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Abstract. The theological interpretations and teachings of Imam Maturidi play
a crucial role in the systematic formulation of the foundations of faith. In his
book "Tawilat Al-Quran” and "Kitab al-Tawhid", the eminent scholar provides a
comprehensive analysis of fundamental concepts essential for Islamic thought,
including discussions on knowledge and wisdom, the oneness of God, the
afterlife, and the principles of husn and qubh (goodness and evil). The article
explores the methodological foundations of the concepts of husn and qubh in
the theological doctrine of Imam Maturidi, assessing their role and significance
within Islamic philosophical thought. Additionally, it examines the theological
basis of these concepts and their integration into the ethical value system of
Islam. The study also elucidates the correlation between reason and revelation,
which is a fundamental principle of Maturidi’s doctrine within this conceptual
framework. In this context, the article discusses the linguistic and scientific
definitions of husn and qubh, their religious and philosophical features, their
recognition through reason, and their discussion among different theological
schools. Additionally, the role of this concept in the formation and development
of ethical notions within the Islamic worldview is analyzed. Imam Maturidi’s
views are analyzed in comparison with the Ash’ari and Mu’tazilah schools,
highlighting both their commonalities and differences. Additionally, the
understanding of husn and qubh in the Kazakh worldview is explored through
the perspectives of Abai, Shakarim, and Mashhur Zhusip.
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Azamam Aanambicos, Mypam Cmazynoe

MaTypuau TaHBIMBIHJAAFbI XyCYH (3KaKChLJIBIK) MeH Ky6yh (;kamMaH/BIK)
MaceJIeCi 2K9He 0J1apAbIH, Ka3aK, AJCTYpiHAeri KopiHici
Myxurt TesiereHoB?, ’Kaxanrup Hypmaros?, Typran6ai AGapacuios®
“Kooca Axmem fAcayu amwiHOarbl XanvikapaaslK kasak-mypik ynusepcumemi, Typkicman, Kasakcman
bXanvikapaavik mypusm sxcaHe metimaHdocmoik yHugepcumemi, TypkicmaH, Kazakcmau

[Ipo6/iema XycyH (A06pa) u Ky6yXx (3J1a) B y4eHUH MaTypH/IH
M X OTpa’KeHHe B Ka3aXCKOH TpaJUuIlUH
Myxurt TosiereHoB? ¥Kaxanrup Hypmaros?, Typran6aii A6apacuioB®
“MeacdyHapodHbIll kKazaxcko-mypeykulil yHueepcumem umeHu Xoodxcu Axmema fcasu,
Typkecman, KazaxcmaH
bMescdyHnapoomulil ynueepcumem mypusma u cocmenpuumcmea, Typkecmat, Kazaxcman

Angatna. Umam MaTypuaufiiy KaJaM/bIK Mak-
bIM/ZIapbl MEH TYXKbIPbIM/Iapbl CEHIM HeTi3JepiH
KyHeseyle MaHbI3[bl KbI3MeT aTKapajbl. «Tay-
uiaaty-n1 Kypan» xoHe «Tayxu/ kiTabbIHAa» YJIbl
OMIIBLI JTIM MeH XUKMeT, AJIJIAaHbIH, 6ipJIiri, aKbI-
peT, XyCyH MeH Ky6yh T.6. McsaM KoFaMbl YIIiH
MaHbI3/Ibl KAaWUTTapAbl, TYCiHiIKTepAi erxeu-Te-
rKeWsi Tanpan kepcetkeH. bys makasnaga Umam
MaTypugu KesKapacTapblHAAFbl XyCyH MEH Ky-
6yh TyciHiriHiH MeTof00TUANBIK Heri3aepi Ta-
JlaHblll, OJIapAblH HcjaaM QuUI0COPUACHIHAAFDI
poJii MeH MaHbI3bl allKbiHAaMaAbl. CoHAal-ak,
OyJ1 YFBIMJAP/IbIH, TEOJIOTUSJIBIK Herizsepi MeH
OJ1ap/blH, 3TUKAaJIbIK, KYHABLIBIKTAp XyHeciHzeri
OpHBI KapacTblpbLIaJbl. MaTypu U aKUacbIHbIH
©3eri 60JIbIMN TabbLIAThIH aKblJI MEH YaxU/liH 63a-
pa GailsIaHbIChl OChI TYXKbIPbIM/JJAMaHbIH HeTi3iH-
Je Tycingipineni. Ocbl TYpFbIA, XyCYH MeH Ky6yh
YFBIMBIHBIH, TIIAIK K9He FBIJIBIMU aHbIKTaMachl,
JiHU X9He (UI0COPHUSAIIBIK CUMIATTAMAaChl, aKbLI
apKbLIbl TAHBLIYBI K9HE KaJIaMJbIK Ma3xabTap
apacelH/a TaJKbLIaHYbl Aa KaMTblaaAbl. Mcaam
JAYHUETAaHbIMBIHJAFbl 3THUKAJbIK YFbIMJAPAbIH
KaJIbIIITaCybl MeH JaMybIHAAFbl OCbl TYXbI-
pbIM/IaMaHbIH, aJIaThIH OpPHEI 3epeseHeni. UMam
MaTtypuzuaiy keskapacTtapsl 9mapusa xoHe My-
Tasuja MeKTelTepiMeH Ca/bICThIpMaJbl TYpAe
capaJlaHblll, OpTaK TYCTapbl MeH epeKLIeJiKTepi
alKpiHAaMaAbl. COHbIMEH KaTap Kasak [AyHue-
TaHbIMBIHJaFbl XYCYH *9He Kyb6yhkKa KaTbICTbI
TyciHikTep xeusici A6ai, llokapim xoHe Mauthyp
2Kycin ke3kapacTapbl 60ibIHIIA TYKbIPbIMAAIAbL.
TyiiH ce3aep: MaTypuau; XycyH; Kyoyh; ceHim;
aKbLI; XUKMET; 9JIIJIK; 9TUKA; TaFAbIp; Ka3ak Oul-
IIbLIAPbI

AHHOTanuda. Kanamuyeckne pasMblllJIeHUd U
JOKTPUHaJ/IbHble TOJIOXKEHUS1 UMaMa MaTypuzau
UTpalOT BAXKHYIO POJib B CUCTEMaTHU3allMd OCHOB
Bepoy4yeHus. B cBoux Tpynax «TaBunat Asb-Ko-
pan» u «Kutab at-Tayxuj» BeJIUKUHA MBICTUTEb
N0ApPO6GHO aHAJIM3UPOBAJ KJIIOUEeBble BOMPOCH U
KOHIIEMLMH, BaXKHbIe [JIJIS1 KCJIaMCKOI0 0011ecTBa,
BKJIIOYasl 3HaHUe U MYZApPOCTb, eAUHCTBO AJljlaxa,
3arpo6HYI0 »KU3Hb, @ TaK:Ke MPUHLUIBI XyCyH U
KyOyx. B JaHHO# cTaTbe paccMaTpHUBAIOTCA MeTO-
Jl0JIoOTHYeCKHe OCHOBBI TOHATUH XYCYyH U KyOyX B
BO33peHUAX MMaMa MaTypuy, a TaKXKe UX poJib
M 3HayeHHe B ucJaMckoll ¢usocodun. Kpome
TOr0, HUCCJIeLYITCs TeoJIorMyeCcKMe OCHOBAaHMUA
3TUX NMOHATHUU U UX MECTO B CUCTEME 3TUYECKUX
[leHHOCTel. B3auMoCBA3b pa3yMa U OTKPOBEHHUS],
ABJIAIOILASACS OCHOBOM MaTypHUJHUMICKOIO yYeHUH,
00DbsICHSIETCS B paMKax JaHHOW KoHUenuuu. B
3TOM KOHTEKCTe aHaJU3UPYyITCA JIMHIBUCTHYE-
CKUe Y Hay4Hble onpeJieJieHUs XyCyH U KyOyX, UxX
peJINTHOo3HbIe U PUI0COPCKUE XapaKTEPUCTUKY,
MX I03HaHHe pa3yMoM, a TaK>Ke 00CyXJeHHue 3TUX
NOHATHU CpeJiu Pa3IMYHbIX KaJaMUTCKHUU MIKOJI.
Uccnenyercs posb AaHHOW KOHIenuuu B Qop-
MHUPOBaHUM U Pa3BUTHUU 3THUYECKUX KaTeropui B
MCJIaMCKOM MHUPOBO33peHUU. Kpome Toro, B3rs-
Zbl MMaMa MaTypuy CpaBHUBAIOTCS C yYeHUAMHU
allapuToOB U MyTa3WJIUTOB, BBIABJIAIOTCA 06LIMe
acmeKkTbl U OTAMYMA. Takke paccMaTpUBaeTCs
TPaKTOBKA XYCYH U KyOyX B Ka3aXCKOM UHTeJJIeK-
TyaJIbHOM HacJieluH, BKJ04asl Bo33peHUs Abad,
[llakapuma u Mawxypa Kycyna.

KiawuyeBble cioBa: MaTypuju; XycyH; KyOyX;
Bepa; pasyM; XUKMeT; CIpaBeJIMBOCTb; 3THKQ;
Cynb6a; Ka3axCKHue MbICJTUTEH
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Introduction

The 21st century is characterized by immense global transformations and the significant
enhancement of human intellectual capacity. However, the issues of individual belief systems,
religious and spiritual consciousness, and moral values remain highly relevant. No doubt, utilizing
the experience of the past and the scientific and cultural heritage can greatly contribute to resolving
complex issues embedded in public consciousness. Examining the experiences and achievements
of past scholars, applying them to meet the spiritual needs of society, and passing them on to
future generations are among the fundamental principles of modern societal development. From
this perspective, studying the scholarly heritage from the early stages of the formation of Islamic
sciences, as well as recognizing and understanding the contributions of scholars who played a
significantrole in the development of Islamic worldview and belief systems, is of utmostimportance.

This article aims to introduce the views of Abu Mansur al-Maturidi, a prominent 10th-
century scholar who made significant theological, scientific, and intellectual contributions to
Islamic thought and is regarded as one of the most distinguished representatives of Ahl al-
Sunnah theologians. The study also seeks to analyze the manifestation of his husn-qubh concept
within the Kazakh worldview. Maturidi lived a period of significant transformations in the
Islamic world, marked by the rise of various religious, theological, philosophical and political
movements, as well as the spread of bidah-based beliefs and misguided ideologies. In such a
context, he dedicated himself to preserving and correctly interpreting the faith and values of the
Muslim community. Engaging the theological debates with representatives of various sects and
schools and thoughts, Imam Maturidi sought to uphold orthodox Islamic beliefs.

In his works, he analyzed the perspectives of different sects and individual scholars on
the husn and qubh concept, relying on the Quran and Sunnah to provide a fair and precise
assessment. In addressing this issue, he referred to attributes such as divine wisdom (hikmah)
and God’s justice, thereby establishing a solid foundation for the core tenets to Islamic belief.

Research methodology

This article uses historical, comparative, content, and hermeneutic analysis. Imam Maturidi's
views on husn (good) and qubh (evil) are studied from primary sources and contextualized
in broader Islamic theological discussions. Comparative analysis reveals similarities and
differences between the positions of the schools of Maturidi, Ash'ari, and Mu'tazilah. Content
analysis is used to study the works of Imam Maturidi, as well as prominent Kazakh thinkers,
notably Abai, Shakarim, and Mashhur Zhusip, to observe the adoption and change of these
concepts in the Kazakh worldview. Furthermore, a hermeneutical approach is utilized to achieve
a deeper understanding of the terminological and conceptual aspects found in Maturidi’s works.
All findings are evaluated in relation to the Quranic tradition and Islamic thought.

Justification and Research Objectives

In philosophy, husn and qubh are considered ethical issues that emphasize the fundamental
distinction between key moral categories such as good and evil, virtue and vice, permissible and
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forbidden, right and wrong and truth and falsehood. According to Islam, the ability of human
beings to discern between good and evil, virtue and vice through the supreme faculty of reason
(aql) is a fundamental principle. However, the question of whether Husn and Qubh were both
created by God led to a doctrinal division among the theological schools. The Mu’tazilah school,
based on the theory of aslah, argued that God must command and ordain only that which is
good for His servants. In contrast, Imam Maturidi asserted that both good and evil are created
by God, yet their creation carries a divine wisdom and hidden purpose that may not always be
apparent to human understanding. The ability of a person to distinguish between good and evil,
to remain on the right path in life, and to perceive the world as a test through the lens of reason
is of utmost importance. This issue is universally recognized as a crucial and practical concern
in any society. Great Turkic thinkers such as al-Farabi, Zhusip Balasaguni, and Khoja Ahmad
Yasawi emphasized the principle of husn and qubh in their philosophical and ethical teachings,
advocating for the moral and intellectual development of individuals and the prosperity of
society. Their works conveyed profound moral lessons and guidance. Similarly, in the works
of Kazakh thinkers such as Abai, Shakarim, and Mashhur Zhusip, the Maturidi perspective of
husn and qubh is reflected. The principles derived from this tradition aim to cultivate a morally
upright society and ensure the proper understanding of the path to knowing God. The objective
of this article is to provide a comparative analysis of the theological significance of the concepts
of husn and qubh, their correlation with the epistemological framework and their integration
into the worldview of Kazakh thinkers within the paradigm of hikmah. The primary outcome of
this study is to foster a proper understanding of key concepts such as predestination (qaza and
qadar), free will (ikhtiyar), justice (adl) and wisdom (hikmah) while also exploring potential
solutions to issues arising from subjective belief structures within society.

Definition of the concepts of "Husn" and "Qubh”

The word "husn," which comes from the Arabic root "hasana," functions both as a verb and
as a noun. In its verbal form, it means "to be beautiful" or "to decorate,” while in its nominal form it
translates as "art, beauty, desire, or something in demand." (Ibn Manzur, 1990: 400). The fulfilment
of an individual's desire, wish or request for something is predicated on that person's conception of
whatis good and beautiful according to their own mind and feelings. In the Islamic context, the term
hasan is employed to denote physical attractiveness, as well as the quality of being wise, virtuous,
or commendable regarding individuals, creatures, actions, thoughts, and opinions. As the Qur'an
says in the verse "we instructed a person to do good to his parents” (Ankabut 29/8), such valuable
qualities as kindness, goodness and virtue are manifested in the form are moral behavior.

The main reason why something is good and artistic is that it is in harmony with the
environment, nature, has the qualities of perfection and is worthy of praise (Jurjani, 1938: 77).

A decent character or perfect qualities of a person also bring a lot of benefit in the afterlife.
The fact that something has a good, artistic character indicates that it receives praise in the
world and reward in the afterlife (Erdogan, 2005: 209). The antonym of the word Husn has the
form Qubh. Derived from the Arabic root "qa-ba-ha", the word qubh is defined in dictionaries as

denoting "evil", "ugliness"”, "abomination”, "something despicable".
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This concept is often defined as "material things that seem unpleasant in appearance and, as
a rule, negative behavior, situations and actions that disturb a person emotionally". The word
"seyyie", which is used in the same sense as the word qubh, mainly refers to moral values that
take place in relationships between people, not things. In Arabic dictionaries, the word qubh
is used to denote the concept of "ugliness", and the words "su’un" and "sharr" are used for the
concept of "evil" (Sami, 1898: 739).

The price factor plays an important role when describing something as a husn or a qubh.
The assessment will be more accurate through the unity of mind, message, feeling, and heart.
That is, only when we determine the measure of assessing whether something is husn or qubh,
not limited to just one factor, but through a combination of multi-factorial dimensions such
as reason, religion, utility, conscience (heart), feelings, and general opinion, can we come to a
conclusion that is closer to the true nature of things (Recep, 2010: 42).

According to researchers, the fact that these two concepts have different meanings in each
area of Islamic science was the basis for the emergence of various terminological definitions.
They can be conditionally divided into four groups.

Firstly, things that seem artistic according to the mind, feelings and desires of the people
of Husn, things that, according to the knowledge of reason and religion, are described as ugly-
qubh. Secondly, good character, when something seems harmonious in relation to human
nature, that is, does not contradict peaceful existence. Because goodness is a quality that fits
into human nature. Therefore, everything that contradicts human nature has a bad nature.
Thirdly, that which has reached perfection, which has combined all the qualities of perfection, is
considered husn. Conversely, all behavior and actions that are imperfect to the uninitiated are
considered qubh. Fourthly, if something receives praise in this life and results in a reward in the
afterlife, then the husn is condemned in this life and is the cause of sin in the afterlife; then it is
considered qubh (Celebi, 1998-1999: 61).

Even in the verses of the Quran, the word husn has the meaning of "being artistic, behaving
well, doing good, worshiping God, abundance, breadth, goodness, virtue, blessing." It can be
said that the concepts of "adl", "ma'ruf", "tayyibat", close in meaning to the words "ihsan" and
"hasana", originating from the root husn, hint at the presence of the objective property of husn
in a person.

It is obvious that the command of God Almighty to provide a just, benevolent and supportive
Ummah goes hand in hand with abstinence from evil spirits, evil, and vice. The nature of actions
based on these principles, which were promoted by religion, means that they exist before any
judicial decision and can be determined by rational thinking. Because if the mind did not have
enough power to know the nature of these things, it would be pointless to give people such
an order and remain in a state where they could not obey this command. And the word kubah
seems to be found somewhere in the Quran to indicate that the Pharaoh and his followers will
be punished for their vices in the afterlife.

According to Ibn al-Jawzi, in the Quran, things that have no faults other than the good things
that prevail over the bad ones are called "hasana", and things that give them the opposite

meaning are called "sayyie". The terms "tawhid-shirk", "victory-defeat", "abundance-deficit",

"well-being-trouble”, "good word-bad word", and "good deed-bad deed" are used to denote
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these two concepts. That is, such concepts as "good-evil", "virtue-evil", "truth-falsehood", as
well as such pairs as "superiority and inferiority"”, "beauty and ugliness" are encompassed
within the terms husn and qubh (ibnu’l-Jauzi, 1984: 259-260).

In the Hadith, the word husn occurs very frequently, while words derived from the root
qubh are used on very few occasions. While the word husn in some Hadith alludes to external
beauty in the sense of "being the master of artistic creation”, in other Hadith it also describes
the spiritual dimension of man in the sense of "writing, noting the beauty and grayness of God".

"Husn" and "qubh" in [slamic literature demonstrate the moral and religious value of actions
that supersedes the aesthetic value. Since the Kazakh words "beauty" and "ugliness" have an
aesthetic meaning, they cannot be a complete alternative to the concepts of husn and qubh. It
would be more correct to use the concepts of “husn” and “qubh” as terms of Kalam, Ahlaq, and
usul al-figh in the sense of “good-evil, worldly and afterlife benefit-harm” depending on the
context (Giivenkaya, 2021: 26).

I[slamic scholar Jourjani notes that when one action or phenomenon is combined with the
nature and character of a person, it is characterized by the property of "husn" - this is perfection,
maturity, praise, respect. The scholar describes the concept of "qubh" through properties
opposite to this. It is evident that this definition places more emphasis on the subjective and
individual human perspective. Jourjani gives a very brief definition of this: in his opinion, "husn"
is a virtue that leads to praise in the world and reward in the afterlife (Jurjani, 1925: 400).

The concepts of "husn" and "qubh" belong to the fields of ethics, philosophy and logic when
they come in the meanings of "virtue-vice, beauty-ugliness, truth-falsehood, right-wrong".
Furthermore, in matters that express “belief, thoughts and actions” in relation to praising or
blaming the same person, this falls within the areas of Kalam and Usul al-Figh.

While scholars concurthathusnand qubh are Aqli (rational) in this matter, Ghazali emphasises
the relativity (relativistic) of these meanings attributed to husn and qubh, arguing that the
definitions employed involve subjective dimensions such as benefit-harm and perfection-
shortcoming.

The emergence of the problem of husn and qubh dates back to the earliest stages of the
history of philosophy. Ancient Greek philosophers considered good and evil from an ontological
point of view. Socrates said that religion is considered good not only because it corresponds
to the will of God, but also because it is aimed at personal benefit. He studies things in terms
of good and evil by dividing them into three categories. That is, in his opinion, things can be in
three different states: good, bad, and neutral (neither good nor bad). Things such as science,
wisdom, health and wealth are good and their opposites are bad. Habitual actions such as
walking, sitting and standing are neither good nor bad (neutral). This view of Socrates was
analyzed by Plato and Aristotle in terms of the idea of the "rational good". Epicurus is known to
have put forward the theory that the universe is teeming with various forms of evil. In contrast,
Plotinus is known to have made a conditional assessment of the so-called evil in the world and
to have optimistically described the phenomena of old age and war as a blessing (Celebi, 1999:
59-60).

Although there is a field within the science of philosophy called the philosophy of aesthetics,
and although questions such as "what is good and artistic" are often sought, the problem of
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evil is much more widespread. In philosophical terminology, the concept of evil is described
as everything that is associated with devalued, condemned, or contrary to ethical values and
traditions.

In summary, "husn" and "qubh" are used in five different meanings:

1. The concept of “husn” refers to the perfect qualities and attributes that enhance a person's
value, while "qubh" denotes the negative qualities and attributes that detract from one’s value.
For example, knowledge (ilm) is good, and ignorance is bad. This is because knowledge is a
quality that elevates a person's status, while ignorance, on the contrary, lowers it.

2. Things that are in harmony with a person's goals and interests are good (hasan), and things
that are contrary to them are bad (qubh). For example, justice is good and injustice is bad.

3. “Husn” refers to the things that a person enjoys. Whereas “qubh” refers to the things that
they do not like. For example, sweet food or fruits are good and bitter is bad.

4. Things that bring praise and support in this world and reward in the Hereafter are called
"husn"”, and things that bring condemnation, reproach in this life and punishment in the
Hereafter are called "qubh". That is, faith and worship are good, and sin and disbelief are bad.

5. In human societies virtues are characterized by their deserving praise and endorsement,
whereas vices are deemed worthy of criticism and disapproval. For example, generosity is good,
and stinginess is bad.

The three main classifications of these meanings are straightforward and easily discernible
by the human mind. Therefore, it is not difficult to distinguish them. The subsequent categories
(4 and 5) may be relative nature, influenced by societal norms, personal beliefs and individual
attitudes. However, in the final classification (5), virtues such as justice, generosity and harmony,
as well as vices like evil, greed, and cruelty, are generally recognized universally across cultures.
Therefore, they have an objective nature.

The meaning and nature of the concepts of husn and qubh from the perspective of
Maturidi

In the Kalam schools of Mu'tazilah, Ash'ari and Maturidi, the concepts of husn and qubh are
extensively analyzed and evaluated. However, each of these theological schools holds distinct
perspectives on this matter, differing from one another. The essence of good and evil constitutes
questions related to the ontological dimension of the debates on husn and qubh.

All existence is divided into real (hakiki) and conventional (itibari). Real existence refers to
things that exist independently of human thought or perception. And conventional existence
has no independent existence of its own, but only things that are considered to exist due to
human thought and perception.

In the discourse on husn and qubh, it is evident that in terms of their essence, entities
possessing existence can be classified into two categories: real and conditional. That is, when
referring to the existence of husn and qubh in an absolute (real) sense, it denotes moral values
that are universal, intelligible by reason, applicable across all times and places and independent
of external conditions. In contrast, the conditionality of husn and qubh is relative, which
includes moral judgments that are considered good or bad based on specific circumstances
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and contextual factors. Mu'tazilah scholars argue that husn and qubukh exist in the creation
of beings and can be recognized by the power of reason. In their opinion, good and evil are
characteristics that are in the nature of things. This view is that actions and subjects acquire
their moral status-good or bad, based on the attributes they develop under specific conditions.
From the point of view of the Mu’tazilah sect, morally condemned practices are classified as
qubh, and those that are considered praiseworthy from the ahlaq side are classified as Husn.
If there is no evil at the core of the case, it is considered mubah (permissible) or hasan (good).

Mu'tazilah scholars classify actions as either good and bad. An action is considered good
if a person performs it and does not receive criticism or reproach. Conversely, if a person
engages in an action and is subjected to criticism or reprimand, that action is deemed bad.
Speaking the truth is considered good when it benefits a person, causes no harm, does not lead
to hardship, and is based on objective truth without imposing obligations beyond a person’s
capacity. Conversely speaking, the truth is deemed bad when it results in harm, promotes
injustice or falsehood, leads to the commission of wrongdoing, or imposes obligations beyond
an individual’s ability. However, the Mu'tazilah argue that, although it is possible to distinguish
between what is beneficial and what is harmful through reason, there is a need for a prophet
to make a clear ruling on the issue of husn and qubh, because only through revelation can the
entire nature and essence of a certain action be determined. If this were not the case, it would
be impossible to fully analyze actions according to Husn and Qubh. The commandment or
prohibition of something in the Shariah is based on its essence or nature, which is good or bad
(Giivenkaya, 2021: 47).

According to the Ash'ari school, the concepts of husn and qubh are conditional (itibari),
meaning that goodness and badness do not inherently exist in the essence or nature of things.
Rather, something is deemed good or bad only after a judgment is made regarding it. This
judgment is established solely through the command and revelation of God. In this view, the
classification of something as beautiful or ugly, strong or weak, does not depend on intellectual
evaluation or rational inquiry but rather on understanding the divine reasoning behind its
designation.

According to the Ash'ari perspective, God has sent religious regulations to humanity in every
era. If reason were to determine what is good and evil, these regulations would vary depending
on the understanding of societies in different periods. However, since the fundamental principles
of religion remain unchanged, this argument demonstrates insufficiency of reason.

In addition, an action that one person considers good can be perceived by another as evil,
which indicates the subjectivity of human reasoning. This is because human nature puts
personal interest above the interests of others. Therefore, they determine the nature of good
and evil in actions based on their own benefit, interests. For example, if a person kills an enemy
during a war, it is considered Husn (good), and killing a friend is considered qubh (evil). If the
act of killing were inherently good or bad, its moral assessment would not change depending
on the circumstances. In other words, it shows that the character of husn and qubh in actions
and things is conditional and context-dependent. Another example of conditional good and evil
is lying. Under normal circumstances, lying is considered a bad (qubh) act. But a lie told to save
an innocent person from the oppressor is considered a good (husn). From the point of view of
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the Ash’ari, these examples show that the ahlaq value of a word or action is determined only by
the divine revelation conveyed by the prophets.

In general, the Maturidi scholars adopted a middle path between the Ash'ari and the
Mu'tazilah. While they acknowledged the existence of good and evil, similar to the Mu'tazilah
scholars, they distinguished themselves by arguing that things are not inherently good or evil
by their very nature. According to Imam Maturidji, things are divided into two categories: husn-
qubh by nature (li-zatihi) and husn-qubh by circumstances (li- gayrihi). Those characterized as
husn-qubh by nature remain unchanged regardless of conditions and circumstances (Maturidi,
2020: 328). In contrast, things considered husn-qubh by circumstance vary depending on
external conditions and recognizing them requires prophetic knowledge. Reason is capable
of recognizing both types of husn-qubh; however, it may be mistaken about the second type.
Therefore, humans are dependent on revelation (wahy) to discern husn-qubh in circumstantial
cases. The ability of reason to distinguish husn-qubh is not based on particular (juzi) instances
but rather on universal (kulli) principles (Sabuni, 2015: 130).

Abu'l-Mu'in al-Nasafi, a disciple of Imam Maturidi, argues that the essence of husn and qubh
inherently exists within things themselves. This is because human nature is naturally inclined
toward good and averse to evil. Thus, although reason may not always distinguish good and
evil in particular cases, it possesses the capacity to recognize them in a general sense. Although
Imam Maturidi appears to agree with Nasafi on this issue, he argues that the recognition of
good and evil is not solely dependent on revelation (wahy); rather, human reasoning can also
attain this knowledge through intellectual reflection.

According to Nasafi, husnis not a consequence of acommand, buta cause. Thatis,a command
does not make something good; rather, something is commanded because it is already good.
Similarly, the Shariah enjoins what is good because of its inherent goodness and forbids what
is evil because of its inherent evil. However, it is not reason, as the Mu'tazilah scholars say, that
determines whether something is good or evil, but the Shariah. Because the mind cannot judge
whether a good thing will bring a reward in the hereafter. But it can understand whether certain
things are good or evil through the natural ability given to it by God. For instance, even before
the advent of Sharia, the mind can realize that God exists and that the person who showed the
miracle is a prophet (Kazang, 2020: 58).

Representatives of the Maturidi school divide human actions into three groups. The first
group includes actions that the reason can understand, without the need for deep investigation.
These include recognizing the oneness and unity of God, doing good deeds, believing, saving
human lives, being just, etc. The reason can understand the meaning of these things even
before the Sharia law comes. The second group of actions are those that can be verified through
reflection as being good or evil. For example, telling a lie to save an innocent person from the
hands of a murderer. That is, the mind, according to the Maturidi scholars, has the ability to
discern whether an action is good or bad. The inherent nature of the action can help the mind to
reason. For example, the death of a person may be bad for his friends and good for his enemies.
The third group of actions can only be determined by Shariah whether they are husn or qubh.
For instance, the types and quantity of worship. The mind cannot recognize these on its own, it
only knows them through revelation.
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The main dispute between the schools of thought revolves around the issue of whether
or not the good and evil things determined by divine judgment can be understood by reason
independently, whether or not they exist by nature, and most importantly, whether or not reason
can play a role in commanding or prohibiting good and evil. It can be observed that Pazdawi
accepted the existence of husn and qubh within things themselves, and also supported the view
of the Ash'ari representatives regarding the recognition of both. This stance distances him from
the view of Maturidi, Abu Hanifa, and Nasafi, who held that reason (aql) has the capacity to issue
moral judgements. His closeness to the Ash'ari does not stem from the denial of the knowledge
of husn and qubh through reason, but from the fact that divine decrees are not directly related to
human actions. In other words, if Husn and Qubh were qualities that impose a duty on a person,
then people would have been responsible even before the arrival of divine revelation. According
to Pazdawi, the reason is to recognize and know the good and the bad. But the reason is not
capable of distinguishing everything completely. Only the prophet can definitively determine
which actions God has endowed with the qualities of husn (good) and which with the qualities
of qubh (bad). The Mu'tazilas' claim that "a prophet cannot declare what reason deems evil" is
incorrect. This is because Husn-Qubh does not depend on the natural properties of things. For
example, killing is undoubtedly a bad act in general. However, people refer to God's command
in matters of fighting in the way of God or slaughtering animals. Similarly, performing tawaf
between Safa and Marwa may appear meaningless from a purely rational perspective, yet it is
regarded as a virtuous act because it is commanded by God (Giivenkaya, 2021: 78).

Although the theological schools of Islam acknowledge that God wills and creates goodness.
However, they often debate the issue of will and the creation of evil. The Mu'tazilah school
maintains that God is free from committing evil; therefore, He neither decrees nor creates it.

The Mu'tazilah school interprets divine will in the sense of voluntary, legal will (shar’i irada),
which encompasses God’s command and approval. They do not attribute evil to God. Although
they acknowledge that God wills and creates good, they argue that He does not will and does not
create evil. God is free from such attributes. Therefore, no evil can be attributed to Him.

The Ash'ari school rejected this position, considering it to be a limitation on the absolute power
and authority of God. For the Mu'tazilah, this concept was a completely unacceptable condition
or principle regarding God. According to them, "whatever is real in the visible world (the world of
experience) is also real in the invisible world (the metaphysical world)." Therefore, actions that are
blameworthy and reprehensible are considered bad in both the practical and metaphysical worlds.

According to the theologians of Ahl al-Sunnah, doing evil, striving for evil, and being
characterized by evil are all considered qubh. However, creation itself does not. For instance,
if an artist skillfully paints the image of an unattractive person, we might admire the artistry
and say, “What a beautifully crafted painting!” The fact that the depicted thing is ugly does
not mean that the picture is also ugly. God is the Owner of absolute power. Man does not fully
understand the wisdom and reason behind the creation of evil. The creation of evil can bring
benefits to individuals, society, or even animals. What is considered evil is often a matter of
human subjective judgment. The verse “It may be that you dislike it, but it is good for you. And
it may be that you like it, but it is harmful for you. God knows, and you do not know” (Bagara
2: 216) clearly shows us this issue. Therefore, according to the Ahl al-Sunnah, God wills and
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creates both good and evil. This is because everything is accomplished through His will, power,
creation, and knowledge. Man finds both good and evil by his own will. God creates according
to this will and the experience of man. However, God is pleased with good and displeased with
evil. Whether something is considered evil, that is, shar’, depends on a certain situation or event.
For instance, the event of the Hijrah, although initially it seemed like an evil event, later on it led
to a series of good events.

According to the Ash'ari view, all good, evil, benefit, harm, faith, disbelief, knowledge, denial,
freedom, separation, righteousness, power and rebellion, polytheism and unity all originate
from God. No one has the power to break His decree or negate His divine will. He misleads whom
He wills (those who spend their desires on fleeting things) and guides whom He wills (those
who spend their desires on good). God is not accountable for His actions, whereas all other
beings are held accountable for theirs. According to Imam Ghazali, just as God wills goodness
He also wills evil. His act of creation, bringing things into existence from nothing, and granting
human beings the ability of act and bear responsibility, serve as manifestations of His divine
grace (fadl) and benevolence (ihsan) (Razi, 2002: 221).

According to Maturidi, as the Creator of all things, God is also the originator of both goodness
and evil, as well as the creator of human actions, both righteous and sinful. To claim that there
exists something that God did not create would imply the existence of an equal to God, which
contradicts His absolute oneness (tawhid). Thus, God is far above such notions. Maturidi argues
that “creation is not the same as what is created.” God’s actions are not primarily described as
husn and qubh, good or bad. And these attributes can be attributed to those who do good or bad
deeds in the perceptible world.

Maturidi strongly criticized the pagans and the Mu'tazilah, whose ideas were close to
dualism, who believed that good and evil were created by different gods. According to Imam
Maturidi, there is wisdom and a lot of meaning in the creation of evil. If there was no wisdom
in the creation of evil, then this would be considered a defect of the Creator. But this is not the
case. There is no theological impediment to attributing the creation of evil to God. Maturidi cites
examples to support his views. For instance, when a wrongdoer falls ill, suffers, and is punished,
his arrogance may disappear and he may repent (Maturidi, 2020: 329).

Maturidi proposed a unique approach, trying to prove the omnipotence and unity of God
through the existence and creation of evil. He argued that to claim God did not create evil would
imply that someone or something else did. That is, if God did not create evil, then someone
else could have created it. And this belief contradicts monotheism (tawhid). This perspective
implies that denying God’s creation of evil leads to an even greater theological inconsistency
than acknowledging it. Although Maturidi affirms that God created evil, on the other hand, he
emphasizes that evil in things is not a fundamental and primary characteristic. According to
him, evil in things does not arise from the thing itself and is not its inherent characteristic. Evil is
not a fundamental, but a temporary and external characteristic of things. Sometimes, situations
that appear to be evil are not evil. Whether things appear good or bad, they ultimately serve as
evidence of God’s existence, oneness, names, and attributes. They also provide opportunities
for gratitude, spiritual reflection and earning divine reward. In such cases, there is no real evil,
but rather beauty and wisdom.
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In Maturidi's theological framework, creation is not merely an act of bringing things into
existence but is fundamentally an act of hikmah (divine wisdom), nothing is created arbitrarily
or without purpose. According to Maturidi, hikmabh is the act of placing everything in its proper
position and attaining the ultimate truth. In the Quranic verse “He created them as seven heavens
(fagadahunna)” (Fussilat 41:12) by explaining that the word qada in this context means “placing
everything in its rightful place”. According to him, the actions of humans can also be understood
as "qaza" in this sense (Ekiz, 2010: 90).

According to both Ash'ari and Maturidi scholars, while goodness can be directly attributed
to God, evil cannot be ascribed to Himin the same way. Evil can only be attributed to God in
a general sense (kulli). Maturidi also emphasizes the fundamental distinction between the
Creator and his creation regarding attributes and divine agency. It is not correct to describe the
Creator in the same manner as created beings. Created entities are sometimes characterized by
corruption, evil, ugliness and harm. If these attributes were considered as direct actions of God,
it would imply that God Himself possesses such traits, leading to the dangerous assertion that
he is “corrupt, oppressive the source of evil or harmful”. However, describing God in this way
contradicts His absolute perfection and justice.

Indeed, even human being would not be pleased if they were described as corrupt, ugly,
weak, powerless, impure or harmful. Therefore, it is inappropriate to ascribe such attributes
to God. It is also not right from an ethical perspective to describe God as the “creator of evil.”
God should only be described with good and beautiful characteristics such as justice, wisdom,
goodness, and kindness.

To better understand Maturidi's view on this issue, it is useful to examine his general stance
on divine attributes. According to Maturidi, the attributes of God are not parts of His essence,
but are eternal. However, the eternity of the attributes of God does not mean that the things
to which they relate are also eternal. Similarly, the attributes of God are not limited by time.
However, the relationship of the attributes to the created takes place within the framework of
time. The relationship of the attributes to the creation over time does not cause any change in
them (Kenzhetaev et. al,, 2024: 5).

Humans can't describe God completely and perfectly. Since people attempt to comprehend
and articulate God’s nature through their experiences in the physical realm, they are compelled
to use specific words to refer to Him. Relying on the language and conceptual framework of
the sensory world is a necessity. However, the similarity in names or attributes does not imply
similarity between God and His creation. If naming God with these attributes meant equating
Him with creatures, then the prophets and holy books would not have attributed these attributes
to God, calling for monotheism. In addition, not attributing these attributes to God does not lead
to equating Him with other attributeless things. God's attributes are also unlike anything else,
like His Essence.

Therefore, it is impossible to explain what the creative act of God is. There is no equivalent
to the creative act, so it is impossible to describe how it is carried out. According to Maturidji,
attributing attributes to God is a matter based on sacred texts (nass), reason, and prophetic
experience (risalah). A person must use these attributes in order to know God and describe
Him. The attributes are not part of God's essence, but are eternal like His essence. The fact that
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other creatures are also described with these attributes does not mean that they are similar
to God. This is because the attribute and the thing described are not the same thing (Yeprem,
1997: 50).

Consistent with his views on divine attributes, Maturidi asserts that goodness and evil do not
stem from the mere act of creation (takwin), rather, they are associated with the inherent qualities
of created things themselves. Therefore, the bad and ugly attributes of created things cannot be
attributed to God in terms of creation and destiny. Similarly, the evil deeds of the wicked in this
world can only be attributed to God in terms of wisdom (hikmah) and creation (takwin).

There is wisdom and a good purpose in attributing the creation of evil things to God. In
this regard, Maturidi and Mu'tazilah share common ground. They both agree that while God is
the creator of all things, descriptions that evoke negative connotations (qubh) should not be
directly ascribed to Him. Therefore, any creative act or action attributed to God must be given a
name that does not evoke the word "qubh".

God’s command to do good, His encouragement of righteousness, and His support for
virtuous deeds apply equally to both believers and disbelievers. However, praising God is a
different matter. A believer is a person who has been granted the favor of God. Faith is one of
the blessings bestowed by God as a mercy. If it were not for God's mercy, a believer would never
have been purified and would not have been able to escape the punishment due to him. For this
reason, attributing goodness to God in the case of a disbeliever is not theologically appropriate,
as the disbeliever has rejected divine grace and deprived themselves of its benefits. Therefore,
if the action is not considered, then, as the Mu'tazilah argue, good deeds fall within the scope of
divine command.

The second issue concerns whether acts that involve divine command (amr) can be directly
attributed to God. According to Maturidi theology, it's incorrect to ascribe such commanded
actions to God in a way that implies coercion upon human beings. If such attribution were made,
it would lead to the conclusion that humans are forced to perform difficult tasks without choice,
which contradicts the concept of moral responsibility and free will. However, attributing such
an action to God is only possible from the perspective of praise. This distinction aligns with
Quranic verses such as: “Rather, it is God who has bestowed His mercy upon you” (Nisa 4:113);
“If it were not for God’s mercy and bounty upon you.. “(Nur 24:21).

The third issue is the opinion of Qaabi (d. 319/931): “Only spiritually good and worthy things
can be attributed to God.” He says that acts of obedience (worship) are attributed to God in the
sense of commanding Him. Al-Maturidi does not consider this view correct, but agrees with
Qaabi’s opinion that “evil cannot be attributed to God.”

In conclusion, according to Maturidi, since God is the creator of all things, He created both
the essence of good and evil, and the good and evil actions of His servants. To say that "there is
something that God did not create" is equivalent to asserting that God has a partner or associate.

Exploration of the Concept of Husn and Qubh in the Works of Kazakh Thinkers

In the Kazakh worldview, theological principles, including the issue of faith, prophets, the
essence of worship, the afterlife and the concepts of husn and qubh, are widely considered
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in a religious context. Especially Husn and Qubh are widely covered in the works of thinkers
and scholars. The conflict between good and evil, goodness and evil, wisdom and ignorance
are discussed in the works of Abai and Shakarim, and Mashhur Zhusup. In the worldview of
Abai and Shakarim, life is a testing ground for the realization of human abilities, capabilities,
and potential. In life, a person is constantly presented with a choice, and this is the essence of
the free will given to a person. Shakarim states, “A person does not realize where their thoughts
come from. Even if they do not sense what the soul suggests, they still seek it.” With these words,
he emphasizes that good and evil are presented as choices, but people may not always be
conscious of them. Therefore, he warns that one must be extremely mindful of their thoughts, as
they shape moral decisions and actions (Shakarim, 2000: 129). Passing the test means making
the right choice and finding one's purpose in life. Abai expressed concern about the decline
and regression of Kazakh society at that time, lamenting that it had descended to the point
where it could no longer distinguish between black and white. “My vast nation, my Kazakh
people, my dear land. Your mustache has grown, but you don't have a razor at hand. You can no
longer distinguish between good and base, one side is soaked in blood and the other in grease”
(Kunanbayev, 1961: 78).

And how should one distinguish between "good" and "evil"? Scholars who study Abai seek
an answer to this question as follows. "There is only one path in this world that is infallible
- the path of God. By making the right choice along the path of God, a person brings about a
positive change in his destiny. "Faith is together with justice and mercy." Service is goodness
to humanity, service to the country, mercy to your family, and kindness to your neighbor. "The
faith of the one who worships with his body but cannot rid his soul of ignorance will fade away
in the same way." "God created evil and good, but He is not the one who makes a person evil."
"The battle of love and enmity" is the battle of the human spirit and ego. The one whose spirit
wins is the human, the one whose ego wins is the ignorant." (Ybyrai, 2021: 60). Especially in
his 28th Qara Soz (Twenty Eights Word) Abai deeply contemplates the concepts of husn and
qubh, exploring their nuances and intricacies. He approaches the issue practically, providing
examples from Kazakh society to illustrate his arguments. Through this, he guides people
toward a proper understanding of the foundations of faith (iman) and encourages them to
thoughtfully distinguish between good and evil: “O Muslims! If one person is wealthy while
another is poor, if one is ill while another is healthy, if one is wise and another is foolish, if one’s
heart inclines toward goodness while another’s inclines toward evil. Why does this happen? If
someone asks this question, you will say: It is by the creation and command of God Almighty.
Well then, we have believed in God as being free from faults, without flaws, and as absolutely
just” (Kunanbayev, 1961: 461). The fundamental question that arises from this perspective
is whether the distribution of wealth, health, sanity, and other traits among individuals is a
result of divine will. The populace proffers a readily formulated response to this query: the
phenomenon is attributed to a predetermined fate. It is asserted that the divine entity initially
determined the course of events, thereby dictating the economic status of individuals, as well
as their emotional disposition. However, this assertion undoubtedly constitutes an affront to
religious principles. “God Almighty gives wealth to a beggar and an unemployed person. Yet, He
makes a person who prays to Him, works hard and seeks profit remain poor, without rewarding his
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efforts or even providing for his wife and children. He makes a humble person suffer from illness
and humiliation despite causing no harm to anyone. Meanwhile, He grants health to a thief and
an oppressor. From two children born to the same parent, He allows one to hear while leaving the
other behind... Is all this truly in accordance with God’s unseen wisdom, perfect mercy, forgiveness
and justice?” (Kunanbayev, 1961: 461). It is known that the representatives of the Mu'tazilah
school put forward the theory of "aslah” in the issue of husn and qubh. That is, is it obligatory
for God Almighty to create the most suitable and correct things for His created beings? What
problems does the obligation of "aslah” (the best and most suitable thing) on God raise in terms
of reliability and morality? If it is obligatory, does it apply to this worldly life or the hereafter,
or both? What is the "aslah" (the best and most suitable thing) for a slave? Scholars of theology
have sought answers to these questions. According to the majority of Mu'tazilah scholars, "it
is obligatory upon God to create and provide for the slave what is most suitable (aslah). It is
not possible for God not to do this or not to provide it." Maturidi criticized many aspects of
Mu'tazilah, especially the aslah theory.

Maturidianalyzed thisissueintermsof God's guidance to His servants, Hismercy to the believers,
His grace, and the blessing of faith. According to him, if God acts in accordance with "aslah", this is
His mercy, and if He does not, this is His justice. Abai also arrives at a definite conclusion based on
Maturidi’s perspective. "...God created good and evil, but not the one who made them; God created
disease, not the one who made them sick, God created wealth and poverty, not the one who made
them rich and poor" (Kunanbayev, 1961: 462). According to Garifolla Yesim, who analyzed Abai's
Qara Sozder from a philosophical perspective, there are two problems here. "One is that when God
created His servants, He gave them free will. They used it in various ways. For example, the lazy
man became poor, while the hardworking man achieved wealth. Then God gave freedom to the
free will that He gave to man. The giver of freedom is God Almighty, and the one who implements
it is man. Only he knows how a person uses their free will.

Secondly, God Almighty created good and evil for His servants may reflect upon them. Whether
you choose to be good or bad is in your own hands - God has no part in this decision. If you
follow the temptation of Satan, you will incline towards evil, whereas if your angel accompanies
you, your affairs will turn out well. The essence of life is this: if you do not use your intellect, if
you do not restrain your desires and if you neglect your responsibilities, then you have no one
to blame but yourself - God Almighty is not responsible for your choices. The burden of sin
falls upon you alone. There is no sin in God Almighty; He is pure and ever-forgiving (Gafur),
pardoning the sins of His servants. The word faith is recognizing the existence of God Almighty
and believing in Him. And faith is a duty for a wise person." (Esim, 2002: 343-345).

According to Maturidi, reason is the most significant trust that God has bestowed upon
humanity. With the aid of reason, even in the absence of revelation, human beings should be able
to distinguish between truth and falsehood, benefit and harm, good and evil, right and wrong,
goodness and evil. This perspective clearly indicates that Maturidi placed great emphasis on
the capabilities the functions of reason. In his view, the primary function of reason is to guide
humanity toward truth and reality. "In Maturidi's perspective, if the human mind remained
in its original, uncorrupted state, people would not require a prophet to distinguish between
black and white or to comprehend the meaning of right and wrong. However, since the human
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mind is also prone to doubt and confusion, it struggles to discern many truths. Therefore, the
mind requires a prophet to clearly illuminate reality and convey the message of the unseen"
(Akimkhanov et. al, 2016: 166).

Abai's disciple Shakarim Kudaiberdiuly also highly values the role of the "sound mind" and
"pure mind" in guiding a person to the truth and unveiling the unseen. He describes the power
of the mind with the following poetic imagery: “If the bird of the mind soars without straying, if
nothing in the world remains unseen, If it escapes the eye, It can easily traverse the seven heavens,
if it grasps the cosmos, it can reach the star” (Shakarim, 2000: 25).

Shakarim was a scholar who deeply mastered Sufi philosophy. He defines, measures and
evaluates a person through the instruments of Sufi knowledge. In his poem “I asked reason:
Where is human will?” he states: The soul is truth - it is both reason and heart (qalb). My desire
is the Truth and the Approved (existence granted by reason). Everything brought to life, causing
tears, comforting, toppling, bringing joy, Movement, death, existence, causality, goodness and
evil - all come from God. If so, where is human will? Human will aspiration and purpose - is the
freedom granted by creation. Those with eyes but empty minds have not received the “Light” from
the Creator. They are deaf and blind; what they call eyes is merely murky water. Their ears are
stone, incapable of understanding - their hearts froze like ice and snow” (Shakarim, 2000: 246).

» o«

As a remedy for this, Shakarim proposes Sufi concepts such as a “healthy heart”, “passionate
intellect”, “enlightened reason” and pure conscience (Kenzhetayev, 2007: 48). Similarly, Mashhur
Zhusip emphasizes that for a person to distinguish between good and evil, they require the
guidance of sound reason and the necessity of self-perfection. Two enemies obscure the mind and
weaken its power. When a person falls under their influence, they lose the ability to differentiate
between what is good what is bad. As a result, a dark veil covers their heart, stripping away its
capacity to discern truth from falsehood. “I found within myself two enemies: One arises from
within, the other - from without. Gold and silver, whose language is unknown, Refine and separate
us from mere copper” (Kopeiuli, 2003: 19). In the works of Mashhur Zhusip, the distinction
between good and evil is portrayed as an intense struggle within the human soul. He emphasizes
that both internal and external enemies, which obscure moral judgment, can only be overcome
with reason and a pure heart. This poetic imagery shows the internal struggle between virtue
and evil and highlights the need for self-improvement and spiritual vigilance.

The Quran fully contains the basic principles and ethical foundations of good and evil, the
path of righteousness and wickedness. According to Maturidi, God created both good and evil.
God's creation of evil has its own wisdom and good purpose. It is clear that this view, through
the views of Kazakh thinkers, also influenced the religious and spiritual worldview of the nation.

Results and discussions

The category of good and evil, which is examined within the ethical sphere in philosophy,
is primarily studied from a moral perspective in theology through the concept of husn and
qubh. When examining the related statements of the Mu'tazilah, Ash'ari, and Maturidi schools,
it becomes evident that Imam Maturidi prioritizes the concepts of monotheism, wisdom, and
justice in the discussion of husn and qubh.
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In his view, neither absolute good nor absolute evil exists in the world. God created both good
and evil. However, evilisnotadesire; itisapotentiality. This perspective highlights the significance
of free will and the intellectual faculties of the mind. In this regard, Maturidi, by emphasizing
the freedom of reason, stands in opposition to the principles of fatalism, pandeterminism, and
conformism. This philosophical continuity is also reflected from various angles in the works
of Abai, Shakarim and Mashhur Zhusip within the Kazakh intellectual tradition. Therefore,
anyone seeking to understand the problem of husn and qubh in a concrete and practical way
will undoubtedly find answers to their questions in the works of these thinkers and arrive at a
well-grounded conclusion.

Conclusion

In the science of Kalam, the concepts of husn and qubh are used to discuss the ontological and
epistemological significance of things and actions. Rather than referring to aesthetic notions
of beauty and ugliness, husn and qubh primarily denote moral goodness and evil. In Islamic
theology, these concepts are directly related to the question of the nature of good and evil.

Questions such as who created evil, whether humans are compelled to commit evil, how
to determine what is good and what is evil, and who bears responsibility for wrongdoing are
all examined within the framework of the husn and qubh debate. Since this issue is closely
related to the modern problem of evil, it is essential to analyze and explain it accurately. The
theological debates that took place during the early spread of Islam later laid the foundation
for the understanding of God’s absolute power and will. As a result, reason was pushed to a
secondary position, and argument based on rationality lost their value.

The first to challenge the concept of absolute divine power and will was the Mu’tazilah
school. They placed particular emphasis on the concept of God’s justice (adatullah), advocating
for human reason and free will. However, their aslah theory - asserting that God does not create
evil and only brings forth what is beneficial for humans led to contradictions. Imam Maturidi
was the first critique this theory, arguing that God also creates evil and that there is inherent
wisdom in this divine act.

In Maturidi’s system of thought, there is no view that suggests some of God’s creations are
inherently evil, ugly, harmful or purposeless. Everything that God creates is based on wisdom
(hikmah) and justice (adalat). However, within the realm of human perception, values emerge
that are classified as good or evil. Even if something appears to be bad or ugly, God has created
everything in its proper place in accordance with divine justice and wisdom.

The goodness or evil, as well as the benefit or harm of things, can generally be understood
through the fundamental principles of reason. However, reason alone can not fully comprehend
these concepts in all their aspects and details. A deeper understanding is only possible through
investigation or guidance of prophetic revelation. According to Maturidi, in this regard, the role
of Sharia is to confirm and clarify. Sharia commands something because it is inherently good and
prohibits something because it is inherently evil and harmful. In this way, religion and reason
find harmony in addressing these matters.

Moreover, moral consciousness is naturally inherent in humans, as they are ethical beings
by creation. Since the goodness or evil of certain things is self-evident, reason necessarily
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recognizes, approves or condemns them. For instance, the virtue of gratitude for sustenance
and the righteousness of justice, as well as the evil of ingratitude, oppression, and falsehood,
are among such universally recognized concepts. However, reason does not have the authority
to independently declare something as haram (forbidden) or halal (permissible) as this is solely
the prerogative of God. Therefore, reason cannot determine the extent of reward or punishment
in the afterlife. Religion, on the other hand, makes it clear that those who fulfill divine commands
will be rewarded, while those who violate prohibitions will face punishment. These concepts
have also influenced the Kazakh worldview. In the works of Abai, Shakarim, and Mahsur Zhusip,
reflections on good and evil are closely aligned with Maturidi’s perspective. This issue of husn
and qubh is examined within the framework of wisdom and justice. In conclusion, Maturidi’s
principles play a significant role in both individual moral development and societal adherence
to justice, virtue, and legal principles.
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