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			Foreword

			In the Islamic understanding, the honor of a human being and the quality rendering them superior to all other beings in existence is their belief in God and their knowledge of Him. A person who believes in God and is subsequently able to adorn their life with the manifestations of this belief becomes the most esteemed of all creation. Otherwise, they cannot avoid falling to the basest of states. For this reason, considering the human being as candidate to this highest of positions, in lieu of seeing them as the most honorable of all creation would perhaps be a more prudent approach. A person who believes in God, knows the God in Whom they believe, loves Him as they know Him, are loved by Him and who are faithfully devoted to Him can fulfil what is expected of them, can realize God’s will in relation to them, only in this way. And the human being accomplishes all this with not another bodily limb or organ, but only with their heart. In other words, that which believes in God, knows Him, draws near to Him, obeys Him, acts in His Name, feels and perceives His presence, discovers secrets pertaining to Him and ascends to the position of as though seeing Him, is perpetually and solely the heart. 

			Just as the heart is thus, it is also predisposed to being in the exact opposite position; it can stoop to a position of denial and ignorance of God and be deprived of love and nearness to Him, and rebel against Him. All of these are important in terms of their demonstrating the neutrality and the changeability of the heart. Indeed, just as the heart has been created with an aptitude for all goodness, it is simultaneously amenable to every kind of vice and is open to all forms of positive and negative development. In the same way a person’s advancing to perfection and attaining the level of true humanity is contingent upon their heart, their descent to the position of the lowest of creation is again related to it. While the heart, which purges itself of everything other than God so as to host Him, is that which is willed and beloved by God, a heart that does not believe in Him is subjected to His disfavor and wrath.

			From another perspective, the heart is in a position of dominance over all the other bodily organs and faculties. When considered as a sultan, the other organs are its servants and chattels and when regarded as a commander, the other faculties are as though its troops. This being the case, everything ensuing from the human being, whether good or bad, is the product of the heart. That is to say, all the beauty and vileness pertaining to the human being stem completely from the heart’s radiance or darkness, with everything harbored therein being reflected outwardly via every word and action of the human being. This is why it is possible to suggest that a person is ‘as human as their heart.’

			The heart is the expression of a person’s spiritual existence. A believing heart is a Divine gift bestowed upon the human being, a Divine subtle faculty. It is a polished mirror reflecting God, a mirror opening onto truth and reality, the projection of the realms beyond in the corporeal world, the spiritual dimension of the physical heart and the bridge between the corporeal or visible realm and the world of the unseen. The mind is its dimension, which pertains to cognizance and knowledge, and conscience is its other dimension wherein its feelings and perceptions are reflected. With is inner depths of sirr (secret), khafi (arcanum) and akhfa (super-arcanum), it observes God like an ‘observatory,’ and with is points of reliance and seeking help, continuously seeks and points to God.

			When purged and purified and with due care and maintenance, the heart is that which believes, comprehends, thinks, becomes conscious, grasps, understands, conceives, knows, sees, hears, feels, perceives, intends, resolves, does, acts with sincerity, rejoices, comes to rest, is rewarded, is overjoyed with guidance and esteemed. When sullied and neglected, however, it becomes that which disbelieves, becomes sealed, blinded, hardened, afflicted, heedless, and duplicitous and that which is punished, which falls astray and which is scorned. It is a lake into which both crystal clear waters cascade and muddy, murky waters are poured; it is both a bosom receiving angelic inspiration and a target of Satan’s virulent arrows. The heart is such a luminous, two-faceted jewel that, in contrast to carrying to the body the spiritual effusion it receives when it enters into the spirit’s service, and producing breezes of tranquility therein, when exposed to satanic and carnal urgings, it can also become an instrument of every kind of hazardous venture. It is precisely and perpetually this heart which is the means for humanity’s surpassing the angels as well as their becoming a plaything of Satan.

			It is perhaps by virtue of this delicate position that the Qur’an teaches Muslims the supplication, “Our Lord, do not let our hearts swerve after You have guided us,” and the Messenger of God reminds them of this vital safeguard with the words, “O God, O Converter of hearts! Establish our hearts firmly on Your religion.” Moreover, the Qur’an’s approaching the heart as though it were a living being in describing it, attributing to it such positive and negative qualities as malady, soundness, heedlessness, tenderness, hardness and repose, is also rather striking.

			The Sufis’ views in relation to the heart naturally hold primacy. It is interesting that scholars in other Islamic disciplines, however, also too spoke like the Sufis when the heart was in question and formulated their views and interpretations from the same vantage point. This perhaps serves to explain why I did not encounter erratic interpretations, approaches and views from individuals of differing disciplines with respect to the heart in my research. Due to the Sufis’ assuming a central position in the matter, they naturally scrutinized and tried to understand the heart more closely. An attempt was made in this book, to obtain the views and insights of scholars prominent in virtually all branches of the Islamic sciences. With a view to achieving a holistic approach of the topic, I opted to present the various interpretations and views as separate subheadings, as opposed to dividing up the various disciplines.

			Subsequent to the introduction, I approached the topic in two central sections. In the introduction, I focused on the literal meanings of the Arabic word for heart, qalb, the points of similarity and divergence between the material and spiritual qalb as well as related concepts such as fuad, lubb, sadr, aql, hilm, hijr and nuha.

			Referring to the functions of the heart in the first section, I evaluated the heart’s being—as mentioned above—the locus of perception, understanding, feeling, knowledge and action. I examined God’s disposal over the heart as well as the Qur’an’s positive and negative characterizations concerning the heart.

			In the second section of the book, moving to the more specific, is a discussion and interpretation of the evaluations and insights of Imam Ghazali, Said Nursi and Fethullah Gülen with respect to the heart. In an exploration of Imam Ghazali’s works, I encountered his marvelous definition of the heart as a “Divine, spiritual faculty’ and examined his descriptions of the heart as sovereign and master over all the other bodily limbs and faculties.

			I observed Nursi’s characterization of the heart by means of distinct and unconventional metaphors. These include his attributing to the heart such terms as spiritual map, center, mainspring, seed and, in discussing its functions, employing such words as telephone, eye, ear, feet, wing and sustenance.

			That Gülen also deals at length with the heart and that he ascribes the heart a mission different to that of the first two scholars, is also discussed in this work. His emphasis on the development of the heart at the individual level is elucidated, in addition to the importance he attaches to the contribution and value of such spiritual development on a societal plane.

			One of the main aims of this work is to explore the spiritual aspect of the human being in the Islamic understanding and to draw attention to the extent to which this aspect holds sway over them. It is my earnest hope that such a consciousness is inspired in the reader. My utmost hope, however, is the acceptance of this endeavor before God and its earning His endless favor and approval.

			Mehmet Yavuz Şeker
Istanbul, 2014

		

	
		
			Introduction

			The term qalb is an Arabic word derived from the letters q-l-b. The term takes plural forms such as qulub, eqlab, qilaba and ‘aqlub. The term denotes turning something inside out, inverting and transforming1. Raghib al-Isfahani (d. 502/1108) defines qalb as “changing something from its existing state to another one.”2 Al-Firuzabadi (d. 817/1414) states that the word qalb refers to “turning and rotating an object [and] changing its direction” and notes that “such rotating involves turning something upside-down, inside out, left-to-right, right-to-left and front-to-back.”3 The Arabic idiom, rajulun qullab, literally means “a man who takes all forms,” referring to the proverbial ‘chameleon.’4 In addition, the term is also defined as fuad, ‘aql, the essence, center or truth of a thing.5

			As such, is has been said that this word being used to denote the human heart is due to the heart’s constantly being in a state of flux and change, and being the center of both material and spiritual existence.6

			It can also be said that the term qalb has been used to denote the heart because of its carrying out the function of blood circulation throughout the body and actualizing such spiritual elements as willpower, perception, feeling and knowledge. Lane refers to qalb being synonymous with the word damir, “meaning the mind or the secret thoughts,” as well as damara, “meaning the intellect, or intelligence.”7 The Qur’an uses certain verb forms derived from the root q-l-b. The following verses can be cited as examples:

			... Assuredly, they sought to stir up sedition before, and tried to turn things upside down to frustrate you.8

			...they are in fear of a Day on which all hearts and eyes will be overturned.9 

			...The wrongdoers will come to know by what a (great) reverse they will be overturned.10

			... We confound their hearts and eyes...11

			Prophet Muhammad, in his most frequent oath, “By the turner of hearts!’” used the word muqallib, and used the same word again when making an oath, “O turner of hearts!”12

			The word qalb in the Qur’an is used to express three meanings. These are the mind, thought and perception, as well as the physical heart itself. The following three verses indicate these meanings respectively:

			Surely in that is a warning reminder for anyone who has a heart (that is truly alive), and who gives ear (to the one conveying this reminder), with eyes able to see well.13

			You think of them as one body; but, in fact, their hearts are at odds with one another. This is because they are a people who do not reason (and come to an understanding about the situations they face).14

			For indeed, it is not the eyes that have become blind; it is rather the hearts in the breasts that are blind.15

			The first verse clearly states that the one who takes heed and learns lessons is the heart. It is always the heart that hears, understands, takes lessons from and gains experience from those things that it hears and comprehends.

			The second verse entails an evaluation of the hypocrites, who look well-coordinated and unified on the outside from the perspective of their hearts, and describes how their external appearance does not correspond with reality. They appear outwardly to be unified. Those who see them assume them to be in complete accord. However, their hearts are not in agreement in relation to helping the Jews. That is, they differ significantly from one another in terms of thought, understanding and approach.

			The final verse draws attention to the distinction between the physical eye and the spiritual one and maintains that the eye which actually needs to ‘see’ is not the one in the body, but instead the eye of the heart and explains that the deniers are in fact blind because this particular eye cannot see the truth.

			Heart in the Islamic Context

			When the word qalb is examined in the religious context, the material heart is considered before describing the spiritual one, and information is provided therein, albeit brief. Accordingly, the heart—on the left side of the chest, beneath the left breast, resembling a pine cone—is different to all other bodily organs with respect to its composition, tissue, and self-functioning nature, is a piece of flesh that ensures the continuation of human life by means of its pumping blood to all parts of the body and is the corporeal heart that the science of medicine has as its subject matter.16

			With respect to definitions of the spiritual heart, it is important to note at this point that they are considered from a broad spectrum. With there being many definitions on the subject, in general each of these approach the immaterial heart from one or more different perspectives. In addition, it is also important to state that there is no single definition that encompasses all of its facets. For this reason, I will attempt to combine all these definitions rather than offering one general description.

			Some of the definitions of the spiritual heart are as follows:

			The spiritual entity that is the center of human consciousness, conscience, feeling, perception, mind and will, what Sufis refer to as the Human Reality17 (haqiqa al-insaniyya) and philosophers to nafs al-natiqa, or the Reasoning (or articulating) Soul; the luminous jewel addressed by God, held responsible for their actions, punished and rewarded;18 the sum of all human potential19, a human being’s inner world,20 the resplendent vehicle through which humanity is actualized vis-à-vis the soul and the carnal self;21 the mirror on which the meanings of the unseen are reflected and on which wisdom descends;22 the hidden force distinctly perceiving Divine realities;23 the Divine subtle faculty, Divine jewel, source or vehicle of knowledge and thought,24 the locus of faith and piety as well as of disbelief,25 that which is guided, shows mercy and compassion, is enlightened, contented, finds peace, the arena of struggle for both between angelic and satanic forces;26 that which distinguishes between truth and falsehood, right and wrong, can choose between good and bad, the center of knowledge, awareness, thought and belief;27 the point at which Divine light descends, the subtle faculty through which human beings attain their humanity, the target of arrows of grace and retribution, the object of beauty and glory, the source of openness (bast) and contraction (qabd), the origin of spiritual annihilation (mahw) and spiritual sobriety (sahw), the source of diseased morality and base conduct,28 the site of both knowing and perceiving God,29 the place wherein resides the potential of profound awareness and understanding of God,30 the Divine gift bestowed—like the mind, eyes and tongue—to allow the acquisition of the wherewithal for eternal life and happiness;31 the mechanism given to human beings by God, through which Divine realities are discerned;32 the wellspring of Divine Names and Attributes, the vantage, observation point enabling remembrance (dhikr) and experience of utmost astonishment (hayra) of God;33 the expression of a person’s spiritual existence.34

			As can be gleaned from these descriptions, while some emphasize the composition of the heart and ‘what’ it is, the others—and most of them at that—focus on its function and purpose as distinguished from its makeup, as is the case in the Qur’an and the Prophetic Traditions. That is, ‘what it does’ is expressed, more so than ‘what it is.’ For instance, the heart’s unknowability has been stressed, with reference to it as a “spiritual entity,” while calling it “luminous” highlights its essence. The heart’s being “the sum of all human potential” alludes to its dominance over all the other bodily organs and faculties and constitutes a different expression of this notion. By referring to “a human being’s inner world,” Tirmidhi (d. 320/ 922) offers in a succinct manner, his definition. Ghazali (d. 505/1111), the towering personality of Islamic thought and spirituality and famous with his title Hujjat al-Islam (The Proof of Islam), aspires to explain that the heart belongs to God rather than the human being, by defining it as the “Divine subtle faculty.” It is perpetually the heart that knows, perceives, comprehends, interprets, sees, hears, thinks, believes and denies and it is, as such, a Divinely bestowed gift to human beings. And again as is evident from these definitions, while the point of departure for some of these depictions is a person’s relationship with the Creator, others approach the topic directly from the perspective of the Creator’s relationship with human beings.

			Relationship between the Physical and Spiritual Heart

			As is evident, scholars have defined qalb, in two ways: physical and spiritual or corporeal and immaterial. Diverse views have been propounded as to the nature of the relationship between the heart that is the piece of flesh and that which is defined as the “Divine subtle faculty.” Ghazali refers to the close connection between these two hearts, but states that minds are in astonishment when it comes to the nature of this connection.35 In addition to reference to the existence of a strong relationship between the heart’s physical and spiritual facets, Ghazali, in brief, stresses the complex nature of this relationship.

			It is possible to see many scholars espousing similar approaches both before and after Ghazali. One noteworthy example from the modern period is Muhammed Hamdi Yazır (d. 1361/1942)—twentieth century Turkish scholar of Islam who is most renowned for his Qur’anic interpretation—who also presents views along these lines. While Yazır states that scholars and philosophers have expressed amazement with regard to this connection, its nature and the locating of the precise point in the body at which it is based, he also draws attention to the mysterious nature of the matter via a series of questions: “Is this connection to the physical heart first? Is it to the mind? Is it to just the nerves? Or to the complete body with its heart and conscience, veins, nerves, muscles and organs? Is it the relationship between one who sits and the place at which they sit? Is it akin to the relationship between a captain and a ship, between a head of state and their nation?36

			In a similar vein, Adem Ergül’s observations are also worthy of note:

			Just as the piece of flesh that is the heart is known as such because of its being located in the body’s central region and being the very important essence ensuring the continuation of our material being, the luminous and spiritual intellect has been given the name due to its also being the essence of our spiritual being and the center of human reality. There is no doubt that the outer heart, the piece of flesh in the shape of a pine cone, and the spiritual heart that is the wellspring of life for all human feeling and perception are so interconnected that they can be said to be two faces of a single truth. As can be understood from the verse stating, “it is rather the hearts in the breasts that are blind”37 and the Prophet’s saying that “piety is here” 38 while indicating his chest, it is virtually impossible to separate the spiritual heart from the physical one. It can also be said that the hadith, “There is piece of flesh in the body, the nature of which is that when it is sound, the entire body is sound, and when it is corrupt, the entire body is corrupt—it is the heart,”39 too, indicates the association of physical and spiritual heart. Only, it is considerably difficult to reach a satisfying conclusion as to the exact nature of this connection and relationship.40

			Ergül thus approaches the matter in question via reference to Qur’anic verses and hadith and offers his interpretations based on the definitions transmitted above. But he admits, at the same time, the impossibility of making any final, clear word on the nature of the connection between these two hearts.

			Words Close in Meaning to the Notion of Qalb

			There are other words used in the Qur’an and the Prophetic Traditions synonymously with the word qalb. The extent to which these words overlap with qalb and the points at which they diverge in meaning has engaged linguists as well as exegetes and commentators interpreting the verses and hadith where these words appear. These terms are fuad, lubb, ‘aql and sadr.

			Fuad

			The root letters f-a-d forming the word fuad denote warmth and extreme heat. Its plural is af’ida. In Arabic, fried meat is referred to as faid.41 According to Raghib, the heart’s being referred to with this word is due to its being burnt through the different pains that it experiences.42 With one of its dictionary definitions being movement and provocation, Zabidi, with reference to Firuzabadi, has preferred this meaning due to the dynamic nature of the heart.43

			Just as there have been those who have referred to fuad as the heart itself, there have also been those who have referred to it as its outer casing. As such, the heart constitutes the essence and seed within that outer shell.44

			Tirmidhi’s following observation is significant in terms of its demonstration of the nuances above:

			Being the third of the stations belonging to the heart, fuad’s relation to the heart is as the pupil is to the eye, as Masjid al-Haram45 is to Mecca, as the room within a house is to that house, as the walnut kernel is to the walnut. It is the site of ma’rifa (experiential knowledge of God), memories and dreams. When a person encounters something of benefit, first their fuad, and then their heart benefits. Just as a pearl is in the center of an oyster, the heart is in the middle of the sadr (bosom), and the fuad is at the center of the heart.46

			While Tirmidhi devotes little time to the fuad due to its close alliance with qalb, he refers to it on the most part in terms of its relation to qalb47 and in particular to how it differs therefrom.

			The term fuad, mentioned in sixteen places in the Qur’an, is that which is accountable, which confirms or denies, is inclined or predisposed and punished. A few of these are provided below as examples:

			Do not follow that of which you have no knowledge (whether it is good or bad), and refrain from groundless assertions and conjectures. Surely the hearing, the sight, and the heart—each of these is subject to questioning about it.48

			In this verse, the word translated as heart is fuad. 

			God brought you forth from the wombs of your mothers when you knew nothing, and endowed you with hearing and eyes and hearts (afida), that you may give thanks.49

			“Our Lord! ... make the hearts (afida) of people incline towards them, and provide them with the produce of earth, so that they may give thanks.50

			The plural form of the word fuad, af’ida has been employed in the last two verses. The Prophet, in one of his narrations, mentions these two terms in juxtaposition:

			“The people of Yemen have come to you, whose hearts (af’ida) are tender and are kind-hearted (qulub).”

			The incident which led to his making such a statement unfolded as follows: When the Qur’anic chapter entitled Nasr was revealed, Prophet Muhammad was to recite it to his Companions, as he always did. The Companions gathered for this reason. When he started reciting with the first verse, “We have surely granted you a manifest victory,”51 a delegation from Yemen had come and entered Islam as a group.52 In another version of the hadith, Prophet Muhammad said the following as an expression of this verse: “The people of Yemen have come to you, and they are more soft hearted and gentle hearted people. The capacity for understanding religion is Yemenite and Wisdom is Yemenite.”53

			The word riqqat in the hadith, translated as ‘tender,’ means the opposite of hardness of heart, while the word translated as ‘soft,’ lin in the original, means tranquility, solemnity and reverence.54

			All these meanings are those pertaining to the actions of the heart. Thus, it is possible to say that fuad and qalb share the same meaning, or that fuad, in certain situations, is a dimension of the heart that possesses its qualities.

			Lubb

			The word lubb means the essence of something, its most pure component. It for this reason that ‘aql has also been referred to using this term.55 According to Imam Nawawi (d. 676/1277) the meaning implied in this word is the “mind’s perfection.”56

			Some scholars, stating that the term lubb refers to the illuminated mind free of all kinds of stain and blemish, have emphasized the general difference between ‘aql (the mind) and lubb. As such, just as every person who possesses lubb is intelligent, every intelligent person cannot be said to possess lubb. Those who with the Qur’anic expression are ulu al-albab, or the People of Discernment, are those who best use their ability for sound thought and reasoning and are those with mastery in discerning between the beneficial and the harmful.57

			In the view of Tirmidhi, lubb is analogous to the light of seeing in the eye, the light of the wick within the lamp, and the hidden oil within the kernel of the walnut.58 He also describes lubb as the mind illuminated with Divine guidance.59 Accordingly, a mind that has not discovered God is something other than lubb. Through this approach, Tirmidhi takes lubb a step further, directly associating it with belief. More interesting is the point that intellect, heart and belief become united through lubb.

			Abdurrazzaq al-Kashani (d. 730/1329), describing lubb along similar lines as that of Tirmidhi, draws a connection between lubb and belief and defines it as “the mind freed from imagination and delusion and illuminated with Divine light.”60

			As a result, the term lubb is the mind illumined with guidance as opposed to the common mind. The following Qur’anic verse indicates that such a discerning mind can be found, not in those who disbelieve, but in believing people:

			Who, when they hear speech, follow the best of it. Those are the ones whom God has guided, and those are the ones who are people of discernment.61

			Even if the heart can be said to be synonymous with the notion of lubb due to its being the center of perception and feeling and constituting the essence of a person’s corporeal and ethereal existence, lubb remains the name of the state of the mind—the faculty whereby the heart’s most important function of belief, awareness, understanding and discernment is realized—illumined with belief in God.

			Sadr

			The word sadr, appearing in the Qur’an more than forty times in both its singular and plural forms, refers to such meanings as the forefront or uppermost part of something,62 its section, a side that one faces, the front section of the body from the neck to the navel. In addition, the term also encompasses the meanings chief and commander.63

			Tirmidhi states that the sadr is the outer section of the heart. In his view, sadr is the starting point of the heart. It is the dwelling place of whisperings or suspicion, arrogance, enmity, carnal desire, and emotions of desire and need. It has a disposition that at times becomes contracted and expands.64 At the time, sadr is the place where the light of belief and knowledge is safeguarded and protected.65

			Verses which state that God knows all that the bosom contains constitute the references where the Qur’an most uses the term sadr. In one of these verses it is stated: “Keep from disobedience to God in reverence for Him and piety. Surely God has full knowledge of what lies hidden in the bosoms.”66

			In summary, it can be said that there is virtually no difference between sadr and qalb. These two concepts are very closely connected. Even when used distinctly, they are, nonetheless, very similar. For instance, the openness of the heart comes to mean the same thing as the heart’s guidance and tranquility. The contraction and tightening of sadr, moreover, is synonymous with the heart’s blindness and deviation.67

			‘Aql

			The Qur’an places much value on the mind and makes frequent mention of it. In contrast to Western philosophy’s sentimentalization of the ‘heart’ since the Cartesian turn, it should be noted that “the Qur’an assigns a clearly epistemic and intellectual function to the heart.”68 Although the word ‘aql (the mind, reason, intellect) itself is not used, it is mentioned, in its various verb forms, in forty-nine different places in the Qur’an. As far as the Qur’an is concerned, what matters is not the mind itself, but instead its functions. The heart too is considered from this standpoint and, as mentioned earlier, its functions as opposed to its composition are emphasized.

			In the definitions that will be provided henceforth, the mission and functions of the heart are more so taken into consideration and presented, and not its structure.

			The word ‘aql, with the derivation a-q-l, denotes something that deters from evil speech and action, the opposite of ignorance, preventing something from happening, prohibiting and persevering in something. In addition, knowledge with its beauty or repulsiveness, perfection or deficiency has also been described as ‘aql. There are also linguists who maintain, in short, that “knowledge is the mind.”69

			Raghib states that the power which serves the purpose of gaining knowledge, is ‘aql (reason). Again, he states that the knowledge one acquires through this means can also be called ‘aql, and supports his view by using the fourth caliph and cousin of Prophet Muhammad, Ali (d. 40/660) as a point of reference. Ali divides the mind into two components, namely matbu’ (imprinted, innate) and masmu’ (acquired). The first is the mind that one is born with and the second is that which is acquired later. Reason that is reproached in the Qur’an for not being used properly is ‘aql masmu and that which the lack thereof relieves a person of accountability is ‘aql matbu.70

			One of the most renowned personalities of Sufism, Muhyi al-Din ibn al-‘Arabi (d. 638/1240) states the following in his interpretation of this verse:

			Truth changes from one state to another, taking on various semblances and characteristics. The verse does not state, “there is counsel for one who possesses a mind,” because thought is a limitation. The mind limits truth to a single quality. The truth, however, resists limitation. For this reason, the Qur’an is not counsel for one who possesses a mind. Those who think are the believers. As such, God ordains for “those who have a heart.” In this way, just how the Truth changes from one form to another becomes clear.71

			Through such an approach, Ibn al-’Arabi emphasizes that the heart does not merely consist of the mind. It contains much greater depth than the mind alone. Human beings receive counsel by means of their hearts. They evaluate and comprehend the realities they hear according to the level at which they experience the ‘life of the heart.’ Therefore, Truth and Reality are perceived and understood at differing degrees and depths in each person.

			In addition, Ibn al-’Arabi also describes the sound mind as “a heart purified from false beliefs and remaining in the state in which it was first created.”72 This approach indicates that the mind can, for various reasons, lose its way and experience deviation.

			At the time in which the early Sufis were delineating various spiritual systems, such as qalb, nafs and ruh in trying to make sense of human spirituality, Abu al-Husayn al-Nuri (d. 295/908) “saw in man (sic) four different aspects of the heart, which he derived in an ingenious way from the Qur’an.”73 According to Nuri, the heart has been created by God, as the center wherein human beings can meet with Him. The heart from the outside in is comprised of the nested layers sadr, fuad and lubb. These harbor Islam, belief and experiential knowledge of God, respectively. Islam mobilizes the outer layer, sadr. Righteous action activates the heart—the safe haven of belief. This process of spiritual development continues until only God’s love remains in fuad.74 Through bringing together the abovementioned meanings, Nuri has attempted to establish unity in meaning.

			Ghazali, maintaining that ‘aql encompasses myriad meanings, emphasizes two meanings in particular. The first of these is the mind’s potential to know the reality of things, such that through this meaning, it is the name given to the attribute of knowledge contained in the heart. The other is the jewel within human beings which perceives knowledge. In such case, the mind is synonymous with the heart.75 Linguists such as Ibn Manzur (d. 710/1311) and Zabidi (d. 1205/1791) have also defined ‘aql as the heart.76

			Sharif Jurjani (d. 816/1413) also defines the mind and loads it with various meanings. The following definitions of the mind are some of those that overlap with those of the heart:

			The jewel, albeit not material, which regulates and directs the activities of the body, the thing through which the reality of matter is known, and the jewel, which perceives the unseen through certain channels and the apparent through observation. He has defined the mind, moreover, as the light located in the heart, through which right and wrong, truth and falsehood are known.77 Shah Wali Allah al-Dihlawi (d. 1175/1762) describes the mind as “the thing through which, by means of the senses, a person’s feeling love and enmity, choice and resolve are realized.78

			In Yazır’s view, however, the mind is a Divine light whose substance is in the heart and spirit and whose radiance is in the intellect, and which perceives things that cannot be perceived by the sensory organs.79

			As a final point, before an examination of the place and value that the Qur’an affords the mind, it is useful to note some of the meanings that Said Nursi (d. 1379/1960) associates with the mind and the heart. Nursi states the following in one of his definitions:

			What is meant by the heart is the Divine subtle faculty (Latifa al-Rabbaniyya)—not the piece of flesh shaped like a pinecone—the emotions of which are manifested in the conscience and the thoughts of which are reflected in the mind.80

			According to Nursi, as others have also articulated, the heart is a Divine subtle faculty. It is perpetually the heart that believes in God, knows and loves Him, feels reverence toward Him, shivers and shakes, and is filled with respect for Him; this heart has two important attributes, namely perception and thought. The dimension whereby the heart’s emotions, perception, and discernment are manifested is the conscience, while the mirror on which thought and the like are reflected is the intellect. The intellect can also be called the mind. 

			Here, Nursi considers the mind as a function and operation of the heart. While stating that the heart is the source and site of knowledge, in his view it is essentially the dimension of the heart referred to as the mind that fulfils this function. Thus, there is no difference between the statements “it occurred to me that...” and “I had a feeling that...” In other words, it is always the heart that reasons, thinks, feels and perceives.

			Notwithstanding this evaluation, Nursi also considers the mind in its own right and uses the term as such. For example, the mind is the light of life, its radiance, a person’s most precious instrument,81 the most valuable bounty bestowed upon them and the key unlocking God’s Divine treasures and store of mercy.82 

			When explaining servanthood, Nursi emphasizes the need for believers to realize this duty through three aspects. In his view, a believer is charged in using their heart for surrender and obedience, their mind for faith and belief in God’s unity, their physical being for action and worship.83 By way of such an approach, by placing the onus of belief on the mind, he draws attention to its value. Acting as a mirror to the heart’s ideas, the mind also serves the purpose of knowing God. 

			Elsewhere, Nursi touches upon the heart’s abandoning its lofty task, together with the mind and the spirit, to participate and aid in the carnal self and base ego’s contemptible acts. In such circumstances, these subtle faculties face the possibility of experiencing significant decline and deterioration and turning into base desire and ego. In actual fact, heart, mind and spirit have been given to human beings in order that they may fulfil their noble aims and purpose. When human beings misuse these instruments, squandering them in other places, the faculties—which possess the potential to elevate them to the station of the “perfected human being”—can fulfil the complete opposite function, uniting with the evil-commanding self and bringing the human being to their downfall and ruin.84

			Considering the mind (which he at times addresses independently) within Nursi’s wider classification, is not problematic. This is because it cannot be expected that he refer to the mind as a function of the heart and as the heart’s dimension in relation to ideas and thought at each and every mention; this would pose great difficulty in terms of general expression and clarity of meaning. In any case, through his saying “the light of reason comes from the heart; there can be no reason without the heart”85 in another statement where he associates reason with the heart, Nursi expresses his categorization in another form.

			Hilm, Hijr and Nuha

			As a final point, the Qur’an also uses the terms hilm, hijr and nuha synonymously with the mind. Hilm, denoting mildness and intellect and with its plural ahlam,86 is mentioned in the Qur’an as such in the following way: “Do their minds urge them to such (absurd falsehoods), or are they a people rebellious and outrageous?”87

			 A classical Qur’an commentator Razi (d. 606/1209) maintains that the terms hilm and ‘aql are synonymous and come to mean “holding the carnal self under control” and he associates a person’s being mild in temperament to their self-possession and steadfastness. He also indicates the subtle nuance between hilm and the mind. In his view, the word hilm also denotes “nocturnal emission.” Such discharge from a person signals their reaching puberty and, as a result, their becoming accountable for religious responsibilities. In this respect, God has correlated the mind with carnality and has made the emanation of carnality a sign of the mind’s maturity.88

			As is evident, the Qur’an has used words such as fuad, lubb, sadr, and ‘aql to mean heart and has used words such as hilm, hijr, and nuha in place of the word ‘aql. We can say that the Qur’an mentions all of these within the context of the various functions of the heart. It is also worth mentioning that the Qur’anic representation of the heart—with its multi-functional and just as intricate composition—through the use of different words is significant in terms of showing the importance that Islam places upon it. In such an understanding, heart and reason function as a conduit for gaining insight into the reality of things and how human beings should relate themselves to it. It is in this context that the Arabic linguists have identified ‘aql and qalb as being synonymous.89

			Just as the heart has found extensive room in the Qur’an and the hadith, it has also greatly preoccupied Muslim scholars and has thus played an influential role in the shaping of Islam and especially its spiritual aspect. This, naturally, stems from its dominant position within the human being. Implied in the ‘heart’ is not just an organ, but on the contrary, a subtlety or essence of the human being that holds command over all the other bodily organs, limbs and faculties. It would not be erroneous to refer to the spiritual dimension of the human being as the heart: as can be gleaned from the definitions, the heart is the reality of the human being. When the heart, which is accepted as the source and center of such elements as intellect, perception, feeling, knowledge and belief, fails to use these faculties, the human being loses their humanity. From this perspective, so long as a person is thus, they are neither God’s addressees nor religiously accountable. One of the most important aspects of the heart is its changeability and its being of a disposition that is amenable and susceptible to change. Within this context, the word ‘changeability’ is suitable for both ascent and decline. That is to say, the heart is able to change in such matters as thought, idea, love, knowledge and belief and a person’s alteration in for instance thought, love and belief, becomes another expression of their experiencing a transformation in the heart. It is also useful to recall at this point the heart’s being presented for consideration as though it were a living being. In its discussions of it, it is meaningful that the Qur’an describes it as a living entity, attributing to it such qualities as soundness, disease, tenderness and hardness. Despite the heart’s being a spiritual organ belonging to the person, its owner in the actual sense is God Himself. From this perspective, a person is unable to hold command, at will, over an organ within them and cannot give form to it as they wish. In such an understanding, the master and shaper of the heart is God. For instance, the heart can lapse or lose its existing state. As this is realized outside of a person’s wish and will, the Qur’an teaches Muslims the supplication, “Our Lord, do not let our hearts swerve,” and as such instructs them that it is only God who is the true owner of hearts.
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			PART I 
FUNCTIONS AND 
CHARACTERISTICS 
OF THE HEART

		

	
		
			Functions of the Heart

			As can be understood from the definitions provided in the Introduction, the heart, in addition, serves as a source and shelter for “knowledge.” From this point on, I will focus on these three aspects and attempt to better understand how the heart serves as both a wellspring and a locus for discernment, feeling and knowledge. 

			According to Islamic understanding, the most important function of the heart is its task of representing the relationship between human beings and God. In order for it to realize this mission to the utmost degree, the heart has been equipped with many qualities. As mentioned above, the heart possesses such characteristics as reason, understanding and comprehension, and—in the words of the Qur’an—tadabbur (contemplation) and tazakkur (remembrance). All of these indicate the heart’s functions of “understanding and perception.”

			The Qur’an expresses certain aspects, again in regards to the relationship between human beings and God, directly as functions of the heart. Moreover, in the Qur’an, selected spiritual functions such as love, fear, reverence and humility have also been associated with the heart, albeit indirectly. Hence, it can be said that the heart has an important mission as the center of feeling.

			Centre of Insight and Perception

			The Qur’an’s associating human beings’ capacity for understanding and discernment directly with the heart is arguably the natural result of the heart’s being a person’s focal point. A close study of the Qur’anic verses dealing with the heart reveals that all of the heart’s attributes and roles, whether positive or negative, are primarily and directly connected with its capacity to understand and perceive. Correct perception of existence, interpreting it in relation to its aims and purpose, and acting accordingly, can only be possible through the proper functioning of the heart’s innate faculties of reasoning, discernment and comprehension. 

			Just as the Divine scriptures, as a manifestation of God’s Attribute of kalam (speaking to humanity) are comprehended by the heart, the universe and the entire creation also, as manifestations of God’s Attribute of Qudrah (power), can be perceived like a book by the heart.90 Put differently, that which is to understand and comprehend both the Qur’an and the ‘book’ of the universe, is the heart. The Qur’an, in many of its verses, gives direction in order for these two books to be read and understood. For instance, while stating, “Do they not meditate earnestly on the Qur’an, or are there locks on the hearts?”91 the Qur’an stresses the need for the heart to ponder upon the Qur’an and strive to understand its meaning. And through the verse, “Do they never travel about the earth, so that they may have hearts with which to reason (and arrive at truth), or ears with which to hear? For indeed, it is not the eyes that have become blind; it is rather the hearts in the breasts that are blind,”92 the necessity of the heart’s reading the book of the universe and contemplating its meaning is explained. If we are to express these meanings through the concept employed in the religious terminology, then the term basira, known as the ‘eye of the heart,’ fulfils the task.

			The term basira is a word derived from the root basar, defined as sight, perception and eye in the dictionaries. It has been defined in general as “the power of a heart illuminated with Divine light to comprehend the reality of both material and immaterial existence.”93 Jurjani asserts that philosophers refer to this power of the heart as quwwa al-qudsiya (transcendental power),94 while Ibn Qayyim (d. 751/1350) defines basira as “a light which God deposits in the heart of His servant.”95

			The word a’ma, literally meaning blind has been used as the antonym of basira. For example, those who fail to take heed of and learn from the disasters befalling former civilizations despite travelling the world, are described as those whose hearts have become blind. That the blindness mentioned here is spiritual is axiomatic. The following incident is narrated in many sources as the reason for this revelation of the verse about the subject in question: “When the verse, ‘Whoever is blind in this (world), will be blind in the Hereafter,’96 was revealed, the blind companion of the Prophet ‘Abd Allah b. Umm Maktum (d. 15/36) came to the Prophet and said, “O Messenger of God! I am blind in this world, will I be blind in the Hereafter?” Upon this, the verse mentioned earlier97 was revealed.98

			According to the Qur’an, inability to use the heart’s innate faculty of insight and perception is synonymous with inability to reason. This is because the Qur’an describes those who transgress as those who are unable to use their reason. As such, unbelievers, when they enter the fire, will suffer great remorse and will say: “If only we had listened (to him) or reasoned, we would not (now) be among the companions of the Blaze.”99

			Stating, “Indeed the worst kind of all living creatures in God’s sight are the deaf and dumb, who do not reason and understand,” the Qur’an also, stresses that those who do not use their intellect and reason are those who, in the eyes of God, are the worst of the living.100

			The following verse also expresses this same meaning:

			Surely, among the jinn and humankind are many that We have created Hell. They have hearts with which they do not seek the essence of matters to grasp the truth, and they have eyes with which they do not see, and they have ears with which they do not hear. They are like cattle—rather, even more astray. Those are the unmindful and heedless.101

			Along similar lines, adding that “they are deaf, dumb and blind, and so they have no understanding of (what is said to them)”102 the Qur’an illustrates that the deniers are those deprived of the ability to see, hear, speak and perceive and, thus, makes reference to the function of the intellect. In view of this, a person’s hearing the truth, observing and taking heed of events and the lessons contained in them, and confirming and acknowledging the truth can only be realized through the use of their intellect.

			Presenting such expressions used in the Qur’an to his readers in his own distinct way, Hamdi Yazır stresses the issue mentioned in the verse that causes a person’s stooping to a level lower than that of animals. He first makes the point that those who reduce themselves to such a degraded level also possess a heart and, therefore, the potential to attain the level of a perfected human being. However, he states that they do not utilize their eyes and ears, as well as their hearts, and remain oblivious to those things that they need to hear and be cognizant of. He emphasizes that these people do not use the inner powers of the mind and of perceptiveness (sensation or feeling) in the way that is required of them. He underscores the fact that while they appear to be human on the outside, they are deprived of the meaning and consciousness distinct to human beings. Because they fail to develop their innate capabilities and, on the contrary, abuse these, they “cannot benefit duly from their primordial nature which is predisposed to improvement and is a candidate for eternal happiness,” and consequently “head down a path leading to eternal torment.”103

			As such, the heart holds such a vital place in a person’s constitution that, just as it can elevate them to a level surpassing the angels, it can, when not used appropriately, reduce them to a level even lower than that of animals. In other words, it can be said that a person is a person to the extent of their heart and the life of their heart.

			Centre of Feeling and Emotion

			Emotion is defined as “every type of experience which contains joy and sorrow.”104 An immaterial event or experience that is pleasant is joy, while one that is not, is sorrow. Qualities such as affection, reverence, love, mercy, compassion, happiness, serenity, hope, hopelessness, fear, dread, sadness, sorrow, anxiety, stubbornness, anger, hatred, enmity, revulsion, jealousy and vengeance can be provided as examples of emotions. The site from which all these originate is the heart.

			Human beings, by virtue of their creation, experience both pleasure and sorrow. Being affected by events in one way or another, being happy or not is within their natural makeup. This being so, this facet shows itself quite strongly in their religious lives also. Emotions can sometimes take control of a person so much that they get swept up in them and act in spite of their intellect and reason. While the Qur’an on the one hand stresses the foundation of belief being love and admiration,105 on the other hand, through reference to those who idolize their lusts and fancies106 and the notion that desires cover the heart, it draws attention to the way in which emotion directs a person.

			In the verse, “But God has endeared the faith to you (O believers) and made it appealing to your hearts, and He has made unbelief, transgression, and rebellion hateful to you. Those are they who are rightly guided,” religious sentiment is associated with affection and is presented as a function of the heart. Hence, it is not possible to separate belief from love and consider them independently of one another. Innate in human beings is the heart’s need for deep attachment to another object and it is virtually impossible for this attachment to be realized without love. It is for this reason that the statement, “while those who truly believe are firmer in their love of God”107 is also decreed. The believers do not take as associates those who take God as an enemy, even if they be those nearest to them, due to their love of God. Hence, from this perspective, it can be said that love is a test of faith. This notion is presented explicitly in the Qur’an:

			You never find a people who truly believe in God and the Last Day loving toward those who oppose God and His Messenger, even if they be their (own) parents, or their children, or their brothers (and sisters), or their clan. Those (are they) in whose hearts God has inscribed faith and has strengthened them with a spirit from Him.108

			The love between God and His servants, which rests upon faith, is thus a great Divine bounty. The following Prophetic Tradition is significant in terms of its illustrating the subject in question:

			O Allah! I ask You for Your Love, the love of those who love You, and deeds which will cause me to attain Your Love. O Allah! Make Your Love dearer to me than myself, my family and cold water.109

			In Islamic understanding, just as loving God is of utmost importance, loving for the sake of God and disliking for the sake of God also possess great significance. It is for this reason that the Qur’an describes all believers as brothers and sisters.110 The believers thus make the supplication, “O our Lord! Forgive us and our brothers (and sisters) in Religion who have preceded us in faith, and let not our hearts entertain any ill-feeling against any of the believers,” in order to stay well away from any kind of illness of the heart marring these feelings of fellowship.111

			Also underlying this Qur’anic supplication is the notion that hearts are in the hands and at the disposal of God. By saying, “let not our hearts entertain any ill-feeling against any of the believers,” the believers express the fact that their hearts are in the control of their Creator. This same thread is also evident in the verse: “And hold fast all together to the rope of God, and never be divided. Remember God’s favor upon you: you were once enemies, and He reconciled your hearts so that through His favor, you became like brothers.”112 Accordingly, it is only God who draws together and reconciles hearts. More generally speaking, it is God Himself who bestows all kinds of feeling and emotion upon hearts.

			The feelings of mercy and compassion a servant feels towards creation are just as important as the heartfelt love, reverence, and fear that they feel towards their Creator. Loving the created by virtue of the Creator is, in one respect, loving God Himself. The Qur’an indicates the Divine origin of feelings such as mercy and compassion that reside in the heart as follows:

			…We sent Jesus son of Mary, and granted him the Gospel, and placed in the hearts of those who followed him tenderness and mercy…113

			The Prophet’s responding with, “What can I do for you if God has removed compassion from your heart?” to someone who boasted that he had never played with his children or showed them his love, is important in terms of its indicating that mercy is a Divine blessing.

			The following Qur’anic verse also draws attention to the notion that such qualities of heart as mildness and gentleness, as typified by the Prophet, are Divinely bestowed favors.

			It was by a mercy from God that (at the time of the setback), you (O Messenger) were lenient with them (your Companions). Had you been harsh and hard-hearted, they would surely have scattered away from about you.114

			This verse was revealed in connection with the Battle of Uhud. During this battle, the second of the major battles in the early period of Islam, few of the believers had not yet understood the delicacy of obedience and did not comply with the Prophet’s command. For this reason, the battle resulted against the favor of the Muslims. As for the Prophet, he said not a word after the Battle about those who did not obey his orders, and he made no statement that would cause discomfort to either them or the rest of the believers. This verse explains how gentle and gracious the Prophet’s behavior was and describes this as a great mercy given to him by God. Had he not been as such, had he reproached those who abandoned their post against his command, held this against them, not shown leniency and been hard-hearted, then the believers would have dispersed from around him. This would have amounted to a great catastrophe.

			In brief, it can be said that the heart’s constitution being either tender or hard, together with a person’s faith preferences for belief or disbelief has a direct bearing on the emotions and feelings created within the heart being either positive or negative. And this is directly related to the Will of God. That virtually all the Qur’anic verses mentioned here, as well as those not mentioned, touch upon the notion that sensation or feeling has its source in God, is significant in terms of its illustrating the endless command that God has over the heart.

			The Centre of Knowledge

			Expressed in Islamic terminology in general through the terms ‘ilm and ma’rifa, knowledge has more exactly been understood to mean the relationship between that which knows (subject) and that which is known (object), or the end-result of the action of knowing being represented via a particular mode of expression. In the same way, because it is ‘known’’ the word ma’lumat has been used to mean information or knowledge. A knower’s encompassing and understanding their topic in all its facets and fields is known as ihata, their full comprehension of it wuquf, and their steeping themselves in their topic and mastering it rusukh. Illustrating the degrees of information or knowledge, these concepts also show that knowledge presents progression and continuity. Similarly, we see another classification with respect to the soundness and reliability of information. The delineation of the term yaqin used to express certainty in knowledge into the three categories of ‘ilm al-yaqin (certainty coming from knowledge), ‘ayn al-yaqin (certainty coming from direct observation or seeing) and haqq al-yaqin (certainty coming from direct experience), presents this idea in a lucid manner. Moreover, terms such as zann (presumption), doubt, suspicion, skepticism and distrust are used in opposition to the word yaqin to express the closeness or distance to certainty in knowledge.115 

			There are different views on whether or not the word ‘knowledge’ adequately reflects the term ‘ilm used in the Qur’an. Toshihiko Izutsu (d. 1415/1993)’s remarks in this regard are of note: The actual meaning of the word ‘ilm is “one’s knowing something about something-’knowledge by inference.’” The word carries the same meaning whether in pre-Islamic poetry, or the Qur’an, or in poetry. However, the word’s ‘relational’ meaning changes from system to system. Such change in meaning arises from the source from which it is derived. In the pre-Islamic period, known as the Age of Ignorance (Jahiliyya), ‘ilm meant sound knowledge based on personal experience. In this context, the term came to mean the opposite of zann, or subjective, and therefore, unreliable thinking. In the pre-Islamic Arabian conception, the source of ‘ilm may have had its origin in tribal tradition. This knowledge was transferred from generation to generation within the tribe and therefore was knowledge with the authority of the tribe behind it. This is not different, in essence, from the first kind. As this knowledge was such that it was confirmed by many people within the tribe throughout the ages and handed down as a ‘tribal asset.’ In brief, it is possible to thus summarize the definition of ‘ilm for the Arabs in pre-Islamic Arabia: ‘ilm is sound knowledge guaranteed by personal or tribal experience and, therefore, the opposite of erroneous knowledge. As such, there is nothing that changes on the outside.

			When the basis for validity of ‘ilm is examined, however, it is possible to see a change in an understanding of the concept in the two systems. That is to say, the source from which ilm has been derived has changed. The word ‘ilm in the Qur’an has been placed in the conceptual sphere of Divine revelation and associated with terms other than those it used to be associated with in pre-Islamic Arabia. Now ‘ilm is knowledge derived from none other than God’s revelation directly. It is truth in the full sense of the word. So reliable is this source that when other sources are compared with it, they become by nature unreliable and unsound. When examined in this light, the old ‘ilm, considered sound due to its coming from one’s personal or tribal experience is relegated to the degree of zann. For this reason, the vast majority of the knowledge accepted as reliable during pre-Islamic Arabia is now accepted as innately unreliable and groundless, as mere conjecture. Many Qur’anic verses lucidly depict this significant change. In summary, the word ‘ilm, when used in the Qur’an as a key word, denotes knowledge derived from an absolutely reliable source; this relational meaning of the term has also been transferred to Islamic theology. Here, the Prophetic Traditions (hadith) have also been accepted alongside the Qur’an as a true source of knowledge.116 

			A closer analysis of Izutsu’s understanding reveals the following:

			Alongside pointing to God as the source of knowledge, the Qur’an indicates that the knowledge human beings gain by means of their innate capacities can also be called ‘ilm (knowledge). For instance, in the chapter entitled Yunus (Jonah), knowledge regarding the years and months has been expressed as ‘ilm: “He it is Who has made the sun a radiant, illuminating light, and the moon a light reflected, and has determined for it stations, that you might know the number of the years and to measure (time).”117 Again, the Qur’an signals that instruments such as the ear, eye and heart have been bestowed as means to gain knowledge: “God brought you forth from the wombs of your mothers when you knew nothing, and endowed you with hearing and eyes and hearts, that you may give thanks.”118 Hence, the knowledge gained by means of these is also ‘ilm.

			While the word ma’rifa is often used synonymously with ‘ilm, there are important nuances between the two terms. While the subject matter of ma’rifa is simple beings (basit), ‘ilm is the knowledge of ‘composite’ beings (murakkab). Moreover, ma’rifa is the realization of knowing something which is known to exist. In this sense being synonymous with ma’rifa, irfan is used to refer to knowledge about the being whose handiwork can be perceived, but whose self cannot. For this reason, the word irfan has been preferred over the word ‘ilm to refer to knowing God.119

			Theologians throughout the history of Islamic thought considered the question of the heart’s being the source of knowledge together with such concepts as ilham (inspiration) and kashf (discovery).120 With regards to the source of knowledge, these scholars who generally do not accept sources other than sound senses, intellect and accurate account, have not accepted inspiration, as they have not considered it to allow for verification via objective criteria. The actual reason for their stance can be said to be preservation of the religion, for they generally do not deny inspiration altogether, but assert that it cannot be binding on others.

			In Islamic culture, as it is the Sufis who generally deal closely with the heart, it is they who have most defended its being the source of knowledge.121 The first of these to come to mind are perhaps Ghazali and Ibn ‘Arabi. Necip Taylan, elucidating Ghazali’s theory of knowledge, has generalized the topic and espoused the following approach which can arguably hold true for all Sufis:

			The Sufis tend toward not the knowledge that is obtained through learning, but the knowledge which is derived from inspiration. For this reason, they do not aspire to read, study written works or research the proofs contained within them. On the contrary, they maintain that the method for acquiring knowledge is struggle with the carnal self, eradicating evil qualities, severing connection with everything and turning to God with one’s entire being. When this is realized, God reigns supreme in and possesses the heart of His servant. When God reigns supreme in the heart, mercy descends there with ease (fayd) and light shines in the heart (ishraq), the sadr finds peace, the secret of the unseen is revealed to it (inkishaf), the veil of the heart is lifted with the blessing of mercy and the truths of the Divine mystery begin to shine in the heart. The responsibility falling upon the servant here is to purify the heart at the door of mercy which God Himself will open, preparing for this with a willpower embellished with good intention and then awaiting God’s mercy.122
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