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Abstract

This paper investigates the role of religion in developing human beings in the form of a Sufism-
based education, one that is based on the pursuit for the perfect human. This investigation aimed to
demonstrate that a human being is an insan kamil, a person with seven levels of mental and moral
development. Religion and spirituality play a critical role in maintaining mental and physical health
according to recent studies. This study claims that natural perfection—which culminates in bodily
rebirth, resurrection, and union with God—and the cultivation of one’s soul are two forms of
perfection pursued by humans. A person’s free will determines the sort of existence that develops
in the physical process between birth and death, and this is marked by the first stage of life. Sufis
refer to people on this path of self-cultivation as insan kamil (flawless people). They are those on
the route to God and a return to the real human condition. As a Muslim, you are considered insan
kamil if you have understood that your inner essence is that of Allah. Such people are said to be a
true human being, a manifestation of the attributes of Allah.

Keywords: insan kamil, human being, perfect person, life cultivation.

Introduction

Questions about whether religion and spirituality can benefit a person’s physical and mental health
are now being raised. Recent research indicates that religion and spirituality are possible
determinants of positive physical and mental health outcomes, which is consistent with previous
findings (Koenig et al., 2012). In order to fully understand the growing awareness of, and interest
in, religious and spiritual diversity, as well as the implications for preventative and curative efforts
(Richards & Bergin, 1997), it is necessary to look for fundamental insights into the human
existence (Andrews, 2019; Bhat, 2019; Soyer, 2019).

This study delves into the ideals of a perfect human education based on the beliefs of Sufism.
Theoretically, it places the concept of insan kamil within the context of traditional Sufism, with
the primary goal of exploring the seven dignities. Al-Insan al-Kamil, also known as Insan-i Kamil
and Insan-Kamil in Islamic theology, is an honorary title given to the prophet Muhammad. The

name literally means “the entire person,” and it is used to refer to an individual who has attained
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perfection (Suntana & Tresnawaty, 2021). The effect of religiosity on mental and physical health
has been shown to be considerable, and this paper investigates the conceptual and theoretical
foundations upon which insan kamil is defined in the holy Quran. In addition, this paper discusses
some views of insan kamil as they relate to the dignity of seven (Donohue, 2021).

Numerous researches in the field of human health have demonstrated the positive impact of
spirituality on mental and physical health. Larson et al. (1997) reviewed 212 research studies about
the impact of religious commitment on healthcare outcomes, with most of them revealing a
beneficial influence on health. Of the remainder, some 17 percent reported mixed or no effects,
while only 7 percent reported negative effects. Numerous studies have also shown that persons
with strong religious beliefs have lower blood pressure, fewer strokes, a lower fatality rate from
heart attacks, and a longer overall life expectancy, and they make use of medical services less
frequently (Roqib, 2021).

Humans have an innate desire to do things that are morally good, and they are always on a quest
for moral values. Morality therefore represents a measure of human perfection, and it is an essential
challenge in all faiths to nurture moral virtues as spiritual values (Parhan et al., 2020). To present
spiritual values, it is vital to raise awareness of ilhiyya in order to get closer to God (Sodiman,
2014).

Human beings have two forms of perfection: intelligence and compassion. The first comes
naturally and results in bodily death, resurrection, and unity with God, whereas the second can
only be accomplished through deliberate cultivation of the soul, as opposed to the natural state of
the soul (Chittick, 2000). The first happens over the stages of life between birth and death, while
the latter results from exercising one’s free will to choose the form of existence that occurs in the
physical processes between birth and death. Sufis refer to individuals on this route for voluntary
developing the soul as being on the path to God, the path to return to the genuine human condition,

and they refer to such people as the insan kamil (perfect people).

Redefining Insan Kamil
The perfect being, or insan kamil, is someone who has discovered their inner nature as being that
of Allah. A true human being manifests Allah’s traits, acts, conduct, behavior, and virtues
(Muhaiyaddeen, 1979). An insan kamil is a perfected, God-realized being who has abandoned

worldly prosperity, being motivated by the mind and directed toward Allah’s wealth. He or she is



Sumanta

the being who has absorbed God’s traits and acts in accordance with them, encapsulating oneself
inside them (Muhaiyaddeen 2006). This is the highest state a human being may achieve, as it is a
state that represents oneness with God (Muhaiyaddeen 2006).

Insan kamil combines the best aspects of both human forms, and all human characteristics fall
under the category of existing in perfection. Allah bestows such perfection as a gift, and it is the
fruit of becoming able to protect oneself from all forms of harm and danger, as well as the ability
to utilize those forms. It is also possible to achieve perfect knowledge, with this being perfected
through the desire to learn more. Even so, in order to satisfy their curiosity, humans must be able
to leverage the inherent potential that resides within them in order to learn as much as possible
(Harahap & Siregar, 2017). This is why such people are referred to as insan kamil.

An insan kamil is an ideal human being who functions as Allah Most High’s caliph in maintaining
a secure, peaceful, and orderly world. Such people are not just physically perfect but also
intellectually perfect, and their knowledge is unique because it comes from the source of
knowledge itself, having combined logical and intuitive abilities to gather information (Budiyanti
et al., 2020). An insan kamil is a philosopher with rational understanding but also a saint who is
enlightened with wisdom (Dewi, 2015).

The notion of perfect human beings reflects a self-forgetful person engaged in devoted worship in
accordance with God’s laws of conduct (Saudah & Nusyirwan, 2007). Someone with such a superb
personality can plainly demonstrate his or her faith through actions and deeds performed in
everyday life (Nurrahman, 2015). The return of people to their natural state as faithful servants of
Allah who are conscious of their position as khalifatullah (Idris, 2017; Setiawan, 2020; Subhi,
2014) emphasizes the crucial function of the insan kamil in regulating the universe.

Human Genealogy in Islam
Humanity was created in likeness of the Creator. According to Islamic teachings, a human is a
union of the body and spirit. A person’s general structure is made up of a combination of
physiological and psychological components. After successfully integrating one’s physiological
and spiritual identities, one gains a feeling of self-awareness known as the “experience center,”
which is a place where one can reflect on life and learn from it (Dardiri, 2013). The most noble

structure among Allah’s creatures, the human being, is the result of His creative genius. Due to the
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various elements that make up the human race, the perfect being can be said to possess a singularity
above all other beings.

It is vital to be a perfect creature in the eyes of Allah through study of the Quran and the Hadiths,
which are a primary reference for comprehending oneself. An essential aspect about the dignity of
seven was revealed by Mahrus (2015) within the context of one’s self-teaching experience when
trying to reach al-Insan al-Kamil, which is the ultimate objective of Islam. He explained that the
notion of insan kamil is represented by the dignity of seven.

The following describes the specific nature of the seven dignities in the Muhammadiyah
congregation (Mahrus, 2015). The first is aadiyah, which translates as all-powerful, which was
given to Allah SWT as a gift. The second dignity is wadah, which can be defined as the dignity of
Allah’s attributes. The third dignity is widiyyah, which is distinguished by the fact that it is
designated as the asma dignity. The fourth dignity relates to the spirit world, because it
encompasses explanations for all of the spirits Allah has created. The fifth dignity concerns the
misl realm, which is also known as the shape realm and takes the form of an example or shadow.
The sixth dignity is the ajsm realm, which is the shape realm when it has been established. The
insan kamil dignity is the final dignity, because every human being is flawless. It is possible to
refer to the seventh dignity as the ultimate dignity, because it was achieved through the preceding
six dignities.

The process of becoming insan kamil must be linked to the above description of the nature and
perspectives of the seven dignities. As the members of the Muhammadiyah congregation have
God-given qualities, they are able to reflect those qualities through wise divine attitudes thanks to
the seven dignities. The researcher’s goal in this current study is to present these divine attitudes
from a Sufism perspective, so that this paper may contribute to the literature by helping to improve
our understanding of insan kamil as the seventh dignity.

The Seven Dignities from a Sufism Perspective: al-Ghazali and al-Jili

A thorough inquiry into the thoughts and beliefs of a figure requires an understanding of both the
external and internal life experiences of that person, because the social, cultural, and political
context in which that person lived has an impact on the paradigm that serves as a reference point

for that person’s state of mind. When considering how a particular idea or way of thinking came
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into being, it is impossible to separate it from the internal and external factors that shaped the way
people lived at that point in time (Berger, 1991).

As al-Jili put it, a cosmic concept first dips into matter then rises back out of it again (quoted in
Waliuallah 34-35). Al-Jili divided this “journey” into three parts: the “oneness” stage, the
“huwiya” stage, and the “aniya” stage (again quoted in Waliuallah 34-35). Among al-insan al-
kamil’s many synonyms are phrases like “the worldwide being,” “the perfect human or servant,”
and “the perfected creature.” According to Schimmel (1992), this is the purpose and aim of
creation. The Sufism opinions of al-Jili for the concept of al-insan al kamil are difficult to describe
without understanding the context of a figure.

Al-Ghazali’s Sufism Thoughts

When it came to Sufism, al-Ghazali always founded his beliefs on the Quran and Hadith, whether
directly or indirectly. It appears that the Quran and Hadith, like the ideas of other Muslim
philosophers, provide a more indirect basis for thinking, particularly when it comes to the human
concept (Al-Ghazali, 1968). This implies that when al-Ghazali came face to face with texts from
the Quran and Hadith, he was not in a vacuous state. Indeed, his own personal propensities and
fundamental beliefs had already shaped his interpretation of the Quran and Hadith, which in turn
influenced his understanding of the texts themselves. Al-Ghazalis’ philosophy is distinguished
primarily by the trends and the fundamental ideas that underpin it, but this does not imply that he
was immune to prevalent or emerging ideas at the time.

Avicena’s philosophical thoughts included the definition of the soul (al-nafs) that he gave in
Ma'arij al-Quds, where he divided this into the vegetative soul (al-nafs al-nabatiyah), the sensitive
soul (al-nafs al-hayawaniyah), and the human soul (al-nafs al-insaniyah) (Simuh, 1981), and this
demonstrates that he considered many philosophers’ views. Another example can be seen in al-
Ghazali’s distinction between two kinds of spirits, the theoretical and the practical, which he refers
to as “the two kinds of souls” (Sumanta, 2009). Al-Farabi and Avicena’s two-part categorization
of the mind was the model he used (Nasution, 2003).

The discussion of virtues (ummahat al-fadh'il) is another example of al-Ghazali’s Greek-style
philosophical view as transferred through Islamic philosophers. Al-Ghazali defined virtue as the
balance (al- ‘adl) of human powers (Al-Ghazali, n.d.), which resembles Aristotle’s viewpoint. Al-
Ghazali also had an alternative philosophical stance on logic and ethics. To be included as a

science, logic was not disputed by al-Ghazali in al-Mungidz (Al-Ghazali, n.d.). His stance toward
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logic was similar to his attitude towards ethics, which comprises soul traits, morality, types, and
divisions, as well as ways to improve and perfect the soul. These topics were all drawn from
previous philosophers (Al-Ghazali, n.d.).

Al-Ghazali’s articulation of Sufism was strongly influenced by, and thus cannot be isolated from,
the varied viewpoints and experiences of different Sufis, whether they lived before or during the
time of al-Ghazali. Consequently, those Sufis who were most influential on al-Ghazali’s Sufistic
thought formulation, as indicated by Noer (2002), were those who were the most important for
him and had the greatest impact on him.

Approximately three centuries before al-Ghazali, al-Haris ibn Asad al-Muhasibi (w. 243 H/637
M) was a moderate Sufi who resided in the same region. Between Sufism and Syariah, al-Muhasibi
found common ground. When it came to science, characteristics, interactions, and behaviors, al-
Qusyayri posited that no one could compete with him (al-Qusyayri, n.d.). Al-Muhasibi, according
to Arberry (1979), was the first major Sufi writer to set the primary pattern for subsequent
concepts. His teachings on self-discipline (muhasabah), particularly al-Ri‘ayah li Huqtq Allah,
had a significant impact on al-Ghazali’s decision to write lhya 'Ulim al-Din (Noer, 2002).

He also had a significant impact on al-Ghazali through his other work al-Washya (or al-Nasha'ih),
which presented a series of suggestions, particularly on the subject of becoming zuhud. In al-
Muhasibi’s work, the preface is autobiographical, and it had been on al-Ghazali’s mind when he
produced al-Mungidz min al-Dhalél, which is widely regarded as one of the greatest works of
Islamic literature (Arberry, 1979). According to Bakar (1991), the autobiographical characteristic
had been based in part on al-Muhasibi’s introduction to the book al-Washaya (Noer, 2002).

Ab( Nashr al-Sarrdj (w. 378 H/988 M) was another moderate Sufi who preceded al-Ghazali. He
contributed to some of the earliest works on Sufism. As a guide to the teachings and practices of
Sufism, al-Lum@' is a very important book with numerous citations from various sources.
Technical Sufistic phrases—such as the euphoric expressions of Ab( Yazid al-BusthamT, whose
interpretations were reported word for word by al-Junaydi—were given special attention by al-
Sarrdj. He concluded his book with a lengthy and detailed analysis of the mistakes that certain
Sufis had made in both their theory and practice (Noer, 1999).

A unique picture of al-Ghazali’s Sufistic thoughts has emerged from scholars’ evaluations of his
place and influence in the history of the development of Sufism (Noer, 2002), and this has given

rise to a unique picture of al-Ghazali’s Sufistic thoughts. A large number of scholars, particularly
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Sunni ones, who were interested in the taxonomy of Sufism, have debated al-Ghazali’s status in
the history of Sufism.

His classification includes knowing Sufism’s relationship to the Quran and Sunnah, such that there
is Sufism that adheres to the Quran and Sunnah and there is Sufism that does not. There are also
terms like “Sunni Sufism” (al-Tashawwuf al-Sunni) or “akhlaki Sufism” (al-tashawwuf al-
akhlaqr), and “philosophical Sufism” (al-tashawwuf al-falsafi) or “semi-philosophical Sufism”
(al-tashawwuf syibh al-f) (Ner, 2002).

According to Simuh (1981), Sufism’s adherents can be separated into two major schools, namely
transcendentalism and unionism, which are both based on the teachings of Sufism. As long as the
fundamental monotheistic concepts are maintained, transcendentalism, as a school, divides
monotheism into wajib al-wujad (God) and mumkin al-wujad (creatures), with there being a
fundamental difference between these two species. This transcendentalism model incorporates al-
Ghazali’s Sufism thinking (Syukur & Masyharuddin, 2002).

Simuh (1981) added that the ultimate level of a Sufi servant is having ma'rifah (knowledge) of
God and appreciation of the unseen (kasyf). This is a laduniyah science, a science gifted by God
without learning processes, and it may be reached merely by using the way of kasyf. The term
Insén al-Kamil is not used in this school, but the basic description or idea of it is, namely through
the “wali” khawwash group. The wali Allah (i.e., khawwash) people have directly received a
supranatural science from Lawh Mahf(zh, so they can learn from the angels and the spirits of the
Prophets, know destiny in order to understand what will happen (ngerti sadurunge winara in
Javanese), and even have ma'rifah (knowledge) of Allah. Although the Insan Kamil (wali Allah)
is not God, he or she is a holy person on a level below the prophets.

According to al-Ghazali, the essence of a Sufistic spirit is to study religion in order to appreciate
and practice it, because religion is fundamentally a response to a deep human calling (fithri). The
Sufistic spirit, in this view, is part of the religious system, and in the absence of this Sufistic spirit,
religion and its various forms are meaningless. They would simply be a collection of static formal
laws that would not interest anyone who possesses an esoteric awareness (Syukur &
Masyharuddin, 2002).

Al-Ghazali aspired to live by practicing religious truths and testing the facts with the Sufis’
experimental techniques, as described in the Sufi literature. Consequently, one can experience a
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living religion through a deepener inner (esoteric) existence. In addition, Sufism has no cognitive
purpose other than for religion (Rahman, 1979).

Many believe that al-Ghazali’s version of Sufism was based on the above two conclusions rather
than the romantic form of Sufism developed by Ab( Yazid al-Busthdmi under the term ittihad and
Abl Manshar al-Hallaj under the term hulQl, so it is a rather orthodox form of Sufism (al-Ghazali,
1967) emphasizing spiritual holiness and generosity. Al-Ghazali's Sufistic thoughts had a profound
impact on the world of Islam because of their position and qualities (Syukur & Masyharuddin,
2002).

To the best of the author’s knowledge, two elements of al-Ghazali’s Sufism construction were
responsible for its strong influence. Most Sunni academics and ulema agree that al-Ghazali was
the primary advocate for Sunni Sufism. Sufism is a sort of religion that can be understood and
embraced by everyone, even those who are not religious. However, if we pay close attention to al-
Ghazali’s Misykat al-Anwar, we cannot accept this appraisal, because we can clearly discover his
radical occult and philosophical views in the work (Syukur & Masyharuddin, 2002).

Al-Ghazali dared to express himself in Misykat al-Anwar by rejecting the wihdat al-wujid theory
in this text, which was only offered to his students. “Nothing in this creature except Allah” he
wrote, “except His face” (Qs. 28: 88). As a result, the Sufism to which al-Ghazali personally
subscribed could be more appropriately classified as being philosophical rather than Sunni. It is
therefore unsurprising for scholars to charge al-Ghazali with hypocrisy, because he taught
moderate Sufism to his students while holding a radically esoteric and philosophical view that he
kept to himself and a select group of students who had reached spiritual maturity.

Sufism’s image was rehabilitated thanks to the introduction of al-Ghazali’s Sufism construction.
When those of al-hulll Busthamai and al-huldl Hallaj emerged, they were both rejected by figh
and kalam experts who claimed they were deviant schools that were not compatible with Islamic
principles. However, al-Ghazali’s Sufism building may well have helped reconcile the two camps.
According to al-Ghazali’s style of Sufistic thought, several inferences can be inferred from
descriptions of the sources. For example, al-Ghazali defended the “gulf” between a Sufi and the
Absolute, even though a Sufi has reached the level of ma'rifah fi Allah (i.e., knowing God). In
other words, a Sufi is still a servant and God is still God, as expressed by using the term al-qurb
as the end of Sufism. Second, al-Ghazali said that the peak of Sufistic appreciation is very difficult

and cannot even be explained, so no concept or form of words can properly describe it. Al-
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Ghazali’s theological premise, ifsya'u al-sirri al-rubGbiyah kufr (revealing divine secrets to others
is kufr), is applicable here. As a result, al-Ghazali felt compelled to offer a critical assessment of
aspects of Sufism that was unique to his time. Ittihad and huldl, as well as Sufism’s other peak
experiences, are examples of this.

Al-Jili’s Sufism Thoughts

As a devout Muslim, al-Jili always based his opinions on the Quran and Hadith, both directly and
indirectly, although his indirect reliance appears more prevalent. Al-Jili was more likely to
approach revelatory texts substantively, meaning that when he interpreted a verse, he avoided the
harfi (literal) meaning and instead sought the deeper meaning. The verses’ contents were therefore
inextricably linked to his propensities and fundamental thoughts, with them always influencing his
interpretation of a passage.

As al-Jili stated in his declaration that “any science that is not founded on the Quran and Sunnah
is mistaken,” his ideas on al-Insan al-Kamil were always based on the Quran and Hadith. When
studying books on Sufism and its sources (i.e., the Quran and Hadith), most people fail to realize
that they have a short-sighted perspective, resulting in incorrect impressions of many Sufism
concepts (Al-Jili, 1975).

Al-Sagafah al-Sa'idah, the source of al-Jili’s philosophy, was primarily derived from the teachings
of his instructor, as recorded in books authored by Ibn Arabi (Affifi, 1938), such as al-Fut(hat al-
Makkiyah and Fush(sh al-Hikam, as well as the teachings of other Sufis. In addition, he directly
examined the works they wrote (Mahrus, 2015), and all of them appear to serve as a backdrop for
developing the concept of al-Insan al-Kamil. When seen through the lens of the type of discussion,
the writings constitute a hybridization of philosophy and Sufism. As a result, philosophy was also
a source of al-Jili’s thoughts, albeit in an indirect manner.

A closer examination of the sources reveals that the concepts proposed by Sufis before al-Jili, such
as Ibn 'Arabi with the concept of Wahdat al-Wujad, al-Bustham?i with the theory of al-Ittihad, al-
Hallaj with the concept of hulll and his prophetic theory, al-Ghazali with his light theory in al-
Misykah. According to Oleh al-Farabi, this theory was influenced by the philosophers Plotinus and
Plato and based on their ideas.

Al-Jili wrote Al-Insan al-Kamil fi Ma'rifat al-Awa'il wa al-Awkhir, a collection of Sufism ideas.
This book is divided into chapters covering topics such as God’s philosophy, nature, and worship.

However, it appears to focus on the concept of the human, which is explored in al-Insan al-Kamil.
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Al-Jili claimed that the debates in the other chapters explain the chapter al-Insan al-Kamil (‘Abd
al-Karim, 1975), calling it the essence of the previous chapters.

Sufism, as it has evolved since the Prophet’s time, must first be presented in order to distinguish
al-Jili’s version of it. The three stages of Sufism’s development can be summarized as follows:
Early Sufism was characterized by zuhud behavior that was inspired by the Prophet’s life, his
companions, and the tabi'in (supremacists), who placed a higher value on eternal life (akhirat).
The notion of wali or quthb initially appeared in Sufi literature with the arrival of the figure Uways
al-Qarni, who was known as a pious servant (Al-Kalabadzi, 1969).

The second stage of development was al-tamkin (formation), which involved moving from the
concept of zuhud to that of ma'rifah, with zuhud now being regarded as a tool for reaching ma'rifah.
Dziln al-Nan al-Mishri (Badawi, 1976) explained ma'rifah for the first time, while Al-Hallaj (w.
309 H.) interpreted it as the delineation of God and the place of tajalli (appearance) for God’s
substance.

The third stage was a form of polishing. Previous conceptions were reconstructed in terms of
Islamic philosophy. Al-Suhrawardi, Ibn ‘Arabi, and al-Jili were prominent Sufi figures during this
time. Some Sufis also had similar beliefs about the place of flawless human beings at the
refinement level. All existence is based on quthb, the axis of all existence; wasithah, which is an
intermediate between Allah and nature; and keempat, which is a place where God’s image
(nuskhah) is depicted in nature (Mahrus, 2015).

At this point, Sufism and philosophy came together in a unique way. According to al-Jili, this
encounter is depicted in his work entitled al-Insan al-Kamil. This encounter occurs because both
Sufism and philosophy posit that humans are two-dimensional, with there being an exterior and an
inner sphere of existence. The mind (nazhariyah) with its center in the brain and feelings/intuitions
(dzawqgiyah) with their center in the galb make up the two powers in the inner dimension, both of
which serve as a means for getting to know God (ma'rifah fi Allah).

Sufism and philosophy both share a pressure point in their perception of humanity: They tend to
consider humans as immaterial objects in nature, and this immaterial component is regarded as the
substance that makes up human beings. Human beings therefore have significance if their
substantial dimension is still present. However, if it has passed away from the self, the human is

referred to as having become a corpse (Nasution, 1994).
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The Dignity of Seven from the Sufism Perspective
The process of attaining the final level of human dignity, as described in the preceding section, is
the final stage for humans after they have received the Almighty’s attributes. Many similarities
can be drawn between Insan Kamil’s notion of the “seventh dignity” and that of the
Muhammadiyah congregation’s “seventh dignity,” because the process leading to it has the same
goal, namely to possess the divinity that is mirrored in human nature.
Aside from Allah, a devout individual is one who is closest to Him. Piety is sometimes viewed as
being one who is most scared of Allah, so being the most pious implies being the most fearful,
suggesting a weak rather than perfect being, thus motivating the soul to obey and uphold Allah’s
precepts. Thus, according to the Quran, pious humans are servants who feel dha'if (weak) and have
little knowledge when they meet Allah, the most perfect and mighty being.
For Sufis, the idealization of a flawless human refers to the personality of the Prophet Muhammad
SAW, both as a creation (al-khalqg) and as a deity (al-khalgiya, al-haqq). The Prophet Muhammad
SAW encountered the tajalli of God in humanity, and a perfect human can achieve the same level
of perfection.
Sufis are motivated to model their behavior after the Prophet Muhammad SAW, and every prophet
is a source of instruction and an example of a perfect human. Those who follow the path of the
Prophets may receive wirasah (heirlooms) from them, and these have three basic dimensions:
works or behavior as a manifestation of noble character, states or inner experiences from
supernatural reality, and knowledge, perceptions, or direct understandings of the various

modalities of reality (Sumanta, 2009).
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Indeed, in the Messenger of Allah you have an excellent example, for whoever
has hope in Allah and the Last Day remembers Allah often. (Qs. al-Ahzab
(33): 21))

The above verse is consistent with the notion of the dignity of seven for someone who possesses
the Almighty’s character through the Prophet’s good example (or uswatun khasanah). This is
mirrored in the Prophet’s noble personality, because he had great spiritual experiences due to his

virtuous deeds and noble traits.
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As stated in the Quran, a Muslim’s obligation is to follow the teachings of the Prophet Muhammad.
Al-Ghazali regarded al-Muthé&' as an equal to Muhammad in terms of status. When it comes to the
relationship between Allah and al-Muth&’, al-Muthd' was likened to an invisible light or the
smoldering charcoal, an analogy that leads Sufis to think of Muhammad’s light as being a light
from God. In al-Muth&', amr (divine command) also manifested (Sumanta, 2009).
It is the goal of Sufism to reach a state known as ma'rifah, a union of the souls of the servant and
God, followed by fana. Fana then gives rise to mukhésyafah and musyahadah processes that allow
Sufis to see the angels and meet the spirits of the Prophets, hearing their voices and learning things
from them.
For some, wushdl (up to God), huldl (God’s spirit in humans), and ittihad (God’s spirit in humans)
are all opportunities for reaching this inner appreciation, which ends in an experience that cannot
be articulated with words. People who have reached a unique degree of perfectness are known to
have achieved the personification of al-Insan al-Kamil, which is divided into two major schools
based on the form of the inner experience at its understanding (Simuh, 1981).
The first is the transcendentalism school, which still adheres to the notion of monotheism while
distinguishing two sorts of entities, namely wajib al-wujid (God) and mumkin al-wujdd (Satan)
on the one hand and creatures on the other hand. This school upholds the notion of dissimilarity
between servants and God, a notion that was established centuries ago. According to this school
of thought, the highest Magam is ma'rifah.
The second school of thought is the union school, which posits that people are the light of God and
possess divine traits. In its natural state, a human is identical to God. To put it another way, al-
Insan al-Kamil refers to those who have succeeded in breaking free from material ties in order to
uncover their divine traits once again. In this sense, their pre-life parallels God’s life. The al-Insan
al-Kamil is therefore a fictional character created by the author of a novel called Al-Insan al-Kamil
(Simuh, 1981). Since the attributes held by God are inherent in humanity, they are referred to as
“Inséan Kamil” from the Sufi perspective. The “dignity seven” is included in the union school, so
the seven components are indivisible attributes of the Almighty and the framework for the unity
of dignity.

Conclusion
To summarize this study, it claims that al-Jili and al-Ghazali’s understandings of the perfect man

were based on the religious teachings of Al-Insan al-Kamil. As far as they were concerned, a
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superficial understanding of religious principles can only get you so far, so they argued that it is
imperative to gain a thorough grasp of the subject matter. As al-Ghazali and al-Jili discovered,
philosophy can be employed as a foundation for gaining deeper understandings, while Sufism can
serve as a form of appreciation that leads to perfection in this area. They believed that this will
allow humanity to reflect on the divine in their daily lives and discover their actual selves. While
al-Ghazali and al-Jili’s understanding of al-Insan al-Kamil is a philosophical doctrine, they
continuously built their framework of thought on the Quran and Hadith, because as al-Jili stated,
any science not founded on the Quran and Hadith will lead to errors. When people respond
incorrectly to their own concepts, it is because they do not want to fully comprehend their own
ideas. Isyary interpretation was used by al-Jili and al-Ghazali in interpreting the passages of the
Quran dealing with Sufism, because they are best understood using this form of interpretation. A
systematic and philosophical approach to Sufism has been presented in their works due to a

combination of Islamic doctrine with Greek philosophy.

References

Al-Jili, (1975). “Abd al-Karim, al-Inséan al-Kamil fi Ma rifat al-Awakhir wa al-Awail, Dar al-Fikr.
Affifi, A. E. (1968). The Mystic Philosophy of Muhyid Din Ibnul ‘Arabi. Ashraf.

Al-Ghazali (1968). Qandn al-Ta 'wil. Maktabah al-Jundi.

Al-Ghazali (n,d.). Mizéan al- ‘4mal. Maktabah al-Jundi.

Al-Ghazali (n.d.). Minh4j al-*Arifin. In Majmii’ Rasa il al-lmam al-Ghazali. Dar al-Fikr.
Al-Kalabadzi (1969). Al-Ta ‘aruf li Mazhab Ahl al-Tashawwuf. Maktabah Kulliyah al-Azhariyyah.

Andrews, K. (2019). Book Review: Human Rights and Global Diversity: Basic Ethics in
Action. Journal of Curriculum Studies Research, 1(1), 71-74.
https://doi.org/10.46303/jcsr.01.01.6

Arberry, A. J., (1979). Sufism: An Account of the Mystics of Islam. George Allen & Unwim Ltd.
https://doi.org/10.4324/9780203706848

Bakar, O. (1991). Tawhid and Science: Essays on the History and Philosophy of Islamic Science.
Nurin Enterprise. https://philpapers.org/rec/BAKTAS

298


https://doi.org/10.46303/jcsr.01.01.6
https://doi.org/10.4324/9780203706848

Journal of Social Studies Education Research 2021:12(4), 286-301

Badawi,” Abd al-Rahman (1976). Syathahat al-shafiyyah. Dar al-Qalam.
Berger, P. L., & Suci, L. (1991). Agama sebagai Realitas Sosial. Jakarta: LP3ES.

Bhat, A. (2019). Islamic Philosophy of Education. Journal of Culture and Values in
Education, 2(2), 73-76. https://doi.org/10.46303/jcve.02.02.5

Budiyanti, N., Aziz, A. A., Palah & Mansyur, S. A. (2020). The Formulation of the Goal of
Insan Kamil as a Basis for the Development of Islamic Education Curriculum, IJECA
International Journal of Education and Curriculum Application, 3(2), 81-90.
https://doi.org/10.31764/ijeca.v3i2.2252

Chittick, W. C. (2000). Sufism: A Beginner's Guide. Oneworld Books. shorturl.at/rvD69

Dardiri, D. (2013). Epistemologi Pendidikan Menurut Muhammad Igbal. Madania: Jurnal limu-
IImu Keislaman, 3(2), 180-198. http://ejournal.uin-
suska.ac.id/index.php/madania/article/view/4754/3076

Dewi, E. (2015). Konsep Manusia Ideal dalam Persepektif Suhrawardi Al-Maqtul. Substantia,
17(1), 41-54. http://dx.doi.org/10.22373/subtantia.v17i1.4107

Donohue, D. K. (2021). Culture, Cognition, and College: How Do Cultural Values and Theories
of Intelligence Predict Students’ Intrinsic Value for Learning?, Journal of Culture and
Values in Education (JCVE), 4(1), 1-14, https://doi.org/10.46303/jcve.2020.3

Hadi, W.M, Abdul. (2001). Tasawuf yang Tertindas: 9 Kajian Hermeneutik terhadap Karya karya
Hamzah Fansuri. Paramadina.

Harahap, M. & Siregar, L. M. (2017). Konsep Pendidikan Islam Dalam Membentuk Manusia
Paripurna.  Jurnal  Pendidikan = Agama Islam  Al-Tharigah, 2(2), 148.
https://doi.org/10.25299/altharigah.2017.vol2(2).1040

Idris, S. (2017). Insan Kamil: Theological and Psychological Perspectives. Asian Journal of
Social Sciences, Arts and Humanities, 5(2), 9-28. shorturl.at/cmwA4

Koenig, H. G., McCullough, M. E., & Larson, D. (2001). Handbook of religion and health.
Oxford University Press. shorturl.at/diHO3

Larson, D. B., Swyers, J. P., & McCullough, M. E. (1997). Scientific Research on Spirituality
and Health: A Consensus Report. National Institute for Healthcare Research.
https://www.amazon.com/Scientific-Research-Spirituality-Health-
Consensus/dp/BO061ROGNC

Mahrus, M., & Muklis, M. (2015). Konsep Multikulturalisme Perspektif Hadits: Studi Kitab
Bulughul Maram. Fenomena, 7(1), 1-16. https://doi.org/10.21093/fj.v7i1.263


https://doi.org/10.46303/jcve.02.02.5
https://doi.org/10.31764/ijeca.v3i2.2252
http://ejournal.uin-suska.ac.id/index.php/madania/article/view/4754/3076
http://ejournal.uin-suska.ac.id/index.php/madania/article/view/4754/3076
http://dx.doi.org/10.22373/subtantia.v17i1.4107
https://doi.org/10.25299/althariqah.2017.vol2(2).1040
https://doi.org/10.21093/fj.v7i1.263

Sumanta

Muhaiyaddeen, B. (2006). The Map of the Journey to God Lessons from the School of Grace.
Fellowship Press.

Muhaiyaddeen, B. (1979). Change to Insan Kamil: the Direct Connection. Fellowship Press.

Nasution, H. (1994). Pertemuan antara Falsafat dan Tasawuf dalam Peradaban Islam dalam
Migat, no. 80 Th. XX, Januari-Pebruari.

Noer, K. A. (2002). Tasawuf Perenial: Kearifan Kritis Kaum Sufi. Jakarta: PT Serambi lImu
Semesta.

Noer, K. A. (1999). Mengkaji Ulang Posisi al-Ghazali dalam Sejarah Tasawuf, PARAMADINA
Jurnal Pemikiran Islam, 1(2).

Nurrahman. (2015). Konsep Manusia Unggul: Kajian atas Naskah Anis Al-Muttaqin.
Jurnal Lektur Keagamaan, 11(1), 181-202. https://doi.org/10.31291/jlk.v11i1.56

Parhan, M., Faiz, A., Karim, A., Nugraha, RH, Subakti, GE, Rindu, M., Islamy, F., Budiyanti,
N., Fuadin, A., & Tantowi, YA (2020). Internalization Values of Islamic Education at.
International Journal of Psychosocial Rehabilitation, 24(08), 14778-14791.
https://doi.org/10.37200/1JPR/\V2418/PR281455

Rahman, F. (1979). Islam. Chicago: The University of Chicago Press.
https://press.uchicago.edu/ucp/books/subject/su53/su53_4.html

Richards, P. S. & Bergin, A. E. (1997). A Spiritual Strategy for Counseling and Psychotherapy.
Washington, DC: American Psychological Association. shorturl.at/uvwKP

Rogib, M. (2021). Increasing Social Class through Islamic Boarding Schools in Indonesia.
Journal of Social Studies Education Research, 12(2), 305-329.
https://jsser.org/index.php/jsser/article/view/3291

Saudah, S. & Nusyirwan. (2007). Konsep Manusia Sempurna. Jurnal Filsafat, 14(2), 185-191.
https://doi.org/10.22146/jf.31332

Schimmel, A. (1992). Islam: An Introduction. State University of New York Press.
shorturl.at/dzGR4

Setiawan, W. (2020). The spiritual education toward insan kamil in the education of modern
humankind. In International Seminar on Education, (pp. 478-483).

Sodiman, S. (2014). Menghadirkan nilai-nilai spiritual tasawuf dalam proses mendidik. Al-

TA'DIB: Jurnal Kajian lImu Kependidikan, 7(2), 37-59.
http://dx.doi.org/10.31332/atdb.v7i2.316

300


https://doi.org/10.31291/jlk.v11i1.56
https://doi.org/10.37200/IJPR/V24I8/PR281455
https://doi.org/10.22146/jf.31332
http://dx.doi.org/10.31332/atdb.v7i2.316

Journal of Social Studies Education Research 2021:12(4), 286-301

Soyer, G. (2019). Urie Bronfenbrenner: The Ecology of Human Development Book
Review. Journal of Culture and Values in Education, 2(2), 77-80.
https://doi.org/10.46303/jcve.02.02.6

Simuh, (1981). Konsepsi tentang Insan Kamil dalam Tasawuf. In. al-Jami’ah, No. 26. Th. 1981,
IAIN Sunan Kalijaga Yogyakarta.

Subhi, M. (2014). Doktrin Manusia Universal dalam Antropologi Metafisis Seyyed Hossein
Nasr. Jurnal Universitas Paramadina, 11(3), 1128-1145.

Sumanta (2009). Pencerahan Spiritual Dalam Perspektif Tasawuf: Komparasi Antara Tasawuf
Al-Ghazali dan Al-Jili. Sajadah Press.

Suntana, I. & Tresnawaty, B. (2021). Multidimensional Social Crisis and Religious Violence in
Southeast Asia: Regional Strategic Agenda, Weak Civilian Government, Triune Crime,
Wealth Gaps, and Coopted Journalism. Journal of Culture and Values in Education
(JCVE), 4(2), 1-13. https://doi.org/10.46303/jcve.2021.2.

Syukur, H. M. A. & Masyharuddin, H. (2002). Intelektualisme Tasawuf,.Intelektualisme Tasawuf:
Studi Intelektualisme Tasawuf al-Ghazali. LEMBKOTA kerjasama dengan Pustaka Pelajar.


https://doi.org/10.46303/jcve.02.02.6
https://doi.org/10.46303/jcve.2021.2

