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			Introduction
The Emerald Hills of the Heart or Key Concepts in the Practice of Sufism

			The aspect of Fethullah Gülen’s “mission” or personality as a trainer of the human carnal soul may be seen most profoundly and comprehensively in The Emerald Hills of the Heart, a four-volume compilation of his writings that had been  published over the years in the monthly periodical, Sızıntı. In this series, Gülen elucidates the principles of Sufism, or to be more exact, the spiritual and moral facets of Islam—in a sense, those facets which are essential. This is done via a conceptual framework. Those who follow the articles can immediately see that this enunciation or style of analysis of the subject is fundamentally different from the methods followed by others who have laid emphasis on Sufi concepts, such as Abu’l-Qasim Abdulkarim al-Kushayri1 in ar-Risala, ‘Ali ibn ‘Uthman al-Hujwiri2 in Kashf al-Mahjub, or Ibn Qayyim al-Jawziyya3 in Madarij as-Salikin.

			Fethullah Gülen evaluates the heart, which in Sufi terminology signifies the biological heart’s spiritual aspect, and which the Qur’an refers to as a spiritual intellect and mind, as the center of all emotions and (intellectual and spiritual) faculties such as perception, consciousness, sensation, reasoning, and willpower. A person’s real nature lies in the heart. It is through this intellectual and spiritual faculty that one is able to know, perceive, and understand. Spirit is the essence and inner dimension of this faculty; the biological spirit or the soul is its mount. It is one’s heart that God addresses and that undertakes responsibilities, suffers punishment or is rewarded, is elevated through true guidance or debased through deviation, and is honored or humiliated. The heart is also the “polished mirror” in which Divine knowledge is reflected. 

			The heart both perceives and is perceived. The believer uses it to penetrate his or her soul, corporeal existence and mind, for it is like the eye of the spirit. Insight may be regarded as its faculty of sight, reason as its spirit, and will as its inner dynamics. Faith, knowledge, and love of God and the spiritual pleasure attained through Divine love are the cause of creation and the ultimate aim of the heart. 

			The heart is the center of the human existence which is considered by God in evaluating humans. God treats people according to the quality of their hearts, as the heart is the stronghold of many elements vital to the believer’s spiritual life and humanity: reason, knowledge, knowledge of God, intention, belief, wisdom, and nearness to God Almighty. If the heart is alive, all of these elements and faculties are alive; if the heart is diseased, it is difficult for the elements and faculties mentioned to remain sound. To the same degree that the physical livelihood and existence of the body is dependent on the heart, the organ that is located on the left side of the chest, so too is the spiritual life or the actual existence of humans reliant on the celestial counterpart of that biological heart, and the two hearts represent two facets of the same reality, insofar as their mutual relationships are concerned.

			The heart has another vital aspect or function. It has the points or faculties of “reliance” and “seeking help” ingrained in it and in human nature, by which it enables the individual to perceive God as the All-Helping and the All-Maintaining. That is, it always reminds one of God in the tongues of neediness and seeking help and protection. This is vividly expressed in a narrated Prophetic Tradition, which Ibrahim Haqqi of Erzurum4 relates as follows:

			“I can be contained by neither the heavens nor the earth,” God said.
He is known by the heart as a Hidden Treasure in the heart.

			Belief is the life of the heart; worship is the blood flowing in its veins; and reflection, self-supervision, and self-criticism are the foundations of its permanence. The heart of an unbeliever is dead; the heart of a believer who does not worship is dying; and the heart of a believer who worships but does not engage in reflection, self-supervision, and self-criticism is exposed to many spiritual dangers and diseases.5 Thus, The Emerald Hills of the Heart expounds all the requirements for the existence and sustenance of the heart, its indicators of health, along with the states, degrees and virtues acquired through such vivacity. To be more explicit, this is an effort to articulate the spiritual life of Islam from within a conceptual framework which, rather than perceiving Sufism as an intangible science with peculiar concepts, envisages Sufism as the spiritual facet of Islam, or simply a spiritual life per se. 

			The Emerald Hills of the Heart, from one vantage point, erects a framework, while from another vantage point it abolishes all limits and frames. As the spiritual life has more of an “esoteric” nature and as proceeding on the “esoteric” track is both difficult and extremely strenuous, such a journey must be undertaken within a specific framework. Bediüzzaman Said Nursi warns that all the factions that have digressed (on the Sufi path) have been led astray by leaders who have set out into the inner dimension of existence, who for a moment made progress, but because they did not comply with the Sunna, presumed that what they had received meant that they had reached the apex, and thus regressed, misleading both themselves and others.6 Since journeying on the spiritual path is highly risky and this path contains many special characteristics, those who enter it must observe the principles of Islamic jurisprudence strictly and try to advance in the lights it provides in order to be able to avoid possible deviances. Throughout history, stemming from partial ignorance or neglect of these principles, or simply from dissociation with them due to some theoretical considerations, many Sufi sects, deceptive in their esoteric inclinations, have emerged, while many other deviant sects or factions have sought a safe haven under the protection of Sufism. Hence, for spiritual or Sufi life to advance on the basis of Islamic principles or along the guidelines of Islamic jurisprudence without causing or suffering any digressions, The Emerald Hills of the Heart delineates the limits of the spiritual path, illuminating it at the same time with floodlit projectors that it has placed at every stage and station.

			While sketching such limits, The Emerald Hills of the Heart, as we have indicated, destroys all limits and borders imposed before the spiritual journeying. Such a spiritual progression is virtually infinite, and is comprised of as many stages and ranks as there are believers, from the most honorable of all creation, the Prophet Muhammad, upon him be peace and blessings, to the most ordinary Muslim. Furthermore, although on the one hand this path is accessible to all, from another perspective it has particular lanes, along which only very few humans are able to walk. The school of Muhyi’d-Din ibn al-‘Arabi,7 or the doctrine of Wahdat al-Wujud, which literally means “the Transcendent Unity of Being,” for instance, may be considered to be among the most particular of these lanes. The spiritual path also contains various distinguishing subtle characteristics or particularities that can only be comprehended by those with the ability to brave these rough terrains. Those characteristics or particularities are of such nature that since those that were found in Mansur al-Hallaj8 (858–922) and Suhrawardi the Slain9 (1155–1191) apparently opposed the jurisprudential limits of the path, they cost them their lives. The Emerald Hills of the Heart, however, is able to evaluate these characteristics both within the boundaries and limits of the Islamic measures and the enormous profundity and infinity of spiritual life. 

			The Emerald Hills of the Heart presents God through His Attributes and Names such as Uniqueness, Oneness, the First, the Last, the Outward and the Inward, thus profusely illuminating the way. This feature allows for the sciences of theology, Sufism and wisdom, or Hikmah, as it is termed in Islam, which is different from philosophy, to emerge from within The Emerald Hills of the Heart as a science of Ma‘rifah, or knowledge of God. These sciences in unison expound a detailed synoptic map of the Divine manifestation and the relationship between the Creator and the created, which are often alluded to in Islamic Sufism represented by certain particular persons such as Muhyi’d-Din ibn al-‘Arabi in the shade of certain mysterious symbols and expressions that are incredibly difficult to comprehend. In addition, both through the concepts and subjects mentioned and certain other concepts and subjects it discusses such as “Heavenly Realms,” “Archetypes and the World of Representations or Ideal Forms,” The Emerald Hills of the Heart presents ontology and draws a metaphysical road map that can shed a light on physics and astrophysics. In addition to these, by way of utilizing such spiritual ranks as Nujaba (the Nobles), Nukaba (the Custodians), Awtad (the Pillars), Qutb (the Pole), Qutb al-Aktab (the Pole of Poles) and Ghawth (the Helper), The Emerald Hills of the Heart discusses the relationship between God and His human creation in the most unique and sensitive aspects of this relationship, while at the same time it focuses on the identity of humans as of the best stature and the perfect pattern of creation, and the vicegerent of God on earth by making use of the concept of the Perfect, Universal Human. 

			Another important attribute of The Emerald Hills of the Heart, at least as important as the other attributes mentioned above, if not more so, is that it presents the Islamic spiritual life that constitutes the core of Islam not as a theoretical subject but as lived by the Companions of the Prophet. It presents this life as a profound experience of the heart, mind, and body described and appointed by Islam. It also investigates how it has taken shape throughout history. The Emerald Hills of the Heart bequeaths to future ages—a time in which perhaps apparently different realms of religion and reason, science, technology, rhetoric and welfare will, in cooperation, make unprecedented and inconceivable progress—the legacy of Sufism, with all its dimensions, or the spiritual life of Islam in its immense entirety as a safe and sound road that has been protected against all manner of deviations.

			***

			A note to the reader: Throughout this book, the masculine pronoun may be used in reference to both guides and initiates. However, this should never be understood to be exclusive; it is simply the case that the repetitive use of “he or she” and “him or her” is cumbersome and adds unnecessary complexity to a text which is intended to be, first and foremost, a broad invitation to the understanding of the discipline of Sufism which is inclusive and embracing of all humankind.

			Ali Ünal

			

			
				
					1	Abu’l-Qasim Abdulkarim al-Kushayri (d. 1077): A muhaddith (scholar of Hadith) and mufassir (interpreter of the Qur’an). He mostly lived in Naysabur, in eastern Iran. He was the student of the great Sufi shaykh Abu ‘Ali ad-Daqqaq. Although he is the author of several important books, he is mostly famous for his ar-Risala ila as-Sufiyya (“An Epistle to the Sufis”), which is one of the early books on Sufism. (Tr.)

				

				
					2	‘Ali ibn ‘Uthman al-Hujwiri (d. 1073): He was one of the great saints and early writers who wrote about Sufism and Sufi masters. He lived in Ghazni and Lahore in Afghanistan and Pakistan respectively. Kashf al-Mahjub (“Revelation of the Veiled”) has received great respect from students of Sufism for nine centuries. It contains biographies of certain saints and advice on many subjects such as reflection, generosity, spiritual courtesy, prayer, and love. (Tr.)

				

				
					3	Ibn Qayyim al-Jawziyya, Muhammad ibn Abi Bakr (d. 1350): A famous, all-round scholar, a disciple of Ibn Taymiyya (d. 1328), and considered among the best representatives of his school of thought. Madarij as-Salikin is a three-volume commentary on Abdullah al-Ansari’s Manazil as-Sairin, a guide to the maqamat or spiritual stations of the Sufi path. (Tr.)

				

				
					4	Ibrahim Haqqi of Erzurum (1703–1780) was one of the most outstanding figures in the Ottoman Turkey of the eighteenth century. He lived in Erzurum and Siirt in eastern Turkey. He was a Sufi guide and a prolific writer, who wrote on many subjects such as theology, morality, mathematics, astronomy, and medicine. His Ma‘rifatname (“The Book of Knowledge and Skills”) is very famous and still being widely read. (Tr.)

				

				
					5	M. Fethullah Gülen, Emerald Hills of the Heart – Key Concepts in the Practice of Sufism, (Trans.), The Light, NJ, 2004, Vol.I, p. 26.

				

				
					6	Said Nursi, al-Mathnawi al-Nuri (“Seedbed of the Light”), The Light, NJ, 2007, p. 190.

				

				
					7	Muhyi’d-Din ibn al-‘Arabi (1165–1240): One of the greatest and most famous Sufi masters. His doctrine of the Transcendental Unity of Being, which most have mistaken for monism and pantheism, made him the target of unending polemics. He wrote many books, the most famous of which are Fusus al-Hikam and al-Futuhat al-Makkiyyah.

				

				
					8	Husayn ibn Mansur al-Hallaj (857–922) was one of the most famous of Muslim Sufis. He was born in Shushtar in western Iran and lived in Baghdad. He is famous for his utterance “I am the Truth.” He is also famous for his austerities. 

				

				
					9	Shihabu’d-Din Yahya as-Suhrawardi (1155–1191) was a Muslim philosopher Sufi, and the founder of the School of Illumination. He was born in Suhraward in present-day northwest Iran. He mostly lived in Syria. Kitab al-Maqamat (“The Book of Stations”), Kitab Hikmat al-Ishraq (“The Book on the Wisdom of Illumination”), and Hayakil an-Nur (“Temples of Light”) are among his most well-known books.

				

			

		

	
		
			Irshad and Murshid (Guidance and The Guide)

			Guidance is defined in different ways, among which are directing to the right path, awakening hearts to the Ultimate Truth, helping feelings and thoughts reach God by removing the obstacles between Him and people’s minds and hearts, and serving as a means for the souls to have some acquaintance with God, and for the souls who have acquired acquaintance with Him to deepen in their relationships with Him. It consists of educating people individually or in communities and, thus, elevating those endowed with the required capability and merit from among them from being potentially human to being really human, or directing them to the horizon of being perfect humans.

			We can also see guidance as a call which a perfect teacher, who has full knowledge of the outer and inner aspects of the Religion and who is able to combine them in theory and practice, makes to those endowed with the required capabilities to be human at a certain level of humanity. From this perspective, we can regard guidance as the special efforts of heroes of spirituality to convey to others whatever of spirituality they have particularly been favored with. In the hands of such heroes, coal has always been transformed into diamonds, and rocks and soil have been raised to the level of gold. The teachers of Sufism have dealt with the matter of guidance and guides in this respect and have considered it as the superhuman effort of those with transcendent qualities. They do not regard endeavors at a low level as guidance, nor do they consider as guides those who are unable to open the doors to the horizon of perfect humanity for souls with the required capabilities. For these, themselves, are in need of guidance and must certainly be trained. A famous Turkish proverb states:

			A guide who himself is in need of special favor
Cannot know how he can impart favor to others!
It is truly as if this proverb has been coined in regard to such people. Salim Süleyman Üsküdari10 voices the same consideration in a poetic way:
Our teacher himself suffers from a lack of knowledge,
So how can he know what guidance really is?

			Ruhi of Baghdad11 approached the matter a bit more humorously:

			Look at the ascetic: he aspires to be a guide;
He started school yesterday, today he wishes to teach.

			It is a fact that if there is one thing that is the most enduring in this world and the most meritorious in the Hereafter, it is guidance; and therefore a guide is the most valuable person. However, guides can only educate according to their own capacity. It is possible to talk of a wide range of guides, from the spiritual poles or axes to ordinary preachers.

			As we have briefly mentioned, guides are, in a general sense, heralds of truth who possess whatever is necessary for guidance, heroes of spirituality, and heirs to the mission of Prophethood, who convey Divine gifts to the hearts. In regard to some aspects of this mission, a guide is also called a “sitter-on-rug” (postnishin), or the “elder one” (shaykh). The word shaykh is also used in the sense of teacher or professor. A guide favored with special nearness to God and special knowledge from God’s Presence, and charged and authorized with the duty of guidance, is different from an ordinary preacher. Ordinary guides find in themselves the truths to be imparted to others according to their own horizon of perception, and convey them to others in accordance with their capacity. However, perfect guides, like the North Star, direct all to the true way, based on the fundamental sources of the Religion, and present to others whatever should be presented out of the depths of their hearts and spirit. As for those who are both a spiritual Pole (Qutb) and a Helper or Means of Divine Help (Ghawth), they shape whoever enters their atmosphere in the mold of their own horizon, and rebuild them with the material purely from the Qur’an and the Sunna.

			At whatever level it occurs, guidance is the most valued among the duties of servanthood, provided it is done purely for God’s sake; and any hero of truth who fulfills such a responsibility is a guide who is an heir to the Prophet, upon him be peace and blessings. However, it should be noted that the companionship of a perfect guide has a particular pleasure of its own and bears signs of a possible “meeting” with God, while it is highly difficult to be able to advance in the company of an imperfect one.

			A couplet, whose writer is unknown, reads:

			Go to a guide, to a guide, a guide,
A guide has a cure for any suffering, O “father!”
Anwari12 contributes to this meaning with the following:
The mystery lying in, “You will never be able to see Me!”13 —
Which signifies the impossibility of seeing God’s “Face”—
I was not able to understand it
Before my weeping eyes became the Mount of Sinai 
with love for Him.
The mystery of the Cloak in which the People of the Cloak14 
was covered—
I was not able to understand it before I became happy 
in meeting a perfect guide.

			Now, without going into the differences that arise from the capacity and amount of knowledge each guide has, or the spiritual gifts that each is favored with, I will try to explain the subject in relation to certain essential elements that are found in every guide.

			A guide is one who has sufficient knowledge of the relationship between God, humans, and the universe, and the matters concerning this sphere of the Religion. Anyone who does not recognize God is a denier and an ignorant one; and those who are unable to perceive the relationship between Him and existence are blind and unaware of the real nature of their existence, while one who does not know himself is, in fact, lonely and a stranger amidst existence. All of these types of human beings themselves are in need of guidance.

			A guide is a hero of spirituality, one who is a careful student of the Qur’an and the book of the universe, and one who has an inquiring mind which has an acquaintance with existential mysteries. A guide is also a sagacious, insightful one with eyes that are observant of things, a tongue busy with reciting the Qur’an, and ears that listen to it. With sound and accurate sense perceptions, profound and comprehensive observations, and powerful reasoning, a guide is distinguished with the manners that are found in a Prophet at a perfect level. Such a person has a universal viewpoint in dealing with matters, is careful of the intersecting points of the revealed rules and commandments and the Divine laws of creation and life. These individuals seek only God’s good pleasure and approval in conveying to people what God wants them to convey and in communicating whatever is inspired into them to needy souls, thereby considering His nearness in whatever they do and say.

			Guides are those individuals who try their utmost to proclaim, on any platform, the cause on which they have set their heart in a mood of dedication, and who mediate between what should be conveyed to others and those to whom it should be conveyed. As they never think of any wage, compensation, or reward, they also attribute any material or spiritual return coming, without expectation, to the sincere efforts of those around them. Without ever appropriating whatever spiritual gifts come to them personally, they regard their followers as a means for the arrival of these gifts. This is, without doubt, self-denial; but in a true guide’s sight, it is what an ordinary Muslim should do, not something worthy of acclamation. Such true guides never expect others to appreciate their activities, nor do they aim by them at any worldly or otherworldly outcome, except God’s good pleasure and approval. They are always sincere and upright before God, for they are aware that they follow the way of the Prophets and that this way has certain rules to observe, the most important of which is that any guide should pursue only God’s pleasure in the act of guiding others.

			A guide is also a hero of love and tolerance, one who has full knowledge of his audience or followers with all of their characteristics; a guide keeps them under wings of compassion, shares their joys and grief, congratulates them on their accomplishments, and ignores their faults and deficiencies. Like sources of fragrance, such guides diffuse “incense” to satisfy needy hearts; like candles, they consume themselves to illuminate the dark souls around them, for the well-being of the latter. They find true happiness in the happiness of others and avoid no sacrifice in conveying their ideals. They die in order to revive; weep in order to make others laugh; become tired to enable the rest of others; strive constantly in order to be able to awaken others to eternity—without paying any attention to either sincere or insincere appreciation, or to unfair criticisms. They beg God’s forgiveness in the face of compliments, welcome any rightful reactions and criticism, and go on without faltering.

			A guide is a wise one equipped with the necessary knowledge of both religious and certain secular sciences to discuss different subjects with an audience and present satisfactory solutions to their problems. In the Naqshbandiya Order, the duty of guidance was not entrusted to those who did not successfully complete all the courses taught in the madrasas or who could not combine spiritual and intellectual enlightenment. Rather, the lodges where the elders or guides of this school taught were each like a fountain of Khadr15 at which those studying were able to quench their thirst. Any houses of guidance where guides of such caliber did not, or do not, teach are no different from ruins; those who claim guidance in them are deceived and the people who hope for illumination in such centers, which are themselves devoid of light, are indeed unfortunate ones.

			Do not offer your hand to whoever claims guidance,
For he may lead you to a slope which is impossible to climb,
Whereas the path of a perfect guide
Is easy enough to follow. 

						Niyazi Mısri16

			However transcendent in general knowledge and knowledge of God they may be, in particular, guides are perfect preachers who can combine, in a balanced way, their ascension toward God while still maintaining the level of their audience when conveying to them what they should convey. They always consider the dispositions, feelings, and thoughts of those whose education they have shouldered, and they avoid causing any misunderstandings or ambiguity in conveying the messages that arise from the particular gifts they have received in the horizon of their relationship with God. A true guide is a strict follower and meticulous student of the Qur’an and is, therefore, obliged to follow the Qur’an in the duty of guidance. Despite being the Word of the All-Great, All-Transcendent One, the Qur’an came to the horizon of the Prophet, upon him be peace and blessings, not in a wholly transcendental manifestation of the Divine Attribute of Speech, but rather, in consideration of the levels of all its audience. Thus, just as the Qur’an addresses humankind according to their many levels of understanding, its first and greatest communicator—and the greatest of all guides—the Prophet Muhammad, upon him be peace and blessings, also considered the different levels of his audience and said: “We, the community of the Prophets, have been ordered to address people according to their capacity of understanding.”17

			Guides speak with the sublimity of their character, the depth of their spirituality, and the language of their actions. They are exceptionally faithful and devoted to God Almighty. It is an undeniable truth that those whose words do not conform to their actions and who are not trustworthy by their own actions cannot have any positive, lasting influence on people; thus, their message cannot be acceptable. The only way for those things that are said to be acceptable to the human conscience is the unshakable conviction of the truth of those things and the practice of them in one’s life. It is reported that God Almighty said to the Prophet Jesus, upon him be peace: “O Jesus! First give advice to your own soul, and only after you have accepted and followed it, then give it to others—or else be ashamed of Me.”18 This is in perfect conformity with what the Qur’an quotes from the Prophet Shu‘ayb, upon him be peace: “I do not want to act in opposition to you (myself doing) what I ask you to avoid.” (11:88) 

			O God, make us among Your servants who are sincere and who have been endowed with sincerity in faith and in the practice of the Religion, and honor us with following the Lord of those who have been endowed with sincerity, upon him be the greatest of blessings and perfect peace, and on his Household and noble Companions. 

			

			
				
					10	Salim Süleyman Üsküdari (d. 1893) was a Mevlevi (Mawlawi) Sufi poet and writer. He lived in Üsküdar, Istanbul, and was well-versed in both prose and verse. (Tr.)

				

				
					11	Ruhi of Baghdad (d. 1605) was one of the important figures in Ottoman-Turkish classical literature, who usually wrote about moral issues. (Tr.)

				

				
					12	Awhadu’-Din ‘Ali Anwari is a famous poet who lived in the twelfth century in Iran and Afghanistan. Besides poetry, he was adept in logic, music, theology, mathematics, and astrology. His Diwan, a collection of his poems, consists of a series of long poems, and a number of simpler lyrics. (Tr.)

				

				
					13	It refers to the Prophet Moses’ desire to see God on Mount Sinai and God’s reply to him, saying: “You will never be able to see Me (while in the world).” See the Qur’an, 7:143. (Tr.)

				

				
					14	God’s Messenger, upon him be peace and blessings, once gathered together ‘Ali, his cousin and son-in-law, Fatima, his beloved daughter, and their sons Hasan and Husayn under his cloak, and said: “O Lord, these are my family.” (Muslim, “Fadail al-Ashab” 32; at-Tirmidhi, “Manaqib,” HN: 3726.) After this event, together with the Messenger himself, these people came to be called “the People of the Cloak.” (Tr.)

				

				
					15	(al-)Khadr is he with whom the Qur’an recounts (18: 60–82) the Prophet Moses made a journey to learn something of the spiritual realm of existence and the true nature of God’s acts in the world. It is controversial whether he was a Prophet or a saint with a special mission. It is believed that he enjoys the degree of life where one feels no need for the necessities of normal human life. (Tr.)

				

				
					16	Mehmed Niyazi Mısri (d. 1694), a Sufi poet who was born in Malatya (Turkey), educated in Egypt, and lived in Istanbul and Edirne. (Tr.)

				

				
					17	ad-Daylami, al-Musnad, 1:398. (Tr.)

				

				
					18	Ibid., 1:144; Abu Nu‘aym, Hilyat al-Awliya, 2:382.

				

			

		

	
		
			Safar (Journeying)

			Literally meaning being transported from one place to another, journeying in the language of the Sufis is described as being freed from living a restricted life with carnal or bodily concerns and bounds, and turning to God on the horizon of the heart. It can be viewed and dealt with within the concepts of “journeying toward God,” “journeying in God,” and “journeying from God.”

			Turning to God or journeying on His way begins with a person’s conscious decision and continues along the bridges of belief, the practice of Islam in daily life, and attaining excellence in one’s deeds in awareness that God always sees us and whatever we do. It requires sincerity and purity of intention in faith and the practice of Islam, as well as austerity, asceticism, righteousness, and piety. It continues until the point where the Divine Being, Who introduces Himself to us with the words, We are nearer to him than his jugular vein (50:16), favors the wayfarer, who feels invaded by His love and being attracted by Him and experiences an overflowing zeal toward Him, with special nearness to Him. Those who have reached this point and feel this nearness in their spirit cannot help but utter, “There is no longer any space, neither in the heavens nor in the earth!” Without stopping, they continue their journeying, which has now passed beyond time and space.

			Journeying occurs at various levels and forms according to how the initiate has been prepared for it, the extent of his own spiritual capacity and, more than anything else, according to the particular gifts with which the One Who is nearer to everything than itself will favor him. 

			Journeying begins with reflection on the outer world and the human inner world, and by perceiving God’s particular manifestation of His mercy and His assistance amidst His overall manifestations of His Names in the light of belief in Divine Unity, and by feeling this particular manifestation in one’s inner world with pleasure. This journey, which can be viewed as journeying toward God, continues with the continuous sipping of Divine knowledge by observing His unique stamp on whatever there is in the universe, from the earth to the farthest galaxies. Initiates making this journey never set their hearts on anything other than God, but spend unending efforts to turn to God in their hearts, continuing their relationships with other things and beings only with respect to the fact that they are, in truth, also indicators of God. As long as they feel the breezes that emanate from this proceeding on the way to God in the depths of their hearts or observe their horizon of being favored by God on their peaks, they feel more and more provoked to rise higher and boil from the depths of their hearts in the virtuous circle of observation and pleasure. This state of theirs can be viewed in the light of the verse, Those who keep from disobedience to God in reverence for Him and piety: when a suggestion from Satan touches them—they are alert and remember God, and then they have clear discernment (7:201). An initiate who has reached this elevated horizon sees, feels, and evaluates everything differently and displays continuous changes from a lower state to a higher one.

			In the second stage of journeying, or in the second journeying, initiates free themselves from different pieces of information that have been collected from different sources and proceed toward unity in thought on the horizon of knowledge of God, exhibiting this unity through all their faculties. This stage can be viewed as “journeying in God,” and it consists of an initiate’s feeling through the Divine Names the Divine Being Himself called by these Names; and his experiencing the protection and direction of the Divine Attributes; and regarding his innate poverty as a means of pride, continuously progressing toward Him on his particular horizon through the perception of his own innate poverty and helplessness. Initiates in this second stage are always aware of Him, are satisfied with their knowledge of Him, voice Him, and experience themselves in His company at all times. Some call this stage journeying in “the company of the Ultimate Truth.” Heroes of spirituality who have reached this peak on the horizon of being aware of the Divine Names watch what is beyond through the prism of the Divine Attributes, and cast their nets of spiritual faculties to catch mysteries. Like sunflowers always turning their faces to the sun, with the eyes of their hearts fixed on a certain point on the horizon, and their consciences conducting business with the Divine Being, they act in great awe of the Divine Presence, shuddering at realizations which they feel according to their level. Every one of their states displays the truth voiced in, They do whatever they do and give whatever they give in charity and for God’s cause, with their hearts trembling at the thought that they are bound to turn to their Lord. It is those (illustrious ones) who hasten to do all kinds of virtuous deeds, and they are in a virtuous competition with one another in doing them (23:60–61). When they turn their eyes to the sensed existence, they notice the Divine Names; and when they contemplate what exists beyond the sensed existence, they are struck with wonder and amazement.

			One drowned in such knowledge of God cannot 
distinguish between the Names
and He Who is called by these Names;
The disciples of the guides of the Order of Jilan are 
cognizant of such mysteries.

						M. Lutfi19

			The third type of journeying or the third stage of journeying consists of going beyond the difference between the outward and the inward in existence and the Religion, and being favored with the unshakable conviction of and experiencing God’s particular manifestations on oneself and relations with oneself as an individual, as well as the overall manifestations of His Names throughout the universe. This highest point in journeying corresponds to the horizon of feeling absorbed in 

			Divine Existence. This absorption must never be thought of as Incarnation or Union,20 both of which are false beliefs. Rather, it means going beyond all opposites in the sensed dimension of existence and experiencing the transcendent unity that encompasses and operates in everything. As explained by Jalalu’d-Din ar-Rumi,21 absorption means that initiates feel annihilated in their horizon of knowledge and love of God. This rank, which is described in the Qur’an (53:9) as nearness to the point where there is only a distance between the strings of two bows (put adjacent to each other), or even nearer (than that), essentially belongs to the Prophet Muhammad, upon him be peace and blessings. And those who have reached the final point of nearness to God and sainthood can experience its shadow, each according to their particular capacities, and are freed from all opposites and dichotomies in their hearts.

			We can mention another type of journeying. This type of journeying is particular to the heirs of the mission of Prophethood. It consists of turning back among the created after completing ascension to the Creator and feeling absorbed in His Existence. It is such a particular Divine favor that, having set their feet firmly on the Divine Oneness, initiates who are distinguished by it deepen their ascension with “descent,” with the zeal of conveying to others all their experiences and the gifts with which they have been, are, and will be, favored. These initiates become the translators of the Creator among the created. This type or stage of journeying, which is also called “journeying from God and with God,” is the most valuable and meritorious of journeys and is another title to designate the rank of having reached the highest point.

			Those who have achieved this last journeying sometimes seem strange and are estranged among people. However, conscious of their being favored with Divine company, they spend lives in an atmosphere where they always feel the breeze of Prophetic congratulations: “How happy are those estranged!”22 They constantly feel the breezes that flow from the worlds beyond and the next world and they experience both of the worlds together.

			Some of the Sufi elders regard the beginning of journeying as “journeying,” and its end as “residence.” Some others approach both the beginning and end as “residence,” while still others see the journey, with all of its stages, to be “journeying.”

			There are some different considerations concerning journeying that arise from differences of temperaments and schools of Sufism. Believing that they are not directly related with journeying itself in its essential nature, we will be content with briefly mentioning the concept of “journeying in the native land (safar dar watan),” which the followers of the Naqshbandiya Order regard as one of the eleven essentials of journeying. We will also give a short definition of the other essentials.

			Safar dar watan (journeying in the native land) is used when a traveler toward God is freed from bad morals and the influence of carnal desires, being equipped with angelic attributes. This is in conformity with the saying of the Greatest of Migrants in God’s cause, upon him be peace and blessings: “A migrant in God’s cause is the one who migrates from what God has forbidden.”23

			The other eleven essentials, each of which is expressed with a particular term, are as follows:

			
					
Hush dar dam (Awareness in every moment): This means that initiates are conscious of what they do and are aware that God sees them at every breath. An initiate who accomplishes this is regarded as one who constantly remembers and mentions God.

					
Nazar bar qadam (Noticing one’s steps): This signifies that travelers toward God are always careful of where they put their feet and how they take each step. It also describes how travelers fix their eyes upon God without ever setting their hearts upon anything or anyone else.

					
Halwat dar anjuman (Secret meeting amidst crowds): This term, which signifies that an initiate is alone with God while among people, implies the reaction of the Naqshbandiya against seclusion. They maintain that seclusion suggests a secret desire for renown, whereas social life prevents such a desire and is preferable in respect of being beneficial to people.

					
Yad kard (Remembrance): This term means that travelers toward God should keep their inner world under constant supervision, holding their breath and mentioning God in their hearts. This can also be described as remembrance or mention of God through the heart.

					
Baz kasht (Distinguishment): This is what is meant in the verse, When you are free (from one task), resume (another task) (94:7), and it denotes how initiates resume a new good deed after they finish their invocations. It is the summation of “O my God! You are the One Whom I seek out, and Your good pleasure is what I yearn for.”

					
Nigah dasht (Noticing): This means more than self-supervision and denotes being meticulously careful about one’s inner world, trying not to think of, or remember, anything other than God. It varies in degree according to capacities.

					
Yad dasht (Keeping in mind): This denotes what the Qur’anic term ihsan (excellence, perfect goodness) means. It is used to express that initiates should continually act in the awareness that God always sees them and their actions.

					
Wuquf zamani (Awareness of time): This signifies that initiates who have almost reached the final point in journeying should be awake and employing the utmost care and self-possession, acting with insight at every moment of their lives. It is often regarded as one of the significant spiritual stations toward the final point in journeying.

					
Wuquf adadi (Awareness of number): This is a term used to describe how initiates should be careful to mention certain words or phrases in the exact number that their guide wants them to.

					
Wuquf kalbi (Awareness of one’s heart): This term signifies that initiates who have reached the final point in journeying should turn to God with all their faculties and concentrate on Him. It is a state belonging to those who have reached the peak.

					May God guide us and you to the safe and sound way, and may His blessings be upon our master, Muhammad, full of pity and compassion, and on his Family and Companions, who were noble, godly and virtuous.

			

			

			
				
					19	Muhammed Lutfi Efendi (1868–1956): One of the Sufi masters who lived in Erzurum. He has a Diwan containing many beautiful, lyrical poems. (Tr.)

				

				
					20	Incarnation means God’s taking the form of a human being and being seen in this form, while Union means a person’s joining Divinity or being one with God. (Tr.)

				

				
					21	Jalalu’d-Din ar-Rumi (1207–1273): One of the Muslim saints and Sufi masters most famous in the West. He is regarded as the founder of the Mevlevi Order of the whirling dervishes, famous for his Mathnawi, an epic of the religious life in six volumes. He lived in Konya, Turkey. (Tr.)

				

				
					22	Muslim “Iman” 232; at-Tirmidhi, “Iman” 13. (Tr.)

				

				
					23	al-Bukhari, “Iman” 4; Abu Dawud, “Jihad” 2. (Tr.)

				

			

		

	
		
			Wasıl (One Who Has Reached)

			Wasil denotes a hero of spirituality who has reached the final point in the journey made to attain perfect knowledge of God and is meticulously careful to follow His decrees in parallel with the profundity of that knowledge. A wasil has also reached the highest point on the horizon of the heart and spirit, where he or she can observe the Divine manifestations. In Turkish, such an individual is also called an eren (one who has attained and been matured, or one with perfect attainment).

			With the term wasil, we indicate a hero of truth whose particular efforts have been crowned with particular aid, and whose particular instances of turning to God and devotions with particular sainthood, and who has therefore been honored with an indescribable nearness to God. A wasil is a sincere one who is continuously drawn toward God in spiritual raptures, and who has programmed his or her will to reach and meet with the Ultimate Truth. Such a one is also a guide who leads others to God without any deviation. Tokadizade Şekip24 draws attention to this attribute of a wasil:

			My star was dim and my fortune did not smile on me;
All the days of my life were passing in darkness.
But it was a day when one with perfect attainment came to my aid,
Then I lived glorious days, and I experienced happy ages.

			Whether during journeying or upon reaching the horizon of meeting with God, a wasil is extraordinarily meticulous in God’s orders and prohibitions, and tries his utmost to perform the duties of worship fully, constantly considering His inconceivable Grandeur. Even though they are completely sincere and earnest in their devotions, still they tremble with fear that they are unable to observe their duties toward God. With sensitivity proportionate to their efforts, and with a transcending profundity, they do their best to carry out their responsibilities. Such sincere and profound devotions and continuous, earnest efforts receive extra favors from God Almighty. As stated in the Prophetic Tradition, whose meaning is directly from God, When I love him, I become his power of hearing with which he hears, and his power of sight with which he sees,25 the Almighty, with ever-flowing gifts, makes the wasil hear what will be heard and see what will be seen, and has such a one travel around the station of being loved by Him to reach horizons where the wasil will fully grasp the things which are pleasing to Him.

			Though all those who have reached the final point discussed have common perfections, it is a reality that there are some significant differences among them with respect to the specific nature and relative comprehensiveness of their attainments.

			Some of them are in unceasing rapture, drowned in the experience of being in the constant company of God, and lead their life fixed on their target with their intellect, logic and reasoning under the direction and protection of Divine manifestations. Any deviation from their target is out of the question, for since their being or self-consciousness has been burned away with the rays of the Divine “Face,” they cannot see, hear, or feel anything other than Him and they live in constant spiritual intoxication. Their intoxication is to the extent that they never think of calling at the shores of sobriety or the quays of carnal reason. It can actually be said that even if they want to think of doing so, they are unable to. It is true that some certain temperaments who have reached this rank have suffered some confusion, but this has rarely taken place. Some among this rank may lose their power of reason, which makes humans responsible for their acts, simply because of the intensity of their feelings of attraction toward God; thus, some of their resulting attitudes, words, and acts may be contrary to the rules of Shari‘a. The utterances of Jibali Baba,26 for instance, and words such as, “There is nothing but God in my cloak!”, “Glory be to me, how grand I am in respect of my essential qualities!”, and “I am the Truth!”—which were uttered by Bayazid al-Bistami,27 Junayd al-Baghdadi,28 and Mansur al-Hallaj, respectively, men who were considered to be among the greatest figures of the Sufi way—and other similar statements are effectively attributable to the intensity of the feeling of attraction and to their spiritual intoxication.

			Contrary to the exhaustion and calmness caused by unions in physical terms, a wasil is always active, as if programmed to act, observe, love, and learn incessantly. This is why there is a continuity in the relationship of the wasil’s spiritual life with eternity, while carnal love dies away because of this union. The spiritual union or meeting with God at the end of the spiritual journeying is so different that its pleasure continues to deepen more and more; one who has reached this point experiences ever new instances of union, as if favored with union at every moment. Nasimi29 voices this kind of union, which is the highest point to be reached for a traveler toward God, as follows:

			The place where I am has developed into no-space;
This body of mine has become a soul completely;
God’s Sight has manifested Itself to me;
And I have seen myself intoxicated with His meeting.
A call has come to me from the Truth:
“Come, O lover, you have intimacy with Us!
This is the place of intimacy;
I have seen you as a faithful one!”

			In order to be able to reach this point, a very important factor for the traveler, in addition to a particular aspect of human free will, is a feeling of attraction toward God. It is said that a feeling of attraction toward God, the Ultimate Truth, is actually better than the act of worship formally carried out by humanity and the jinn, and this has been circulated among the saints to emphasize that the feeling of attraction toward God is a means of God’s nearness, which both humans and jinn can attain through repeated, regular worship.

			The feeling of attraction sometimes comes as a Divine favor in return for an initiate’s sound intention and steadfastness to reach God, and it serves them for reaching the heaven of perfections in an instant. At other times, it happens in order to save initiates from the troubles of journeying, as God Almighty favors them with the partial or particular manifestation of the truth stated in, All-Glorified is He Who took His servant for a journey by night (17:1), carrying them to the point where they can experience God’s nearness according to their capacity. In whatever way it occurs, there can be no doubt that this feeling of attraction is a gift from the All-Merciful.

			In one of his poems in his Diwan Kabir, Jalalu’d-Din ar-Rumi describes an instance of meeting with God, which he attained through such a feeling of attraction, as follows:

			The mount of love of meanings has taken away both my reason and heart. Ask me where it has taken them. It has taken them somewhere beyond which you cannot know. I have reached under an arch where there is no moon, nor skies. I have arrived in such a world that it is no longer a world. When the All-Beloved Soul appears like the Canopus30 from the side of the Pillar of the Yemen31 beyond all terms of quality and quantity, no longer does the moon, nor the sun, nor the pole of the seven heavens remain. The lights of the All-Beloved Soul overwhelm all of them.

			The ascension toward God and meeting with Him which was achieved by the great saints, according to the capacity of each, is a manifestation of the Ascension of the Messenger of God and his meeting with God, which is expressed by Süleyman Çelebi32 as follows:

			At that moment, the Divine Being manifested 
Himself in such overflow that 
There was no longer space or the heavens.

			The difference between the ascension and meeting with God that is achieved by great saints who follow in the footsteps of the Messenger, which are a manifestation of his Ascension and meeting with Him, compared to the Messenger’s own Ascension and meeting with God, is as great as the difference between a saint and the Messenger.

			Among those who have reached the final point of nearness to God are others who, having drowned in the spiritual experience where the existence of all things and beings including themselves is annihilated in the Eternally and Truly Existent One’s Own existence, crown self-annihilation in the ocean of annihilation with a return to life in the horizon of sobriety. They do so in order to be able to have others feel the spiritual pleasures they have achieved, through the windows of the states and stations they have attained, and thus they share the favors that have been accorded to them with those souls that are capable of receiving. Thus, as a requirement of being heirs to the mission of Prophethood, they graciously return among us.

			These noble servants of the Ultimate Truth are extremely meticulous in observing the Divine orders and prohibitions, both at the beginning and end of their journeying. They never display attitudes or make utterances which do not conform to the rules of the Shari‘a, either in their experiences of attraction toward God, or in the peaks of their disclosures and observations of the Divine truths where the lights of the Divine Face burn away everything. Without exhibiting any attitude that is irreconcilable with servanthood to God, they always try their utmost to carry out whatever servanthood to God requires their willpower to do, as decreed in, And (continue to) worship your Lord until what is certain (death) comes to you (15:99). They carry out their duties of service according to the depth of their knowledge of God and love of Him, and commensurate with their experiences of attraction. They prefer being servants at the door of the Ultimate Truth to all other achievements and stations, and they always give precedence to servanthood to Him over the rewards that come from Him. Regarding their knowledge of Him as insufficient on any given occasion, they emphasize their inability to give due thanks for God’s favors to them. Saying, “We have not been able to worship You as worshipping You requires, O Worshipped One,” they confess that they have not been able to do anything worthy of mention in the name of worshipping God. With the words, “We have not been able to know You as knowing You requires, O Known One,” they excuse themselves for their lack of sufficient capacity of knowing God. And by uttering, “We have not been able to thank You as thanking You requires, O Thanked One,” they sigh with a deep sense of shame as they are unable to give due thanks for the limitless favors of the All-Favoring.

			These people of great stature are extraordinarily self-possessed, exceptionally aware, and full of feelings of fear and awe, even when carrying out their duties with the deepest commitment and responsibility. It can be said that their inner worlds are best pictured and manifested by the Divine declaration, Who do whatever they do and give whatever they give in charity and for God’s cause, with their hearts trembling at the thought that they are bound to return to their Lord (remaining anxious, for they are unsure whether God will accept from them and be pleased with them). It is those (illustrious ones) who hasten to do all kinds of virtuous deeds, and they are in a virtuous competition with one another in doing them (3:114). In any case, God knows the ultimate truth in all matters.

			O God! Show us the truth as truth and enable us to observe it, and show us falsehood as falsehood and enable us to avoid it. And bestow Your blessings and peace upon our master, Muhammad, whom You have chosen among all creation, made perfectly pure, and favored with Messengership, and on his Family and Companions, whom You have chosen and favored with blessings.

			

			
				
					24	Tokadizade Şekip was one of the Turkish poets and writers who lived in Izmir in the first half of the twentieth century. He wrote in favor of freedom during the reign of the Ottoman Sultan Abdulhamid II, and was one of the founders of the Association for Defending the Basic Rights in Izmir. (Tr.)

				

				
					25	al-Bukhari, “Riqaq” 38; Ibn Hibban, Sahih, 2:58. (Tr.)

				

				
					26	Jibali Baba is one of the saints who lived in Istanbul just before its conquest by the Turks in 1453, and died during the conquest. According to some, he is Jebe Ali Pasha, who was one of the saintly commanders of the Turkish army during the conquest. The district Jibali in Istanbul was named after him. (Tr.)

				

				
					27	Abu Yazid (Bayazid) al-Bistami (d. 804–874): One of the greatest Sufi masters. He was from Bastam, Iran. Junayd al-Baghdadi said: “Abu Yazid holds the same rank among us as Gabriel among the angels.” His life was based on self-annihilation and the practice of devotion. (Tr.)

				

				
					28	Junayd al-Baghdadi (830–910): One of the most famous early Sufi masters. He lived and died in Baghdad. He enjoyed great respect and was known as “the prince of those having knowledge of God.” (Tr.)

				

				
					29	Imadu’d-Din Nasimi (1369–1417): Azerbaijan’s outstanding poet of the fifteenth century, wrote in Azerbaijani Turkish along with Arabic and Persian. He was very accomplished in lyric poems. (Tr.)

				

				
					30	Canopus is the brightest star in the southern constellation of Carina, and the second brightest star in the night-time sky, after Sirius. (Tr.)

				

				
					31	The Pillar of the Yemen (Rukn Yamani) is the southern corner of the Ka‘ba which faces Yemen. (Tr.)

				

				
					32	Süleyman Çelebi (1351–1422) is the writer of the famous Mawlid (whose original name is Wasilat an-Najat, meaning “The Means of Salvation”). He lived in Bursa, Turkey. Mawlid, which was composed and is widely read in Turkey on certain occasions is a long poetical history of the Prophet Muhammad’s life and his matchless virtues and achievements. (Tr.)
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