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      Author’s Biography


      Known for his simple and austere lifestyle, Fethullah Gülen, affectionately called Hodjaefendi, is a scholar of remarkable proportions. He was born in Erzurum, eastern Turkey, in 1941. Upon graduation from divinity school, he obtained his license to preach and teach. His social reform efforts, begun during the 1960s, have made him one of Turkey’s most well-known and respected public figures. His tireless dedication to solving social problems and satisfying spiritual needs have gained him numerous readers and listeners throughout the world.


      Though simple in outward appearance, he is original in thought and action. He embraces all humanity, and is deeply averse to unbelief, injustice, and deviation. His belief and feelings are profound, and his ideas and approach to problems are both wise and rational. A living model of love, ardor, and feeling, he is extraordinarily balanced in his thoughts, acts, and treatment of matters.


      He is acknowledged, either tacitly or explicitly, by Turkish intellectuals and scholars as one of the most serious and important thinkers and writers, and among the wisest activists of twentieth-century Turkey or even of the Muslim world. But such accolades do not deter him from striving to be no more than a humble servant of God and a friend to all. Desire for fame is the same as show and ostentation, a “poisonous honey” that extinguishes the heart’s spiritual liveliness; is one of the golden rules he follows.


      Gülen has spent his adult life voicing the cries and laments, as well as the belief and aspirations, of Muslims in particular, and of humanity in general. He is able to bear his own sorrows, but those of others crush him. He feels each blow delivered to humanity as delivered first to his own heart. He feels himself so deeply and inwardly connected to creation that he once said: “Whenever I see a leaf fall from its branch in autumn, I feel as much pain as if my arm had been amputated.”


      Fethullah Gülen and His Mission


      Gülen, widely known as Hodjaefendi, was born in Korucuk, Turkey, in 1941. After completing his education, he taught in Edirne and was active in religious and social services. After doing his military service and teaching for some time in Edirne, he was transferred to Izmir, which proved to be a turning-point in his life. It was during this time that his total dedication to religious life and his interest in the general human condition became apparent. While in Izmir, he began to travel from city to city to speak on subjects ranging from Darwinism to social justice in Islam, and to visit places where people gathered to convey his message.


      Applaud the good for their goodness; appreciate those

      who have believing hearts; be kind to the believers.

      Approach unbelievers so gently that

      their envy and hatred melt away;

      like a Messiah, revive people with your breath.


      Gülen dreamed of a generation that would combine intellec-tual “enlightenment” with pure spirituality, wisdom, and continuous activism. Being notably knowledgeable in religious and social sciences and familiar with the principles of “material” sciences, he instructed his students in most of these areas. The first students who attended his courses in Izmir became the vanguard of a revived generation willing to serve his ideals.


      Only those who overflow with love

      will build the happy and enlightened world of the future.

      Their lips smiling with love, their hearts brimming with love,

      their eyes radiating love and the most tender human feelings

      - such are the heroes of love who continuously receive messages of love

      from the rising and setting of the sun

      and from the flickering light of the stars.


      Further remarks


      Gülen is well-known for his ardent endeavor to strengthen bonds among people. He maintains that there are more bonds bringing people together than those separating them. Based on this belief, he works without rest for a sincere, sound dialogue and tolerance. He was one of the founders of the Foundation of Journalists and Writers, a group that promotes dialogue and tolerance among all social strata and which has received a warm welcome from almost all walks of life. He regularly visits and receives leading Turkish and international figures: the Vatican Ambassador to Turkey, the Patriarch of the Turkish Orthodox Community, the Patriarch of the Turkish Armenian Community, the Chief Rabbi of the Turkish Jewish Community, as well as leading journalists, columnists, television and movie stars, and thinkers of varying views.


      Fethullah Gülen asserts that if you wish to keep the masses under control, simply starve them of knowledge. They can escape such tyranny only through education. He believes that the road to social justice is paved with adequate, universal education, for only this will give people sufficient understanding and tolerance to respect the rights of others. To this end, he has encouraged community leaders, the elite of society, industrialists, and business leaders to support quality education for the needy.


      Be so tolerant that your chest becomes wide like the ocean.

      Become inspired with faith and love of human beings.

      Let there be no troubled souls to whom

      you do not offer a hand and about whom

      you remain unconcerned.


      His efforts have begun to bear fruit, as graduates from the private schools in Turkey and Central Asia established by some Turkish private donations and run as trusts, have taken top honors in university placement tests and consistently finish at the top in International Knowledge Olympics. They have produced several world champions, especially in mathematics, physics, chemistry, and biology. In fact, as recently as July 1997, a chemistry team from Izmir’s Yamanlar High School took top honors in the Chemistry Olympics held in Calgary, Canada.


      A man is truly human only if he learns

      and teaches, and inspires others. It is difficult to regard

      as truly human someone who is ignorant and has

      no desire to learn. It is also questionable

      whether a learned person who does not renew

      and reform himself so as to set an example

      for others is truly human.


      Fethullah Gülen maintains, “If a nation expects to be ignorant and free in a state of civilization, it expects what never was and never will be.” In education, he has inspired the use of mass media, notably television, to inform those without a formal education of pressing social matters.


      “As a political and governing system, democracy is the only alternative left in the world,” he maintains. In spite of its many shortcomings, he says that no one has yet designed a better governing system. So, we must make it work. People shall always demand freedom of choice in their affairs, especially in their expression of spiritual and religious values.


      There is a mutually supportive and perfective relation

      between an individual’s actions and his inner life.

      We may call it a “virtuous circle.” Attitudes like

      determination, perseverance, and resolve illuminate

      his inner conscience; the brightness of his

      inner conscience strengthens his will-power

      and resolve stimulates him to higher horizons.


      “Do not despair in the face of adversity, and do not yield to anarchists,” he emphasizes, lest we give up hope. To him, hopelessness is a quicksand that buries human progress and kills the will to succeed, a noose that chokes and drowns people.


      With his acute perception, Gülen perceives that the world’s spiritual climate is undergoing a positive change. He envisions a twenty-first century in which we will see the sprouting of a spiritual dynamic that will revive the now-dormant moral values. He envisions an age of tolerance and understanding that will lead to the cooperation of civilizations and their ultimate fusion into one body. The human spirit shall triumph in the form of intercivilizational dialogue and the sharing of values.


      Gülen successfully bridges the past with his image of the future. His deep desire to find a solution for contemporary social problems has resulted in pearl-like sentences set one after another in his writings and speeches; priceless pearls on a string. In his inimitable style and choice of vocabulary, he offers a way out of the “material quicksand” in which humanity finds itself today.


      A soul without love cannot be elevated to the horizon

      of human perfection. Even if he were to live hundreds of years,

      he could make no advance on the path of perfection.

      Those who are deprived of love, entangled in

      the nets of selfishness, are unable to love anybody else and

      die unaware of the love deeply implanted

      in the very being of existence.


      “Today’s people are in search of their Creator and the reason for their creation,” Gülen contends. He gives practical, convincing answers to such questions as: Why was I born? What is the purpose of my life? What is the meaning of death, and what does it demand from me? In his speeches and writings, one encounters statements like: “Humanity has reached a crossroads: one leads to despair, the other to salvation. May God give us the wisdom to make the right choice.” His works represent a search for the truth.


      He does not believe that there are any material shortages in the world, and sees no justification for starvation. Inequitably distributed wealth should be channeled through private charities to the needy. He has spearheaded the establishment of many charitable organizations to do just that.


      A unique social reformer, Fethullah Gülen has synthesized the positive sciences with divinity, reconciling all “apparent” differences between the two. In his writings and speeches, he brings the ideologies and philosophies of the East and the West closer together.


      Compassion is the beginning of being; without it

      everything is chaos. Everything has come into

      existence through compassion, and by compassion

      it continues to exist in harmony. The earth was put

      in order by messages coming from the other

      side of the heavens. Everything from the macrocosm

      to the microcosm has achieved an extraordinary

      harmony thanks to compassion.


      “As for getting others to accept your ways,” Fethullah Gülen tells us, “the days of getting things done by brute force are over. In today’s enlightened world, the only way to get others to accept your ideas is by persuasion and convincing arguments. Those who resort to brute force to reach their goal are intellec-tually bankrupt souls.” In their daily lives, people must maintain the delicate balance between material and spiritual values if they are to enjoy serenity and true happiness. Unbridled greed must be guarded against.


      A true guide who leads by example, he lives as he preaches and presents an ideal living model to emulate. A student of ha-dith, tafsir, fiqh, Sufism, and philosophy, he occupies his rightful place among his contemporaries in Islamic sciences.


      At the present time, he continues his efforts for a better future for the whole humanity. His recently published biography already has reached its fiftieth edition.


      Love is the most essential element in every being,

      and it is a most radiant light and a great power

      which can resist and overcome every force.

      Love elevates every soul which absorbs it,

      and prepares it for the journey to eternity.

      Souls which have been able to make contact with

      eternity through love, exert themselves

      to implant in all other souls what they

      receive from eternity. They dedicate their

      lives to this sacred duty, for the sake of which

      they endure every kind of hardship to the end,

      and just as they pronounce “love” with

      their last breath, they also breathe love

      while being raised on the Day of Judgment.


      His Works


      Throughout his life, Fethullah Gülen has tasted almost nothing of worldly pleasure. He has spent his bachelor life studying, teaching, travelling, writing, and speaking. He always feels the sufferings of people coming from the spiritual wasteland of the twentieth century.


      In addition to his books, Gülen contributes to several journals and magazines. He writes the editorial page for Sizinti, Yeni Ümit, Yagmur, and The Fountain magazines. His sermons and discourses have been recorded on thousands of tapes and video cassettes. In addition, many books have been compiled from his articles, sermons, and the answers to questions he has been asked over the years. Some of his books are as follows:


      • Asrin Getirdigi Tereddutler (4 volumes; a selection from them has appeared in English translation as Questions and Answers About Faith)


      • Kalbin Zümrüt Tepeleri (2 volumes; the first has already appeared as Emerald Hills of the Heart: Key Concepts in the Practice of Sufism)


      • Cag ve Nesil (“This Era and the Young Generation”)


      • Olcu Veya Yoldaki Isiklar, (4 volumes; a selection has appeared in English translation as Pearls of Wisdom)


      • Zamanin Altin Dilimi (“The Golden Part of Time”)


      • Renkler Kusaginda Hakikat Tomurcuklari (2 volumes; vol. 1 has appeared in English translation as Truth through Colours)


      • Kirik Mizrap (“Broken Plectrum”), a collection of verse


      • Fatiha Uzerine Mulahazalar (“The Interpretation of Sura al-Fatiha”)


      • Sonsuz Nur (2 volumes, translated as Prophet Muhammad, Aspects of His Life)


      • Yitirilmis Cennet’e Dogru (translated as Towards the Lost Paradise)


      • Inancin Golgesinde (translated as Understanding and Belief: The Essentials of Islamic Faith)


      Some of Hodjaefendi’s books, among them Kirik Mizrap, Sonsuz Nur, Olcu Veya Yoldaki Isiklar, Inancin Golgesinde and Asrin Getirdigi Tereddutler, have been translated into many other languages such as Arabic, German, Russian, Albanian, Bulgarian, and Indonesian.

    

  


  
    
      Sufism and Its Origin


      Sufism (tasawwuf) is the path followed by Sufis to reach the Truth-God. While Sufism usually expresses the theoretical or philosophical aspect of this search, the practical aspect is usually referred to as “being a dervish.”


      What Is Sufism?


      Sufism has been defined in many ways. Some see it as the annihilation of the individual’s ego, will, and self centeredness by God and the subsequent spiritual revival with the light of His Essence.[1]Such a transformation results in the direction of the individual’s will by God in accordance with His Will. Others view it as a continuous striving to cleanse one’s self of all that is bad or evil in order to acquire virtue.


      Junayd al-Baghdadi, a famous Sufi master, defines Sufism as a method associated with “self-annihilation in God” and “permanence or subsistence with God.” Shibli summarizes it as always being together with God or in His presence, so that no worldly or other-worldly aim is even entertained. Abu Muhammad Jarir describes Sufism as resisting the temptations of the carnal, (evil-commanding) self (nafs al-ammara) and evil qualities, and acquiring laudable moral qualities.


      There are some who describe Sufism as seeing behind the “outer” or surface appearance of things and events, and interpreting whatever happens in the world in relation to God. This means that a person regards every act of God as a window through which to “see” Him, and lives his life as a continuous effort to view or “see” Him with a profound, spiritual “seeing,” indescribable in physical terms, and with a profound awareness of being continually overseen by Him.


      All of these definitions can be summarized as follows: Sufism is the path followed by an individual who, having been able to free himself or herself from human vices and weaknesses in order to acquire angelic qualities and conduct pleasing to God, lives in accordance with the requirements of God’s knowledge and love, and in the resulting spiritual delight that ensues.


      Sufism is based on observing even the most “trivial” rules of the Shari‘a[2] in order to penetrate their inner meaning. An initiate or traveler on the path (salik) never separates the outer observance of the Shari‘a from its inner dimension, and therefore observes all of the requirements of both the outer and the inner dimensions of Islam. Through such observance, the traveler heads toward the goal in utmost humility and submission.


      Sufism, a demanding path that leads to knowledge of God, has no room for negligence or frivolity. It requires the initiate to strive continuously, like a honeybee flying from hive to flowers and from flowers to hive, to acquire this knowledge. The initiate should purify his or her heart from all other attachments; resist all carnal inclinations, desires, and appetites; and live in a manner reflecting the knowledge with which God has revived and illumined his or her heart, always ready to receive divine blessing and inspiration; as well as in strict observance of the Prophet Muhammad’s example. Convinced that attachment and adherence to God is the greatest merit and honor, the initiate should renounce his or her own desires for the demands of God, the Truth.


      After these (preliminary) definitions, we should discuss the aim, benefits, and principles of Sufism.


      Sufism requires the strict observance of all religious obligations, an austere lifestyle, and the renunciation of carnal desires. Through this method of spiritual self-discipline, the individual’s heart is purified and his or her senses and faculties are employed in the way of God, which means that the traveler can now begin to live on a spiritual level.


      Sufism also enables individuals, through the constant worship of God, to deepen their awareness of themselves as devotees of God. Through the renunciation of this transient, material world, as well as the desires and emotions it engenders, they awaken to the reality of the other world, which is turned toward the Beautiful Divine Names of God.[3] Sufism allows individuals to develop the moral dimension of one’s existence, and enables the acquisition of a strong, heartfelt, and personally experienced conviction of the articles of faith that before had only been accepted superficially.


      The principles of Sufism may be listed as follows:


      • Reaching true belief in God’s Divine Oneness and living in accordance with its demands.


      • Heeding the Divine Speech (the Qur’an), discerning and then obeying the commands of the Divine Power and Will as they relate to the universe (the laws of creation and life).


      • Overflowing with Divine Love and getting along with all other beings in the realization (originating from Divine Love) that the world is the cradle of brotherhood and sisterhood.


      • Giving preference or precedence to the well-being and happiness of others.


      • Acting in accordance with the demands of the Divine Will-not with the demands of our own will-and living in a manner that reflects our self-annihilation in God and subsistence with Him.


      • Being open to love, spiritual yearning, delight, and ecstasy.


      • Being able to discern what is in the hearts or minds of others through facial expressions and the inner, Divine mysteries and the meanings of surface events.


      • Visiting spiritual places and associating with people who encourage the avoidance of sin and striving in the way of God.


      • Being content with religiously permitted pleasures, and not taking even a single step toward that which is not permitted.


      • Struggling continuously against worldly ambitions and illusions, which lead us to believe that this world is eternal.


      • Never forgetting that salvation is possible only through certainty of or conviction in the truth of religious beliefs and conduct, sincerity or purity of intention, and the sole desire to please God.


      Two other elements may be added: acquiring knowledge and understanding of the religious and gnostic sciences, and follow-ing a perfected, spiritual master’s guidance. Both of these are of considerable significance in the Naqshbandiyah Sufi order.


      It may be useful to discuss Sufism according to the follow-ing basic concepts, which often form the core of books written on good morals, manners, and asceticism, and which are viewed as the sites of the “Muhammadan Truth”[4] in one’s heart. They can also be considered as lights by which to know and follow the spiritual path leading to God.


      The first and foremost of these concepts is wakefulness (yaqaza), which is alluded to in the Prophetic saying (hadith): My eyes sleep but my heart does not, and in the saying of ‘Ali, the fourth Caliph: Men are asleep. They wake up when they die. The many other stages on this path will be discussed, at some length, in this book.


      The Origin of Sufism


      As the history of Islamic religious sciences tells us, religious commandments were not written down during the early days of Islam; rather, the practice and oral circulation of commandments related to belief, worship, and daily life led the people to memorize them.


      Thus it was easy to compile these in books later on, for what had been memorized and practiced was simply written down. In addition, since religious commandments were the vital issues in a Muslim’s individual and collective life, scholars gave priority to these and compiled books. Legal scholars collected and codified books on Islamic law and its rules and principles pertaining to all fields of life. Traditionists[5] established the Prophetic traditions (Hadiths) and way of life (Sunna), and preserved them in books. Theologians dealt with issues concerning Muslim belief. Interpreters of the Qur’an dedicated themselves to studying its meaning, including issues that would later be called “Qur’anic sciences,” such as naskh (abrogation of a law), inzal (God’s sending down the entire Qur’an at one time), tanzil (God’s sending down the Qur’an in parts on different occasions), qira’at (Qur’anic recitation), ta’wil (exegesis), and others.


      Thanks to these efforts that remain universally appreciated in the Muslim world, the truths and principles of Islam were estab-lished in such a way that their authenticity cannot be doubted.


      While some scholars were engaged in these “outer” activities, Sufi masters were mostly concentrating on the pure spiritual dimension of the Muhammadan Truth. They sought to reveal the essence of humanity’s being, the real nature of existence, and the inner dynamics of humanity and the cosmos by calling attention to the reality of that which lies beneath and beyond their outer dimension. Adding to Qur’anic commentaries, narrations of Traditionists, and deductions of legal scholars, Sufi masters developed their ways through asceticism, spirituality, and self-purification-in short, their practice and experience of religion.


      Thus the Islamic spiritual life, based on asceticism, regular worship, abstention from all major and minor sins, sincerity and purity of intention, love and yearning, and the individual’s admission of his or her essential impotence and destitution became the subject matter of Sufism, a new science possessing its own method, principles, rules, and terminology. Even if various differences gradually emerged among the orders that later were established, it can be said that the basic core of this science has always been the essence of the Muhammadan Truth.


      The two aspects of the same truth-the commandments of the Shari‘a and Sufism-have sometimes been presented as mutually exclusive. This is quite unfortunate, as Sufism is nothing more than the spirit of the Shari‘a, which is made up of austerity, self-control and criticism, and the continuous struggle to resist the temptations of Satan and the evil-commanding self in order to fulfill religious obligations.[6] While adhering to the former has been regarded as exotericism (self-restriction to Islam’s outer dimension), following the latter has been seen as pure esotericism. Although this discrimination arises partly from assertions that the commandments of the Shari‘a are represented by legal scholars or muftis, and the other by Sufis, it should be viewed more as the result of the natural, human tendency of assigning priority to that way which is most suitable for the individual practitioner.


      Many legal scholars, Traditionists, and interpreters of the Qur’an produced important books based on the Qur’an and the Sunna. The Sufis, following methods dating back to the time of the Prophet and his Companions, also compiled books on austerity and spiritual struggle against carnal desires and temptations, as well as states and stations of the spirit. They also recorded their own spiritual experiences, love, ardor, and rapture. The goal of such literature was to attract the attention of those people who the Sufis regarded as having restricted their practice and reflection to the “outer” dimension of religion, and to direct their attention to the “inner” dimension of religious life.


      Both Sufis and scholars sought to reach God by observing the Divine obligations and prohibitions. Nevertheless, some extremist attitudes-occasionally observed on both sides-caused disagreements. Actually, there was no substantial disagreement, and such conflicts should not have been viewed as disagreements, for they only involved dealing with different aspects and elements of religion under different titles. The tendency of specialists in jurisprudence to concern themselves with the rules of worship and daily life and how to regulate and discipline individual and social life, while Sufis chose to provide a way to live at a high level of spirituality through self-purification and spiritual training, cannot be considered a disagreement.


      In fact, Sufism and jurisprudence are like the two colleges of a university that seeks to teach its students the two dimensions of the Shari‘a, enabling them to practice it in their daily lives. One college cannot survive without the other, for while one teaches how to pray, be ritually pure, fast, give charity, and how to regulate all aspects of daily life, the other concentrates on what these and other actions really mean, how one can make worship an inseparable part of one’s existence, and how to elevate each individual to the rank of a universal, perfect being (al-insan al-kamil)-a true human being.[7] That is why neither discipline can be neglected.


      Although some self-proclaimed Sufis have labeled religious scholars as “scholars of ceremonies” and “exoterists”, real, per-fected Sufis have always depended on the basic principles of the Shari‘a and have based their thoughts on the Qur’an and the Sunna. They have derived their methods from these basic sources of Islam. Al-Wasaya wa’l-Ri‘aya (The Advices and Observation of Rules) by al-Muhasibi, Al-Ta‘arruf li-Madhhab Ahl al-Sufi (A Description of the Way of the People of Sufism) by Kalabazi, Al-Luma’ (The Gleams) by al-Tusi, Qut al-Qulub (The Food of Hearts) by Abu Talib al-Makki, and Al-Risala al-Qushayri (The Treatise) by al-Qushayri are among the precious sources that discuss Sufism according to the Qur’an and the Sunna. Some of these sources concentrate on self-control and self-purification, while others elaborate upon various topics of concern to Sufis.


      After these great compilers came Hujjat al-Islam Imam al-Ghazzali, author of Ihya’ al-‘Ulum al-Din (Reviving the Religious Sciences), his most celebrated work. He reviewed all of Sufism’s terms, principles, and rules, and, establishing those that were agreed upon by all Sufi masters and criticizing others, united the outer (Shari‘a and jurisprudence) and inner (Sufi) dimensions of Islam. Sufi masters who came after him presented Sufism as one of the religious sciences or a dimension thereof, promoting unity or agreement among themselves and the so-called “scholars of ceremonies.” In addition, the Sufi masters made several Sufi subjects, such as the states of the spirit, certainty or conviction, sincerity and morality, part of the curriculum of madrassas (institutes for the study of religious sciences).


      Although Sufism mostly concentrates on the individual’s inner world and deals with the meaning and effect of the religious commandments on one’s spirit and heart, and is therefore abstract, it does not contradict any of the Islamic ways based on the Qur’an and the Sunna. In fact, as is the case with other religious sciences, its source is the Qur’an and the Sunna, as well as the conclusions drawn from the Qur’an and the Sunna via ijtihad (deduction) by the verifying scholars of the early period of Islam. It dwells on knowledge, knowledge of God, certainty, sincerity, perfect goodness, and other similar, fundamental virtues.


      Defining Sufism as the “science of esoteric truths or mys-teries,” or the “science of humanity’s spiritual states and sta-tions,” or the “science of initiation” does not mean that it is completely different from other religious sciences. Such defini-tions have resulted from the Shari‘a-rooted experiences of vari-ous individuals, all of whom have had different characters and dispositions, and who lived at different times.


      It is a distortion to present the viewpoints of Sufis and the thoughts and conclusions of Shari‘a scholars as essentially different from each other. Although some Sufis were fanatic adherents of their own ways, and some religious scholars (i.e., legal scholars, Traditionists, and interpreters of the Qur’an) did restrict themselves to the outer dimension of religion, those who follow and represent the middle, straight path have always formed the majority. Therefore, it is wrong to conclude that there is a serious disagreement (which most likely began with some unbecoming thoughts and words uttered by some legal scholars and Sufis against each other) between the two groups.


      When compared with those who speak for tolerance and consensus, those who have started or participated in such conflicts are very few indeed. This is natural, for both groups have always depended on the Qur’an and the Sunna, the two main sources of Islam.


      In addition, the priorities of Sufism have never been differ-ent from those of jurisprudence. Both disciplines stress the importance of belief and of engaging in good deeds and good conduct. The only difference is that Sufis emphasize self-purification, deepening the meaning of good deeds and multiplying them, and attaining higher moral standards so that one’s conscience can awaken to the knowledge of God and thus embark upon a path that leads to the required sincerity in living Islam and obtaining God’s good pleasure.[8]


      By means of these virtues, men and women can acquire another nature, “another heart” (a spiritual intellect within the heart), a deeper knowledge of God, and another “tongue” with which to mention God. All of these will help them to observe the Shari‘a commandments based on a deeper awareness of, and with a disposition for, devotion to God.


      An individual practitioner of Sufism can use this system to deepen his or her spirituality. Through the struggle with one’s self, solitude or retreat, invocation, self-control and self-criticism, the veils covering the inner dimension of existence are torn away, enabling the individual to acquire a strong conviction concerning the truth of all of Islam’s major and minor principles.


      Sofi or Sufi


      Sofi is used to designate the followers of Sufism, particularly by speakers of Persian and Turkish. Others use the term Sufi. I think the difference most likely arises from the different views of the word’s origin. Those who claim that it is derived from the word sof (wool), safa (spiritual delight, exhilaration), safwa (purity), or sophos (a Greek word meaning wisdom), or who believe that it implies devotion, prefer Sufi. Those who hold that it is derived from suffa (chamber), and stress that it should not be confused with sofu (religious zealot), also use Sufi.


      The word sufi has been defined in many ways, among them:


      • A traveler on the way to God who has purified his or her self and thus acquired inner light or spiritual enlightenment.


      • A humble soldier of God who has been chosen by the Almighty for Himself and thus freed from the influence of his or her carnal, evil-commanding self.


      • A traveler on the way to the Muhammadan Truth who wears a coarse, woolen cloak as a sign of humility and nothingness, and who renounces the world as the source of vice and carnal desire. Following the example of the Pro-phets and their followers, as well as sincere devotees, they are called mutasawwif to emphasize their spiritual states and belief, conduct, and life-style.


      • A traveler to the peak of true humanity who has been freed from carnal turbidity and all kinds of human dirt to realize his or her essential, heavenly nature and identity.


      • A spiritual person who tries to be like the people of the Suffa-the poor, scholarly Companions of the Prophet who lived in the chamber adjacent to the Prophet’s Mosque-by dedicating his or her life to earning that name.


      Some say that the word sufi is derived from saf (pure). Although their praiseworthy efforts to plase God by serving Him continually and keeping their hearts set on Him are enough for them to be called pure ones, such a derivation is grammatically incorrect. Some have argued that sufi is derived from sophia or sophos, Greek words meaning wisdom. I think this is a fabrication of foreign researchers who try to prove that Sufism has a foreign-and therefore non-Islamic-origin.


      The first Muslim to be called a Sufi was the great ascetic Abu Hashim al-Kufi (d. 150 AH[9]). Thus, the word sufi was in use in the second Islamic century after the generation of the Companions and their blessed successors. At this point in time, Sufism was characterized by spiritual people seeking to follow the footsteps of our Prophet, upon him be peace and blessings, and his Companions by imitating their life-styles. This is why Sufism has always been known and remembered as the spiritual dimension of the Islamic way of life.


      Sufism seeks to educate people so that they will set their hearts on God and burn with love for Him. It focuses on high morals and proper conduct, as shown by the Prophets. Although some slight deviations may have appeared in Sufism over time, these should not be used to condemn that way of spiritual purity.


      While describing Sufis who lead a purely spiritual life, Imam Qushayri writes:


      The greatest title in Islam is Companionship of the Prophet (pbuh). This honor or blessing is so great that it can only be acquired by an actual Companion of the Prophet. The second rank in greatness belongs to the Tabi’un, those fortunate ones who came after the Companions and saw them. This is followed by the Taba‘i al-Tabi‘in, those who came after the Tabi‘un and saw them. Just after the closing years of this third generation and coinciding with the outbreak of internal conflict and deviation in belief, and along with the Traditionists, legal scholars, and theologians who rendered great services to Islam, Sufis had great success in reviving the spiritual aspect of Islam.


      Early Sufis were distinguished, saintly people who led upright, honest, austere, simple and blemish-free lives. They did not seek bodily happiness or carnal gratification, and followed the example of the Prophet, upon him be peace and blessings. They were so balanced in their belief and thinking that they cannot be considered followers of ancient philosophers, Christian mystics, or Hindu holy men. Early Sufis considered Sufism as the science of humanity’s inner world, the reality of things, and the mysteries of existence. A Sufi who studied this science was one determined to reach the final rank of a universal or perfect being.


      Sufism is a long journey of unceasing effort leading to the Infi-nite One, a marathon to be run without stopping, with unyielding resolution, and without anticipating any worldly pleasure or reward. It has nothing to do with Western or Eastern mysticism, yoga, or philosophy, for a Sufi is a hero determined to reach the Infinite One, not a mystic, a yogi, or a philosopher.


      Prior to Islam, some Hindu and Greek philosophers followed various ways leading to self-purification and struggled against their carnal desires and the attractions of the world. But Sufism is essentially different from these ways. For example, Sufis live their entire lives as a quest to purify their selves via invocation, regular worship, complete obedience to God, self-control, and humility, whereas ancient philosophers did not observe any of these rules or acts. Their self-purification-if it really deserves to be considered as such-was usually a source of creating conceit and arrogance in many of them, instead of humility and self-criticism.


      Sufis can be divided into two categories: those who stress knowledge and seek to reach their destination through the knowledge of God (ma‘rifa), and those who follow the path of yearning, spiritual ecstasy, and spiritual discovery.


      Members of the first group spend their lives traveling toward God, progressing “in” and progressing “from” Him on the wings of knowledge and the knowledge of God. They seek to realize the meaning of: There is no power and strength save with God. Every change, alteration, transformation, and formation observed, and every event witnessed or experienced, is like a comprehensible message from the Holy Power and Will experienced in different tongues. Those in the second group also are serious in their journeying and asceticism. However, they may sometimes deviate from the main destination and fail to reach God Almighty, since they pursue hidden realities or truths, miracle-working, spiritual pleasure, and ecstasy. Although this path is grounded on the Qur’an and the Sunna, it may lead some initiates to cherish such desires and expectations as spiritual rank, the working of miracles, and sainthood. That is why the former path, which leads to the greatest sainthood under the guidance of the Qur’an, is safer.


      Sufis divide people into three groups:


      • The perfect ones who have reached the destination. This group is divided into two subgroups: the Prophets and the perfected ones who have reached the Truth by strictly fol-lowing the prophetic examples. Not all perfected ones are guides; rather than guiding people to the Truth, some remain annihilated or drowned in the waves of the “ocean of meeting with God and amazement.” As their relations with the visible, material world are completely severed, they cannot guide others.


      • The initiates. This group also consists of two subgroups: those who completely renounce the world and, without considering the Hereafter, seek only God Almighty, and those who seek to enter Paradise, but do not give up tasting some of the world’s permitted pleasures. Such people are known as ascetics, worshippers, the poor, or the helpless.


      • The settlers or clingers. This group consists of people who only want to live an easy, comfortable life in this world. Thus, Sufis call them “settlers” or “clingers,” for they “cling heavily to the earth.” They are mainly people who do not believe, who indulge in sin and therefore cannot be pardoned. According to the Qur’an, they are unfortunate beings who belong to “the group on the left,” or those who are “blind” and “deaf” and “without understanding.”


      Some have also referred to these three groups as the foremost (or those brought near to God), the people on the right, and the people on the left.[10]


      
        
          [1] God’s Essence (Zat) is the Divine Being Himself. The phrase “lights of His Essence” refers to the lights of His Being. (Trans.)

        


        
          [2] The body of Islamic law, based on the Qur’anic commands and the actions and sayings of the Prophet, and then further developed by legal scholars to apply Islamic concepts to daily life. (Trans.)

        


        
          [3] The world has three “faces.” The first face is turned toward the transient, materialistic world, in which people seek the satisfaction of their bodily (animalistic) desires. The second face is turned toward the “arable field” of the Hereafter, in which a person’s “seeds of action” are sown and, at the proper time, harvested in the Hereafter. The third face is the area in which the Beautiful Divine Names of God are manifested. Sufism requires the awakening to the last two “faces” of the world. (Trans.)

        


        
          [4] This term is essential to Sufism. It may be translated as the “reality of Muhammad” as God’s Messenger, the most beloved of God, the best example for all creation to follow, the embodiment of Divine Mercy, and the living Qur’an or embodiment of the Qur’anic way of life. (Trans.)ieaimlyeakiemluakilumakakieul

        


        
          [5] This term refers to scholars who have devoted themselves to the study of the Hadiths. Especially when used in the same sense as Sunna, the Hadiths are classified into three groups: The Prophet’s words, his actions or daily life, and the sayings or actions of his Companions of which he approved explicitly or tacitly. They have been transmitted to succeeding generations through verified chains of narrators. (Trans.)

        


        
          [6] Sufism is based on the purification of the carnal self (nafs). The self needs to be trained and educated, for in its “raw” form it is evil. The Qur’an calls it nafs ammara (bi al-su’): the evil-commanding self. (Trans.)

        


        
          [7] This very famous Sufi term denotes an individual’s final “spiritual” perfection, which causes him or her to have a universal “nature” that can represent the entire creation and reflect all that is best in it. (Trans.)

        


        
          [8] The phrase “God’s (good) pleasure” means that God has accepted the action of His servant. It does not reflect emotion, and therefore does not resemble human pleasure. (Trans.)

        


        
          [9] The Prophet’s hijra (emigration to Madina) marks the beginning of the Muslim calendar. This event took place in July 16, 622 ce. As the Muslim calendar is lunar, it is shorter than its solar counterpart. (Trans.)

        


        
          [10] On the Day of Judgment, there will be two groups of people: those on the left side and those on the right side of God’s Throne. The former did not believe in God and His Prophet, and led sinful lives. As they died without repenting, they will be judged worthy of entering Hell. The latter believed and sought to live according to the dictates and teachings of God, as revealed through His Prophets and Messengers. They repented and strove to obtain God’s pleasure. They will be judged worthy of entering Paradise.

        

      

    

  


  
    
      The Heart and Some of Its Dynamics


      The heart is a spiritual resource with two aspects; through one it turns toward the world of spirits, through the other it connects with the world of physical bodies. If the body is under the command of the spirit according to all the rules of the Shari‘a, then the heart carries into it the enlightening gifts it receives through the world of spirits, and causes breezes of peace and contentment to blow therein.


      Just as the heart serves as an important bridge by which good and blessings reach a person, it can also be a means for all satanic and carnal impulses, temptations, and associations to occur in that person. As long as it is turned to the Truth, the heart functions as a source of light that radiates light to even the remotest, darkest corners of the person’s inner world, but if it long remains oriented to the carnal appetites, the heart becomes the target of the poisonous arrows of Satan.


      The heart is the seat of belief, worship, and perfect goodness or excellence (ihsan), and through it runs a mighty river flowing with radiance and inspirations that arise from relationships with God, humanity and the universe. But this extremely precious faculty has innumerable enemies that seek to dislodge it or divert it from its course. Among these are callousness (losing the ability to feel and believe), unbelief, conceit, arrogance, worldly ambi-tion, greed, excessive lust, heedlessness, selfishness and attach-ment to rank and status-all these are on the alert to seek out the weak spots of the heart and to destroy it.


      Belief is the life of the heart, worship is the blood that flows through its veins, and self-supervision and self-criticism are the foundations of its endurance. The heart of an unbeliever is dead; the heart of a believer who does not worship is in the throes of death; and the heart of a worshipping believer who does not reflect upon and control the self, nor face up to errors and sins, is exposed to all kinds of dangers and diseases. Although the first among these three classes of people have a “pump” in their chests, it cannot be said that they have a heart. Those belonging to the second class live in the cloudy or misty atmosphere of their surmises and doubts, they live imprisoned at a distance from God, without ever being able to reach their destination. As for the third class, although they have traversed some of the distance to the destination, they are at risk as they have not been able to reach the goal-they advance falteringly; defeat and success follow one upon another in their struggle on the way of God, and they spend their lives in a sisyphean attempt to reach the peak.


      A sound heart is one of the means that leads a person right to God without deviation, and perfect goodness or excellence in worship (ihsan) is the greatest, most rewarding action of the heart. Excellence is the safest way to ascend the slopes of sincerity, the most secure means to reach the peaks of being approved by God, and the consciousness of self-possession before the Eternal Witness. Hundreds of thousands of people, equipped with belief and in deep fear and reverence of Him, have flown on the wings of good actions, have set out toward Him, but only a few have succeeded in reaching the peak. Let those who have not yet been able to reach it try their utmost to do so. The others who have been able to reach it, feel deeply the ugliness of whatever God dislikes and they close themselves off from this ugliness; at the same time they are willing to do what is pleasing to Him, to adopt that as their way until it has become a second nature for them.

    

  


  
    
      
Riyada (Austerity)


      Riyada (austerity), which we can describe as disciplining life, appetite and thirst, and sleeping and waking only in order to develop the feelings of praise for and thankfulness to God and balancing these by keeping them within the limits of needs, has been used in the terminology of Sufis to mean the training of the carnal self and the acquiring of good, praiseworthy qualities. It has been accepted as a means of restraining the carnal desires, which include appetite, thirst and sleep, by resisting them.


      From another perspective, austerity is described as holding back from carnal pleasures in order to acquire piety, righteous-ness, and nearness to God, and to discover the hidden realities of existence and the Divine truths. It combines the following of God’s way without any deviation, making use of will power and conscience in the best way by taking refuge in the atmosphere of spiritual life against the pressures and excessive desires of the carnal self.


      “State” and “station,” regarded as crystal-like indicators of a person’s spiritual life, are certain “pools” of indescribable spirit-ual pleasures mixed with the breezes from the worlds beyond that one can experience through austerity on the way to God. These are based on love of God and the attainment of His approval. Reaching these “pools” and feeling and living in the spacious world of the spirit within the love of God and His good pleasure is possible through austerity and through training the carnal self, and can be achieved by enhancing the spirit with virtues.


      A person capable of sustaining an austere life is a person of tested faith or loyalty in relationships with the Creator, the Truth, and also in relationships with the created. This is the natural state for austerity-the ambition to become a person of truth by liberating oneself from worldly ambitions and carnal inclinations and becoming devoted to the Almighty Truth. Austerity is training the carnal self to realize true humanity and to make the love of God the source of human feelings, thoughts and behavior. In other words, the purpose of an austere life is to think for the sake of God, to speak for the sake of God, to love for the sake of God, and to remain in the sphere of doing or not doing something only for the sake of God, to obtain His approval and good pleasure-purely because God wants us to do it or not to do it-and to always be with God.


      Some see austerity as humiliating the carnal self, which we can interpret as the annihilation of the evil-commanding self which always pursues evils, or as being freed from selfishness and self-conceit or overcoming bodily desires in accordance with the maxim, “Die before you die!” From this perspective, austerity can be regarded as plowing the carnal self, as one plows a field, in order to sow the seeds of goodness and virtue, and bringing them into flower by giving them the necessary water and heat in favorable weather.


      The couplet,


      Be soil, such fertile soil, that roses can grow in you;,

      For nothing other than soil can have the honor of growing roses.


      describes this state of self which has acquired perfection, humil-ity, and self-annihilation.


      Sufi scholars and thinkers have also taken another approach to austerity. They distinguish two types of austerity. The first is “austerity in manners,” which means being freed from weaknesses and vices in order to acquire a second nature, while the other is “austerity in goals,” which means having the best goal and pursuing it in this world. This approach can also be summed up as disciplining the carnal self and acquiring good, laudable virtues. The statement found in the Lujja, “The wisdom in hurting the body is training the reason and the soul” confirms this approach.


      Some who have acquired austerity in the most approved manner have made another classification of austerity, as follows:


      • The austerity followed by those who are at the beginning of the Sufi way to God consists of combining and adorning good morals or good nature with knowledge, and the practice of religion with sincerity and purity of intention, and to observe both the rights of the Creator and the rights of the created.


      • The austerity followed by those who have advanced on the Sufi way to God is to become free of all considerations with respect to anything other than God and, by paying heed to the voice of the inner sense of reliance on God and of seeking help[1]-something that everyone feels in their conscience-to remain true to the direction to which their conscience points. Furthermore, this degree of austerity also demands being oblivious of even the way one is following, because of absorption in seeking God’s good pleasure.


      • The austerity followed by those who have reached the end of the way enables them to experience the Divine manifestations free from all differences and polarities. That is, it enables them to feel in the depths of their heart the unity and harmony of apparently opposed Divine Names and Attributes., with all their manifestations. It is, therefore, a way to see and experience God without seeing any difference between His being the All-Favoring and the All-Requiting or the All-Expanding and the All-Straitening or the All-Granting and the All-Preventing.


      
        
          [1] Everyone has two important innate senses: Bediuzzaman Said Nursi, a famous Turkish scholar (d., 1960), describes them as the sense of reliance and the sense of seeking help. They can be viewed equally as two of humanity’s essential needs. These verses urge or even compel one to find a point of reliance and a source of help, and therefore guide to God as the Infinite and All-Powerful One to rely upon, and as the All-Merciful and All-Helping to seek help from. (Trans.)

        

      

    

  


  
    
      
Hurriya (Freedom)


      The realization of every lawful desire without hindrance, freedom from any pressure, confinement, or subservience, the right to elect, to be elected, and to enjoy certain basic rights in political life-these are some of the definitions of “freedom,” which has become one of the most widely concepts discussed in the recent history of thought and law.


      The basic freedoms of humanity that range from personal rights to political and general ones-such as the freedom of belief, worship, thought, the freedom to have a family, to work, to own personal property, the right of freedom of expression and association, of electing, and being elected, etc.-are not among the subjects to be discussed in “Emerald Hills of the Heart.” However, they have always been regarded as among the most important matters in human history.


      Being the most fundamental and vital dimension and the most important human faculty, namely free-will, which is considered an important pillar of conscience, freedom (hurriya) is one of the most valuable gifts of God to humanity. This great gift has been defined in Islamic literature as an individual’s assertion and enjoyment of his/her basic rights. However, in order to fully perceive freedom one must be able, to some extent, to perceive its opposite. This opposite is the individual’s dependence on others for the enjoyment of those rights, which is a form of servanthood. It is God Almighty Who grants these rights to humanity, so a person has no right to change or sell them or transfer them to others. Those who commit such a sin, that is, change or sell their fundamental rights or transfer them to another, have lost their humanity to a certain extent and will be held accountable before God for that loss. Such an action shows, first of all, disrespect for human values, and those who commit such disrespect cannot be conscious of their existence, and those who are not conscious of one’s existence have no relationship with the truth and no share in the love of and servanthood to God.


      In short, it cannot be asserted that those who do not recognize God, Who is the Truth and the source of human rights, are free in the sense that they are conscious of human rights, nor can those who have not been able to free themselves from slavery to others than God be free in the real sense of the term.


      What we have so far said about freedom is only by way of introduction to the freedom that is one of the emerald hills of the heart.


      The freedom inherent in Islamic Sufism, being one of the most significant fruits of austerity, is that a person does not submit or bow to any power other than God, indicating thereby that the heart of that person has become a clear mirror receiving and reflecting the manifestations of God. The person who has reached this point on the way to God through austerity and by God’s special help, severs inward relation with all things and beings other than God, and with emotions pulsing with freedom, heart beating joyfully with a yearning for freedom, and having broken all the restrictions around the selfhood, that person sets for him or herself this single goal and, in the philosophy of the respected saint Harith,[1] weaves the tissue of his or her thought with the threads of the hereafter.


      True freedom is attainable only by freeing one’s heart from worldly worries and anxieties about the things of this world, and so being able to turn to God with one’s whole being. In order to express this reality, the leaders of the Sufi way say: “Child, undo the bonds of servanthood and be free; how much longer will you remain enslaved to gold and silver?” The answer of Junayd al-Baghdadi[2] to those who asked him what freedom was- “You can taste freedom when you are free from all bonds other than slavery to God”-also expresses the essence of freedom.


      If freedom is directly proportional to sincere devotion and servanthood to God Almighty, and it is, then it is not possible to assert that those who live their lives under the direction of others are really free. In this respect, the following anonymous couplet speaks significantly:


      If you would like to beat the drum of honor,

      Go beyond the wheel of the stars;

      As this circle filled with rings is a drum of humiliation.


      True freedom is necessary in order to be a perfect servant of God. The measure of a person’s true freedom is servanthood to God. Those who cannot realize servanthood to God can neither be free nor attain human values in their full reach and meaning. Such people can never be saved from corporeality and sensuality so as to reach the achievable horizon of spiritual life with a “sound heart,” nor can they feel the essence of human existence in the depths particular and special to it.


      People who spend their life in the captivity of worldly considerations grow in arrogance in the face of the blessings granted to them. Instead of becoming more thankful to God, they attribute to themselves whatever achievement God has enabled them to realize, and are disappointed time after time when they fail, and shiver with the fear of losing whatever advantages they have accrued-such unfortunate people have no share in freedom, even if they are as kings in the world.


      As long as the heart sets itself upon various goals, loved ones, and ambitions, it can never taste freedom. How can those be free who are constantly worrying about how to hold onto or pay back the goods they expect from others, who have mortgaged most of their life’s energy to others in return for worldly interests and bodily pleasures?


      It is a great trial, one that leads to perdition if one wanders in the whirl of physical considerations and is confined to worldly aims with a heart attuned to worthless, fleeting objects. By contrast, it is a great favor from God upon those whose inner world He has sealed off from the many attributes of the ephemeral world that attract the carnal self; it is a great favor from God that He cuts away the relation of the heart with the world. For that relation is a form of bondage, and that cutting away is a bridge by which humanity is able to reach true freedom.


      
        
          [1] Abu ‘Abdullah Harith al-Muhasibi (d. 858), was one of the leading Sufis. He was learned in the principal and derivative sciences, and his authority was rec-ognized by all the theologians of his day. He wrote a book, entitled Ri‘aya li-Hu-quqillah (“The Observance of God’s Rights”) on the principles of Sufism, as well as many other works. In every branch of learning he was a man of lofty sen-timent and noble mind. He was the chief guide of Baghdad in his time. (Trans.)

        


        
          [2] Junayd al-Baghdadi (d. 910): One of the most famous early Sufis. He enjoyed great respect and was known as “the prince of the knowers of God.” (Trans.)

        

      

    

  


  
    
      
I’thar (Altruism)


      I’thar (altruism), preferring others to oneself when doing a good deed, is, according to the moralists, giving precedence to the common interests of the community over one’s own interests; according to Sufis, it is devoting oneself to the lives of others in complete forgetfulness of all concerns of one’s own, it is self-annihilation in the interests of others.


      The opposite of altruism is the stinginess and selfishness that arise from avarice and attachment to this world. Both stinginess and selfishness are regarded as reasons for becoming distanced from the Creator, the created, and Paradise.[1] While stinginess arises from avarice and attachment to the world, generosity, benevolence, and perfect goodness arise from altruism.


      Generosity means that believers give some of their belongings to others without feeling any unease in the heart. Benevolence means considering one’s own happiness as dependent on the happiness of others and, more than that, putting the welfare of others ahead of one’s own happiness. As for perfect goodness or excellence (ihsan), it means preferring others, even when one is in need oneself. The Qur’an points to such excellence or the highest degree of altruism in this verse (59:9): They feel in their hearts no displeasure because of whatever the others are given, but rather give them preference over themselves, even though poverty be their own lot.


      Altruism is valuable when one attains and follows it freely; it has no value if one is forced or if one performs such an act not out of one’s own free will.


      The generosity and benevolence that arise from and are dimensions of altruism have degrees, as follows:


      • Sacrificing one’s soul in God’s way (for God’s cause), therefore for the sake of belief and for the good of the believers, is considered the highest degree of nobility.


      • Being able, when it is necessary, to renounce a (rightful) claim to leadership or similar high position for the well-being and unity of society, is seen as altruism one step below the first degree.


      • Preferring the (economic) welfare of others over one’s own, is a third degree of nobility.


      • Allowing others to benefit from one’s knowledge and ideas without expecting anything in return, is a virtue not quite as noble as the previous ones.


      • Giving to others out of one’s income-this includes responsibilities for the giving of the prescribed and voluntary alms (zakah and sadaqa).


      • Showing warmth, speaking soft and kind words, being of use to others, and being the means of various instances of good-these are examples of altruism that almost anyone can strive for in any situation.


      The first of these degrees of generosity and benevolence is a profound and fundamental dimension of altruism that not everyone can achieve. Mawlana Jami‘,[2] the author of Baharistan (“The Land of Spring”), expresses it most memorably:


      It is easy to show generosity with gold and silver;

      Worthy of respect is he who shows generosity with his soul.


      Among the characteristics and degrees of those who practice altruism are:


      • Offering food and feeding others at the cost of one’s own hunger and thirst, and neglecting oneself in the provision of others. Provided that no one’s rights are violated, this is a virtue characteristic of truly pious, saintly people.


      • Despite all adversities, spending whatever one has as a favor from God in God’s way and purely for His good pleasure, and in such a disinterested manner that one forgets what good one has done. This virtue is particular to those with considerable nearness to God, who take far greater pleasure in giving than receiving.


      • Attributing to God exclusively all the accomplishments with which one is favored without seeing oneself as the agent of any good and, without expecting any return, even in the form of spiritual pleasures, for all that one does for God’s sake, always fbeing aware of Him and experiencing oneself as the shadow of the light of His existence.


      • This last one is the attitude and practice of those nearest to God, including primarily the noblest of humankind and the greatest of all times and places, upon him be peace and bles-sings. His Ascension is a demonstration of his being accorded the highest honor and being sought after (by all the angels and many among human beings and jinn) as a reward for his incessant efforts for perfect knowledge of God. His return from the realms beyond the heavens to be among people in this world is such a great degree of altruism that nobody else has ever been able to achieve it. His emerging from Paradise and letting his profuse tears fall into the pits of Hell for the salvation of humankind expresses the greatest possible altruism.


      O God! For the sake of your chosen Prophet, Muhammad, make us of those who do not begrudge what has been given to their brothers-in-religion, but prefer them to themselves, even though poverty be their lot, and may Your blessings and peace be on our master Muhammad and on His family and Companions.





OEBPS/cover.jpeg
KEY CONCEPTS IN THE PRACTICE OF

l{q;_\ ”

EMERALD HILLS OF THE HEART,






OEBPS/OEBPS/Images/sufism2_kapak_fmt.jpeg
KEY CONCEPTS IN THE PRACTICE OF

el | “}:'\\A\
Cl \V

SLUIFISA

[ J jL JAY

h

EMERALD HILLS OF THE HEART






OEBPS/OEBPS/Images/tugralogojpg_fmt.jpeg





