS TaKMX 33/1a4: a) MPOaHaIi3yBaTH OCHO-
BHI MaHi(ecTamii aHTPOTIOIOTIYHHUX YABJICHD iClIaMy; 0) OCMHCIHUTH CHenr(iKy MyCYITbMaHCHKUX i7IeH PO JTIOIUHY
MOPIBHSHO 3 BIINOBITHIM XPUCTHSIHCHKHM BUCHHSM; B) PO3TIITHYTH PO30DKHOCTI MK TIIYMadeHHSIM CYTHOCTI Ta
3aBlaHb JIIOJWMHA B KJIIACHYHOMY iciami Ta cydizmi. Teopernynmii 6a3uc. ABTOp BUXOIANUTH i3 HE3aJ0BUTBHOCTI 1O~
BEPXOBOTO TIyMadeHHS 00pa3y JIOAUHH B iClIaMi, 3TITHO 3 SKUM JIOAMHA YacTO TIYMA4HTHCS BHKIIOYHO SK "pad
Annaxa", yryckalouu 3 yBaru 0araToBUMIpHICTh MeTa(i3MYHOTO CTATyCy JIFOJUHU B iCJIaMi, a TAKOX IOJIiNnapaur-
MAaJBHICTh 00pa3y JIOAWHU B PI3HUX HampsMmKax icmamy. HaykoBa HOBH3HA. ABTOPOM YTOUHEHHH 00pa3 JTIOANHU
B iciami B JIBOX aclieKTax: HO-Iepile, B acleKTi HOro KOHIENTYalbHOTO 3MICTY, a Mo-Ipyre, B acleKTi Horo napa-
JUTMaIbHOTO pizHOMaHITTS. BucHoBKkH. [ommpeni cepen MOCTITHUKIB ySBICHHS MIOJ0 aHTPOMOJIOTIYHOT KOMITO-
HEHTH iClIaMy € HEJJOCTaTHhO I'PYHTOBHUMH, aJPKE YaCTO BOHHM HE BPAaXOBYIOTh HEOJHO3HAYHICTH Ta OaraToBUMIp-
HICTB 1ell MyCYJIBMaHCBKOT pesIirii moao jJroauHu. Sk OyJ0 mokasaHo, 3arajbHOICIAaMChKI YSBJIEHHS Mpo MmeTadi-
3UYHHUHA CTaTyC JIOAWHU BKIIOUAIOTh B ce0e 1Ba BUMIpH — JIIOJMHA TIIYMAaYHThCA K "pad Asaxa", a Takoxk, K "Ha-
MicHUK Astaxa". B Mexax HpOro CIPHHHSTTS CYTHOCTI JIIOAWHM HasiBHI Pi3HI MapajurMy TIyMadeHHs cdepu
MePEeBaYKHOTO BUKOHAHHS O0OB’SI3KIB JIOJMHM K paba Ta HAMICHHKAa — EKCTEPHAJICTChKa (KJIACHYHHUH icllaM) Ta
iHTepHaicTchka (cydism). Byno moxaszano, mo Tema 00pa3y JIIOJUHU B icaMi BCe i€ HEOCTAaTHBO BUBYEHA Ta I10-
TpeOye MomaIbIIuX MOCTiKeHb. HalOTbII IpoyKTHBHUMHI HAPSAMKAaMH IIi€1 OJATBIIO0] JOCTIJHUIBKOI po0oTH
€ OCMHCIJICHHS HasBHHUX B canagiCTChKUX Ta IIUITCHKUX PI3HOBHIAX iCIaMy YSBJIEHb IPO JIIOAWHY, 1l CyTHICTH Ta
3aBJaHHs.

Kurouosi crosa: icnam; gimococrka aHTPOTONOT IS JTFoauHa; cydizm; Kopan
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OBPA3 YEJIOBEKA B KNACCUHYECKOM UCJIAME U CYOU3ME:
®UJTOCODCKUMN AHAJIN3

Heas. MccnenoBanue HanpaBIeHO Ha II0JIydeHHUE JAaHHBIX 00 00pa3e desioBeKa B MCIaMe MOCPEICTBOM OCMBIC-
JIEHUS. COOTBETCTBYIOLIUX IIPEJICTABICHUN KaK KJIACCUYECKUX HAIPABICHUN MYCYJbMAaHCKON pENMIuu, TaK U yCTa-
HOBOK MHCTHYECKOTO HAIpaBlICHHs UciaMa — cyrsma. JlocTikeHne TaHHON LeNU TIpeTycCMaTpUBaeT MPUMEHEHNE
TaKUX METOJIOB, KaK QHIOCO(MCKHUN aHaIU3, KOMIIapaTUBHBIA METO/I, (PEHOMEHOJIOTHIO, a TAaK)Ke MOCIIe0BaTEIbHOE
pelIeHne CIEAYIONINX 3a/1a4: a) IPOaHATN3NPOBATh OCHOBHBIE MAHU(ECTAIINH AHTPOIIOJIOTHUECKHUX MTPEACTaBICHNI
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ucinama; 0) OCMBICIHTD CICHU(DUKY MYCYIBMAaHCKUX UICH O YEIOBEKE [0 CPABHEHHUIO C COOTBETCTBYIOIIUM XPHCTHU-
AQHCKUM yYCHHEM; B) PACCMOTPETh Pa3HOTJIACHS MEXK]Ty TOJIKOBAaHHEM CYLIHOCTH U 3aa4 YeJIOBEKa B KIACCHYECKOM
ucname u cypusme. Teoperuuecknii 6a3uc. ABTOpP HCXOIUT U3 HEYJIOBJIETBOPUTEIBHOCTH MOBEPXHOCTHOTO TOJI-
KoBaHUS Ipo0eMsl 00pa3a JeloBeKa B HCiIaMe, KOTOPOe YacTo TPAaKTyeT YeIOBeKa NCKITIOUNTENHHO Kak "pabda Aur-
naxa", yryckast U3 BUJy ABYXMEPHOCTb MeTa(M3HMYECKOro CTaTyca YeJoBeKa B HCllaMe, a TaKkKe MOJIUIapaurMalb-
HHUCTH 00pa3a yesioBeKa B pa3HbIX HallpaBlIeHUAX ucnama. HaydHast HOBH3HA. ABTOPOM YTOUHEH 00pa3 denoBeKa
B HCJIaMe€ B JIBYX aClEKTaX: BO-TIEPBBIX, B ACMEKTE €r0 KOHLENTYAILHOTO COJEPKaHMs, a BO-BTOPBIX, B ACTIEKTE €ro
napagurMalIbHOTO pa3HooOpasus. BeiBoabl. PacnipocTpanéHHbie cpeau uccieaoBaTeneil npeactaBieHus 00 anTpo-
MOJIOTMYECKOH KOMIIOHEHTE HClIaMa HeJOCTATOYHO OCHOBATEIBHBI, TOCKOJIBKY YacTO OHM HE YYHTHIBAIOT HEOIHO-
3HAYHOCTh 1 MHOTOMEPHOCTb e MYCYJIbBMaHCKOW PEIMIMU OTHOCUTENLHO uelloBeka. Kak Obuto mokaszaHo, oOie-
UCIIAMCKHE TPEICTaBICHHS O MeTapHU3NYECKOM CTaTyce YelIOBeKa BKIIOYAIOT B ceOs [[Ba M3MEPEHHUS — YEJIOBEK
TOJIKyeTCs Kak "'pad Amiaxa', a Takxke Kak "HamMecTHHK Autaxa”. B paMkax 3TOro BOCHPHUSTHS CYLIHOCTH YeJIOBEKa
UMEIOTCS pa3iIMYHBIC MapaJurMbl TOJIKOBAHHSA c(epbl MPEHMYIIECTBEHHOTO BBHIIOJHEHUs 00A3aHHOCTEH YesloBeKa
Kak paba U HAMECTHHKA — SKCTCPHAIUCTCKAs (KIACCHUECKUI HClIaM) U MHTepHaUCTCKast (cydusm). beuto mokaza-
HO, YTO Tema 00pa3a 4eloBeKa B MCIIaMe BCE ellle HeJIOCTATOYHO M3y4YeHa U TPeOyeT AabHEeHIINX HCCIIeI0BaHHM.
Haunbonee npoayKTHBHBIME HaIlPABJICHUSIME TOH JalIbHEHIIEH HCCeqoBaTeNbCKO paboThl SIBISETCS OCMBICIICHHE
UMEIOLIMXCsl B canadMCTCKOW M IIMUTCKOM Pa3HOBUAHOCTSIX MCJIaMa MPEICTAaBICHUI O YeJOBEKe, ero CYIIHOCTH
U 3aJa4ax.
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