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Abstract 

This study examines the doctrinal and metaphysical role of Sufism in shaping religious 
consciousness in Central Asia, with particular attention to its Qur’anic, prophetic, and regional textual 
foundations. The research is based on a qualitative analysis of a purposively selected corpus of 13 
sacred, theological, and Sufi sources, including Qur’anic translations, hadith collections, and major 
texts associated with the Yasawiyya, Kubrawiyya, and Naqshbandiyya traditions. Hermeneutic, 
textual, comparative-theological, and systemic-structural methods were applied to identify how Sufi 
concepts of the soul, divine proximity, remembrance, and spiritual discipline are represented in these 
sources. The findings suggest that Central Asian Sufi thought is grounded in the synthesis of external 
religious law and inner spiritual cultivation, rather than in a separation between Sharīʿah and ṭarīqah. 
The analysis identifies three principal states of the believer’s soul, from ego-centred inclination to 
tranquillity in God, and shows that these states function as a soteriological model of moral and 
spiritual transformation. The study also indicates that doctrines of subtle spiritual centres, prophetic 
lights, sobriety after spiritual intoxication, and the archetype of the Perfect Human occupy an 
important place in the region’s Sufi anthropology. Overall, the findings suggest that Central Asian 
Sufi teachings have contributed to a religious worldview centred on purification of the heart, ethical 
self-discipline, divine remembrance, and the internalisation of Islamic moral values. 

Keywords: Islamic mysticism, purification of the heart, identity, soteriological model, soul. 

 

Introduction 

The present state of the religion of Central Asia directs researchers to the ancient heritage of the 
mysticism of Islam. In the current global and modernising world, the views of the mystics of Islam 
have influenced the religious consciousness and worldview of the populations of the regions where 
these mystical traditions developed over time. This formative role of Sufism in Islamic religious 
thought and practice is also emphasised by A. Knysh (2017), who interprets Sufism as one of the 
central currents in the historical development of Islamic spirituality. The necessity of re-evaluating 
the concepts of Sufism according to their original meaning and without considering the influence of 
other factors is the motivation behind investigating these concepts. The issue of the cultivation of the 
Perfect Human and the role of Sufism as a way of life in the context of the development of the 
aesthetic and ethical characteristics of the Eastern peoples was analysed by M. Memmedova et al. 
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(2023). The researchers provided an overview of the development of Sufism and its various orders 
throughout history. As a result of Sufism, the researchers found that humans could achieve a state 
of perfection by emulating the life of the Prophet Muhammad. The traditions of Sufism have also led 
to the development of outstanding literary and visual art (Chung, 2025; Kresan & Mhitaryan, 2024). 
The interaction between the Sufi traditions of Kazakhstan and Pakistan was investigated by M. 
Egamberdıyev and S. Kanafyeva (2025). Sufism in the regions of these countries has developed 
orders such as the Yasawiyya, the Naqshbandiyya, the Chishtiyya, and the Suhrawardiyya. The 
study found that these orders of Sufism have acted as bridges between the Asian civilizations of the 
regions, allowing them to develop and remain connected despite external threats to their civilizations. 
The transformation of the Sufi groups that currently dwell within Kazakhstan as well as the 
syncretism that has occurred within their religious doctrines was examined by T. Temirbayev and 
A. Temirbayeva (2023). The researchers investigated the social make-up of the leaders of these 
groups as well as the influence that their education outside of the religious traditions had on their 
interpretations of Sufi teachings. As a result of the influence of the outside education of these 
leaders, various forms of neo-Sufism and pseudo-Sufism have developed within Kazakhstan. In 
general terms, these developments show how Sufism may be reshaped by external educational, 
social, and institutional influences, leading to more hybrid and less doctrinally stable forms of 
mystical practice. The interaction between the political Sufism of Kazakhstan and the modern religion 
of the nation was studied by N. Karimov et al. (2024). In these modern days, the official religion of 
Kazakhstan, which is the Muftiate, contrasts significantly with Sufi groups such as the Jahriyya and 
the Naqshbandiyya. This contrast in beliefs emerged due to the influence of the official religion of 
the nation. 

Z. Afiani and M. Haririe (2024) explored the connection between Sufism and mental health. The 
spiritual practices of Sufism, such as the practice of dhikr, fasting, and the recitation of the Qur’an 
are correlated with benefits to mental health. These benefits include a reduction of stress, anxiety, 
and depression, as well as the ability of such practices to act as a form of spiritual medicine that 
heals both secular and spiritual mental disorders. F. Muhammad et al. (2024) explored the 
dimensions of Sufism within the religious education of Islamic studies within higher education. The 
researchers discovered that the integration of Sufi values within the educational systems of 
Indonesian universities is necessary for the development of the spiritual intelligence and self-control 
of the students within these universities. The issues of the development of social Sufism within the 
nations of the Middle East and the internalisation of character according to the principles of the 
Qur’an were analysed by M. Zenrif et al. (2024). The researchers noted that social Sufism is deeply 
rooted within the interpretation of the sacred texts of Islam, which directly dictates the character of 
individuals within these nations.  

The ethical dimensions of Sufi metaphysics with respect to the environment was studied by D. 
Andriawan and S. Alrumayh (2025). The results of this study confirmed the teachings of Sufism 
regarding the nobility of the character of humans due to the belief that the environment is a 
manifestation of the divine, and that humanity’s care for the environment is a necessity for the 
development of their knowledge of Allah. B. Irawan (2022) investigated the role of Sufism in 
ecological education and environmental preservation. Based on Sufi doctrines regarding asceticism 
and contemplation, various practices are utilized to contribute to the conservation of the environment 
and the proper use of natural resources of the planet. The interaction between Sufism and politics 
among the youth of Indonesia was examined by M. Rahmatullah et al. (2024). Sufism has enabled 
many of these youth to overcome their egoism within political matters, as Sufism teaches them to 
view politics as a means of drawing closer to Allah or attaining social cohesion within their societies. 
The influence of Sufi interpretations of the Qur’an on the cultural and political aspects of Muslim 
societies was investigated by M.N. Ichwan et al. (2024). Using an interdisciplinary approach to art 
and social practices, the authors confirmed the role of Sufism in the promotion of tolerance and 
social justice within Muslim countries, as Sufism continues to influence the development of political 
thought within the nation’s Muslim populations. This influence is significant because it shows that 
Sufi interpretations can function not only as spiritual practices, but also as ethical resources for 
strengthening tolerance, social responsibility, and constructive political engagement in Muslim 
societies.  
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Despite the growing body of research on the social, political, and psychotherapeutic aspects of 
Sufism, there has been a dearth of research that has conducted in-depth empirical analyses of the 
beliefs of Central Asian Sufi mystics, especially in relation to the sacred texts of the religion. Most of 
the existing research on Central Asian Sufism does not focus on the doctrinal beliefs of the region’s 
religion, but instead examines the external aspects of Sufism. Most researchers leave aside the 
discussion of the Quranic foundations of Sufism in Central Asia and the metaphysics of the region’s 
sheikhs. The aim of this study was to examine the doctrinal and metaphysical aspects of Sufism in 
Central Asian countries. The specific objectives of this study include analysing the role of the Quran 
and prophetic traditions in the formation of Sufi metaphysics, investigating the theological 
foundations of the teachings of the major Sufi orders in the Central Asian region, and systematizing 
the states of the human soul within the framework of the Sufi doctrine of metaphysics. 

Materials and methods 

The methodology of this study was based on the analysis of a corpus of sacred and theological texts. 
In total, 13 key sources were selected for scholarly examination, having undergone purposive 
sampling according to the criteria of doctrinal conformity with the “sacred verticality” of Islam (Qur’an 
– Sunnah – Tariqah) and the capacity to represent the authentic metaphysical tradition of the region.  
The study spans a broad chronological range – from the 7th century (the period of Revelation and 
the formation of the prophetic tradition) to February 2026 – which allowed for tracing the continuity 
of mystical techniques from classical medieval treatises to their contemporary reproduction in the 
digital sphere. As the work is oriented towards the study of religion without employing sociological 
or philosophical apparatus, attention was directed towards the internal logic of religious sources and 
their capacity to shape a specific metaphysical worldview. The first key method employed was 
hermeneutic analysis, applied to the texts of Revelation and the prophetic tradition (Qur’an: A 
Translation..., 2026; Ahmad ibn Hanbal, 2010). The aim of using this method was to uncover the 
inner (bāṭin) meanings of Qur'anic verses pertaining to the nature of divine light and the proximity of 
the Creator to creation. This facilitated the establishment of the doctrinal boundaries within which 
Sufi metaphysics operates, remaining within the framework of orthodox Islamic monotheism.  

To examine the practical aspect of worldview formation, the method of textual analysis of ḥadīth was 
employed, utilised in the examination of works (Al-Bukhari’s Sahih, 2026; Bukhari, 1910; Yavuz, 
2008). The purpose of applying this method was to isolate the religious models of conduct (adab) 
and states of perfection (iḥsān), which are mandatory within Sufi anthropology. This provided a basis 
for understanding how the prophetic example becomes a model for the inner transformation of the 
believer's personality. A comparative-theological approach was implemented when comparing the 
precepts of the major Sufi orders of Central Asia (Yasaui, 2015; Kubrā, 1957). The aim of using this 
method was to juxtapose different mystical methodologies – from the ascetic works of Khoja Ahmed 
Yasawi to the visual light phenomena of Najm al-Dīn Kubrā. Such an approach was necessary for 
identifying common theological denominators across the region's ṭarīqahs, which are heterogeneous 
in form but unified in essence. 

The method of systemic-structural analysis of religious states was applied to the foundational 
treatises of Al-Hujwīrī (2026) and B. Nakşibend and K.M. Pārsā (2026). The aim of employing this 
method was to systematise the hierarchy of spiritual stations (maqāmāt) and instantaneous 
illuminations (aḥwāl). This allowed for the process of purifying the human nafs to be viewed as a 
precisely regulated religious technology for the salvation of the soul, possessing its own internal 
dynamics and criteria of veracity. For the analysis of later stages in the development of the religious 
worldview, where Sufism intertwines closely with canonical law, the logical-deductive method was 
used, applied to the works of A.S. Sirhindi (2026) and Khoja Ahrar Wali (1404-1490). The purpose 
of using this method was to identify the mechanisms for integrating mystical experience within the 
framework of Sharīʿah. This was necessary to substantiate how religious law acts as a guarantor 
preserving the purity of theological doctrine and preventing distortions in the knowledge of the 
Absolute. The method of phenomenological description of spiritual practices was employed in the 
analysis of contemporary video materials and recordings of oral teachings (Sahibzada Habibullah 
Ahmad..., 2022).  
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The aim of applying this method was to document the invariance of the techniques of dhikr and 
murāqabah over time. This allowed for the verification of empirical data from written sources of the 
18th-19th centuries through their contemporary reproduction within the living religious tradition of 
Central Asia. The combination of these methods ensures a holistic study of the religious worldview, 
grounded exclusively in the sacred verticality of “Qur'an – Sunnah – Tariqah”. 

 

Results 

The Qurā’nic foundation and the prophetic tradition as sources of Sufi metaphysics in a 
regional context 

The empirical analysis of the Sufi worldview in Central Asia necessitated a primary examination of 
its foundational sources – the Qurā’n and the Sunnah (Ahmad ibn Hanbal, 2010), which are regarded 
within the religious tradition not merely as a corpus of legal prescriptions, but as a living foundation 
of mystical experience. In Sufi hermeneutics, which predominated in the spiritual centres of Bukhara, 
Turkestan, and Samarkand, the Qurā’n is perceived as a multi-layered revelation, wherein each word 
possesses both a “zāhir” (outer meaning) and a “bāṭin” (inner, concealed truth) (Qur’an: A 
Translation…, 2026). It is precisely through the prism of this inner meaning that the religious ideal 
was formed, according to which the believer strives not merely for the performance of ritual, but for 
ontological proximity to the Creator. A central Qurā’nic passage for the formation of the Sufi 
metaphysics of light, particularly significant for the Kubrawiyya order, is the Ā“yat al-Nūr” (Verse of 
Light). In it, Allah is described as the “Light of the heavens and the earth” and His presence in the 
heart of the believer is likened to a niche containing a lamp enclosed within glass. Religious analysis 
of this passage within the Central Asian tradition has demonstrated that the “glass” is interpreted as 
the purified heart, while the “lamp” signifies divine knowledge (“ma‘rifa”). This light is not physical; 
rather, it constitutes the very substance of being itself, disclosed to the murīd in the course of spiritual 
practice. According to the text of Revelation, this light is “light upon light”, thereby affirming the 
hierarchical nature of spiritual states and the infinitude of the process of drawing nearer to God. The 
Prophetic tradition, as preserved in authoritative ḥadīth collections (Al-Bukhari’s Sahih, 2026), 
establishes the concept of “Iḥsān” (excellence in faith), which in Central Asian Sufi texts is defined 
as the very essence of the ṭarīqa. In the well-known ḥ“adīth of Jibrīl”, the Prophet Muḥammad defines 
Iḥsān as a state in which a person “worships Allah as though he sees Him, for even if he does not 
see Him, He sees him”.  

The empirical study of this text allows one to assert that, for the Sufis of the region, religious practice 
consisted in cultivating a constant awareness of “murāqaba” (the observation of God over the 
servant). This awareness shapes a worldview in which every action, thought, or breath is evaluated 
through the prism of divine presence, thereby excluding formalism in religious observance. A key 
element of the Qurā’nic worldview upon which Sufi asceticism in Kazakhstan and Central Asia is 
constructed is the concept of “taqwā” (God-consciousness) (Karabalaeva, 2023; Sadyk, 2022). 
However, in Sufi sources this term evolves from a simple fear of punishment into the fear of being 
distanced from the Object of Love. The Qurā’n states: “Indeed, the most noble of you in the sight of 
Allah are those most possessed of taqwā” (Qur’an: A Translation…, 2026). The Qurā’nic text directly 
links human success in both worlds to this process: “He has certainly succeeded who purifies it [the 
soul]”. This assertion became a religious sanction for Sufi practices of self-discipline and the struggle 
against lower passions. A special place in the religious consciousness of the Sufis is occupied by 
the concept of “dhikr” (remembrance of God), which has a direct Qurā’nic origin (Doszhan, 2022; 
Shekhovtsova, 2020). The Qurā’n calls upon believers: “O you who believe! Remember Allah with 
much remembrance”. In the empirical light of the Sufi traditions of the Naqshbandiyya (Ṣafī, 2026) 
and the Yasaviyya (Yasaui, 2015), this verse is interpreted as a command to make the heart a 
permanent locus of the Divine Name. The text of Revelation affirms that “it is only in the 
remembrance of Allah that hearts find rest”. This establishes a psycho-religious fact: outside of 
spiritual communion with God, the human being remains in a state of anxiety and heedlessness 
(“ghafla”), which constitutes the cause of spiritual degradation. For the Central Asian shaykhs, dhikr 
became a “sword” by which all that distracts from the Creator is severed (Ṣafī, 2026). This metaphor 
is consistent with W.C. Chittick’s (2005) interpretation of Sufi remembrance as a transformative 
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discipline through which the believer redirects attention from worldly distractions toward continuous 
awareness of God. The metaphysics of proximity (“qurb”) is grounded in the verse: “We are closer 
to him [the human being] than his jugular vein”. This passage from the Qurā’n indicates that the 
concept of God is not one of a distant and transcendent judge of humanity. The hadīth “He who 
knows himself knows his Lord” (Yavuz, 2008) reinforces the idea of the Qurā’nic text that the 
believer’s worldview is constructed upon the understanding of their dependence upon the One who 
is the source of their existence. The exploration of the concept of the walī, or the Friend of God, also 
originates from the Qurā’n. The verse states: “Verily, the friends of Allah – no fear shall come upon 
them, nor shall they grieve”. This concept of the walī is celebrated in the cult of saints that is prevalent 
throughout Kazakhstan. A walī is understood to be an individual whose will has been dissolved into 
that of Allah, endowing them with baraka, or “blessing” to their existence. The hadīth tradition adds 
to this concept as described in the following ḥ“adīth qudsī”: “My servant does not cease to draw near 
to Me through supererogatory acts until I love him. And when I love him, I become his hearing with 
which he hears and his sight with which he sees” (Al-Bukhari’s Sahih…, 2026). This “love” between 
the servant of Allah and Allah is central to the belief in the karama, or the miracles performed by the 
great shaykhs of Central Asia. The concept of “love” within Sufism also has its origins in the Qurā’n. 
In the Qurā’n, it states: “He loves them, and they love Him”. This verse forms the basis of the path 
of love within the teachings of Yasavī, wherein love for God is to completely replace the fear of God 
as the basis of devotion to Allah. Furthermore, the verse states: “Those who believe are stronger in 
their love for Allah”. Thus, the worldview of the Sufis is explicitly theocentric in both its structure and 
its emotions. Any other form of attachment that an individual may have towards another object in the 
world is considered to be “hidden shirk” (associating partners with God) if it is stronger than the 
individual’s love for God. 

A fundamental aspect is the doctrine of the “nafs” (ego), grounded in the Qurā’nic classification of 
the states of the soul. The text distinguishes “nafs al-ammāra” (the soul that commands evil), “nafs 
al-lawwāma” (the self-reproaching soul), and “nafs al-muṭmaʾinna” (the tranquil soul) (Qur’an: A 
Translation…, 2026). The classification of the states of the soul is presented in Table 1. 

Table 1. Classification of the states of the soul (Nafs) according to the Qur’anic revelation 

State of the soul 
(Nafs) 

Qur’anic definition Religious content and the inner state of the believer 

Nafs al-ammara 
The soul that incites 

to evil 
A state of complete subjugation to passions, selfishness, 
and material inclinations, which distance one from God 

Nafs al-lawwama 
The self-reproaching 

soul 

The beginning of spiritual awakening; a state of self-
reflection and repentance, wherein a person becomes 
aware of their sins and strives for rectification 

Nafs al-mutma’inna The soul at peace 
The highest degree of spiritual purity; a state of complete 
confidence in the Creator and the attainment of tranquillity 
through His remembrance 

Source: systematised by the authors based on the Qur’an: A Translation of the Meanings by Abu Adil (2026). 

This religious typology became the foundation for the “science of the heart”, in which the Muslim’s 
path is perceived as the transformation of one’s nature from an animalistic state to divine tranquillity. 
In the hadiths of the Prophet Muhammad, the struggle with the nafs is called the “greater jihad” 
(Yavuz, 2008), which in Central Asia was interpreted as prioritising inner self-perfection over external 
conflicts. The believer’s worldview was oriented toward introspection and the discernment of the 
heart’s concealed maladies, such as pride, envy, and anger. The teachings on “Patience” (Sabr) and 
“Gratitude” (Shukr) are likewise grounded in foundational texts. The Qur’an affirms: “Verily, Allah is 
with the patient” and “If you are grateful, I will surely increase you [in blessings]” (Qur’an: A 
Translation…, 2026). In Sufi exegesis, these states become constant companions of the spirit. Sabr 
is understood as the capacity to accept divine decree (qadar) without complaint, while Shukr is seen 
as recognising divine grace in every moment of existence. This fosters a resilient and optimistic 
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worldview, in which any trial is perceived as a “gift” from the Master, intended to strengthen faith. 
The prophetic tradition on “Sidq” (truthfulness) also plays a pivotal role.  

A hadith states that “Truthfulness leads to righteousness, and righteousness leads to Paradise” (Al-
Bukhari’s Sahih, 2026). For the Sufis of Central Asia, truthfulness or sidq was a requirement for the 
conformity of the inner and outer self, eliminating hypocrisy in actions. The worldview established on 
truthfulness demands honesty from the believer in all interactions with others and with Allah. The 
foundation of this religion establishes the groundwork for the formation of the integral human being 
that is in harmony with the divine (Akhmetova et al., 2026; Jahelka, 2024). The concept of “Amanah” 
(that which is entrusted for safekeeping) appears in the Qur’an: “We offered the trust to the heavens, 
the earth, and the mountains, but they refused to bear it… and man assumed it”. Central Asian Sufi 
exegesis perceives in this “responsibility” a divine spark, or the capacity for knowledge of God, which 
has been entrusted to humanity. This renders human life a sacred obligation, a notion further 
supported by Qur’an 5:32, which states that “whoever takes a life—unless as a punishment for 
murder or mischief in the land—it will be as if they killed all of humanity; and whoever saves a life, it 
will be as if they saved all of humanity” (Qur’an: A Translation…, 2026). The believer’s worldview, in 
this light, acquires a profound soteriological meaning: life is not merely a biological state, but a 
divinely entrusted reality that must be preserved, purified, and returned to the Creator in its primordial 
purity. The believer’s worldview, in this light, acquires a profound soteriological meaning: life is a 
process of returning this “trust” to the Creator in its primordial purity. Hence, an empirical study of 
the Qur’an and the Sunnah (Ahmad ibn Hanbal, 2010) as primary sources has demonstrated that 
the Sufi worldview in Central Asia is not an extraneous import but is rather a direct consequence of 
a profound engagement with the sacred text. Religious consciousness was formed around the 
concepts of Light, Love, Remembrance, and Proximity, all of which are attested in Revelation. Every 
aspect of Sufi practice – from dhikr to asceticism – finds its legitimation in Qur’anic verses and 
prophetic hadiths, transforming Sufism into the “heart of Islam” within the region’s ideological 
landscape. The pure religion, as recorded in these texts, orients the human being toward eternity, 
viewing earthly existence as a path of return to the divine origin. 

The theological and metaphysical foundations of Sufi teachings in Central Asia 

An empirical study of the religious texts that helped to shape the religious consciousness of the 
peoples of Central Asia has made it possible to ascertain that the views of Sufism within the region 
are grounded in a strict doctrine of monotheism, as expressed within the works of the region’s great 
shaykhs. At the centre of these beliefs is the concept of the Tawhid – the idea of the oneness of God 
– which transforms from a theological concept to one of the experiences of the presence of God 
within the universe (Yasaui, 2015). As expressed within the Divan-i Hikmet by Khoja Ahmed Yasawi, 
the synthesis of the Sharia (law of Islam) with the Tariqah (inner path of the Sufis) became the 
foundation of religious practice throughout Kazakhstan and the region. Yasawi stated: “without 
Sharia, there is no Tariqa, and without Tariqa, the attainment of Truth – Haqiqa – is impossible.” 
Yasawi described Haqiqa as the state of unveiling (kashf) of the spiritual essence of the universe 
and its components.  

Within the Divan-i Hikmet, Yasawi explained that those of the Sharia correspond to spiritual 
components of the Tariqa; while the Sharia may require prayers to be performed with the body, the 
Tariqa suggests that each prayer is associated with the “mi‘raj” (ascension) of the spirit of the Sufi 
practitioner. The metaphysical structure of the beliefs of the Sufis of Central Asia is based upon the 
doctrine of the “lata’if” – the concept of the subtle spiritual elements within the human being, as 
defined by Najm al-Din Kubra, the founder of the Kubrawiya order of Sufis. Kubra explains within his 
text Fawatih al-Jamal wa Fawatih al-Jalal that each person’s heart must be purified of the “zulmat” 
(darkness) of the material world (Kubrā, 1957).  

The process of purification is associated with specific visual experiences of the practitioner, which 
are described in Kubra’s text as “coloured lights” that indicate purification of the disciple’s heart 
(Kubrā, 1957). These visions are not considered hallucinations, but instead are the real essences of 
the spiritual world, revealed to the cleansed heart of the practicing Sufi. Kubra details the various 
“lata’if” within the human being; each of these subtle elements of the human spirit is correlated to 
the light of a particular prophet. For instance, the “qalb” (heart) is correlated to the light of Adam, and 
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the “ruh” (spirit) with the light of Noah. Each of these elements can be purified from the “zulmat” 
through the continual practice of the dhikr, or the focusing of the mind upon the name of God within 
the human mind; in Kubrawiya thought, focusing upon God with dhikr is compared to fire, which 
consumes all aspects of the human mind except that of God. Beyond the purification of each of the 
lata’if of the human being, Kubra’s theology also explains that the human mind, once purified of all 
thoughts of the created world, can experience the “nur al-dhat” (the Light of the Divine Essence). 
This light is the goal of the Sufis as they journey along their spiritual path. 

The Naqshbandiyya order of Sufism had a major influence upon the development of the religious 
consciousness of the Central Asian region. The order teaches the concept of “silent dhikr” (dhikr-i 
khafī), a practice that is explained within texts like Rashahāt ‘ayn al-ḥayāt by Fakhr al-Dīn ‘Alī Ṣafī 
(Ṣafī, 2026). Within the order, the concept of worship of God is correlated to the human heart, and 
not the outward physical body. The heart of Bah ’āal-Dīn Naqshband, for instance, incorporates 
eleven principles (kalimāt-i qudsiyya), the most important of which are the principles of Wuqūf-i qalbī 
(attentiveness of the heart). The text Rashahāt ‘ayn al-ḥayāt explains that the heart of the believer 
must always be turned towards God while performing other duties for society and life “dil ba yār, dast 
ba kār” (the heart with God, the hands at work). This balance between inward devotion and active 
participation in worldly duties reflects the broader Islamic understanding of spirituality as a practice 
that integrates inner awareness of God with ethical action in society (Nasr, 2020). In order to achieve 
this attention of the heart to God, the practice of breath retention (ḥabs-i dam) is performed to 
achieve a mental silence; each heartbeat while performing silent dhikr focuses upon the name of 
Allah. Such silent dhikr is described in Ṣaf’īs text as the tradition of the Prophet Muhammad, which 
was given to Abū Bakr during his stay in the Cave of Thawr. The experience of a Naqshbandi Sufi 
is that of a journey to the homeland (safar dar waṭan); the homeland is the presence of God within 
the human being, not an actual location.  

Additionally, within the religious texts of B. Nakşibend and K. Pārsā (2026), a disciple of Bah ’āal-
Dīn Naqshband, the doctrine of Waḥdat al-Wujūd (the Oneness of Being) is explained. In Pārs’ās 
work Risāla-yi Qudsiyya, he shares the words of his teacher, Naqshband, stating that the path of the 
Sufi is one of adherence to the Sunnah of the Prophet Muhammad. Empirical analysis of this text 
has shown that any deviation from the canonical teachings of Islam was considered to be bid‘a, or 
innovation within the religion, leading to the spiritual ruin of those who attempted to practice such 
beliefs. Thus, the religious worldview of Central Asia, through Naqshbandī texts, received a rigid 
dogmatic codification, whereby mystical experience was framed within the bounds of canon law. 
Pārsā insists that true Waḥdat al-Wujūd does not lead to the negation of religious law but, on the 
contrary, perfects its observance. He asserts that the Prophet’s Sunnah is the “body”, within which 
divine knowledge acts as the “spirit”; consequently, it is impossible to grasp the spirit by destroying 
the body. Underpinning this worldview is the thesis that God is revealed through His names and 
attributes, as recorded in the Qur’an; therefore, any experience contradicting Revelation is declared 
delusion (istidrāj). The systematisation of theological emphases among the leading Sufi traditions of 
the region has allowed for the identification of common and distinctive features in their methods of 
attaining divine truth (Table 2). 

Table 2. Comparative characteristics of the theological doctrines of Sufi orders in Central Asia 

Parameter of 
comparison 

Yasawiyya order Kubrawiyya order Naqshbandiyya order 

Primary text Dīwān-i Ḥikmat 
Fawātiḥ al-Jamāl wa Fawātiḥ 

al-Jalāl 
Rashahāt ‘ayn al-ḥayāt 

Metaphysical 
emphasis 

Spiritual poverty (faqr) 
and asceticism 

Metaphysics of light and 
purification of centres (lat’āif) 

Constant presence of the 
heart in God (ḥuḍūr) 

Form of dhikr 
Audible dhikr (dhikr-i 

jahrī) 
Contemplation of coloured 

lights 
Silent dhikr (dhikr-i khafī) 
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Ultimate 
religious goal 

Attainment of truth 
(ḥaqīqat) through love 

Visual contemplation of divine 
attributes 

Sobriety (ṣaḥw) and 
complete adherence to the 

Sunnah 

Source: systematised by the authors based on sources K. Yasaui (2015), N. Kubrā (1957), F.D. Ṣafī (2026). 

The text Kashf al-Maḥjūb by Al-Hujwīrī (2026) holds key significance within the region’s religious 
tradition, becoming an essential manual for Central Asian shaykhs. Al-Hujwīrī details the states of 
fan ’ā(annihilation of the ego) and baqā (subsistence in God). He asserts that fan ’āis not physical 
death but the death of passions and selfish desires (nafs), after which the believer attains a new 
existence wholly subordinated to the divine will. This soteriological model is crucial for understanding 
the purpose of human life within the Sufi anthropology of Central Asia. The human being is a maẓhar 
(locus of manifestation) for divine names and attributes. Al-Hujwīrī elucidates the mechanism of nafs 
transformation, classifying it into three stages: ammāra (the inciting self), lawwāma (the self-
reproaching self), and muṭma’inna (the self at peace in God). The process of transitioning from one 
state to another is a purely religious act of self-renunciation, wherein the believer recognises their 
own “nonexistence” before the Absolute. The human as maẓhar does not become God but becomes 
a mirror in which God contemplates His Majesty, placing upon the Muslim the highest responsibility 
for the purity of their “spiritual optics”. In the works of Khwāja Ahrār, who dominated the spiritual life 
of Mā war ’āal-nahr (Transoxiana) in the 15th century, the role of ṣuḥbat (spiritual companionship) 
is emphasised. In the texts of his teachings compiled by disciples, it is indicated that the transmission 
of divine grace (baraka) occurs not through books but through direct heart-to-heart contact between 
master and disciple. However, this process is impossible without intensive study of the Qur’an and 
ḥadīth, which constitute the “backbone” of religious knowledge. Analysis of Khwāja Ahrār’s teachings 
demonstrates that the religious ideal consisted of attaining the state of ḥuḍūr (presence), where the 
believer does not forget God for a single moment. Ahrār emphasises that ṣuḥbat is an act of spiritual 
“contagion” with the purity of faith. His teachings indicate that the heart of a saint (walī) functions as 
a reservoir of divine light, which flows into the disciple’s heart through direct visual or spiritual 
concentration (tawajjuh). Yet this mystical act does not replace individual asceticism; it merely 
provides the spiritual energy (himmat) to perform religious obligations with the highest degree of 
sincerity (ikhlāṣ). 

The teachings of K. Yasaui (2015), as recorded in his “hikmats” (wisdom sayings), place immense 
emphasis on the concept of “Fakr” (spiritual poverty). For K. Yasaui, “fakr” is not the absence of 
material wealth, but complete independence from everything other than God. In his verses, he 
summons the practitioner to “zawq” (spiritual delight), which arrives after forty-day retreats (“chilla”). 
The religious text describes “chilla” as a sacred space wherein the murid dies to the world and is 
born into eternity. K. Yasaui’s conception of “chilla” is interpreted as a re-enactment of Moses ’forty-
day sojourn on Mount Sinai. This is a period of complete isolation from the sounds, images, and 
tastes of the material world, allowing the “nafs” to fall silent and the “ruh” (spirit) to speak. K. Yasaui 
asserts that only one who has undergone a “death unto death” in seclusion earns the right to “ziyarat” 
– a pilgrimage that becomes not a physical journey, but a meeting of spirits within the sacred space 
of the ‘“Alam al-Mithal” (the world of images). It was through these texts that the cult of holy places 
and pilgrimage (“ziyarat”) took shape in Central Asia, perceived as a means of accessing the 
“baraka” (blessed spiritual power) of great sheikhs, whose purity of faith had been confirmed by their 
ascetic feats. An examination of the works of the Yasawiyya order also reveals a profound veneration 
of the figure of the Prophet as the “Insan al-Kamil” (the Perfect Human). In the Sufi texts, the Prophet 
Muhammad is represented as the archetype that every Muslim is to emulate. Within K. Yasaui’s 
“hikmats”, the Prophet is depicted as the continual performing of dhikr and service to his followers, 
which establishes a paradigm for the worldview that Muslims are to form.  

Such service to Muslims is described as an act of love for the creator and his creation. Within the 
metaphysics of the Naqshbandiyya order, as articulated in the works of the A.S. Sirhindi (2026) 
(Imam Rabbani) – an individual who had colossal influence over the development of Sufism within 
Central Asia – the order believes in the concept of “Wahdat ash-Shuhud” (the unity of witnessing). 
A.S. Sirhindi explains within his “Maktubat” (letters) that he believes that the feeling of the oneness 
of the individual with the concept of God is a feeling that each individual disciple of Naqshbandiyya 
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has within themselves, yet that God remains separate and unknowable to humanity. A.S. Sirhindi 
writes of this idea in one of his “Maktubat”: “God is beyond all that we feel or think of Him”. This idea 
of the oneness of the individual with God became the foundation for the consolidation of orthodox 
Islam within the region, preventing the spread of the pantheistic interpretations of the religion.  

An analysis of these “Maktubat” reveals that A.S. Sirhindi held the belief that the most sanctified 
state for a human being existed in the complete adherence to each of the precepts of the Sharia. 
For A.S. Sirhindi, the state of “sahw” (spiritual sobriety) was the most important of the state of “sukr” 
(spiritual intoxication), as the sober individual was able to return to the world and perform the will of 
God through the Sharia. Furthermore, A.S. Sirhindi believed that the Sharia was the greatest 
expression of love for God, as each of the “Sunnah” of the Prophet contained a method for the 
individual to perform “muraqaba” (meditation) upon the nature of God’s existence. 

Within the religious texts of the Central Asian sheikhs, there is also a detailed examination of the 
psychology of the “nafs” (Apsamatova & Stempkovskaya, 2024; Zhumaeva, 2022). For instance, 
within the treatise “Adab al-Muridin” (The Etiquette of Disciples) (Bukhari, 1910), authored by Abu 
al-Najib al-Suhrawardi and used within the madrasas of places like Bukhara and Khiva, methods for 
countering the “anger”, “envy”, and “pride” that are believed to exist within the “nafs” are described. 
In this book, the “nafs” is stated to be “the greatest enemy of man on the path to God” (Bukhari, 
1910). Methods like fasting, silence, and night prayers are prescribed to the sheikhs within this text 
to combat the power of the “nafs”. This so-called “psychology of pure religion” thus established within 
the believers a worldview of self-reflection and control of the thoughts that each “nafs” has while 
before the Almighty. Within the texts of the Sufis of Central Asia, the concept of “Ishq” (love for God) 
is explored. Within K. Yasaui’s “hikmats”, for instance, the concept of love for God is described as a 
fire that consumes all inauthentic elements of the human being. K. Yasaui (2015) writes of this fire 
within his text: “One who has no love in their heart is like dead clay”. This love is described as that 
which motivates Muslims to contend with the challenges of life and to reach towards the creator of 
the universe. Additionally, within the texts of the Naqshbandi Sufis, the concept of “muraqaba” 
(meditation) is explored. Within the teachings of Sheikh Habibullah, a well-known Naqshbandi 
master of the 18th century, the practice of “awaiting divine inspiration” (fayd) is described (Sahibzada 
Habibullah Ahmad…, 2022). Within this text, “muraqaba” is described as a practice that allows the 
heart of the individual to become a mirror to the truths of God. This practice is regarded as the 
supreme form of worship to God.  

Furthermore, the practice of “awaiting divine inspiration” is described as the practice of “intizar” – the 
state of the heart becoming as a cup that is ready to receive the “fayd” (divine inspiration) that 
emerges from God. Thus, those who attempt to perform “muraqaba” have to ensure that their hearts 
are clear of wrongdoing, as the divine presence will not enter their heart. Finally, within Sheikh 
Habibullah’s text, it is revealed that the religion of the Central Asian sheikhs developed 
characteristics of introversion regarding the inner world of the Muslim relative to the external world. 
For the sheikhs of Central Asia, throughout time, the inner world of the Muslim was of more 
importance than the external world. For example, this inward orientation is evident in the emphasis 
on murāqabah, intizār, fasting, silence, and night prayer, all of which were intended to purify the 
heart from anger, envy, pride, and other passions before outward religious practice could be 
considered spiritually complete (Bukhari, 1910; Sahibzada Habibullah Ahmad…, 2022). 

An empirical study of these texts, therefore, helps to reveal the worldview that the Sufis of Central 
Asia established within their followers through their religious texts. Overall, the Sufis of the region 
established a belief system that was based upon monotheism, asceticism, and spiritual practices. 
These texts did not contain any discussions of social programmes or philosophies of the universe. 
Instead, the sheikhs established a system by which the Muslims were to attain salvation of the soul 
through the knowledge of God. Within Kazakhstan and its neighbouring countries, then, the religion 
has evolved to focus upon the concept of the transformation of the human being into a creature that 
can attain proximity to God. 
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Discussion 

The findings of this study demonstrate the rootedness of Islamic mysticism within the sacred texts 
of the Qur’an and Sunnah. The fact that the Sufi worldview in Kazakhstan and neighbouring countries 
is based on a strict monotheistic doctrine that combines the tenets of Sharī‘ah and ṭarīqah is 
important for understanding the specific character of Sufism in this region. In comparison with studies 
that approach Sufism primarily as a social, cultural, or psychological phenomenon, the present study 
emphasises its textual and doctrinal foundations and reconstructs Sufism as a science of the heart 
grounded in sacred revelation. The findings also highlight the importance of the Yasawiyya and 
Naqshbandiyya orders in incorporating Sufi principles into the nomadic culture of Turkic peoples. 

The results correspond with the work of M.B. Muvid and N. Kholis (2024), who discussed the “trilogy 
of Sufism” and argued that the irfani, philosophical, and moral dimensions of Sufism share the 
common goal of approaching God. The present study confirms this general orientation through the 
concept of ḥaqīqat in the texts of Khoja Ahmed Yasawi. However, it also extends their findings by 
showing that, in the Central Asian tradition, the movement towards God is consistently subordinated 
to adherence to the Sunnah and Sharī‘ah. Therefore, the analysed manuscripts indicate not only the 
mystical aspiration towards divine proximity, but also the doctrinal mechanisms through which 
Central Asian Sufism sought to avoid pantheistic or antinomian interpretations. 

The findings concerning the integration of Sufism into Turkic nomadic culture are consistent with the 
study by A. Kurmanbek et al. (2025), who examined Sufism and ancient Turkic society and showed 
how figures such as Khoja Ahmed Yasawi contributed to the transformation of the nomadic milieu 
through ritual practices and symbolic authority. The present study develops this argument further by 
demonstrating that the doctrine of faqr, or spiritual poverty, functioned not merely as an ascetic ideal, 
but as an ethical principle that redirected social loyalty from tribal structures towards divine law. 
Similarly, the idea of Sufism as a spiritual bridge corresponds with the findings of M. Egamberdıyev 
and S. Kanafyeva (2025), who discussed the role of the Yasawiyya and Naqshbandiyya orders in 
shaping the religious framework of Central Asia through the historical interaction between 
Kazakhstan and Pakistan. In contrast to these broader cultural and historical interpretations, the 
present study clarifies the internal theological content that enabled Sufism to perform this bridging 
function. 

The psychological and religious significance of Sufi practices, examined in this study through the 
analysis of murāqabah and dhikr, also finds parallels in the work of S. Bakri et al. (2025). Their 
phenomenological study of followers of “Sufi quantum therapy” in Indonesia showed that Sufi 
practices may foster inner peace and resilience to stress. The present study supports this conclusion, 
but from a different evidentiary basis: rather than relying on contemporary experiential data, it 
demonstrates through the religious texts of Habibullah and Suhrawardi that tranquillity of the heart 
is doctrinally linked to remembrance of Allah and purification of the nafs. This also aligns with V.Z. 
Afiani and M.R. Haririe (2024), who argued that Sufi principles can be integrated into therapeutic 
approaches to reduce anxiety. At the same time, the present findings nuance such therapeutic 
interpretations by showing that, in the Central Asian tradition, spiritual practices are not primarily 
directed towards psychological well-being as an independent aim, but towards proximity to God and 
moral transformation. 

This distinction is particularly clear when compared with M. Applebaum (2025), who analysed dhikr 
in relation to mindfulness practices while emphasising that Sufism ultimately seeks unitive mystical 
experience rather than self-help. The results of this study corroborate this distinction by showing 
that, in Central Asian Sufi texts, murāqabah and dhikr are oriented towards the dissolution of ego-
centred consciousness in the divine will. Thus, while previous studies have emphasised the 
psychological benefits of Sufi practices, the present study demonstrates that these benefits are 
embedded within a wider soteriological and theological framework. 

The relationship between Sufism, religious formalism, and Sharī‘ah represents another important 
point of comparison. M. Sodik and B.J. Sujibto (2023) examined urban Sufism in Yogyakarta as a 
response to Salafi formalism and noted that young people often seek spiritual enrichment outside 
rigid institutional structures. The present study partially corresponds with this finding in that it also 
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identifies Sufism as a response to purely externalised religious practice. However, the Central Asian 
tradition, as represented in the writings of Muhammad Parsa and Ahmad Sirhindi, differs in its 
insistence that spiritual experience must remain inseparable from Sharī‘ah. In this respect, the 
findings are closer to the work of A. Muttaqin et al. (2023), who discussed the quest for “authentic” 
spirituality in modernist Islamic organisations such as Muhammadiyah. The present study extends 
this discussion by showing that Ahmad Sirhindi’s return to pure Tawḥīd was not simply a reformist 
gesture, but a doctrinal safeguard against mystical deviation. 

The ecological dimension of Sufism, identified in this study through the concept of Amānah as 
trusteeship and responsibility, is consistent with the work of A. Lutfauziah et al. (2022), who argued 
that Sufism provides a basis for ecological ethics by interpreting nature as a manifestation of divine 
names. The present findings support this position by showing that, in the worldview of Central Asian 
shaykhs, the natural world is understood as a mirror of the Creator and therefore as an object of 
moral responsibility. This interpretation also corresponds with B. Irawan (2022), who examined 
asceticism, or zuhd, as a method of environmental conservation in Indonesian pesantren. 
Furthermore, the concept of “hybrid Sufism” proposed by S. Suwito et al. (2022), which combines 
the vertical dimension of seeking divine pleasure with the horizontal dimension of harmony with 
nature and society, is reflected in the works of Khoja Ahrar, where contemplative prayer is combined 
with active service to the community. 

The contemporary transformations and challenges of Sufism described by M.K. Hermansen and S. 
Zarrabi-Zadeh (2023) demonstrate the diverse manifestations of Islamic mysticism in Western 
contexts. S. Zarrabi-Zadeh (2024) also noted that taṣawwuf in the modern world faces serious 
challenges from modernism and fundamentalism. The present study adds a historical and regional 
dimension to this discussion by showing that mechanisms for protecting orthodox faith were already 
present in Central Asian Sufi texts of earlier centuries. In this sense, the Central Asian material 
demonstrates that the tension between mystical experience and doctrinal boundaries is not only a 
modern problem, but a long-standing concern within the Sufi tradition itself. 

The use of Sufi values in the construction of collective identity also allows comparison with A. 
Nurhuda (2023), who examined Sufi values in Indonesian Pancasila as a national ideology. A similar 
process can be observed in Kazakhstan, where the legacy of Yasawi is frequently interpreted as a 
foundation of national and religious identity. This finding also corresponds with M.N. Ichwan et al. 
(2024), who showed that Sufi interpretations of the Qur’an may shape cultural narratives and 
contribute to social justice. The present study strengthens this line of research by demonstrating 
that, in the Central Asian context, such cultural and social functions are rooted in specific doctrinal 
ideas, including remembrance of God, purification of the heart, spiritual companionship, and ethical 
service. 

The findings concerning the role of the Perfect Human, or Insān al-Kāmil, coincide with F. Piraino’s 
(2023) analysis of “Islamic humanism” in contemporary Sufism. F. Piraino argued that this discourse 
emphasises the anthropo-cosmic role of humanity as a mediator between God and nature. The 
present study confirms this thesis through the analysis of Hujwīrī’s Sufi anthropology, in which the 
human being is described as a maẓhar, or locus of manifestation, of divine attributes. However, the 
Central Asian sources analysed here place stronger emphasis on the moral responsibility that 
follows from this status: the human being reflects divine attributes only insofar as the heart is purified 
from egoism, pride, envy, and heedlessness. 

The significance of Sufi poetry and mystical experience, discussed by M.M. Habib and I. Ullah (2025) 
and A. Arifka (2025), further supports the interpretation of Sufism as a source of spiritual energy and 
cultural resilience. The present study agrees with this view, but specifies that, in Central Asian texts, 
poetic and mystical expression is inseparable from discipline, obedience, and inner purification. In a 
similar way, the research by F. Astuti and A. Wasik (2024) on the philosophical contribution of Emha 
Ainun Nadjib in Indonesia shows how the Sufi concepts of taḥallī, takhallī, and tajallī may be adapted 
to modern realities. The present study aligns with this conclusion by demonstrating that comparable 
stages of purification are already embedded in the Central Asian doctrine of the soul, particularly in 
the transition from nafs al-ammāra to nafs al-lawwāma and finally to nafs al-muṭmaʾinna. 
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From the perspective of this study’s textual interpretation, the analysed sources indicate that Central 
Asian Sufism should be understood primarily as a doctrinal and spiritual discipline grounded in 
Qur’anic and prophetic meanings, rather than only as a sociological or cultural phenomenon. This 
interpretation is based on the repeated connection identified in the analysed texts between Qur’anic 
verses, prophetic traditions, and the practices of Central Asian shaykhs. Establishing the textual 
dependence between Qur’anic verses and the practices of Central Asian shaykhs affirms the integral 
nature of the Islamic religious system. This aligns with the work of M.N. Ichwan et al. (2024), who 
examined Muhammad Abduh and his role in utilising Sufism to construct spiritual consciousness 
amidst social change. Sufism, as the results demonstrate, is not merely a historical relic but a 
dynamic force capable of ensuring spiritual resilience. In summary of the foregoing, it can be stated 
that the findings of this study fully correlate with leading global research in the fields of Islamic studies 
and the psychology of religion. 

Conclusions 

As a result of the conducted empirical study of religious texts and manuscripts, the theological and 
metaphysical role of Sufism in shaping the worldview of the peoples of Central Asia has been 
comprehensively substantiated. The work has made it possible to synthesise disparate information 
on the activities of the region’s great sheikhs into a coherent soteriological model based exclusively 
on the principles of “pure religion”. The study established that the Sufi worldview in Kazakhstan and 
neighbouring countries is not a detached mystical offshoot, but rather manifests as a profound living 
of the Qur’anic revelation and prophetic tradition. A qualitative indicator of this work is the 
identification of four fundamental pillars of Central Asian Sufism: the light of divine presence, the 
unceasing remembrance of the Creator, the ascetic purification of the soul, and the unconditional 
observance of religious law. Quantitatively, the analysis of over ten religious treatises and poetry 
from the 12th to the 19th centuries has enabled the verification of the immutability of spiritual 
techniques within the region. It has been ascertained that the religious consciousness within the 
region developed the idea of the transformation of the nafs. The states of the soul were also 
discussed within these religious texts, specifically the need for individuals to transition away from 
their egocentric thought processes towards a repose of the self within God as the way to experience 
salvation.  

The main finding of the research revealed that the religious orders of Central Asia, especially the 
Naqshbandiyya and Yasawiyya orders, consider the role of sharia as essential to the practices of 
Sufis. Without the practice of sharia, these groups feel that the religious experiences of Sufis are 
invalid. Thus, Sufism within the region has remained the foundation of religious doctrine for the 
people. The results of this research also revealed the belief of the Sufis within the region in the way 
that the human being reflects the attributes of God. As a result of this belief, the Sufis consider the 
individual to be responsible for the morality of the thoughts and actions of the individual. Related to 
this belief is the concept of hudur, which became a foundational element of the mentality of Sufis of 
the region. Finally, as a result of this belief system and the resulting frameworks for thought within 
the minds of followers of Sufism, a theoretical framework for religious education emerged. As a result 
of this research, it is recommended to utilize the knowledge of the states of the human soul in the 
creation of programs that purify the morals of individuals according to Islamic values. More broadly, 
these findings imply that Sufi models of inner purification, ethical self-discipline, and constant 
awareness of God may offer Islamic societies a doctrinally grounded framework for strengthening 
moral education, reducing religious formalism, and supporting a balanced relationship between 
spiritual devotion and social responsibility. To the government of Kazakhstan, which is home to many 
of these Muslims, utilizing Yasawi’s concept as the base of religious education would serve as an 
effective means of countering the radical ideologies common within the religion. The limitations of 
this research emerged due to the difficulty in gaining access to certain private manuscripts of Sufi 
religious orders within the region and the inability of the language to describe the inner states of 
religion as deeply as the religion itself. Areas for future research would include the digitisation of 
manuscripts created by little known individuals of the region from the medieval period and the 
investigation of the role of women within the Sufi orders of Central Asia. Thus, this research has 
completed the first stage of reconstructing the pure religious doctrine of the region which continues 
to shape the worldview of the people of the region as a whole. 
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