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ANNOTATION
Based on the sources, the article reveals the content and essence of the irfon concept, which
is an integral part of the Sufi teaching. It is also scientifically substantiated that the Arifs have not lost
their views on existence, knowledge, perfect morality, spirituality and enlightenment, social
development, science and the views of thinkers who played a significant role in the development of
the philosophical thought of the East. The importance of irfan science in improving humanity based
on the criterion of continuity is shown, through the restoration of the social status of living moral
values, the correction of society by promoting an exemplary lifestyle, wisdom and spiritual heritage
of the arifs, prevention of socially harmful threats from all sides, an enlightened approach to global
processes.
Key words: irfan, Allah, arif, ilm, marifat, hikmat, irfan knowledge, khal, makom, ishq.

HcakoBa 3amupaxon PyxutaunoBHa,
dancada dhanmapu HOM30H, TOIEHT
(Y36ekucron, Hamanran)

NPOOH TYIHYHYACUHUHI' MABMYHHU BA MOXUATHU

AHHOTAIUA
Makonaga TacaBBYy() TabJIMMOTUHUHI TapKuOMM KucMH Oyiaran UpGOH TYIIYHYACHUHUHT
Ma3MyHH Ba MOXHUATH MaHOanap acocuaa ound 6epunrad. Mpdon axauHuHT OOPIUK, OWUITUIIL, KOMUIT
axJIOK, MabHaBUSAT Ba Mabpudar, IXTUMOUN pUBOXIIAHULI, WIM-(paH, xakuaaru kKapauuiapu Llapk
¢dancaduii Tadakkypu pUBOXKHAA CAIMOKIM YPUH dSrajylaraH MyTadakKUpJIapHUHT Kapaluiapu
OuilaH MYIITapakJIUIH, X03Upra Kajap TabCUpU Ba aXaMUATUHU MYKOTMaraHu UMM acOClIaHTaH.
Xaérbaxi axJIoKUi KaIpUSTIApHUHT MOKTUMOMI MaBKEMHU THUKJIALI, OpUQJIApHUHT UOpaTiId XaéT
Tap3u, XUKMaTJIapH, Y3IapyuiaH KOJJUpraH MabHaBUM MEPOCUHU TapFUO KUJIMIL OPKAJU )KaMHUSTHU
Ty3aTull, xap Tapaduan 6ocTupud KenaérraH WKTUMOMH 3apapiid XaB(HUHT OJIMHU OJIUIL, TJ100aj
xapaéniapra Mabpudar OwinaH €HAamuml, OyHUHI OpPTHAAH OallapUsITHU BOPUCUUIMK ME30HHU
acocujia TAKOMUJUTALITUPUIIAA UPPOH UIMUHHUHT aXaMUSATH KYpCcaTUIraH.

118



FALSAFA VA HAYOT | ®UN1OCO®US N XXN3Hb | | PHILOSOPHY AND LIFE N°SI-2 | 2021]

Kanur cy3aap: Updon, Amiox, opud, niM, mabpudar, Xukmar, uppoHuil ounumiap, xXoi,
MAaKOM, HIIK.

HcaxoBa 3amupaxon PyxutanHoBHa,
KaHauaaT GuitocoPCKux HayK, JOICHT
(Y36ekucran, Hamanran)

COJAEPKAHME U CYIIHOCTDH KOHUEININU UPDPAH

AHHOTAIUA
B cTarbe Ha OCHOBE HCTOUHUKOB PACKpPBIBACTCSI COJEPIKAHUE U CYITHOCTh KOHIEMIIUU UP(OH,
SBJIAIOIIEHCS HEOThEMIJIEMOH YacThio cyduiickoro yuenus. Hayuno o00CHOBaHO, YTO HE yTpaTHIU
B3IJISAIbI apU(OB HA CYLIECTBOBAHUE, 3HAHUE, COBEPIICHHYIO MOPaJjib, TyXOBHOCTb U IIPOCBEIECHUE,
COLIMAJIbHOE Pa3BUTHUE, HAYKY U B3TJISAbl MBICIUTENEH, CHITPABIIMX 3HAUUTEIbHYIO POJIb B Pa3BUTHU
¢unocodekoit mbican Boctoka. IlokasaHa BaXHOCTP Haykd HUpQpaH B COBEPLUICHCTBOBAHUU
4eJI0BEYECTBA HA OCHOBE KPUTEPUS IPEEMCTBEHHOCTH, YEPE3 BOCCTAHOBJIEHUH COLIMATIBHOIO CTaTyca
KUBBIX MOPAJIbHBIX LIEHHOCTEH, MCIpaBiieHne o0lIecTBa MyTeM Iponaraijsl 00pa3noBoro oopasa
KU3HU, MyAPOCTHU U JYyXOBHOI'O Hacieaus apudoB, peoTBpalleHre 001eCTBEHHO NaryOHbIX yrpo3
CO BCEX CTOPOH, NIPOCBEIIEHHOI0 0X0/1a K IJI00aIbHBIM IIPOLIECCAM.
KuaroueBble cioBa: updan, Amnax, apud, wibM, mapudar, Xukmar, uppad 3HaHHE, Xall,
MaKOM, HIIK.

INTRODUCTION

Irfan is a complex phenomenon that requires spiritual purity. Irfan, on the one hand, embodies
religious knowledge and, on the other hand, represents the essence of religion in religion. The science
of gnosis and religion is a complex and interrelated phenomenon, such as the relationship of essence
and phenomenon, content and form, that is, Islam has been an integral part of the way of life and
thinking, spirituality, along with the faith of Muslim peoples for more than a thousand years. At the
same time, gnosis has played an activating and revitalizing role in religion for centuries.

Today, the spread of Islam in different parts of the world, the main means of conversion to
Islam by other religions is gnosis, which reflects the divine nature of Islam, geniuses who make
Islamic beliefs the content of their lives, and verses of the Qur'an, hadith wisdom and mystical ideas.
The science of gnosis has long been called by different forms and names and has been interpreted
differently in theological and religious sources. In the system of theism, irfan arif is manifested in the
form of a vassal with God, and this connection is made by the will of the object.

The evolutionary perfection of mystical knowledge is reflected in the development of Eastern
philosophical thought as follows: From the tenth century onwards, as a specific concept of mystical
knowledge, “Orifan mysticism, which encompasses all sciences, including wisdom and philosophy”
[Komilov N. 1996: p. 47.], was formed and developed in the thirteenth century. [Grigoryan S.N.
1960: p. 13.] And has become an integral part of Eastern philosophical thought. In the development
of the science of gnosis, moral qualities were first achieved through self-education (X-XI centuries),
and then through the sheikh or pir (XII-XIII centuries) [Xayrullaev M. 1994: p. 22.]. The mystical
literature that has hitherto been important, the combination of science and morality, was created at a
time when the mystical and philosophical ideas put forward in them are equally valuable and
important for the present and for the future.

MATERIALS AND METHODS

In the tenth and thirteenth centuries, the science of gnosis was in the process of anthropogenic
(related to human activity) development [Stepanyants M.T. 2001: p. 218.]. During this period, the
science of gnosis deepened in content and terminology was formed and enriched in content. For
example, in the X-XI centuries the term “fano” was used in the sense of (absence), while in the XII
century “fano” meant the transition from a human quality to a higher, divine quality [Dr. Sayyid Ja'far
Sajjodiy. 1370: p. 219.].
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In the tenth and thirteenth centuries, the style of strong observation gave rise to a strict
imperative perfection of morality, as a result of which the concept of morality was fully formed in
the science of gnosis. The highest human qualities are called “all (praised, great) morality”, and the
science of gnosis and morality complement and enrich each other [Komilov N. 1995: p. 27.].

Irfan is a product of high thinking, that is, understanding of one's self, understanding one's
Creator through this substantial basis, appreciating all created things (nature, animals, plants and the
human world). enriched.

Hakim al-Tirmidhi (d. 932) explained the science of gnosis with the term “wisdom™:
knowledge is the statement of the Shari'ah, and knowledge is the document of Allah to His servants.
Wisdom is the statement of truth ”’[ Usmonov [.S. 2006: p. 15.]. In this sense, the sage is called a
“judge”: There are two categories of those who listen to wisdom: reason and factor. The wise man
marvels at every wisdom, and the more he hears wisdom, the more he rejoices. The factor changes
with its body under the influence of wisdom, as if its heart is filled like a snake” [ Imam Abu
Abdurahman as-Sullami. 2004: p. 75.]. From this it is clear that wisdom is of great importance in
understanding the essence and content of things. Arif is wise because he knows wisdom based on the
innate power of the mind. A person who is deprived of the nature of the mind cannot know the inner
essence of things and rejects the truth. The reason for this is that enlightenment, that is, knowledge,
is realized through perception, emotion, imagination, and contemplation [Al-Hakim at-Termizi. 1981:
p. 85.], And that these means are only in the mental nature.

The essence of the science of gnosis in the development of Islamic civilization is reflected in
the analysis of the interdependence and relationship of the science of Shari'a and mysticism by Abu
Hamid al-Ghazali (d. 1111) and shows the commonalities. This led to the widespread spread of
mystical-mystical knowledge among the scholars and its recognition as a science, which later became
the leading force of the religious way of life. M. Hodgson [Hodgson G. 1974: p. 201,254,438-
440,570-571.] Analyzed this issue on a systematic basis.

The methodological basis of the research is the objectivity (objectivity), historical, logical,
succession, systematic, hermeneutics, interpretation, methods of comparative analysis of scientific
knowledge.

DISCUSSION AND RESULTS

Irfan is a religious-philosophical term (concept) that expresses direct contact with the divine
reality (Allah), knowing Allah with His knowledge and understanding with His enlightenment. The
human soul is directly connected with the divine essence and lives in it. The mind is not involved in
this process. This is because evidence for a misunderstood situation is of no use. Understanding the
divine essence denies the concept of assimilation of being in various forms (image, image, symbol,
model, symbol, symbol, emblem, idea, emotional perception, understanding).

The pleasure of gnosis is to feel Allah and His essence through lust, witness (seeing the Truth
through the eyes of the heart, seeing the Truth with the eyes of the Truth) [Zarrinkod A. 1992: p.
368.]. The use of extractive (external) evidence and historical positivism in the study of irfan science
is ineffective, i.e. the pure content of irfan science remains undisclosed because they are aimed at
improving a clear rational feature. Irfan Arif's passion for “divine vasl” (maturity, vision) is a means
of direct, that is, direct connection with Allah, which A. Bergson also recognized the introvertedness,
self-integration, dialectic, renewal, ie dynamic movement of such connection [Bergson A. 1994: p.
13. 1.

13

In the development of mystical knowledge, views on existence take two forms, the first of
which is “unity of witness”, that is, the ideal (Allah) manifests its sign (witness) in this world. Being
can be known on the basis of these signs that there is a sign of His perfection in the human body. By
studying the human body, one can imagine Being (unity). This view is reflected in the works of
Sheikh Abu Bakr Kolobadi, Yusuf Khas Hajib, Aziziddin Nasafi [Komilov N. 1999: p. 76.]. The
second is called “wahdat ul-wujud”, according to which the whole of Being consists of the body of
the Ideal (Allah). Its gracefulness moves the being [Smirnov A.B. 1990: p. 15.]. Such a view is
embodied in the views of Khoja Ahmad Yassavi, Suleiman Bagirgani, Ibn Arabi, Sheikh Najmiddin
Kubro.
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Tawhid is the oneness of Allah and therefore the difference between Allah and the universe
and man in essence, action and quality. Allah is not asked about what He has done, only what man
has done, that is, the creatures do not think about the Seed (substance) of the Creator of all the worlds
(Allah). It is possible to think about the human essence (accident) that reflects all the worlds as the
Creator (Allah). This means, “The existence of Allah is not like the existence of humanity. Because
all beings are made up of bodies, they exist in time and space. The essence of Allah is free from time
and space. All creation has a prelude (beginning) and end (end). There is no beginning and no end in
the existence of Allah”. [Abu Ibrahim Ismail Muhammad Mustamalli Bukhari. 1366: p. 8.] That is,
Allah strengthens the universe and man He has created through manifestation (the appearance of
divine grace, the radiance of the unseen).

The mystery, knowledge, wisdom, character, and laws of existence are a reflection of the
attributes of Allah, and the sage who recognizes each of these attributes can know the essence of
Allah in the rank of “jam”. Being is a sign and reflection of the attribute of Allah, the individual
attribute of the attribute (“juz”) is concentrated, rises to the transcendental (universal), universal
(“kull”) attribute, and there is oneness, oneness (“tawhid”). The sage integrates these processes in the
soul, which encompasses the whole body, the senses, the mind, the consciousness, and the perception.

Since the science of gnosis is closely related to morality, evaluating it as a moral science is a
one-sided view. First, the science of gnosis analyzes man's interaction with himself, his being, and
the Creator on the basis of the necessary religious and moral systems in unity, with priority given to
man's relationship with God. It does not take into account the relationship of all moral systems with
the Creator: religion is the basis of morality, from which values, virtues and ideal examples of
morality are derived.

Second, ethical rules are subject to a certain balance. The science of gnosis requires the
gradual conquest of positions and a strong will. According to Arif, the struggle against the nafs, the
overcoming of the nafs, and the gradual transition from status to status are like crossing the “bridge
of Sirat” [Abu Hamid al-Ghazali. 2007: p. 138]. The importance of this path is that it does not lead
to a clear goal of moving from one position to another or to staying in one position continuously.

Abulqgasim Qushayri described the truth of magam (position, spiritual position, career, stop)
as “it is manners and morality that a slave makes a quality on the basis of repetition, which is achieved
through riya'at, mujahideen”, while Sheikh Najmiddin Kubro said that magam is rest and “If a bird
has two wings, then its nest is new”.

The views of the people of Irfan on existence, knowledge, perfect morality, spirituality and
enlightenment, social development, science, along with the views of thinkers who played a significant
role in the development of Eastern philosophical thought, have not lost their influence and
significance. According to the French mystic R. Arnoldz, Islamic mysticism includes chapters and
materials that are broadly rooted in the principles and teachings of Islam [Juzjani A.Sh. 2001: p. 19.].

An important aspect of the development of the science of gnosis is caring for a person,
thinking about his spiritual maturity, the role of man in society, self-education, getting rid of negative
vices, renouncing “I”, meeting the needs of others, preferring to adhere to various customs and sects
not to be limited, but to strive for perfection in all respects, and the noble ideas that “worshiping
Allah, only Allah, is freedom for the Arif” were reflected in the propaganda of generosity and
futuwwat. This is gnosis.

The corresponding aspects between philosophical heresy [Alikulov. X.A. 1991: p. 19.] And
mystical heresy are reflected in the ideas of glorifying man and opposing any fanaticism,
sectarianism, partisanship, bigotry [From the history of the peoples of Central Asia. 1990: p. 18.]. It
was the people of gnosis who were against any fanaticism and bigotry.

The difference between philosophical thought and mystical thought is that mystical thought
does not mean “denial of God”, but the development of science, the discovery of the mysteries of the
universe through the creation of new knowledge [From the history of socio-philosophical thought and
freethinking in Central Asia. 1991: p. 6.]. All this is a vivid expression of the pure faith, worldview
of medieval thinkers, mystics and mystics.
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Knowledge is divided into divine (hol) and human (kal) knowledge according to its essence.
Through divine knowledge, existing and non-existent beings are known: divine knowledge contains
hidden meanings and discovers them. Arif clearly feels that Allah sees his every move [Ali ibn Usman
al-Jullabi al-Khudjviri. 2004: p. 32.].

There are differences between human knowledge and divine knowledge, divine knowledge is
infinite and eternal, and human knowledge is limited [Knysh A.D. 1992: p. 11.].

There are three careers in Irfan:

1) The source of knowledge is in Allah [Abu Hamid al-Ghazali. 2019: p.17]. All the
knowledge in the material world, the wisdom accumulated by mankind, the mysteries that have not
yet been revealed belong to Allah, and the knowledge acquired by man is the interpretation of the
knowledge of Allah;

2) To Arif, all knowledge comes from Allah through “inspiration”. “Inspiration” is an
expression of the pleasure given by Allah, divine knowledge, wisdom, discovery (manifestation of
the truth of the spiritual and inner world). The science of inspiration is laduniy.

3) Knowledge given by Allah raises the knowledge to the status of "discovery". Discovery is
the revelation in the heart of what lies behind the “curtain” [Dr. Sayyid Ja'far Sajjodiy. 1370: p. 142.].
The Arif sees with the eye of the heart the coming of a truth that cannot be perceived by the senses
and the intellect through discovery (the degree to which man attains purity from all imperfections)
[Khoja Arif ar-Revgariy. 1994: p. 5.]. Through this career, the attributes of Allah, the essence of the
material world, and the biography of man are revealed [Birindjkar R. 2014: p. 242.]. This is gnosis.

Hoja Abdulkhaliq Gilani explained the importance of the heart's eye in attaining divine
enlightenment through the “small” and “big” eyes of the heart: the heart has two eyes, “sugro” and
“kubro”. The manifestation of the names of divine qualities is observed through the eyes of the heart
“Sugro”. It extends to the world of degrees in gaze and observation. With the eyes of the heart
“Kubro” in the shadow of the light of monotheism and eternity, the situation in the land of intimacy
in the world of Lohut is observed [Sheikh Sayyid Abdulkadir Giyloni. 2005: p. 91.].

The essence and content of the concept of gnosis is reflected in gnosis-philosophical sources
[Usmon Turar. 1999: p. 13-16.]. Almost all the influential poets and writers, thinkers and scholars of
the East were nourished by mystical sciences and inspired by his humanistic (humanistic) and
theosophical (truthful) ideas.

The essence of the science of gnosis is deeply understood by classifying mystical-gnosis
sources:

a) Irfan-philosophical works that reflect the nature and attributes of Allah, the creation and
essence of creation, the relationship between Allah and man, knowledge, enlightenment, knowledge,
gnosis, the issue of truth.

b) works explaining the fundamental themes of mystical science, such as sect, enlightenment,
truth, prophet, guardian, heart, state, time, sky, tamkin, talvin, mukoshafa, murakaba, mushahada.

c¢) books on the life, series, genealogy, authority, discovery, and wise sayings of the Sufi and
sect sheikh.

g) the people of knowledge, the life of the sheikh of the sect (pir), the way of life, the words
of the orifona, the leech, the manaqibs, which reflect the teachings of the right path.

d) Moral principles, duties of a leech, murid and sheikh, prayers recited during dhikr, etiquette
of the sect and books of advice.

e) lyrical philosophical-mystical, mystical-moral, religious-enlightenment works written by
the people of knowledge under the influence of “divine love” and “inspiration”.

J) The mystical-mystical interpretations of the Qur'an written by the people of knowledge.

h) Comments on the enlightenment works written by the people of knowledge.

1) translations and commentaries of mystical and mystical works written by mystics.

Irfan literature has become an integral part of the socio-spiritual life of the peoples of the East,
has had a positive impact on the development of science, culture, literature and has become an integral
part of universal culture. The ghazals and masnavis of the mystical enlightenment singers are the
hymns of divine love, and it is appropriate to call them the pioneers of the secrets of making them
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come true. The figurative love described in the mystical literature is a link to divine love. After all,
figurative (worldly) love is the first stage of divine love:

If you look at your friend's face,

The world was full of this love legend [Saadi Sherazi. 2015: p. 32.].

The second stage is enlightened love, that is, loving the pure “mazhar” with a pure heart and
enjoying it purely. While worldly love is mixed with lust, worldly love is syncretized with lust and
lust, enlightened love is free from lust and lust, pure gaze and pure pleasure (i.e. lust and lust remove
wisdom from the heart) [A Thousand and One Hadith 1991: p. 15].

The third step is divine love. Divine love is direct love for God, discovering the divine light
in the heart of the wise, observing eighteen thousand worlds. The inner gaze (the eye of the heart)
looks at the emanation of the Truth and creates a feeling of “amazement” (divine wonder) through
noumenon (observation). The observation of the Arif, who drowned in Tahayyur, became a reward.
It was at this point (status) that divine love arose. The “divine” (divine), which embodies
incomparable knowledge, wisdom, divine love, inexhaustible emotion, and enlightened perception,
flowed like a flood in the heart of the sage who enjoyed the “mystery of the divine”. On the other
hand, the mystical essence of these works, which are read with love because they are wrapped in
figurative meanings, is not clear to everyone, and not everyone is old enough to understand the
meaning of the mystical ideas “scattered” in the work. “A huge number of these works are absolutely
unique and unique, so their true meaning can only open the door to the treasure if they have the key
that unlocks these secrets. at the same time, those who are ignorant of this science either know it
literally or do not know anything” [Nicholson R.A. 1931: p. 171.].

The hierarchical classification of mystical science is defined as follows:

a) Knowledge is in Allah;

b) knowledge is from Allah;

c¢) knowledge with Allah [Imam Abu Abdurahman as-Sullami. 2004: p. 74.].

When we say “knowledge is in Allah”, we mean knowing the attributes of Allah, and when
we say “knowledge is from Allah”, we mean the knowledge of the outward, the inner knowledge, the
understanding of what is lawful and what is unlawful. When we say “knowledge is with Allah”, we
are referring to seeing knowledge as from Allah, correcting intentions, and loving and passionating.
Irfan, that is, divine enlightenment, although it is a “conscientious commandment” (directly perceived
light), is its “prelude”, so it is impossible to have enlightenment without knowledge, and knowledge
without enlightenment is impossible [Abdurahman Jami. 15: p. 6.]. Whether the people of opinion
call them scholars, or my mystics call them urafas, both groups are in fact judges. Perhaps the next
category is more mature because they learn the science of enlightenment from Himself. They are
close to the prophet and heirs. Both paths are ultimately close to each other. There is no contradiction
between the two road researchers [Davoniy. 7703: p. 26-28.].

Sufism had a wide range of social activity, and most of the people of gnosis preferred a socially
active lifestyle, preached, reconciled people with themselves, with their families, with society, with
the sultans. On the basis of the divine program, they showed ways to turn the flaws in their morals
into virtues.

The tolerance and perseverance of the people of Irfan have won the love of ordinary people.
While the scribes considered themselves superior to the common people and were not interested in
their pain and complaints, or disregarded the people, the people of knowledge, like all other beings
in existence, treated ordinary people with respect and consideration and did not feel bored with their
behavior. Thus, myths, legends and stories about the sincerity, generosity, generosity, tolerance,
gentleness and generosity of sages and rulers were spread and spread among the people. People came
to the khanaqahs of their own free will, were bound by a sheikh or a pir, received spiritual
nourishment, their hearts were filled with light from the words of the murshid, their faith was
steadfast, and their wills were strong. Although some Shari'ah scholars who opposed the Sufi way of
life strongly criticized them, they later became convinced that the right path was the path chosen by
the people of knowledge and set out on the path of Truth.
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The path chosen by the people of Irfan was a great advantage for mysticism, and the khanaqah
became a field of enlightenment. Strong sectarian schools were formed. The methodology (methods)
of spiritual education, arising from the spiritual needs and requirements of man, have been developed
and put into practice certain ethical norms, procedures and tasks. The Sufi lifestyle did not leave
sultans, governors, officials and representatives of other religions indifferent. The way of life of the
people of Irfan became an example for all. The relationship between murshid and murid has led to
the development of mystical knowledge, the integration of religious traditions. Although mysticism
created great social unity, such qualities as unity, brotherhood, altruism, and bravery among the
people of the sect initially frightened the sultans and officials, the mystics, who were themselves high-
ranking members of the Muslim elite aristocracy, did not interfere in state affairs. The rulers, who
saw their patience, tolerance, and tolerance in practice, were inclined to mysticism, visited the
khanaqahs, took part in mystical conversations, and followed the advice and teachings of the sheikhs
in public administration.

While the people of the Shari'ah regulated the outward aspect of human social reality, the
Sufis controlled the inner feeling of man. In this sense, the Shari'a and the teachings have served
society as an interconnected, complementary, mutually compatible way. While the people of the
Shari'ah taught the rules of Islamic law, the people of the sect preached the Sufi way of life. Calling
themselves “friends”, “souls”, “people of the heart”, “like ourselves”, they knew each other by heart,
and understood their status in the province. The ways in which the sages know each other intelligently
cannot be expressed in terms of simple moral and psychological terms used in everyday life, these
methods are only relevant and understandable to the sages themselves.

The diversity of sects is a vivid expression of the pluralism inherent in Islamic mysticism,
who, being aware of the secrets of enlightenment, linked his knowledge with the Messenger of Allah
through a chain. As the number of centers of knowledge and enlightenment increased, so did the
science of Shari'a and the science of the teachings. Students from distant lands and other countries to
study in madrassas and khanaqahs have made a great contribution to the spread of theology. In
particular, Sheikh Najmiddin Kubro, the founder of the Kubroviya sect, developed a method of
educating murids (tawba, zuhd, tawakkul, qanaat, uzlat, zikr, tavajjuh, sabr, murakaba, rizo) on the
basis of the “usul ashara” (ten requirements). Representatives of different nationalities and religions
came to Khorezm to study the Kubravian sect, and later laid the groundwork for the spread of the
sect. These include the Qadiriya, Yassaviya, Mawlawi, and Khojagon sects.

In the course of the research, it was clarified that for centuries all religions and advanced
philosophical ideas served the politics, ruler and ideology of that time, and this task was considered
an “honor”. History does not forget the terrible consequences of religion's service to politics and
philosophy's ideology (inquisition, repression, fascism, Nazism, crisis, stagnation, bigotry,
extremism, blasphemy ...). Legitimacy means respect, trust, recognition and love of the people. The
people of knowledge, who are themselves people at the highest levels of the Muslim elite aristocracy,
have never supported a tyrannical regime, ideology, tyrant or state, oppressed oppression, applauded
the ruler with fiery words, but fed the ruler with admonition, advice and wisdom. received The people
of Irfan did not seek to seize power, but instead called for the health and moral maturity of the existing
society [Is'haqova Z. 2011: p. 178.].

Abdullah Ansari wrote a letter to the Minister of the Seljuk state Nizamulmulk (d. 1092)
entitled “Advice Minister” in order to put an end to the injustices of officials [Yoqubov A. 2004: p.
23.]. The murshids, who had managerial and regulatory skills, resolved political problems peacefully
and called for peace among the beleaguered people. They sacrificed their lives for the defense of the
Motherland when the country was in danger. The struggle of Sheikh Najmiddin Kubro with his
followers against the Mongol invaders of Khorezm in solidarity with the people is forever imprinted
in the hearts of the people.

CONCLUSION

Summarizing the above points, it is appropriate to draw the following conclusions about the
essence of the science of gnosis and its role in the development of Eastern philosophical thought:
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First, gnosis, the external and internal sciences, along with the science of the Shari'a, theology,
also included philosophy and wisdom, and determined the rational (mental) and irrational (heart,
inner) ways of knowing, which expanded the boundaries of human thought.

Second, gnosis connects divine enlightenment with moral purification, riyazat, that the more
a person purifies his appearance and heart, the more he strives for knowledge and enlightenment, and
the more he attains gnosis through inspiration and discovery. It is not possible to be enlightened and
knowledgeable without possessing moral virtue. At the heart of such views is the noble goal of turning
the path of not only man, but of all mankind towards morality.

Third, the mutual dialectical commonality of gnosis, enlightenment and sincerity, purity,
righteousness, generosity was understood. Irfan is the enjoyment of the enlightenment of Allah,
enlightenment is the knowledge of Allah, sincerity and superficiality, selfishness, hypocrisy,
liberation from negative qualities and habits, closeness to Allah, truthfulness, sincerity, generosity
and generosity. Such moral norms were the paradigm of the rules and requirements reflected in the
moral views of the holy books, the Torah, the Psalms, the Bible, the Qur'an, and almost all thinkers,
which existed even before the perfection of mystical enlightenment [Ogurtsov A.P. 2010: p. 211.].
These requirements and rules have been passed down from generation to generation: “When people
unite and help each other, they truly care about others, when mutual aid and communication are
established, there are tried and tested ways of justice, the means of subsistence are regulated, the
citizen is strengthened and the human race is preserved” [Davoni. 7703: p.135.].

Abu Nasr al-Farabi's views on a ruler with moral principles and norms in The City of Noble
People [Abu Nasr Farobi. 1993: p. 161] did not go unnoticed by the dissertation, as many others,
which can be explained by mystical thinking. Sincerity is the purification of intention from all things
except Allah, which makes a person a sincere, right word, truthful. Man's obedience to his Creator,
who has no devotion to truth and purity, consists of lies and hypocrisy. The people of Irfan combined
high moral requirements and norms with the concepts of piety and perfection, and applied them in
practice, as well as demonstrated high moral principles and norms in their activities. Their perfect
character attracted not only the Sufis, but all the people living in that society, whether poor, rich,
artisan, or thinker. Moral purity and love for Allah were embodied in the fact that the people followed
the sages and rulers.

Fourth, the essence of mystical knowledge is man, and the purpose of life is reflected in self-
awareness and knowledge of God. Sincere devotion to Allah elevates the soul and gives it freedom,
creating a positive spiritual state instead of any negative mood.

Fifth, if the achievements of science are synthesized (joined) by the Eastern idea of the
spiritual unity of the Creator and man, science will become a means of achieving the well-being of
mankind.

Sixth, gnosis is wisdom. In the Qur'an, the knowledge acquired through the heart also comes
in the sense of wisdom. If the wise man meditates on the verses of Allah with wisdom, if he meditates
on the blessings of Allah (hands, face, mouth, eyes ...) and blessings (the strength of the hand, the
beauty of the face, the taste of the mouth, the light of the eyes), he meditates on the promises of Allah
with love. if he meditates on the mercy of Allah with fear and hope, courage and zeal will arise. Both
the divine sciences, theology, wisdom, and philosophical ideas are the product of human thought,
consciousness, and intellectual pursuits. When they are in conflict, science loses, when they are
dialectically reconciled, science is enriched, it benefits humanity.

Seventh, the philosophical analysis and study of the science of gnosis in a new way and style
not only allows to give new scientific conclusions to the views on the history of philosophy, the
development of philosophical ideas, but also the history of philosophy in Central Asia, and paves the
way for new thinking in the future.

Given that the life of the Arif is in harmony with the life of all mankind, the science of gnosis,
which embodies a pure oriental system, has a strong influence not only in the East, but also in the
fundamental foundations of Western civilization. The science of gnosis restores the social status of
vital moral values, promotes the exemplary lifestyle, wisdom, and spiritual heritage of the sages,
correcting the moral norms such as kindness, generosity, honesty, justice, and humility that society
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needs today. It is important to prevent the threat of social harm from all sides, to take an enlightened
approach to global processes, and then to improve humanity, and thus the world, on the basis of
heredity.

Mystical views have formed mutually compatible aspects between Muslims and people of
other religions, as well as ordinary people, ascetics, monks, scholars, and people of the Shari'a. The
priceless mystical works of the mystics, which serve for the spiritual perfection and perfection of the
intellectual potential of mankind, were the epitome of the vitality and permanence of this doctrine. In
this regard, the Center for Islamic Civilization of Uzbekistan, Imam Bukhari, Hakim Termizi, Imam
Moturudi in collaboration with international research centers to develop new paradigmatic
approaches to the understanding of historical memory by young people through the translation of
mystical and mystical works, heuristics of the system of national historical development research is
expedient.
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