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Foreword

I am writing this foreword to draw attention to the importance of this particu-
lar book on Psychological Themes in Classical Islamic Literature. It has become
exceedingly clear over the past decade that the Euro-American grip on the
current literature on psychology needs to be softened and other diverse per-
spectives on psychology need to be introduced. While there are many recent
publications discussing the diverse and rich intellectual heritage that Muslims
have, there are not too many works that provide a direct exposure and read-
ing of the classical Islamic scholarly works composed specifically related to
psychology. This book provides a series of selected chapters from various clas-
sical texts across various Islamic specialties on topics related to Psychology. It
provides readers with a flavor of the works and discussions regarding human
psychology that great Muslim scholars have documented generations before
the existence of a modern specialty in psychology. It also demonstrates that
there is much to be unearthed and drawn out from the Islamic tradition that
can provide valuable insights, advancements and perspective shifts in the field
of psychology.

There are a few important distinguishing characteristics of this work that
make it particularly valuable. First off, the team of editors and contributors
consists of individuals who can bridge the gap between modern psychology
and Islamic studies by possessing an understanding and familiarity with both
fields. Additionally, the translation has been rendered in a manner that makes
it comprehensible and highly relevant to those who are psychologically minded
by encompassing and utilizing some important psychological terminologies to
translate and capture the meanings of the classical texts. Finally, the commen-
tary provides readers with a nice exploration and discussion of the relevance
of these timeless traditions and works to the modern field of psychology.

Personally, I have had the pleasure of mentoring, teaching and working
with Dr. Keshavarzi and many members of his team of contributors. This work
makes me proud of their accomplishments and proud of the Islamic intellec-
tual tradition. It provides me further reassurance that the road to advance-
ment sometimes lies right beneath our noses, and we need not look too far to
find it. Such translated works have been within the reach of Muslim academ-
ics, students and intellectuals for a long time. Such a compilation was long
overdue and this work helps to demonstrate the immense need for further and
more investigation of the rich Islamic legacy of psychology. While this book
seems to be just a drop in the ocean, it serves as a great start and inspiration
for others to potentially work on an encyclopedia of psychology drawn from



XIT FOREWORD

the classical Islamic scholarly tradition that can be even more comprehensive
than this short primer.

Lastly, I am very happy to see that our College of Islamic Studies at Hamad
bin Khalifa University was able to support and facilitate open access for this
book given its immense need and opportunity for broad exposure and utiliza-
tion internationally. T have no doubt that this book will be an invaluable source
for researchers and students of Islamic psychology first and foremost in our
Counseling Psychology Program at the College of Islamic Studies. I hope to see
this book utilized as a course textbook on psychology in the Islamic tradition
across universities and academic institutions globally.

May Allah facilitate its acceptance and maximize its benefits and utility
internationally and across time.

Recep Sentiirk
Dean of College of Islamic Studies, Hamad bin Khalifa University



Preface

In the name of Allah, Most Beneficent, Most Merciful. Praise be to the one who
has bestowed the light of prophethood and revelation upon humanity so that
they may achieve true contentment and bliss in this life and in the hereafter.

May the choicest salutations and peace be upon our Master and Prophet
Muhammad, who came to guide humanity out of the darkness and suffering
of this temporal life and provided humanity with the glad tidings that the tri-
als and tribulations of this life are a spiritual cleansing and elevation for the
life hereafter, should they believe. And may salutations and peace be upon his
noble family, companions and those who followed after them in excellence.

It is upon the request and insistence of my beloved friend, Dr. Hooman
Keshavarzi, that I provide a preface to this book, entitled Psychological Themes
in Classical Islamic Literature. It is important to note at the outset of reading
this book the motivations and intentions by which Muslim scholars both in
the past and present wrote their works and investigated intricate matters of
knowledge. Muslim scholars have always chiefly been inspired and motivated
by revelation and Islamic scripture in their academic works and construc-
tion of civilization. Thus, the rich Islamic intellectual heritage and civiliza-
tion that has been transmitted to us, has its primary roots in revelation, i.e.
the Quran and the Sunnah. By reflecting and looking at scripture, Muslim
scholars became keenly interested in a vast array of intellectual issues and
matters. Within the context of healthcare, Muslims were inspired to investi-
gate, construct and establish magnificent healthcare institutions and hospitals
on account of the tradition of the Prophet, may Allah bless him & grant him
peace, when he instructed a female companion Rufaydah al-Aslamiyyah, may
Allah be pleased with her, to establish a tent for the wounded members of the
Battle of Khandaq (Tabaqat 3:427). Such a tradition led Muslims to consider
the possibilities of building upon the idea of establishing a place of healing
and treatment for the sick in an institutional manner. This eventually led to
the construction of the famous bimaristans and dar al-Shifas, that the world
witnessed in Baghdad, Damascus, Cairo, Istanbul, Edirne, Bursa and various
other cities throughout the Ottoman lands where both physical and mental ill-
nesses were treated. Muslims were then motivated to find various treatments
and uncover healthcare treatments on account of the famous prophetic tra-
dition, wherein the Prophet Muhammad, may Allah bless him & grant him
peace, states, “For every sickness there is a treatment. And when the treat-
ment is applied to the sickness, they shall be cured by the permission of Allah”
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(Muslim, 2204). Such prophetic traditions led Muslims to uncover the treat-
ment to various ailments that are well-documented.

More specifically, as it pertains to psychology and mental health, I would like
to draw attention to the Prophetic cure and prayer that he, may Allah bless him
& grant him peace, taught his companions, may Allah be pleased with them,
and by extension the ummah for depression and anxiety. On one occasion,
the Prophet, may Allah bless him & grant him peace, entered the Masjid and
saw Hazrat Abti Umama, may Allah be pleased with him, a companion from
among the Ansar sitting, wherein the Prophet, may Allah bless him & grant
him peace, said to him, “Oh Abu Umamah, what is it that [has caused ] you to
sit in the Masjid outside of the prayer times?” He responded, “My anxieties and
debts are overwhelming me oh Prophet of Allah”. The Prophet, may Allah bless
him & grant him peace, then responded, “shall I not teach you some words,
that should you recite them, Allah, Most Exalted and Sublime, shall rid you of
your anxieties and relieve you of your debt?” Hazrat Abu Umama, may Allah be
pleased with him, replied, “Most certainly, Oh Prophet of Allah”. The Prophet,
may Allah bless him & grant him peace, stated, “then whenever you go to sleep
in the evening and awake in the morning, say, ‘Oh Allah, I seek refuge in you
from [debilitating] anxiety and sadness, I seek refuge in you from incapacity
and laziness, I seek refuge in you from cowardliness and miserliness, and I seek
refuge in you from being overwhelmed [by] debt and being dominated by
men” (Aba Dawud, 1555). Furthermore, Hazrat Aba Bakr al-Siddig, may Allah
be pleased with him, once asked the Prophet, may Allah bless him & grant him
peace, “Oh messenger of Allah, teach me some words that I can recite in the
morning and in the evening. The Prophet, may Allah bless him & grant him
peace, stated, “Say: Oh, Fashioner of the Heavens and the Earth, the Lord of
all things and Possessor of everything, I testify that there is no god except You.
I seek refuge in the evil of myself and the evil of the devil and his associates”.
He, may Allah bless him & grant him peace, then said, “Say this in the morning,
evening and when you retire to bed” (Abu Dawud, 5067).

The following prayers of the Prophet, may Allah bless him & grant him
peace, identify the importance of mental health. By virtue of asking to be
relieved or protected from these conditions, it is an indication that such con-
ditions may be commonplace among people and that it can have very debili-
tating and adverse effects on the human condition. As can be witnessed in
this book, Muslim scholars therefore rose to the occasion to attempt to truly
understand the nature of anxiety and depression (see section 4) and how to
treat them. They were curious about, how these emotions manifest in people,
their causes, triggers and psychological strategies that could be employed to
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rid themselves of these conditions in addition to seeking refuge in Allah. These
burning concerns arose out of examining and being inspired by revelation that
led them to these various rich discussions of mental health that are extremely
relevant to this very day. Additionally, as seen by the second prophetic pre-
scription above, Muslim scholars never divorced mental health conditions
from metaphysical or spiritual issues. While it is important to employ prayers
and strategies to ward off anxiety and depression, it is equally necessary to
seek refuge in Allah from the evil influences of the self and from the unseen
realm. Therefore, as you will notice in the book, many of the entries that deal
with psychological techniques or topics are often intertwined with spiritual
advice, litanies and practices.

Finally, I commend the editors and contributors of this work, who extracted
various sections from the rich Islamic scholarly heritage as they relate to topics
of human psychology to help answer and benefit modern psychological ques-
tions and issues. It is my firm belief that through the investigation of revela-
tion, the prophetic prayers and the writings of the Islamic scholars in their
commentaries, reflections, anecdotes and recommendations, the modern field
of psychology and mental healthcare delivery can be transformed. It is time
for modern psychologists to examine the rich Islamic heritage and revisit spiri-
tuality as a platform by which to understand and examine human psychology.
I beseech Allah, Most High, that He accept this work as a service for His sake
and a source of benefit, healing and transformation for all of humanity. Amin.

Shaykh Mohammed Zakariya ibn Isma@’il Patel al-Jogwart
Imam of Masjid al-Taqwa, Toronto, Canada
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Introduction

In the name of Allah, the Most Beneficent, Most Merciful. Praise be to the One
who created human beings as the best of all creation and created the human
mind in order to discern truth, come to know their true Lord and to worship
Him. May the salutations and choicest blessings of Allah be upon our Master
and Prophet Muhammad and upon his family, progeny, companions, and those
who follow him until the day of Reckoning.

The modern psychological literature, despite its richness, has generally
overlooked the potential contributions of the Islamic intellectual heritage to
the field. It is currently rooted in the historical and philosophical contributions
of Euro-American intellectuals and figures that are overrepresented in the
field. All the major schools of psychology from humanistic, cognitive, narra-
tive, behavioral, psychodynamic, emotional psychologies stem from the ideas
and theories of European and North American scholars that continue to shape
the field and are taught and disseminated throughout the world. Despite the
richness of the Islamic intellectual heritage and Islamic scholarly treatises that
have discussed the subject matter of human psychology generations before
their Euro-American counterparts, these figures are rarely given mention in
the psychological literature. This is also the case within the Muslim world
today, whereby Euro-American ideas are taught in Muslim Universities and
such students come to know and memorize the names of these individuals of
whom their parents could not even pronounce. Meanwhile in the same institu-
tions of higher learning, the names of Islamic scholars that are so familiar to
them are not readily accessible to them when the subject matter of psychology
comes up.

Having said the above, there has been a growing interest in the contribu-
tions of the culturally and religiously diverse in modern psychology, particu-
larly in a world that is increasingly globalized and shrinking. Thus, there is a
clear recognition of the need for further investigation into diverse voices and
traditions in psychology. However, there is a set of challenges that makes the
endeavor of extracting contributions from the Islamic heritage exceedingly dif-
ficult. Firstly, most psychologists including Muslim psychologists are trained in
Western institutions or in the Muslim world that has imported Euro-American
psychology into its institutions. Even if such Muslim scholars wish to engage
in this undertaking, there are yet another set of challenges that make it diffi-
cult for them to access the Islamic literature. This includes a language barrier,
whereby they may not be able to read classical texts in the original languages
such as Arabic, Persian, and Urdu. Though there may be translations of these

© HOOMAN KESHAVARZI ET AL., 2025 | DOI:10.1163/9789004725201_002
This is an open access chapter distributed under the terms of the cc By-Nc 4.0 license.
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2 INTRODUCTION

works in their local languages, they are very limiting and often do not do justice
to the original work. On the other hand, even if some of these scholars were to
be able to read the original languages, they may not know how to engage with
them since they are often replete with Islamic terminologies and organized in
ways that may not be intuitive. For example, one may have a difficult time find-
ing topics of human psychology in the voluminous work of Imam al-Ghazalr’s
Thy@. And even if one were to find the sections where he addresses human
psychology, oftentimes he utilizes terms that are specific to Islamic theology
that may not be readily comprehensible to the non-expert. Therefore, it may
in fact require an Islamic studies background for one to access such literature.
One may consider Islamic studies experts to be the ones to take on this respon-
sibility. However, there are also a few barriers that are in place for such experts.
These include the lack of psychological mindedness that may be needed to
consider which types of literature may be relevant for topics in modern psy-
chology. Additionally, Islamic studies experts don't frequently focus on survey-
ing the Islamic literature for psychological topics since this may be outside of
their primary scope of topics that directly pertain to theology.

The ultimate result of the above is that Islamic scholarly contributions often
feel out of reach for the field of modern psychology.

1 Central Objective

It is for this reason that this book project was conceived. This book provides a
window into the Islamic scholarly tradition as it relates specifically to the sub-
ject of human psychology. The editors and contributors, all possessing some
degree of dual training (i.e., behavioral and Islamic studies), came together to
select segments from the Islamic scholarly literature in the Arabic language
that spoke to major topics that tackle big questions in the field of psychology.
These include the admissibility and validity of diverse sources of knowledge,
the nature of the human psyche, nature of human drives, the mind and body
problem, nature vs nurture, dreams, emotions, psychological resilience, and
well-being among others. Oftentimes in the psychological literature these top-
ics are discussed within the context of the Euro-American intellectual tradi-
tion. It is the belief of the editors that the field of modern psychology can be
enriched through the inclusion of Islamic scholarly works that reflect such
scholarly sophistication and comprehension of the topic at hand.

More specifically, this book attempted to bring together and provide a
diverse representation of the Islamic intellectual heritage and its associ-
ated subfields. These included writings from discursive theology (Kalam),
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spirituality (Sufism), medical/health literature (7:bb), philosophical literature,
and Islamic law ( figh). Each one of these fields treats the subject matter of psy-
chology in different ways. For example, the jurists’ focus in human psychology
is on the presence or absence of mens rea (irada/ikhtiyar) and mental compe-
tence (ahliyya) for the determination of legal liability, responsibility (taklif)
and/or the affordance of disability accommodations (rukhas). Meanwhile, the
epistemic focus that underlies Tibb or ancient Islamic medical practice centers
on experiential trials and sensory information (hiss) that were the precursor
to the empirical method. Tassawuf or Sufi scholars on the other hand, provide
ontological models of the human psyche and spirit that inform experiential
trials of behavioral interventions (tahdhib al-nafs) guided by Islamic scripture
(wahy) rooted in metaphysical assumptions. While the predominant focus for
the scholars of kalam is the very question of epistemology, and their concep-
tualization of admissible information that qualifies as objective truth (gat?) in
contrast to subjective knowledge (zanni).

2 Content

Chapter 1 on Epistemological Themes explores the sources of knowledge in
the Islamic tradition. Key texts include discussions on the nature of knowl-
edge and its acquisition, featuring works by Imam Nir al-Din al-Sabani and
Mujaddid al-Alf al-Thani al-Imam al-Rabbani Ahmad al-Sirhindi. These texts
highlight the epistemological frameworks that integrate rational, sacred, and
empirical knowledge, which are foundational for understanding human psy-
chology from an Islamic perspective.

Chapter 2 on Ontological Themes delves into the nature of the human psyche.
It includes works by Imams Abu Hamid al-Ghazali, al-Bajuri, al-Suhrawardsi,
Ibn Sina, and Ali Haydar Efendi. Topics covered include the definitions and
interrelations of the qalb (heart), rih (soul), nafs (self), and ‘aql (intellect), as
well as discussions on the different traits, faculties, and characteristics of these
domains.

Chapter 3 focuses on cognitive themes and processes features works by
al-Ghazali and al-Nabulsi with discussions on human thoughts and the factors
influencing them such as Shaytan’s whisperings, as well as the significance of
dreams and dream interpretation.

Chapter 4 on Emotional Themes addresses emotional well-being and the
management of emotions such as sorrow, grief, fear, hope, anger, and hap-
piness. It includes writings by al-Ghazali, Ibn Abi al-Dunya, Ibn Qayyim
al-Jawziyya, ibn al-Jawzi, and Ibn Qadi Baalbek.
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Chapter 5 on Behavioral Themes include discussions on character traits,
methods of behavioral change, and the phenomenon of waswasa and behav-
ioral compulsions, drawing from the works of Imam al-Birgivi and Mulla
‘Al al-Qarl.

Chapter 6 focuses on general well-being, discussing topics such as recog-
nizing and managing one’s own flaws, the need for recognizing psychological
symptoms, and managing and restoring mental health. The chapter includes
works by Imam al-Balkhi, al-Ghazali, and al-Razi.

3 Approach

The editorial and contributor team gathered these segments from classical
Islamic scholarly writings and provided a translation for each segment into
English. In addition to the English translation, a commentary was produced at
the bottom with the following aims: (i) to explain any technical concepts that
may not be readily comprehensible for someone who is not a student of the
Islamic sciences, (ii) draw attention to the potential applicability and utility
of such discourses to modern psychological topics, and (iii) discuss any con-
vergences and divergences between such ideas and the modern psychologi-
cal literature.

4 Aims and Target Audience

The major aim of this book is to draw out some really pertinent illustrations
of psychological discussions in Islamic traditions that provides readers a taste
of the Islamic literature, directly from the writings of its scholars. The need to
provide a primary source was also one of the major objectives of this project.

In order to fully appreciate the Islamic tradition, the team felt that a transla-

tion project was warranted in order to access the primary sources and to hear

the Islamic tradition from its direct authorities, i.e., classical Islamic scholars.

Even though some of the works we translated here may in fact have existing

translations, we felt it was necessary to re-translate some of these works for the

following two reasons:

i.  We wanted to translate these works with the audience in mind and to
provide a psychological commentary to help make connections between
these writings and the field.

ii. ~ The uniqueness and specialty of this book is in its extraction of some key
psychological topics that exist within the larger scholarly works into one
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book. For example, if a psychologist or a student of psychology wanted
to find a specific topic in psychology, like cognition in Islamic traditions,
they may need to spend countless hours looking through various works
in order to find them. However, this work picked fruits from the garden of
the Islamic scholarly literature and put them together on the bookshelf
for consumption.
Having said the above, it is important to note that this is not a fully exhaustive
list of Islamic scholarly works that pertain to psychology. In fact, throughout
the process of this project, the editors were continuously needing to remain
disciplined in attempting to keep this project small enough and not to turn it
into an encyclopedia of psychological themes in Islamic traditions. It is hoped
that readers will be inspired by this work enough to perhaps write an encyclo-
pedia or be inspired by the Islamic tradition to become an avid student and
consumer of its literature. Furthermore, we hope that this work will generate
many potential masters, doctoral or research project ideas for students and
scholars of the behavioral and social sciences.

Finally, the target audience of this particular work are those who are inter-
ested in the study of psychology in the Islamic tradition. These include stu-
dents of the social, behavioral, and Islamic sciences. This book is designed with
an educated and academic audience in mind.



CHAPTER 1

Epistemological Themes

1 Sources of Knowledge. Al-Kifaya fi al-Hidaya' by Imam Nur al-Din
al-Sabuni (d. 580 AH/1184 AD)

11 Author’s Biography

Imam Abt Muhammad Ahmad ibn Mahmuad ibn Ab1 Bakr al-Bukhari, also
known as Nur al-Din al-Sabuni, lived during the 6th century after the Hijra.
He was a prominent Hanafi-Maturidi scholar from Bukhara (in modern day
Uzbekistan) and is known to have held theological debates with famous schol-
ars from other theological schools of thought, such as Fakhr al-Din Al-Razi
who represents the Ash‘ari school of theology. Imam Fakhr al-Din reports in his
book, “Munagarat Jarat fi Bilad ma Wara’ al-Nahr” that on his journey to Hajj at
the end of his life, Imam al-Sabuni stopped and gave lectures at gatherings of
knowledge in both Iraq and Khurasan. This is an indication toward the respect
that was afforded to him for his scholarly contributions. He is most famously
known for his text on the Maturidi school of theology entitled, “Al-Bidaya fi
Usil al-Din?”. In fact, he is often simply referred to as “Sahib al-bidaya” (The
author of al-bidaya). Imam al-Sabuni died in 1184 CE in Bukhara.

1.2 Text Overview and Significance

Al-Bidaya fi Usul al-Din is an expansive theological text that belongs to the
genre of discursive theology (ilm al-kalam), and it is considered one of the
central texts representing the Maturidi school of Islamic theology. More specif-
ically, the text deals with a wide range of theological principles and questions
and it clarifies the Maturidi opinions in contrast to other contemporaneous
opinions and theological positions. This text, like many other texts of discur-
sive theology, starts with epistemological foundations explicating the sources
of knowledge, laying the foundation for the types of proofs and sources of
knowledge that are considered admissible in proving the trueness of any
reality or claim. This first section which deals with epistemology is the part
selected for the purposes of this book. It is then followed by 5 major sections:
the first section deals with questions related to Divinity (ilahiyyat), the second

1 Al-Sabani, Nar al-Din. Al-Kifaya fi--Hidaya. Beirut: Dar Ibn Hazam, 2014.
2 Al-Sabani, Nar al-Din. Al-Bidaya min al-Kifaya fi Usul al-Din. Cairo: Dar al-Ma'rif, 1969.

© HOOMAN KESHAVARZI ET AL., 2025 | DOI:10.1163/9789004725201_003
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section deals with questions related to prophethood (rubuwwat), the third sec-
tion deals with questions of Imamate, the fourth section deals with questions
of ta'dil and tajwir (imputation of justice and injustice), and the final section
deals with issues pertaining to revealed and narrated traditions (samyyat).

The text establishes that rational, sacred, and empirical sources of knowl-
edge can be congruous and not at odds with each other, demonstrating a
multiplex epistemological framework in providing a holistic approach to
understanding reality and levels of knowing that reality. This is among the
most critical conversations that can be brought into the field of an Islamic psy-
chology, providing us a foundation for understanding which sources of knowl-
edge can be used to construct an understanding of human psychology.

1.3 Arabic Text
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14 English Translation

On the Sources of Knowledge

Know that temporal knowledge? is of two types: intuitive knowledge (daruri)
and acquired knowledge (iktisabi). Intuitive knowledge is that which Allah the
Exalted effectuates in the knower’s self without their acquisition or choice,
such as knowledge of one’s own existence, and the [distinctive awareness] of
one’s varying states like hunger, thirst, pleasure, and pain. Its distinguishing
attribute is that a person is incapable of repelling such knowledge from one’s
own self; they are furthermore unable to harbor any skepticism regarding it. All
animals share this particular type of knowledge. As for acquired knowledge, it
is what Allah Exalted confers via a person’s undertaking [and choice], which
is interaction with its occasions (asbab). [This type of knowledge] has three
sources: sound senses, true reports, and intellectual reasoning.*

3 Al-Sabuni begins his concise work on discursive theology, al-Bidaya fi Usul al-Din, with the
following critical preface to this discussion: “Knowledge consists of two types: the eternal
(gadim) and the temporal (hadith). The eternal is that which is ascribed to the essence of the
Creator and does not resemble the knowledge of that which is temporal. Temporal knowl-
edge is then of two types: intuitive (daruri) and acquired (iktisabi) ...” (al-Sabuni, al-Bidaya
min al-Kifaya fi Usul al-Din, 29).

In the above classification, al-Sabani includes true reports that are corroborated by mir-
acles (i.e., revelation) under temporal knowledge. This is not contradictory to the belief that
the Quran is in fact eternal (gadim). This is because the temporal knowledge being referred
to here is the knowledge of revelation which is heard through recitation or read from its
written form by the believer. Although both are created forms of speech, the actuality of that
knowledge is eternal in and of itself as it is the speech of Allah.

4 This establishes a very important Islamic epistemology that creates a framework for the
appropriation and acceptance of both scientific knowledge and divine revelation, effectively
breaking the false dichotomy that is commonly held between science and sacred traditions.

It is also important to note that all three sources of knowledge are equal in terms of their
providing new knowledge, while they may not be equal in terms of sacredness. Each source
is judged in accordance with the strength of its evidence, whether they are certain (gat7)
or probabilistic (zanni). If two objective facts were to seem contradictory to one another,
then there is a reconciliation process that is undertaken. The first step in this process is an
attempt to reconcile both sources (tawfig) so that a holistic understanding can be achieved
that resolves the apparent tension between the sources. This can be seen in the section of
al-BayjarT’s discussion on the location of the ‘mind’ (‘aq/). If however a reconciliation process
is unachievable, then one source may be given preference (tarjih) over another depending
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FIGURE 1

As for the sound senses, there are five: hearing, sight, smell, taste, and touch.
Each sense corresponds to a specific type of perception. When each sense is uti-
lized for [the corresponding type of perception], they will provide knowledge.5

As for true reports, it is of two types. The first of the two is the massively
and congruently transmitted report (khabar mutawatir), namely that which is
heard from (a multitude of) separate individuals in different states such that
it is unimaginable for them to have agreed upon a falsehood within it.6 [Such
a report] establishes intuitive knowledge (‘im dariri), like the knowledge of
past kings and distant lands. The second is the report? that is accompanied by

on the strength of its source transmission and/or the consistency and correspondence of its
meaning to the principles of religion. Finally, if none of these are possible such as in the case
of a verse of the Qur’an apparently conflicting with established empirical evidence then, the
verse may be understood by considering another possible meaning (¢a’wil) for the scriptural
source considering the certain (gati‘) rational or empirical evidence at hand.

5 This demonstrates that empirical data can establish certain facts. This is corroborated
by al-Nasafi in his Tabsirat al-Adillah (Nasafi, Tabsirat al-adillah fi usal al-din: ‘ala tariqat
al-imam Abi mansar al-Maturidi, ed. Muhammad al- Anwar Hamid Issa (Cairo: The Library
of al Azhar, 2011), 125.). This can be extended to include the scientific method within the hard
sciences, while ‘soft facts’ built upon qualitative, correlational, or subjective self-reports as is
commonplace in the field of psychology may similarly establish only ‘soft’ facts.

6 Afalsehood includes both an intentional lie and fabrication as well as an unintentional error.

7 What is intended here is reports of revelation being transmitted to a prophet from Allah.
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amiracle from the prophets.® [Such a report] establishes certain (gat7) knowl-
edge, however by way of inference?® (istidlal).}0

As for intellectual reasoning, it is also a source of knowledge. In sum, it is of
two types: the intuitive (darurt),! also called the self-evident (badihi)'? — which
is what is obtained by preliminary reflection without [need for] any delibera-
tion, such as knowledge that any sum is greater than its parts. [The other is]
inferential (istidlalr) knowledge, which requires some type of deliberation and
contemplation, such as knowledge of the existence of fire upon seeing smoke.

The acquisition of knowledge from these sources is an [obviously] observ-
able affair to one who is fair and does not obstinately resist. The Sramana'3

8 In other words, the proof that the prophets’ reports are undoubtedly true is that Allah
granted them inimitable miracles that certify them as bearers of the truth and only
the truth. Once Allah has certified them through miracles, to consider the reports of
His messengers to be false is essentially akin to stating that Allah lies, which is a logical
impossibility.

9 What is inferred here is that the individual (i.e., prophet) that is reporting revelation from
Allah is in fact a truthful individual. This is done through investigation of their character,
history, reputation, conduct, etc. Such an investigation provides evidence for the truthful-
ness of the individual. On top of this, when miracles are bestowed upon such an indi-
vidual, their claim to prophethood is corroborated by it, leaving no doubt in the mind of
the person that they are indeed transmitting revelation.

10  Reports do not need to establish certain knowledge to inform legal or scientific enquiry.
In theological enquiry, however, reports need to be categorical and certain for them to
establish Islamic creed, or what is necessary to believe to be considered a believer. In sci-
entific enquiry, such as discussions of mental health principles and practices, the content
of probabilistic reports is very valuable even if not categorical.

11 This contrasts with information that demands thorough investigation and careful delib-
eration. Badihi knowledge is such that upon first presentation to an individual it ‘clicks’
and makes sense.

12 This demonstrates that according to Islamic belief, individuals are born with basic a priori
knowledge which is referred to as self-evident (“badihi”) knowledge. Maturidi theologians
even extend this to include knowledge of some basic universal morals. That is, that indi-
viduals are born with an ability to differentiate right from wrong inherently, understand
their world and surroundings and have an inborn tendency to believe in a Creator. This
perspective differs from the widely accepted notion, advocated by behaviorist psycholo-
gists like Pinker, that humans are born as a ‘blank slate.’ (Steven Pinker, “The Blank Slate:
The Modern Denial of Human Nature,” Choice Reviews Online 40, no. o7 (March 1, 2003):
40-4305.).

13 The Sramana is an ancient religious movement in India that began as an offshoot of the
Vedic religion but diverged from Vedic Hindu ritualism and the hierarchical authority of
the Hindu Brahmin priesthood. Sramanas adopted the path of asceticism and self-denial
and largely led monastic lives in the pursuit of spiritual liberation. The Sramana tradition
gave rise to Jainism and Buddhism.
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(al-sumaniyya) and Brahmins'* (al-barahima) deny' that reports are from the
sources of knowledge.!6 They say: reports are categorizable into either truth or
falsehood, and that which can vacillate between truth and falsehood cannot
provide knowledge. We say [in response]: this statement itself is a report and as
such should not establish knowledge according to your own claim. Moreover,
this argument does not corner us, for our intent is a true report which does
not vacillate. Furthermore, if reports are not sources of knowledge, how would
mankind have knowledge of their fathers, brothers, paternal uncles, mater-
nal uncles, and all other relatives, as there is no way of knowing them except
through reports?

The heretics (al-mulhida),’” extreme Shi‘a (al-rawdfid), and the anthropo-
morphists (al-mushabbiha) deny reason as a [certain] source of knowledge.
They say: rational propositions are contradictory, evidenced by the fact that
rational people differ with one another (in their conclusions), and yet each of
them establishes their claim through reason.!® Thus, that which has contradic-
tory propositions cannot be fit to be a source of knowledge.

14  The Brahmins represented the priestly class of Vedic Hinduism. They were an exclusive
caste of priests and teachers who were believed to be intermediaries between the sup-
posed gods of Vedic Hinduism and common men. Brahmins guarded their exclusive
access to the learning found in the Vedas.

15  This can be likened to post-modernist and social constructivist views in asserting that
reports are mere beliefs and notions that individuals differ on cross culturally.

Another interesting note is that the field of psychology has evolved from the old
behaviorist notion of dismissing all true reports to accepting the subjective self-report,
which has led psychology to become a ‘soft’ science. However, a contradiction remains in
doing so in that the science of psychology, despite being willing to accept these subjec-
tive self-reports that are not built upon observable realities through the senses, maintains
a rejection of scripture that is massively and congruently transmitted through objective
self-reports. If psychology is willing to entertain and accept self-reports, then why have
they limited them only to intrapsychic experiences such as one’s emotions or attitudes to
make conclusions about the reality of human nature while dismissing a rigorous tradition
of transmission for revelation contained within the Islamic tradition.

16  To clarify, the Sramana and the Brahmins did not deny the epistemic value of reports
altogether. Rather, they believed that reports can at most establish speculative or proba-
bilistic knowledge and cannot establish knowledge with certainty.

17 The author is referring to the Batini sect of Shi’as.

18  Thissame contradiction canalso be observed by social constructivists and post-modernists
who dismiss objective truth and state that they are all relative or social constructions.
The idea that morality, or knowledge is relative or socially constructed is established
by them as a ‘universal’ truth, which violates its own premises of the lack of objectiv-
ity. Alternatively, an objection could be levied in that social constructivism itself can be
alleged to be socially constructed.
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We say: How do you know that reason is not a [certain] source of knowl-
edge, given that the sources [of knowledge] are limited to reason, reports, and
sensory perception? If you say: “[We know this] through reason”, then you
have contradicted yourself, since you have [essentially] stated that “we know
through reason that reason is not a source of knowledge”. If you state: “[We
know this] through reports’, then who reported to you that reason is not from
the sources of knowledge, and how do you know whether that report is true or
false? If you say: “[We know this] through sensory perception’, then by which
sense do you know that, given that the senses are limited?

Furthermore, if reason is not a source of knowledge, reports will also not
be a valid source of knowledge, as discernment between a true [report] and a
false [report] is not possible without reason, and without discernment, knowl-
edge of a report is not attainable. [As for] your statement: “Its propositions are
contradictory, therefore it cannot be a source of knowledge”, we respond: “This
is [in fact] investigation (nagar) through reason! How can you deny rational
investigation using rational investigation?!” If they say, “We are contradicting
the invalid with the invalid’, we respond: “Contradicting the invalid with the
invalid is a contradiction of something with its like, which is from the category
of reason as well”. So however, the matter may be, in all of this is justification
for [the epistemic value] reason and investigation.

Further, we say: rational prepositions are not contradictory. Contradiction
is not possible in them even if the statements of people of reason are contra-
dictory, because reason is a proof of Allah against His slaves, and there can be
no contradiction in Allah the Exalted’s proofs. Differences between people of
reason only occur due to either their inadequate observance of the conditions
of rational investigation or due to their inability to reach the level of [sound]
rational investigation, as certain conditions must be observed to establish
[certain] knowledge through rational investigation. Similarly, intellects are
diverse in themselves. Perhaps one’s intellect is deficient in recognizing that
[knowledge] and thus judges based on their temperament and caprice, think-
ing it to be a proposition of reason. As for the [idea of] differences in ratio-
nal propositions, then for examples of that [difference], [consider] if you are
asked: “What is two multiplied by two?” you would say: “four”. This is a rational
proposition that does not carry any other possibility in which people of rea-
son do not much differ. Then, if you are asked: “What is sixteen multiplied
by sixteen?” you say: “two hundred and fifty-six”. This, however, requires more
deliberation, effort, and observance of the conditions of rational investigation
in order for the product of the multiplication to be reached. It is perhaps in
the answer to this question that a difference between the people of reason
may occur. [As for] the true product according to the proposition of reason, it
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does not carry the possibility of a difference, even if the answers of people of
reason may differ in that regard. However, if every rational person observed the
conditions of rational investigation, they would realize that its total is what we
stated. Even if differences were to occur the disparity therein would go back to
the inadequate observance of the conditions of sound rational investigation
and not to the propositions of reason. Consider this [in comparison to] ocular
vision, for what is ocularly perceived (i.e., things observable with the eye) is
[also] diverse, some of which is self-evident, knowledge of it being acquired
upon first glance, such as seeing the sky and the moon on the night of a full
moon over which viewers do not differ. Some of [those perceived things] are
[such that] knowledge of them is not acquired except with some effort and dif-
ficulty, such as seeing the polestar in the sky or the new crescent moon at the
beginning of the month; [in these] perhaps disparities may occur. This dispar-
ity originates in one of two things: either a deficiency from the perspective of
one’s ocular vision, or a deficiency in the instrument of one’s vision. And Allah
is the one who grants success.

2 All That the Prophet (May Allah Bless Him and Grant Him Peace)
Brought from Allah Is Self-Evident (Badihi). The Letters of Imam
Rabanni (Al-Maktubat al-Rabbaniyya) by Mujaddid al-Alf al-Thani
al-Imam al-Rabbani, Ahmad al-Sirhindi (d. 1033 AH /1624 CE)

2.1 Author’s Biography

Shaykh Ahmad al-Sirhindi was born on May 24 in the year 972 AH/1564 CE
and is considered to be one of the most important figures of the Nagshbandi
Sufi order. He is also often simply referred to as al-Imam al-Rabbani. He was
also a Hanafi scholar who hailed from the town of Sirhind in India and traced
his paternal lineage to the second caliph of Islam, ‘Umar ibn al-Khattab (may
Allah be pleased with him). He was given the honorific title of Mujaddid al-alf
al-Thani (the reviver of the second Millennium) by his disciples. In fact, the dis-
ciples that follow him in the lineage of the Nagshabani Sufi order are referred
to as belonging to the mujaddidi arm of the order. He was known for his oppo-
sition to the mughal ruler of India, Akbar’s innovation of a new religion known
as Din-ilahi which was a synthesis of Islam and Hinduism. The period of Akbar
was a time of mass confusion among the Muslim orthodoxy in the Indian sub-
continent, and he is said to have made a concerted effort to contend with and
single handedly reversed such trends back to the traditional understanding of
Islam that was re-established under the rulership of succeeding Mughal ruler
Aurangzeb. According to many contemporary historians, Sirhindi is a major
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figure in effecting major changes to Islam’s progression in the Indian context.
He died on December 10 in the year 1033 AH /1624 CE and is buried in his birth-
place of Sirhind. His tomb is also referred to as the Rawza Sharif.

2.2 Text Overview and Significance

His Maktubat (“Letters”) is the most famous of his compilations, and it consists
of letters written to his friends in India and the region north of the Amu Darya
(river). It was through these letters that Shaykh Ahmad’s major contribution
to Islamic thought can be traced, and teachings continue. The compilation
consists of 534 letters to nearly 200 people. These letters deal with a variety of
subjects connected with Sufi thought, and it is through these letters that his
metaphysical and mystical teachings are preserved.

The psychological significance of the selected letter in this work is due
to its dealing with the notion of fitra in the Islamic tradition. The prophet
Muhammad (may Allah bless him and grant him peace) is reported to have
said ‘No child is born but that he is upon the fitra ... The fitra is understood to
mean the primordial inclination for spiritually connecting with God and intrin-
sic awareness of morality without the need for external proof. Shaykh Ahmad
Sirhindi purports that belief in God, the prophethood of the Messenger of God
(may Allah bless him and grant him peace), and everything that was conveyed
by him revealed to him from God are all self-evident truths (badihi). Thus, pur-
porting that human beings are in essence capable of deducing morality and
acting in accordance with it. However, he stipulates that understanding moral-
ity is only self-evident to those whose inner comprehension is free of [spiritual
illnesses]. To substantiate his claim, he draws upon a medical analogy of the
one who is unable to taste the sweetness of honey on account of a sickness by
saying: ‘don’t you see that a person with ageusia (safrawi), for instance, so long
as he suffers from ageusia (safi@’), the sweetness of sugar and honey for him
needs to be established by [external] evidence? However, after he is cured from
that illness, he no longer needs any [external] evidence. Thus, there is no con-
tradiction between his need for proof on account of the presence of a sickness
and its [i.e., the reality that honey is sweet] being self-evident in its nature.’ He
offers that one needs to focus on curing the disease itself, not on attempting to
convince the individual intellectually while his sensory perception says other-
wise. Thus, Sirhindi presents a bottom-up approach to understanding reality
and maintaining realistic and cognitive health. This entails the behavioral and
spiritual cleansing of one’s unhealthy habits and environments that serves to
influence or distort one’s cognitive faculties. Due to habituated habits, indi-
viduals may rationalize these unhealthy behaviors, losing their ability to see
their problematic nature. Thus, instead of proposing cognitive restructuring
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by intellectually debating, challenging their evidence or psychoeducation, he
proposes that behavioral interventions focus on removing the behavioral and
environmental conditions causing these cognitive distortions of reality in the
first place.

2.3 Arabic Text
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2.4 English Translation

All that the Prophet (May Allah bless him & grant him peace) brought from
Allah is Self-Evident (Badiht)'®

[Al-Imam al-Rabbani Mujaddid al-Alf al-Thani Shaykh Ahmad al-Sirhindi]
(may Allah be pleased with him), in his letter to Shaykh Farid al-Bukharj,
explains that everything that Allah revealed to the Prophet (may Allah bless
him and grant him peace) is self-evident (badihi),?° as follows:

19  Taken from the Arabic translation of the letters of Imam Ahmad al-Sirhindi al-Faraqr's
celebrated collection of correspondences on spiritual and theological topics, entitled
al-Maktubat (Al-Sirhindi Al-Mirani & Senturk, 2016, 96—97). The original text is in Persian
and was translated into Arabic.

20 Badihi: self-evident, axiomatic; a priori; that which does not need any proof or reflec-
tion, as opposed to theoretical (a posteriori; nazart) knowledge. Here, we see that Imam
al-Sirhindi offers a tasawwufi bottom-up epistemological approach. He suggests that all
of revelation (including the rules of sharia) are self-evident to an unbiased mind that is
free of ideological preconceptions and materialistic attachments. On the other hand, dis-
cursive theologians (mutakallimiin) offer a top-down approach to epistemology, stating
that knowledge requires ithbat (proof). This means that rational, empirical, and scriptural
proofs are used to prove Islamic belief and law. Maturidi Sunni scholars go as far as to sug-
gest that the intellect can inherently decipher the difference between universal good and
evil, independent of revelation. On the other hand, they do acknowledge that the ability
to realize that an action, which is not inherently evil but is evil due to external consider-
ations (qabih lt ghayrihi), is not possible through intellectual judgment alone (e.g., drink-
ing a little bit of wine). In such cases revelation is required to establish its immorality
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Know that the existence and oneness of the Creator — Exalted, Sanctified,
and Glorified be He — as well as the prophethood of the Messenger of Allah
Muhammad (may Allah bless him and grant him peace), and even more so,
everything that he conveyed from Allah is self-evident (badihi) and does not
require deliberation or establishment by proofs, — assuming that [a person’s]
faculty of comprehension (quwwa mudrika) is free of cognitive impairments
and spiritual illnesses.?!

The need for investigation and deliberation over [matters of revelation]
is restricted to the duration of the presence of disease and determination of
disorder.22 However, after the heart is relieved of any illnesses and the curtain
of the inner eye is removed, then nothing remains except self-evidence. Do you
not see that a person with ageusia??® (safrawi), for instance, if he suffers from

(al-Taftazani, 2000). Whereas Imam al-Sirhindi seems to indicate that if an individual
has a sound mind that is free of materialistic attachments and spiritual ailments, all of
revelation would intuitively make sense to them even upon its initial presentation. It
seems that a reconciliation between the two approaches may be to consider that it is
important for individuals to use the intellect and proofs at the outset to accept Islam.
Afterwards, however, everything else would be accepted without objection if they are
free of materialistic attachments. This may be likened to the faith of Aba Bakr al-Siddiq.
When people, in astonishing disbelief, informed him that the Prophet (may the peace
and blessings of Allah be upon him) was reported to have been transported to Jerusalem
and came back in one night during what is called the Isra’ and Mi‘raj (the Night Journey
and Ascension), Abi1 Bakr al-Siddiq responded contrary to their expectations by exclaim-
ing: “If Muhammad said it, then he is speaking the truth. I have believed him regarding
something even more far-fetched than that: that he receives revelation from the heavens
(i.e., that an angel descends from the heavens to him). How can I not believe that he went
to Jerusalem and back in a short time while these relate to occurrences on the earth.”
(al-Hakim, 1990, 3:81; 4407). In such an instance, he did not find the details of scripture
objectionable after he had already committed and accepted the Prophet (may the peace
and blessings of Allah be upon him) as the true prophet of Allah.

21 This part suggests that revelation is in accordance with what is natural and intuitive to
any individual who is free of rational or spiritual ailments. For example, a person who
drinks alcohol and considers its consumption normal can claim that drinking alcohol
should not be forbidden unless it impairs someone’s ability to avoid hurting others, ques-
tioning the dictates of the religion by way of using reason. According to this view, this
person questions this prohibition as a rationalization for their spiritual sickness and habit
of drinking alcohol rather than accepting it as a prohibition of Allah.

22 This demonstrates that after one has become Muslim, the continuous need for intel-
lectual proofs and rationale is only needed for the cognitively challenged or spiritually
diseased.

23 The inability to taste, particularly the loss of ability to detect sweetness. The name of this
disease in Arabic is etymologically linked to the word yellow, related to the pre-modern
Galenic conceptualization of this disease originating in excessive or deficient amounts
of yellow bile that disturbs the balance of the four humors. Here we can see that Muslim
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ageusia (safra’) the sweetness of sugar and honey needs to be established by
[external] evidence. However, after he is free from such an illness, he no longer
needs any [external] evidence. There is no incompatibility between his need
for proof on account of the presence of a sickness and its self-evidence in its
nature (i.e., that the honey and sugar are inherently sweet in and of them-
selves). Do you not see that a person with diplopia?* (afwal) sees one thing as
two and judges that it is not singular? He is exempted in [making such a] judg-
ment. This [faulty] judgment of his, arising out of the sickness in his eyes, does
not remove the self-evident nature of the oneness of that singular object, nor
does it place it into [the realm of] investigative (nazari) knowledge.?>

Itis clear that the domain of investigation of proofs is especially limited, and
achieving true certainty (yagqin) through evidence, theorization, and deliber-
ation is near impossible. Thus, deliberating over the eradication of spiritual
illnesses in order to attain conviction (yagin) is imperative, just as the elimina-
tion of the ageusia disorder in order to acquire certainty of the sugar’s sweet-
ness is more essential than providing evidence for the sugar’s sweetness.26

How can (one) achieve certainty through the establishment of evidence for
the sugar’s sweetness while his sensory experiences render it bitter on account
of his enduring ageusia disorder??? This similarly holds true for our topic of
discussion, for the nafs ammara inherently denies religious legal injunctions
by its very being and makes judgements of contradiction in it by its very nature.

Thus, acquiring any certainty of the truthfulness of these true religious
injunctions by way of intellectual proof is incredibly difficult while one’s
internal experience is attempting to prove otherwise. Hence, purification of
the nafs is necessary, because reaching that certainty which is imperative to
attain is impossible without it. Successful indeed is the one who purifies their
soul, and doomed is the one who corrupts it! (Surat al-Shams 91:9-10). Thus,
it has been established that those who deny this brilliant law and the pure,

scholars did not hesitate to utilize the medicinal theories of the time even if they origi-
nated in the ancient Greeks so long as they did not conflict with the Shari‘a. Today, this
sickness is referred to as ageusia (Rathee & Jain, 2023).

24  Double vision, also called diplopia, causes a person to perceive two objects as a single
object (Najem & Margolin, 2023).

25  This is akin to demonstrating evidence for the binding duty of salat or prohibition of
alcohol. Just as generating evidence for the sweetness of honey does not indicate that it
may not be sweet in actual reality, likewise, establishing evidence by way of proof for the
mandates of religion or tenants of Islamic belief does not reduce their truth value.

26  The solution cannot be providing evidence when there is a sickness which should be
treated. Instead of trying to prove that sugar is sweet, one should try to cure the disease.

27  Evenif heis convinced with the evidence, he cannot reach certainty by accepting it, since
he internally experiences the opposite.
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manifest religion suffer from an illness akin to the one who denies the sweet-
ness of sugar.

The morning sun risen upon the horizon remains unharmed
if those bereft of sight cannot see its light.

The ultimate objective of traversing the spiritual path, cleansing the soul, and
purification of the heart is the removal of spiritual disorders and the heart’s
sicknesses indicated by the Quran: There is sickness in their hearts (Surat
al-Bagara 2:10), so that the reality of faith can be realized.?8 If faith is found
to exist concurrently with these illnesses, then [know that] this is [only] with
respect to what is apparent, since the disposition of the nafs?® ammara (the
nafs that commands toward evil) is to judge in contradiction to faith while it is
insistent upon disbelief. The example of this superficial faith is like the faith of
the person with ageusia in the sweetness of sugar while his inner experience
testifies and judges contrary to it. Just as true certainty regarding the sweetness
of sugar can only occur after the elimination of ageusia, the reality of faith, that
is, in the truthfulness of the rulings of divine law, is only attainable after the
purification (tazkiya) of the self and its achieving tranquility (itmi’nan). At that
point, faith becomes inherent (wijdant).

This type of faith is protected from elimination, for Allah mentions: There
will certainly be no fear for the close servants of Allah, nor will they grieve (Surat
Yanus 10:62) and is true for the one who holds it (type of unwavering faith).
May Allah the Glorified honor us with this type of perfect, true faith through
the sanctity of the unlettered Qurashy1 prophet and may the best of saluta-
tions and highest degree of peace be upon him and his family.

28  Here we may highlight an important difference between modern schools of psychology
and what is being offered here. According to Imam al-Sirhindi, cognitive distortions must
also include distortions of ultimate reality as offered by scripture. This includes matters
of faith. Furthermore, he is not suggesting that one merely challenges the evidence of the
distortions by appealing to reason alone, since cognition can be used as a rationalizing
tool by the lower ego. Since the source of the problem is the ego, and then it must be tar-
geted and cleansed of its sickness to clear one’s cognitive interpretative lens.

29  This is the lower ego that commands toward evil and that possesses excessive appetitive
and aggressive drives. See the al-Ghazali section on “An Exposition on the Meanings and
Connotations of the Terms: Nafs, Rih, Aql, and Qalb”.



CHAPTER 2

Ontological Themes

1 An Exposition on the Meanings of Nafs, Rith, Aql, Qalb and
What Is Intended by These Names. The Revival of the Religious
Sciences (Ihya’ ‘Ulim al-Din) by Imam Abu Hamid Al-Ghazali
(d. 505 AH /1111 CE)

11 Author’s Biography

Abu Hamid Muhammad ibn Muhammad ibn Ahmad al-Ghazali al-Tas1 was
born in Tus, Iran, in the year 450 AH/1059 CE and died in 505 AH /1111 CE. While
the Imam was a young boy, his father passed away. But before his death, he
had appointed a learned friend to take care of his two sons’ Islamic education.
Under the direction of his father’s friend, the young Ghazali studied in madra-
sas (Islamic seminaries) in Tus, Jurjan, and Nishapur (all cities within modern
day Iran). When he arrived in Nishapur, Abu al-Ma‘ali Abd al-Malik al-Juwayni,
also known as Imam al-Haramayn took al-Ghazali as his student. He man-
aged to acquire various branches of knowledge during this time and remained
in Juwayni’s company, learning from him until his death. After his death, he
went to Baghdad where he was appointed by the famous Seljuki wazir Nizam
al-Mulk who had established a chain of Islamic colleges or seminaries known
famously as the madrasa Nizamiyya. Imam al-Ghazali was tasked with pen-
ning the views and positions of the ahl al-sunna wa al-jama‘a and to write sev-
eral treatises refuting other deviant groups. This allowed for the Seljuk dynasty,
under the intellectual leadership of Imam al-Ghazali to establish a standard-
ized and unified creed and religious positions for the public that was spon-
sored by the state. Given al-Ghazali’s genius and acumen, he was successfully
able to write convincing treatises that demonstrated the supremacy of Sunni
thought and its ability to address many modern and philosophical issues of the
time. Through his relationship with Nizam al-Mulk and his work, he gained
recognition and praise from the scholars. He preached to large crowds in the
mosque, lecturing to over three hundred students, and giving legal opinions
of great importance. Later in his life, Imam al-Ghazali, took a long sabbatical
from his teaching position in Baghdad to travel to other Muslim lands, spend-
ing years in spiritual solitude, reflection, prayer, and ascetic activities. He spent
a large part of his time in the greater Sham region (Syria, Lebanon, Palestine).
It is during this time that he wrote his most acclaimed work, Ihya’ ‘Uliam al-Din.
He later returned to his teaching position after his long journey. In sum, Imam
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al Ghazali is considered by many great scholars to be the reviver of the era he
lived in and recognized as one of the most important figures in the Islamic
scholastic and Sufi tradition. His works continue to shape the Islamic discourse
in significant ways until today.

L2 Text Overview and Significance

Thya’ ‘Ulum al-Din (Revival of the Religious Sciences) is the most famous compo-
sition of Imam al-Ghazali detailing Islamic beliefs and practices through the
lens of Islamic spirituality or tasawwuf. The work originally spans 40 volumes,
and it is divided into 4 sections, each one covering 10 subjects. The four sec-
tions are: (i) Acts of Worship (ibadat), (ii) Social Aspects of Life (mu‘amalat),
(iii) Destructive actions (muhlikat), and (iv) Actions that lead to ultimate
Salvation (munjiyat). One of the chapters contained within the third section
is entitled, ‘The Wonders of the Heart, which is followed by ‘Disciplining the
Soul' These two chapters deal with many psychological issues such as the early
nature vs nurture debates, the nature of the psyche, human drives, character,
well-being, relationship between the brain and psychological processes, emo-
tions, thoughts and their sources and relationships to actions among others.
The famous traditionist, Imam Nawaw1 is reported to have stated about the
Ihya’ that: ‘were the books of Islam all to be lost, excepting only the Ihya’, it
would suffice to replace them all'. The psychological significance of the selected
section in this book from the Iiya’ addresses the ontological structure of the
inner psyche or soul. In this section, Imam al-Ghazali defines and presents
the multiple meanings and usages for each of the following Islamic terms that
point to aspects of the inner soul or psyche, i.e., galb, riuh, nafs, and agql.

1.3 Arabic Text
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14 English Translation

An Exposition on the Meanings and Connotations of the Terms: Nafs, Rih,
Aql, Qalb

Know that these four terms will be used in these chapters.! Few amongst even
the elite scholars are those who have comprehensive knowledge of these
terms, the nuances of their meanings, definitions, and denominations (i.e.,
the entities that are signified by them). Most misunderstandings arise out of

1 Le, in the section on the ‘Marvels of the Heart’ of the “Revival of the Religious Sciences”.
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ignorance of the meanings of these terms and their shared usages for different
entities. [Here] we will [only] explain those meanings of these terms that are
most relevant to our aims.

The First Term: The Word Qalb (Heart)
It is used for two meanings:

1) The first of them is: The piece of flesh whose shape [is like] the pine-
cone, situated in the left side of the chest. It is a special kind of flesh, with
a cavity inside of it, and in that cavity is dark blood. It is the place of the
origin (manba“) and source (ma'din) of the spirit (riuh) [of life]. At this
moment, we do not intend to clarify its shape nor its mode [of function-
ing], since it is not relevant to religious objectives (aghrad diniyya), and
relevant only to the objectives of the physicians.?

This [type of]| heart is found in [all] animals; rather it is present [even]
in the dead [carcass]. When we unrestrictedly mention the word galb in
this book, we do not intend that heart (i.e., physical heart) by it, for it is a
piece of flesh with no [intrinsic] value. It [belongs to] the physical (mulk)
and observable (shahada) realm, since even animals, let alone human
beings, can ocularly perceive it.

2) The second meaning [of the qalb] is: a metaphysical, divine, spiri-
tual substance (latifa rabbaniyya rihaniyya)?® that has a connection to

2 The classical Muslim physicians who were also philosophers tended to discuss the nature
of the spirit of life, as they viewed it as within the scope of their professions. Additionally,
it is important to note that the physicians of that time were not pure empiricists as the sci-
ence of medicine included a lot of inferences and assumptions that were not or could not
be empirically validated. The physicians largely drew their foundations of medicine from
Galen’s humoral medicine. It is also important to note that the physicians in general were
also trained in theology and discussed metaphysics in their philosophical works and alluded
to some of these discussions in their works on medicine.

3 This contrasts with the first meaning of heart. This heart that he is referring to is from the
metaphysical realm. Al-Ghazali asserts that the physical heart and the first meaning of rih
he describes are both physical substances, though the i/ is a very gas-like subtle substance.
While the rah of the first meaning cannot be observed, it is part of the physical realm of
existence. Whereas the second meaning of heart and all the other second meanings of the
remaining terms that are discussed below are from the metaphysical realm, also referred to as
the malakuti world or being from the ‘@lam al-‘amr or divine world. According to al-Ghazali
this is a completely non-physical created thing or jawhar mujarrad, which is a common term
used to refer to this notion in contrast to the subtly physical substance or jism latif.

It is also important to note that al-Ghazali demonstrates in the subsequent explanations
that the second meaning of all the four terms are indicators of the same essence. This may be
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this physical heart. This metaphysical substance is the essence of man.

It is the part of man that perceives, knows, and experiences gnosis, and

it is that which is addressed, punished, reprimanded, and commanded

(by Allah). It has a relationship with the physical heart. In attempting to

understand the nature of this relationship, the minds of most of creation

are perplexed, for the relationship between the two is akin to the rela-
tionship between incidents (arad) and physical objects (ajsam),* or the
relationship between an attribute and the attributed, or the relationship
of the user of an instrument and the instrument itself or the relationship
between the occupant of a space and the space itself.

There are two reasons for our refraining from further explanation [of
the metaphysical reality of this galb]:

i.  Firstly, because it is connected to the knowledge of mystical gno-
sis (mukashafa) and our aim in this book is only the knowledge of
social conduct (mu‘amala).

ii.  Secondly, its investigation leads to divulging the mysteries of the
soul, and that is something that the Messenger of Allah, may Allah
bless him and grant him peace, did not discuss and thus is not
appropriate for anyone else to discuss.

The point is that when we unrestrictedly use the term galb in this book,
we mean by it this metaphysical substance (latifa). Our objective is the
discussion of its attributes and states, not the discussion of its inner
reality in and of itself. Moreover, the science of social conduct requires
recognition of its attributes and varying states but does not require the
discussion of its [inner] reality.

referred to as latifa rabbaniya as he and other scholars have referred to it (see al-Bayjari sec-
tion). They are one unitary metaphysical essence with different expressions and contextual
usages as al-Ghazali demonstrates.

4 This is a technical concept discussed by both scholastic theologians and philosophers. A
physical substance is in reference to the essential properties that make up a physical object,
while incidents are those things that cannot exist independently of the physical substance.
These incidents are states that are associated with their physical objects. For example, a state
of movement is not an essential quality of a moving object and thus known as an ‘incident’.
However, physical substances too are not free from associated incidents since an object is
always either in a state of rest or movement and either state is a non-essential incidental
quality, subject to potential change that is affixed to the physical object (Sa‘d al-Din Mas‘ad
ibn ‘Umar al-Taftazani, Sharh al-Aqa’id al-Nasafiyya (Karachi: Maktabat al-Bushra, 2000).
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The Second Term: The Ruh (Soul)
Regarding the genus of our objective, this too applies to two meanings.

1) The first of the two: is the imperceptible subtle physical substance.5 Its
place of origin (manba) is the cavity of the physical heart, and it circu-
lates through the medium of the veins to the rest of the parts of the body.
Its flow in the body and the stream of the light of life, sensation, sight,
hearing, and smell from it to the physical organs resembles the stream of
light from a lantern which is taken around to the corners of a house, for
it is not taken to any portion of a house except that it is enlightened by it.

So, [biological] life is like the light present within the walls, and the
soul is like the lantern, and the circulation of the soul and its internal
movement is akin to the movement of the lantern in the corners of the
house by the mobilization of the one who moves it.

When physicians use the term “soul” unrestrictedly, this is what
they intend. It is an imperceptible vapor warmed by the heart’s heat.
Explaining it is not our aim [here], since it is related to the aims of the
physicians who treat physical bodies. As for the purposes of physicians
of religion who treat [the illnesses of] the heart so that it can be drawn
towards the proximity of the Lord of the cosmos, the explanation of [this
intended usage of] this rith is not at all relevant.

2) The second meaning [of the term rizh]:6 is the knowing, perceiving,
subtle faculty of man, which is what we explained as one of the meanings
of the term galb (i.e., the second meaning), and it is what Allah intends in
His statement, And they ask you regarding the soul. Say: the soul is one of
the affairs of my Lord (Strat al-Isra’ 17:85). It is a wonderous, divine matter
that most minds and powers of comprehension are incapable of perceiv-
ing the essence of the reality of.

The Third Term: The Nafs
It is also a polysemic sharing several meanings, two of which are most relevant
to our aims.

5 See above footnote.

6 This is the primordial soul i.e., latifa. All human beings were once souls that stood in the
court of Allah and primordially bore witness to the Oneness and existence of Allah in the
covenant of Alast, where Allah asked, “Am I not your Lord” and all responded, “Indeed, we
bear witness to this” (7:171). Thus, each soul has an inherent longing to return to that state of
being in the presence of Allah.
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1) The first of them is: a signification encompassing the appetitive
(shahwa) and aggressive (ghadab) human drives, which will be explained.
This usage is most common among the Sufis because they mean by the
nafs the root that combines all the reprehensible qualities in human
beings. Hence, they state: “It is necessary to strive against the nafs and
break it and there is an indication to this [usage] in the Prophetic state-
ment: “Your greatest enemy is your nafs (ego) that is always with you?.

2) The second meaning is the aforementioned metaphysical spiritual
entity [under the second meaning of galb and rith] that is the human
being in reality. It is man’s self and essence, but it is characterized by
different attributes depending on its varying states.® Thus, if it becomes
subjugated under the command [of reason] and the [intrapsychic] ten-
sion is removed due to resisting the appetitive drives, it is known as
al-nafs al-mutmainna (the tranquil self). Allah the Exalted states con-
cerning its like: “Ok you tranquil soul, return to your Lord, well-pleased
and well-pleasing Him” (Surat al-Fajr 89:27). The first meaning of the
nafs (the ego) cannot be conceived to be returned to Allah, the Exalted
(in this way), for it makes [one] distant from Allah and is from the party
of the devil.

If [the nafs] has not yet been fully pacified but it [nevertheless]
attempts to repel and obstruct the appetitive [and predatory] drives, it
is referred to as al-nafs al-lawamma (the blaming self), because it blames

7 Literally: “the nafs that is between your two sides’, however the intended meaning is men-
tioned above given that translating it literally loses the connotations carried by the statement
in the Arabic language.

This is narrated by Khar®'iti in “I'tilal al-Qulub” (see Abt Bakr Muhammad ibn Ja‘far
Khar@'ity, I'tilal al-Qulab Ft Akhbar al-‘ushshaq Wa al-Muhibbin, vol. 1 (Makkah: Maktabat
Bilal Mustafa al-Baz, 2000), 26.) related by Abt Malik al-Ash‘ari from the Prophet (may Allah
bless him and grant him peace). As well as by Bayhadqi in “Zuhd” as a statement of ibn ‘Abbas
(May Allah be pleased with him). (see Aba Bakr Ahmad ibn ‘Ali al-Bayhaqj, al-Zuhd al-Kabir
(Beirut: Dar al-Jinan Mu’assasa al-Kutub al-Thaqafiyya, 1987), 343.). Hafiz Zabidi in his com-
mentary on this book (Ihya), entitled “ithaf” criticizes the narration of Bayhaqi in citing ibn
Hajar. He states that ibn Hajar stated that there are pathways/chains for this narration other
than ibn ‘Abbas that is related as a statement of Anas ibn Malik and statements of others
as well for this narration (see al-Sharif Muhammad al-Zabidi, Ithaf al-Sada al-Muttagin
bi-Sharh Ihya ‘Ulim al-Din (Lebanon: Dar Thya’ al-Turath al- ‘Arabi, 1994), 206—-7.).

8 This in essence refers to the ‘self’ and is an indication toward the aforementioned latifa.
However, the self or one’s latifa can be at different stages based upon spiritual cleansing and
purity. By graduating beyond living a completely sensual life one can eliminate the tension
found within the self between the animalistic drives vs spiritual longing for connection to
reach an eventual state of tranquility or reach the stage of al-nafs al-mutma’inna.
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FIGURE 2  Characterizing the two meanings of nafs

Note: As can be seen by this diagram, the nafs is not evil in and of itself. Rather the appeti-
tive drives serve as the rider and motivator of the behaviors of the human being. Similarly,
aggressive drives are useful for survival and self-preservation. The ability to moderate these
drives leads to the outcome of a praiseworthy rafs and being on either polar extreme i.e., exces-
sive or deficiency leads to the nafs of the first meaning, i.e., the ego. Thus, the nafs evolves
and can flourish based upon discipline and training. Al-Ghazali goes into the ‘how’ of training
this nafs later in this work. However, it noteworthy that this conception of self, is unlike the
conception of famous psychologists, Sigmund Freud who say the human being is born essen-
tially evil with thanos (destructive and aggressive instincts) and eros (appetitive or life produc-
ing instincts) solely needing to be tamed for socialization but not to be overly restricted for
fear of repression (Sigmund Freud, “Civilization and Its Discontents,” in Princeton University
Press eBooks, 2018, 523—29). On the other hand, Carl Rogers (Jane Morgan, “On Becoming a
Person (1961) Carl Rogers’ Celebrated Classic in Memoriam,” Journal of Psychological Issues in
Organizational Culture 2, no. 3 (October 1, 201): 95-105.) and other post-modernists saw the
human being as inherently predisposed to good and needing to be shown ‘unconditional posi-
tive regard’ to flourish. Evolutionary psychologists on the other hand view the human being
as a more sophisticated animal or social animal that contains these base drives for survival
i.e., survival of the fittest (David M. Buss, Evolutionary Psychology: The New Science of the Mind
(Psychology Press, 2015). Positivists and Behaviorists on the other hand say that human beings
are completely blank slate (tabula rasa) and can be shaped based on reward and punishment
accordingly (Burrhus Frederic Skinner, Beyond Freedom and Dignity (Hackett Publishing
Company Incorporated, 2002).). The Islamic perspective al-Ghazali is presenting is one that
demonstrates both an inherent good disposition to know God and universal truth through the
latifa rabbaniya while also having bodily drives that have survival functions which are not rep-
rehensible in and of themselves. Rather its over or underactivity is what leads to pathology or
poor character. Thus, consistent watchful training to maintain moderation of these aggressive
and appetitive drives is necessary as they have the propensity to become imbalanced if not
monitored and refined, as in the analogy of the wild horse or predatory dog that Ghazali uses.
By training it through the usage of the intellectual faculty that can differentiate good from bad,
healthy from harmful, the human being can render both two primitive drives as their aids, in
their journey and inherent need to be spiritually satiated by the Divine.
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the self when it is deficient in obeying its Lord. Allah the Exalted states:
“And I swear by the blaming self’ (Surat al-Qiyama 75:2).

If the soul abandons obstruction [of the appetitive and aggressive
drives] and accepts and obeys the demands of the base desires and invi-
tations of the devil, it is known as al-nafs al-ammara bi-l-si’ (the soul that
commands to evil). Allah the Exalted says, informing about Yasuf, upon
him be peace, or the wife of the governor [of Egypt]: “I do not absolve
myself for indeed the soul commands to evil” (Surat Yasuf 12:53). It is possi-
ble to say that what is meant by the soul commanding to evil is the nafs of
the first meaning (i.e., the ego). If so, the nafs of the first meaning is com-
pletely reprehensible, whereas with the second meaning it is praisewor-
thy because it is [but] the human being’s self, meaning: his essence and
his reality that knows Allah the Exalted and all other knowable things.

The Fourth Term: The Aq! (Intellect)
It too is polysemic, comprising multiple different meanings that we mentioned

in the Book of Knowledge. Two meanings in particular are relevant to our aims.

10

1) The first of them is: [when] it is mentioned and what is meant by it
is the knowledge of the reality of things, then [in such a case] it is an
expression of the attribute of knowledge whose original locus is the galb
(or metaphysical heart).%

2) The second [meaning] is: [when] it is unrestrictedly mentioned,
and what is meant by it is the faculty of conceiving knowledge. [In such a
case] it is the heart, meaning that metaphysical essence (latifa).

We know that every person of knowledge has within himself an
entity (wujud) that is foundational and exists independently [of other
things]. [We also know that] knowledge is an attribute that exists within
[the knower], and the attribute is different from the attributed. The ‘ag/
is sometimes unrestrictedly mentioned to indicate the attribute of the
knower, and sometimes it is unrestrictedly mentioned to indicate the
place of conception, meaning the conceiver. This [second meaning] is
what is intended in the statement of the Prophet, may Allah bless him
and grant him peace: “The first thing that Allah created was the @g!/’1° for
knowledge is an incident (‘arad) that cannot be conceived as the first

Though al-Ghazali seems to favor the second meaning, he mentions the usage of this
term as it is a common usage of many great scholars such as his very own teacher Imam
al-Haramayn al-Juwayni (see al-Bayjiuri section).

See Abu al-Qasim Sulayman ibn Ahmad Tabarani, Al-Mujjam al-Kabir (Cairo: Maktabat
Ibn Taymiyya, 1994), 273-78.); Abii Bakr Ahmad ibn ‘Ali al-Bayhagqj, Kitab Shu‘ab al-Iman
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creation; rather, the locus (mahall) must be created before it or along
with it. [Moreover,] it is not conceivable that the Divine address (kAitab)
be directed to the [ ‘agl alone], while [it is mentioned] in a [portion of the
previous prophetic] report: “He the Exalted said to it: ‘Come), so it came.
Then He said to it: ‘Depart), so it departed”.!!

Thus, it has become evident to you that the meanings of these terms exist,
and they are: the physical heart, the material rith or soul, the animalistic nafs,
and knowledge.

So, these are four meanings for which the four [aforementioned] terms
are used for. [However,] there is a fifth meaning, and it is man’s knowing and
perceiving metaphysical faculty in the human being, and all these four terms
in their totality refer to it. Thus, there are five meanings and four terms, and
every term is used for two meanings. Most scholars have been confused by the
variance of these terms and how they are used. So, you see them discussing
khawatir (thoughts) saying things like: “This is the thought of the ‘agl...” or
“This is the thought of the rith ...” or “this is the thought of the galb ...” or “this
is the thought of the nafs ...", while the examiner does not know the variance
of the meanings of these terms. Therefore, to remove the confusion, we have
begun with the explanation of these terms.

When the word galb is used in the Qur'an and Sunna, its connotation is the
entity within man that comprehends and recognizes the reality of things, and
sometimes “the heart that is in the chest” is used as an allusion for it, because
there is a special relationship between the physical body of the heart and the
metaphysical essence (latifa). Even though [the metaphysical heart] is linked
with the rest of the body and employs it, its connection is through the interme-
diation of the [physical] heart. So, its primary connection is to the [physical]
heart as though it is its place and dominion.

>

(Beirut: Maktaba Dar al-Rushd, 2003) hn. 4312.) Abt Nu‘aym al-Isfahani, Hilyat al-Awliya
wa Tabagat al-Asfiya’ (Cairo: Dar al-Hadith, 2009), 317-18.).

11 This is a portion of the same hadith above. This is a weak hadith with many versions,
Zabidi, who offers a commentary on “The Revival of the Religious Sciences” discusses this
hadith. (Al-Zabidi, Ithaf al-Sada al-Muttagin bi-Sharh Ihya’ ‘Ulam al-Din, 1:453.). Zabidi
also provides a more complete version of the hadith: “When Allah created the intellect He
said to it, ‘Come close, and it drew near. Then He said, ‘Depart, and it left. Then He said,
‘I have created nothing that I love more than you; by you I take and by you I give'”

Al-Ghazali in his explanation is attempting to demonstrate that knowledge cannot
have an independent existence of its own when the first term is intended, rather the first
term must be understood considering the second term, i.e., that knowledge is an attribute
of the intellect of an individual. Whereas intellect can have an independent existence
that is situated within an individual, knowledge cannot and thus it needs to be an attri-
bute or affixed to an intellect.
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For this reason, Sahl al-Tustari'? likened the [physical] heart to the Throne
(‘arsh) and the chest to the Chair (kursi). He said, “the heart is the Throne, and
the chest is the Chair”!3 It must not be assumed that he considered it Allah’s
Throne and His chair, for this is impossible. Rather, what he meant is the heart
is its dominion and primary means for its [metaphysical heart’s] activity and
administration. Its [the physical heart and chest] relation to it [the metaphysi-
cal heart] is like the relation of the Throne and Chair to Allah the Exalted.!*
This metaphor is also not suitable except in some respects. However, the dis-
cussion of it is not appropriate for our aims here, so we shall pass over it.

2 The Nature of the ‘Aql and Its Types. Tuhfat al-Murid ‘ala Jawahart
al-Tawhid by Ibrahim ibn Muhammad al-Bajuri (d. 1276/1860)

2.1 Author’s Biography

Ibrahim ibn Muhammad ibn Ahmad al-Bayjuri was a Shafi scholar, author, and
teacher who was appointed as the Shaykh of al-Azhar University from 1847
CE until he passed away in 1860 CE. al-Bayjuri was born in 1784 CE in the vil-
lage of Bajur which is situated in the Manufiyya province in Egypt. He began
studying the traditional Islamic sciences at the age of 14 after enrolling in
Al-Azhar University. Prior to that, his father taught the Holy Quran and the art
of its recitation (tajwid). He authored over twenty works and commentaries
in sacred law, tenets of faith, Islamic estate division, scholastic theology, logic,
and Arabic. He was an Ash‘ari theologian, a logician based on the methods of
Fakhr al-Din al-Razi, and a Sufi belonging to the Nagshbandi order. Al-Bayjurl
followed the scholarly tradition of giving importance to the three core sciences
of law, theology, and mysticism.

2.2 Text Overview and Significance

Imam al-Bayjuri’s Tuhfat al-Murid ‘ala Jawahart al-Tawhid is a commentary
of Jawharat al Tawhid, a poem detailing the Sunni Ash‘arl creed which was
originally compiled by Imam Ibrahim al-Laqani. It is a work in sciences of

12 Salh al-Tustari (or al-Tusturl) (286 AH/896 CE) was a Persian Islamic scholar and mys-
tic. He founded the Salimiya school of Muslim theologians named after his disciple
Muhammad ibn Salim. He also authored a famous interpretation (tafsir) of the Quran
named Tafsir al-Tustari. He believed that mystical union (ittihad) with Allah, could be
achieved through contemplation on oneself until complete consciousness was achieved.

13 See Abu Talib al-Makki, Qut al-Qulub ft Mu‘amalat al-Mahbib, vol. 1 (Beirut: Dar al-Kutub
al- Tlmiyya, 2005), 88s5.

14  This does not mean Allah is on the Chair/Throne, rather it is the subject where Allah
enacts.
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discursive theology (kalam). Amongst the many commentaries of the afore-
mentioned poem, Imam BayjurT’s is one of the most relied upon and accepted
works among scholastic theologians.

Regarding its psychological relevance, Imam Bayjurl’s commentary upon
line 95 of al-LaqganT’s original work has been selected due to his presentation
of the nature of the intellect (‘aql) and the various opinions related to it from
Islamic scholars. He divides the ‘aqg! (intellect) into five types: (1) innate intel-
ligence which is required to attain knowledge; (2) Acquired intelligence, which
is acquired through interacting with intelligent people; (3) Divinely-endowed
intelligence, which is the type of intelligence that Allah grants to the believers
to be guided to faith; (4) the intelligence of the ascetics, through which indif-
ference to the world is achieved; (5) Ennobled intelligence, which is in refer-
ence to the intelligence of the Prophet (May Allah bless him and grant him
peace). Imam Bayjur opines that the ‘aql is primarily responsible for cognitive
processes and it can be subsumed under the broader metaphysical entity of
man (latifa rabbaniyya) or metaphysical heart (galb). Thereby establishing it
separate from the brain, yet still related to it. This seems to be the position that
he favors, while he mentions the position of other Islamic scholars who con-
sider the intellect to be located within and part of the brain.
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2.4 English Translation

[From Imam al-Laqqani’s (d. 1041/1632) poem on Islamic theology, Jawharat
al-Tawhid (the Jewel of Monotheism):]
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“The intellect (‘aql) is like the soul (rih), although [scholars] maintained
* a contention in this regard, so investigate what they explained.”

Imam al-BajurT’s gloss on this line of al-Laqqant’s poem in Tukfat al-Murid:

In his (i.e., Imam al-Lagqani) statement, “The intellect (‘aql) is like the soul’,
[grammatically,] ‘intellect’ is the subject and ‘soul’ is the predicate [in this nom-
inal sentence construction], meaning that the intellect is like the soul from the
perspective of [the ruling pertaining to] delving deeply into the exposition of
its reality or abstaining from [such an endeavor]. The statements of the author
(al-Laggani) are inconclusive regarding which he preferred [i.e., permission or
abstention from exploring its reality]. In Hidayat al-Murid (Guidance for the
Seeker)!5 he prefers the course of exploration, while in [al-Sharh] al-Kabir'® he
prefers the course of abstention, and [the latter] is the favored position [by the
scholars] because it is from the issues of the unseen (al-maghibat), and it is
best to abstain from delving into all such matters.

Linguistically, it (the @ql) [denotes] restraint (man), as in: “he restrained
the camel (‘agala al-ba‘ir)” when one restrains it using a rope ( igal).l” The ‘aql
is named so because it restrains its owner from straying from the straight path.

The Intellect (‘Agl) and its Types

Know that the intellect is of five types:®

1. Innate (gharizi) (c.f. fluid intelligence): which is innate intelligence by
which it is possible to attain investigative knowledge (‘ulum nazariyya),
as Shaykh al-Islam!? stated.

2. Acquired (kasbi) (c.f. crystallized intelligence): which is what humans
acquire through interactions with people of intelligence.

15  This is one of three commentaries Imam Ibrahim al-Laqqani wrote on his own poem:
Jawharat al-Tawhid. The commentary referred to here, the Hidayat al-Murid, is the short-
est of the three commentaries (Ibrahim al-Laqqani, Hidayat al-Murid li-Jawhar al-Tawhid
(Beirut: Dar al-Kutub al-Tlmiyya, 2012).).

16 This is in reference to the larger commentary that the author, Ibrahim al-Laqqani, com-
posed on his original work (Jawharat al-Tawhid), entitled ‘Umdat al-Murid li-Jawharat
al-Tawhid (the Reliance of the Seeker for the Jewel of Monotheism), also commonly
referred to as al-Sharh al-Kabir, or the Large Commentary (Ibrahim al-Laqqani, ‘Umdat
al-Murid li-Jawharat al-Tawhid (Beirut: Dar al-Nur, 2016).).

17  An ‘gal is a rope with which a camel’s fore shank is bound to his arm, both being folded
together and bound in the middle of the arm. See Lane’s Lexicon, sub ‘a-g-L.

18  This may be considered an alternative to Gardner’s multiple intelligence theory (Howard
Gardner, Frames of mind: The theory of multiple intelligences (New York: Basic Books, 1983)
or Sternberg’s Intelligence Triarchy (Robert J. Sternberg, Beyond 1qQ: A Triarchic Theory of
Intelligence (Cambridge University Press, 1985).).

19 By Shaykh al-Islam, the author likely intended Zakariyya al-Ansari (d. 926/1520).
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3. Divinely endowed (‘ata’) (c.f. spiritual intelligence): which is what Allah
gives to believers so that they are guided by it to faith.

4.  The intellect of the ascetics (‘aql al-zuhhad) (c.f. inspired intelligence):
which is (the intelligence) by which asceticism (zuhd) is achieved.2°

5. Ennobled (sharafi) intellect: which is the intellect of our Prophet (may
Allah bless him and grant him peace), because he possessed the most
ennobled intelligence.

There are differences of opinion regarding the superiority of the intellect

over knowledge and vice versa. The preferred position is that of the superior-

ity of knowledge over the intellect since knowledge is an attribute of Allah

the Exalted. What has been reported regarding the virtue of the intellect?! is

a baseless, fabricated report, just as Jalal [al-Din] al-Suyuti has elucidated.??

[As for Imam al-Laqqant’s] statement: “although ‘/a@kin’ [scholars] main-
tained a contention in this regard”, it means scholars, however ‘lakir, affirm
that a contention exists regarding the intellect.

There is no place for this corrective conjunction [“although/however”] since
scholars also affirm a contention regarding the soul. Perhaps [his usage of
“although” is solely for emphasis. Moreover, I have seen the author in his com-
mentary say: “although ... etc.’, [this is] a corrective conjunctive [connected to]
the method of those who delve [into such matters], thereby indicating that
they did not all agree on a specific reality; rather, they differed in their explana-
tions of it. Thus, the corrective conjunction [perhaps] indicates a widespread
and abundant contention.

Defining the Intellect (‘Aql)

[As for] the statement: “so investigate what they explained’, it means, study the
explanations that people have provided in their books, not in this introductory
work [on creed], due to its small size. The statements of the AAl al-Sunna all
correspond to it being an accident (‘arad). [In light of this,] some of them state,

20  Another conceptualization and translation of these four types of intellect could be:
(1) fluid intelligence, (2) crystallized intelligence, (3) spiritual intelligence, and (4) inspired
intelligence.

21 This is in reference to the hadith report, “A man has not been endowed with anything
more virtuous after faith in Allah than the intellect”.

22 In the aforementioned commentary, Umdat al-Murid, al-Laqqani quotes al-Suyutl as
stating: “Al-Jalal al-Suyuti states: ‘No hadith has been mentioned on the virtue of the intel-
lect. Everything that has been transmitted on it is a forgery and a lie. This was transmitted
by the shaykh of our shaykhs al-Shams al-‘Alqami in his gloss on [al-SuyutT's] al-Jami*
al-Saghir”. Al-Suyutl’s judgment is also relevant to Imam al-Ghazali’s use of such a report
in his chapter in the Thya ‘Ulim al-Din: “An Exposition of the Meanings and Connotations
of the Terms: Nafs, Riih, Aql, and Qalb”.



38 CHAPTER 2

“It is a type of knowledge”, defining it as “knowledge of some [aspects] of intui-
tive knowledge”, such as knowledge of the necessity of a substance occupying
physical space and the impossibility of it being free of movement or rest [at
any given time], and [the knowledge of ] the possibility of fire to burn, and the
like. This is the position of Imam al-Haramayn al-Juwayni (d. 478/1085)?3 and a
group [of scholars].24 Others state that it is not a type of knowledge and define
it [instead] as “an innate faculty (ghariza), meaning, a natural predisposition
that is followed by knowledge of [logical] necessities when all of [its] facul-
ties are sound”.2> Imam al-Shirazi (d. 476/1083)2¢ defines it as “an attribute by
which good and evil can be distinguished”. The best of what has been stated
regarding it is that “it is a spiritual light by which the soul can grasp intuitive
(darart) and investigative (nazari) knowledge”.

Some state that there exists a subtle metaphysical essence (latifa rabbaniyya)?”
that no one knows [the reality of ] except Allah the Exalted. From the perspec-
tive of cognitive processes, it is referred to as ‘ag/; from the perspective of the
life force navigating the body; it is referred to as rith (soul); from the perspec-
tive of its appetitive drives, it is referred to as nafs (self). All three terms are
singular in essence but divergent in consideration.?8

23 Imam Diya al-Din ‘Abd al-Malik al-Juwayni (d. 478/1085) is known popularly by his agno-
men, Imam al-Haramayn, meaning the leader of the two sanctified cities (Makkah and
Medina). He was a Persian Shafi jurist and scholastic theologian and is renowned for his
contributions to both dialectic theology and legal theory, as was the case with his most
celebrated and recognized student, Imam Aba Hamid al-Ghazali.

24  This position corresponds to the usage of the term ‘gl in the first meaning in al-Ghazali’s
discussion of ‘aql.

25 Imam ‘Abd al-Aziz ibn Ahmad al-Farharawl al-Multani (d. 1239/1823) in al-Nibras
(pg. 127), a gloss on al-Taftazani’s Sharh al- Aqida al-Nasafiyya, gives the meaning of ‘aql as
an innate disposition. He states therein: “It is an attribute placed in the attributed object
from inception. The term ghariza connotes the recipient of the action of the root verb
gharz, which denotes inserting a thing into another in a firmly embedded manner, such
as: I [firmly] planted (gharaztu) the spear into the earth”. Imam al-Farharawi attributes
the usage of this term and its intended meaning to al-Harith al-Muhasibi and declares it
to be the preferred position of Imam Fakhr al-Din al-Razi (al-Farharawi al-Multani, 2012).

26  Ibrahim ibn ‘Ali ibn Yasuf, Aba Ishaq, the shaykh of the jurists of his day. He died in
476/1083. He is the author of the acclaimed Shafi1 legal manual al-Muhadhdhab as well
as al-Tabsira and al-Luma‘(Khayr al-Din al-Zirikli, Kitab al-Alam, vol. 1 (Beirut: Dar al-Tlm
al-Malayin, 2002), 51).

27  Imam al-Bajari outlines the notion of a unitary metaphysical soul, or psyche, called the
latifa rabbaniyya. This seems to indicate that the psyche is a metaphysical entity.

28  Here Imam al-Bajari further illustrates how there is a single unitary metaphysical entity
with various manifestations and functions. He demonstrates the general dualistic
approach of the discursive theologians dividing the individual into a body and soul, or
physical and subtly physical essence. Just as the body is one whole entity with different
parts that fulfill different functions, so too does the soul which contains the functions of
cognition, human drives, and life.
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The Mu‘tazilites, Khawarij, and philosophers opine that it is a [nonphysi-
cal] substance.?? Some of them elaborated that it is a non-physical entity by
which unseen things are grasped through intermediaries, and sensory stimuli
are perceived by way of observation. Others among them explain it differently.
[The assertion that] it is an abstract non-physical essence ( jawhar mujarrad)
can be found in the statements of Imam al-Ghazali.3°

The Location of the Agq!
The location [of the intellect] has been disputed. The correct position is that
its locus is the heart, while it has a [metaphysical] light linked to the brain
(dimagh), just as Imam al-Shafr'i, Imam Malik, and most discursive theolo-
gians propose.

[On the other hand,] the philosophers and some jurists state that its
locus is the brain on account of it becoming dysfunctional because of brain

29  The discursive theologians offer that all physical beings occupy space and have some
form of physicality. All matter thus is either a physical thing, i.e., ‘@yn, or a substance
that contains incidental changing qualities (‘arad) attached to it. These “incidents” do not
have an existence of their own. For example, in the case of a black ball, the ball occupies
physical existence, while the blackness is an incidental quality that is affixed to the ball.
Blackness does not have an existence in and of itself. All created things have some inci-
dental qualities attached to them and can never be free of them. For example, a ball will
either be in a state of rest or movement and cannot exist without one of these incidental
states. Since incidents do not have any existence of their own, they require some existent
thing to be affixed to. Thus, this item must itself have a location and physicality to it.
Otherwise, a contingent thing would be dependent on another contingent thing to exist,
and this is impossible. To the discursive theologians, all created things exist in space and
have a beginning point in which Allah created them. This includes the soul, even though
the soul is subtly physical. However, Muslim philosophers did not believe that all created
things must have physicality. They offered that the ‘aql, mind, soul, and angels fall into
this category. This is also typically associated with their belief in the eternality (gidam)
of the existence of the souls and cosmos, despite their being created (al-Taftazani, Sharh
al-Aqa’id al-Nasafiyya).

30  Imam al-Ghazali offers a nuanced position. He divides the soul into two further categories
(or two possible meanings/entities): (i) the animal soul or life force, which he describes
as a jism latif, or subtle body (like the discursive theologians). This soul is associated with
the rest of the body and is contained within the physical heart. It simply provides the life
force, and its associated survival drives of appetite and anger. The second category is what
he refers to as the (ii) latifa rabanniya. This is the unitary entity that is the essence of the
human soul. It is completely non-physical or metaphysical and is the executive driver of
a human being. Imam al-Suhrawardi among other Sufis seems to provide a similar split
between the animal soul and the heavenly soul and the need for the heavenly soul to
reign supreme over the physical soul that resembles Imam al-Ghazali’s discussion of the
human soul (See the translation of al-Suhrawardr’s passage from Awarif al-Ma‘arif).
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dysfunction.3! However, this does not prove what they suggest, due to the pos-
sibility that the healthy functioning of the brain may be a condition for its
sound operation, even if it were located in the heart.32

3 On Man’s Recognition of the Reality of His Soul and the Spiritual
Disclosures of the Sufis regarding It. Knowledge of the Spiritually
Learned (‘Awarif al-Ma‘arif ) by Imam Shihab al-Din al-Suhrawardi
(d. 632 AH /1191 CE)

3.1 Author’s Biography

Shihab al-Din Abua Hafs ‘Umar Al-Suhrawardi was among the foremost spiri-
tual mentors of Baghdad during his time. He was born in the year 539 AH /1098
CE and at the age of sixteen he traveled from his hometown of Suhraward
(Sohrevard in modern day Iran) to Baghdad. His uncle, Abu al-Najid ‘Abd
Al-Qadir al-Suhrawardi, was the founder of the Suhrawardi spiritual order, and
it is from him that Shibab al-Din learned Islamic law, oratory skills, hadith, and

31 Thisis a demonstration of the richness of the Islamic intellectual heritage which consid-
ers multiple epistemic sources for dealing with the issue of the localization of the intel-
lect. The question is: where is the source of cognitive functions in a human? While the
Qur’an alludes to cognitive processes being in the heart (22:46), Muslim scholars did not
ignore clear empirical evidence that cognitive processes also exist in the brain.

32 The position that the scholarly majority adopted here demonstrates a sophisticated
reconciliation between the two positions by considering the brain an essential condi-
tion for expressions of the metaphysical mind (‘ag/) located in the metaphysical heart.
Imam al-Farharawi elaborates on this in al-Nibras (‘Abd al-Aziz ibn Ahmad al-Farharaw1
al-Multani, Nibras: Sharh Sharh al-Aqa’id al-Nasafiyya (Istanbul: Maktabat Yasin, 2012),
130.) stating: “The statements in revelation indicate that its location is the heart, such as
His statement, exalted be He: Have they not traveled throughout the land so their hearts
may reason (ya‘qilina) (al-Hajj 22:46). The opinion that its location is the brain is attrib-
uted to Imam Abu Hanifa (may Allah have mercy upon him) on account of the fact that
if a hard strike meets the head, then one’s [faculty of] reasoning becomes impaired.
However, it is possible to reconcile [between these two positions] by [stating] that the
acquisition of knowledge is through the medium of the faculties of the brain while it’s
place of settlement is the heart. The philosopher physicians posited that the place for
the perception of pieces of [sensory] information is the external [five] senses and the
internal senses (i.e., cognitive faculties of the brain) while the conception of universals
[synthesis and analysis] is the [metaphysical] ‘agl that is established by the rational meta-
physical soul (nafs natiga). The statements of Imam al-Ghazali (known as the Proof of
Islam), align with this. Amongst his positions is his proposal that the heart can generally
be used [to refer to either] the ‘pinecone-shaped piece of flesh’ and/or the ‘rational soul’
(nafs natiqa). This is the nafs that is intended by the [heart] in the statement of scripture
(al-Farharawi al-Multani, 130.) (al-Hajj 22:46). Allah knows best.”



ONTOLOGICAL THEMES 41

Islamic spirituality (tasawwuf). He became an influential personality in the
spiritual sciences (tasawwuf) through the abundance of people making a pledge
of allegiance to him and adopting him as their spiritual master. He is described
as someone who was humble, honest, noble, and overall well-mannered. He
was also known to have no value for money and that he died leaving behind
nothing of material value. Imam Suhrawardi was recognized as a pragmatic
person. A disciple of his once wrote to him, inquiring about the best course of
action: ‘If I discontinue work I shall have no source of income, but if I continue
to work, I will be filled with arrogance, so what is better [to do]?’ The imam
replied, ‘Continue to work while you seek forgiveness for your arrogance’. And
there were many examples of his pragmatic approaches to dealing with situa-
tions similar to this. He died in the year 632 AH.

3.2 Text Overview and Significance

His most famous work, Awarif al Ma‘arif is a spiritual treatise and manual that
outlines concepts related to Sufism in order for the seeker to understand and
follow its teachings. While empirical knowledge is confined to perception
via the senses, Suhrawardi purported that spiritual knowledge is perceived
through the spiritual heart that is completely experiential. In this adopted
excerpt from his work, Suhrawardi expounds on the differing opinions of the
scholars regarding the nature of the soul. At the end, however, he concludes
that there is nothing to conclusively indicate the nature of the soul and defers
such conclusive knowledge to Allah alone.

However, after providing this disclaimer, he goes on to describe the nature of
the soul according to his own understanding, drawing upon scriptural sources.
He purports that the human being possesses two souls, a metaphysical soul
(rah samawt ‘ulwi) and an animal or life soul (rith hayawani). He offers that
inherent in every individual is a tension between these two competing drives,
with the animal soul wishing to live a life of hedonism, while the metaphysical
soul desires connection with Allah and being freed of the shackles of material-
ism. He discusses the role of ‘ag/ or the intellectual as mediating between these
two driving forces, attempting to service the rith samawi by helping distinguish
between truth and falsehood and tame the animalistic drives.

3.3 Arabic Text
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3.4 English Translation

On Man’s Recognition of the Reality of his Soul and the Spiritual Disclosures
of the Sufis Regarding It

Since I have found statements of the scholars that point to [the meanings of]
the soul, I state: I do not have from the aforementioned interpretations3? any

33 This excerpt is only a section of the entire chapter regarding this topic. Everything that
preceded what is found in this translation was a summary of the various positions of
the scholars on the nature of the rah. That entire portion was omitted in the interest
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conclusive opinion on the topic, as my inclination on the subject is towards
silence and abstention. I, therefore, say, and Allah knows best:

The heavenly celestial human soul (rih samawi ulwi) is from the realm
of the divine command (‘alam al-amr). The animalistic earthly soul (rah
hayawani) is from the realm of creation.3* The animalistic earthly soul is the
locus of the heavenly celestial soul and its place of provenance. The animal-
istic soul is bodily, subtle, carries the faculties of sense perception and move-
ment, and emanates from the heart. I mean by heart here the piece of flesh
that is well-known in shape that is lodged in the left side of the body and
flows through the hollows of the arteries. These souls exist in all animals, and
from it the perceptive faculties emanate. It is that which is maintained, by the
habit of Allah, predominantly through nourishment, and is regulated through
medical knowledge by [maintenance of] moderation in the temperaments
of its humors. Due to the emergence of the celestial human soul upon this
soul, the animalistic soul is made akin to the souls of animals, and it acquires
another attribute upon which it becomes a nafs that is suitable for speech3%
and [divine] inspiration. Allah the Exalted states: And [by] the soul (nafs) and
Him who fashioned it — and informed it with [consciousness of | its wickedness
and its righteousness (al-Shams 91:7-8). It is fashioned through the appearance

of focusing exclusively on the synthesis and position of Imam al-Suhrawardi given the
diverse and complex positions regarding the reality of the soul. Imam al-Suhrawardi men-
tions something very important prior to beginning his explanation. He states that all that
was mentioned previously by the scholars was interpretative (ta’wil) and that he too does
not have any conclusive proof for the position he is going to offer. This is an important
epistemological point being referenced by him. The term ¢ta’wil indicates interpretations
that carry possible meanings while tafsir on the other hand is a much more rigorous
hermeneutical process that attempts to ascertain conclusive evidence-based interpreta-
tions. In instances where there isn't strong evidence for providing an explanation to an
ambiguous issue, a scholar may provide his own possible interpretations. In the usage
of the word ta’wil, al-Suhrawardi is demonstrating that the objective for the discussions
the soul is not to provide categorical interpretations. Rather, he intends to provide useful
insights and possible explanations that are derived through his own inspirations and that
of the ascetics. By restricting the discussion to this process, he can justify his reason for
discussing this topic, while the prohibition to delve deep into the nature and reality of
the soul remains (see al-Bajuri translation). Therefore, he precedes his discussion with a
disclaimer that he generally prefers to remain silent on such issues.

34  Al-Suhrawardi gives a name to the two different souls that Imam al-Ghazali discusses in
his “Exposition on the Meanings and Connotations of the Terms: Nafs, Ruh, Aql, Qalb".
This corresponds to al-Ghazali’s discussion of the life spirit being situated in the physical
heart, while the soul of the second usage refers to the primordial celestial soul, or latifa
rabbaniyya.

35  Orpossessing the faculty of reason.
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of the human soul (rith insani) into it and its separation from the genus of the
animal souls. The soul (nafs) is composed from the heavenly soul by Allah the
Exalted’s creation, and the composition of the soul (rafs) — which is the ani-
malistic soul of a human - from the heavenly soul (rih ‘ufwi) in the realm of
divine command (‘alam al-amr) is thus like the composition of Hawwa’ (Eve)
from Adam (Adam) in the realm of creation (‘alam al-khalg).36

Between the two (the nafs and the celestial soul), a union and mutual pas-
sion was formed just like between Adam and Eve, and it became so that each
tastes death upon the separation of its companion. Allah the Exalted states:
And from it He made its mate, to [ find] repose with her (al-Araf 7:189). So, Adam
found repose in Eve and the human celestial soul found repose in the animalis-
tic soul and made it into a nafs. From the repose of the rith with the nafs is the
heart (galb) composed. By this heart, I mean the subtle essence (latifa) whose
locus is the piece of meaty flesh. The meaty piece of flesh is from the realm
of creation, and this subtle essence is from the realm of the divine command.

The composition of the galb from the riih and the nafs took place in the
realm of the divine command similar to the composition of [Adam’s] prog-
eny from Adam and Eve in the realm of creation. If it was not for the mutual
repose found amongst the two, one of which is the nafs, the qalb would not
be formed.3”

Amongst the hearts (quliib) is the heart that is aware of the father that is the
celestial soul and is inclined towards it. This is the reinforced heart that is men-
tioned by the Messenger of Allah, may Allah bless him and grant him peace, in
the report narrated by Hudhayfa, may Allah be well-pleased with him, that he
(may Allah bless him and grant him peace) said: “There are four hearts: (1) an
open heart in which there is a radiant lamp; this is the heart of the believer, and
(2) a black, inverted heart; this is the heart of the disbeliever, and (3) a heart
that is wrapped around its cover; this is the heart of the hypocrite, and (4) a
foliated heart containing [both] faith and hypocrisy. The example of faith in it
is like a legume that expands with pure water. The example of hypocrisy in it

36  Upon the descent of the human being from a celestial soul that existed primordially in
the heavens into the physical world, the person becomes a nafs, possessing both animal-
istic instincts and celestial instincts to do good. The nafs is born out of the union of the
animalistic soul and celestial soul in this world, just like Eve being created from the rib
of Adam.

37  The galb is necessary upon the existence of the human being in the world, given that it is
inclined to either turn toward the celestial instincts or the beastly desires. Depending on
which direction it turns, it harbors health or spiritual pathology.
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is like a sore that expands with pus and matter. Whichever of the two compo-
nents overcomes it, judgment is made based on it"38

The inverted heart inclines heavily to “the mother” that is the nafs that com-
mands to evil (al-nafs al-ammara bi-l-si’).3°

Amongst the hearts is the heart that is reluctant in inclining towards any of
the two, and in proportion to the dominance of the inclination of the heart will
be the judgment of fortune or misfortune.

The intellect (‘ag/) is the essence, the tongue, and the indicator of the celes-
tial soul. Its regulation of the reinforced heart and the purified, contented self
(nafs) is [akin to] the regulation of the parent of the obedient child and the
husband of the righteous wife. Its regulation of the inverted heart and the self
that commands to evil is [akin to] the regulation of the parent of the disobe-
dient child and the husband of the wicked wife. So, [it is] inverted from one
aspect and attracted to the regulation of them both from another aspect, since
it (the ‘aql) requires both as the presence of both is necessary.

The statements and contentions of those who hold positions on the location
of the intellect: Some state that its locus is the brain, while some state that its
locus is the heart. The discourses and contentions of those who are deficient in
recognizing the reality of it is due to the inability of the intellect to settle upon
one disposition, and [due to] its attraction to the obedient sometimes and to
the disobedient at other times. The heart and the brain have an attachment
to the obedient and the disobedient. Thus, when it (‘ag/) is seen to be in the
service of the disobedient it is said that its residence is the brain, and when it is
seen to be in the service of the obedient it is said that its residence is the heart.*°

The celestial soul (rith ‘ulwi) thus seeks elevation to its Master due to an
intense desire, loving affection, and attempt to detach from the universe

38  Abiui’Abd al-Rahman Ibn Mubarak, al-Zuhd wa-I-Raqa’iq (Amman: Dar al-Fariig, 2022) had-
ith 1439; Ahmad Ibn Hanbal, Musnad al-Imam Ahmad Ibn Hanbal (Lebanon: Mu’assasat
al-Risala, 1995), 3:7; Aba Bakr Muhammad Ibn Ibrahim Ibn Abi Shayba, al-Musannaf
[fi-l-Ahadithwa-l-Athar (Beirut: Dar al-Taj, 1982) 31043; Abii al-Qasim Sulayman ibn Ahmad
Tabarani, Mujam al-Saghir (Madina: al-Maktabat al-Salafiyya, 1968) 1075; al-Isfahani,
Hilyat al-Awliy@® wa Tabagat al-Asfiya’, 1:276 but attributed to Hudhayfa, may Allah be
pleased with him, 4:385, with attribution to the Prophet, may Allah bless him and grant
him peace, through Abt Sa‘id al-Khudri, may Allah be pleased with him.

39  Thisis when the nafs is at a lower stage, i.e., the beastly level that seeks solely to satisfy its
appetitive desires.

40  This is an interesting and unique perspective that diverges from the discussions of the
location of the ‘ag! discussed in al-BajtrT’s summary where he summarized the two major
position of the scholars asserting the @gl to be either in the brain or in the metaphysi-
cal heart.
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(akwan), and the galb and nafs are of this universe.* When the soul ascends,
the galb develops an affection for it like a reverent, infant child does for its par-
ent. The nafs feels an affection for the galb — which is [like] the child - like the
affection of a tender mother for her child. When the nafs feels such affection, it
ascends from the earth, its participating roots (‘uruq dariba) withdraw into the
lower realm (‘alam), its caprice (hawa) disappears, its substance (madda) ter-
minates, and it becomes abstinent from the material world (dunya). It shuns
the Realm of Delusion (dar al-ghurur, i.e., worldly life) and turns repentantly to
the Realm of Permanence (dar al-khulid, i.e., the hereafter).

Often the nafs — which is [likened to] the mother — clings to the earth by vir-
tue of its natural appointment, because of its composition from the material
animalistic soul, and [because] its basis is its dependence on natural disposi-
tions that are the pillars of the lower realm.4? Allah the Exalted states: And if
We so willed, we would have elevated him thereby; but He clung to the earth and
followed his caprice (al-A'raf 7:176).

When the nafs — which is the mother — settles upon the earth, the inverted
galb is attracted to it [like] the attraction of a child who is inclined to a twisted
and defective mother as opposed to the upright and perfect father. [Moreover, |
The rah is attracted to the child — which is the galb — due to the naturally cre-
ated attraction in the father to his child, thereby falling behind in fulfilling the
rights of his Master.

It is in these two sources of attraction that the judgment of felicity (sa@da)
or misfortune (shagawa) becomes manifest and “That is the determination of
the All-Mighty, the All-Knowing” (Yasin 36:38).

It has been mentioned in the reports about Dawiid (upon him be peace)
that he asked his son Sulayman (upon him be peace): “Where is the location of
the ‘agl in you?” He replied: “The galb (lit. that which molds), since it is what
molds (galab) the rith, and the rih is what molds life.”+3

41 al-Suhrawardi is discussing the affinity of the metaphysical celestial self to be inclined
towards the Divine, while the body and animal soul is inclined to the earth and physi-
cal world.

42 Demonstrates the duality and intrapsychic conflicting drives between meeting its physi-
cal worldly needs that may be in conflict and weighing down its celestial instincts for
elevation.

This is a very important in establishing a drive theory in Islam. There are opposing
drives that exist within the human being that pull them toward realization of their celes-
tial souls or pull them toward leaving a beastly and hedonistic life.

43  Transmitted by al-Hakim al-Tirmidhi in his Nawadir al-Usul, hadith 868, as part of a
lengthy report, except for the word “brain” (dimagh) in place of “the heart” (qalb).
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Abu Sa‘id al-Qurashi states: “The rif is of two types: the rith of life, and
the rith of death.#* When they combine, the body achieves congitive faculties
(‘agala al-jism). The rah of death is that which, when it leaves [the body], a
living person dies. The rah of life is that by which the abilities to breathe, eat,
drink, etc., are carried out.”4®

Some state that the rith is a pleasant, cool breeze by which life exists, while
the [lower] nafs is a hot wind due to which blameworthy behaviors and desires
occur.*6 It is said, for example, that so and so is hot-headed.*”

In the chapter we have mentioned, there is an explanation (tanbif) about
the essence of the nafs and the indications of the shaykhs about the nature
of the nafs towards what manifests from its effects in terms of blameworthy
actions and character that are treated, through excellent spiritual exercises, for
their elimination and change. Vile actions are eliminated, while vile character
is exchanged [for good character].

The shaykh and scholar, Radi al-Din Ahmad ibn Isma‘il al-Qazwini, informed
us, stating: Abu Sa‘d*® Muhammad ibn Abi al-‘Abbas al-Khalili informed us
through transmission-certification (ijjaza), stating: al-Qadi Muhammad ibn
Sa‘id al-Farkhuzadi informed us, stating: Abu Ishaq Ahmad ibn Muhammad
ibn Ibrahim informed us, stating: al-Husayn ibn Muhammad ibn ‘Abd Allah
al-Sufyani informed us, stating: Muhammad ibn al-Yaqtini narrated to us, stat-
ing: Ahmad ibn ‘Abd Allah ibn Yazid al-‘Uqayli narrated to us, stating: Safwan
ibn Salih narrated us, stating: al-Walid ibn Muslim narrated to us, stating:
from Ibn Lahi‘a, from Khalid ibn Yazid, from Sa‘d ibn Abi Hilal, that when the
Messenger of Allah, (may Allah bless him and grant him peace) used to recite
this verse: the one who purifies it (the nafs) succeeds (al-Shams 91:9), he would

44  Another indication toward the dual drives between the affinity for temporal and eter-
nal life.

45 See Abu ‘Abd al-Rahman al-Sulami, Haqaiq al-Tafsir, vol. 1 (Beirut: Dar al-Kutub
al-Tlmiyya, 2001), 397.

46 See Abu Bakr Kalabadhi, al-Ta‘arruf li-Madhhab Ahl al-Tasawwuf (Beirut: Dar al-Kutub
al-Tlmiyya, nd), 68.

47  al-Hakim al-Tirmidhi, Nawadir al-Usil fi Ahadith al-Rasiil, vol. 3 (Beirut: Dar al-Jil, nd), 217.

48  The various editions of the book give the name “Sa‘id” here. The correction to “Sa‘d” has
been made based on what has been mentioned in al-Tahbir fi al-Mujjam al-Kabir (see ‘Abd
al-Karim al-Sam‘ani al-Marwazi, al-Tahbir fi al-Mujam al-Kabir, vol. 2 (Baghdad: Riasat
Diwan al-Awqaf, 1975), 69.), and al-Muntakhab min Mujam Shuyukh al-Sam‘ant (Abd
al-Karim al-Sam‘ani al-Marwazi, al-Muntakhab min Mujam Shuyiukh al-Sam‘ant (Riyadh:
Dar ‘Alam al-Kutub, 1996), 1370.), and Mujam Shuyikh (see Thiqat al-Din Ibn ‘Asakir,
Mu'jam al-Shuyukh, vol. 2, (Dimashq: Dar al-Bashair, 2000), 866.).
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pause. Then he would say: “Allah! Grant my nafs its tagwa. You are its Protector
and Master. Purify it! You are the best of those who purify it!"4?

It is said that the nafs is a subtle substance consigned to the heart (galib)
from which praiseworthy character and attributes emanate. Just like the eyes
are the locus of sight, the ears are the locus of hearing, the nose is the locus of
smell, and the mouth is the locus of taste, the nafs5 is the locus of blamewor-
thy attributes and the ruh is the locus of praiseworthy attributes.5!

All character and attributes of the nafs originate in two sources; one is
imprudence (taysh) and the second is gluttony (sharah). While its imprudence
comes from its ignorance (jahl), its gluttony comes from its covetousness
(hirs). The nafs in its imprudence is likened to a sphere placed upon a smooth,
leveled place. It will continue to move on its own by virtue of its nature and
placement. It is likened in its covetousness to a moth that flings itself into the
lamp’s light. It is not content with a dull light such that it springs toward the
immensity of the light in which lies its destruction.

From imprudence, haste and lack of patience is found, and patience is the
essence (jawhar) of the intellect. Rashness is an attribute of the nafs, whose
desires and spirit cannot be overcome except by patience, as the intellect curbs
desires.

From gluttony, greed (tama‘) and covetousness (4irs) appear, experienced
by Adam when he desired everlasting life (khuliid) and so coveted to eat (from)
the tree.

The attributes of the nafs have foundational elements from the essence of
its creation because it was created from dirt (furab), and accordingly has its
appropriate attribute. It is said that the attribute of frailty (daf) in man comes
from the dirt, and that the attribute of miserliness (bukh!) that is in him comes
from the clay (#in), and that the attribute of desire (shahwa) in him comes from
dark foul-smelling mud (hama’ masnin), and that the attribute of ignorance
comes from ringing, dried clay (salsal).

49  See Abu Ishaq Thalabi, al-Kashf wa-l-Bayan ‘an Tafsir al-Quran, vol. 29 (Jidda: Dar
al-Tafsir, 2015), 426—27. The report is broken-chained. It is also narrated in al-Tabarani’s
al-MuSjam al-Kabir 11:106 from Ibn ‘Abbas (may Allah be pleased with them both) in the
context of verses 7—8 in Sarat al-Shams. Ibn Abi Hatim similarly transmits it in his Tafsir
hadith 19,339 through Aba Hurayrah, may Allah be pleased with him. Muslim transmits it
in his Sahih (hadith 2,722) from Zayd b. Arqam, may Allah be pleased with him, but not in
the context of any particular verse.

50  Le,, the lower stage of the nafs.

51 See al-Qushayri, al-Risala al-Qushayriyya, 1: 204.
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It is said about [Allah’s] statement: like pottery (ka al-fakhkhar)
(al-Rahman 55:14)52 that this characteristic contains a satanic element due to
the inclusion of fire in pottery. From it originates deceitfulness (khida°), subter-
fuge (hiyal), and jealousy (hasad).

Hence, whosoever recognizes the foundations of the nafs and its nature also
recognizes that he has no power over it except through seeking assistance from
its Creator and Maker.

A slave (of Allah) is therefore not able to truly realize humanness (insaniyya)
until he reflects — through knowledge and fairness — on the causes of animal-
istic tendencies (hayawaniyya) within him. This [fairness means] taking into
consideration [and abstaining from] both extremes of excessiveness. By doing
so his humanness and its essence are strengthened, and he can recognize
satanic attributes and blameworthy character traits within himself.

The perfection of his humanness, however, demands that he not be satisfied
with [just] this for himself. Rather, then the character traits that are at odds
with godliness (rububiyya) become revealed to him, such as: arrogance (kibr),
celebrity (izz), self-absorption (ru’yat al-nafs), vanity (‘ujb), among others.

He thus sees that unadulterated slavehood ( ‘ubidiyya) is in abandoning any
challenge to godliness.

Allah the Exalted mentions the nafs in his eternal speech with three
attributes:

— With “contentment” (tuma’nina). He states: O content nafs (al-Fajr 89:27).
— AndHe called it “self-reproaching” (lawwama), as He states: I swear by the Day

of Resurrection, and I swear by the self-reproaching nafs (al-Qiyama 75:1-2).
— And He called it “inciting” (ammara), as He states: Surely, man’s nafs is

oft-inciting to evil (Yasuf 12:53).

They are the same nafs, [albeit] with differing attributes. So, when the heart is
filled with tranquility, it covers the nafs in the garb of contentment, because
tranquility increases faith, and in it is the elevation of the galb to the position
of the rih due to what it is apportioned of firm conviction.

When the galb is directed to the place of the rith, the nafs [in turn] becomes
directed to the place of the galb, and therein lies its contentment.

When it grows weary of the seat of its inherent nature and its natural attrac-
tions, [while being] aware of the seat of contentment, it is then self-reproaching
(lawwama), because it refers to itself with self-reproach because of its observa-
tion and knowledge of the place of contentment (magqgarr al-tuma’nina), and
then its attraction to its place in which it once incited to evil.

52 Referring to the 14th verse in Stirat al-Rahman: “He created mankind out of ringing, dried
clay (salsal), like pottery”.
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When it establishes itself in its place (the place of inciting evil), the light of
knowledge and gnosis do not descend upon it. It becomes thus, in its darkness,
inciting towards evil.

The nafs and the rith are therefore mutually repelling: sometimes the galb is
possessed by the callers (dawa?) of the riah, and sometimes it is possessed by
the motives of the nafs.53

As for the inner secret (sirr), people have given subtle indications towards
it[s reality]. What I have found in people’s discussions is that some have placed
it following the galb and preceding the rih. Some have placed it as following
the rith and superior (a%a) to it and more subtle.

They say: the sirr is the locus of divine witnessing (mushahada), and the rith
is the locus of divine love (mahabba), and the galb is the locus of divine gnosis
(ma‘rifa).

The sirr that people subtly indicate towards is not mentioned in the Book
of Allah. What is mentioned in Allah’s speech is the rith and the nafs — and its
various attributes — as well as the galb, the fu'ad (heart), and the ‘ag/ (intellect).
Since we do not find the mention of the sirr in Allah’s speech with the mean-
ing [previously] indicated towards , and we observe a difference in positions
on it, and since some people indicate that it is inferior to the rith and some
indicate that it is more subtle than the rih, we therefore state — and Allah is
the Most-Knowing: What they have named the secret (sirr) is not something
entirely independent that has a presence and essence like the rizh and nafs.

4 Inherent Faculties of Perception. Al-Qanun ft al-Tibb (The Canon of
Medicine) by Ibn Sina (d. 428 AH /1037 CE)

4.1 Author’s Biography

Abii ‘Ali Husayn ibn Sina, also known as Avicenna, is considered to be amongst
the greatest of Muslim philosophers and physicians. He is sometimes referred
to as the “prince of physicians” or the “father of early medicine.” It is also said
that he is “too famous to be mentioned, and his virtues are too innumerous
to be recorded.” Ibn Sina’s father was originally from Balkh (Afghanistan), but

53  Here is a figure illustrating the relationship between the components discussed by
al-Suhrawardi. In the middle of the diagram is the heart that is pulled either toward the
bodily drives found in the rih hayawani or toward the celestial soul (riih samaw1). The ‘aql
serves as its aid. Depending on which element becomes dominant and wins over the self,
it will reflect the state of the soul (nafs) accordingly. The jasad or body is from the physical
realm, while the latifa rabanniyya is of the metaphysical realm (malakut/alam al-amr).
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moved to the village of Afshana, Bukhara (Uzbekistan) before the birth of his
prodigious son in the year 370 Hijri. Under the tutelage of his father, Ibn Sina
completed the memorization of the Quran before the age of ten. From an early
age, he demonstrated advanced reasoning coupled with an exceptional mem-
ory, having memorized Aristotle’s works on metaphysics.

Throughout his life, Ibn Sina wrote over 450 works, with many of such
writings still intact today. He made significant contributions to the fields of
psychology, medicine, geometry, chemistry, poetry, philosophy, and theology.
Among his most famously known works are Al-Shifa’ (The Healing), Risala fi
al-Nafs (Treatise on the Soul), and his magnum opus, al-Qaniin fi al-Tibb (The
Canon of Medicine), which was used as the primary textbook in European
medical schools until the sixteenth century.

Ibn Sina’s devotion to knowledge acquisition is demonstrated by his divi-
sion of desire into a two-level hierarchy: one of which is physical joy, and
the other is psychological or intellectual. He stated that the greatest physical
pleasures may appear to come from eating and sexual gratification, but if the
human being suspends these base desires in lieu of a more meaningful intel-
lectual pursuit, then the subsequent joy supersedes the fulfillment of physical
and sensual desires.

4.2 Text Overview and Significance

The Canon of Medicine by Ibn Sina is referred to as “the most famous medical
textbook ever written in history.” Its enduring presence as a referential medical
textbook in universities distinguishes it from other medical texts. In this trans-
lated excerpt, Ibn Sina outlines and discusses the five inner cognitive faculties
of the brain and their locations within the brain.

4.3 Arabic Text
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4.4 English Translation

Regarding the Inherent Faculties of Perception*
The basic innate faculties are comprised of two categorically distinct capabili-
ties; the first is the faculty of perception, and the second is locomotion.

The faculty of perception is classified as having an external [component]
as well as an internal [one]. Its external aspect includes the [physical] senses,

54  The branch of psychology that is concerned with the subject matter of sensation and its
translation into perception is known as cognitive psychology. It delves into the complexi-
ties of human cognition, encompassing the processing of sensory information received
from external stimuli, its internal translation into perceptions, and its subsequent stor-
age and retrieval within the brain for various cognitive functions. Sensory information
perceived by our senses is converted into neural signals in the brain, where it is encoded
as mental representations. These representations are initially stored in our working mem-
ory, allowing us to manipulate and process them in our mental workspace or mind. If the
information is practiced or associated with emotions, it may then be further encoded into
long-term memory for retention (E. Bruce Goldstein Cognitive Psychology: Connecting
Mind, Research, and Everyday Experience (Cengage Learning, 2017), 4th ed.). Although the
localization of the five faculties of human perception to specific parts of the brain, as
described by Ibn Sina and other pre-modern physicians, has been proven largely inac-
curate with the advent of modern brain imaging technologies, it is nonetheless remark-
able how closely his description of the cognitive process aligns with the explanations of
human perception in modern cognitive psychology.
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which are divided into five [faculties] according to some,5 and eight accord-
ing to others. Thus, according to the first view, the five faculties are: sight, hear-
ing, smell, taste, and touch.

However, regarding [the other view that] lists [the faculties] as eight, it is
because most proponents of that view regard [the sense of] touch to include
multiple faculties within itself; [in their view,] touch consists of four aspects,
and they classify each one to be a distinct faculty given that [various] senses
are jointly perceived through [more than one particular] body part. To eluci-
date, the tongue [experiences] both taste and touch. Likewise, the eye [per-
ceives] sight and touch. This [view] is supported overall by the philosophers.

The innate internal faculty of perception consists of five composite faculties.

The first of them is termed the faculty of sensory integration (hiss mushta-
rak) and perceptual recall (khayal). According to physicians, it is one singular
faculty, but the erudite philosophers classify it as two faculties.

The faculty of sensory integration (hiss mushtarak) is defined as the section
[of the brain] in which all sensations are processed; such are separated from
their [external] forms and reconstructed therein. The perceptual recall faculty
(khayal) is that which retains everything after it is gathered [in the brain]; it
stores the perception [of the stimuli] after the stimuli is separated from sen-
sory awareness. In considering both faculties, that which receives the sensa-
tions is distinct from that which retains them. The final verdict on this matter
[i.e., whether they are considered as one or two faculties] is determined by the
philosophers.>¢ Regardless of how they [may] be [classified], both [faculties]
are located and operate [in the] inner anterior of the brain.57

The second faculty is termed by doctors as [the] cogitative [faculty] (mufak-
kira). Some researchers occasionally refer to it as [the faculty of| imagination
(mutakhayyala), although they [can also] refer to it as [the] cogitative faculty
at times. If this faculty is employed by the sensorial intuitive faculties that we

55 It is important to note that ibn Sina among other physicians had adopted the notion of
five internal faculties of perception from Aristotle and the ancient Greeks.

56 At face value, Ibn Sina seems to suggest that classifying these faculties as one unit or as
separate faculties is the realm of the philosophers and their discipline. Accordingly, the
onus is upon the philosopher to determine the final verdict considering all that is known
regarding these cognitive faculties and how they work together in various capacities.
However, it is possible and perhaps even more likely that Ibn Sina is referring to Aristotle,
as it was his habit to refer to Aristotle as “the philosopher” in many of his writings.

57  According to modern cognitive neuroscience, the switchboard for all incoming sensory
information that gets relayed to the other parts of the cerebral cortex is the part of the
brain known as the thalamus, which is a paired gray matter structure located near the
center of the brain. It is above the midbrain and contains neural pathways connecting to
all the various parts of the cerebral cortex.
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will discuss later, or if is activated involuntarily as per its function, then such
is termed imaginative (mutakhayyala). However, if the faculty of intellect is
further used to direct it advantageously, it is termed cogitative (mufakkira).

The [main] difference between this faculty and the aforementioned [fac-
ulty of integration] goes back to how each [of them] function. The initially
[discussed] faculty [of integration] (hiss mushtarak) receives and retains the
sensory input that is channeled to it. As for this faculty, it draws upon that
[same] information stored in the perceptual recall faculty (khayal), utilizing
their composition and details to create mental images similar to that which
may be perceived physically as well as that which defies reality, like a flying
human or an emerald mountain. As for the perceptual recall faculty (khayal),
it is not capable of recalling other than that which it has [already] received
through the senses.

This [imaginative] faculty is situated in the middle part of the brain.58 And
this faculty is a tool for the intuitive faculty, which, in reality, is [part of] the
inner perceptual capabilities [found] within all animals. And it is this instinc-
tual faculty within an animal that adjudges a wolf to be a threat,> a suckling to
be precious, and the one committed to feeding [them] a trusted friend rather
than someone to flee from.

58  According to modern cognitive neuroscience, the imaginative faculties of humans are
situated within the neocortex and the thalamus. The thalamus relays sensory informa-
tion that is then manipulated by the neocortex to form imagination. The neocortex is
the largest part of the cerebral cortex, and it is essentially the sheet of neural tissue that
makes up the outer surface of the brain. It comprises all four major lobes of the cortex
given the involvement of multiple areas of the brain in the forming of imagination. The
limbic system is also activated during the imagination processes given the important role
of memory and emotions in relation to imagination.

59 In cognitive psychology, previous learning as well as biological survival instincts like
emotions interact with the nature of the perception of stimuli. For example, if an indi-
vidual has been previously exposed to a threatening person or animal, then such learned
information stored within the cerebral cortex would serve to inform or modulate the
interpretation of new stimuli observed later on, consequently adjudging it to be either
threatening or affable. Similarly, if an individual were to see an animal snarling, they may
interpret this animal as threatening even in cases wherein there was no previous learning,
on account of predisposed biological survival instincts, according to evolutionary and
emotion theory. At this particular juncture, Ibn Sina is suggesting that the qualities attrib-
uted to the stimuli are on account of an inferential faculty contained within the brain. It
would be supposed that such a faculty, simply labeled ‘perception’ in cognitive psychol-
ogy, would be the result of an interplay between the actual physical sensory input and
previously learned reactions and emotions that come together to formulate the ultimate
interpretation of sensory inputs.
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Now, both hostility and affinity are [physically] imperceptible; basic sensory
perception cannot detect them. As such, it must be that they are perceived
and governed by another faculty altogether. If such is not perceivable through
deductive faculties, then we can [at least] say definitively that it is a type of
acuity that is [intuitive,] not logically deductive. Although human beings may
also employ this faculty in various [cognitive] judgements, this functionality
[in particular] is carried out instinctively by all animals.

This faculty is separate from the perceptual recall faculty (khayal), as the
perceptual recall faculty interprets physical stimuli, whereas this [faculty]
infers qualities that are beyond the physical representation [of the stimuli].
It is also different from what is termed the cogitative faculty (mufakkira) and
imagination (mutakhayyala), as their functions do not correspond to any [of
the] inferences [of the inferential faculty]. Their abstractions are formulated
on account of sensory inputs, whereas this [faculty] adjudges sensory stimuli
using information [sourced] beyond sensory input. Moreover, just as sensory
perception interprets the forms of physical sensory inputs, this inferential [fac-
ulty] (al-wahm) abstracts [additional | meanings associated with these [physi-
cal] forms, leading to inference as opposed to [mere] sensation.

Now, there are some people who conflate this faculty, [simply] referring to
it as imagination (takhayyul); and this is tolerable, as there [should be] no dis-
putation regarding semantic differences so long as the meanings [of each] and
their distinct differences are [clearly] understood.

This faculty [in and of itself] is not something that a physician would monitor
or diagnose, because the harms [that may arise from its] functions [typically]
coalesce with the detriments of other prominent faculties, like the perceptual
recall faculty (khayal), imagination (takhayyul), and memory (dhikr), which we
shall discuss later. Normally, a physician only examines the faculties that cause
sickness when they are dysfunctional. If the functionality of any given faculty
is negatively affected by an infirmity in a more prominent faculty that then
results in temperamental disequilibrium or the impaired function of any given
organ, then it is sufficient to diagnose the issue as an imbalance of humors
afflicting or impeding that particular organ. Based on that, one may prescribe
a remedy or monitor it [accordingly]. As such, it is not necessary for a physi-
cian to know the condition of the faculty that has merely been affected by that
which would [typically] affect it. Afterall, the perceptual recall faculty (khayal)
is merely a perceptive repository that uses a medium to process sensory input
through the senses. Thus, without intervention, a physician would commonly
know what afflicts the perceptual recall faculty (khayal).

The third faculty that physicians mention — which, in actuality is the
fourth or fifth — is the capacity to retain (hafiza) and recall (mudhakkira)
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[information)]. It is a repository for the ideas interpreted by the inferential fac-
ulty (wahm) — not merely mental images. It is located in the innermost, lower
back portion of the brain.®

Here, personal discretion [is to be used] regarding the question of whether
[or not] the faculty of retention (hafiza) and memory recall (mudhakkira) for
that which is stored in the inferential faculty (wahAm) is one [singular] faculty,
or two [separate] faculties. Again, [determining] this is not necessary for the
physician to ascertain, [especially] if the unhealthy conditions that affect
either faculty are the same as those stemming from the lower back portion of
the brain. Such are either viewed as related to [one’s] predisposition or [physi-
cal] composition.

As for the remaining faculty from amongst the [various] faculties of percep-
tion, such is [inherently] unique to human beings. Given that physicians have
[largely] overlooked the inferential faculty (wahAm) as per the reasons we have
already explained, this [last] faculty is even further disregarded; their atten-
tion to it is restricted to the functionality of only three of the senses [in that
category|, and nothing more.

5 An Elucidation of the Malleability of Character Traits through
Spiritual Exercises. Ihya’ ‘Ulium al-Din by Imam Abu Hamid
Al-Ghazali (d. 1111 AD)

5.1 Author’s Biography
See Author Biography under section 1.

5.2 Text Overview and Significance

In this section, Imam al-Ghazali asserts that character can indeed be devel-
oped and acquired contrary to some of the views of some contemporary phi-
losophers of his day. He contends that a person’s character is influenced by a
combination of nature and nurture and that one’s behavior is not biologically
predetermined. While biological temperamental predispositions influence
character development, good character is something that can be acquired
through the management and moderation of one’s biological drives. This

60  According to modern cognitive neuroscience, the faculty of short-term or working
memory lies within the hippocampus, which is part of the limbic system of the brain
underneath the cerebral cortex. Once short-term information is retained within the hip-
pocampus, it becomes transferred and stored within various parts of the cerebral cortex
if practiced or deliberated upon.
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finding is quite remarkable given that psychologists have only in the 20th cen-
tury concluded upon the role of both environment and biology in influencing
human psychological processes and behaviors.

Furthermore, Al-Ghazali outlines that good character is a byproduct of the
moderation of one’s primary drives of appetite (shahwa) and survival (ghadab).
Thus, praiseworthy traits in Islam are those that are balanced and between
the two polar extremes. For example, he says that generosity is praiseworthy
because it is a trait that is between the extremes of extravagance and stingi-
ness. He also draws attention to the important role of a shaykh or a mentor
to help one achieve such moderation in one’s drives, and that such a mentor
should make sure to point out disdainful behaviors when a seeker displays any
extremes in their character traits. Such discussions regarding the role may be
meaningful for psychologists to consider their role in bringing about equilib-
rium in any given problematic character trait in their patients.

5.3 Arabic Text
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5.4 English Translation

An Elucidation of the Malleability of Character Traits Through Spiritual
Exercises

It is possible to bring aggressive and appetitive drives to the point of modera-
tion, such that neither one of them overpowers nor overcomes the mind, but
rather the mind is the one that regulates and subdues them.6%62 This is what is

61 Imam al-Ghazali is answering the objections of those who assert that character cannot
be developed and that human beings are ultimately driven by biological or predisposed
drives. Though Imam al-Ghazali acknowledges differences in the biological composition
of individuals, he draws an important distinction between character development and
inherent personality dispositions. He says for example in Ihya Ulim al-Din (Revival of
the Religious Sciences), “the causes of being overcome by appetitive or aggressive drives
may be on account of: (i) inherent dispositions or (ii) habituation and social modeling.
Sometimes an individual may be born with a preparedness for [releasing] anger such
that their face naturally appears angry”. This demonstrates the sophisticated approach
of al-Ghazali in describing inherent dispositions toward some characteristics, while they
are most certainly possible to bring within the path of moderation such that they do not
become pathological nor pathways to immorality. While all individuals possess underly-
ing aggressive and appetitive drives, the degree and specific inclinations vary from per-
son to person based upon their inherent predispositions and personality compositions.
In fact, Mulla Ali Qari, a traditionist and Hanafi jurist cites the hadith, “If you hear of a
mountain moving from its place, then certainly believe it, however, if you hear that a man
has changed his character then do not believe it, for he will [behave] in correspondence
to what he has been predisposed to do” in his commentary on the Mishkat al-Masabih,
entitled Mirgat al-mafatih. Mulla Ali Qari provides an explanation to this hadith that
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intended by “modification of character”; for perhaps a person might be over-
come by his lower appetitive ambitions such that his mind cannot repel the
urges to engage in immorality, but through [spiritual] exercises it returns to
the point of moderation, proving that [modification of character] is indeed

62

seems to apparently contradict with other ahadith that instruct Muslims to perfect and
develop their characters. However, he outlines that there is no real contradiction in that
this hadith is simply demonstrating that changing one’s character especially for those
whose predisposed tendencies contravene prosocial traits can be difficult. He goes as
far as to say that the inherent dispositions that an individual experiences can never be
fully eradicated even if they have been able to train their actions to act in accordance
with moral injunctions. For example, if an individual possesses miserliness on account
of an inherent risk aversive personality disposition, then generously spending or donat-
ing to charities may always serve as a challenge for him. However, through training and
self-discipline he most certainly can develop the characteristic of generosity even if he
may continually feel some inner pain or anxiety upon giving. Psychologists too highlight
that habituation through practiced goal directed behavior overtime, can generate an abil-
ity to ingrain these habituated actions such that they emerge automatically later with-
out conscious deliberation or exertion (Nancy E. Snow, Virtue as Social Intelligence: An
Empirically Grounded Theory (New York: Routledge, 2010), 14; 39—-62; Helen Y. Weng et al.,
“Compassion Training Alters Altruism and Neural Responses to Suffering” 24, no. 7 (2013):
1171-80.).

Al-Ghazali also maintains that social modeling plays an important role in explaining

human behaviors in his saying, “to mingle with a [social] group that prides themselves of
releasing their anger and obeying their aggressive impulses. They consider this to be brav-
ery and masculinity.” Thus, through a process of social modeling, individuals may adopt
unhealthy aggression. This bears resemblance to the role of social modeling discussed by
Albert Bandura (Albert Bandura, Social learning theory (Englewood Cliffs, NJ: Prentice
Hall, (1977).).
In contrast, the nature versus nurture debate is still one of the most enduring in the field
of psychology. While those who support nature in this debate attach all importance to
heredity, those that favor nurture give all credit to the environment. Nativists take the
position that all or most behaviors and characteristics are the results of inheritance, while
humanistic psychologists tend to favor the environment or nurture (Abraham H. Maslow,
“A Theory of Human Motivation,” Psychological Review 50, no. 4 (1943): 370—96; Carl R.
Rogers, On Becoming a Person: A Therapist’s View of Psychotherapy (Boston: Houghton
Mifflin, 1961).). Similarly, behaviorists believed that all behavior could be traced to envi-
ronmental conditions as exemplified by the famous statement John Watson, “Give me a
dozen healthy infants, well-formed, and my own specified world to bring them up in and
I'll guarantee to take any one at random and train him to become any type of special-
ist I might select — doctor, lawyer, artist, merchant-chief and, yes, even beggar-man and
thief, regardless of his talents, penchants, tendencies, abilities, vocations, and race of his
ancestors” (John B. Watson, Behaviorism (London: Kegan Paul, Trench, Trubner & Co.,
Ltd., 1930), echoing his predecessor John Locke, who asserted that human beings are born
as a blank slate (tabula rasa).
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possible. Both observation and experience provide indisputable proof that [it
is possible].63

The evidence that what is required is moderation in character, and not the
two extremes, is that generosity is a praiseworthy trait according to religion,
and generosity is the middle point between the two polar extremes of extrava-
gance (tabdhir) and miserliness (tagtir). Allah the Exalted has praised this trait
where He said: They are those who are neither wasteful nor miserly when they
spend but keep to ajust balance (al-Furqan 25:67), And He the Exalted said: And
do not keep your hand tied to your neck, nor spread it out fully (al-Isra’' 17:29).

This is also what is required in [regard to] the craving for food: moderation
without gluttony nor lethargy. Allah the Exalted said: and eat and drink [as We
have permitted] but do not be extravagant: God does not like extravagant people
(al-A‘raf 7:31).

And He said concerning anger: [Those who follow the Prophet| are harsh
towards the disbelievers and compassionate towards each other (al-Fath 48:29),
and [The Prophet] may Allah bless him and grant him peace said: The best of
affairs are the ones done in moderation.5*

There is a truism and a subtle [reality] that [true] happiness is linked to the
preservation of the heart from the defects of this world. Allah the Exalted said:
Only those who come before Allah with a pure heart "will be saved (al-Shu‘ard
26:89). Stinginess is from the defects of the world. Extravagance is also from
the defects of the world. The condition of [purification of] the heart is to be
free from them, meaning one should not be attracted to money, neither too
eager to collect it nor to spend it. For the heart of the one who fervently spends
is inclined to spending limitlessly, just as the heart of the one who is adamant
upon saving money is drawn toward withholding wealth. Therefore, the per-
fection of the heart is for it to be purified from both of these two [extreme]
characteristics altogether. [However], since this state of complete purification
is not achievable in the temporal world, then at the least we seek the closest

63  This is a clear demonstration of the holistic epistemological approach of Islamic schol-
ars. Prior to even citing revelation to substantiate his claims, he used both rational and
empirical evidence to prove his argument.

64  Ibn ‘Abd al-Barr states in istidhkar, that this is from the statements of the philosopher
physicians and not authentically transmitted from the Prophet, may Allah bless him and
grant him peace (see Abt ‘Umar Ibn ‘Abd al-Barr, al-Istidhkar, vol. 2 (Beirut: Dar al-Kutub
al-Tlmiyya, 2000), 524.). Hafidh al-Traqi stated in his investigation of the ahadith of
Imam al-Ghazali’s Revival of the Religious Sciences that this hadith has been transmit-
ted by Bayhaqi in the chapter “branches of faith” wherein it is a narration of Matraf bin
‘Abdullah that is consecutively missing two narrators within the chain (mudal) (see Aba
al-Fadl 'Iraqi, Al-Mughni ‘an Ham! al-Asfar (Lubnan: Dar Ibn Hazm, 2005), 1064.).
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thing to the absence of the two traits and the furthest thing from both extremes,
which is the middle path. As an example, [something] lukewarm is neither hot
nor cold, it is the middle in between; as if it is free of both characteristics [of
the extremes]. So is generosity (sakha’) between extravagance and miserliness,
courage (shaja‘a) between cowardliness and recklessness, and chastity (‘iffa)
between gluttony and lethargy, and so on with all character traits. Thus, both
extremes are despised. This is the goal, and it is possible [to attain].

Indeed, a shaykh (spiritual guide) who guides a disciple must wholly declare
the repugnance of anger and miserliness altogether. He should not permit
even for the existence of any amount [irrespective of how small it is], because
if he allows even the slightest amount, [the disciple] will use that as an excuse
to maintain his stinginess and anger and will consider it to be the permitted
amount to possess.5® [As for] when [the disciple] intends to remove its roots
and exaggerates in doing so, he [still] won't be able to [eradicate it completely]
except to decrease its intensity such that it remits back [to the path] of mod-
eration. Therefore, the correct thing to do is to intend to uproot it completely
so that the intended amount is made accessible.

This is a secret that [the shaykh] should not reveal to his disciple; as it is
where fools are deceived by themselves, thinking that their anger and stingi-
ness are justified.

6 Types of Insanity (Agsam al-Junun). Durar al-Hukkam Sharh
Majallat al-Ahkam by Imam Ali Haydar Efendi (d. 1380 AH/1960 CE)

6.1 Author’s Biography
Born on April 24, 1853, CE in Batumi, Imam ‘Al Haydar Efendi was born into a
family with a strong sense of traditional scholarship. His father, Dardaganzade
Mehmed Amin Efendi, was a teacher in Istanbul for many years and was part of
the committee that drafted the first Qanun al-Asast, or foundational law of the
Ottoman Empire. His father likewise served as a judge (gadi) in Mecca, regent
(naib) of Izmir, and Anatolian judge of the army (gadr ‘askar).

Imam ‘Ali Haydar Efendi completed his primary education in Batumi. He
then traveled to Istanbul and took lessons from Hafiz Rashid Efendi, the Imam

65  This principle is consistent with the concept of reciprocal inhibition whereby one
attempts to replace an undesired response to a situation with a more desirable one
through counterconditioning. Thus, the alternative response needs to be trained and
conditioned until it becomes internalized and automated (Wolpe Joseph, Psychotherapy
by Reciprocal Inhibition (California: Stanford University Press, 1958).).
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of Hiinkar, receiving scholarly authorizations (jjaza) from him. He graduated
from the School of Judges (Madrasa al-Qudat) in 1877 CE, thereafter, serving as
the judge (gadi) of Burdur, Usak and Denizli. During this time, he also served
as a lecturer at the Islamic law school and held various legal posts. He taught
the mejelle, ahkam al-awqaf, and gawanin for twelve years at the School of Civil
Service (Mulkiya), five years at the Madrasa al-Qudat (School of Judges), and
thirty years at the school of law. He became a consultant (amin) for religious
edicts (fatwa) in 1914 CE. It was Imam Ali Haydar Efendi who announced
the religious edict for the Muslims to enter the first World War known as the
al-jihad al-akbar, pronounced on November 14, 1914, CE, at the Fatih Mosque.
In 1916, he was appointed Rumeli judge of the army (gadi ‘askar) and retired
within the same year. Between November 11,1918, and January 21,1919, he briefly
served as the minister of justice under the second leadership of Tevfik Pasha.
After leaving this job, he busied himself with writing books at home until his
death on September 14, 1935, CE. He was married twice and had four sons and
three daughters. Two of his sons became jurists like him, including Ahmet Esat
Arsebiik, who became a faculty member at the Ankara Law School.

In addition to Durar al-Hukkam fi sharh Majallat al-Ahkam, he wrote Mirqat
al-Majalla, Sharh al-Jadid li-qanin al-‘aradi, Tertib al-Sunif fi ahkam al-wuqif,
Tawdih al-mushkilat fi ahkam al-intiqalat and Tashil al-fardaid.

6.2 Text Overview and Significance

This text delves into the types of insanity that are legally recognized within
the framework of Islamic law. Furthermore, it illustrates the comprehensive
nature of Islamic law, which has built-in mechanisms for considering the men-
tal status of legal subjects in the adjudication of their legal cases. In modern
practice, this intersection of Islamic law and psychology is referred to as foren-
sic psychology. The translated text below, penned by Imam ‘Ali Haydar Efends,
is part of a commentary of the famous Ottoman Mejelle, which is the codifica-
tion and standardization of Hanafi-based Islamic law for application by the
Ottoman courts. Accordingly, within the Ottoman legal system, those who fit
into the various categories of legal insanity on account of mental illness would
be given different disability accommodations and would not be held liable for
their actions.

As per the text, Islamic law broadly categorizes the insane person into two
types: the one whose insanity manifests at all times, and the one whose insan-
ity is intermittent. Both of these broad categories have other more specific
subcategories. In the work, Imam ‘Ali Haydar Efendi also discusses the cases
of those who do not meet the threshold of legal insanity but whose reasoning
may still be deficient, resulting in disorders like impulsive spending. He also
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outlines the legal implications for such individuals who possess compromised
mental faculties. In the bigger picture, this text serves as a primer for forensic
psychology in Islamic law. It introduces readers to the legal issues that can be
implicated due to mental illness and may pique the interest of those who may
attempt to explore the further utility of such categories of insanity in Islamic
law to contemporary clinical disorders.

6.3 Arabic Text
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6.4 English Translation

Types of Insanity®¢

There are two types of insane®” persons (majnun):

i.  Non-remittent (majnun mutbaq): A person whose insanity manifests at
all times.

66  Forensic psychology is the discipline of psychology that explores the intersection between
legal insanity and mental status. The American Board of Forensic Psychology defines it
as, “the application of the science and profession of law to questions and issues relating
to psychology and the legal system.” Islamic law, despite its comparatively distant ori-
gins, has long established that the legal status of an individual with regards to rights and
responsibilities may change on account of their mental condition. This is exemplified by
the tradition of the Prophet, may Allah bless him and grant him peace, “The pen has been
lifted from three: (i) the insane one until he recovers ...” (cf. Aba Dawad al-Sijistani, Sunan
Abi Dawid (Lebanon: Dar al-Risala al-Alamiyya, 2009), 4398). Thus, the determination of
whether or not some clinical syndromes impact the legal obligations or rights of Muslims
is instrumental to their societal, communal, familial, and personal lives. While forensic
psychology, within a secular context, typically only covers criminal and civil issues, the
scope of forensic psychology in an Islamic context is much wider. This is because even
the personal religious obligations of Muslims may be impacted by their mental status,
including issues of whether individuals are liable for performing their prayers, fasting,
etc. For example, those with severe expressions of Obsessive Compulsive Disorders (0CD)
may not be held liable even if the patient did not wash a particular limb properly, made
a pronouncement of divorce incidentally (that typically nullifies his marriage), or missed
an aspect of prayer, as they may be exempted on account of severe clinical dysfunction
(Hooman Keshavarzi et al., eds., Applying Islamic Principles to Clinical Mental Health Care:
Introducing Traditional Islamically Integrated Psychotherapy, 1st ed. (Routledge, 2020).).
Thus, this section translated above provides a good overview of the major legal categories
of insanity that have various implications on the rights and responsibilities of Muslims.

67  Itis crucial to note that a prerequisite for accountability in Islamic law is mental compe-
tence (ahliyya). One who does not properly possess such, as indicated by, (i) conception
(idrak), (ii) willful intent (irada), (iii) volition (ikhtiyar), (iv) appreciation of the con-
sequences of one’s actions, (v) presence of mind (aql) or awareness of one’s actions, is
effectively not liable (ghayr mukallaf) under Islamic law (Hooman Keshavarzi and Bilal
Ali, “Forensic Psychology in Islamic Jurisprudence,” in Oxford Encyclopedia of Islamic
Bioethics, 2016.).

It is also important to note that insanity is not a clinical term, but a legal one. The
central interest of the courts and the legal system is to determine responsibilities, rights,
and liabilities, whereas clinical categories are created in order to differentiate the type of
mental dysfunction one is afflicted with in the interest of treatment and recovery. This is
why there are a plethora of clinical categories, whereas in legal settings there are com-
parably only a few; such are primarily concerned with the question of whether or not
an individual was of sound mind when engaging in a particular legal or illegal behavior
irrespective of what that may be referred to as in clinical settings. In sum, it is to cast a
judgement on someone, not to determine the course of treatment.
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ii. Intermittent (majnun ghayr mutbaq): One who is insane at times, and
sensible at other times.

The insane person is of two types, and each has a definition [that will be elu-

cidated] in what is to follow. It is not what the author of al-Durar asserts in his

discussion on the prostration of recital (sajdat al-tilawa).%® [He purports] the

one afflicted with insanity (majnun) is of three types. The two types mentioned

in the aforementioned categorization are [as follows]:

The first type, majniin mutbaq, is one whose insanity manifests at all
times. Insanity (juniin) refers to the loss and disturbance of one’s mind; such
inhibits one’s actions and speech from their proper manner of functioning
(al-Majami).%9

Insanity can stem from a pre-disposed deficiency of the intellect, or a
deterioration of the temperateness of the brain coupled with overwhelming
delusions™ (Fusul al-Bada’i).™

Here, “insanity” is not intended to imply that the afflicted person has been
perpetually insane throughout his entire life, nor that he is permanently insane
[and has been] from the onset of his intermittent insanity. This is because the
insanity of one who is majnin mutbaqg can only be verified as such after his
death; before death it is not possible to determine with certainty whether his
insanity is [categorized as] non-intermittent (mutbiqg) or intermittent (ghayr
mutbiq). Thus, [if] someone is afflicted with insanity throughout his entire life
without regaining his sensibility at all, then in this scenario, it is [only] when
death approaches that they would they be adjudged majnin mutbaq. Similarly,
one who is afflicted with insanity for [only] a year, is also considered majniun
mutbaq by consensus; further clarification regarding this is forthcoming,

On this basis, if “at all times” denoted the aforementioned, meaning
[the duration of one’s life,] it would not be inclusive of all of its instances.”

68  This is in reference to Muhammad ibn Faramarz’s (d. 886/1454) renowned work Durar
al-Hukkam Sharh Gharaz al-Ahkam.

69  The author is referencing Muhammad al-Khadimi's (d. 1176/1763) Majami‘ al-Haqa’iq,
which is an authoritative work in the principles of jurisprudence according to the Hanafi
school of Islamic law.

70  This may also simply include impaired reality testing, such as when one falsely perceives
or interprets reality.

71 The author is referencing Mulla Shams al-Din al-FenarT’s (d. 863/1431) work on Hanafi legal
theory, Fusil al-Bada’i‘ fi Usal al-Shara’i. Mulla al-Fenari was one of the most renowned
early representatives of the Ottoman scholarly legacy.

72 Here, the author is providing an explanation of what is intended by the earlier statement,
“a majnun mutbaq is one whose insanity remains at all times.” Since continuity cannot
encompass an entire lifetime, as this would be exceedingly difficult to apply, and just say-
ing “remains all the time” does not provide a specific time frame, the author is clarifying
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Accordingly, the expression “at all times” [is taken to] mean at all times within
a complete year or a complete month. By this [consideration], the summary
definition of majnun mutbaq would be, “one whose insanity encompasses all
moments for the duration of a [n entire] year.” Or, according to another opin-
ion, “... for the duration of a [whole] month.”

We shall now examine the time period for insanity to be considered mutbig.

[It shall also be pointed out that] the word mutbagq is used to describe the
insane person, while mutbiq is used to refer to [non-remittent] insanity itself.

There are four views regarding non-remittent insanity ( juniin mutbiq):

i.  Non-remittent insanity is that which extends for an entire year. This is
due to [the fact that] when a cycle of the four seasons passes without
one having regained his sensibility, it is [clearly] known that his insanity
is acute. The legal opinion ( fatwa) in respect to the right of engaging in
contracts (haqq al-tasarrufat) is in accordance with the consideration of
a measure of one year’s duration of insanity.”

As for responsibilities related to worship (haqq al-ibadat), the duration of

insanity is defined differently; the particulars of which are discussed within

the realm of legal theory (usu! al-figh).

ii. ~ Non-remittent insanity is for the duration of a month, meaning insan-
ity that lasts an entire month. This position has been preferred as per
the wording “and it is given as a verdict (fatwa)". The statement of
al-Khaniyya,* “and upon it is the legal ruling,” also indicates its prefer-
ence (Radd al-Muhtar).™

ifi. Itis when the insanity extends beyond a year.

iv. It is when [one’s] insanity encompasses more than [a combined period
of] one day and one night. However, this view contradicts the clearly
transmitted opinions (gahir al-riwaya),’® as is stated in al-Khaniyya.

the potential legal thresholds required to qualify for this category as outlined by the
authoritative legal manuals.

73  Meaning, if the insanity has extended beyond one year, then the individual can no longer
independently initiate or fulfill legally binding contracts. If they were to do so, such would
be considered null and void.

74  This is in reference to Fatawa Khaniyya, which is a collection of the legal edicts of the
renowned Hanafl jurist Fakhr al-Din Hasan al-Farghani, more famously known as Qadi
Khan (d. 592/1160).

75  Radd al-Muhtar is one of the most commonly cited jurisprudential works of the Hanafi
school, cataloguing the collection of responses to practical legal issues. It is authored by
the Syrian scholar Muhammad Amin ibn Abidin (d. 1268/1836).

76 Also called the Usul or Masdaa’il al-Usil, this collection of the rulings of the Hanafi school
is contained in five books of Imam Muhammad ibn al-Hasan al-Shayban. Ibn ‘Abidin lists
them as:
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The one afflicted with non-remittent insanity (majniin mutbaq) is also referred
to as one who is overwhelmed [by his insanity] (majnian maghlib). The rul-
ing of non-remittant insanity ( junin mutbiq) has been mentioned under arti-
cle 979.

The second type, majnun ghayr mutbaq, refers to a person who is insane
at times, yet regains his senses at other times, much like an epileptic.””
Furthermore, it is conceivable to describe the one afflicted with non-remittent
insanity (majniin mutbaq) as also being afflicted with intermittent insanity
(majnin ghayr mutbaq). This would be so if a person is insane for an entire
year, or an entire month, and thereafter regains his sensibility only to relapse
back to being insane for [another] year or month; a person in such a state
would also be classified as being afflicted with intermittent insanity (majnin
ghayr mutbaq).™®

In light of this [potential contradiction], one afflicted with intermittent
insanity (majnin ghayr mutbaq) [should be defined as] a person who is insane

al-Jami‘ al-Kabir.
al-Jami‘ al-Saghir.
al-Siyar al-Kabir.
al-Siyar al-Saghir.
al-Mabsut (also called al-Asl).
al-Ziyadat.
Some Hanafl scholars did not include the two Siyar collections listed above amongst the

OGP @ oo

books classed as zahir al-riwaya, meaning that which is narrated from Imam Muhammad
through numerous reliable narrators and clearly established mass-transmitted or well-
known chains. The gahir al-riwaya primarily serve as a compendium of the legal opinions
of the three preeminent imams of the Hanafi school (ashab al-madhhab), namely Aba
Hanifa, Aba Yasuf, and Muhammad. However, the books do not limit themselves to the
rulings of these three; they include the legal opinions of other eminent scholars both
within the framework of the Hanafi school, and beyond it as well.

77  This may include manic episodes of bipolar, temporary psychotic episodes, or features
associated with other similar mental health conditions.

78  Given that non-remittent insanity is assumed to be lifelong, and it is difficult to defini-
tively predict whether an individual will be insane for their entire lifetime, scholars have
outlined specific thresholds of time that once met, allow for such an individual to be
categorized as being afflicted with non-remittent insanity. This is in the interest of hav-
ing clearly defined categories based on objective evaluations of time. However, if such
an individual recovers from the seemingly “permanent” non-remittent insanity, they will
find themselves in two categories at the same time; being ruled previously to be in the cat-
egory of non-remittent insanity and then later impermanent or intermittent insanity on
account of their unexpected recovery. All in all, the author is merely pointing out some of
the potential problems of leaving intermittent insanity ( junan ghayr mutbiq) undefined
without a time frame.
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for a period spanning less than a year, according to one opinion. Or, less than a
month, according to another [view].”™®

It is mentioned in legal theory (usul al-figh) that some legal rulings (ahkam
shar‘yya) differ depending on the duration of insanity. However, the one
afflicted with non-remittent insanity (majnan mutbaq) as well as the one with
intermittent insanity (ghayr mutbaq) may sometimes be undifferentiated in
certain rulings, like the verbal transactions of both, whilst they are in a state
of insanity. Such, for example, includes their buying, selling, and disposing
of assets; their acquisition and renting; their guaranteeing, giving, or receiv-
ing collateral; their entrusting and deposits; their gift-giving and receiving; all
such transactions are invalid [for both of them]. A detailed explanation of this
subject has preceded under its specific articles. Notably, when either the one
with non-remittent insanity (majnin mutbaq) or the one facing intermittent
insanity (ghayr mutbaq) regains lucidity, and their reason has been completely
restored, then engaging in the aforementioned verbal transactions are deemed
valid and permissible.

In various other rulings, however, the majnun mutbaq and the ghayr mutbaq
are distinctly different. These are [as follows]:

Firstly, if the agent (wakil) or the commissioner (muwakkal) is afflicted with
non-remittent insanity (junin mutbiq), his agency (wakala) becomes invalid,
and the ruling of agency no longer remains. If he regains his lucidity thereafter,
there must be a renewal [of the contract]. Refer to article 1530.

However, if he is afflicted with insanity [that is] intermittent (ghayr mutbiq),
his agency (wakala) is not voided. [In such a case, ] the agent (wakil) shall con-
tinue to fulfill his role up until the insanity of the commissioner (muwakkal)
is deemed to be non-remittent (mutbiq), just as he, [the agent,] is allowed to
fulfill his agency if he himself were to be afflicted with intermittent insanity
(ghayr mutbaq), without a need to renew [the agency]. This is because insanity
[that is] intermittent (ghayr mutbiq) is comparable to fainting; just as faint-
ing does not invalidate agency (wakala), slight insanity does not invalidate
it either.

Secondly, if the insanity of a partner in a business partnership is non-
remittent (mutbiq), the partnership is voided, as has been clarified in article

79  Inorder to avoid this overlap, the author is stating that the definitions or thresholds that
are adopted should be mutually exclusive of the other. For example, in contractual deal-
ings, if more than one year is adopted as the threshold at which to categorize someone as
suffering from non-remittent insanity, (junin mutbiq), then intermittent insanity ( junan
ghayr mutbiq) should be defined to be less than one year.
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1352. [This is as opposed to] if the insanity of the partner is intermittent (ghayr
mutbiq), in which case the partnership is not voided. In such a case, when any
one partner becomes insane, the partnership remains [valid] until the insanity
is deemed non-remittent (mutbiqg). Once it is ascertained to be non-remittent
(mutbiq), the partnership is voided immediately. These details have been clari-
fied in article 1652.

Thirdly, the profit-sharing partnership (mudaraba) is voided when the
insanity of either the financier (rabb al-mal) or the entrepreneur (mudarib) is
classified as non-remittent (mutbiq). However, if their insanity is intermittent
(ghayr mutbiq), such is not voided.

Fourthly, if the insanity of an authorized transactor (ma'dhun) is deemed
as non-remittent (mutbiq), he is interdicted (ma#hjir). However, such would
not be interdicted if the insanity is intermittent (ghayr mutbiq)8° (al-Hindiyya,
Chapter 5).

Rulings related to non-remittent insanity (juniin ghayr mutbiq) shall be
clarified in article 98o.

[Article 945]

The Mentally Impaired (Ma tith) is One Whose Sensibility is Marred:

The mentally impaired (ma‘tih) is someone whose cognitive faculties of con-
ception are disturbed, in that his comprehension is inadequate, his expres-
sions are confused, and his coordination is unsound. Lexically, the matah is
someone who is deficient in their reasoning. Legally, such is someone whose
perception is defective, in that they have inadequate comprehension, confused
expressions, and unsound coordination.8! However, unlike the insane person
(majnun), he is neither vile nor violent. His speech varies; it is occasionally
comparable to those who are reasonable, and at times [more] like those who
are insane.

This is the description that shall be referenced if there is a disagree-
ment concerning the definition of the ma‘tih (Radd al-Muhtar; al-Tanqih).
Correspondingly, the sane (‘aqil) is one whose speech and actions are sound
(al-Bahja).

80  This is particularly relevant to mental health settings, wherein all contractual arrange-
ments pertaining to a patient suffering from non-remittent insanity will thus be
handed over to a guardian who will assume responsibility for the patient’s transactions
and dealings.

81  Clinically, this is most likely in reference to one who possesses intellectual deficiency
(1p), or what used to be called mental retardation.
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[Article 946]

The Spendthrift (safth) is Someone Whose Spending is Misplaced

The spendthrift (safih) is one who spends their wealth inappropriately; such
are extravagant in their expenditures, squandering their wealth and wasting
it.82 Furthermore, such are continuously heedless of their giving and taking.
Those who are unaware of their business practices and consumption due to
their fatuousness and inattention are likewise counted as spendthrifts.

The term safih is derived from safah, which linguistically means feeble-
mindedness. Thus, the safih is one who has weakness in their intellect. Legally,
however, the safih is one who spends his wealth inappropriately; meaning, in
amanner that is against Islamic Law (shari'a) and [basic] reason. Instead, they
recklessly squander their wealth and waste it by being excessive.

The difference between excessiveness (israf) and squandering (tabdhir)
is that the former is spending excessively in what is permissible, whereas the
latter relates to spending on that which is inappropriate (Radd al-Muhtar).
Thus, squandering (tabdhir) is the trespassing of the rightful bounds to spend
irresponsibly, and ignorance of the [correct] areas of [expenditure]. As for
excessiveness (israf), it is exceeding the amount of rightful [spending],83 and
ignorance of the [correct] amounts of [expenditure].

82  This can include those with mild intellectual deficiency, or, more generally, impulse con-
trol disorders.
83  Thus, his deficiency is in not knowing the appropriate amount to spend.
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Cognitive Themes

1 An Exposition of Shaytan’s Influence over the Heart through
Subtle Whisperings (Waswasa), the Significance of Waswasa, and
the Means through Which It Takes Hold [of a Person]. Ihya’ ‘Ulum
al-Din by Imam Abu Hamid Al-Ghazali (d. 111 AD)

11 Author’s Biography
See Author Biography under section 1 of Chapter 2.

1.2 Text Overview and Significance

This section’s relevance to psychological discourse is very evident in that it deals
with the issues of thoughts and ruminations. In this section, Imam al-Ghazali
outlines his thought-action theory, discussing the nature of thoughts and their
origins. He mentions that one’s inner thoughts are influenced by what one
experiences via the external five senses, through one’s imaginations, appetitive
drives, survival instincts or simply predisposed inherent inclinations. He also
outlines a model that describes the processes involved in the initial concep-
tion of a thought until one performs an action. He then categorizes thoughts
into two types: those that stimulate motivation toward evil and thoughts that
stimulate motivation toward good. He terms the former as waswasa originat-
ing in the metaphysical whispers of Satan and the latter as ilham originating
in the metaphysical influences of the angel upon man. The significance of this
text can be appreciated by recognizing the potential for such a model to pro-
vide a religious explanatory framework for Muslims for the origins of thoughts,
where CBT or ACT therapies stop short. By making a distinction between one’s
mental actions of beliefs and mere cognitive processes that are external to the
self (i.e., whisperings of shaytan), patients may be able to better diffuse and
distance themselves from the influences of these thoughts and from their turn-
ing into compulsions in the case of obsessive compulsive disorders (0cD) or
other anxiety disorders.

1.3 Arabic Text
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14 English Translation

An Exposition of Shaytan’s Influence over the Heart Through Subtle Whis-
perings (Waswasa), the Significance of Waswasa, and the Means Through
Which it Takes Hold [of a Person]

Know that the heart, as we have mentioned, is like a domed tent pitched up
with many doors; the [outside] elements can penetrate through [any and] all
doors. It is also similar to a target towards which arrows flit from all directions.
Or it can be compared to an affixed mirror upon which a variety of different
images are casted; it ceaselessly reflects one image after another. Likewise, [the
heart] may also be compared to a body of water formed by the channeling of
various small streams that originate from different rivers.!

At any given time, recurring influences that penetrate the heart are either
external, like the five senses, or internal, including the conceptual faculties,
appetitive drives, protective instincts, and character traits rooted in personal
proclivity.? For indeed, if one were to apprehend something through sen-
sory perception, the heart would [necessarily] be affected by it. Similarly, if

1 Imam al-Ghazali is pointing out that one can never be free of influences that shape the
thoughts occurring within the heart or mind. Thus, the mind can never fully be quieted as it
is always active, with a multitude of different thoughts passing through it all the time. Nota-
bly, the initial thought-stopping interventions in cognitive behavioral therapy (cBT) aimed
at addressing unpleasant thoughts lacked substantial empirical support, underscoring the
inherent difficulty in completely halting thoughts (Amelia Aldao, Susan Nolen-Hoeksema,
and Susanne Schweizer, “Emotion-Regulation Strategies across Psychopathology: A Meta-
Analytic Review,” Clinical Psychology Review 30, no. 2 (March 1, 2010): 217-37.). Such research
and experimentation have led to third-wave cognitive theories like Acceptance and Com-
mitment Therapy (AcT), which asserts that while a person cannot stop one’s thoughts, they
could determine which particular thoughts they wanted to focus on and thus which ones
they would allow to have a greater influence over the self (Steven C. Hayes PhD, A Liberated
Mind: How to Pivot Toward What Matters (National Geographic Books, 2020).

2 Here, al-Ghazali is highlighting the multiple inner sources of influence upon the human
heart or psyche. He demonstrates that individuals may be driven to particular behaviors
based upon their inner biologically predisposed temperaments, personality dispositions, or
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the appetitive drives were aroused due to excessive eating or on account of a
humoral imbalance, then there will [inevitably] be some sort of effect on the
heart through that.

Furthermore, if one could avoid all [forms of] external stimulation, the
imaginative faculties would remain functional within the psyche (rafs), [men-
tally] switching from one thing to another. On account of the mind alternat-
ing [between ideas], the heart likewise shifts from one state to another. The
point is: the continual changing and impressibility of the heart is exclusively
via these avenues.

The most distinct influences that occur within the heart are thoughts.
What I mean by “thoughts” are the cogitations and memories that occur within
it. Particularly, I am referring to the acquisition of various types of knowledge,
either by way of [receiving] new information or by way of recollecting [stored
memories]. Such are termed khawatir since they become present in the heart
after the heart was previously unaware of them.3

Thoughts are the mobilizers of personal will. Invariably, intentions, resolve,
and will can only arise after the intended [action] occurs as a thought in
the mind. Accordingly, the beginning of all actions are thoughts. Next, such
thoughts incite motivation. Thereafter, motivation fosters a firm resolve. Such
resolve then develops into an intention, which finally mobilizes the body
[to act].#

Thoughts that incite motivation can be classified into:

i That which invokes evil; meaning that which results in harmful outcomes.
ii.  Thatwhich incites goodness, meaning that which benefits in the afterlife.5

fantasies that strongly contribute to the arousal of particular emotions, or one’s appetitive
and or aggressive drives.

3 Thoughts (khawatir), from the Arabic trilateral root kh-t-, is a literal reference to revealed
things. The word in its various morphological forms is used to convey that which occurs or
becomes apparent.

4 This can be seen as al-Ghazali’s thought-action model of behavior. Here, he outlines a model
for the sequence of events that occurs from thoughts that ultimately lead to action. He dem-
onstrates that thoughts stimulate emotions and motivations that then lead to a commit-
ment to perform that action, followed by the formation of a deliberate intention, and finally
the carrying out of the action. The first two stages out of the five can be considered to be
non-volitional, while the subsequent two may be considered volitional “mental actions” that
precede the behavior itself.

5 Delayed gratification is the ability to resist a temptation in the hope of obtaining a valu-
able and long-lasting reward in the long-term. It is the ability to postpone an immediate
reward for the sake of more distant long-term gains, which requires cognitive control. It is
theorized that the ability to choose distant long-term goals over immediate reward is under
the control of the cognitive-affective personality system (caps) (Walter Mischel and Yuichi
Shoda, “A Cognitive-Affective System Theory of Personality: Reconceptualizing Situations,
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These two types of thoughts are categorically different and thus, they require
two different terms. Thoughts that are praiseworthy are called inspiration
(ilham), whereas thoughts that are reprehensible, meaning those that urge
towards evil, are termed subtle whisperings (waswas).

Moreover, you are surely aware that these thoughts are emergent,® and
everything that is emergent must necessarily have an initiator. Whenever there
are different emergent events, such indicates that there are various causes.

This is what is known from the system of Allah, the Exalted, in the arrange-
ment of causes and their effects. As such, whenever the walls of a house are
illuminated by the light of a fire, and the roof becomes darkened and black-
ened with smoke, you know that the cause of the blackening is something
other than the cause of illumination.

Similarly, the illumination and darkening of the heart occur on account
of two different causes. Accordingly, the cause of thoughts that call towards
goodness is referred to as an angel (malak), and the cause of thoughts that
call towards evil is referred to as a devil (shaytan). [Furthermore,] the grace by
which the heart is prepared to receive inspiration for [doing] good is referred
to as divine enablement (tawfig), and that by which it is prepared to receive
waswas from the devil is referred to as divine deprivation (ighwa’wa khidhlan).
[We provided these terms] because different meanings require different terms.

The [term] “angel” is used to express a type of creation that Allah the
Exalted has created [that is] consigned for the [purposes of] bestowing good-
ness, transmitting knowledge, revealing truth, promising good, and command-
ing towards virtue. Indeed, Allah, the Exalted, has created and subjugated such
[solely] for those [noble purposes].

Conversely, the [term] “devil” denotes a creature whose endeavors are the
exact opposite of such; [inherently] foreboding, they urge [towards] shame-
lessness, and induce a fear of loss when one intends to do good.

Thus, subtle whisperings (waswasa) are in contradistinction to inspira-
tion (ilham); the devil (shaytan) is likewise in contradistinction to the angel
(malak); and divine enablement (tawfig) is in contradistinction to divine
deprivation (khidhlan). There is a [subtle] indication to this in the statement of
Allah, the Exalted: and we have created everything in pairs (Al-Dhariyat 51:49).
For every existing thing there is a corresponding opposite, excepting Allah, the

Dispositions, Dynamics, and Invariance in Personality Structure,” Psychological Review 102,
no. 2 (1995): 246—68.) or according to al-Ghazali, the cognitive element (‘ag/) of the meta-
physical heart (galb).

6 In other words, thoughts are inherently created as opposed to being eternal.



COGNITIVE THEMES 83

Exalted; He is singular with no opposite at all. Indeed, He is the Sole Reality
and the Creator of all pairs.

Moreover, the heart is [predisposed to be] influenced by both devils and
angels. Indeed, the Prophet, may Allah bless him and grant him peace, stated,
“There are two types of intimations [that arise] within the heart. [Firstly,] inti-
mations from the angels; such are glad tidings of goodness and affirmations of
truth. Whosoever experiences this should recognize that it is from Allah, the
Exalted, and should consequently praise Him. [The second type of] intima-
tions [are] from the enemy, foreboding evil, falsifying truth, and dissuading
from [that which is] good. Whosoever detects this within their heart should
seek refuge in Allah from the accursed shaytan.” Next, the Prophet, may Allah
bless him and grant him peace, recited Allah’s statement: shaytan promises you
poverty and urges towards lewdness (al-Baqara 2:268).7

[Imam] Hasan al-Basr1 once said, “There are two kinds of impulses that tra-
verse through the heart: impulses from Allah, and impulses from the mortal
enemy [shaytan]. May the mercy of Allah be upon one who gives [due] consid-
eration to his thoughts such that. whatever comes from Allah, he embraces it,
and whatever is from his enemy, he resists it"8

In relation to the susceptibility of the heart to these two opposing forces, the
Messenger of Allah, may Allah bless him and grant him peace, said, “The heart
of the believer is between two of the many fingers of the Most Merciful.”®
[Note that] Allah is exalted and completely above having fingers made up of
flesh, bones, blood, and nerves that are divided into phalanges. Rather, the
essence of “fingers” [here] is the immediacy of altering as well as the power of
mobilizing and changing [something]. For [in utilizing this kind of language, ]
you do not intend your fingers in and of themselves, but the functions of flip-
ping and rotating just as you do things with your fingers. Allah, the Exalted,
enacts what He does through the medium of angels and devils, as they are
both subjected to His power in changing the hearts, just like your fingers are
subjected to you in the movement of physical objects, for example.?

Al-Tirmidhi 2914; al-Nasa’1, 10985.

al-Makki, Qut Al-Qulab fi Mu‘amalat al-Mahbub, 1:200.

Muslim 2654; Ibn Maja 199, 3834; Ahmad 6569.

10  While modern psychology typically largely considers the internal sources of thoughts
like personal history, preoccupations, social experiences etc., a more holistic Islamic
approach further considers external sources of thinking that arise on account of satanic
and angelic inspirations and influences. This can be particularly useful in providing
an explanatory source for the presence of negative thoughts in the treatment of some
forms of anxiety disorders such as Obsessive Compulsive Disorders (0cD) by effectively
dissociating or externalizing negative thoughts to satanic whispers and differentiating

© 3
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The heart, by default, is predisposed to equally accept both the influences of
angels as well as the effects of the devil;! one is not [inherently] stronger than
the other. The only way in which one of the two forces becomes predominant is
by following one’s base desires and implacably satisfying the appetitive drives,
or [in converse, ] resisting and opposing them. If a person follows the dictates
of his appetitive and aggressive drives, the dominance of the devil emerges
through the medium of carnal desires and the heart subsequently becomes his
nest and abode. [This is] because the carnal desires are [like] breeding grounds
or fertile soil for the devil. However, if a person opposes their appetitive drives
and does not allow such to become dominant, and if one emulates the char-
acteristics of the angels, upon them be peace, such a person’s heart will [effec-
tively] become a stronghold and [ennobled] place of descent for the angels.!?

Since the heart is never fully devoid of appetitive and aggressive drives,
greed, gluttony, whimsical aspirations, and other human traits driven by
desire, it is no wonder that the heart is never fully free of shaytan’s vagrant
insinuations.!® For this reason, the Prophet, may Allah bless him and grant
him peace, stated, “Not a single one from amongst you is exempted from hav-
ing a devil with them”. [His companions] inquired, “Even you, O Messenger
of Allah?” He replied, “Even me. However, Allah has helped me against him
and he has thus become Muslim, so he does not urge towards anything other
than goodness.”#

them from personal values or beliefs (A. Yusuf and H. Elhaddad, “The Use of the Intellect
(‘agl) as a Cognitive Restructuring Tool in an Islamic Psychotherapy,” in Applying Islamic
Principles to Clinical Mental Health Care: Introducing Traditional Islamically Integrated
Psychotherapy, 1st ed. (Routledge, 2020), 209-35.).

11 Thishighlights al-GhazalT’s Islamic understanding of what contemporary discourse refers
to as the ontology of human nature. Accordingly, he asserts that a human child is nei-
ther born with an inclination to do good nor bad. While al-Ghazali acknowledges the
inherently good disposition (fitra) of the human being, there are nonetheless various
competing drives within the human being. Human beings possess an inclination towards
excessive egocentric appetitive drives that the devil attempts to exploit, yet simultane-
ously, human beings also possess a conscience with angelic suggestions and an inherent
desire for divine connection and upright moral conduct. Thus, the dominating inclina-
tion within each person is contingent upon their training and upbringing; the greater
habituation towards good or bad will automate a propensity to act accordingly.

12 By allowing restraining one’s impulses for immediate gratification, a greater sense of
self-control not only allows one to be in line with religious values but will lead to positive
consequences in this life and the Hereafter.

13 This normalizes negative thinking in human beings since all are inescapably influenced
by devilish influences.

14  Muslim, 2814.
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Again, this is only because shaytan cannot operate except through the
medium of the appetitive desires. Therefore, whoever Allah has assisted
against his appetitive drives such that they are only actuated to the extent that
is appropriate without exceeding propriety, then such a person’s appetite does
not incite towards evil. In that case, the devil is restricted, and cannot enjoin
anything other than goodness.!>

Otherwise, so long as the preoccupation with worldly things takes hold
within the heart on account of carnal desire, the devil will find some avenue
[or another] to subtly whisper. Yet, so long as the heart turns to the remem-
brance of Allah, the Exalted, the devil will flee and his avenues [of influence]
will become constricted; allowing angels to approach and provide positive
inspiration (ilham).

2 An Introduction to Dream Interpretation (7a ‘bir al-Manam).
Tatir al-Anam ft Ta’bir al-Manam (Dream Interpretation) by Imam
‘Abd al-Ghani al-Nabulsi (d. 1143 AH/1730 CE)

2.1 Author’s Biography

Imam ‘Abd al-Ghani al-Nabulsi was an astute Islamic scholar, skilled poet, and
an accomplished Sufi. His lineage traces back to the second caliph of Islam,
‘Umar ibn al-Khattab, may Allah be pleased with him; his family was famously
known for their piety and knowledge in Damascus during the Ottoman
era. Upon migrating to Nablus, they adopted the affiliated family surname
al-Nabuls1. At the tender age of five, Imam al-Nabulsi memorized the Holy
Quran under the tutelage of his father. By the time he was ten years old, he
had memorized the many Islamic primer texts such as Alfiyya bin Malik in
Arabic grammar, al-Kanza in Islamic jurisprudence, al-Shatibiyya in the vari-
ant Quranic readings, and al-Jazariyya in the rules of recitation. Even though
his father passed away when the Imam was only twelve years old, he continued
his Islamic studies under the care of his widowed mother.

15  Thus, one can never completely eliminate negative or undesirable thoughts. Rather, one
can indirectly influence their intensity and frequency, by working on strengthening and
addressing one’s underlying vulnerabilities. If one has underlying fears of poverty, low
self-esteem, addictions, or excessive inclinations related to material gain, the devil will
more easily place negative thoughts and suggestions in such a heart. However, by vir-
tue of working on strengthening oneself, a person can indirectly reduce such thoughts
even though they are not actively working on eliminating or stopping such thoughts
from occurring.
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At the age of twenty, al-Nabulsi became a teacher at the Umayyad Mosque in
Damascus. Thereafter he shifted to various locations for different work-related
and educational purposes. By the year 1090 AH, he had successfully writ-
ten approximately fifty books of varying sizes and subject matters. After he
reached the age of forty, he opted to seclude himself from people except for the
purposes of teaching students and writing. This was on account of his struggle
with melancholia for a period of seven years in which he would only leave his
house out of extreme necessity. Nonetheless, he continued his teaching activi-
ties as there were over twenty correspondences with him on religious mat-
ters throughout the Ottoman empire. When he emerged from his seclusion,
overcoming his depression, the general public warmly welcomed him back
into the community, revering him for his depth of knowledge and noteworthy
contributions. Despite his status as a scholarly figure in the public eye, many
Islamic jurists expressed skepticism of his scholarship on account of his adopt-
ing many of Ibn ‘ArabT’s controversial Sufi teachings.

2.2 Text Overview and Significance

The significance of dreams and their interpretation in the Islamic tradition and
human experience overall makes any mainstream text on this topic notewor-
thy. Even in the early development of modern psychology, the role of dreams
was given considerable attention as is evident in Sigmund Freud’s popular
book entitled The Interpretation of Dreams. While dreams may have waned as
a topic in psychology during the latter part of the twentieth century, psycholo-
gists have, in the past twenty years, rediscovered their importance in under-
standing human psychology. In fact, there is now an International Association
for the Study of Dreams (1ASD).

Again, dreams have always held significant importance in the Islamic tra-
dition. In the Qu’ran, one of the most central themes in the story of Prophet
Yasuf, upon him peace, is dream interpretation. As a child, he dreamt of the
sun, the moon, and eleven stars prostrating towards him. This dream later
materialized when he became the ruler of Egypt, and his parents and broth-
ers bowed before him. The Islamic scholarly tradition reflects the significance
attributed to dreams, with over sixty works dedicated to dream interpretation
written within the first five centuries of Islam. Additionally, there are more
than 171 manuscripts on this topic that have been preserved and remain in
manuscript form (Fahd, 1959). Imam al-NabulsT’s text is thus one of many writ-
ten works on dreams. However, his work uniquely provides a good synthesis
of the dream manuals and writings that precede his time. In his work, Imam
al-Nabulsi, details the different categories of dreams that must be recognized
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before an interpretation of it can be considered. He also expounds on the
necessity of the interpreter to be keenly aware of the context of the dreamer
in order to give a befitting interpretation. It is noteworthy that while Freud
saw dreams as “the royal road to the subconscious” (Sigmund Freud, The
Interpretation of Dreams (Courier Dover Publications, 2015).), the Islamic tra-
dition acknowledges in part that dreams can and often do represent the inner
wishes and psychological worlds of people, but it further views dreams as a
“royal road to the metaphysical world” as well. Islamic dream interpreters have
long recognized the vital significance of distinguishing between psychological
elements that align with the inner worlds and contexts of the dreamer, and
those that signify divine or metaphysical unveilings. This discernment carries
profound implications for the interpretations offered and aids in understand-
ing the psychological conditions and states of the dreamer. By differentiat-
ing between these aspects, interpreters gain deeper insights into the dreams,
enabling a more nuanced understanding of their symbolic meanings and the
messages they convey.

2.3 Arabic Text
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2.4 English Translation

Allah, the Exalted, states, “for them is good news in this worldly life and in the
Hereafter” (Yanus 10:64). Some exegetes interpreted this [good news] as good
dreams that are seen by the person or seen on their behalf in this [temporal]
life. Or, as seeing Allah, the Most Exalted, in the Hereafter. Additionally, the
Prophet, may Allah bless him and grant him peace, said, “Whoever does not
believe in righteous dreams does not believe in Allah or in the Hereafter."6

‘Aisha, may Allah be pleased with her, also said, “The commencement of
Divine revelation to Allah’s Messenger, may Allah bless him and grant him
peace, was in the form of righteous dreams in his sleep. He never had a dream
except that it manifested to him like the break of dawn."”

It was additionally narrated from the Prophet, may Allah bless him and
grant him peace, that he said to Aba Bakr al-Siddiq, may Allah be pleased
with him, “Abu Bakr! I saw [in a dream] that we were both ascending!® a stair-
case, and I came two steps ahead of you.” Abu Bakr said, “Messenger of Allah!
Allah will take you back to His mercy and I will live on for two and a half years
after you."?

It was also narrated that the Prophet, may Allah bless him and grant him
peace, told Abu Bakr, ‘I saw [in a dream] as though I was followed by black
sheep, and they were followed by white sheep.” Abti Bakr?° replied, “The Arabs
will follow you, and the non-Arabs will follow the Arabs.”?!

16 Al-Suyuti, al-Jami‘al-Kabir, 23829.

17  Therefore, true dreams were both experienced and described by the Prophet, may
Allah bless him and grant him peace. In other narrations, true dreams are deemed as a
forty-sixth part of prophecy (cf. al-Bukhari, 6988; Ahmad, 14681).

18  When analyzing the recounting of dreams in both the Quran and prophetic Sunna, an
intriguing observation pertains to the prevalent usage of the present-tense verb. This
linguistic choice creates a sense of immediacy and active engagement, enhancing the
immersive experience of narrating a dream. Additional investigation and scholarly
inquiry are required to explore potential correlations between the language employed in
dream narratives and the processes of dream recall and interpretation.

19 Muhammad Ibn Sad, al-Tabagat al-Kubra, vol. 3 (Cairo: Maktabat al-Khanji, 2001), 167;
Ahmad Ibn Hanbal, Fadail al-Sahaba, vol. 1 (Beirut: Muassasat al-Risala, 1983), 423.

20  The illustrious Abu Bakr al-Siddiq, may Allah be pleased with him, is reported to have
engaged in dream interpretation numerous times in the presence of the Prophet, may
Allah bless him and grant him peace, as well as in his absence. In one incident, a dream
was presented to the Prophet, may Allah bless him and grant him peace, and Abii Bakr
requested to offer his own interpretation, seeking to ascertain his interpretative accuracy.
The Prophet may Allah bless him and grant him peace, then told him that he had inter-
preted a part of the related dream correctly, but he had also erred in interpreting part of
it (cf. Muslim, 2269).

21 Abl Bakr Muhammad Ibn Ibrahim Ibn Abi Shayba, al-Musannaf, vol. 17 (Riyadh: Dar
Kunuz Ishbiliyya li-l-nashr wa-l-tawz, 2015), 70, hadith 32501
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Allah, the Exalted, granted Yasuf, upon him be peace, knowledge of dream
interpretation. Accordingly, Allah states, “As such your Lord will choose
you, Yusuf’, and teach you the interpretation of dreams (ta’wil al-ahadith)”
(Yasuf 12:6).

[Ta’wil al-ahadith] refers to knowledge of dream [interpretation], which
was the first science since the inception of the universe; it has always been
acquired and applied by the prophets and messengers, upon them be Allah’s
blessings. Not only that, but prophetic dreams were also a form of revelation
from Allah Almighty, conferred upon them during sleep. There is no prelimi-
nary science predating the Messenger, may Allah bless him and grant him
peace, that is more noble than the science of dream interpretation.

A group of heretics denied [the truthfulness of] dreams. They state that
dreams seen by someone asleep purely reflect the dominance of the four bodily
humors. If one is dominated by black bile, they will see events characterized
by darkness, panic, and terror. If yellow bile prevails, they will see fire, lamps,
blood, and things which are reddish in color. If they are overcome by phlegm,
they will see whiteness, water, rivers, and waves. Finally, if blood prevails, they
will see beverages, aromatic plants, musical instruments, and flutes.?2 These
dreams [reflecting the biological underpinnings] are indeed one category of
different types of dreams. However, not all dreams are confined to this type.
We know with certainty that some dreams are caused by the dominant bodily
humors as they mentioned, whereas some are caused by shaytan, and some

Altogether, these narrations accentuate the status of dreams from an Islam viewpoint;
instead of being dismissed as meaningless or practically irrelevant, in a particular context,
they are deemed central matters of faith. True dreams received by the Prophets are a form
of revelation and can serve as a criterion to distinguish believers from disbelievers. Other
dreams unveil hidden realities, whereas some even foretell the onset of future events and
circumstances. These transmitted accounts are only a few examples of the dreams that
were interpreted and discussed by the Prophet, may Allah bless him and grant him peace,
and his Companions. Numerous other examples can be found in well-known Hadith col-
lections and compendiums, which typically include a dedicated chapter for narrations
that are solely related to dreams and dream interpretation.

22 This paragraph addresses a reductionist approach to dreams, which reduces their origin
and occurrence to purely biological humoral influences. Across civilizations, humoral
theory of this nature dominated the understanding of human physiology, pathology, and
psychology for centuries. Such assumed that for the body to function normally, a bal-
ance should exist between the four main bodily humors: blood, yellow bile, black bile,
and phlegm. Although the prevalence of humoral theory declined in the eighteenth and
nineteenth century, a biological mechanism underpinning dreams is still considered to
be a potential origin of dreams. Nonetheless, al-Nabulsi importantly asserts that dreams
cannot be reduced solely to their biological origins; the Islamic perspective is further
nuanced in that it does not limit the basis of dreams to one’s intrapsychic conflicts and
unconscious desires or wishes.
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stem from one’s inner thoughts (self-talk). The latter is the truest of all types
and is referred to as adghath given its jumbled nature, in the same way the
adgath of plants refers to a bunch of plants pulled from the ground together
that include small and large, red, and green, as well as dry and moist plants.
Thus, Allah, the Exalted, says [to Prophet Ayyub], Take in your hand a bundle of
grass (dighth) and strike with it, and do not break your oath, (Sad 38:44).

Yet another tripartite classification of dreams was given by some [scholars]:
Dreams can be glad tidings from Allah, the Exalted, which is the “righteous
dream” referenced in the prophetic reports. Secondly, dreams may be caused
by the menacing of shaytan. Finally, dreams can reflect one’s self-talk. Satanic
nightmares are illegitimate and are not to be given any [real] consideration,
as it was authentically narrated that a person came to the Prophet, may Allah
bless him and grant him peace, and told him, “I saw in a dream that my head
was cut off and I was following it around.” The Prophet, may Allah bless him
and grant him peace, replied, “Do not speak [to others] about how shaytan
manipulates you in dreams.”?3 On the other hand, examples of dreams which
reflect one’s preoccupations include seeing oneself with a person who is dear
to one’s heart; seeing something of which one is afraid; seeing food whilst one
is hungry; or seeing that they are vomiting when they feel full; seeing that they
are burning in fire whilst they are sleeping under the sun; seeing that they are
being tortured when they are suffering from severe bodily pain.

Meaningless dreams?* are [divided into] seven categories:

1. [Dreams generated by] inner self-talk, anxiety, yearning, and muddled
thoughts.

2. [Erotic] dreams that necessitate a purificatory bath; they have no
interpretation.

3. [From the] foreboding, terrorizing, and distressing of shaytan; such are
all harmless.

23 Muslim, 2268; Aba Dawud 5022; Ibn Majah, 3912.

This narration emphasizes that certain dreams should not be recounted or nar-
rated. Rather, the best way to deal with them is to disregard them and to avoid becom-
ing overly occupied with them or their potential ramifications. The Prophet, may Allah
bless him and grant him peace, is reported to have advised anyone who sees an upsetting
dream to seek refuge with Allah from shaytan, “for it [the dream] will not harm him,” (cf.
al-Bukhari, 6985).

24  The seven categories of dreams listed here refer to ordinary dreams, which do not require
any interpretation, in contrast to true dreams. Here, al-Nabuls1 primarily focuses on the
origins of such dreams rather than the qualities through which one can identify them.
However, he does make some subtle references, including reflecting over one’s preoccu-
pations, trauma, and distress; dreams that are sexual in nature; and nightmares that evoke
feelings of fear and distress.
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4.  That which human and jinn sorcerers conjure, effectuating similar to
what is incited by shaytan.

5.  Illusory visions simulated by shaytan; such are not even counted as
dreams.

6. Dreams occasioned by the changing or sullying of the bodily humors.
Trauma [-induced dreams], wherein a person sees a dream in the present
of something that transpired twenty years ago.

The truest of dreams are glad tidings. And if such were to contain [a sense of ]

tranquility, ease, elegant clothing, or delectable and healthful foods, then the

dream [could be considered] true. However, I opine [that such mostly indi-
cate] jumbled dreams.
True dreams?3 are [divided into] five categories:

1. Manifest and true visions, which are [considered to be] part of prophecy,
as Allah the Exalted says: With profound certainty, Allah has confirmed His
Messenger’s vision. You shall indeed enter the Sacred Mosque, by the will of
Allah, in full security, (al-Fath 48:27). When the Messenger of Allah, may
Allah bless him and grant him peace, was on his way to al-Hudaybiyya he
saw in a dream that he had entered Mecca with his Companions in full
security without any fear, and that they were circumambulating around
the Ka‘ba, performing their ritual slaughter, and shaving their heads or
shortening their hair. In this dream, the Messenger, may Allah bless him
and grant him peace, received glad tidings directly from Allah without
the intermediation of the angel of dreams or any [required] interpreta-
tion. This was similarly the case in the dream of Ibrahim, upon him be
peace, in which he saw himself sacrificing his son, as Allah, the Exalted,
relates when he says, Dear son!I have seen in a dream that I "'must’ sacrifice
you, (Al-Saffat 37:102). Accordingly, some [scholars of dream interpreta-
tion] said, “Blessed is he who sees a vivid dream, for such comes directly
from Allah Almighty, without the intermediation of the angel of dreams.”

2. Righteous dreams which are glad tidings from Allah, the Exalted. Simi-
larly, [certain] unpleasant dreams which are sent to you by Allah as a
deterrent. The Messenger, may Allah bless him and grant him peace, said,
“The best of dreams are the ones where you see your Lord, your prophet,

25 Here, al-Nabulsi lists five types of true dreams with some elaboration on their nature, ori-
gin, source, and function. While literal true dreams are possible, as elucidated in the first
category above, some true dreams are symbolic in nature, such as in categories #4 and #s5.
Symbolic dreams usually necessitate an interpretation which is sometimes the opposite
of the dream symbol as the author clarifies in his discussion of #5. Examples of symbolic
true dreams from the Quran are those mentioned in Sura Yasuf.
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or [you see] your parents in a state of Islam.” Someone asked: “Messenger
of Allah, can one in fact see his Lord?” He replied: “The Sultan [represents
Allah in one’s dream]. The Sultan [symbolizes] Allah the Most Exalted.”26

3. Dreams that are shown to you by the angel of dreams. His name is Siddiqun,
as per what Allah, the Exalted, has taught him from the Inscribed Record,
further inspiring him with parables of wisdom for each and every thing
in a conceivable symbolic form.

4.  Figurative dreams, which are from the [world of] the souls. An example
of such would be that a person sees an angel in his dream, who says to
him, “Indeed, your wife wishes for you to ingest poison at the hands of
your friend!” Through this, he may deduce that his friend has committed
adultery with his wife. His dream would have correlated the two because
adultery is secretive just as poison is [administered] secretively.

5. Dreams that are deemed true based on a dominating reference that
determines [the interpretation of] it. Accordingly, one could interpret
the [seemingly] bad as good, and the [seemingly] good as bad. For exam-
ple, if one were to dream that they are banging on a drum in the mosque,
then [it could mean] they are going to repent to Allah Most High from
that which is vulgar and wrong, propagating His remembrance. Similarly,
if one sees that they are reciting the Quran in the washroom or dancing,
then one [may] become well-known for something obscene or become
blind. This is because the washroom is a place in which peoples’ private
parts are uncovered, and angels do not enter it just as shaytan does not
enter the mosque.

Furthermore, [it is possible for] the dream of a menstruating woman or some-

one who isin a sexually defiled state to be true, considering that fire-worshipers

and other non-Muslims do not even view purificatory ritual bathing [as neces-
sary], and Yasuf, upon him be peace, interpreted the dream of the non-Muslim
man in prison. The dreams of children may also be deemed as valid, as Yasuf,
upon him be peace, was only seven years old when he saw a dream that proved
to be true.

Prophet Danyal, upon him be peace, once stated:

The name of the angel appointed for dreams is Siddigun; the distance
between his earlobe and shoulder is that of seven hundred years. He is
the one who draws parables for human beings, effectively using Allah’s
[divine] light to show them [both] that which is good and bad from the

26  Abii Bakr Ibn Abi ‘Asim, Al-Sunna, vol.1 (Beirut: al-Maktaba al-Islamiyya, 1400), 215 (488).
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knowledge of the unseen as transcribed in the Protected Tablet; nothing
of such is obscured to him. The example of this angel is like that of the
sun; when its light shines on something, it makes it visible. In that sense,
this angel employs Allah’s light to make you cognizant of everything,
guiding you, and enlightening you with regards to what good or evil will
afflict you in your worldly affairs as well as in the afterlife. He graces you
with glad tidings for good that you have sent forth or have yet to fulfill; he
likewise warns you of sins that you have perpetrated or are intent upon
committing. As such, if he were to show you a dream as a warning, then
it would be at a time that you would see it [clearly] so that you do not
become dejected [by committing that sin]. Contrarily, if he were to show
you a good dream, then it would [typically] occur later on, after a few
days have passed, so you may blissfully rejoice.

The truest dreams are seen before dawn or during the daytime. Ja‘far al-Sadiq,
may Allah be pleased with him, said that the truest dream is [seen during] the
midday nap.??

Muslim dream interpreters stipulated that dreams are seen by the soul and
are comprehended by the mind. The soul resides within certain blood vessels at
the center of one’s heart, while the functions of the heart are dictated by one’s
brain. Moreover, the soul is connected to the self, so when a person falls asleep,
his soul extends like [the rays of light from] a lamp or the sun. He then sees,
through the effulgent light of his Lord the Exalted, what the angel of dreams
reveals to him. The departure of the soul from the body and its return to it
are like the sun being covered behind thick clouds and reappearing thereafter.
When one’s senses return through wakefulness, one may remember, through
his soul, what the angel of dreams has shown him and made him envision.?8

27  This is a discretionary matter of scholarly deduction (jjtihad); some scholars deliberated
on the signs that distinguish true dreams from ordinary dreams.

28  Al-Alusi, a famous exegete, relates the following Quranic verse: It is” Allah "Who' calls
back the souls "of people” upon their death as well as "the souls’ of the living during their
sleep. Then He keeps those for whom He has ordained death and releases the others until
"their” appointed time. Surely in this are signs for people who reflect. (al-Zumar 39:42) He
then relates a conversation that took place between *Umar ibn al-Khattab and ‘Ali ibn Ab1
Talib, may Allah be pleased with them: “Ali explained, ‘Allah takes all of the souls when
they sleep. Whatever [dreams] they see while they are with Him in the heavens are true
visions and whatever they see when they are sent back to their bodies are false dreams”
(see Shihab al-din al-Alusi, Rah al-Ma‘ni, vol. 12 (Beirut: Dar al-Kutub al-Tlmiyya,
1415), 263.).
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Some [scholars] state that [a person’s] spiritual sense is more virtuous than
[one’s] physical sense, as spiritual feelings allow perception of the entire exis-
tent universe, whereas physical feelings can only recognize what is [currently
physically] present.

It should be known that soil is different from one land to another because
of the difference in location and in the quality of water and air in each.
Consequently, the dream interpretations for unbelievers will differ when com-
pared to believers given the variation in [their] temperaments and the lands
[in which they live]. To explain, if one who lives in a hot country and sees snow,
ice, or hail in his dream, it means rising prices or drought. On the other hand, if
one lives in a cold country and sees snow, rain, or hail, it means fruitfulness and
prosperity. In India, for example, seeing mud and mire means wealth, while for
another country it may mean adversity, affliction, and calamity. Similarly, for
them, flatulence indicates glad tidings and happiness, but for others it is odi-
ous discourse. Likewise, fish, in some lands, represents putridity, yet in others
it indicates marrying from one to four [spouses]; but for Jews, [the same imag-
ery| indicates tribulation.2?

It is also necessary to know that a person can see something related to their
own self or they can see something that relates to others, such as members of
his household, his relatives, his siblings, his parents, his business partners, his
town, his spouse, his servant, or someone who looks like him or has the same
name. For example, Aba Jahl ibn Hisham saw himself in a dream accepting
Islam and pledging allegiance to Allah’s Messenger, may Allah bless him and
grant him peace. However, [Aba Jahl died as an unbeliever and] it was his son
that fulfilled the dream.

Another example is the dream of Umm al-Fadl who once came to the
Prophet, may Allah bless him and grant him peace, and said, “Messenger of
Allah! I had a frightening dream.” He replied, “It is but good that you saw.” She
continued, “I saw a piece of your flesh cut off and put in my lap!” The Messenger,
may Allah bless him and grant him peace, smiled, and said, “[My daughter]
Fatima will beget a son, and you shall take him into your lap.” The dream later
came true when Fatima, may Allah be pleased with her, gave birth to al-Hasan,
may Allah be pleased with him, by the son of her uncle (her cousin and hus-
band, ‘Ali ibn Abi Talib). Thereafter, Umm al-Fadl cradled him in her lap.

29  Here, al-Nabulsi alludes to a critical element in dream interpretation: When interpret-
ing dreams, consideration should be given to understanding the social context of the
dreamer and the meanings associated with different symbols in different cultures. Thus,
dream interpretation is an ever-evolving, highly nuanced science and art.
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And whosoever wishes to experience true dreams should speak truthfully
and carefully avoid lying, backbiting, and gossip. If a compulsive liar who dis-
likes others lying were to have a dream, such could be true; but if a liar does not
dislike others lying, then their dreams are [typically] not true.3°

Furthermore, it is recommended for a person to sleep in a purified state
(wud®’) so as to [better] ensure [he experiences] a righteous dream. If a person
is unchaste and they see a dream, they will [likely] not remember anything of
it given their weak resolve coupled with their abundance of sins, including
backbiting and gossip.

When someone relates a dream, it is imperative for the dream interpreter
to [first] say, “May it be goodness that you have seen, and goodness that we are
encountering; may we be protected from evil, with your dream being good for
us, and ominous for our enemies. All praises belong to Allah, the Lord of the
worlds — now relate your dream.”3!

Also, an interpreter should conceal peoples’ private affairs; fully listen to all
inquiries; adeptly differentiate between the noble and insignificant; and delib-
erate without responding too hastily. One should not interpret a dream unless
one knows who has seen it and can navigate between each category appro-
priately. An interpreter must be scholarly, intuitive, clever, religiously cau-
tious, and abstinent from all obscenities. [He should also be] knowledgeable
of Allah’s Book, the Prophetic sadith sciences, and the Arabic language along
with its allegory. [He must also be familiar] with common parlance and collo-
quialism. One should not attempt to interpret dreams at any of the three detri-
mental times, which are during the rising of the sun, at sunset, and at midday.

Now, if a person [misleadingly] inquiries regarding a dream to test [the
interpreter], but they have not actually seen any dream, then the interpreter
should not leave them without a response. This is because if there is goodness
[in the response], then it would be bestowed upon the interpreter. However, if

30  al-Nabulsi is emphasizing the role of personal qualities and morals and their subsequent
correlation to the veracity of their dreams. As reiterated by the author himself, it is impor-
tant to note that true dreams can be seen by believers, non-believers, righteous people,
and non-righteous people alike.

31 This emphasizes the importance of being attuned to the psychological impact of dreams
and their interpretations; the interpreter should use gentle positive hope-instilling words
and strategies when individuals relate their dreams. An example of such is the remark
made by the Prophet, may Allah bless him and grant him peace, when ’Abdullah Ibn’Umar
narrated a dream in which he saw the Hellfire, and people from Quraysh were being tor-
mented therein. The Prophet, may Allah bless him and grant him peace, remarked, “What
an excellent man ’Abdullah is — if only he would observe the night prayer.” (cf. al-Bukhari,
1121; Muslim, 2479).
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there is evil associated with it, then it would fall upon the person inquiring as
they are depraved, plus the interpreter is [divinely] aided against his adversar-
ies. This has been illustrated in the story of Yasuf, upon him be peace, when the
two youth in prison insidiously queried, one of them said, “Indeed, I dreamt that
I'was pressing "grapes for’ wine.” And the other stated, “I dreamt that I'was carry-
ing bread on my head, from which some birds were eating.” (Yusuf 12:36). Yasuf,
upon him be peace, thus replied to both of them, "The first” one of you will serve
wine to his master. As for the other, he will be crucified, and the birds will then
eat from his head. The matter about which you are inquiring has "indeed’ been
determined. (Yusuf, 12:41).32 However, if the interpreter [himself] deliberately
puts forth a twisted interpretation, then if there is goodness [in it], such would
be allotted to the one inquiring. However, if there is evil [in it], then such [falls
back] upon the interpreter.

Anyone who sees a dream should not relate it to anyone other than a scholar
or a genuine well-wisher. Likewise, one should [certainly] not relate it to some-
one who is ignorant or antagonistic. The [truth of] dreams are suspended for
a person so long as they do not speak of it; it is when one mentions it that it
becomes manifest. As such, no one should relate their dreams to someone for
interpretation when there is a more adept interpreter present in their locality.
This is because when the Pharaoh at the time of Yasuf narrated his dream to
local interpreters, they dismissed it as jumbled dreams, but that did not dele-
gitimize his dream at all. Rather, after inquiring about it with Yasuf, upon him
be peace, he interpreted for him, and it manifested accordingly.

If a dream is obscure, and the interpreter does not know the [appropriate]
interpretation, then he should instruct the person who saw the dream to step
out of his house in the early part of the day on a Saturday and ask any [arbi-
trary| person that they come across what their name is. If their name happens
to be good, like one of the names of the prophets or other pious personalities,
then [they can assume the meaning of] the dream is good. If their name is not
as such, then the dream would not be [considered as] good.33

32 al-Nabulsi is referring to a lesser-known valid scholarly interpretation of this verse which
suggests that the prisoners that approached Yuasuf, upon him peace, fabricated their
so-called dreams to challenge and test his knowledge. This opinion was recorded by
Imam al-Tabari in his famous multi-volume exegesis. It should be duly noted, however,
that the majority of Quranic exegetes hold the opinion that the dreams recounted by the
two prisoners were in fact true dreams.

33  Dream interpretation manuals are replete with opinions that are based on interpreta-
tive knowledge and the personal expertise of their respective authors more than on clear
textual evidence or references. Readers should understand that such writings are mere
tools to assist with certain aspects of dream interpretation, and they are not meant to
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Additionally, a person must be wary of lying with regards to dreams, as it
has been narrated that the Messenger of Allah, may Allah bless him and grant
him peace, warned, “Whosoever lies regarding dreams will be ordered on the
Day of Resurrection with the [impossible] task of [tying] a grain of barley in
a knot. Indeed, whoever lies about what they see, will not even sense the fra-
grance of Paradise. Verily, one of the most serious [forms] of lying is for a per-
son to falsely claim [something] regarding what they have witnessed, saying
T have seen, when they have not [actually] seen anything.”3* Some scholars
have similarly stated that the one who lies regarding their dreams is making
a false claim of prophethood. As mentioned previously, this is because it has
been narrated in the hadith [literature] that dreams are a part of the various
portions of prophethood;3? as such, one who claims a portion [of something]
is [indirectly] claiming its totality.

Some scholars state that the interpreter, when asked to interpret a dream,
must take into consideration people’s status, ranks, social customs, religious
norms, habits, countries, eras, and seasons.3¢ The interpretation must depend
on the meanings of words and the derivation of names.

A deceased person is in an abode of truth. Therefore, whatever a deceased
person [seen in a dream] says in the dream is true. Similarly, [it is considered
true whatever is spoken in a dream by| children, who by nature do not lie. Also,
animals, birds, and other living creatures, if seen to be speaking in a dream,
their statements are true.

Interpreters have a multitude of ways to derive interpretations. Their inter-
pretive abilities are bettered through stronger interpretive knowledge and
skills, a stronger commitment to religion, and through Allah’s bestowed favor.
Indeed, Allah guides whom He wills to the Straight Path.

be utilized in the same way that conventional reference works in other fields are typi-
cally used.

34  Ahmad, 5711; al-Bukhari, 7043.

35  Al-Bukhari, 7017; Muslim, 2263.

36  The same way the interpreter should consider the socio-cultural context as highlighted
above, the psycho-social-spiritual circumstances of the dreamer should be taken into
account when interpreting dreams. Dream interpretation manuals are replete with exam-
ples of differential interpretations of symbols based on the psycho-social-spiritual status
of the dreamer.



CHAPTER 4

Emotional Themes

1 Repelling Excess Sorrow. Al-Tibb al-Ruhani (Psycho-Spiritual
Medicine) by Imam ‘Abd al-Rahman Abu al-Faraj ibn al-Jawzi
(d. 597 AH/1184 CE)

11 Author’s Biography

Imam ‘Abd al-Rahman ibn ‘Al1 ibn Muhammad Abt al-Faraj ibn al-Jawzi, more
famously known as Ibn al-Jawzi, is reported to have been born in Baghdad in
the year 519 or 520 hijri/1107 CE. His lineage traces back to the first caliph of
Islam, Abu Bakr, may Allah be pleased with him. From a young age, he received
an excellent primary education which continued and developed into an entire
lifetime of seeking and propagating Islamic knowledge. Ibn al-Jawzi became
an adept scholar of the Hanbali school of Islamic jurisprudence; his fame fur-
ther increased when al-Mustadi, who was a proponent of the Hanbali school,
rose to political power as the Abbasid caliph. Through the caliph’s influence,
Imam Ibn al-Jawzi was given a significant scholarly platform to teach and
preach to the masses. He gained widespread acclaim for his leadership in
various educational institutions and the spread of his highly influential writ-
ten works. Ibn al-Jawzi was and is still recognized as one of the most prolific
Islamic polymaths; his valuable written works cover a range of key topics and
focuses within the Islamic tradition. Imam al-Dhahabi writes about him, say-
ing, “I have not known anyone amongst the scholars to have written as much as
[Ibn al-Jawzi] did ...” (al-Dhahabij, Siyar A’lam al-Nubal@’, 21:384). Ibn al-Jawzi
was also a proponent of Sufism, regarding it as a branch of the Islamic sci-
ences. This is evident through his support for Imam al-Ghazali; he seems to
have adopted many of his ideas and discussions in his own works. Ibn al-Jawzi
died on the 12th of Ramadan in the year 597 AH/1184 CE at the age of 84; his
tomb is located in Baghdad.

1.2 Text Overview and Significance

Imam Ibn al-Jawzl's treatise Al-Tibb al-Ruhani focuses on character develop-
ment and virtue acquisition. Some of the subsections of this particular work
include virtues of the intellect, the regulation of one’s desires, virtues and their
acquisition, self-discipline, raising children, family relations and others. In the
selected excerpts below, Ibn al-Jawzi discusses excessive sorrow, grief, depres-
sion, and anxiety. After defining such terms, he explores their excesses as well

© HOOMAN KESHAVARZI ET AL., 2025 | DOI:10.1163/9789004725201_006
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as how to bring about a balance with regards to each of these states. Whilst
delving into various spiritual causes and cures for imbalance, he further sug-
gests that internal physiological states could also contribute to some of these
imbalances as well.

.3 Arabic Text
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14 English Translation

Countering Excessive Sadness

Realize [even] rational people are not exempted from [experiencing] sadness.
[This is] because an individual reflects on their past sins and thus feels remorse
for their lack of restraint. One also [contemplates] that which the scholars and
righteous people have mentioned [of virtue and wisdom], feeling saddened for
falling short.!

Malik ibn Dinar? once said, “If the heart is devoid of sadness, it will be
ruined just as a house, if uninhabited, becomes ruined.”

Ibrahim ibn Isa once noted, “I have not seen a more sorrowful person than
al-Hasan. Never did I see him except that I presumed a calamity had just
befallen him.”3

Malik ibn Dinar also stated, “The amount of grief you feel over a worldly
matter is proportionately related to the [amount of] concern for the afterlife
that escapes your heart.”

It is clear that sorrow characteristically abides within the hearts of the righ-
teous. Thus, it is the excess of it that should be avoided.

Sorrow occurs after missing out on something that we know we could have
attained.

The following comes in a hadith: “The remainder of a believer’s life is value-
less, [unless,] during it, he realizes what he has missed.”

If the thing about which one is saddened is not attainable, then such sad-
ness is not of any benefit. If one’s sorrow concerns a religious matter, then it
must be countered with hope for divine grace and mercy* till one’s state is

1 The author first starts with discussing the adaptive utility of sadness, as something that
enhances functioning. Similarly, emotion theorists postulate that emotions are adaptive to
the extent that they produce the required actions needed to meet personal needs (Leslie S.
Greenberg, Changing Emotion with Emotion: A Practitioner’s Guide. American Psychological
Association, 2021). This is indicated by an orientation to the past such that an individual
reflects upon something that they lost or committed an action that they regretted leading to
feelings of shame. This feeling of shame thus becomes a source of motivation to not repeat
the same mistake in the future.

2 The statement of the author “with his chain of transmission to ...” is omitted throughout the
translated excerpt for the sake of flow.

3 Being in a state of sadness and sorrow is an indication of taking one’s life and religion
seriously.

4 The published edition of the work says, “the All-Merciful” (al-Rahman) which is one of Allah’s
unique names. However, it is possible that this is a typographical error and that the correct
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[properly] balanced.> As for sorrow on account of worldly matters, such is a
manifest loss; an intelligent person should really protect himself from [falling
into] it.

The most potent remedy for [excessive] sorrow is to know that the past is
simply irreversible, and that sorrow only adds to the initial calamity, thus pro-
ducing two problems [instead of one]. Really, one should [try to] de-escalate
calamities by mitigating them within the heart. Ruminating over sadness and
anxiety only makes the calamities [that cause them] feel heavier.

Ibn ‘Amr® said, “If Allah repossesses something that you once held, then turn
your attention away from it.” It [also] means that one should [totally] avoid
what Allah has prohibited. Whatever one [supposedly] misses [out on] should
be palatably substituted by something, [as] a distraction. If a suitable diversion
is unavailable, one should effortfully keep the heart away from focusing on the
[apparent] loss. Also, one must realize that sorrow is caused by emotion rather
than the intellect; the rational mind does not attend to something devoid of
benefit. Furthermore, a person should recognize that with the passing of time,
one will [inevitably] forget [and move on]. Let him then look forward to that
moment and be in a state of serenity sooner rather than later.” What addition-
ally serves to curtail sorrow are the following:

word is “mercy” (rahma). To support this, Sharh al-Fayd al-Rahmant also mentions the word
“mercy” instead of “the All-Merciful” in the text provided.

5 Here, the author demonstrates the other end of the spectrum where sadness can be mal-
adaptive. This can occur because it is excessive and thus one becomes too emotionally
dysregulated to be able to derive any meaning or benefit from such sadness. Such may be
the case of clinical depression where the sadness produces a type of numbing effect, lead-
ing an individual to feel hopeless and more dysfunctional as they seemingly drown in their
emotions as is consistent with the hopelessness theory of depression (see Lyn Y. Abramson,
Gerald I. Metalsky, and Lauren B. Alloy, “Hopelessness Depression: A Theory-Based Subtype
of Depression.,” Psychological Review 96, no. 2 (April 1989): 358-72.).

Another maladaptive expression of sadness is directly tied to one’s attachments with the
world. This is consistent with other Islamic literature that lists sorrow (huzn) as a vice; such
works typically describe it as an indication of an excessive attachment to the temporal world,
the loss of which results in feelings of grief and sorrow. Within this context, sadness is under-
stood to be a spiritual illness that must be remedied. In order to ward off excessive sadness
and the potential for hopelessness regarding religious matters, Ibn al-Jawzi suggests what is
termed in modern discourse as cognitive reframing by relying on Divine mercy with hope
in Allah.

6 The attribution here is likely to Ibn ‘Umar and not ibn ‘Amy, and it is likely a typographi-
cal error.

7 In cognitive behavioral therapy (cBT), this is known as the “time machine” technique. The
purpose of the technique is to help patients put their emotions into perspective by encourag-
ing them to think about how they would likely feel about their troubling circumstances in
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Knowing that sorrow is devoid of benefit; having faith in [heavenly] com-
pensation; and remembering the One who has enabled such tribulations to
occur rather than [focusing on] their [mere] occurrence.

Dealing with Grief and Anxiety

Grief is tied to the past, whereas anxiety relates to the future. Whoever is
grieved because of his past sins, his sadness, even if excessive, will benefit him
as he will be rewarded for it. As for one who is concerned regarding the per-
formance of [a] good [deed], such concern will likewise benefit him. As for
the one who is grieved by a worldly loss, then what passed is forever gone, and
feeling depressed only adds to the loss. This is similar to what we have said
regarding sorrow.

The prudent person is [one who is] duly cautious of all that may foment
grief. Losing that which is cherished fosters grief, so whoever has a multitude
of attachments [is likely to] experience more grief. Inversely, whoever has less
attachments [is likely to] experience less grief. Now, if someone says, “When I
have nothing to cherish, I feel grief,” then his point is valid. However, we say to
him that your grief due to a lack of attachment does not reach even one-tenth
of the level of one who has lost someone [or something] dear. Do you not see
the childless one grieve? Yet, such [pain] is incomparable to the grief of a per-
son who is tested by [losing] their child.

Next, the longer a person bonds with and enjoys that which they love, the
deeper it takes root in their heart. And when they suddenly lose it, they expe-
rience bitter pain in that moment of loss; such pain is [seemingly] greater
than all other pleasures previously experienced in their life. This is because
that which is beloved is [naturally] congenial to one’s soul. Just as health is [in
relation to the body], the soul finds no enjoyment except when the beloved is
present; hence, losing the beloved is, [naturally,] unfavorable. This is why the
soul is pained by the loss of that which is beloved to an extent that is much
greater than the joy [felt] when it was present; one considers the presence of
that which is beloved as if it was their indispensable right.

a week, a month, a year, and up to five years from now. This technique practically increases
one’s sense of awareness of their negative emotions’ temporary nature. As the patient
becomes more adept in this regard, such proves to be a valuable tool as they may consciously
bring this to mind whenever they face feelings of overwhelm and therefore alleviate much of
their inner suffering (Laura R. Silberstein et al., “Mindfulness, Psychological Flexibility and
Emotional Schemas,” International Journal of Cognitive Therapy 5, no. 4 (December 2012):
406-19.).
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As such, an intelligent person ought to minimize their attachments. If
one becomes driven towards that which provokes sadness, which thereafter
develops into grief, then its primary cure is to inculcate a firm belief in des-
tiny; what has transpired was inevitably meant to be. Next, one should know
that the temporal world was inherently meant to be sullied; all that is built up
ultimately crumbles; all that is amassed is eventually squandered.® Whoever
expects that which is temporary to last forever is just like someone who hopes
to get something out of nothing; it is not befitting to seek from the world that
for which it was not inherently designed. Relevantly, a poet once said: “[ This
world] was made to be murky, yet you want it without misery or muck.”

Moreover, a person can imagine [how it would be if] their situation was
radically worse, which [would] effectively mitigate whatever [difficulty] he is
dealing with in the moment.

Characteristically, those who are resolute and forbearing [at first] tend to
leave off things that are beyond their capacity and [are thus] too arduous to

8 The passage’s thoughts align with a historical continuum of philosophical and psychologi-
cal ideas. Stoic philosophy, rooted in ancient wisdom, encourages individuals to accept the
natural order, acknowledge the impermanence of external things, and cultivate resilience.
This view on detachment from external circumstances finds support in the passage, where
minimizing attachments and recognizing the transient nature of the temporal world are cen-
tral themes.

In the Islamic Golden Age, al-Kindi (c. 801-873 CE), the first of the Islamic peripatetic
philosophers, and a renowned polymath made substantial contirbutions to this idea. In his
Epistle on the Device for Dispelling Sorrows (Risala fi al-hila li-daf* al-ahzan), he emphasized
that in the world of generation and decay, it is impossible to attain everything one desires or
be safe from losing things they love . He suggested focusing on the intelligible world of the
intellect, which offers stable, unchanging objects of desire. Al-Kindi warns against seeking
permanence in a temporal world and, like Stoicism, encourages accepting things as they are
and modifying wants and desires accordingly (Peter S. Groff, “Al-Kindi and Nietzsche on the
Stoic Art of Banishing Sorrow,” The Journal of Nietzsche Studies 28, no. 1 (January 1, 2004):
139-73.).

Further in history, existentialists, and existential psychologists advocated for confront-
ing the fundamental issues of human existence, including freedom, responsibility, and the
inevitability of death. (See Irvin D. Yalom, Existential Psychotherapy (London, England: Basic
Books, 1980; Irvin D. Yalom, Staring at the sun: Overcoming the terror of death (San Francisco:
Jossey-Bass, 2008.). These existential concerns are supported by the passage’s invitation to
accept life’s uncertainties and find meaning in the midst of existential difficulties.

Additionally, the passage’s thoughts are in line with dialectical behavior therapy (DBT)’s
principle of radical acceptance. Radical acceptance, a central tenet of DBT, promotes accept-
ing and embracing reality without resistance or denial. Minimizing attachments is consis-
tent with this acceptance of the unpredictable nature of events, and embracing the inherent
flaws in the temporal World (see Marsha Linehan, Skills Training Manual for Treating
Borderline Personality Disorder (New York: Guilford Press, 1993.).
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endure. They progressively advance, step-by-step, and thereafter take on such
matters. This [approach] makes one’s affairs [much] more manageable. Next,
they picture themselves to soon be worry-free as a way to tackle the difficulty
at hand. Plus, if a person confronts what he dislikes by imagining himself in
the worst [possible] scenario, then for only a portion of that to [actually] occur,
such is [easy to handle, like] a breeze. For example, if he were to envision that
all of his wealth was stolen when only a portion was [actually] taken, then
what remains would be counted as a gain. Another example is to imagine him-
self to be [completely] blind when he is [merely] experiencing eye pain; such
becomes easier [to bear]. All other difficulties can be dealt with similarly.®
A poet once said:

The wise one prepares for his [share of] calamities before they happen;
When they suddenly descend, such does not startle him,
Given what he has [already] anticipated from within.
Whereas the fool passes his days feeling safe,
Forgetting the downfalls of those who have previously passed on.
When the vicissitudes of time and disasters suddenly strike, he cries out.
If only he were to have prepared [with] prudence in his affairs,
Patience would have taught him [how to] handle adversity well.1°

9 This is a resilience development tactic designed to get the individual to consider a con-
dition that is considerably worse than the one that they are currently experiencing. By
focusing one’s attention on the possibility of things being worse, one can cognitively
reframe their suffering, consequently viewing their tragedy as a blessing. Such a person
can then be grateful for all that they have as opposed to feeling distressed over what was
lost. A similar technique is used in cognitive behavioral therapy (cBT), which postulates
that when people are anxious about something, they fixate on the worst possible out-
come even though the worst outcome is usually not the likely outcome. As a result, people
can needlessly overwhelm themselves with anxiety. Thus, while encouraging their patient
to think of the worst-case scenario in relation to their anxiety-provoking situation, a CBT
therapist asks them to come up with ways to cope with that theoretical scenario. This
technique helps put difficult matters into perspective, effectively making it feel much
more manageable in the eyes of the patient (Laura R. Silberstein et al., “Mindfulness,
Psychological Flexibility and Emotional Schemas,” International Journal of Cognitive
Therapy 5, no. 4 (December 2012): 406-19.).

Furthermore, this approach can be combined with the belief in destiny and divine
will, recalling the belief that there are hidden blessings in every tragedy that one may not
always be able to fully perceive; only an all-Merciful and all-Powerful Lord knows what is
best, and He has full control.

10  As per Borkovec et al., individuals frequently experience anxiety when attempting to
evade distressing mental images or thoughts. They invest considerable cognitive energy
in preventing the occurrence of these terrifying events (Thomas D. Borkovec, Oscar M.
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A person from amongst the pious predecessors said, “I once saw a woman, and
noticed a unique radiance on her [face]. I said to her, ‘This face [of yours]! It
[seems] to have never been stricken by any sorrow!” She replied, ‘Do not say
that. I do not know anyone who has gone through what I have faced. I had
a husband who once purchased a sacrificial animal, which he slaughtered.
Then, the older of his two sons said to the younger one, ‘Come, I will show
you how our father slaughtered the sheep.” He then slaughtered his younger
brother [instead]. When we went after him, he ran away. His father set out to
find him, and both of them perished’ When I asked about her grief, she said,

”

‘Had I found a limit to grief, I would have made use of it.

2 The Station of Grief. Madarij al-Salikin Bayn Manazil Iyyaka
Na‘bud wa-Iyyaka Nasta‘in (Stations of the Seekers) by Imam Ibn

Qayyim al-Jawziyya (d. 751 AH/1351 CE)

2.1 Author’s Biography

Shams al-Din Abu ‘Abd Allah Muhammad ibn ‘Ali Bakr ibn Ayyab al-Zuri
al-Dimashqi, more famously known as Ibn al-Qayyim, is famously recognized
as the most prominent student under the tutelage and mentorship of Ibn
Taymiyya. He is known as Ibn al-Qayyim — which literally means “the son of
the principal,” — due to his father’s role in serving as the headmaster of the
renowned Jawziyya seminary college in Damascus. Imam Ibn al-Qayyim was a
true polymath, having mastered the Islamic sciences while also demonstrating
proficiency in the natural sciences. Throughout his sixty years of life, he has
produced over one hundred written works in a diverse range of fields, includ-
ing the Quranic sciences, jurisprudence, hadith, medicine, and psychology.
Ibn al-Qayyim posited that meditation, reflection, and introspection are nec-
essary for striving towards inner contentment, drawing upon the oft-quoted
statement, “the righteous among our predecessors used to say that mindful

Alcaine, and Evelyn Behar, “Avoidance Theory of Worry and Generalized Anxiety Dis-
order” Generalized Anxiety Disorder: Advances in Research and Practice, January 1, 2004,
77-108). However, avoidance is counterproductive and potentially useless in alleviating
anxiety. Building on this idea, Robert L. Leahy who is a clinical psychologist and leading
figure in the field of cognitive-behavioral therapy (cBT) introduced the Feared Fantasy
Worry, a paradoxical flooding technique aimed at assisting patients in reducing anxiety
to a more manageable level. This technique encourages individuals to deliberately pro-
long their contemplation of their most intense fears. Over time, this exposure leads to
habituation, rapidly diminishing the preceding worry (Robert L. Leahy, Cognitive Therapy
Techniques, Second Edition: A Practitioner’s Guide (Guilford Publications, 2017).
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reflection for an hour is better than worshiping for sixty years.” He passed
away in the year 1350 CE and is buried in the famous Bab al-Saghir cemetery of
Damascus, Syria.

2.2 Text Overview and Significance

Ibn al-Qayyim’s book Madarij al-Salikin, is based upon a book written by Aba
Ismafl al-Ansari al-Harawi (d. 482 AH/1089 CE) entitled Manazil al-S@’irin
(Stations of the Wayfarers). This original work outlines one hundred various
stations that seekers of the spiritual path traverse on their reformative spiritual
journey. Although it could be read as an independent work, Ibn al-Qayyim’s
Madarij al-Salikin serves as a commentary of Manazil al-S&’irin; it is brilliant
in providing details of the different spiritual stations, replete with injunctions
and valuable advice to the seekers of spiritual reformation.

The selected section translated below is taken from a segment in Madarij
al-Salikin that explores the topic of grief. Ibn al-Qayyim outlines that it is a sta-
tion that every seeker inevitably has to experience and pass through. However,
albeit natural and necessary, he does not consider grief to be praiseworthy in
and of itself. Rather, he indicates that one must retreat from this station, which
seemingly contradicts other scholars like that of Ibn Abi Dunya who discusses
the value of grief. While it ostensibly appears that Ibn al-Qayyim discredits
grief, upon reading the text closely, one comes to understand that he merely
views grief as an indication of what one values. In other words, he sees the
feeling of grief as more utilitarian and not of value in and of itself; thus, it is
a gateway to identify that which is more practically important. For example,
if a person experiences grief for religious reasons like missing prayer, then
it can prove to be quite valuable. However, grief that indicates an excessive
attachment to the temporal world is a clear spiritual disorder. To elucidate, Ibn
al-Qayyim cites a segment of the Quran that recounts an incident in which a
group of the companions of the Prophet, may Allah bless him and grant him
peace, returned with tears flowing after they were told that they cannot par-
take in a military expedition. Ibn al-Qayyim explains that their pious desire
to partake in a noble deed is an indication of faith; thus, the associated grief
is praiseworthy. Furthermore, in traversing the spiritual path, one gradually
reduces their attachment to the ephemeral world; such transformative detach-
ment from materialistic desires necessarily comes with feelings of grief. Ibn
al-Qayyim therefore sees it as a necessary station of spiritual growth; and the
more swiftly a person can pass through it, the better it is overall.

While providing a unique perspective regarding grief and its utility, some
of the strategies he employs and insights Ibn al-Qayyim offers somewhat
resemble cognitive theories. Both place emphasis on the underlying beliefs
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and thoughts as one of the most central aspects to consider; thus, emotions
are rendered as mere byproducts of these underlying beliefs.

2.3 Arabic Text
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2.4 English Translation

The Station of Grief

The station of grief is one of the [various] stations of You alone we worship, and
You alone we ask for help (al-Fatiha 1:6).1! It is not a desirable station nor is it
condoned, even though every seeker must inevitably pass through it. Indeed,
grief does not appear in the Quran except that it is either prohibited or pre-
ceded by a negative particle. As for its prohibition, Allah the Exalted says, Do
not worry and do not grieve (Al ‘Imran 3139). He also says, Do not grieve over
them (al-Nahl 16:127), which is [repeated] in numerous instances [throughout
the Quran].!? Furthermore, Allah says, And do not grieve, indeed Allah is with us
(al-Tawba 9:40). As for negation, He mentions, No fear will be upon them, nor
shall they grieve (al-Baqara 2:38).

The reality is that grief is an impediment and not a facilitator [along the
spiritual journey]. There is no benefit in it for the heart. The most beloved
thing to Shaytan is to inflict grief upon the seeker so as to cut them off
from their [spiritual] path and impede all progress. Allah the Exalted states:
Verily the whispers of Shaytan are to make those who believe grieve. (al-Mujadila
58:10). The Prophet, may Allah bless him and grant him peace, forbade, “that
two should have a private conversation when sitting with a third, for it will
make him feel sad.”3

Essentially, grief should not be sought; it is not a [desirable] objective, and
there is no utility in it. In fact, the Prophet, may Allah bless him and grant him
peace, sought refuge from it, supplicating, “Oh Allah, I seek refuge in you from
worry and grief”# Indeed, it is closely associated with worry. The difference
between the two is [gauged by the following]: If the disliked matter that occurs
in the heart concerns a future matter, it results in worry. If it concerns a mat-
ter of the past, it results in grief. Both of them, however, weaken the heart and
diminish one’s resolve.

11 Meaning, by endeavoring to embody the prayer recited in Strat al-Fatiha, one who strives
to grow closer to Allah and undergo spiritual reformation will inevitably encounter occa-
sions of grief along the way. Some Sifis describe this grief as “gabd,” which is the sense
of feeling constrained (Suhrawardi, Awarif al-Ma‘arif, 1:250—-252). As one struggles to rid
themselves of their worldly attachments, unlock their spiritual potential, and develop
a stronger affinity for the divine, they inevitably experience grief from losing their old
worldly habits and preoccupations as they progress.

12 Cf al-Hijr15:88; al-Nahl 16:127; al-Naml 27:70.

13 Al-Bukhari, 5932; Muslim, 2184.

14  Al-Bukhari, 6008.
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Nonetheless, as [practical] reality dictates, one must inevitably traverse
through this station. It is because of this that the people of Paradise will say
upon entering it, All praise is due to Allah who has removed all grief from us
(al-Fatir 35:34). This indicates that they were afflicted by grief in this world, just
like all other afflictions that would have befallen them involuntarily.

As for His saying, Likewise, there is no [blame] on those who, when they came
to you so that you might provide them with a conveyance [ for jihad] you told
them, “I have no conveyance to give to you” They turned back whilst their eyes
were flowing with tears from grief, as they had nothing that they could spend
(al-Tawba 9:92). In this instance, they were not praised for the feeling of grief
itself. Rather, they were praised for what their grief [clearly] indicated: their
strong faith. They [were saddened because they] could not join the Messenger
of Allah, may Allah bless him and grant him peace, as they did not have the
financial means to afford it. This is in critical contrast to the hypocrites who
did not grieve because of their remaining behind; instead, they relished it.!>

Now, considering the authentically transmitted statement of the Prophet,
may Allah bless him and grant him peace, “The believer is not afflicted with
worry, discomfort, or grief except that Allah expiates his sins through it.”'6 This
indicates that it is an affliction through which Allah tests His servants and
expiates their sins. It does not indicate that it is a station that must be sought
out or attained.l”

And as for Hind bin Abi Hala’s transmitted description of the Prophet, may
Allah bless him and grant him peace, [mentioning| “He was perpetually in a
state of grief,” the report is not [adequately] substantiated, as there is someone
unrecognized in the chain of transmission. How could he perpetually grieve
when Allah safeguarded him from the grief of the world and its [various]

15  This statement contextualizes the basis of Ibn al-Qayyim’s view regarding grief, which
seems to depict it as an inherently and entirely bad thing. It should be noted that this view,
with due respect for its merit and integrity, contradicts the perspectives offered by other
leading classical Islamic scholars who view grief positively, like Ibn Abi Dunya. Here, Ibn
al-Qayyim demonstrates that the underlying source of grief can be either praiseworthy or
blameworthy. As such, grief merely reveals what an individual is attached to and believes
to be valuable; one thus naturally feels sad upon its loss. Opposedly, a hypocrite’s absence
of sadness in such a scenario is reprehensible; not because of a lack of tears per se, but a
lack of value or concern that which is deemed good and valuable in Islam.

Again, in and of itself, sadness is not praiseworthy according to Ibn al-Qayyim,
especially if it is due to one’s attachment to the ephemeral world, as this is considered
maladaptive.

16 Al-Bukhari, 5318; Muslim, 2573.

17  This further reinforces his view that the feeling of sadness and grief is not a pleasant expe-
rience to be sought but rather something that one needs to bear and persevere through.
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means; He prohibited him, may Allah bless him and grant him peace, from
grieving over the disbelievers; and He [primordially] forgave him for all [poten-
tial] past and future errors? So then from what angle could grief have possibly
come to him? Rather, he was always cheerful and smiling,'® As it comes in his
description that he was “a smiling warrior.”

As for the transmitted report, “Allah loves every grieving heart,” its chain is
not known, thus those who narrate it [are unknown]. Accordingly, its authen-
ticity is not verified.

Nonetheless, assuming the report’s soundness, [we purport that] grief is
one of many afflictions through which Allah tests his servants. If one is patient
when Allah tests them with it, He consequently loves his patience? in the face
of affliction.20

And as for the other narration, “When Allah loves a slave, He places a
lamenting wailer in his heart. If He despises a slave, He places a flute?! in his
heart.” This is an Israelite report which is said to be found in the Torah. [In
any case, ] its meaning is sound. For verily a believer is sorrowful over his sins
whereas the transgressor is frivolous, [inappropriately] joyful, musical,?? and
overly pleased.

In consideration of what Allah, the Exalted says regarding His prophet Isra’il
(Ya‘qab), His eyes turned white with sorrow, suppressing [grief] (Yusuf: 84),
this simply provides information regarding his [state of] grief from losing his
beloved son.?3 Allah was merely testing him with grief just as he was testing
him by separating both of them from each other.

Masters of the spiritual path unanimously agree that the grief of this world
is not praiseworthy. The [only] exception is that of Abu ‘Uthman al-Harirg;
he states, “Grief, in every form, is virtuous and a [means of] elevation for the
believer so long as it is not the result of transgression. He continues, “because,

18  The author seems to express a disapproval of portraying the Prophet, may Allah bless him
and grant him peace, as constantly engulfed in sorrow. He does not consider it appro-
priate for the Prophet, may Allah bless him and grant him peace, to be overwhelmed
by worldly events or the condition of disbelievers. As previously discussed, it is evident
that experiencing excessive grief over worldly matters is a flaw and it signifies an exces-
sive attachment to material possessions; all of which is completely unbefitting for any
prophet, let alone the Best of Allah’s Creation, may Allah bless him and grant him peace.

19  Inother words, Allah loves the act of exercising patience when the heart is grieving.

20  The adaptive expression of grief is indicated by one’s ability to remain patient and
attain the pleasure of Allah by it.

21 The Arabic term “mizmar” is a flute or a similar type of woodwind musical instrument
that uses a reed.

22 Meaning inclined to melody when he should be sorrowful.

23 Le, thatitis simply a descriptive statement, not a prescriptive one.
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even if it does not necessitate elevation intrinsically, it leads to it through the
expiation of sins”.24

To conclude, it has been said, “There is no doubt that grief is a trial and
tribulation from Allah, similar in status to sickness, stress, and worry. As for
[the idea that] it is from amongst the [requisite] stations of the spiritual path,
this is [certainly] not the case.

Section:

The Degrees of Grief (Huzn)

The author?s of Manazil, may Allah have mercy upon him, states, “Grief (huzn)
is the feeling of pain (tawajju’) caused by missing out on [certain] things, or
the feeling of regret (ta’assuf) due to deprivation.”

The author means that which escapes an individual was either [practically]
attainable by him or unattainable. If it was within his capacity [to attain it],
then not [actually] doing so pains him. If it was not [practically attainable],
then he regrets having to forfeit it.

He [then continues,] saying, “Grief has three levels. The first is the grief of
the common people, which entails sadness for inadequately serving [oth-
ers], being involved in something inappropriate, and the wastage of time.”

For the average person, [one who is saddened because of their] inadequate
service is at a higher level than [one who merely] falls short or messes up in
the performance of good deeds, as such consequent grief is [atleast] associated
with doing something good. From their perspective, service is part of good
character and manners and is thus separate from doing good deeds. Service
is considered to be an inherent responsibility of servanthood [to Allah]; it is
[inescapably a part of] its requisite etiquettes and obligations. Accordingly, the
one who carries this grief [of deficiency in service] is all the more likely to be
grieved by the lack of performance of a good deed altogether.

24  Ibn al-Qayyim acknowledges the validity of Ibn HarirT's assertion that grief can lead to
spiritual elevation and forgiveness, implying that there may be certain indirect benefits
associated with it. Thus, Ibn al-Qayyim, whilst presenting his own perspective, nonethe-
less accepts that grief is a complex state with both positive and negative aspects. However,
he firmly maintains and reiterates that grief should not be actively sought after or con-
sidered inherently praiseworthy. Instead, it is seen as a natural occurrence that inevitably
arises in life, and its potential benefits are contingent upon exercising patience. By quot-
ing Ibn Harir1 after offering his own viewpoint, Ibn al-Qayyim skillfully provides a level of
reconciliation between the two approaches in understanding grief as a spiritual station.

25  Abu Isma‘l al-Ansar1 al-Harawl (d. 482 AH/1089 CE) who authored Manazil al-Sa'irin
(Stations of the Wayfarers), of which this work serves as a commentary, as mentioned
previously.
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Likewise, [the one who regrets] engaging in something inappropriate is also
considered to be at a higher [spiritual] level as compared to [one who grieves
after]| disobeying [Allah] by committing a prohibited act. This is because feel-
ing grief [from acting inappropriately] conceivably stems from the loss of a
previously experienced closeness with Allah, the Exalted. When a person drifts
away from Him, they [can] get tangled up in improper acts.?6 The Shaykh
(al-Harawi) mentions “grief” in the [ten-fold] category of chapters, because
according to him, it is from the category of “the beginnings.”2”

As for the wastage of one’s time, this is also of two categories: that which
involves the absence of worshipful deeds, and that which entails a lack of
spiritual experiences pertaining to faith, which includes tasting the sweet-
ness of faith, proximity to Allah, and [having] an intimate presence with Him.
Additionally, each of these three categories are of two types: [That which is]
for beginners, and also for those intermediate seekers on the [spiritual] path.
[Al-Haraw1's aforementioned] discussion is addressed to both groups, while he
places special emphasis on the second group [of intermediate seekers].

[Next,] al-Haraw1 says, “The second level is the grief of the people of sincere
resolve (irada).8 It is grief due to the heart’s experiencing [spiritual] separa-
tion; the soul’s distraction from witnessing [the divine]; and the inability to
[appropriately] feel grief”

The heart’s experiencing [spiritual] separation is the absence of wholeness
in [one’s complete] presence with Allah and scattered thoughts with [one’s]
fixations.

As for the soul’s distraction from [divine] witnessing, it is of two types.
[Firstly,] its being distracted from the remembrances [or litanies] that lead to
[divine] witnessing, bringing it into fruition through other means. Secondly,
its distraction from [divine] witnessing due to a weakness in [one’s] remem-
brances, or a weakness of the heart in respect of witnessing, or [even] due to

26  Engagement in something inappropriate involves committing an act that is not techni-
cally prohibited or sinful. Feeling grief for this is an indication of a higher spiritual status
than that of one who engages in transgression. Regarding the comparison of spiritual lev-
els, there is a highly relevant and oft-quoted Arabic proverb that translates as, “the good
deeds of the righteous are the shortcomings of the ascetics.” While doing good deeds is
important, there is a higher standard for the ascetics who habitually engage in that which
is superior; thus, their descent into a state in which they perform mere good deeds of the
average person is a type of spiritual demotion.

27  Thisis in reference to al-Haraw’s division of the spiritual stations; he lists ten categories,
and each distinct category is comprised of ten separate stations.

28  What is meant by “the people of sincere resolve” or irada, is the advanced seekers of spiri-
tual progress, reformation, and proximity as opposed to the average believer.
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some other preventative cause. However, when [divine] witnessing overcomes
the soul, it cannot become preoccupied by anything else unless another over-
whelming force distracts it.

Regarding the lack of [ability to feel] grief: the feeling of grief in the heart is
an indication of [strong] will and yearning [for proximity to Allah]. To lose or
to be unable to feel grief is [thus] a [spiritual] deficiency. As such, a person may
grieve because he cannot grieve, just as he may cry over the inability to cry or
may feel afraid due to the absence of fearfulness.

This is, however, debatable. Sadness caused by the inability to [feel] grief is
only praiseworthy if it [functionally] preoccupies a person from rejoicing inap-
propriately. Contrarily, if one is distracted from sadness on account of praise-
worthy joyousness [stemmed in] relishing the bounties and mercy of Allah,
then there is no utility in grieving over the absence of sad feelings.2%

[Al-Harawi] says, “The [spiritually] adept (khasa) has nothing to do with
the [spiritual] station of sadness at all, as grief is [caused by] absence whereas
such distinguished people are ever-present.”

If he intended by this that it is not fitting for them to force grief upon them-
selves, then this is correct. However, if he meant that grief never besets them,
then such is not the case because [feeling] grief is naturally commonplace,
even though it is not considered to be a [spiritual] station.

[Al-Harawi] states, “Whereas the third level of grief is to feel unsettled by:
inward incongruities [that are] distinct from passing thoughts; compunction
[regarding] future endeavors; and objections against [divine] order.” These are
three matters that correspond to [one’s state of divine] witnessing and sin-
cere desire.

Firstly, [with regards to feeling] unsettled by inward incongruities: [When]
the heart experiences rays of hope, for example, it cannot [concurrently] expe-
rience fear and vice-versa. Similarly, the heart, [when] experiencing [spiritual]
jubilance, cannot [simultaneously] experience [spiritual] constriction, and
vice-versa. Or whilst [the heart] experiences [divine] amity, then [divine]
reverence contradicts it. These varying contradictions necessarily cause him
[some form of] grief. These contradictions are not mere passing thoughts.
Rather, they are the result of celestial emanations. Accordingly, he said, “that
are distinct from passing thoughts,” for contradicting thoughts are different
from these. Some [spiritual masters] proffer that they come from the effects of
[Allah’s] names and attributes and the [inherent] connection of their various

29  Again, the author is reiterating that grief is not praiseworthy in and of itself; in his view,
whether or not it is commendable or blameworthy is determined by what is associated
with it or by what induces it.
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rays of light to a person’s heart. According to them, this is termed as “divine
manifestation” (tajallt).3°

As for compunction regarding future endeavors, it weighs heaviest upon
seekers; [when] dealing with it, a seeker’s urgent need for knowledge over
all [other] necessities come to light. Indeed, throughout the entire course
of his spiritual journey, a sincere seeker carefully endeavors [to tread] the
most beloved of paths to Allah; he is constantly traversing towards Him on
it. Suddenly, [he may] encounter two opposing paths, not knowing which of
them is most pleasing and beloved to Allah. Some will make a judgment call
on the basis of their knowledge that they draw upon for direction; and if a
person is incapable of doing this, then he will follow the authority of someone
else. If, perchance, he is unable to do either of these, he will patiently wait for
what destiny decides for him, inwardly purging himself of all potential biases.
Others may hand the entire matter over to their Shaykh, if one has a Shaykh.
Others still, will resort to istikhara® and supplication, and thereafter wait for
divine decree to take its course.

The people of higher [spiritual] resolve [always] put forth everything in
their capacity to seek that which is most pleasing [to Allah, on the basis of]
knowledge and gnosis. However, if they are rendered incapable, then they
will be content [accepting] the predominant assumption. If two matters are
[seemingly] equivalent, then they will prefer that which is most likely to be the
most beneficial.

In order to determine that which is most beneficial, there are various levels
of consideration: At times, it is determined by that which has a wider reach.
Sometimes, that which leads to an increase of faith is given precedence.
Frequently, that which opposes the lower ego is prioritized. Occasionally, pref-
erence is accorded to that which brings about other benefits that would oth-
erwise not be attainable. Lastly, one may opt to safeguard a benefit out of fear
of [potential] harm that may arise should an alternate benefit be preferred.
These are five reasons [used] in the prioritization process; rarely is any one of
them left out.32

30  These ‘seeming’ thoughts do not originate in volitional thinking, but they are spiritual
experiences that occur as the spiritual seeker traverses the spiritual path.

31 Istikhara, is a well-known practice that literally entails “seeking goodness,” in which a per-
son presents their decision to Allah, supplicating for the best outcome. Although doing
so is still considered to be istikhara, the term, by default, denotes a formal, transmitted
supplication preceded by two units of a specifically intended supererogatory prayer (cf.
al-Bukhari, 6019).

32 This is a very effective decision-making process model that Ibn al-Qayyim outlines. At
its core, it is methodically carried out with a deep sense of prioritization, thoroughly
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If all else fails, the seeker will totally ignore all thoughts and wait for destiny
to take its course, with full reliance on his Lord to cause what He loves and is
pleased with to descend. If an [inclination towards any sort of ] action comes to
him then he will resort to istikhara with full reliance upon Allah yet again, with
concern that his inclinations may be egocentric or devilish considering he is
not free from sin and is continuously tested by shaytan so long as he dwells in
this world of trials and tribulations. Then at last, he will proceed to act. This is
the extent of the ability [to exercise caution] for the sincere seekers.33

And the people who ardently combat (jihad) [their egos] possess [special]
guidance and unveilings that the people who strive (mujahada) do not have.
For this reason, [Imams] al-Awza‘ and Ibn al-Mubarak stated, “If people dis-
agree regarding a matter, then look to what the people of the frontline are
upon,” meaning, the people of jihad. Indeed, Allah the Exalted says, and those
who effortfully struggle for Our sake, we shall surely guide them along Our ways,
(al-‘Ankabut 29:69).

Now, as for “objections against [divine] order,” [causing grief], it is possible
that he meant “worldly decrees,” as this is most apparent. It is also possible that
he is referring to religious decrees. The [advanced] spiritual masters [who are]

considering that which is most beneficial as defined by what is most beloved to Allah, as
opposed to what is self-serving. By surrendering one’s will over to Allah in this way, the
seeker is able to interact with the divine, being able to open up his spiritual senses to signs
that direct him via his prayers and istikhara.

The five possibilities outlined above specify and define the parameters for what is
most beneficial, providing enough flexibility in determining what is best based upon the
individual state or circumstances of the seeker. It is noteworthy that prayers and beseech-
ing Allah for help in making a decision does not contradict seeking the counsel of a righ-
teous guide.

After undergoing this exhaustive process of decision-making that includes relying
upon knowledge, spiritual intuition, expert counsel, and a five-factor personal and con-
textual analysis, one can easily accept the outcome and consequences of one’s decisions.
Such a decision-making process can help produces an overall feeling of contentment in
one’s choices, minimizing regrets.

33 This places a great emphasis on limiting overconfidence and overreliance upon oneself;
rather, it is the development of Allah-reliance that is being emphasized in this approach.
One must necessarily have a higher degree of self-scrutiny, skepticism, and personal inter-
rogation of one’s motives so as not to mistake divine intuition with satanic or egocentric
whispers and inclinations. Such personal skepticism should not be mistaken for an exces-
sive or unhealthy degree of self-debasement that leads to low self-esteem, but rather the
combination of recognizing one’s God-given abilities and weakness combined with an
ultimate reliance on Allah is critical to psychological and spiritual well-being and consis-
tent with living the Islamically good life. This self-critical approach is in stark contrast to
theories of self-psychology in modern psychological theories that overemphasizes a need
for self-confidence and self-reliance to the point of self-admiration.
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overtaken by [powerful] states sometimes unintentionally have objections to
decreed judgements, leading them to feel grief-stricken once they come to
know of their objections and thus the unideal etiquette that had emanated
from them.3* Such objections are their wishes that were in contradistinction
with what destiny willed for them; so, they become saddened on account of
the absence of correspondence [between their desire and divine will] and for
having a will other than that which has been ordained for them [by Allah].

If what was intended here [by Al-Harawi] is religious judgments, then
[some] people experience [overwhelming] spiritual states wherein they are
unable to reconcile between their experience[s] and [certain] divine com-
mands, as mentioned earlier. Inevitably, they find no way to avoid establishing
what is commanded; they thus experience a type of inward or outward [feeling
of] contradiction relative to how detached they are from the command due
to their spiritual state. They thus grieve on account of this contradiction as
submission to the call of [scriptural] knowledge is compulsory and opposing it
because of the likes of spiritual states [ineluctably] arises from [personal] will
and [spiritual] ailments. One feels saddened by the remnants of such incohe-
siveness within themselves, and Allah knows best.

3 Worry and Sorrow. Al-Hamm wa-l-Hazan (Worry and Sorrow) by
Imam Ibn Abi al-Dunya (d. 281 AH/882 CE)

3.1 Author’s Biography

Abu Bakr ‘Abdullah ibn Muhammad bin ‘Ubayd ibn Sufyan ibn Qays
al-Qurayshi, famously known as Ibn Abi al-Dunya, was born in the year
208 AH/806 CE in the city of Baghdad. There, he learned from many promi-
nent scholars, subscribing to the Hanbali school of Islamic jurisprudence. He
was renowned as an ascetic, pious scholar who inspired people towards righ-
teous actions through his trustworthiness, truthfulness, indifference to the
world, and inclination towards worship. He wrote on many subjects, authoring
over 180 works throughout his lifetime. Amongst his most esteemed teachers
were Imam al-Bukharl and Imam Zuhayr ibn Harb. Imam Ibn Abi al-Dunya
was considered a reliable hadith narrator of his time. He was also known to
have tutored the famous Abbasid caliphs, al-Mu‘tadid and his son, al-Muktafi.

34  Itis to hold tentative plans for oneself and not create an insistent fixation on what one
thinks is the best course of action, thereby leaving room for divine decree to determine
otherwise.
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3.2 Text Overview and Significance

In sharp contrast to Ibn al-Qayyim’s section pertaining to grief, this excerpt
from Ibn Abi al-Dunya’s writings views grief in a very positive light. Grief is
portrayed as something with the potential to be praiseworthy and even encour-
aged, in a sense; various supportive narrations and related stories value it as
an indication of goodness from Allah, akin to what common parlance would
describe as a “blessing in disguise.” The perspectives and quotations proffered
in this section can be very uplifting for those who struggle with excessive grief
and sadness, as many may sometimes wonder whether such is an indication
of distance from Allah or perhaps even a type of punishment. However, in his
spiritually enriching scholarly style, Ibn Abi al-Dunya adeptly frames sadness
as an opportunity for a potential increase in connection with Allah.

3.3 Arabic Text
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3.4 English Translation
In the name of Allah, the Most Gracious, the Most Merciful.

The Treatise’s Chain of Transmission
The righteous Shaykh Abu al-Fath Muhammad ibn ‘Abd al-Baqi ibn Ahmad
ibn Salman, may Allah have mercy on him, informed us, while3 I was listening

35  This particular expression implies that the hadith report that the teacher narrated was
being read to him by a student for checking while others present were listening and tran-
scribing the transmissions in their own notes.
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[attentively] during a [hadith] reading session with him held on Wednesday
the 19th of Jumada al-Akhira, in the year 563 AH, that it was said to him:

Abu al-Husayn ‘Asim ibn al-Hasan ibn Muhammad ibn ‘Ali narrates to
you that Abu al-Husayn ‘Ali ibn Muhammad ibn ‘Abd Allah ibn Bishran
al-Mu‘addil transmitted [a report] that was read to him, and he [sub-
sequently] validated that Abu ‘Ali al-Husayn ibn Safwan al-Bardhaf
informed us, in Muharram of the year 340 AH, that Abu Bakr ‘Abd
Allah ibn Muhammad ibn ‘Ubayd ibn Sufyan al-Qurashi detailed [the
following]:

Continuous Grief and Persistent Preoccupation
Sufyan ibn Waki‘ ibn al-Jarrah ibn Malih al-Rawasi narrated to us, stating that
Jami‘ ibn ‘Amm al-[jli related:

36

A man from Banu Tamim, called Abu ‘Abd Allah, narrated from the son of
Abt Hala al-Tamimy, through al-Hasan ibn ‘Ali, upon him be peace, from
his uncle, Hind ibn Abi Hala who said, “The Prophet, may Allah bless
him and grant him peace, was continuously in grief36 and was constantly

Mulla ‘Ali al-Qari mentions in his famous hadith commentary Mirgat al-Mafatih that the
word for grief (huzn) is simply the opposite of the word for happiness (surir). He provides
this explanation of grief in his description of the grief that the Prophet, may Allah bless
him and grant him peace, experienced when there was a moratorium on his receiving of
revelation (cf. ‘Ali al-Qar1, Mirqat al-Mafatih, vol. 9 (Lebanon: Dar al-Kutub al-Tlmiyya,
2001), 734.). This is further elucidated by the hadith wherein the Prophet, may Allah bless
him and grant him peace, mentioned, “Woe be to the hoarding slave; if Allah reduces
the value [of his commodities] he becomes sad (hazina), but if He raises them in value,
he becomes happy” (cf. ‘Ali al-Qari, Mirgat al-Mafatih, vol. 5 (Lebanon: Dar al-Kutub
al-Tlmiyya, 2001), 952.). Mulla ‘Al Qari also cites additional explanations of huzn and
hamm (worry) in saying that they occur on account of the loss of something beloved. He
states that some scholars also mention that Auzn occurs due to a loss in the past whereas
hamm occurs due to an anticipated fear of a loss in the future (cf. ‘Ali al-Qari, Mirgat
Al-Mafatih, vol. 3 (Lebanon: Dar al-Kutub al-‘Ilmiyya, 2001), 128.).

However, with a slight variation to the vowelling of the word, sazn connotes a close
yet distinct meaning of harshness or roughness. It can be used to refer to a harsh, hard,
and barren land. It is the opposite of the word that denotes ease (sahl) and can similarly
be used to refer to lush, soft, and fertile land. Mulla ‘Ali Qari provides the aforementioned
explanation under the narration wherein a man named Hazn came to the Prophet, may
Allah bless him and grant him peace; Upon learning his name, the Prophet, may Allah
bless him and grant him peace, changed it to Sahl in order to inculcate the good virtues
of softness and gentleness in him (cf. ‘All al-Qari, Mirgat Al-Mafatih, vol. 7 (Lebanon: Dar
al-Kutub al-TImiyya, 2001), 3000.).
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[engrossed] in contemplation. He had no rest. His silence was prolonged,
and he did not speak except when necessary.”3”

Does Allah Love Each and Every Saddened Heart?

Al-Hasan ibn Mahdi al-Basri related to us that Abd al-Quddas ibn al-Hajjaj
al-Himsi narrated through Abu Bakr ibn Abi Maryam, from Damra ibn Habib,
on the authority of Abu al-Darda, may Allah be pleased with him, that the
Messenger of Allah, [may Allah bless him and grant him peace,] said, “Allah
loves every saddened38 heart.”s?

Worry and Sorrow Remove Sins

— =

Ishaq ibn Isma‘ll narrated to us, stating that al-Husayn ibn ‘Al1 al-Tjli transmit-
ted from Z@ida, through Layth, then Mujahid, on the authority of ‘A’isha, may
Allah be pleased with her, that the Prophet, may Allah bless him and grant
him peace, said, “When a man’s sins are numerous and he has no good deeds
wherewith to atone for them, Allah afflicts him with sorrow so as to remove
them from him.”

37  This narration provides great consolation to those who experience any form of chronic
sadness or grief that is not on account of worldly attachments. It provides a humane por-
trait of the Prophet, may Allah bless him and grant him peace, that normalizes the natural
human experience of worry and sadness.

38 Indirectly drawing on other related texts, Imam al-San’ani comments on this narration,
explaining, “[Meaning] the heart that is saddened on account of one’s misdeeds and the
resultant distance from one’s Lord; not the heart that is saddened due to some kind of
worldly displeasure or loss.” (see Muhammad b. Isma‘l San‘ani, al-Tanwir Sharh al-Jami’
al-Saghir, vol. 3 (Riyadh: Maktabat Dar al-Salam, 2011), 381.). He further mentions, “It is
said that a believer’s happiness appears on his face, whereas his sadness is entrenched in
his heart. As such, the heart was specifically mentioned [in the narration] as it behooves a
believer to maintain a cheerful, smiling face instead of a persistently gloomy one,” (Ibid).

39  One can see a stark contrast between the collection of narrations employed by Ibn Abi
al-Dunya and the discussion of grief offered by Ibn al-Qayyim. Ibn Abi al-Dunya brings
together a series of narrations that provide a positive portrait of grief and sadness,
whereas Ibn al-Qayyim seems to view grief as rewarding or blameworthy in correspon-
dence to the beliefs and values that underlie it. Ibn al-Qayyim does not see sadness as
intrinsically rewarding, rather the belief that underlies and leads to the emotions is what
is either rewarding or blameworthy.

A potential reconciliation can be made between both scholars’ viewpoints by consid-
ering that while Ibn Abi al-Dunya appears to favor the idea that grief is a natural emotion
that is generally and inherently positive for a believer; for Ibn al-Qayyim, this would hold
true only for believers for whom it would be assumed that their sadness is indicative of
sound and desirable beliefs.
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The Narration of Adam, upon him be peace, Pertaining to Worry and Sorrow
Muhammad ibn al-Husayn narrated to us, saying that ‘Abd Allah ibn al-Faraj
al-‘Abid narrated from Fath al-Mawsili, who related, “Prophet Adam, upon him
be peace, said, ‘We were without worry or sadness in Paradise. However, in the
temporal world, we have nothing but worry and sadness until we return to our
home from which we left.”40

Muhammad ibn al-Husayn also transmitted [a report], saying that ‘Abd
Allah ibn al-Faraj al-Abid narrated from Fath al-Mawsili, who said, “Adam,
upon him be peace, said to his son, ‘By Allah, my grief over the abode from
which I departed is long-drawn; if you were to experience such, you would
surely lose yourself.”

Mlustrations of Ya‘qub’s Grief for Yasuf, Upon Them Be Peace

Narrating to me, ‘Abd Allah ibn Raja’ stated that Ahmad ibn Bashir related
through Hisham from al-Hasan, who said, “From the time in which Yasuf, upon
him be peace, left [his home] until he returned eighty years later, grief never
left the heart of Ya‘quib, upon him be peace; he continued to weep until he lost
his eyesight.”

Al-Hasan further said, “By Allah, at that time there was no human being on
earth dearer to Allah than Ya‘qab.”

Sufyan ibn Waki‘ narrated to me, saying that Ibn ‘Uyayna narrated from
Muhammad ibn Saiqa, through al-‘Ala’ ibn ‘Abd al-Rahman, who said that ‘Ali
ibn Abi Talib, may Allah be pleased with him stated, “There is no antimony that
aman can apply [to his eyes] better than sadness.”

Ruined is the Heart that is Devoid of Sadness

‘Ubayd Allah ibn ‘Umar ibn Maysara al-Jushami, Na‘im ibn Haysam, and oth-
ers narrated to us, saying that Ja‘far ibn Sulayman related, “I heard Malik ibn
Dinar say, ‘If the heart is devoid of sadness, it will be ruined just as a house, if
uninhabited, becomes ruined.”

The World and the Hereafter are Co-wives

Muhammad ibn Yazid ibn Rifa‘a narrated to us, saying that Aba al-Husayn
al-‘Ukali related from Sumayl ibn ‘Abd Allah who mentioned, “I heard Malik
ibn Dinar say, ‘Your sadness over the temporal world on account of worldly
matters disappears from your heart by the utter sweetness of the Hereafter.

40  Thisis consistent with the writings of other scholars indicating that this ephemeral world
is one of trials and tribulations (dar al-ibtil@’), by divine design.
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Similarly, your happiness in the temporal world on account of worldly matters
disappears from your heart by the sweetness of the hereafter.”+!

Ahmad ibn al-‘Abbas al-Namir narrated to me that Muhammad ibn Tufayl
said, “Fudayl ibn ‘Iyad said, “‘Your happiness in the world on account of worldly
matters gets obliterated by the [sheer] sweetness of worship. Also, your worries
pertaining to the world are eradicated by worship in its totality:

Al-Husayn ibn ‘Abd al-Rahman al-Fazari narrated to me, stating that
al-Hasan heard a man exclaiming, “How agonizing is it to grieve!” Al-Hasan
retorted, “Hey you! Shouldn’t you say that for what has preceded of His knowl-
edge about you?”

”m

Say: How Agonizing is it to Grieve!
Abu Bakr al-Sayrafi narrated to us, saying, “I heard my father saying that Ibn
al-Sammak overheard a man exclaiming, ‘Ah, such sadness pains [me]! So, he
then told him to say, ‘How agonizing is it to grieve!’ [He further added,] ‘And [I
hope] that I am not one of such people. Have you [ever] seen a grieving man?”

He [further] states, “It has reached me through Hamid ibn ‘Umar al-Bakrawi,
who said, “I heard ‘Abd Allah ibn Tha‘laba saying to Sufyan ibn ‘Uyayna, ‘O Abu
Muhammad, how agonizing is it to grieve!’ Sufyan ibn ‘Uyayna replied, ‘Have
you ever felt any [real] grief given what Allah knows of you? ‘Abd Allah said,
‘You left me to never feel joy [again]’

‘Ayyash al-Qattan narrated to me, saying that Qasim al-Khawwas transmit-
ted that Muhammad ibn Rafi‘ said, “Did knowing that Allah has prior knowl-
edge of your states ever make you weep?”

There are Three Forms of Grief in the World

Al-Husayn ibn ‘Abd al-Rahman related to me from ‘Abd Allah ibn Salih ibn
Muslim al-Ijli who said, “It used to be said that grief in this world is three:
[when] two close friends are separated; [when] a parent who loses their child;
and [when] a man is impoverished after [having been] rich.”

Are Supplications Answered in a State of Grief?

‘Abd Allah ibn al-Rahman ibn Salih transmitted that Aba-1-Nadr narrated from
Salih al-Murri that Yazid al-Raqashi said, “The prayer that is [readily] answered
is that which emanates from [deep] sadness, as the key to mercy is [in] ear-
nestly and humbly beseeching [Allah].”

41 This provides a demarcation between adaptive sadness that is associated with religious
affairs contrasted by maladaptive sadness that is associated with worldly attachments.
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Grief Due to Missing the Congregational Prayer

Al-Hasan ibn al-Sabah narrated to me, saying that Zayd ibn al-Hubab trans-
mitted from Marji, through Ghalib al-Qattan from Bakr ibn ‘Abd Allah [the
following]: “If a man leaves to attend the congregational prayer but misses it
and consequently feels sad, then Allah gives him the [same] rewards of the
congregational prayer.”

Hashim ibn al-Qasim Aba Muhammad narrated to me, stating, “My father
narrated to me that Muhammad ibn Hani mentioned that Yasuf ibn Asbat
related from Wuhayb ibn al-Ward, who said, ‘Whoever performs the ritual
ablution at home with excellence, and then leaves for the congregational
prayer, but thereafter sees people departing [from the prayer] and is saddened
by this, Allah will give him two rewards; a reward for his grief, and a reward for
the congregational prayer that he missed.”

Grief Polishes the Hearts

Muhammad ibn al-Husayn narrated to me, saying, “Ja‘far ibn Jisr ibn Farqad
told me that Hammad ibn Waqid said, ‘T heard Abu ‘Ubayda al-Khawwas say-
ing that grief polishes the hearts. Through it, hearts are softened for [clearer]
contemplation.’ Thereafter, he wept.”

Sayings of the Righteous Regarding Grief

Ahmad ibn Jubayr narrated from Abua Ishaq al-Taligani through ‘Abd Allah
al-Mubarak on the authority of Sufyan al-Thawri, who said, “It used to be said
that [one’s] sorrow corresponds to the degree of [their] foresight.”

Ahmad ibn Hatim al-Tawil narrated to us, stating that Yahya ibn Yaman
related through Sufyan, on the authority of Yunus ibn ‘Ubayd, from al-Hasan,
who said, “Allah is not worshiped with anything better than long-drawn sorrow.”

‘Asim ibn ‘Umar ibn ‘Ali narrated from Hafs ibn Qarir, who said, “A man
amongst us accompanied al-Hasan, who said that he heard al-Hasan saying,
‘Of all that a person will see in their record [of deeds] on the Day of Judgment,
there will be nothing more pleasing than [their] worries and sorrows.”

Does Worry and Grief Increase One’s Rewards?

Abu al-Harith Surayh ibn Yanus related to me through Khalaf ibn Khalifa,
from Mansur ibn Zadhan, who stated, “Worry and grief increase one’s rewards,
whereas frivolity and carelessness increase one’s bad deeds.”

Abu ‘Abd Allah Ahmad ibn Ibrahim narrated to us, saying that Bishir ibn
Salam al-Kifi transmitted from Mis‘ar through Bukayr or Abui Bukayr, that
Ibrahim al-Taymi once said, “The one who does not experience sadness should
fear not being [included] amongst the people of Paradise, as they will exclaim
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[therein], ‘All praise be to Allah Who has removed all grief from us.’ Likewise,
one who does not feel genuine concern should [also] be afraid of not being
amongst the people of Paradise. This is because they will say, ‘Verily, before

(14

[this] we used to be so worried amongst our people

The Quran’s Discussion on Grief

Al-Muthanna ibn Mu‘adh al-‘Anbari narrated to us from Mu‘adh ibn Hashim,
through his father, from ‘Amr ibn Malik, [who transmitted] from Abt al-Jawza’
that Ibn ‘Abbas had said, “All praise be to Allah Who has saved us from ...” He
[then] continued, “... the joylessness of the Hellfire.”

Al-Khalil ibn ‘Amr narrated to us through ‘Abd Allah ibn Idris [who related]
from his father from ‘Atiyya [who said], “All praise be to Allah who has kept
away from us all [causes of ] grief” He said, “[Meaning] death.”

Muhammad ibn Nasih narrated to us, stating that Baqiyya ibn al-Walid
transmitted from Mujashi‘ ibn ‘Amr from someone who related to him from
Sa‘1d ibn Jubayr [that he said], “All praise be to Allah who has kept away from
us all [causes of] grief” He [further] explained, “[Meaning] concern about
[earning] daily bread in this world.”

4 Between Fear and Hope. Mukhtasar Ihya’ ‘Ulam al-Din by Imam
Abu Hamid Muhammad al-Ghazali (d. 505 AH /1111 CE)

41 Author’s Biography
See Author Biography under section 1 of Chapter 2.

4.2 Text Overview and Significance

This excerpt is taken from the condensed, summarized version of Jhya’ ‘Uliam
al-Din that Imam al-Ghazali wrote himself towards the end of his lifetime. This
particular selection highlights the importance of being in a state of balance
between both fear and hope, as opposed to being overly consumed by either
of the two. Such a discussion is important in the realm of psychological dis-
course due to the considerable influence each state has over one’s thinking
processes and accompanying behaviors. Fear propels future-oriented safety
seeking behaviors, increasing one’s need for control to avoid a potential harm
in the future, whereas hope mediates safety-seeking behaviors by relinquish-
ing control in anticipation of a positive future outcome. Imam al-Ghazali prof-
fers that healthy or balanced fear is attained when an individual sufficiently
fears Allah to the extent that it drives them to act in a goal-oriented manner,
purposefully preparing for the afterlife through the performance of good
deeds and the abandonment of evil deeds. By nature, fear induces a state of
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control and strengthens one’s sense of responsibility that effectively motivates
behavior towards purposeful goals. However, fear needs to be counterbalanced
with sufficient hope that allows a person to surrender control after they have
exhausted their efforts, relying upon Allah’s mercy and His facilitation of ulti-
mately good outcomes. Imam al-Ghazali provides prescriptive approaches
utilizing Quranic cognitive therapy to promote this balance. First, he out-
lines the harms of each state when imbalanced, characterizing an individual
with excessive fear as someone who may be unhealthily scrupulous, which
can eventually lead to despondency. On the other hand, an individual with
too much hope and too little fear risks becoming languid in their worship and
religious commitment, delusionally relying on Allah’s gifting them with good
outcomes, despite their inaction.

In order to counterbalance between these states, Imam al-Ghazali employs
what cognitive psychologists refer to as bibliotherapy — which, in an Islamic
context is more aptly termed Quranotherapy. Such entails the utilization of
religious scripture to cognitively reframe and engender a healthy psychologi-
cal orientation to life. More specifically, al-Ghazali advises the one who suf-
fers from excessive fear to read and reflect upon the mercy of Allah, while the
one who is overly hopeful should read about the punishments of Allah. Such
reflection will mediate their excessive fear or hope, leading them to act with a
better-balanced cognitive orientation in striving towards achieving their reli-
gious goals.

Towards the end of the chapter, al-Ghazali cautions spiritual masters to be
wary of randomly employing interventions or mass-assigning certain verses
of the Quran for all their disciples to reflect upon. Rather, the spiritual master
must tailor their approach to the corresponding state of each unique individ-
ual in order to provide the most effective interventions. As supportive evi-
dence, he cites the statement of Al1 ibn Abi Talib, may Allah be pleased with
him, “The scholar is the one who neither causes people to despair from the
mercy of Allah, nor feel spared from the punishment of Allah; rather they are
the ones who employ what is most fitting for each person.”

4.3 Arabic Text
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4.4 English Translation

Between Hope and Fear

Understand that hope is one of the [various] ranks of a spiritual wayfarer and
one of the states of a spiritual seeker. An attribute (wasf) is labeled a “state”
(hal) when it comes and goes; it is termed a “station” (magam) when it becomes
[an] ingrained [trait].

They say one should know that if something is anticipated to occur in the
future and such pains the heart, then it is called “fear” (khawf). However, if
such brings joy to the heart, then it is called “hope” (raj@’). As such, hope is
that which brings comfort to the heart in anticipating [the attainment of that
which is] cherished. However, there must be a [practical| means for [attaining]
that beloved [thing]; if one is [capable] of securing more avenues [towards] it
then the term “hope” is rightfully applicable. Whereas if one is awaiting [posi-
tive outcomes] while the [requisite] means have ceased to exist, then “delu-
sion” (ghurir) is a more appropriate term. If both securing the means and their
privation are equally likely, then the label “wish” (tamanni) is most befitting.

Verily, the masters of the heart know that the ephemeral world (dunya) is
a cultivating field for the Hereafter. The heart is like soil, and faith (iman) is
like the seeds [planted] therein. Acts of obedience [to Allah] are the running
water which irrigates the earth and sustains it with nutrients. A heart that is
immersed in the dunyad and obscured by it is like swampy earth in which seeds
cannot grow. The Day of Recompense will be the day of harvest in which no
one will reap [anything] other than that which they have sowed. No crops will
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grow except for the ones [that sprout] from the seeds of faith. Indeed, faith is
seldomly cultivated when paired with a vile heart and an evil character.

Whilst seeds do not sprout in a swamp, a person who amasses the [correct]
means (including pure soil, water, care, and fertilizer, as was previously men-
tioned) and then places a good seed therein, awaiting the harvest with hope for
Allal's grace, and for [His] prevention of storms and natural disasters, then it
is warranted for one to call this hope. If one scatters seeds in barren, desolate
land that has no water, and [thereafter] anticipates a harvest, then this is called
delusion (ghurir). If one sprinkles seeds in pure soil without any water, and
then anticipates a harvest by relying [solely] on rainwater, then this is called
wishful thinking (tamanni).

It should thus be clear to you that the one who cultivates faith in his heart,
irrigating it with the water of righteous deeds, and purifying it from [spiritual]
impurities in the same way that land is cleared of thorns and weeds, is [right-
fully] entitled to have hope. Anything other than that is wishful thinking or
delusion,*? towards which there is an indication in the Prophet’s saying, may
Allah bless him and grant him peace, “The intelligent one is he who subdues
his carnal self and works for that which comes after death; the foolish one is
he who follows his carnal desires with false hopes in Allah.”#3 Verily Allah,
the Exalted, has mentioned something similar to this in His statement: Then,
a generation came after them that inherited the Book, opting for the temporal
goods of this world, saying, “We shall be forgiven,” (Al-Araf 7:169). He clarifies
that this [type of ] hope has no basis when that which should rightfully precede
it does not precede it.

What bolsters this further is what has been reported by Zayd al-Khayl [may
Allah be pleased with him], who said to the Messenger of Allah, may Allah
bless him and grant him peace, “I have come to ask you regarding the signs for
those whom Allah wants [goodness] and the signs for those whom He does not
want [goodness]. He responded [may Allah bless him and grant him peace],
‘In what state did you awaken this morning?’ He answered, ‘I awoke recogniz-
ing goodness and its people, and if I was capable of performing any of such,
then I hastened towards it with firm conviction of its reward. If, perchance,
any of it escaped me, I grieved over it and I yearned for it. So, he [may Allah

42 Thisis a unique feature of Islamic traditional thought as exemplified by Imam al-Ghazalj,
wherein even “positive” feelings or traits such as happiness or hopefulness must be tem-
pered, as an excess of such can also be maladaptive.

43 Al-Tirmidhi, 45; Ibn Maja, 161.

In his Takhrij Minhaj al-Qasidin, Shu‘ayb al-Arna’ut has graded this hadith to be weak
(da‘if) on account of the presence of a weak narrator in the chain, Abai Bakr al-Ghasani
(p- 298). Furthermore, most of the variations of this hadith mention the word, “The inca-
pacitated one” (4jiz) instead of “the foolish one” (Ahmaq).
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bless him and grant him peace] said, ‘This is the sign of Allah for whomso-
ever he wants [goodness]. And if He had wanted other than that for you, He
would have propelled you towards it without any care for which valley you
perished in thereafter””#4 Thus he, [may Allah bless him and grant him peace,
mentioned the signs of those whom He wants good for, due to which one may
become hopeful.

An Elucidation of the Virtues of Hope and Its Encouragement

Realize that deeds performed out of hope are superior to [deeds rooted]
in fear. This is because the closest servants to Allah, the Exalted, are the most
beloved to Him, and [it is] love [that] embodies hope.

Indeed, hope for good [naturally] draws one near and makes one beloved,
whereas fear inherently incites one to run away. There is an indication towards
this in the statement of the Prophet, may Allah bless him and grant him peace,
“None of you should die without thinking well of Allah.”#> Additionally, when
visiting a person on the verge [of death], he, may Allah bless him and grant
him peace, asked, “How do you find yourself?” He answered, ‘I dread my sins
whilst I [also] have hope in the Mercy of my Lord.” He, may Allah bless him
and grant him peace, said, “These two [characteristics] do not converge in the
heart of a [believing] slave in such a moment except that Allah, the Exalted,
grants him what he hopes for and saves him from that which he fears.”46

Section One:

Realize that one who is overcome by hopelessness such that it makes him
[totally] disheartened, as well as a person who is overcome with fear to the
extent that it harms himself and his family,#” are both in need of treatment*8

44  Hafiz al-Iraqi grades this hadith as weak. He states that it has been narrated in al-Tabrani’s
collection called, “al-Kabir” (see ‘Iraq, al-Mughni ‘an Haml al-Asfar, 149.).

45  Muslim, 2877.

46 Ibn Maja, 4261; al-Tirmidhi, 983.

47  In moderation, fear is thought to have adaptive functions in terms of both cognitive and
behavioral responses. From the perspective of evolutionary psychologists, fear, in its
adaptive form, allows for the aversion of danger. In its maladaptive form, however, it can
lead to anxiety disorders and depression (John D. Teasdale, Zindel Segal, and J. Mark G.
Williams, “How Does Cognitive Therapy Prevent Depressive Relapse and Why Should
Attentional Control (Mindfulness) Training Help?,” Behaviour Research and Therapy 33,
no. 1 (January 1995): 25—39.).

In the above section, al-Ghazali highlights that excessive anxiety can lead to dysfunc-
tion that is indicated by personal, familial, and social functioning. This is quite similar to
the Diagnostic and Statistical Manual of Mental Disorders (DsM) criteria for considering
something to have met the clinical threshold of being considered a disorder (American
Psychological Association, 2013).

48  Modern psychological perspectives struggle to determine the adaptiveness of emo-
tion regulation as researchers assume that it is adaptive to down-regulate all negative
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with corresponding [positive] opposites.# As for the one who is overrun by
vain hopes, the means [that incite] hope is like a fatal poison for him; they are
like honey in which there is cure for the one experiencing excessive [inner]
coolness [in their body]. If someone with excessive heat were to consume it,
they would perish. As for the one who is engulfed by false hope and inordi-
nately engages in sin, it is especially necessary for him to be treated with that
which induces fear.5° Both fear and hope are proportionately correlated; each
should be [appropriately] induced in accordance with the specific state of
every individual.

‘Ali, may Allah be pleased with him, once stated, “The scholar is one who does
not cause people to despair of Allah’s mercy; he likewise does not let them feel
[overly] secure regarding the plans of Allah. Since the scholars are the inheri-
tors of the prophets, they are doctors of the [spiritual] heart; they adminis-
ter that which appropriately suits the condition of each [and every] patient.”>!

emotions and up-regulate all of the positive ones (cf. Drew Westen and Pavel S. Blagov,
“A Clinical-Empirical Model of Emotion Regulation: From Defense and Motivated Rea-
soning to Emotional Constraint Satisfaction,” in Handbook of Emotion Regulation (The
Guilford Press, 2007), 374.). For example, Westen and Blagov define emotion regulation as
“... procedures people use to try to maximize pleasant and minimize unpleasant feelings,
emotions, and moods,” (Westen and Blagov, “A Clinical-Empirical Model of Emotion Reg-
ulation: From Defense and Motivated Reasoning to Emotional Constraint Satisfaction.”).
However, to truly determine the adaptiveness of emotion regulation, one must study
the emotion in its cultural-religious context by taking into consideration short-term and
long-term goals, and other motivators behind the regulation process. As outlined above,
as well as throughout the vast heritage of classical literature, Islamic perspectives view
emotions as processes involving the demands of the religion.

49  The Arabic term mudawa indicates and includes treatment with the opposite states. This
approach was and is commonplace in traditional humoral medicine whereby an indi-
vidual afflicted with too much heat in their body would be regulated through the con-
sumption of cooling foods and activities. This analogy is extended to psycho-spiritual
conditions by many traditionally trained spiritual practitioners, whereby they attempt to
treat an extreme manifestation of an emotional or spiritual state with its opposite state
in order to establish equilibrium within the patient. In this case, too much fear is then
treated through cognitive reframing in order to engender a hopeful psychological orienta-
tion via the usage of Quranic verses as al-Ghazali describes in this text.

50  Adaptive anxiety leads an individual to be concerned with fears of adverse consequences;
such serves as a motivator to desist from engaging in sins for fear of punishment from
Allah. Conversely, someone immersed in sin who does not put forth any significant effort
to improve on account of a misplaced hope for the forgiveness of Allah needs to have
their false hopes countered through reminders of Allah’s wrath.

51 This underscores a very important principle describing psycho-spiritual treatment as a
very nuanced process. Similar to cognitive therapies, al-Ghazali suggests that a spiritual
guide should adopt an approach that is based on an assessment of the patient’s par-
ticular needs, working to induce and adjust their states accordingly. The philosophy of
unique treatment elucidated here entails the referencing of scripture in order to cognitive
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One of the [most] effective remedies [used] to inculcate hope involves the
patient closely reflecting over the blessings that Allah has bestowed upon him;
this includes his bodily health and the soundness of his limbs; the commission
of prophets for the sake of his guidance; the creation of various foods, drinks,
and medicinal cures for his betterment.

Something else that reinforces the means for [increasing] hope is in what
He, the Exalted, says: O My servants who have exceeded the limits against their
souls! Do not lose hope in Allah’s mercy, for Allah certainly forgives all sins
(Al-Zumar 39:53). He also states: ... and the angels proclaim the purity and
praise of their Lord, seeking forgiveness for those on the earth (Al-Shura 42:5).
Additionally, he mentions: Above them are canopies of fire as well as canopies
underneath them. That is the thing against which Allah warns His servants
(Al-Zumar 39:16). Even though He strikes fear within the believer [here], such
is actually directed towards the disbelievers for whom [the fire] was created.

Abu Musa al-’Ash‘arl, may Allah be pleased with him, reported that the
Prophet, may Allah bless him and grant him peace, said, “My nation is a privi-
leged nation; it will not be punished in the hereafter.”>2 Indeed, there are innu-
merable verses and prophetic reports to support this.

It also appears in a long hadith [narrated] by Anas, may Allah be pleased
with him, that a bedouin once asked the Messenger of Allah, may Allah bless
him and grant him peace, “who will preside over the accounts of the entire cre-
ation on the Day of Judgment?” He [may Allah bless him and grant him peace]
replied, “Allah, the Honored and Majestic.” The bedouin further asked, “Him,
and Him alone?” He [may Allah bless him and grant him peace] answered,
“Yes.” Thereafter, the bedouin smiled, and the Messenger of Allah, may Allah
bless him and grant him peace, asked him, “O Bedouin, what makes you smile?”
He responded, “Verily, the Most Kind. When He enumerates, He forgives, and
when He calls to account, He overlooks.” The Prophet, may Allah bless him and
grant him peace, affirmed, “The bedouin has spoken the truth. Truly, there is
no one more kind than Allah, the Exalted — He is the most benevolent of all”
He, may Allah bless him and grant him peace, then said, “This Bedouin has
understood [well].”53 He, may Allah bless him and grant him peace, also said,
“Allah, the Exalted, has proclaimed, ‘My mercy supersedes my wrath.”>*

reframe or induce the opposite emotional state that the patient is experiencing, thereby
engendering psychospiritual equilibrium.

52 Aba Dawuad, 4278.

53  Bayhaqi has narrated a similar hadith with slightly different wording in Shu‘ab al-Iman,
vol. 1, p. 421. However, Bayhaqi classifies this hadith as a fabrication (mawdu). (See
al-Bayhaqj, Kitab Shu‘ab al-Iman, 1:421.)

54  Muslim, 2751
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Section Two: Regarding Fear
Note: the meaning of fear has been explained in the aforementioned section.

One should realize that both fear and hope are two lead reins that drive
the one in whose heart the beauty of truth has not become [fully] manifest.
Whosoever beholds such beauty with his heart transcends [the need for] fear
or hope. This is elucidated by the saying of [Imam] al-Wasit1, “Fear is a veil
between Allah and His servant.” He likewise said, “When the truth is made
manifest within the hearts, they no longer retain any [other] motive — [actions
are no longer| driven by fear or hope.”

Generally, if a lover is engulfed by the splendor of His beloved, then [even]
turning his attention towards the fear of separation will detract from the union
[between them]. Nonetheless, we are [only] speaking about the preliminary
basics of this phenomenon. At this juncture, we assert that the remedy to
incite fear entails looking over and reflecting upon the [Qur’anic] verses that
mention the severity of divine punishments and the [Day of] Judgment as well
as related prophetic narrations. One should also reflect upon the condition of
their own self in relation to the Majesty and Grandeur of Allah, alongside His
statement [in a hadith qudsi], “These people are in paradise and it makes no
difference to Me, plus these are in the Hellfire and it makes no difference to
Me."55 Furthermore, a person must realize that they are deserving of a painful
retribution on account of one’s transgressions, disregard for the commands of
Allah, and their perpetration of forbidden deeds.

If Allah, the Exalted, were to destroy the entire world, it would make no
difference to Him at all. Whereas this deprived person has committed crimes
and sins and is thus most deserving of being in [a state of] fear. If he were to
be destroyed, then Allah would not be affected by such. And how [can one not
worry| when the Leader of all Messengers, [may Allah bless him and grant him
peace], said, “I am the most knowledgeable amongst you regarding Allah; I am
also the most fearful of Allah.”56 Also, Allah revealed to Dawad [upon him be
peace], “Dawud! Fear me just as you fear a menacing predator.” And the reality
of [the nature of] a predatory beast is that it will readily devour you without
any concern.

55 Muhammad Ibn Sad, Al-Tabagat al-Kubra, vol. 7 (Cairo: Maktabat al-Khanjl, 2001), 135;
Ibn Manthur, Tahdhib Tarikh Dimashg, 5:292.
56  Al-Bukhari, 20; Ahmad, 3:317.
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Indeed, the Messenger of Allah, may Allah bless him and grant him peace,
said, “Whoever fears Allah then everything will fear Him, and the one who
fears other than Allah, will fear everything.”>”

‘Aisha, may Allah be pleased with her, reported, ‘I said, ‘O Messenger of
Allah, [does the verse] Those who give whatever they give and whose hearts trem-
ble [al-Mu’minun 23:60], refer to the person who steals and fornicates?’ He,
may Allah bless him and grant him peace, replied, ‘No. Rather, [it refers] the
one who fasts, gives charity, and prays, fearing that none of it will be accepted
from him.”58 The Prophet, may Allah bless him and grant him peace, also said,
“There is no believer who sheds tears from fearing Allah — even if they are [as
little] as the size of a fly’s head — realizing a lesson at the time they roll down
[his cheeks], except that Allah makes him prohibited for the Hellfire [to con-
sume him].”59

An Elucidation of the Prophets’ Experiences of Fear

‘Aisha, may Allah be pleased with her, narrates, “the Messenger of Allah, may
Allah bless him and grant him peace, was such that when the weather would
worsen and the winds would [start to] blow fiercely, his face would [visibly]
change; he would stand up and pace around the house, going out and com-
ing back in [again]. All of this was due to fear of Allah’s punishment. Once, he
recited verses from Surat al-Haqqa and fainted.”

Also, Allah the Exalted says, ... and Musa fell unconscious, (al-Araf 7:143).
When the Messenger of Allah, may Allah bless him and grant him peace, saw
the [angelic] form of Jibril in the horizon, he lost consciousness. He, may Allah
bless him and grant him peace, further said, “Jibril never came to me except that
he would be trembling out of fear of [Allah,] the Compellor, The Magnificent.”
Additionally, it has been related that when what befell Iblis occurred, Jibril and
Mikail immediately began to weep. Allah, the Exalted, inspired them, [saying, ]

57  Aba Muhammad Zaki al-din al-Mundhiri, Al-Targhtb Wa-(-Tarhib Min al-Hadith al-Sharif,
vol. 1 (Beirut: Dar Thya' al-Turath al-Arabi, 1968), 26; ‘Alauddin al-Muttaqi al-Hindi, Kanz
Al-"Ummal, vol. 3 (Muassasat al-Risala, 1981), 149; Isma‘ll Ibn Muhammad al-‘Ajlani, Kashf
Al-Khafa’, vol. 2 (Cairo: Maktabat al-Quds], 1351), 249. Hafiz al-Traq1 grades this hadith as
severely weak (‘Iraqi, Al-Mughni ‘an Haml al-Asfar, 510).

58  Ahmad, 6:159; Aba Nu‘aym al-Isfahani, Hilya al-Awliya’wa Tabaqgat al-Asfiy@’, vol. 10 (Cairo:
Dar al-Hadith, 2009), 278; Ibn Hajar al-Asqalani, Fath Al-Bari bi-Sharh Sahth al-Bukhart,
vol. 11 (Egypt: al-Maktabat al-Salafiyya, 1380),170;Jalal al-Din al-Suyuti, al-Durr al-Manthr,
vol. 6 (Beirut: Dar Fikr, n.d.), 105.

59  Abl Muhammad Zaki al-din al-Mundhiri, al-Targhib wa-l-Tarhib min al-Hadith al-Sharif,
vol. 4 (Beirut: Dar Ihya' al-Turath al- ‘Arabi, 1968), 231; al-Muttaqi al-Hindi, Kanz al- Ummal,
3:148.
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“What has come over you, causing you to cry like this?” They replied, “O Lord!
We are not secure from Your [Divine] designs!” Allah said, “You should be as
such; never feel safe from My planning.”

[About the Prophet, may Allah bless him and grant him peace,] Abai Darda),
[may Allah be pleased with him, ] said, “The throbbing heart of Allah’s closest,
upon him be peace, on account of the fear of Allah, could be heard from the
distance of a mile when he would stand to pray” Also, Mujahid, may Allah
be pleased with him, mentioned that Dawiid, upon him be peace, cried for
forty days in prostration; he did not raise his head until undergrowth sprouted
[on the ground] through his tears. When his head was eventually covered [by
foliage], it was called out, “O Dawid, are you hungry, that you should be fed?
Or are you thirsty, that you should be given to drink? Or are you undressed,
that you should be clothed? He then sighed heavily; the twigs ignited from the
heat of his breath as Allah sent down His remission and forgiveness upon him.
Dawud [upon him be peace] then said, ‘My Lord, inscribe my mistakes onto
my palm.’ All his mistakes were then written onto his palm such that he would
not extend his hand to eat or drink or for anything else except that he would
see it, and it would consequently make him weep. Whenever he was handed a
cup that was half full of water, when he would lift it [to drink], he would con-
sider his mistakes; upon reaching his lips [the cup] would be overflowing due
to his tears.”

And it is also narrated about him, upon him be peace, that he never
raised his head towards the sky until he passed away due to humility before
Allah. Indeed, he used to privately entreat Allah, saying, “My Lord, whenever
I remember my mistakes, the earth, in its vastness, constricts around me [as if
I am dead]. But, when I remember Your Mercy, then [it is as if] my soul returns
to me. Perfection is Yours! I have come to the physicians amongst your slaves
to remedy my mistakes, and all of them direct me toward you, so wretched
are those who despair of You Mercy.”

Fudayl, may Allah have Mercy on Him, related, “It was narrated to me that
Dawid, upon him be peace, remembered his mistake one day, so he jumped
up abruptly with his hand upon his head until he reached the [nearby] moun-
tains. Predatory animals gathered around him. He exclaimed, ‘Go away! I do
not want you! I only want those who profusely weep over their sins. No one
should come to me unless they are crying. And who is free of sin? And what
would one do with Dawud, the sinner, [anyways]? He used to get rebuffed
for weeping excessively, but he would say, ‘Leave me to cry before the Day of
Lament manifests; before the bones burn and the entrails are ignited; before
the stern, fierce, angels (Al-Tahrim 66:6) are commanded, who do not disobey
Allah; they do as they are ordered (Al-Tahrim 66:6).”
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‘Umar ibn ‘Abdul Aziz mentioned that when Dawtid [upon him be peace]
was afflicted by [his] error, his voice faltered and he said, “O my Lord, my voice
has become hoarse compared to the pure voices of those who are true [to You].”

It has additionally been narrated that after crying profusely to no avail, he,
upon him be peace, felt inhibited and further saddened, saying, “O My Lord,
will you not have Mercy on [account of | my crying?” Allah then inspired him,
[saying], “O Dawud! You have forgotten your misdeed, yet you mention your
crying?” He answered, “My Lord and Master, how could I forget my misdeed?
When I would recite the Zabir, the rivers would stop flowing; the winds would
stop blowing; the birds would perch upon my head; and the wild animals
would settle in my prayer niche (mihrab). But now, my Lord and Master, what
is this estrangement that has [come] between me and You?” Allah, the Exalted
revealed in response, “O Dawud, that was the succor of obedience, whereas
this is alienation from transgression. O Dawud! Adam was a creature from
amongst my creatures; I created him Myself; I blew My spirit into him; I had
My angels bow down to him; I dressed him in the clothing of My benevolence;
and I crowned him with the crown of My dignity; he felt lonely, so I married
him to my servant, Hawa, and I allowed him to dwell in My garden. However,
when he disobeyed me, I expelled him from My Presence, naked and disgraced.
O Dawid, listen to Me, and it is [only] the Truth that I speak: When you obeyed
Us, we made [others] obey you; when you asked of Us, we gave you; and [even]
when you disobeyed Us, We gave you respite. As such, if you come back to Us
[now], [being] as you were before, We will [certainly] accept you.”

Yahya ibn Bukayr mentioned that it has been related that Dawud, when
intending to go out, would remain in his place for seven days without eating
or drinking anything; he would also abstain from approaching his wives. On
the day prior, he would have his pulpit placed in front of all, and he would
then order Sulayman [upon him be peace] to call out with a [raised] voice that
reached the [furthest] lands, along with their surrounding forests, mountains,
and plains. The beasts would approach from the plains; the insects would
swarm from the mountains; the birds would flock from their nests; the maid-
ens would come out from their quarters; all would amass together on that day.
Dawud, upon him be peace, would ascend his pulpit, with all the Children of
Israel surrounding him; all types of creatures would likewise encircle him, with
Sulayman, upon him be peace, stationed by his head. He would then begin
to praise his Lord whilst all would wail and cry. Upon mentioning Paradise,
all the insects as well as a number of the wild animals and predatory beasts
died. Thereafter, upon mentioning the horrors of the Day of Judgment whilst
crying out himself, so many others also died. When Sulayman saw the mul-
titudes of those who had died, he exclaimed, “O my [respected] father! The
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entire audience has been torn to pieces [by] listening [to your words]! So many
of the Children of Israel, the wild animals, and the insects have died!” Dawud
then began to supplicate. Whilst he was doing so, a few of the monks from
amongst the Children of Israel called out, “O Dawud! You have been hasty in
seeking recompense from your Lord!” Dawud subsequently fell unconscious.
When Sulayman saw what had befallen him, he brought forth a pallet and
hoisted him on it. He then summoned an announcer to call out, “Listen up!
Whoever from amongst you has a relative or close friend alongside Dawud
should [likewise] get a pallet and carry them upon it! Indeed, those who were
with him were killed by the remembrance of Paradise and Hellfire!” Women
then brought forth pallets, carrying their relatives, exclaiming, “O [dearest]
one who has been killed by the remembrance of Paradise! O you who was
killed by the fear of Allah, the Exalted!” Sometime afterwards, Dawud [upon
him be peace] awoke. Placing his hand on his head, he entered his personal
sanctuary [dedicated] for worship and closed the door. Therein, he prayed, “O
Lord of Dawud! Are you angry with Dawud?” He continued to beseech [Allah]
until Sulayman, upon him be peace, came and sat by the door, seeking permis-
sion to enter. Thereafter, he entered, holding some barley bread. He said, “O my
[dear] father, gain strength with this for what you are seeking.” He ate from that
bread as much as Allah, the Exalted, had willed. Thereafter, he went out to the
Children of Israel to judge between them.

Yazid al-Raqgashi stated that Dawuad [upon him be peace] went out to the
people one day to preach to them and warn them. He addressed forty thou-
sand [people], and thirty thousand of them died, leaving behind only ten thou-
sand. He had two maidservants that he took along with him so that when he
was overwhelmed by fear to the extent that he would collapse and lose his
senses, they would sit themselves upon his chest and legs out of fear that his
limbs would detach [from his body].

Abu Bakr, may Allah be pleased with him, once addressed a bird, [saying],
“Woe to me! If only I could be a bird like you and I was not made to be a [mor-
ally responsible] human.” Abai Dharr, may Allah be pleased with him, once
said, “I wish I was a supportive tree.” ‘Uthman, may Allah be pleased with him,
once said, “I would love it if it were such that when I die, I am not resurrected.”
‘Aisha, may Allah be pleased with her, similarly expressed, “I wish I was a thing
long forgotten.” ‘Umar, may Allah be pleased with him, used to have two black
lines [trailing] along his face from [his] tears. ‘Umar, may Allah be pleased with
him, once said, “The one who fears Allah does not display his anger; the one
who is conscious of Allah never does as he pleases. If it were not for the Day of
Judgment, things would certainly not be as you see.”
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One day, upon completing the dawn prayer, Ali, may Allah be pleased with
him, was visibly somber. Turning his hand over [in agitation], he said, “Indeed,
I have seen the companions of the Messenger of Allah, may Allah bless him
and grant him peace. Truly, to this day, I have never seen anything like them;
they would awaken each morning pallid, disheveled, and dusty, as if trampled
by goats; they had dedicated their nights to Allah, bowing, standing, and recit-
ing the Book of Allah; they would spend equal time on their foreheads and on
their feet [in prayer]. After reaching the morning and engaging in the remem-
brance of Allah, they would sway as trees do on a windy day. Their eyes would
shed tears until their clothes were saturated with tears. I swear by Allah, [now]
it seems as if I am in the midst of such heedless people!” He was never seen
smiling after that until Ibn Muljim killed him.

‘Umar, may Allah be pleased with him, would faint out of fear when he
heard a verse from the Quran; people would visit him for days [until he recov-
ered]. One day, he picked up a piece of dirt from the ground and said, “Woe is
me, would that I could be this piece of dirt! I wish I was nothing — [not even]
a memory! Woe is me, if only my mother did not give birth to me! Woe is me!
I wish I could be long forgotten!”

‘Ali, the son of Husayn, may Allah have mercy on him, would often become
pale when performing the ritual ablution (wudi’). His family would ask, “What
is this that keeps happening to you when you perform wudiz”?” He would reply,
“Do you know in front of Whom I am intending to stand?”

It has been related that Fudayl, may Allah be pleased with him, was spotted
on the Day of ‘Arafa. Whilst everyone else was supplicating, he was weeping
like a bereaved widow. Just before the sun had set, he clenched his own beard,
looked up towards the sky. He said, “How ashamed am I before You, even when
You have forgiven me?” Thereafter, he turned to join [the rest of] the people.

Ibn ‘Abbas, may Allah be pleased with him, was once asked regarding those
who fear [Allah]. He thus replied, “Their hearts ache [tremendously] from the
fear of Allah; they are constantly weeping; they often say, ‘How can we rejoice
when death is right behind us, and our graves are immediately in front of us;
Judgment Day is our appointed time; our path [stretches] across the Hellfire;
and [inevitably,] we [must] stand before our Lord.”

When Hammad ibn ‘Abdi Rabbihi, used to sit, he did so restlessly on his feet.
It was suggested to him, “If only you would relax [a bit]?” He answered, “That is
how secure people sit. But I am not safe as I have disobeyed my Lord.

‘Umar ibn ‘Abdul Aziz said, “Allah has made heedlessness a mercy within
the hearts of His servants, so that they do not die out of the sheer fear of Allah,
the Exalted.”
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It is narrated that fear of the Hellfire permeated the heart of a young boy
from amongst the Ansar. When the Prophet, may Allah bless him and grant
him peace, came, the boy hugged him and then immediately fell dead. The
Prophet, may Allah bless him and grant him peace, said, “Prepare your com-
panion [to be buried]; indeed, dread has destroyed him from within.”

Understand [this well], and you will gain [so much]. Allah knows best what
is correct, and to Him is our reference and ultimate return.

5 An Exposition on the Essential Nature of Anger. Ihya’ ‘Ulam
al-Din (The Revival of Religious Sciences) by Imam Aba Hamid
Muhammad al-Ghazali (d. 505 AH /1111 CE)

5.1 Author’s Biography
See Author Biography under section 1 of Chapter 2.

5.2 Text Overview and Significance

In this translated chapter of the I#ya’, Imam al-Ghazali provides an insight-
ful overview of the nature and function of emotions, with a special focus on
anger. He describes anger as an adaptive survival drive that is necessary for
self-preservation and the protection of family. This is similar to evolutionary
psychologists and emotion-focused theorists who posit that all emotions pos-
sess adaptive utility and survival properties. Using the specific case of anger,
al-Ghazali states that its adaptive need is to repel harm when a threatening
situation is presented in the moment. Alternatively, anger aids the need to
acquire justice for a past inequity that one has experienced. Imam al-Ghazali
further describes the physiological and cognitive states associated with anger.
He highlights what is referred to as the “fight-flight response” in modern psy-
chology, which can prompt action responses to approach and attack so as to
ultimately subdue the threat. However, if perchance an individual deduces
that they will not be able subdue the presenting threat, then the flight mecha-
nism is activated, or a form of hopelessness sets in if they are unable to flee
from harm. While the physiological correlates of anger he describes are more
consistent with ancient medicine, they strikingly parallel many explanations
of the physiology of anger in contemporary psychology. As for the cognitive
correlates, he discusses the “all-or-nothing” and irrational reasoning tenden-
cies that can sometimes set in. Also, while the adaptive need is to avoid harm
or seek injustice, excessive anger leads to unproductive destructive tendencies.
Once excessive anger sets in, al-Ghazali states that one becomes irrational and
any attempts to calm such an individual down will further add fuel to their
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fire of anger. Towards the end of the chapter, al-Ghazali importantly points
out how the intensity or frequency of the expression of emotions can vary
from person to person based upon their biological predispositions, upbring-
ing, socialization, and learning. He describes the need to keep one’s emotional
states regulated and balanced, never being unleashed in a manner that over-
powers one’s reason.

5.3 Arabic Text
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5.4 English Translation

An Elucidation of the Reality of Anger

One should know that when Allah, the Exalted, created all creatures, he made
them susceptible to harm and death on account of causes within and outside
of their bodies. Furthermore, He bestowed upon them [inner propensities] to
protect them from harm and safeguard them from their destruction until the
appointed time [of death], that He specified in His [divine] Record.

As for the internal causes [of susceptibility for harm]: He created within
created beings [both] heat and moisture and made a type of enmity and incon-
gruity between them. Heat continuously loosens [the particles] of moisture,
drying and evaporating it until its particles are transformed into steam that
rises away from it. If there were no nutrients in food to replenish the parti-
cles that were dissolved and evaporated, the creature would fall ill. Therefore,
Allah, the Exalted, created nourishment corresponding to the needs of [every]
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animal’s body and created within each animal appetitive instincts that propel
them to consume it, as if it were an agent [assigned] to fix what was broken,
and rebuild what was destroyed, such that [it] would be saved from destruc-
tion on account of this instinct.

As for the external factors that a person is exposed to, they are like swords,
spears, and other lethal armaments used to target him. Thus, he needs an
inner faculty and zeal (hamiyya) that will erupt from the inside to repel these
threats. Therefore, Allah created [the protective instinct of] anger from fire
and ingrained it within human beings, embedding it within his [essentia]
clay [composition]. As such, whenever he is hindered from actualizing an
aspiration from amongst his different goals, or from fulfilling a purpose from
amongst his various ambitions, the fire of anger is ignited within him; it surges,
boiling the blood of the heart, spreading through the veins, and rising towards
the upper areas of the body much like how fire rises, or the way boiling water
rises in a pot.

Consequently, [the signs of] anger imbues the face, reddening both the
face and eyes. Due to the skin’s translucidity, it shows the redness of the blood
beneath it, the way glass displays the color of what is contained within it.
Blood expands when one becomes angry with someone whom he feels he has
the power to subdue, [especially] if they are lesser than him [in strength or sta-
tus]. However, if the anger is directed towards those who are greater than him
and he has no hopes for [the possibility of] retribution, the blood retracts from
the surface of the skin towards the inner core of the heart. [The anger] then
transforms into sadness, and he becomes yellow [or pale]. Now, if his anger is
directed towards [an adversary] who is his equal, then an oscillation of blood
between expansion and constriction results, thus [resulting in him] becoming
divided between turning red and yellow.

In sum, the locus of the faculty of anger is [within] the heart. It is defined
as the boiling of the heart’s blood in pursuit of retribution. This faculty, when
aroused, directs focus towards the proactive repulsion of potential harm before
it [actually] occurs, as well as the seeking of relief and retribution after harm is
inflicted. Retribution is the nourishment and desire of this faculty — in it lies its
satisfaction. In fact, it is not alleviated except by it.6°

60  This is completely in convergence with emotion theory which posits that the underly-
ing need for emotion is justice upon being wronged or mistreated. Without the need for
justice being fulfilled, an individual may feel resentment and continuous anger inside.
Al-Ghazali normalizes this as a natural pre-wired instinct that is given to human beings
as an adaptive faculty just as evolutionary psychologists also theorize.
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People can be divided into three categories regarding [the intensity]
of this faculty in their primordial nature: (i) deficient, (ii) excessive, and
(iii) balanced.8!

As for alack [of anger]: the absence or weakness of this faculty is considered
blameworthy. It is said about such a person that, “they have no passion”. Thus,
al-Shafi‘l, may Allah have mercy on him, said “The one who is provoked and
does not get angry is [like] a donkey.”

Whoever totally lacks the drives of motivation and anger is extremely
deficient. Allah, The Exalted, has described the companions of the Prophet,
may Allah bless him and grant him peace, with vehemence and intensity, say-
ing Those with him are fierce with the disbelievers and compassionate with one
another (al-Fath 48:29), and He said to His Prophet, may Allah bless him and
grant him peace, Struggle against the disbelievers and the hypocrites, and sub-
due them (al-Tawba 9:73). Fierceness and subjugation are the effects of the fac-
ulty of vehemence, [at the root of ] which is anger.

Excessive anger is when this attribute [i.e., anger]| takes over, such that it
strays from the command of reason and religious adherence. By this, a person
is left with no insight, vision, conception, or volition; rather, it becomes as if
one is being compelled.

The causes for the dominance of anger are predisposition and habitu-
ation.52 To clarify, some people are inherently predisposed to become angry
quickly, to the extent that it could be such that a person’s resting face is the face
of an angry person. What enables this is the heat in the inherent makeup of the
heart because anger originates from fire, as the Prophet, may Allah bless him

61 Furthermore, the instinctual emotion of anger serves as a fundamental motivator for
human beings, but it also possesses a potential for predatory aggression and destruc-
tion if not properly regulated. However, in its primitive adaptive form, it allows for
self-preservation and the protection of offspring. In the context of humans as social
beings, it also evokes a sense of righteousness and a desire for justice. The underregula-
tion of this emotion is destructive anger and the over-regulation of it is cowardice (see
Muhammad Birgivi, Al-Tariga al-Muhammadiyya Wa-l-Sira al-Ahmadiyya (Damascus:
Dar al-Qalam, 2om), 254.). Thus, Islamic scholars acknowledge the survival instincts of the
human being and that human emotions contain underlying adaptive needs, whilst like-
wise maintaining that predatory or hedonistic inclinations are destructive. The appropri-
ate regulation of these emotions allows for its healthy expression.

62 In consideration of contemporary discourse and its context, it is remarkable that
al-Ghazali similarly provides a mutli-dimensional perspective on the underlying causes
of anger, including both the possibility of it originating in one’s temperament-nature as
well as environmental learning and social modeling.
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and grant him peace mentioned.®® Indeed, only the coolness of the tempera-
ment extinguishes it and breaks its vehemence.

As for the means of habituation, such comes through socialization with peo-
ple who boast about releasing their rage and obeying [the calls of] anger, con-
sidering it to be [indicative of ] courage and manliness. Such people say, “I am
such a person who cannot withstand plots or undesirable conditions, and I do
not tolerate anything from anyone.” This essentially translates to mean, “I have
neither intelligence nor forbearance.” He thus boastfully flaunts his ignorance.
Accordingly, whosoever listens to such a person begins to internalize the
[notion] that anger is commendable, and the love of imitating [such] people
subsequently consolidate anger within them.

And whenever the fire of anger ignites and its blaze intensifies, it blinds the
one who is enraged and deafens him to all words of reason. If someone offers
him advice, not only does he not listen, but it amplifies his rage. Meanwhile, if
he were to attempt to exercise his reason and check himself, he would fail to
do so. This is because the rays of reason are snuffed out and extinguished by
anger’s smoke. For indeed, the source of cognition is the brain;®* when anger
surges, the blood boils, emitting steam that rises to the brain, which inundates
the source of cognition.65

At times, it may even extend to the faculties of sensation, causing his eyes
to black out to the extent that he is unable to see [anything], and the world

63 A multitude of complimentary prophetic traditions corroborate the fiery nature of anger.
Consider the narration in which Aba Sa‘id al-Khudri, may Allah be pleased with him,
relates that the Prophet, may Allah bless him and grant him peace, said, “Verily anger
is burning coal in the heart of the Son of Adam. Do you not see the redness of his eyes
and the swelling of his jugular veins ...” (al-Tirmidhi, 2191). Also, ‘Atiyyah al-Sa‘di, may
Allah be pleased with him, narrates that the Prophet, may Allah bless him and grant him
peace, stated, “Certainly anger is from Satan, and Satan was created from fire ...” (Aba
Dawud, 4784).

64  Considering that al-Ghazali was not a specialist in the field of medicine, by simply men-
tioning commonly known facts of medicine available to him, it can be deduced that
Muslim physicians in al-Ghazali’s era were well-aware that cognitive processes are in fact
associated with the brain.

65  Al-Ghazali is describing the interrelated nature of emotion, cognition, and physiology
in human beings. He adeptly underpins how intense emotional arousal can impair one’s
executive functioning. Although he utilizes the imagery and terminologies of ancient
medicine to describe physiological expressions of anger, it is noteworthy to point out
that he nonetheless acknowledges that excessive emotional activation, known today as
the over-activation of the amygdala, can compromise executive functioning. Like many
emotion theorists posit, al-Ghazali seems to describe anger as an instinctual response in

the body.
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[around him] [seems to] blacken out entirely.56 His brain becomes like a cave
with a fire smoldering therein; its inside is dark, its floors are heated, and it is
full of smoke. There is a faint lantern [visible] inside, the light of which has
become extinguished and put out. In this cave, one cannot find their footing,
nor can any speech be heard, and nothing is visibly perceptible. There is no
way to extinguish the fire, neither from inside nor from the outside. The only
option is to wait until all that is flammable burns up. This is [similar to] what
anger does to the heart and brain. Sometimes, the fire of anger can become
so fierce that the moisture containing the life of the heart dissipates; conse-
quently, the person could die from anger. Such would be similar to the fire
intensifying in the cave until it collapses, razing its ceiling to the ground. This
is due to the fire’s destruction of the cave’s walls that functionally hold it up,
keeping all of its parts structurally bound together. With anger, the state of
heart can be just like that.

In reality, a ship struggling [to maneuver] through the virulent winds and
waves of a violent sea storm is in a much better and hopeful state than that of a
person overrun by anger. [At least] onboard the ship there is a captain who can
look after, manage, and steer the ship. As for the heart, it is [as if ] the captain of
the ship has totally lost control; anger has blinded and deafened him.

Some of the apparent signs of anger include change of color; trembling of
the limbs; acting in a disorderly or disorganized manner; dysregulated move-
ment and speech to the extent that foam appears at the mouth, eyes become
red, nostrils are widened, and one’s face becomes contorted. If a person
were able to see themselves enraged, their anger would quickly subside out
of embarrassment from [observing] their unsightly appearance and absurd
behavior — and the repulsiveness of one’s inward state is even greater than the
hideousness of one’s outward appearance. Indeed, that which is outwardly
visible is but a [slight] indication of one’s inner condition. Accordingly, this
vileness first permeates the inside, and then it spreads outwards thereafter;
the changes that occur outside are only a result of the inner transformation.
Consider the analogy of fruit produced by a fruit-bearing tree; the [manifesta-
tion of ] anger is a mere side-effect of [what is occurring] inside the body.

As for the manifestation of anger on the tongue, it is the spewing of insults,
obscenities, and detestable speech; such makes any reasonable person [who
hears it] feel embarrassed; it makes the one who uttered such statements feel
ashamed after their anger subsides. All of that occurs in tandem with a chaotic
sense of order and muddled speech.

66  Here, al-Ghazali highlights that anger can lead to psychosomatic complaints.
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As for its influence on the body: hitting, attacking, tearing [clothes], and
even killing and maiming without impunity [can occur] when [anger] fully
takes over. If the person one is angry with runs away or escapes somehow, and
one is unable to release their anger, then such a person [often] directs their
rage towards their own self. Consequently, he may tear his clothing, hit himself,
or slam the ground with his hands, running around like a drunken or perplexed
and disoriented person. He may even succumb to a type of fit, immobilized
due the intensity of his anger. He could even fall unconscious. He might lash
out at inanimate objects and animals; for example, he might smash a bowl
on the ground or even break a table if he were to direct his anger at it, behav-
ing just as madmen do. He could curse and accost inanimate objects and ani-
mals, exclaiming, “‘How much longer will you continue like this!?” as if he were
addressing a rational being. This would continue as such until perhaps he kicks
an animal, and in return, the animal kicks him back.67

The following are [a few of] the ill-effects [of anger that manifest] in the
heart in relation to the one with whom a person is angry: rancor; envy; sup-
pressed negative sentiments; [the tendency] to rejoice at their adversities and
lament over their triumphs; a firm resolve to divulge their secrets and uncover
their faults; derision; and various other detestable things.

These are [only some of] the consequences of excessive anger.

On the other hand, the ill-effects of having an enfeebled [sense of] anger
include a lack of honor with regards to the things for which one should have
some sense of esteem, like how a person deals with that which is inviolable,
including his wife or maidservant. Also, [spinelessly] tolerating humilia-
tion from lowly people [is also included], as are [issues of] low self-esteem
and self-respect. This state, [like excessive anger,] is similarly abhorred; from
amongst its consequences is a complete lack of protective jealousy over things
that are sacred; such is [unnaturally] effeminate. The Prophet, may Allah bless
him and grant him peace, once said, “Indeed Sa’'d is a very jealous man. And I am
more jealous than he is. And indeed, Allah is more jealous than I am."8

The feeling of [protective] jealousy was primarily created for the preserva-
tion of genealogy. If people were to become laxed with this, the lineages of
people would get mixed up. It has thus been said, “for every nation in which
protective jealousy has been instilled in men, their women will [likewise] have
protection.”

67  The signs of explosive anger mentioned here are similar to intermittent explosive anger
found in the Diagnostic and Statistical Manual of Mental Disorders (DsSM-5). Al-Ghazali
is drawing attention to the signs and indicators of this type of pathological anger.

68  Bukharl (6846); Muslim (1499).
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[Both] apathy and for one to remain silent upon encountering evil are also
from an enfeebled [sense of] anger. The Prophet, may Allah bless him and
grant him peace, said, “The best of my ummah are those who are firm."5® mean-
ing, in their religion. Allah, Exalted is He, says “do not let pity for them make
you lenient in [upholding] the law of Allah” (Nur 24:2). In fact, those who have
lost [the capacity to feel] anger are incapable of spiritual reform, as disciplin-
ing [the soul] cannot be fully accomplished unless anger is made to dominate
over the appetitive drives (shahwah) such that a person can [effectively] direct
their anger at their own self whenever they feel inclined towards vile passions.

To conclude, a lack of anger is also blameworthy. The type of anger that is
praiseworthy is that which depends on the direction of reason and religion;
it is [proportionately] unleashed in circumstances that require it, and [ade-
quately] subdued when forbearance is most appropriate. This [approach to]
anger preserves the balance, which is the steadfastness for which Allah has
made his servants accountable; it is the middle path that the Messenger of
Allah, may Allah bless him and grant him peace, described by saying, “The best
of affairs is that which is in the middle.”°

Whosoever’s anger is inclined towards apathy, such that he feels within him-
self weak [protective] jealousy and low self-respect by tolerating humiliation
and injustice, it is necessary for him to remedy himself until he strengthens
his faculty of anger. On the other hand, those whose anger inclines towards
excessiveness such that it drives him to recklessness and the commission of
immoral deeds, it is necessary for him to treat himself so as to reduce the
intensity of his anger.”! The person should stand in the correct middle point
between the two extremes, which is the Straight Path that is thinner than a
hair and sharper than a sword. If one is unable to do so, they should at least
seek to be [as] close [as possible] to it. Allah the Exalted, states, You will never
be able to maintain [emotional] justice between your wives, no matter how keen
you are. So do not totally incline towards one leaving the other hanging (Al-Nisa’
4:129). Moreover, if someone cannot possibly do each and every good deed
[with excellence], it does not mean that they should engage in every kind of
evil [without restraint]. Indeed, some evil [actions] are less [in degree] than
others; similarly, some good deeds are superior to others.

69  Al-Bayhaqi, Shu‘ab al-Iman, 8301, 8302; al-Qada‘, Musnad al-Shihab, 1276.

70 Al-Bayhaqi, Shu‘ab al-Iman, 6601; al-Asbahani, Aba Nu‘aym, Marifa al-Sahabah, 3171.

71 After listing the symptoms, indicators and unhealthy physiological and psychological
consequences associated with excessive or deficient anger, al-Ghazali concludes the dis-
cussion by urging the reader to engage in self-analysis. Accordingly, if one finds that such
indicators exist, they are further advised to seek the requisite treatment to remedy this
dysfunctional and dysregulated emotion.
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Overall, this is the reality of anger and its [various] degrees. We ask Allah to
enable us to do what is pleasing to Him, with excellence. Verily, He is entirely
capable to do as He so wills.

6 The Heart’s Delight. Mufarrih al-Nafs (The Heart’s Delight)
by Ibn Qadi Baalbek (d. 650 AH /1256 CE)

6.1 Author’s Biography

Mugzaffar ibn ‘Abd al-Rahman ibn Ibrahim Aba Badr al-Din ibn Qadi Baalbek
is more famously known as Ibn Qadi Baalbek. As his name suggests, his
father, Majd al-Din, was an appointed judge in Baalbek (Lebanon) during
the reign of ‘Izz al-Din Farrakshah. Upon his father’s demise, Ibn Qadi relo-
cated to Damascus where he began practicing as a physician. During his time
in Damascus, he acquainted himself with medical and philosophical works,
memorizing many of the famous texts prevalent at that time. He also became
very close to his teacher, Muhadhab al-Din ‘Abd al-Rahman ibn ‘Ali, who was
the rector of a medical institution of learning. Muhadhab al-Din had a strong
affinity towards Ibn Qadi due to his demonstrable intelligence. Ibn Qadi also
studied advanced philosophy under Zayn al-Din al-A‘ma, who was a master in
the field.

Alongside medicine, Ibn Qadi was also an accomplished Aafiz of the Holy
Quran and he was well versed in the Islamic sciences. He was also well-known
for his good character and generous contributions to expand the Islamic
hospital (bimaristan) so as to serve more patients in need. Ibn Qadi1 passed
away on Tuesday, the twenty-second of Safar, in the year 650 AH when he was
more than eighty years old. He was buried in his local cemetery, Bab al-Saghir,
in Damascus.

6.2 Text Overview and Significance

The book Mufarrih al-Nafs by Ibn Qadi Baalbek includes 10 sections. The first
section addresses ontological remarks. The remaining g sections each addresses
one type of elements that bring joy, happiness, and delight. There is one section
on each of the physical senses (sight, smell, taste, sound, touch), one sections
on medicines, one section on foods, one section on body movements, and a
final section on the inner senses. This excerpt represents various sections of the
books. In a unique style, this work discusses psychological states and emotions
that arise through sensory stimulation. The author demonstrates the relation-
ship between external stimulation and its subsequent effects; furthermore, he
highlights the accompanying effects of such stimulation on inner emotional
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states. In this excerpt, the author discusses causes of happiness experienced
through the sense of sight, through the sense of taste, through medicinal inter-
ventions, and through inner experiences. He supports the prominent belief
that colors affect the mood of an individual and delves even deeper by com-
paring and contrasting the energy levels of people during the day versus their
energy levels during the night. As for food intake, he mentions that consuming
certain foods leads to varying emotional states, correlating certain tastes, like
sweetness, for example, with a better sense of satisfaction and contentment.

6.3 Arabic Text
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6.4 English Translation

Pleasure Acquired through the Sense of Sight

Recognize that the popular [understanding] amongst physicians and the
majority of people is that the sense of sight only detects colors. This is not the
case. In fact, the sense of sight encompasses twenty-seven [unique] types of
perceptions, each distinct from the other; as opposed to the sense of hearing,
which does not perceive anything other than sounds.

The elements perceived by the sense of sight include colors; light and dark-
ness; dimensions and size; remoteness and closeness; position and shape; con-
nectedness and separability; number; movement and stillness; smoothness
and roughness; opacity, transparency, and translucence; beauty and ugliness;
amiability and dissonance; laughter and weeping; moisture (indicated by flu-
idity), and stiffness (indicated by solidity).
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All these matters have been clearly elucidated by precise knowledge and
have been discerned by noteworthy, virtuous individuals. The sense of sight
is even more attuned to this array of perceivable details than [it is regarding]
colors. And, when combined with other things that typically satisfy the soul,
[the effects] are even greater and more extensive.

Colors are of two types: basic and composite. Basic colors, according to
some, are two: white and black; all [other] colors are composed of each, in vari-
ous increments. However, according to others, [basic colors] are four: white,
black, red, and yellow; thus, [all] other colors are composed of these in various
proportions.”?

Indeed, the soul delights in [regarding] red, green, yellow, or white objects
in basic or composite form.”® The sight of these colors soothes the soul, com-
forts the heart, eases the mind, invigorates the intellect, satisfies the senses,
and relaxes the spirit. We believe this is the case because these are luminous,
radiant colors that match [the nature of] the soul, which is inherently lumi-
nous and radiant. Accordingly, the soul is inclined towards them, resulting
in the abovementioned states. [For the soul,] illumination is cherished and
deeply desiderated.”

Examine your beatitude, cheerfulness, delight, energy, and activity during
the daytime. Conversely, [consider] your [inclination towards] leisure, quies-
cence, and equanimity during the night. There is no other reason for this other
than the [natural] alternation of light and darkness.”

It should also be known that the soul is immensely delighted, pleased, and
uplifted by the sight of open spaces. This is because the spirit is appeased

72 The idea of primary colors evolved historically in different disciplines that study color
and its perception, which yielded different primary color choices. Some of the disciplines
that contributed to identifying primary colors include art history, philosophy, physics of
light, and psychology of perception.

73 The author elaborated in a different section on the beauty of Allah’s creation where these
four colors are the main colors of delightful creations such lights, trees, fruits, gold, pearls,
emerald, and ruby.

74  Studying the psychological impact of colors is an established discipline in the interior
design industry. It is well-established that the use of certain colors and color combina-
tions in an interior can result in a positive/negative impact or result in a wide range of
emotional impacts.

75  Inasubsequent paragraph, which was not included here for the sake of brevity, the author
elaborates on the potentially aversive emotional impact of dark colors to the extent of
producing negative biological influences (humoral imbalances). The author indicated
that the impact of such dark colors is more pronounced when in clothing items. The lat-
ter is reminiscent of the Prophetic teaching “Wear white garments, for they are purer and
better, and shroud your dead in them.”
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by such scenery. Undoubtedly, the wider the space, the more favorable it is
for repose.

Pleasure Acquired through Food Intake®
Comforting food”” that enters one’s body is of two types: staple [food] and
assorted [dishes].

Types of staples [food]:

Bread: A fine, simple, and fulfilling food, especially if it is baked with pure
flour and flavored with mastic gum, asafoetida, or aniseed.

Meat: A wholesome, enjoyable, and nutritious staple food that assimilates
quickly, contributing to the [production of] blood. Such is especially so with
lamb meat, lean chicken meat, and meat from pigeons, sparrows, and quails.”®
Such is [best prepared] as a paste, braised, fried, or roasted; lightly seasoned
with saffron, cinnamomum, mastic, and rosewater.

Eggs: A satisfying staple food that strengthens the heart. Although it was
mentioned earlier, it is [arguably] more appropriate to mention it here along-
side the [various] fine staple food items that are highly effective in promoting a
sense of well-being in the heart. Accordingly, many medical practitioners have
elaborated extensively on the qualities and benefits of eggs.

Apples: Such was [also] mentioned earlier. Apples are very invigorating —
especially the sweet Syrian variety. They engender delight and comfort as they
stimulate the production of healthful, wholesome, and pure blood.”

Pomegranate: A stimulating staple food, especially if it is sweet. It was men-
tioned previously amongst the simple [types of | medicine.

76 The concept of comfort food refers to foods that are thought to provide a feeling of
well-being, improved mood, or emotional comfort. Comfort foods preferences emerge
from a variety of sources including one’s culture and childhood. While sweetness and
high-caloric nature tends be common in comfort foods, this is not always the case, as evi-
dent in current literature on the topic but also as evident in this section of the book. For a
review on the topic, see: Charles Spence, “Comfort Food: A Review,” International Journal
of Gastronomy and Food Science 9 (October 2017): 105—9.

77  The origins of the term comfort food trace back to the 1960s-1970s. However, the concept
itself, as evident in this treatise, was explicitly tackled in this early Muslim treatise.

78  Itis possible that the author is specifically referring to the attagen, francolin, heath-cock,
or rail. The attagen, which in Latin means “a kind of bird’, resembles the Arabic hayqutan;
it was a common bird of pre-modern Iraq, marked with distinct black and white spots.

79  The author alluded a few times in this section that one of the properties that contribute
to comfort foods being so is the fact that they produce physiological and biological influ-
ences such as producing healthy blood. Contemporary research examined neurobiologi-
cal impacts of comfort foods including the release of mood-enhancing opiates, serotonin,
and the reduction of cortisol. However, research in this domain has not been conclusive.
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Sweets, in general, are pleasurable to the soul; they provide an additional
boost of energy and refresh the spirit as they stimulate the production of
healthful blood. This is especially true for that which is made with pure sugar
and some types of bread, [further] flavored with a little bit of musk, saffron,
rose water, or camphor.

Julep: It improves one’s mood, boosts energy, and promotes digestion.
Accordingly, Arab physicians would direct their rulers and the elite of their
lands to consume julep with their food instead of [using normal] water. [They]
especially [encouraged the use of | julep with rose water. It is fine in its makeup,
refreshing in its effect, and effectuates [a sense of] personal contentment.
Moreover, it helps the stomach handle food better, thus improving digestion.

To enumerate all the various types of sweets would make matters too
lengthy. Necessarily, we thus had to list them [here] in brief. Allah knows best.

Pleasure Acquired through Body Movements
[It] should be known that moving the body is another one of the things that
foster [feelings of | pleasure and happiness.; such causes the limbs to loosen up,
detoxifying them. This, in turn, satisfies the senses and spirit within the body,
inducing a sense of well-being as obstacles are freed from where they would
normally accumulate.80
— Movements of the body are generally called sportive movements, and they
are categorized into many types:
— Movements that involve the whole body, such as the movement of ships,
swings, and cradles. In each of these, the entire body moves synchronously.
— Movement that involves only specific parts of the body. For example, riding
a horse specifically involves movement of the legs and thighs. Also, playing
polo, as it is conventionally related, involves the movement of even more
of the body as compared to anything else. There are likewise [many] other
activities that similarly require [one to] move only specific parts of the body.
Massages in a hammam stimulate the outer parts of the body, ridding it of its
waste products. In fact, these waste products under the skin are exactly what
sports are meant to cleanse.!
Overall, the complete relaxing [effects] and adequate practice of sportive
movements that would yield maximum benefit is [attained by] stretching the

8o  In this sentence, the author succinctly summarizes the physical, physiological, and emo-
tional benefits of physical activity. There is an increasing amount of evidence document-
ing the beneficial impacts of physical activity on mental health and its outcomes.

81  This is in line with the notion proposed by the father of Swedish massage, Hendrik Ling,
that massage could bring about healing by improving the circulation of the blood and
lymph. However, the exact biological underpinnings of the healing benefits of massage
are understudied.
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various body parts until they are moderately reddened in a way that does not
elicit pain. It is only then that one’s faculties would be strengthened, and a
person would find [greater] satisfaction in their being.82

Pleasure Acquired through Inner Senses?3

One must realize that perceptions and pleasures attained through the inner
senses are associated with high spirits, greater happiness, and more immense
joy than those attained through the external senses. And how could this not be
so given that the inner perceptive capabilities are superior in detecting deeper
meanings.

The pleasures derived from the aforementioned vary from person to person.
For example:

Honorable and pure souls imbibed with knowledge continuously engage
in careful reflections upon noble matters; explorations of the true nature of
things; and capturing subtle, ambiguous, and complex realities. Examples
of such are embodied by people who delve into astronomy and other forms
of refined sciences with all that they entail, [exhibiting a keen interest in] solv-
ing intricate matters. Whoever acquires even a fraction of such knowledge
experiences immense pleasure; a unique tranquility that cannot be obtained
except in these [particular] conditions.

Indeed, scholars intellectually engaging with diverse forms of knowledge
[accordingly] experience various levels of pleasure proportional to their knowl-
edge. For example, a poet, equipped to capture creative meanings through his
good ideas, feels exalted and fulfilled by doing just that. This can be affirmed by
anyone who has practically observed and experienced it.

Realize that a person feels pleased, relieved, delighted, happy, elated, and
their strength increases when engaging in matters that challenge them to
defeat and overpower their enemies in a conflict scenario. Assuredly, the plea-
sure experienced by kings and rulers in hunting and shooting falls under this
category. That is, they are hunting an animal which is fleeing and not surren-
dering to them, whilst they inwardly crave and covet that subjugation and sub-
mission. Thus, the farther the hunted animal, the more pleasure is derived; the
soul is most thoroughly uplifted when [the prey] falls.

82  Inlater paragraphs in this section, the author elaborated on one form of physical move-
ment and its connection to spiritual and emotional well-being, namely dance (in the way
it is performed in some Sufi traditions).

83  Thissection delves into unique forms of activities and endeavors that bring forth supreme
states of delight and tranquility through what the author named “inner senses”. By inner
senses-derived delight, the author refers to a range of intellectually-, spiritually-, and mor-
ally uplifting activities that inculcate connection with knowledge, science, wisdom, cour-
age, and morality.
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Furthermore, reflecting on the wonders of outer space and the celestial

bodies therein, and knowing their numbers, sizes, shapes, movements, posi-
tions, and their apparent as well as subtler behaviors, all bring about immense
pleasure to a person. [This is] because such reveals the might of one’s Creator,
Maker, and Originator — Exalted is His praise and Sacred are His names.34

Conclusion8®

To conclude, it is incumbent upon every noble and conscious person to strive

to acquire what uplifts their soul:

84

85

If it happens to be through [only] one sense, such as seeing beautiful scen-
ery and delightful images, then one acquires some pleasure.

If it happens to be through two senses, then it is superior to that which is
[experienced] through [merely] one sense; like the one beholding the scen-
ery of captivating landscapes while listening to enchanting melodies.

If it happens to be through three senses, then that is superior, such as
breathing in pleasant aromas from various types of invigorating incense, in
addition to the above.

If it happens to be through four senses, then it is even more delightful,
such as eating sweet foods and enjoying delicious drinks in addition to all
the above.

If it happens to be through five senses, then it is even more satisfying and
pleasing, such as, in addition to the above, the tactile experience of soft
clothing and soft-skinned spouses.

If it happens that all of the above is [further] combined with pleasure
acquired through the internal senses, then it is the most complete for expe-
riencing overall satisfaction and contentment. Similarly, when a person
gets what they want or selects from any of the aforementioned categories,
that [also] elicits one of the more fulfilling [feelings] that palpably pleases
[a person].

In later passages, the author further elaborates on delight obtained from reflecting on
other natural phenomena such physical geography, climate, and weather. He also dis-
cusses supreme delight obtained through reflecting on and refining oneself.

It is helpful here to quote Elbaum (2016) who stated while reflecting on this work, “it is
clear that The Soul-Cheerer was a unique medical text in its time. It takes a special intu-
ition to try to create a single category out of disparate stimuli such as apples, Sufi dancing,
poetry, and chebulic myrobalan, to posit that the soul-cheering effects of each are medi-
ated by comparable physiological mechanisms — some 700 years before the discovery of
dopamine reward pathways — and, finally, to resolve that what the world needs most is a
textbook setting forth the secrets of synthesizing happiness.” (Alan Elbaum, “The Pursuit
of Happiness: T-S Ar.44.201,” September 1, 2016.).
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Behavioral Themes

1 Character Traits: Definitions, Origins, Types, and How to Change
Them. Al-Tariqa al-Muhammadiyya wa-l-Sira al-Ahmadiyya (The
Muhammadan Path) by Imam Taqi al-Din Muhammad al-Birgivi
(d. 981AH /1573 CE)

11 Author’s Biography

Imam Taqi al-Din Muhammad al-Birgivi was a sixteenth century prominent
Muslim scholar who lived during the Ottoman period. He was born in the year
1522 CE in the Turkish city of what is now known as Balikesir. His father, Pir ‘Al,
was his first teacher; he was renowned for his good character and deep knowl-
edge. Al-Birgivi was sent by his father to Istanbul to advance his knowledge of
the Islamic sciences with the leading scholars of his time. There, he was initi-
ated into the Bayramiyya Sufi order. As he progressed, al-Birgivi was offered the
position of Judge of Estates in the Court of Edirne. However, he declined this
position, preferring instead to fully dedicate his life to the worship of Allah.
However, his spiritual master suggested that al-Birgivi serve as a teacher of the
Islamic sciences, focusing on academic pursuits including the production of
written works to benefit the Muslim nation. It was at this time that a famous
scholar by the name of ‘Ataullah Efendi arranged for a religious institution to
be built in Birgivi so that Imam al-Birgivi could teach as he was instructed.
It was during this stage of his life that he became known as Imam al-Birgivi.
During his time in Birgivi, he authored 27 books, becoming widely known for
his scholarly works.

In his writings, he placed significant emphasis on the cultivation of char-
acter, ethics, and behavior. He openly criticized the ruling class for their
shortcomings in these areas, stressing the importance of their embodiment
of Islamic virtues as exemplars for the Umma. He was also extremely criti-
cal of the innovative excesses of Sufism that were in clear violation of tradi-
tional Islamic law. Al-Birgivi was a revivalist that advocated for the resurgence
of Islamic orthodoxy through the return to the Prophetic Sunna. He lived in
Birgivi until 1573 CE, where he died due to an outbreak of the plague.

1.2 Text Overview and Significance
The translated excerpts presented in this section are taken from Imam
al-Birgivi’s Tariga Muhammadiyya, which belongs to the genre of literature

© HOOMAN KESHAVARZI ET AL., 2025 | DOI:10.1163/9789004725201_007
This is an open access chapter distributed under the terms of the cc By-Nc 4.0 license.
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focused on Sufism and character development (Tadhib al-Akhlaq). Albeit
unique in its own right, this work bears resemblance to Imam al-Ghazal’s Ihya’
‘Ulam al-Din. While it is much more concise than the Ihya’ of al-Ghazalj, it
is very similar in its literary prose and reformative emphasis on spiritual and
character development via a heavy reliance on canonical Islamic texts.

In the early sections of his work, Imam al-Birgivi emphasizes the impor-
tance of aligning spiritual practices with the principles of Islamic creed. He
staunchly upholds Sunni orthodoxy and strongly criticizes heretical beliefs
prevalent among certain Muslim groups, particularly the extreme and deviant
Sufis. He opposes the excessive and monastic practices of these Sufi groups,
viewing them as straying from the true essence of Islamic spirituality. It is
likely for this reason that he titles his work The Muhammadan Path, highlight-
ing the centrality of following Prophetic spirituality rather than adopting the
practices of misguided Sufi leaders.

The first translated segment presented below focuses on Imam al-Birgivi's
elucidation of the definition of character and good conduct. He delves into the
fundamental human drives and how they give rise to cardinal virtues when bal-
anced and vices when imbalanced. This particular section of his work is almost
a verbatim quotation of some of the sections found in the fourteenth century
writings of Imam al-Adud al-Din al-Iji, a scholastic theologian who wrote the
famous treatise on character known popularly as Akhlag al-Adudiyya (al-Iji
& Tagkopriizade, 2018). Al-Iji's work draws upon the Hellenistic and Islamic
philosophical traditions, providing a theological undertone to the discussion
of character. The text is a masterpiece, and its distinctiveness is in its concise,
yet comprehensive synthesis of the large pre-existing literature pertaining to
character development and virtue acquisition (Salem, 2022). Given its brevity,
it was used as a reference work that was typically memorized by students in
traditional Ottoman seminaries. It is likely for this reason that al-Birgivi, an
Ottoman scholar, is so intimately familiar with al-IjT’s classification system; in
the latter part of this translation, Imam al-Birgivi outlines and classifies key
virtues according to al-IjT’s text, without quoting from him directly.

1.3 Arabic Text
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1.4 English Translation

The First Category:
Sins and Sicknesses of the Heart
[One must] understand that its rectification is more imperative than all else.
The heart [is like] a king who is obeyed [and whose] judgment is law; thus the
[other] body parts are its subjects, [totally] servile to it. For this reason, the
Prophet, may Allah bless him and grant him peace, said, “Indeed, in the body
is a piece of flesh ...

The heart’s reformation [is achieved through] eliminating blameworthy
traits and adorning it with praiseworthy ones. Two [distinct] discussions are
thus needed:

The First Discussion:
[This discussion expounds] on the meaning of character, outlining its origins
and categorizing it into that which is blameworthy and praiseworthy. [It] also
generally [clarifies] the way one eradicates and remedies blameworthy traits.
Likewise, how to attain, maintain, retain, and fortify praiseworthy traits, is gen-
erally [explained].

As such, we say:

1 On the authority of Nu'man bin Bashir, may Allah be pleased with him, [who] said, “I heard
the Messenger of Allah, may Allah bless him and grant him peace, say, ‘Verily, the permissible
is distinct and the prohibited is distinct, but between both are doubtful matters concerning
which many people are unaware. Accordingly, whoever carefully avoids that which is doubt-
ful surely safeguards their religion and honor. However, the one who gets caught up in that
which is doubtful [inevitably] falls for the forbidden, just as a shepherd pasturing [his flock]
around a restricted territory all but grazes therein. Realize that every king has an inviolable
domain — and Allah’s inviolable domain is that which is unlawful. Indeed, within the body
there is a piece of flesh, which, if it is healthy, then the entire body is [likewise] healthy. But,
if it is compromised, then the rest of the body is [similarly] compromised. Verily, it is the
heart.” (Bukhari 2051; Muslim 1599).
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Meaning of Character:

Character is an acquired quality that readily produces automated actions with-
out [much] deliberation. It is possible to [actively] modify it, as indicated by
revealed scripture combined with the consensus of intellectual thinkers and
[human] experience. The propensity for doing so differs according to [the vari-
ability of peoples’] temperaments.

Its Origin:
It originates [from] the faculties of the psyche; namely, [the following] three:2

1) Rationality (nutq):® Which is the faculty of reason. When balanced, [it
manifests as] wisdom (hikma), which is the inherent capability of the psyche
to distinguish right from wrong.

Opposedly, its intemperateness [fosters] obsession (jarbaza), which is
when the capacity to ascertain prompts one to [closely] examine that which
is [humanly] impossible to comprehend, like the elusive [verses of the Quran]
(mutashabihat),* or delving [too deeply] into [concepts like] predestination

2 This is consistent with Plato’s, Aristotle’s, and the Islamic philosophers’ tripartite view of the
core human drives.

3 According to Islamic scholars and philosophers, the distinctive difference between human
beings and other living beings such as animals is the faculty of reason. Thus, human beings
are known as living beings possessing the faculty of intellect (hayawan natig). Accordingly,
humans share being in the genus of living creatures with other animals, however the distinc-
tive difference (fasl) between human beings and the various other categories of living beings
is the possession of the faculty of reason and intellect. According to pure philosophical dis-
course, Islamic philosophers believe that a human being should not live like an animal as
reason and intellect are the very properties that differentiate them from the animal kingdom.
As such, humans should use their intellects for reasoning, acquisition of knowledge, reflec-
tion, and to tame and direct the appetitive and survival drives. The Quran describes humans
who do not use their intellects, likening them to cattle: Certainly, We have created for Hell
many of the jinn and mankind; they have hearts with which they fail to understand; and they
have eyes with which they fail to see; and they have ears with which they fail to hear. They are like
cattle — rather, even more astray. Such are utterly heedless (al-Araf: 7:179).

4 Aspertheseventh verse of Sura al-Imran, the vast majority of verses in the Quran are unequiv-
ocal in meaning (muhkamat), whereas a minority of verses are elusive (mutashabihat). In
other words, their meanings are not clearly interpretable, and may thus only be viewed and
interpreted by filtering them through the clear-cut meanings of the bulk of the Quran with
the underlying acknowledgement that Allah alone knows their true interpretation. The
potential meanings of obscure verses are sometimes explored with speculative reflections by
scholars but are essentially left uninterpreted as they are inherently deemed beyond human
comprehension. Thus, Imam al-Birgivi points out that attempting to use the faculty of intel-
lect as a tool to ascertain something that is not ascertainable by intellect alone is indicative
of a spiritual problem; one needs to humble themselves before Allah, accepting their limita-
tions in understanding everything.
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(gadr). Because of such, [a person] could be incited [to] behave in ways that
are detrimental to others.

Ignorance (bilada) is [the term used to describe] when intellect is lack-
ing. It is a chronic trait that inhibits a person from [appropriately] discerning
between good and evil.

2) Anger (ghadab):5 It is an inherent [protective] instinct [that serves] as
a defense mechanism against threats. When balanced, it [manifests as] valor
(shuja‘a), which is a trait that enables a person to confront the things that they
should rightfully be taking on.

In excess, it [causes] rashness (tahawwur), which is a characteristic that
causes one to [try to] take on that which they should not be dealing with
[at all].

When this [instinct] is diminished, cowardice (jubn) [is engendered],
which is a deep-rooted trait that hinders a person from facing what they right-
fully ought to [be engaging with].

3) Appetite (shahwa): It is an inherent drive that incites one to seek comfort.
Its balance [results in] temperance ( ‘iffa), which is a quality through which one
fulfills [their natural] desires in accordance with Islamic ethics (sharia) and
propriety. However, an unrestrained appetite [leads to] hedonism (sharah) and
immorality ( fujir), due to which a person [endeavors] to satiate their desires
by any means possible — be it permissible or forbidden. Moreover, an abated
appetite [engenders] apathy (khumud), which is an idiosyncrasy that causes a
person to fall short when it comes to satisfying [even] the [most] vital of needs.

The first three virtues [wisdom, valor, and temperance] are attained by
maintaining control over the last and second-last [of the aforementioned
tendencies, namely, protective instincts and appetite]. Alternatively, the [six]
vices [previously discussed]® are established when both [protective instincts
and appetite] are the ones that govern a person. Such vices, without exception,
are depravities. It is likewise [the case] when virtues are tainted by a nefarious
motive. Accordingly, every reprehensible characteristic that wholly or partially
stems from such [is similarly blameworthy]; [it does not matter if] it is a soli-
tary trait, or an array of [related] qualities.”

5 This may be understood more broadly as a ‘survival’ or ‘self-protective’ drive. The function of
this drive serves to protect oneself from harm prior to or during its occurrence, and to seek
justice after its occurrence. This is in accordance with what is mentioned by al-Ghazali in the
chapter entitled “The Elucidation of the Reality of Anger”

6 In order, they are obsession (jarbaza), ignorance (bilada), rashness (tahawwur), cowardice
(jubn), hedonism (sharah), and apathy (khumud).

7 The moderation of the three major drives (i.e., appetite, anger, and rationality) leads to
the acquisition of the three cardinal virtues (i.e. discipline, valor, and wisdom). The fourth
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Approaches to Remedy Blameworthy Traits:

[The way to] a comprehensive treatment [is by] knowing the realities of these
illnesses; their precursors; their causes; and their [corresponding] counter
virtues with their advantages and causes. Thereafter, one must recognize the
presence of such illnesses within oneself, through self-inspection, contempla-
tion, and by [carefully] selecting a genuine friend to highlight one’s flaws.8
A person should also examine the words of their enemies as they [typically]
look towards one’s shortcomings and openly recount them. Also, by surveying
other people, they are [like] a mirror and [serve as an] admonition for every
perceptive person seeking [to discover their own defects].? Next, [one must]
determine the causes of their vices, and then [proceed] to uproot them, whilst
striving to enact and imbibe corresponding virtues.!® This is because illnesses
are [typically] treated with their [positive] opposites just as health is preserved
through connaturally [healthful and balanced] things.!!

Afterwards, [a person must] reprimand [their own self] with censure and
blame internally as well as publicly, followed by [further treating oneself
with] the negative opposite [extreme]. However, one must take care to not
overdo it, [lest one becomes overly inclined] towards the opposite end [of
the spectrum].12

cardinal virtue of justice is considered to be a byproduct of the effective moderation of
the former three combined.

8 The first step mentioned for the treatment of the self is to first discover and learn what the
virtues and vices are along with their associated subtypes, details, and underlying causes.
Once an individual fully understands what health and sickness is, then they can attempt
to analyze their own self, searching for the presence of these virtues or vices within.

9 It is not sufficient to undergo this process solely on one’s own. Rather, it is necessary to
seek feedback from multiple social networks, including via enemies, as they may most
readily and unhesitantly highlight one’s personal flaws.

10  For example, the corresponding virtue to the vice of arrogance is humility.

11 Using the analogy of ancient medicine, Imam al-Birgivi is establishing the central prin-
ciple of moderation as it pertains to the health of the psyche and character development.
Psychological health is indicated by the moderation and balance of all of one’s elements
and instinctive drives.

The treatment with the positive opposite is a commonly cited method by Islamic
scholars that entails acting upon an incompatible and positive behavior in place of an
unhealthy negative habit. For example, if one has excessive anger, then they shall exert
effort to develop a behavioral plan of serving others, particularly those who are lesser
than him in status.

12 The intervention being recommended here for those who are not responsive to the
aforementioned positive opposite technique is to employ the ‘negative opposite’ or nega-
tive extreme behavior. To illustrate, if, for example, someone is struggling with personal
arrogance then they should consciously act humbly, thus attempting to remedy their
arrogance with the positive opposite. However, if this does not work in fully eradicat-
ing arrogance from within, then they should take it further, using the negative opposite
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Next, [one should engage in] arduous [spiritual] exercises, [using] the likes
of vows (nudhur),!3 oaths (ayman),* and pledges (‘uhid) to [solemnly] commit
to such practices.’5 [This must be upheld] until one aligns to easily and agree-
ably [perform] that which is comparatively less strenuous. [Only then will]
listening to that which has been generally and comprehensively transmitted
concerning the reprehensibility of bad character [prove to be most effective].

As for the second [more comprehensive discussion], it will be taken [up] in
the second section, if Allah so wills.

The Condemnation of Bad Manners as Evidenced in the Noble Sunnah

As for the first [proof], al-Isfahani relates on the authority of Maymiin bin
Mahran, may Allah be pleased with him, [who] reported that the Messenger of
Allah, may Allah bless him and grant him peace, said, “With Allah, there is no

extreme. In this particular example, this means that they should exaggerate in their
humility to the point of self-debasement, which is the opposite extreme of arrogance on
the overall spectrum. This intervention is utilized for those resistant to the positive oppo-
site behavior because it accounts for the rebound effect; by pressuring oneself to go to
the other extreme, a person is able to find eventual balance. However, al-Birgivi cautions
that an individual should exercise due care in using this approach, so that one does not
inadvertently become habituated to the other undesirable extreme and thus suffer from
yet another kind of imbalance.

13 Avow, in this context, may be of two types: 1) One may vow to perform a certain virtuous
behavior or abstain from a vice, thereby converting this ordinarily voluntary act into an
obligatory deed that they must fulfill, as Allah, the Exalted, states, And let them fulfill their
vows, (al-Hajj 22:29). A person may vow to perform a separate act of worship such as fast-
ing, prayer, or giving in charity if he is able to successfully enact the virtuous behavior or
abstain from the vice, as a demonstration of gratitude for Allah’s giving him the strength
to succeed. If he were to violate the vow, then he would be required to pay an expiation
(kaffara) similar to that which is paid for violating an oath (yamin), which entails feeding
ten poor persons (two meals for each person), or clothing them (one garment per per-
son), or giving them its equivalence in monetary value. Finally, if one is unable to do any
of the three mentioned, then they must fast for three consecutive days (Ibn ‘Abidin, 1963).

14  Anoath is similar to a vow, except that one takes an oath in the name of Allah, by saying,
“Wallahi; billahi; tallahi” or “I swear in the name of Allah” to perform a particular virtuous
deed or abstain from a reprehensible action. Again, a violation of one’s oath will require
the same aforementioned expiation.

15 In this situation, an individual makes a promise or covenant with Allah that if he does
not perform the virtuous action or if he were to act in a reprehensible way, he will con-
sequently take upon a difficult task like spending the whole night in prayer, for example.
This is to deter the lower ego from taking the easy path of comfort by either indulging
in the seemingly pleasurable vice or avoiding the performance of the targeted virtuous
deed. The rationale for the employment of this strategy is to reciprocally inhibit the unde-
sirable action by providing a reasonable consequence of discomfort to come thereafter
(Khadimi, 2019, p. 163).
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sin greater than bad character.!® That is because the one who is guilty of it does
not carry out a sin[ful act] except that he falls into yet another one.”””

Al-Tabarani relates in al-Awsat that ‘Aisha, may Allah be pleased with her,
said that the Messenger of Allah, may Allah bless him and grant him peace,
stated, “Pessimism is bad character.”18

Al-Isfahani, as well as al-Tabarani in al-Awsat, relate that ‘Aisha, may Allah
be pleased with her, reports that the Prophet, may Allah bless him and grant
him peace, said, “There isn't a single deed except that repentance remediates
it, other than [in the case of ] someone with evil character. Verily, such a person
does not repent from [any] sin except that he [easily] returns to that which is
worse than it."19

In al-Kabir and al-Awsat, Al-Tabarani as well as al-Bayhaq] relate on the
authority of Ibn ‘Abbas, may Allah be pleased with him, who said, “The
Messenger of Allah, may Allah bless him and grant him peace, said, ‘Good
character dissolves sin just as ice melts [to become] water. Likewise, evil char-
acter spoils deeds just as vinegar spoils honey.”2°

[All] balanced values devoid of nefarious motives are virtuous; thus, every
individual, partial, or collective praiseworthy characteristic that stems from
such is termed “justice” (‘adala). Whoever acquires such traits, naturally, or as
a result of [exerting] effort, should maintain them by adhering to those who
are [likewise] imbued with similar characteristics, whilst [simultaneously]
avoiding bad company. Furthermore, a person must take care [to avoid] let-
ting their guard down with regards to recreational activities, joking, and
debating. Rather, one should become [sufficiently] inured so as to engage in
knowledge-based pursuits and practices. One should [constantly] remember
Allah’s magnificence, everlastingness, and flawlessness, as well as the lowly
and unsettling nature of this [ephemeral]| world. Lastly, one should [mind-
fully] listen to that which has been generally and comprehensively related
concerning good character.

16  Thisis because the foundations of bad character are embedded within the individual and
if he has not extirpated the root of it, he will continue to show its symptoms or negative
behavioral effects (Khadimy, 2019, p. 164).

17 Al-Esbahani, al-Targhib wa-l-Tarhib, n97; al-Mundhiri, al-Targhib wa-[-Tarhib, 4045.

18  Al-Tabarani, al-Awsat, 4360; Ahmad, 24591; al-Bayhaqji, Shu‘ab al-Iman, 8022; al-Bukhari,
al-Tarikh al-Kabir, 2618.

19  Al-Tabarani, al-Saghir, 553; al-Mundhiri, al-Targhib wa-l-Tarhib, 4044; al-Daylami,
al-Firdaws, 6155; al-Suyut, al-Jami‘ al-Saghir, 2416.

20 al-Tabarani, al-Kabir, 1007 (19: 417); al-Bayhaqi, Shu‘ab al-Iman, 8036; al-Mundhir,
al-Targhib wa--Tarhib, 4035.
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As for the second [approach with more details], it will be addressed in the
second section, if Allah so wills.

The Virtues of Good Character as Evidenced from The Book and The Sunna
Firstly, Allah, the Exalted, says, Indeed, you are upon an exalted character
(al-Qalam 68:4).

Next, [is] the saying of the Prophet, may Allah bless him and grant him
peace, as recorded by al-Tabarani in al-Kabir: Anas [bin Malik], may Allah
be pleased with him, reported, “the Messenger of Allah, may Allah bless him
and grant him peace, said, Indeed, a servant could reach the [most] esteemed
ranks and noblest of levels in the hereafter due to their good character, [even
if] they are languid in their worship. One can likewise be demoted to the low-
est levels of Hellfire due to their evil character.”2!

Imam Ahmad bin Hanbal, al-Bayhaqi, and Al-Hakim relate that Aba
Hurayra, may Allah be pleased with him, said, “The Messenger of Allah, may
Allah bless him and grant him peace, stated, ‘Indeed I was only sent to perfect
good character.”22

Al-Tabarani and al-Bazzar relate on the authority of Anas, may Allah be
pleased with him, that the Prophet of Allah, may Allah bless him and grant
him peace, said, “Good character advances with the goodness of [both] this
world and the hereafter.”23

In al-Awsat, al-Tabarani transmits on the authority of Abt Hurayra, may
Allah be pleased with him, who said, “T heard the Messenger of Allah, may Allah
bless him and grant him peace, say, ‘Allah never beautifies the [outward] form
and [inward] characteristics of a person so as to thrust him [into] the fire.”2*

21 Al-Tabarani, al-Kabir, 754 (1: 260); al-Daylami, al-Firdaws, 743.
22 Ahmad, 8939; al-Bayhagqi, al-Sunan al-Kubr3a; al-Hakim, 2: 670: 4661.
23 Al-Tabarani, al-Awsat, 3141. 754; al-Daylami, al-Firdaws, 3163.

Good character also provides individuals a more satisfactory life, overall. Bromley
etal. (2006) found that adolescents at the average age of sixteen who possessed character
strengths were at a decreased risk of developing psychiatric disorders, educational and
occupational problems, interpersonal challenges, and criminal behaviors later in their
early adulthood. Gilham et al. (2011) showed that character strengths predicted lower
levels of depression and greater life satisfaction during adolescence. The possession of
character strengths is correlated with life satisfaction and happiness at varying degrees
(Park, Peterson, and Seligman, 2004; Peterson et. al., 2007).

24  Al-Tabarani, al-Awsat, 6780; al-Bayhaqi, Shu‘ab al-Iman, 8037; al-Mundhiri, al-Targhib
wa-l-Tarhib, 4020.

Good character also provides individuals a more satisfactory life, overall. Bromley et al.
found that adolescents at the average age of sixteen who possessed character strengths
were ata decreased risk of developing psychiatric disorders, educational and occupational
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Al-Bayhaqi reported on the authority of Abii Hurayra, may Allah be pleased
with him, who said that the Messenger of Allah, may Allah bless him and grant
him peace, said, “O Abt Hurayra, it is [incumbent] upon you to have good
manners.” He replied, “What are good manners, O Messenger of Allah?” He
explained, “To establish ties with those who sever [them], to forgive those who
wrong you, and to give to those who withhold [from] you."2

The Reality of Spiritual Reformation (Tasawwuf)

It is [imperative] that you, O seeker, clear your heart of all vices (takhliya) and
adorn it with virtue (tahliya); for indeed, the term tasawwuf entails both of
these [processes]. It has thus been said explanatorily: [ Tasawwuf'] involves dis-
carding every lowly characteristic and instilling sublime conduct.

Sicknesses of the Heart: Following One’s Whims?2¢
[The following] Quranic verses and prophetic traditions caution against fol-
lowing whimsical desires:

problems, interpersonal challenges, and criminal behaviors later in their early adulthood.
(See Paul D. Bromley, Lynette D. Hodges, and David A. Brodie, “Physiological Range of Peak
Cardiac Power Output in Healthy Adults,” Clinical Physiology and Functional Imaging 26,
no. 4 (July 2006): 240—46.) Gilham et al. (2011) showed that character strengths predicted
lower levels of depression and greater life satisfaction during adolescence. (See Jane
Gillham et al,, “Character Strengths Predict Subjective Well-Being during Adolescence,’
The Journal of Positive Psychology 6, no. 1 (January 2011): 31-44.) The possession of char-
acter strengths is correlated with life satisfaction and happiness at varying degrees (see
Nansook Park, Christopher Peterson, and Martin E.P. Seligman, “Strengths of Character
and Well-Being,” Journal of Social and Clinical Psychology 23, no. 5 (October 2004):
603-19; Christopher Peterson et al., “Strengths of Character, Orientations to Happiness,
and Life Satisfaction,” The Journal of Positive Psychology 2, no. 3 (July 2007):149-56.).

25 Al-Bayhaqi, Shu‘ab al-Iman, 8694.

Good character also provides individuals a more satisfactory life, overall. Bromley
etal. (2006) found that adolescents at the average age of sixteen who possessed character
strengths were at a decreased risk of developing psychiatric disorders, educational and
occupational problems, interpersonal challenges, and criminal behaviors later in their
early adulthood. Gilham et al. (2011) showed that character strengths predicted lower
levels of depression and greater life satisfaction during adolescence. The possession of
character strengths is correlated with life satisfaction and happiness at varying degrees
(Park, Peterson, and Seligman, 2004; Peterson et al., 2007).

26  This section is taken from a different section of al-Birgivi’s book. It lays down a detailed
description of the Arabic term hawa, which is a commonly used term in Islamic character
and Sufi literature. It refers to the unhealthy or excessive passions of the primitive self
(nafs al-ammara). The following of one’s base passions leads an individual to the pursuit
of hedonistic pleasures and a more materialistic lifestyle.
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Allah the Exalted says, So do not let your desires cause you to deviate. If you
distort [testimony] or refuse [to give it], then Allah is fully aware of what you do
(al-Nisa’ 4:135).

And do not follow desires lest it leads you astray from Allah’s way (Sad 38:26).

As for the one who fears standing before his Lord and restrains himself from
desire, then indeed, Paradise will be [their] abode (al-Nazi‘at 79:40—41).

Haveyouseenthe onewho hastaken hisowndesireas hisgod? (al-Furqan 25:43).

And he followed his desires. His example is thus like that of a dog; if you chase
it, it pants with its tongue protruding, and if you leave it, it still pants with its
tongue protruding (al-Araf 7:176).

Who has followed his desire and whose behavior has exceeded the limits
(al-Kahf 18:28).

But the oppressors have followed their desires without knowledge (al-Rum
30:29).

And who is more astray than the one who follows his desire without guidance

from Allah? (al-Qasas 28:50).

Al-Bazzar relates on the authority of Anas, may Allah be pleased with him,
that the Prophet, may Allah bless him and grant him peace, who, towards the
end of a lengthy narration, said, “... as for the deadly sins, they are: greed that
is assented to, lust that is pursued, and for a person to be infatuated with their
own self"?7

Ibn Abi Dunya relates on the authority of ‘Ali, may Allah be pleased with
him, that the Prophet, may Allah bless him and grant him peace, said, “Indeed,
[there are] two qualities that I fear for you the most: following desires and wish-
ful thinking. As for following desires, it causes you to swerve from the truth. As
for wishful thinking, it makes the temporal world beloved to you.”?®

Al-Tirmidhi relates that Shaddad ibn Aws, may Allah be pleased with him,
reports that the Messenger of Allah, may Allah bless him and grant him peace,
said, “The prudent person is one who subdues their self2? and strives for what
comes after death, and the slacker is one who follows their desires with vain
hope in Allah.”30

27 Al-Bazzar, Kashf al-Astar, 8o; al-Daylami, al-Firdaws, 2475.

28 Ibn Abi Shayba, 34495; al-Bayhaqi, Shu‘ab al-Iman, 10613.

29  The nafs is a term for that which contains both the aggressive and appetitive drives; it is
not evil in and of itself, but necessary for survival. However, the term hawa does have a
negative connotation as it carries the implication of the nafs following the base passions,
meaning the excesses or perversions of the appetitive and aggressive drives. This conse-
quently leads to a hedonistic lifestyle and the pursuit of worldly pleasures as opposed to
seeking a higher, more meaningful life of seeking Allah’s pleasure in submission to Him.

30  al-Tirmidhi, 2459.
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The Meaning of Whimsical Carnal Passion (hawa)

[The term] hawa is a verbal noun of [the word] “to yearn” and “to covet” [that]
follows the [same] morphological pattern [as the Arabic word] “to know.” It
means “to love” and “to crave” something. By nature, the [carnal] self is often
inclined towards evil3! and it emphatically pines for [that which is] wrong.
As such, following its urges will inevitably lead to destruction. As for imper-
missible indulgences, then [such consequent ruin] is [quite] clear. But [even]
regarding [the overindulgence in] permissible pleasures, beyond [the fact
that] itis [how] animals [are] characterized, it [is indicative of ] an [unhealthy]
attachment to the temporal world. Such preoccupies a person from [perform-
ing] righteous deeds and [accumulating] provisions for the afterlife. Moreover,
it drives [one] to that which is prohibited, leading to [all kinds of] evils; it steers
towards transgression, fostering the forbidden; it is a hub for anguish and iniq-
uities. The one who follows their desires is despicable, lowly, blameworthy, and
[utterly] contemptible. Rather, they are actually [better likened to] an impul-
sive pig; servile, submissive, and disgracefully enslaved [to their whims].

Poetry:

[The letter] nun [ found] in “vileness” (hawan) is stolen from [the word]
“passion” (hawa).
Thus, to dominate every passion is to overcome vileness.

Next, the opposite [of following desires] is striving (mujahada), which entails
weaning the [carnal] self from that which is desirous and compelling it to
oppose its urges in most instances. Indeed, it is the commodity of the wor-
shippers; the capital of the ascetics; the central axis for the subjugation and
refinement of the self; and it is the framework for the soul’s strengthening,
purification, and achievement.

O seeker, it is upon you to work diligently towards preventing your [inner]|
self from [unhealthy] passions; oblige it to strive if you wish to achieve
guidance from Allah.

Allah the Exalted says: As for those who strive for Us, We will certainly guide
them along Our ways (al- ‘Ankabut 29:69).

31 Inits primitive, unrefined state, it will gradually gravitate towards vile hedonistic pursuits,
especially if it is left untrained. But, if it is refined, then it will be of service just as the
trained horse leads one to their desired destination despite the horse’s original asocial
nature that did not like human beings at the outset. Later, this animal comes to love their
master and loves the journey with their master.



BEHAVIORAL THEMES 193

Whosoever strives, strives for their own benefit. Surely Allah is independent
of all the worlds (al- ‘Ankabiuit 29:6).

Engaging in Permissible Things to Restore Vitality in Worship is in Accor-
dance with Revealed Texts, and it is Not [The Same as Following One’s] Whims:
Next, [one should] know that what is blameworthy in following permissible
desires is overindulgence. This is because human nature does not tolerate
absolute abstinence.32 It is also because it leads to immoderation and exces-
siveness, and this point has already been mentioned in a previous chapter indi-
cating that it is forbidden. [Another reason is] because it cultivates weariness
and dissatisfaction, which leads to a rather execrable [degree of ] inconsistency
in worship.

Accordingly, the Prophet, may Allah bless him and grant him peace, said,
“O people! [Only] initiate the deeds that you can maintain, for Allah does not
become weary, whereas you do. Verily, the most beloved of deeds to Allah
are those which are continuous, even if they are few.”33 [This is] transmit-
ted by Bukhari and Muslim, on the authority of ‘A’isha, may Allah be pleased
with her.34

Also, in a version [related] by Muslim: “[Only] initiate deeds that you can
handle, for by Allah, Allah does not tire, but you do tire.”35

[It is narrated] on the authority of ‘Ali, may Allah be pleased with him, who
said, “Relax the hearts,36 for if they are strained, they [will] falter.”

[It is narrated] on the authority of Abti al-Darda’, may Allah be pleased with
him, who stated, “Indeed, I [sometimes] try to relax my soul with entertain-
ment so that it helps me [to be steadfast] upon the truth.”37

32 This is a critical point. Islam does not encourage celibacy or monasticism; rather, it
encourages the appropriate moderation of one’s desires as opposed to the complete elim-
ination of them.

33  What is desirable is to maintain consistency in performing good actions as opposed to
engaging abundantly in some kind of worship followed by its abandonment. This lays
down a very important behavioral principle of gradual and realistic change. It is impor-
tant to draw emphasis on the notion that an individual must come to realistically evalu-
ate their capabilities and then structure their character or behavioral development plan
accordingly. Certainly, through steady progress, one can add greater increments of praise-
worthy good deeds. However, in many cases, beyond the basic compulsory practices, one
should not attempt to initiate actions that they will not be able to perform at all or will
perform inconsistently.

34  Al-Bukhari, 5862; Muslim, 782.

35  Muslim, 785.

36  Al-Suyuty, al-Jami‘al-Saghir, 4484.

37  Ibid.
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It is therefore necessary to occasionally indulge in permissible pleasures to
relax after exerting [oneself], so as to avoid exhaustion and to induce vitality in
worship. Imam Hujjat al-Islam [al-Ghazali] thus stated, “If a worshiper’s fervor
were to dwindle and his aspiration [consequently] weakens, then [if he] knows
that taking a break to sleep, talk, or joke will revitalize his diligence [in wor-
ship], such [would be] better for him than performing prayer with weariness.”38
And so, in actuality, this is in accordance with Islamic ethics (shari‘a), and [it
is] not outright [adherence to personal] desires.

An Overview of the Heart’s Sicknesses and Reprehensible Characteristics:3°
We shall [now] list an assortment of blameworthy characteristics and perni-
cious vices so that it is easy for students to memorize them:

Sacrilege (kufr), innovation (bida); ostentation (riya’); arrogance (kibr);
self-infatuation (‘ujb); envy (hasad); stinginess (bukhl); extravagance (israf);
ignorance ( jahl);ingratitude (kufran al-ni‘'ma); displeasure with [divine] decree
(sakhat li-l-qad@’); impatience ( jaza); [feeling] security [from divine justice]
(aman); despondency (ya’s); affinity for oppressors (hubb al-zalama); disdain
for the righteous (bughd al-salihin); fixating the heart on [outward] means
[instead of depending on Allah] (ta‘liq al-qalb bi asbab); love for prestige (hubb
al-jah); fear of defamation (khawf al-dhamm); love of praise (hubb al-madh);
following whims (ittiba‘ al-hawa); [blameworthy] imitation (taglid); vain hope
(tal al-amal); greed (tama®); self-abasement (tadhallul); rancor (higd); find-
ing pleasure in another person’s pain (shamata); enmity (‘adawa); cowardice
(jubn); recklessness (tahawwur); treachery (ghadr); betrayal (khiyana); violat-
ing contracts (khalf al-wa'd); ill-thought (si’ al-zann); superstition (tiyara);
love of wealth (Aubb al-mal); infatuation with the world (hubb al-dunya); cov-
etousness (firs); vulgarity (safah); idleness (batala); hastiness ( ‘@jala); procras-
tination (taswif); harshness ( fazaza); insolence (wagaha); fear and grief over
[temporal] worldly matters (huzn fi amr al-dunya); cheating (ghish); sedition
(fitna); sycophancy (mudahana); appeasing created beings [instead of the
Creator] (uns bi makhliq); flippancy (khiffa), recalcitrance (inad), unruliness
(tamarrud), superciliousness (salaf), hypocrisy (nifag), obsession (jarbaza),
foolishness (ghabawa), edacity (sharah), apathy (khumud), and overindul-

gence (israr).

38  Al-Ghazali, Ihya’ ‘Ulum al-Din, 4:375.
39  This segment is not a continuation of what precedes it; it is taken from a separate section
of al-Birgivi's work.
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Aside from what has [already] been mentioned, [here are] some of the
praiseworthy characteristics that are contained within and complement [the
other virtues]:

Integrity (istigama): It entails the fulfillment of all covenants, with adher-
ence to justice and balance in all matters. Allah says, So stay firm as you have
been commanded (Sura Had: 112).

Discipline (adab): It involves preserving the boundary between extremism
and disregard by recognizing the harms of excessiveness.

Foresight ( firasa): It is [when] an inspiration stemming from strong faith
descends upon the heart, dispelling what contravenes it.

Qushayri reports on the authority of Abui Sa‘id al-Khudri, may Allah be
pleased with him, who said, “Beware of the believer’s intuition, for indeed he
sees with the light of Allah."#0

Self-reflection (tafakkur): [Which involves asking questions such as:] could
this be deemed sinful? [If] so, one repents. Or [wondering:] am [I] prone to
this? And [thus] exercising caution, whilst thanking Allah for [His gracious]
enablement. [One should scrutinize] acts of obedience, [enabling one] to
effortfully make up what acts of worship one has missed, and to be guarded
against [ever| forsaking them. With that, one is grateful for Allah’s assistance
for whatever one was able to accomplish. Also, [beholding] Allah’s creation and
signs within oneself and in the horizons [is also needed]. Through this, one’s
awareness of Allah’s greatness, power, knowledge, and wisdom is increased
and amplified. This effectively establishes a love for Allah, a close bond, and
[profound] yearning for Him. Allah the Exalted says: And they ponder over the
creation of the heavens and the earth (Al-Imran 3:161).

Truthfulness (sidg): This manifests in seven [domains]:

Speech: [which is] the opposite of lying.

Intention: [which manifests as] sincerity.

Commitment.

H ®@ b F

Determination: [it is] both their firmness coupled with the absence of

feebleness or hesitancy.

5. Integrity: [which means] to accomplish and fulfill something as prom-
ised and determined.

6.  Action: [it entails the external] corresponding to the internal, without
suggesting anything else extraneous to it.

7. Fear [of Allah]; [which includes] the strength of it and a [healthy] abun-

dance of it.

40 Al-Qushayri, al-Risala al-Qushayriyya, 2:386; al-Tirmidhi, 3127; al-Tabarani, al-Awsat, 3254.
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The [hyperbolic title] “truthful one” (siddiq) is [afforded to] the one who pos-
sesses all the above-mentioned qualities.

Self-mastery: This [requires] committing oneself to the obedience of Allah
in five [ways]:

1. Conditioning oneself to forsake sin first and foremost, whilst establishing
aregular routine of spiritual practices and litanies for each day and night.

2. Closely observing and monitoring the heart to [ensure it is pure and pre-
sentable to] Allah, the Omniscient. [This is accomplished] by [inculcat-
ing] a continual awareness that the Lord oversees [all] — during, before,
and after each [and every] action. [One should ask:] am I fulfilling what is
required [exactly] as it should be done, or is something amiss?

3.  Self-evaluation after [completing] each deed; have all requirements been
completed [properly] or [is something] lacking?

4. Reprimanding

5.  Or rebuking [oneself] for any deficiency. [This is done] with the likes
of [self-induced] hunger and thirst, staying up at night, vowing to give
charity, and similar acts that ensure one does not repeat the same [error]|
again.

The total of what was referenced [in this work] regarding good morals is

seventy-eight:

Faithfulness (iman); [adhering to] the Sunni creed ({tigad ahl al-sunna
wa al-jama‘a); sincerity (ikhlas); excellence (ihsan); humbleness (tawadu);
acknowledging favors (dhikr manna); sincerely wishing well [for others]
(nastha); spiritual reform (tasawwuf); protective jealousy (ghayra); com-
petitive desire for deeds [valued] in the Hereafter (ghibta fi ‘amal al-akhira);
munificence (sakha’); altruism (ithar); civility (murwa); innocence (futuwwa);
wisdom (hikma); gratitude (shukr); contentment (ridd’); patience (sabr); fear of
Allah (khawf min Allah); [enduring] grief for His sake (Auzn lahui); hope (raja’);
enmity for Allah’s sake (bughd fi Allah); love for Allah’s sake (hubb fi-llah);
dependence [upon Him] (tawakkul); relishing placidity (hubb khamal); indif-
ference to praise and criticism (istawa’ dham wa madh); striving (mujahada);
inquiry (tahqiq); [having] realistic expectations (gasr amal); the remembrance
of death (dhikr mawt); deference (tafwid); acquiescence (taslim); esteem for
the seeking of [beneficial] knowledge (tamalluq fi talab al-ilm); freedom from
rancor in the heart (salamat al-sadr ‘an al-higd); bravery (shaja‘a); forbear-
ance (hilm); leniency (rifg); deliberation (anat); upholding agreements (wafa’
bi-l-‘ahd); fulfilling promises (injaz al-wa'd); thinking well [of others] (husn
al-dhann); asceticism (zuhd); satisfaction (gana‘a); discretion (rushd); exerting
effort [forgood] (sa‘y); penitence (indba); [taking] initiative in actsrelated to the
Hereafter (mubadira ft ‘amal al-akhira); tenderness (rigga); [genuine] concern
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(shafaga); modesty (haya’); firmness in [crucial] matters of religion (salaba ft
amr din); [seeking] comfort with Allah (uns bi Allah); yearning for Allah (shawq
ilayhi); loving Allah (mahabbat Allah); dignity (wagar); intelligence (dhaka’);
temperance (‘iffa); integrity (istigama); discipline (adab); foresight ( firasa);
self-reflection (tafakkur); honesty (sidq); self-mastery (murabata); account-
ability (musharata); self-analysis (muragaba); self-evaluation (muhasaba);
[corrective] self-reproach (mu‘agaba) and reprimand (mu‘ataba); suppress-
ing anger (kazm ghayz); clemency (‘afw); [good] intentions (niyya); desiring
a long life for [the purpose of] worship (irada til haya li-I-ibada); repentance
(tawba); reverent humility (khushit‘); certainty (yagqin); servanthood [to Allah]
(‘ubudiyya); independence [of creation] (huriyya); purpose (irada).

The Roots* of Virtue:*2

The advanced seekers and those who traverse their path have a [distinct]
method for delineating virtuous [characteristics] and their parameters. There
is no harm in listing them even if some repetition occurs. Such is not without
benefit; namely, this [aids in] determining their roots and branching them out
into each of their associated subcategories.

You have already come to know that there are four [main] roots of virtue;
three of them are distinct [from one another]: wisdom (hikma), valor (shaja‘a),
and temperance (‘iffa). The [remaining] one — justice (‘adala) — is manifested
as a combination of the three.

Subvirtues of Wisdom:

a.  Clarity of mind (safa’ al-dhihn): [It is] the psyche’s ability to distinguish
matters without confusion.

b.  Sound comprehension (jawdat al-fahm): [It is the ability] to deduce
accurate conclusions from evidence.

41 Imam al-Birgivi has taken this section verbatim from Imam al-Iji’s al-Akhlaq al-Adudiya.
As mentioned earlier, given its widespread memorization and acceptance in Ottoman
seminaries, it is being utilized as a primary reference here and is quoted exactly as it was
presented in the original work.

42 Virtue ethics is a category of normative ethical theories that aims to explore and embody
a life guided by moral character. It not only highlights the importance of moral virtues but
also emphasizes the relationship between moral conduct and eudaimonia. Eudaimonia
refers to the state attained by individuals who live a virtuous and fulfilling human life, an
achievement that can be realized through the practice of virtues. In essence, by cultivat-
ing qualities such as honesty, justice, and generosity, individuals develop a moral charac-
ter (Louis P. Pojman and James Fieser, Ethics: Discovering Right and Wrong, Eighth edition
(Boston, MA: Cengage Learning, 2017), 146—69).
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Fluid intelligence (dhakad’): [It constitutes] expeditiousness in deriving
conclusions.

Sound conceptualization (husn al-tasawwur): [It entails] examining
things to their [proper] extent.

Ease of learning (suhulat al-ta‘allum): [It is] the psyche’s faculty to grasp
ideas without excessive effort.

Memory (hifz): [It involves] the retention of images captured [by the
mind].

Recollection (dhikr): [The ability] to [actively] recall that which is com-
mitted to memory.

Subvirtues of Valor:

a.

o oo

—

Vast-heartedness (kibr al-nafs): [To] disdain opulence, dependance,
arrogance, and inferiority.

Clemency (‘afuw): Easily forsaking retribution despite having the capa-
bility [to exact it].

Perseverance ( izam al-himma): Unrelenting in the face of life’s pleasures
and pains.

Patience (sabr): The faculty to withstand various types of agony and pain.
Courage (najda): A lack of anxiety in relation to the creation.
Forbearance (hilm): Composure [at times] when anger is incited.
Serenity (sukun): Deliberation in the face of arguments and conflicts.
Humility (tawadu‘): Duly honoring those with virtue, as well as those
with comparably less wealth and prestige.

Resolve (shahama): A determination to perform extraordinary tasks that
are commemorated as admirable [actions].

Endurance (ihtimal): Travailing oneself in [performing] good deeds.
Protectiveness (hamiyya): [A sense of] defensiveness against attacks on
sacred matters and religion.

Compassion (rigga): To empathize with another person’s pain.

Subvirtues of Temperance:

a.
b.

C.

Modesty (haya’): Restraining oneself for fear of committing indecencies.
Self-regulation (sabr): Inhibiting oneself from pursuing whims.
Self-restraint (di‘a): [Maintaining] composure when appetites are
roused.

Probity (nazdha): Appropriating wealth without disgrace or injustice
and [likewise] spending it in commendable ways.

Contentment (qanaa): [Acquiescently] limiting [oneself] to that which
suffices.
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Dignity (waqar): Deliberation when proceeding toward [one’s] objectives.
Agreeableness (rifg): Excellent tractability that [effectively] promotes
courtesy.

Civility (husn al-samt): Love for personal accomplishment.

Piety (wara): Adhering to [the performance of ] reverential deeds.
Goodwill (murwa): A genuine inner desire for others to benefit as much
as possible.

Orderliness (intizam): Prioritizing and organizing all of one’s affairs
based on superior goals.

Generosity (sakha’): To give what is appropriate to those for whom it is
appropriate; there are six variations of this subvirtue:

Bountifulness (karam): Giving openheartedly, with ease.

Altruism (ithar): [To give] whilst forgoing one’s own needs.
Acceptance (nayl): To be cheerfully [accepting].

Openhandedness (muasat): To mutually share with friends.
Munificence (samaha): To spend extra when it is not required.

o Ao T

Leniency (musamaha): Voluntarily forgoing what one does not
need.

Subvirtues of Justice:

a.

Sincere friendship (sadaga): [It is] genuine amity that is untainted
by ulterior motives, and to give preference over oneself in matters of
goodness.

Compatibility (ulfa): [It involves] the harmonizing of viewpoints to
cooperate in managing the demands of life.

Loyalty (wafa’): [It entails] adhering to the path of equity and upholding
all agreements with one’s cohorts.

Affection (tawaddud): To seek the affection of one’s peers through
[behaviors] that engender this.

Reciprocity (mukafa'a): To complement goodness with its like or what is
better than it.

Excellence in partnership (husn al-sharika): To uphold balance in one’s
interactions.

Excellence in recompense (husn al-gada): To compensate others with-
out [causing them] remorse or [reminding them of one’s] favors.
Familial connection (silat al-rahm): To direct acts of goodness towards
one’s relatives.

Harm reduction (shafaqa): To direct [one’s] energy towards the removal
of that which is disliked by others.
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j- Reconciliation (islah): [It involves acting as] an intermediary between
people in discrepancies to bring about a settlement.

k. Reliance on Allah (tawakkul): [It necessitates] abandoning efforts [to
attempt] that which is not humanly possible.

1. Surrender (taslim): To submit to Allah’s commands and refraining from
objecting to that which one deems unsuitable.

m. Satisfaction (rida): To maintain a calmness of spirit towards afflictions
and losses, without [wishing] to change [the outcome].

n. Servitude (%bada): To show reverence to Allah as is [rightfully] due to
Him, and to adhere to His commands.

In conclusion, the roots of virtue and their subcategories total fifty-five; there

are thirty additional virtues beyond what we have already mentioned.

It is [incumbent] upon you, O seeker, to take due precaution against, and
resist, all the aforementioned evil traits whilst [carefully] safeguarding their
[corresponding] opposites alongside the remaining [other] virtues. [Focus on]
extirpating and removing them whilst simultaneously acquiring their coun-
ter virtues as well as all the other virtuous traits until they become [deeply]
imbibed, or [until] the purification of the self, soul, and heart is attained.
Indeed, spirituality (tasawwuf) and its path (tariga) are terms that encompass
these matters.

Especially [regarding] the seven vices, they are the roots of all evils.
Hopefully, if you are saved from those you shall be saved from others as well.
They are Sacrilege (kufr), innovation (bid‘a), ostentation (riy@’), arrogance
(kibr), envy (hasad), stinginess (bukhl), and wastefulness (israf).

2 Chapter on Waswasa. Mirqat al-Mafatih by Mulla ‘Al1 al-Qar1
(d. 1014 AH /1620 CE)

2.1 Author’s Biography

Imam Nar al-Din Aba al-Hasan ‘Ali ibn Sultan Muhammad al-Qari al-Harawi,
more famously known as Mulla ‘Ali al-Qarl, was an accomplished Islamic
scholar. Despite his depth of knowledge in various fields, it was his exper-
tise in reciting the Quran that earned him the title “al-Qari” Born in Herat,
Afghanistan, he began his pursuit of knowledge under the guidance of local
scholars before embarking on a journey to Makkah in search of further
sacred learning.
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Al-Qari possessed exceptional calligraphy skills and annually crafted hand-
written copies of the Quran for sale. The proceeds from these endeavors sus-
tained him and his scholarly pursuits throughout the year. Amongst Hanafi
scholars, he was recognized as an authority in the sciences of Hadith, jurispru-
dence, and spirituality.

Included amongst his esteemed works are his commentaries on Miskhat
al-Masabih, Qadi °lyyad’s al-Shifa’, and the Shama’il compiled by Imam
al-Tirmidhi. Imam al-Qari passed away in the year 1014 AH and was laid to rest
within the sacred precincts of Makkah. His legacy endures as an exemplar of
scholarship and spirituality; many of his works are still widely studied and
taught throughout the Islamic world until today.

2.2 Text Overview and Significance

Mulla ‘Ali al-QarT's Mirgat al-Mafatih stands as one of the most renowned
Arabic commentaries on the famous compilation Mishkat al-Masabih, by the
distinguished Hanafi traditionalist, Muhammad Khatib al-Tabrizi. Mishkat
al-Masabih is a compilation of Prophetic statements encompassing various
subjects, with an aim to provide readers with a comprehensive understanding
of the Islamic tradition through the words of the Prophet Muhammad, may
Allah bless him and grant him peace.

The translated segment below presents a collection of Prophetic narrations
that address the concept of waswasa, which refers to intrusive thoughts and
inclinations instigated by the devil. In his commentary, Mulla ‘Al1 Qari, offers
a systematic classification of the thoughts that human beings may experi-
ence. He distinguishes between ruminative thoughts related to actions such
as prayer and fasting, and mental obsessions like blasphemy. Furthermore, he
delves into the question of whether individuals are held accountable for their
thoughts in Islam, exploring diverse scholarly perspectives on the matter.

In summary, al-Qari concludes that accountability primarily pertains to
voluntary actions, thereby indicating that non-volitional thoughts do not
bear the weight of accountability in Islam. This scholarly discussion analyz-
ing the nature of thoughts, their impact on behavior, and other related con-
siderations illustrate the depth and precision of Islamic scholarly discourse.
Such a classification of thoughts and its legal implications can offer valuable
insights for clinical treatment, particularly in addressing anxiety disorders
and religious obsessive compulsive disorders (0CD) associated with excessive
scrupulosity.
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2.3 Arabic Text
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2.4 English Translation
The Chapter on Waswasa (Intrusive Thoughts)

— (1) On the authority of Aba Hurayra, may Allah be pleased with him, the
Messenger of Allah, may Allah bless him and grant him peace, said, “Indeed,
Allah overlooks for my nation what their hearts whisper to them as long as
they do not act upon it or speak of it.” Agreed Upon.*3

43 Al-Bukhari, 2528; Muslim, 127; Aba Dawud, 2209; Al-Nasa’i, 3434; Al-Tirmidhi, 1183; Ibn
Majah, 2040.
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[With regards to] passing thoughts (khawatir), whenever they call towards
reprehensible deeds, they are [termed] waswasa, whereas if they [motivate
one] towards [performing] virtuous actions, they are [called] ilham. The
soundest opinion [about the authority and significance of ilham] is that it is
not authoritative evidence when originating in other than divinely protected
persons,** as [most] fleeting thoughts are [otherwise] unreliable.*

Section1

63 — On the authority of Abii Hurayra, may Allah be pleased with him, the
Messenger of Allah, may Allah bless him and grant him peace, said, “Indeed
Allah overlooks ...” meaning, “He has forgiven.”

“For my nation (umma) ..." i.e., the nation that answers the [divine] call
(ummat al-ijaba). In another narration, “He has pardoned my nation for me,”
meaning, He will not hold them accountable, for my sake. His favor upon us is
the [absolute] greatest; it is limitless.

“What their hearts whisper to them,” [ Grammatically, the word for “hearts”
is] the subject [of the sentence, which gives the | meaning “what occurs within
their hearts of vile thoughts.” This is a metaphorical expression [associated
with] proximity.46 [It can] also validly be [in] the accusative case as the object.
It is said [that] this is debatable, as [the word] waswasa is intransitive [and
therefore has no object]. Indeed, the most plausible approach [in considering
it to be] accusative [would be] as an adverb [indicating time or place], if it
was supported in the narration. [An additional report] has been transmitted

44  Meaning, prophets, who are divinely protected from being inspired by Shaytan and com-
mitting sin.

45  To clarify, ilham, or divine inspiration, only holds authoritative weight when it originates
from the infallible prophets. In this context, in the case of non-prophets, “authoritative”
implies that this form of knowledge does not impose an obligation on others to believe
unless such is accompanied by objective means of verification.

For instance, if one claims to have received inspiration regarding certain “truths” about
human psychology, the validity of such claims can only be established through empiri-
cal evidence. Otherwise, they would be regarded as personal opinions or beliefs without
broader validity. However, when it comes to prophets, their dreams and inspirations are
a form of revelation, carrying religious obligations for all to believe and uphold. The dis-
tinction lies in the nature of the source — divinely inspired knowledge from prophets
is recognized as binding due to its origin, while inspirations from non-prophets require
additional verification for broader acceptance, as such could be from Shaytan.

46 Inotherwords, it is not the heart that produces such thoughts, although it may seem to be
the case because it is in proximity to that which does. Accordingly, the heart is expressed
as the doer of the action, or the subject of the sentence. Thus, it is stated, “what their
hearts whisper to them” instead of “what is whispered into their hearts.”



208 CHAPTER 5

[with the wording], “what their [inner] selves say to them,” with [the word for
“selves” in] the nominative case; and the genitive case [as] its substitute.
“As long as they do not act upon it ...” meaning, as long as it does not per-
tain to any misdeed [like] if it is [a vile thought] related to an action.
“Orspeak of it,” meaning, aslong as one does not speak of it, if it is [a negative
thought] associated with speech. [This is] as it was [explained] in al-Azhar.4”
The author of al-Rawda states in [his] commentary of Sahih al-Bukhart:

The sound and preferred opinion held by the majority [of scholars]
is that the workings of the heart will [in fact] be taken into account if
they are entertained. As for the statement of the Messenger of Allah,
may Allah bless him and grant him peace, “Indeed Allah overlooks for
my nation that which their hearts whisper to them ...” [It is] understood
[to mean] so long as such [thoughts] do not linger [in the heart]. Those
[thoughts which merely occur briefly] are undoubtedly forgiven, as
[completely] freeing oneself from them is impossible, which is not the
case for [thoughts that become] deeply ingrained.*8

Thereafter, the author of al-Azhar cites [al-Ghazali's] Ihya’, the summary of
which [is the following]:

The workings of the heart are of four types:

First: An [automatic] thought (khatir);* like if the image of a woman were
to come to mind, [who,] for example, is behind someone on the street, [so] if
they were to turn around, they would [actually] see her.

Second: An impulse (hayajan al-raghba) to look at her. We call this natural
predilection (may! al-tab©),5° whereas the first is [termed] the insinuation of
the soul (hadith al-nafs).

47  Al-Azhar likely refers to Yasuf al-Ardabilt’s (d. 779 AH) still unpublished al-Azhar Sharh
al-Masabih, a commentary on al-Baghaw1’s Masabih al-Sunna.

48  Siraj al-din Ibn al-Mulaqqin, Al-Tawdih Li-Sharh Jami’ al-Sahih, vol. 2 (Dimashq: Dar
al-Nawadir, 2008), 275. There is a distinction being made between fleeting negative
thoughts that are involuntary and inescapably occur in everyone, versus the accep-
tance, deliberation, and commitment to such thoughts which is volitional and within
one’s control.

49  According to Imam al-Ghazali, automatic thoughts (khawatir) may or may not be reflec-
tive of one’s beliefs as they typically occur non-volitionally; sometimes as satanic whis-
pers or mere inner fleeting thoughts that occur without deliberation.

50  Imam al-Ghazali’s thought-action process theory is being cited here by Mulla ‘Al1 al-Qari.
Al-Ghazali is demonstrating a clear connection between thoughts that occur automati-
cally and their accompanying emotional and physiological reactions. This is a clear
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Third: The heart’s decision to act (hukm al-qalb); meaning, one would look
at her. Indeed, when [a person’s] instinct inclines [towards something], they
do not [typically] resist [such] an impulse or resolve, unless [it is] suppressed
by [certain] virtues that deter [one from acting]. This includes modesty, fear
of Allah Most High, or [even fear of] His servants. We call this conviction
({tigad).>!

Fourth: A firm resolution to turn [towards her] with a willful intention [to
act]. We name this [the] determination of the heart (‘azm bi-l-galb).

As for a [mere] passing thought (khatir), one will not be held accountable
for it. It is the same for [one’s natural] inclinations (may! al-tab) and impulses
(hayajan al-raghba) as both of them are [similarly] non-volitional, thus they
are both what is meant by the prophetic narration, “Indeed, Allah overlooks
for my nation ...”52

Regarding the third [category], which is conviction (itigad), it varies; it
could be entirely volitional, or ineluctable [and] against one’s will. As such,
one is [morally] responsible for that which is by choice, whereas that which is
non-volitional is overlooked.53

As for the fourth [stage in] which [a person has] a [willful] determination
and incentive to act (‘azm bi-l-qalb), one is certainly held accountable for that.
Verses have accordingly been revealed that establish [personal] accountability
for the workings of the heart, unless [one] forsakes [such intentions] fearing
Allah Most High, [in which case] it is recorded as a good deed. This is because
such an intent is a sin; stifling it [entails] a struggle with one’s inner self which
merits a reward [that] supersedes it. Furthermore, if one abandons it because

display of the mind-body relationship that precedes cognitive behavioral therapy by
nearly a millennjum.

51 In the context of erratic thoughts of blasphemy, such a distinction becomes critically
important. Only at the stage where an individual makes a decision or commitment to
the initially automatic or fleeting thought does it become a mental action or belief. The
former two stages, i.e., khawatir and the excitatory physiological and emotional responses
(mayl al-taba’) that accompany non-volitional thoughts may simply be considered men-
tal processes while the remaining stages are considered mental actions.

52 Onaccount of such automatic thoughts being non-volitional and mere mental processes,
they are not taken into account from a religious standpoint.

53  The central point of affirming religious responsibility versus negating it goes back to the
degree of one’s control and volition over their thoughts. While it is conceivable for a per-
son to control some automatic thoughts, it would be considered undue hardship to try
to control all thoughts. Thus, given the hardship in doing so, all fleeting thoughts are not
within one’s realm of responsibility. Even in the third stage outlined in the text, volition
is the central consideration for responsibility. That is, if one non-volitionally, mindlessly,
or instinctively inclines toward a vile thought without having performed the associated
action, this too is not within the purview of moral responsibility.
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of some [incidental] obstacle or it [simply] does not take place, it is [none-
theless] recorded as a sin due to [one’s] willful determination and resolve [to
carry it out].>* The definitive proof for this is the statement of the Messenger
of Allah, may Allah bless him and grant him peace, in an authentic tradition
for which the veracity is agreed upon: “If two Muslims [were to] fight each
other with their swords [drawn], then the one who killed and the one who was
killed [will both be] in the Fire! [A companion] asked, ‘O Messenger of Allah,
what [was] the fault of the one who was killed?” He responded, ‘he was vehe-
mently intent upon killing his companion.”> This explicitly [states] that he
will end up in the Fire solely because of a firm resolution and intention despite
having died without killing; rather, he was wrongfully killed. Then again, how
could one not be taken to account for the resolute workings of the heart when
arrogance, self-infatuation, hypocrisy, envy, and other blameworthy [inward]
traits will [necessarily] be judged? Indeed, the Messenger of Allah, may Allah
bless him and grant him peace, said, “Sin is what agitates the heart.”>6 He also
stated, “Righteousness is that which brings comfort to the heart and tranquility
to the soul. Sin is what perturbs your soul, and wavers within your heart, even
if people [try to] legitimize it."5

In my opinion, using the latter narration as proof [for this] is debatable
because it [seems to] construe sin itself to be what wavers in the heart. However,
it was mentioned previously that a [fleeting thought] is not a sin so long as it is
not accompanied by a firm resolve. Accordingly, the [above-mentioned] nar-
ration means that whatever causes discomfort in the heart could [potentially]
be a sin, although it may not [actually] be [a sin].58 Practically, it [should be
treated as] a sin, out of precaution. [This is] just like when there are contradict-
ing proofs regarding the prohibition and permissibility of something; such [a
thing] is [considered] unlawful.

54  In the case of a full commitment, the establishment of an intention, and behaviors
directed toward the commitment of the inspired misdeed, all of these would be consid-
ered mental actions and thus punishable. However, if regret and fear of Allah interrupts
the completion of this action, then the previously established mental action is likewise
removed, and one is absolved of accountability regarding it. This is a divine grace for the
believer. However, if one is unable to fulfill the action for some other reason, i.e., some
worldly barrier that rendered him incapable of actualizing his intentions, he will still be
held accountable for this behavior despite not having performed it, on account of the
mental action and commitment.

55  Al-Bukhari, 31; Muslim 1752.

56  Muslim, 2553; al-Tirmidhi 2389.

57  Ahmad, 18001.

58  Considering the hadith that specifies, “so long as he does not act upon it or speak of it.”
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[Next,] it is said that the [main] narration [of this chapter] indicates that
the [divine] pardoning mentioned [therein] is a special dispensation for
this nation (umma). This is in accordance with what the author of al-Azhar
quoted from al-Rawda, whereas [al-Ghazal’s] Ihya’ contends that it is general,
[extending] to all nations.>® [This is] because [absolutely] no one is account-
able for that which is non-volitional, as per Allah’s [broad] statement: Allah
does not confer responsibility [upon| anyone unless [it is within] their capa-
bility, (al-Bagara 2:286). The correct [understanding] is what al-Tibi stated,
in that thoughts are [either] non-volitional or volitional. Accordingly, the
non-volitional type [includes] the fleeting thoughts that initially cross the
mind which a person cannot avoid. Such is overlooked for all of humanity.
Conversely, volitional thoughts are those that overrun the heart and abide; a
person forms intentions and acts according to them. One [often] derives plea-
sure from it, like [when] infatuation for a woman foments in a man’s heart; he
continually fixates on it [until] he resolves to get together with her. Such is sim-
ilarly the case with other sins. Now, this [particular] type [of thought is what]
Allah has uniquely forgiven for this nation (umma), as an honor and favor
for our Prophet and his people, may Allah bless him and grant him peace.6°
Regarding this, [one should] consider Allah’s statement: Our Lord! Do not place
a burden upon us like the one you placed on those before us ... (al-Baqara 2:286).
As for corrupt beliefs, abhorrent characteristics, and anything else thereto
related, such are beyond the purview of what is generally meant by “what their
hearts whisper ..."”6!

It is a well-founded viewpoint. [Presumably,] it was on this basis [that] the
Prophet, upon him blessings and peace, stipulated, “as long as they do not

59  The first view presented indicates that other nations were in fact held morally responsible
for fleeting inner thoughts. The second view, which is that of al-Ghazali and others, holds
that no nation is responsible for such transient non-volitional inner thoughts.

60  Despite all that has been mentioned previously regarding the fact that volitional thoughts
would be considered punishable, based upon this view, even such vile volitional thoughts
are overlooked due to the special mercy accorded to the Prophet, may Allah bless him
and grant him peace, and his followers. Thus, mental processes regarding the perfor-
mance of a vile action, even if volitional, are considered to be forgiven according to this
interpretation.

61 The aforementioned exclusion only applies to those thoughts that have an action poten-
tial, like entertaining the thought of eating impermissible food, for example. However,
vile thoughts that do not have any actionable behavioral outputs such as the willful
acceptance of blasphemous beliefs or blameworthy inner character vices like jealousy,
negative views of others, pride, etc. do not fall within the aforementioned exclusion of
accountability. Rather, these thoughts are regarded as mental actions for which one is
held accountable.
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act [upon it] or speak [of it].” [which is] an indication that [mere] urges to
act or speak are remitted until they are [actually] carried out. [On the other
hand, ] regarding intrusive thoughts that have no bearing on deeds or speech,
like [those] pertaining to [negative] characteristics and beliefs, then they are
[regarded as] as sins when they are rooted [in the heart].62

Imam al-Nawawl mentioned that the opinion of al-Qadi Abu Bakr bin
al-Tayyib is that whosoever intends to commit sin and prepares oneself accord-
ingly has incurred sin through their resolve and intention. What comes in the
likes of the prophetic narration, “[Allah says to the angels] ‘When my servant
is tempted to sin, do not record it against him; but if he does end up commit-
ting it, then record it as one misdeed ...” applies to someone who does not
inwardly prepare to [actually] sin. Rather, one circumvents this as a [mere]
idea without [letting it] take hold. This is called temptation (hamm); there is
a [crucial] difference between temptation and the willful determination [to
act] (‘azm).%® [In summary,] this is the interpretation of al-Qadi Abn Bakr.
Whilst a multitude of jurists and traditionalists disagree with him and prefer
the apparent [meaning] of the text,54 al-Qadi ‘Iyad asserts [that] the majority
of the pious predecessors as well as the expert jurists and traditionalists are
upon that which al-Qadi Aba Bakr has concluded due to the [various] nar-
rations that [clearly] prove the accountability for the [inner] workings of the
heart. However, they say [that] this resolve is in fact recorded as a sin, although
[it is] not the [same] sin that one was tempted to commit, as that deed was
not [actually] perpetrated. [Assuming] it was prevented by something other

62  In other words, vile thoughts like envy or blasphemy that are non-action based are only
sinful when they become settled and embedded in the heart; one would not be held
accountable for their mere occurrence.

63  The concept of thought-action fusion in Acceptance and Commitment Therapy (ACT)
also discusses the problems with equating thoughts with actions since this can be a source
of distress for patients with obsessive compulsive disorder (0cD) or other anxiety disor-
ders. AcT thought fusion falsely entails that: (a) the belief that thinking about a negative
event makes it more likely to happen or (b) the belief that having a negative thought is
morally equal to carrying out the very same action (see Roz Shafran, Dana S. Thordarson,
and S. Rachman, “Thought-Action Fusion in Obsessive Compulsive Disorder,” Journal
of Anxiety Disorders 10, no. 5 (September 1996): 379—91.). While this concept is useful,
it is important to consider the greater specifications provided by Islamic scholarship as
outlined above; most notably, differentiating between volitional versus non-volitional
thoughts. And, in the case of even volitional thoughts, pinpointing whether they are
mental processes that are actionable or if they are mental actions that do not contain
external action potentials. Such a distinction and education can be very important in the
treatment of Muslim patients with anxiety or ocp.

64  Asisconsistent with what Tibimentioned earlier that even deliberations regarding action-
able thoughts as long he does not actually act upon them are considered overlooked.
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than the fear of Allah and repentance, then the persistence and resolve [to
act] are [what are counted as] sin. On the other hand, forsaking it due to fear
of Allah and the quelling of one’s evil-inciting self is a good deed. So, as for the
[kind of ] temptation that is not recorded, then it is [when it occurs as] passing
thoughts that do not marshal the soul [to act] upon them, and do not coincide
with any conviction, intention, or resolute decision. Some of the theologians
(mutakallimin) mention a different view, in that if one forsakes sin for other
than the fear of Allah — [like] for the sake of people instead — would that be
recorded as a good deed? They say no because it was only shyness that moti-
vated them to abandon the sin. But this opposing view is weak and has no
merit.5% This is the last of what al-Qadi [Iyad] has mentioned, and it is clear
and well-stated; nothing more [can really be said] to add to it.

Indeed, the sacred legal texts clearly support the [idea of personal] account-
ability for [whoever] firmly intends [sin] in their heart. From amongst such
[texts]: Verily, those who crave that indecency propagates amongst the believers
will suffer a painful punishment, (al-Nur 24:19). Also: Avoid most suspicion [as]
some suspicion is sinful ... (al-Hujurat 49:12); and the verses in this [regard are]
numerous. Additionally, the sacred legal texts and scholarly consensus affirm
the impermissibility of envy, debasing Muslims, as well as desiring adversity
for them, alongside other sins of the heart, [which includes] the firm resolve
to [commit] such [sins].66 The difference between that which corresponds to
[taking] action and that which does not was [already] discussed previously,
and Allah the Exalted knows best.67

65  The author seems to consider the abandonment of evil actions on account of modesty
(hay@’) as sufficient for the acquisition of reward since modesty is amongst the most
important character virtues of a believer. Accordingly, he considers the contrary view as
mentioned by some of the theologians as weak. Being concerned with the perceptions
of others does not necessarily negate sincerity in performing deeds for the sake of Allah.
This is on account of the fact that violations of Islamic norms in Muslim communities are
considered reprehensible; not because they violate social norms per se, but ultimately,
because they are displeasing to Allah.

66  This further corroborates that any commitment towards particular thoughts become
mental actions or beliefs. Thus, having jealousy, holding grudges or resentments, and
other similar deeds are all considered inner vices if they have settled within an individual,
thereby becoming volitional mental actions as opposed to involuntary transient ideas
or feelings.

67  Meaning, as mentioned previously, if the thought is related to an actionable sin, then
whether it is sinful or not is debated in the case where one does not properly enact it.
However, in the case of non-actionable thoughts such as thoughts of envy, arrogance, or
blasphemy, then all are considered sins for which one will be held accountable if they
become commitments, taking root in the heart.
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It is also said [that a person] will be held accountable for the [mere] tempta-
tion (hamm) to sin exclusively within the sacred precincts of Makkah. This is a
transmitted opinion [attributed] to [Imam] Ahmad [bin Hanbal]; Ibn Mas‘ad
[may Allah be pleased with him] also held this view given the verse, And who-
soever intends to deviate by doing wrong in it ... (al-Hajj, 22:25). This is countered
by [understanding] that [the word] “to want” (irada) means “to seek” (gasd),
which is the willful determination [to act] (‘azm) that is more specific than
temptation (hamm).

“Agreed upon.” [As defined] in [Imam al-Suyuti’s] al-Jami‘ al-Saghir: that
[which is] narrated by the group®® on the authority of Abtt Hurayra [may Allah
be pleased with him], with the wording, “Indeed, Allah overlooks for my nation
whatever their souls insinuate to them, as long as they do not speak or act in
accordance with it."6°

64 — (2) Also on his authority, he says, “People from amongst the
Companions of the Messenger of Allah, Allah bless him and grant him peace,
came to the Prophet, Allah bless him and grant him peace, and said to him
puzzledly, ‘Verily, we find within ourselves that which is too appalling for
any of us to speak of’ He said, ‘Do you really find it as such? They answered,
‘yes’. He said, ‘That is clear faith.” Narrated by Muslim.

64 — “Also on his authority,” meaning, on the authority of Abii Hurayra, may
Allah be pleased with him.

“He says, people ...” “... came,” meaning, a group [of people].

“From amongst the Companions of the Messenger of Allah, Allah bless
him and grant him peace, came to the Prophet ...” upon him blessings and
" [This] stands in the place of a
circumstantial adverb, meaning, they actually asked him [as a way of] inform-
ing [him, saying,] “we find ...” Alternatively, they could have said it employing
the accusative or genitive case. It is said [to be] accusative as an additional
direct object, [thus,] “to ask him ...”

Next, the genitive case is a sounder view, rendering it that which under-
scores what is being asked about. Hence, it is ambivalent; the following two
narrations [in the chapter serve to] clarify it.

peace, “and said puzzledly, ‘Verily, we find ...

68  This group is in reference to the narrators of the six authenticated canonical works of
hadith (al-sihah al-sitta).

69  al-Suyat, al-Jami‘al-Saghir, 1704.

While there is the view that even fleeting thoughts are punishable if they occur whilst

one is present within the sacred boundaries of Makkah, the author reiterates that there is
a distinction between a temptation (hamm) and a volitional mental commitment (‘azm).
He does not seem to favor the idea that there could be an exception to the rule as all fleet-
ing thoughts are non-volitional and are thus overlooked.
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“Within ourselves that which is too appalling for any of us to speak of;”
meaning, “We find within our hearts [such] horrid things, like: Who created
Allah? How is He? From what? And other thoughts like that” which are too
appalling to speak of given our [inherent] knowledge that such is heretical
[and therefore] completely inappropriate to [seriously]| internalize. Plus, we
know that He is pre-existent [without origin]; the creator of absolutely every-
thing; uncreated.” Accordingly, what is the verdict of such thoughts running
through our minds?

”

“Too appalling ...” [on the morphological pattern] that signifies hyper-
bole, considering [the linguistic axiom]: the more additional [non-root letters
employed to] form [a word], the more meaning [it conveys]. Hence, when one
verb is enacted [mutually] by two [subjects], its function is [necessarily] more
forceful than when it is enacted alone [by a single subject]. Based on this, it is
said [that] this [particular morphological pattern] is hyperbolic [even] when
it is not used hyperbolically. [So, this word in the narration] means, “we regard
[this to be] of utmost concern.”

As for the saying “any of us,” it has been related in the nominative case,
which means, “anyone amongst us [would] deem speaking of it [to be] tremen-
dous due to its vileness.” Likewise, it [could be] validly interpreted [as being]
accusative via the omission of the [implied] preposition, [thus] meaning, “it is
tremendous, and mentioning it [would] be difficult for any one of us.”

“He said, ‘Do you really find it as such?” The interrogative particle is
employed [rhetorically] as a statement. The [following] particle affixed to it is
a connecting [particle] preceded by an implicit [sentence], inferred to be “that
[does] happen ... and you have really found it to be so.” As for the pronoun, [it]
represents that which is appalling, meaning, “the fleeting thoughts within your
minds.” [It is used] to ascertain and emphasize. Furthermore, [the verb] “to
find” means “to take place.” Or, it means, “did that inappropriate thought [actu-
ally] occur whilst you knew it to be ignoble and objectionable?” In that case,
“to find” means “to know” [here].

“They answered, ‘yes’. He said, ‘That ..."”” The demonstrative pronoun [goes
back] to the verbal noun “to find” [which produces the] meaning, “your finding
of depravity [in] that passing thought.” Alternatively, [it could refer back to]
the verbal noun “to be appalled”, [which gives the] meaning, “your recognition
of the corruption of those intrusive thoughts, your conscientious objections
[against them], as well as your refraining from [even] speaking of them.”

70  Meaning, other involuntary thoughts of a blasphemous nature.
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“Clear faith” meaning, pure faith, in that, “such is a sign clearly indicating
it is firmly rooted in your hearts; untainted by anthropomorphism and the
denial [of Allah’s attributes].” Indeed, a disbeliever affirms that which [comes]
into his heart concerning [beliefs like] comparing Allah the Magnanimous,
with created beings, and accepting that as a good thing. Whereas the one
who deems it [to be] abhorrent and is appalled by such [thoughts] because
he recognizes their contemptuousness and that they are unbefitting of Allah
the Exalted, [such a person] is a true, resolute, and sincere believer. [There is]
no misconception [that can] shake him, no matter how compelling, and no
doubt [that can] sway his heart, no matter how convoluted. This is because
one whose faith is tarnished will [readily] entertain intrusive thoughts and will
not repel them. Moreover, it is [also] said that intrusive thoughts [themselves]
are a sign of faith, as a robber [would] never break into a barren home. In this
sense, it was related on the authority of ‘Ali, may Allah be pleased with him and
ennoble his countenance, that the only prayer in which there are absolutely no
intrusive thoughts is that of the Jews and Christians.”

65 — (3) Also on his authority, he reported the Messenger of Allah, may
Allah bless him and grant him peace, said, “Shaytan will come to one of you
and say, ‘Who created this? Who created that?’ Until he says, ‘who created
your Lord? When it reaches that point, one should seek refuge in Allah and
desist.” Agreed Upon.”

65 — (3) “Also on his authority,” meaning, on the authority of Abta Hurayra,
may Allah be pleased with him.

“He reported the Messenger of Allah, may Allah bless him and grant him
peace, said, “Shaytan will come ...” meaning, Iblis will whisper; or one of his
assistants from amongst the devils of humankind or the jinn [will insinuate]
by way of deceit.

71 This is a complete reframing of the initial concern that the Companions presented to
the Prophet, may Allah bless him and grant him peace, wherein he informed them that
this phenomenon is in fact an indicator of manifest faith — not its absence. Thus, the
naturally occurring, negative, fleeting types of thoughts are things that necessarily occur
in all human beings. The feeling of discomfort with such thoughts is also an additional
indicator of their faith, given that they find these thoughts to be reprehensible and there-
fore reject them; this provides further distinction between belief and fleeting thoughts or
mental processes. The author reiterates this notion with yet another cognitive reframe,
by mentioning that a thief does not steal from an empty house just as Shaytan is not
concerned with whispering vile thoughts into the hearts of people who are already mis-
guided. Rather, he is concerned with beguiling those with stronger faith.

72 Al-Bukhari, 3276; Muslim, 389.



BEHAVIORAL THEMES 217

“To one of you and say, ‘who created this?” Thus, for example, [who cre-
ated] the sky?

“Who created that?”” meaning, the earth [for example]. His purpose being
to beguile one into error and [eventual] disbelief, prompting many questions
in this [particular] manner.

“Until he says: ‘who created your Lord?’ ...” whereas He is pre-eternal [with-
out origin], the Creator of everything,

“When it reaches that point,” The [hidden] pronoun [after “reaches”] refers
to the subject “one of you,” whereas the [connecting] pronoun [attached to the
verb] is the direct object, which refers to the verbal noun of “he will say,” ren-
dering the meaning, “when this saying, ‘who created your Lord?’ reaches you.”
Alternatively, it could be interpreted, “{when] Shaytan [eventually] reaches
this saying.””3

“One should seek refuge in Allah ...” so as to thwart Shaytan, pointing to
the Quranic verse, ... except your chosen servants amongst them (al-Hijr 15:40),
and alluding to the Prophet’s saying, may Allah bless him and grant him peace,
“There is no capability or power except by Allah.”7* Indeed, a servant, with all
of his [apparent] ability and strength does not have the capacity to fight or
argue with Shaytan.” Hence, he must [completely] rely on his Master, seek-
ing protection with Allah from Shaytan, who has flung him into this incom-
parably grotesque thought-pattern. As such, he verbally says, “I seek refuge in
Allah from the accursed Shaytan,” pleading for His protection so as to ward off

73 The prophetic narration is clearly demonstrating how initial negative thoughts, when
entertained, progressively worsen until they prompt one to question the existence of God
altogether. Engaging with ruminative negative thoughts tends to magnify them, not eradi-
cate them. These are common challenges of those who struggle with obsessive compul-
sive disorder (0cD). Rumination is a core feature of ocD that is defined as the tendency
to spend excessive time over-focusing on, worrying about, and analyzing a thought and
its accompanying discomforting feelings (see Susan Nolen-Hoeksema, Blair E. Wisco,
and Sonja Lyubomirsky, “Rethinking Rumination,” Perspectives on Psychological Science 3,
no. 5 (September 2008): 400—-424.).

74 Al-Tirmidhi, 3426; Aba Dawud 5095,

75  Yusuf & Haddad, outline the RIDA model of dealing with negative ruminative thought
problems. RIDA, which stands for Recognition, Identification, Denial-Decoupling, and
Alternative formulation is a cognitive technique used in Traditional Islamically Integrated
Psychotherapy (T11P). In such a circumstance, one would recognize the negative emotions
of fear that is brought on by the worrisome thoughts; identify what the thought is; deny
the thought, ascribing it to Shaytan and not to themselves; and then provide an alternate
formulation for the thought, such as “the presence of such a thought is an indication of
the strength of my faith and Shaytan does not come to the heart of an unfaithful person.”
(See: Yusuf and Elhaddad, “The Use of the Intellect (‘agl) as a Cognitive Restructuring Tool
in an Islamic Psychotherapy.”)
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Shaytan’s evil and manipulative tactics. By divine design, there is [thankfully]
no one weaker or more debased than Shaytan; he is much like a [snarling] dog
standing by the door. Accordingly, Allah the Exalted says, Indeed, the treachery
of Shaytan is ever so feeble. (al-Nisa 4:76). To clarify, [this is] in relation to divine
power, thus it does not negate Allah’s statement quoting [the Egyptian gover-
nor in Sura Yusuf], Verily, your treachery is great. (Yusuf 12:28).76

“And desist.” [Here, the jussive case allows] for the absence of a vowel as well
as vowelization, conveying the following meaning: “One should cease dwelling
upon these intrusive thoughts, and subsequently focus on something else so
that Shaytan does not take control.” Afterall, he only imposes such [thoughts]
in [people’s] minds out of hope that they will pay attention to him so he can
manipulate their minds, fostering even the most minute and subtle of doubts
and suspicions regarding Allah’s [absolute] transcendency above all attributes
of creation. Verily, a person who exercises caution, refrains from entertain-
ing those [types of] ideas, and [effectively]| preoccupies their mind until such
thoughts pass, becomes truly liberated. Conversely, whoever does not [do so] is
certainly confounded, and it is consequently feared that they will slip up [and
fall] into a pit of Hellfire.

Overall, [when dealing with intrusive thoughts] one is only instructed to do
those two things [as mentioned in the narration], without careful scrutiny or
expostulation. This is due to two considerations:

Firstly, knowledge that Allah is [totally] independent from all influences
and causes is necessarily known and cannot be disputed. It is just something
that Shaytan projects to get you to raise objections [hoping] you will contend
with him, as he was conferred sway over the hearts through insinuating whis-
pers in order to test peoples’ faith. And his whispers are [seemingly] endless;
whenever you traverse a path to oppose him, he finds another way until [he
achieves] what he desires, [in terms of] inculcating delusion and skepticism.
Alternatively, [his whispers are meant] to waste your time and muddle your
life, [especially] if you were to lower your guard with him. If you were to refute
him, then that is not nearly as liberating as shunning him completely whilst
relying on Allah the Exalted and seeking protection from him, as valuably
affirmed by Allah [Himself]: If you are tempted by Shaytan, then seek refuge
with Allah ... (al-‘Araf 7:200).

76 Through the assignment of these negative thoughts to Shaytan, one is able to external-
ize these thoughts and distance them from one’s own beliefs. Externalization of negative
thoughts to other than oneself is a modern technique in Acceptance and Commitment
Therapy (AcT) (see Shafran, Thordarson, and Rachman, “Thought-Action Fusion in
Obsessive Compulsive Disorder.”).
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Secondly, the predominant source of these intrusive thoughts springs from
none other than inner stagnation, [when] the mind is not engaged with what
it should [rightfully] be focused on. One does not gain anything by obsess-
ing over such [trivial ideas] other than gradual divergence from the truth. So,
there really is no remedy for such [a person] other than seeking refuge in the
light and power of Allah, with a firm adherence to the Book of Allah as well as
the way (sunna) of His Prophet [may Allah bless him and grant him peace].
Al-Khattabi says: “[Hypothetically,] if the Messenger of Allah, may Allah bless
him and grant him peace, had permitted [people] to contend with Shaytan, it
would be rather easy for any monotheist to react by [broadly] affirming the cat-
egorical proofs [establishing] that Allah the Exalted is non-originated, thereby
offsetting the progressive sequence [of devious questions].”” Similarly, [one
can] keep in mind that all created beings are integrated under the category
of that which is created [by the Creator]. Consequently, if it were [rationally]
acceptable to ask who created the Creator, that would lead to a never-ending
cycle [of the same],”® which is utterly fallacious; it portrays the depravity of
scholastic theology (ilm al-kalam); it also [serves as] an evidence for the prohi-
bition of [superfluous] debating and arguing over that which relates to Allah’s
essence and attributes; it likewise alludes to the vitality of faith for those who
adhere to and trust [well-established scholarship].

77  Many of these concepts are deeply ingrained across civilizations; consider the proverbs,
‘the devil is in the details’ and ‘an idle mind is the devil’'s workshop

78 A mental tactic to break the vicious cycle is to remind oneself and think, “I am going to
engage in circular reasoning that has no end.” Thus, becoming cognizant of what one is
doing and how it is not beneficial can help defuse the engagement of the process, and aid
in avoiding the tiresome process of chasing a never-ending line of questioning. Another
strategy offered by al-Qari here is to remind oneself of a definitive conclusive statement
or principle that helps one avoid the details, by simply being reminded that by definition,
the creation is that which has a creator. So, if one were to ask the question of ‘who created
the creator’ then they would have to ask, ‘who created the creator’s creator) leading to
infinite regress; and infinite regress is an impossible logical fallacy.



CHAPTER 6

Themes on General Well-Being

1 Man'’s Discovery of His Own Vices. Al-Tibb al-Ruhani
(Psycho-Spiritual Medicine) by Abu Bakr Muhammad ibn Zakariya
al-Razi (d. 251 AH/925 CE)

11 Author’s Biography

Abu Bakr al-Razi is one of the most eminent Muslim physicians of the classi-
cal period. He acquired much of his medical education under the tutelage of
the famous polymath Imam Muhammad ibn Jarir al-Tabari. He lived during
the rule of the Abbasid caliph al-Muktafi, who appointed him as the director
of one of the first hospitals in the Islamic world, situated in Baghdad. Al-Razi
authored numerous medical treatises, embracing a holistic approach that
embraced both the physical and psychological aspects of health and treat-
ment. Notably, al-Razi recognized and valued the significance of what we pres-
ently refer to as the therapeutic alliance between the practitioner and patient.
He emphasized that “the physician, even if he has his doubts [in the treatabil-
ity of the patient], must always make the patient believe he will recover, for the
state of the body is linked to the state of the mind.”

Al-Razl’s pioneering work extends beyond medicine. He holds recognition
as the first person to describe and document classically conditioned responses,
predating Pavlov’s research by a thousand years. Although many of al-Raz1’s
works have unfortunately been lost over time, al-Tibb al-Ruhani serves as a tes-
tament to the profound richness of his thinking, which centered on rectifying
the psyche from a spiritual, moral, and psychological perspective.

1.2 Text Overview and Significance

In this translated excerpt from al-Tibb al-Rihani, Imam al-Razi delves into
the importance of nurturing one’s mental and spiritual well-being, highlight-
ing the need for guidance from an accomplished mentor, or what he refers
to as a “supervisor” He argues the impossibility for an individual to be fully
aware of all of one’s personal flaws as each person has a self-serving bias that
blinds them or makes them defensive when it comes to being cognizant of
their own shortcomings. To address this, al-Razi suggests that a person should
take the advice of a wise person or supervisor who can assist in identifying
areas for personal improvement and growth. Additionally, he emphasizes the
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value of paying attention to the opinions of one’s neighbors, associates, and
fellow believers, as their perspectives — both positive and negative — can pro-
vide insight into one’s character. Al-Razi further contends that one’s enemies
can serve as a valuable source of recognizing personal faults, as their motives
may lead them to expose his flaws and weaknesses.

This section principally underscores the importance of mentorship or
supervision for self-improvement and development. Despite the widespread
stigma amongst contemporary Muslim populations when it comes to treating
mental health, al-Raz1’s treatise illustrates the indigenous and deeply ingrained
notion of seeking support and help; such was and is very much an inherently
Islamic practice.

Finally, it is worth noting that al-Razi draws extensively from the Greek phi-
losophers throughout his work. He references Galen’s writings and acknowl-
edges that the chapter at hand serves as a condensed summary of the most
crucial points from Galen’s work on the same subject matter.

1.3 Arabic Text
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14 English Translation

Regarding Man’s Discovery of His Own Vices

Indeed, each and every one of us is [inherently] unable to [completely] sup-
press [our] base desires (hawa). This is due to [man’s innate] infatuation with
his own self, and [his tendency] to consider his own actions [to be] correct and
upright. He [cannot] evaluate his own character and lifestyle with an unbiased,
purely rational perspective; [as such] he can barely detect his own vices and
blameworthy habits. Since such [tendencies] cannot be detected, he does not
acknowledge them, or get rid of them. After all, he does not [even] perceive
them, let alone deem them inappropriate and [thus] work to uproot them.!

1 This highlights an inherent Islamic civilizational value in which all individuals are required
to undergo some degree of mentorship or supervision for the personal refinement of char-
acter. While the philosophers may favor wise counsel, spiritual practitioners (Sufis) often
advocate for qualified spiritual masters to supervise them. In contemporary societies marked
by growing individualism, the conscious and deliberate focus on character development is
steadily waning. Esteemed treatises that discuss character development, like al-RazT’s, assert
that becoming a good human being necessitates not only facing personal struggles and
employing strategic approaches, but also having proper supervision.

Positive psychology seems to be among the few areas of psychology concerned with
character development (see Christopher Peterson and Martin E.P. Seligman, Character
Strengths and Virtues: A Handbook and Classification (Washington, DC: New York: American
Psychological Association; Oxford University Press, 2004)). Notably, Peterson and Seligman
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In consideration [of the above], one should rely, in this regard, on another
[particularly] astute person. One [should] often accompany him, ask him, be
humble towards him, and be sure to inform him of whatever deficiencies one
recognizes to be within their own self. [Indeed, ] they should let it be known to
him that this is the most beloved and most significant of things, and that this
favor of his is tremendous, and oft appreciated.? They should ask him not to
be timid in this and to avoid flattery. They should inform him that if they are
lax or sluggish in anything related to this, then they will have wronged and
misled him, and [will thus be] deserving of rebuke [by him].

Now, when this person [acting as a] supervisor starts apprising one and dis-
closing what has become apparent and manifest to him regarding whatever is
in one, [it is crucial to] avoid displaying any [sense of] dejection or disgrace.
On the contrary, one should be delighted with whatever one hears from him,
and eagerly anticipate what one has not yet heard. If one believes [that the
overseer| has concealed something out of timidness, or has held back in his
expression of reprimand, or [has even] presented it in a favorable light, one
should [politely] censure him and express his discontent with that. One should
then let him know that one does not like this of him but [rather] prefers noth-
ing other than forthrightness in stating what he evidently observes.

[On the other hand,] if [the person] finds that [one’s supervisor] has, in
another situation, exaggerated and overstated his censure and condemnation
of what he has observed, it should not upset them. Instead, one [should] thank
him and rejoice, expressing delight due to what he has observed from him.?

It is crucial to renew one’s request for this overseer|[’s help] every now and
then, as bad habits and characteristics can [always] come into being where
they did not exist [before].

Moreover, a person should [regularly] consult and make enquiries from his
neighbors, colleagues, and [fellow] brothers regarding one’s own self: what
[exactly] do they find praiseworthy in him and in what do they [likewise] find
fault. If a person adopts this approach in these matters, hardly any of his vices
will [likely] remain hidden to him, no matter how small or obscure.*

discuss character and virtue literature within the Islamic intellectual heritage (Peterson &
Seligman, 2004).

2 Such an individual as described by al-Razi would be willing to undergo significant critique on
account of the degree of importance they assign to their personal development.

3 Such is the attitude of an individual who is willing to err on the side of caution on account of
his emphasis and desire to espouse lofty character.

4 Self-awareness and understanding one’s strengths and weaknesses are important compo-
nents of psychological well-being. Getting input from other people can yield insightful infor-
mation that advances self-awareness.
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Indeed, if before one is able to redress the recognition of their faults, they

come across an antagonist or adversary who is keen on exposing one’s vices
and weaknesses, then they will be compelled and forced to remove them.
[This is, of course,] if they are a person of self-respect who desires to be good
and virtuous.

fro

Galen has written a treatise on this matter entitled, That the Best Men Profit
m their Enemies, in which he mentions the benefits he gained from an enemy

of his. He also wrote On a Man’s Discovery of His Own Vices, [which is] an article

that we have given a summary of, mentioning its main points.>

What we have explained in this chapter is quite sufficient, and whosoever

mabkes use of this would resemble a [sharp] arrow on route [to reach its target].5

2.1

The Means of Recognizing One’s Own Flaws. Ihya’ ‘Ulum
al-Din (The Revival of Religious Sciences) by Imam Aba Hamid
Muhammad al-Ghazali (d. 505 AH /1111 CE)

Author’s Biography

See Author Biography under section 1 of Chapter 2.

6

Mainstream psychological frameworks recognize the necessity of seeking external per-
spectives for self-improvement and self-awareness, even though the unique cultural and
religious setting may be different. It is consistent with the notion that relationships with
others and constructive criticism are important components of human development. Some
therapeutic approaches, such as cognitive behavioral therapy (CBT) or interpersonal therapy
for example, involve exploring interpersonal dynamics and seeking feedback from others to
gain insights into one’s behavior and thought patterns.

A similar concept of “outsider witness” is also found in narrative theory that aims to
achieve better self-awareness and consistency of one’s behavior with their professed identity
by helping patients receive recognition from the broader community (see Maggie Carey and
S. Russell, Re-Authoring: Some Answers to Commonly Asked Questions (2003: Dulwich Centre,
n.d.).; Margaret M. Leahy, Mary O’'Dwyer, and Fiona Ryan, “Witnessing Stories: Definitional
Ceremonies in Narrative Therapy with Adults Who Stutter,” Journal of Fluency Disorders 37,
no. 4 (December 2012): 234—41.).

This is a clear demonstration of Islamic philosopher-physicians not shying away from the
usage of the ancient Greek and Hellenistic works in their writings. Islamic scholars inherited
the philosophic and medical tradition from the ancient Greeks, adopting and adapting it to
their civilizational values.

While al-Razi is not shy to cite Galen in his writing here and throughout his book, his dis-
claimer demonstrates that while he accepted Greek ideas, he was not uncritical of them.
Here, al-Razi summarizes only that much of what he finds useful from Galen and integrates
it into his work amidst his own unique approach to human psychology.



THEMES ON GENERAL WELL-BEING 225

2.2 Text Overview and Significance

In this translated segment of the renowned Ifya, Imam al-Ghazali highlights
the four ways through which a person may become cognizant of their own
vices and deficiencies. This particular chapter is strikingly similar to al-Razi’s
writings in al-Tibb al-Ruhant. It is clear that al-Ghazali drew these ideas as well
as others from the available works of the philosophers and physicians of his
time. While he was a fierce critic of their theology, he was not shy to acknowl-
edge any good they had to offer, especially regarding elements of human
nature, health, or pathology that did not contravene Islamic beliefs, practices,
or principles. In fact, al-Ghazali’s work stands out as it uniquely and eloquently
filters philosophical discourse through Islamic scripture; such knowledge was
taken by al-Ghazali to be both supportive and complementary of Islamic prin-
ciples derived from Islamic holy texts.

In this translated excerpt, the first two modes of gaining self-awareness
that are mentioned by al-Ghazali are relational modalities. The first method
is through the relationship between the seeker and a qualified spiritual mas-
ter (shaykh) who is well-experienced, scholarly, and capable of discerning the
negative traits within an individual. Although finding such a person can be
challenging, when such an individual is identified, one should inform him of
their shortcomings so that the spiritual master can guide them in their treat-
ment. Overall, the most significant difference between this work and other
philosophical works revolving around character development is the inclusion
of the qualified spiritual master as the central means for gaining self-awareness
and rectification. The second relational modality mentioned is to draw from a
religious colleague or peer who possesses both experience and uprightness. In
modern psychological discourse, perhaps such a role could be fulfilled by the
mental health practitioner. The third approach to gaining awareness of one’s
flaws is by attending to the criticism of one’s enemies. This is because a friend
may be hesitant to disclose faults whereas an enemy will not withhold their
criticisms in the same way. While one should take such statements with a grain
of salt, it is duly important to examine whether or not there is some truth to
them. The last modality mentioned is to socially mingle with people and con-
sider the possibility of others’ apparent flaws existing within one’s own self.

2.3 Arabic Text
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2.4 English Translation

The Means of Recognizing One’s Own Flaws

[One should] realize that if Allah wants goodness for a servant [of His], He
makes him cognizant of his own flaws. If he is [sufficiently] discerning, none of
his flaws would remain undetected. By recognizing [one’s own] faults, reform
thus becomes possible. However, most people are oblivious to their own short-
comings; noticing the [tiniest] defect in others, whilst failing to detect the
most blatant [of vices] within their own self.

There are four ways in which a person may recognize their own flaws:”

7 It is noteworthy that Imam al-Ghazali’s four methods completely converge with Aba Bakr
al-Razr’s suggestions of how to discover one’s vices. This demonstrates Imam al-Ghazali’s
willingness to draw directly from existent philosophical and medical works in his synthe-
sis. The difference between the two styles of writing is evident in al-Ghazali’s reliance on
scriptural sources to justify and discuss such issues of character development. This chapter
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First: One [should] consult a shaykh® who has [deep] insight into inner
deficiencies, [and is thus] well-aware of subtle [spiritual] illnesses. They
[should] depute him as an authority over one’s self, and [thereafter] adhere
to his directives for their [eventual] rectification. This is [the nature of] the
relationship between a disciple (murid)® and his shaykh, or a student with his
teacher; [both] the teacher and shaykh alert [the seeker concerning] his flaws
and [likewise] enlighten him [as to] the method of treatment. However, this
[approach] has become uncommon over time.

Second: [A person] may seek [assistance from] a sincere, insightful, and
religious friend,'® appointing him to [carefully] observe and take note of one’s
demeanor and deeds. He [may] subsequently draw their attention towards
whatever he dispraises of their manners, actions, and flaws — apparent or hid-
den. This is precisely what the prominent, astute, religious scholars [of the
past] used to do. ‘Umar, may Allah be pleased with him, used to say, “May Allah
have mercy on whoever guides me to [recognize| my shortcomings.”! When
Salman [may Allah be pleased with him] would come to him, ‘Umar used to
ask him about his own flaws, saying, “What has reached you concerning me
that you dislike?” Salman would try to avoid [the question], but ‘Umar insisted.

is a clear display of adopting and adapting Greek and philosophical works into a uniquely
Islamic and theological literary discourse.

8 This is a reference to a shaykh of Sufism; a qualified spiritual master who undertakes vari-
ous Islamic disciplines and practices to develop character and spirituality. This is a living
practice-based tradition of Islam that continues until today. A shaykh is one who has
received spiritual training from their teachers and has been formally authorized to initi-
ate disciples in the spiritual path (tariga). Such a system of authorization originates from
an unbroken chain that reaches back to the Master of all spiritual masters, the Prophet
Muhammad, may Allah bless him and grant him peace.

9 A disciple is the one who is formally initiated into a spiritual path by making a solemn
pledge of allegiance (bay‘a) to an accomplished spiritual master. Thereafter, one is
expected to faithfully strive upon the spiritual path, working upon themselves and fully
adhering to the spiritual counsel of the shaykh, to the best of their ability.

10  Imam al-Ghazali outlines a second relational modality for character development that
is unlike the typical one prescribed by the theologians. This relational modality seems
to indicate a more authoritative relationship rather than an authoritarian one. The con-
temporary Muslim psychologist could potentially largely fulfill this role. However, it is
important to note that al-Ghazali outlines the important prerequisite quality of such an
individual, i.e., of being Islamically upright or righteous. One of the most common defini-
tions of uprightness, or ‘adala, as outlined in Islamic law; is to abstain from all major sins
and to refrain from persisting upon committing minor sins, with personal righteousness
being preponderant, overall. (al-Sayyid al-Sharif al-Jurjani, Kitab al-Ta‘rifat (Lebanon:
Maktabat Lubnan, 1985), 147.)

11 (Al-Isma1l and al-Dhahabi, Manaqgib ‘Umar).
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He thus answered, ‘I have heard that you [reportedly] conjoined two [differ-
ent] dishes on a [single] spread, and that you have two outfits; one for the
daytime and the other for night.”? ‘Umar [then] asked, “Have you heard [any-
thing else] other than this?” Salman replied, “No.” ‘Umar said, “As for those two
[concerns], I have taken care of them.” He would [likewise] implore Hudhayfa
[may Allah be pleased with him] saying, “Concerning the hypocrites, you are
the [appointed] confidant of the Prophet, may Allah bless him and grant him
peace. So, do you see any of the characteristics of hypocrisy in me?” This is how
he would scrutinize himself despite his eminence and high status, may Allah
be pleased with him. Hence, the greater a person’s intelligence and rank, the
more critical they [should] be regarding their own self and [thus] further away
[from] self-infatuation.!3

However, this is also rare, as few friends [can] resist adulation so as to [accu-
rately] disclose [one’s] flaws. Conversely, [few can] avoid envy, due to which
they do not say more than what is required [of them]. As such, amongst your
friends there will inevitably be someone with envy or an ulterior motive, con-
triving that which is not even a deficiency to be a vice. Or [there will be others]
who [excessively] flatter, concealing some of your flaws from you.

For this reason, Dawud al-Ta’1 isolated himself from others. He was conse-
quently asked, “Why do you not associate with people?” He responded, “What
am I to do with people who hide my flaws from me?”

Indeed, the [ardent] desire of the faithful was to have their flaws pointed
out to them by others. But this has degenerated [significantly] amongst people
like us [nowadays]; [amongst] all of creation, the most despised to us are those

12 While this may not be seen as reprehensible according to the general norms of most peo-
ple, the companions of the Prophet, may Allah bless him and grant him peace, held a very
stringent standard of asceticism and vigilance in abstaining from the dangers of the love
of wealth. Given the weight of responsibility they had over the community in serving as
role models, they were particularly meticulous in ensuring that they did not demonstrate
even the slightest inclination towards luxury or worldly comforts, even if they were tech-
nically permissible. As a famous Arabic proverb states, “The good deeds of the righteous
are considered to be misdeeds for those closest to Allah.”

13 Taking account of oneself on a daily basis can elicit the emergence of positive charac-
teristics from within a person and engender holistic health and balance (see Hooman
Keshavarzi et al., eds., Applying Islamic Principles to Clinical Mental Health Care:
Introducing Traditional Islamically Integrated Psychotherapy, 1st ed. (Routledge, 2020),
263.). Individuals are encouraged to reflect upon their behaviors, analyze their actions
as well as their thoughts, and struggle against their lower ego’s negative inclinations
(Keshavarzi et al., 257-59.).
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who advise us and make us aware of our deficiencies.* This is a clear indica-
tion of weak faith.

Verily, bad morals are [like] vicious snakes and scorpions. So, if someone
were to warn us that there is a scorpion [hidden] in our clothes, we would
readily believe them and [immediately] take action to remove, kill, and get
rid of it, well-pleased and grateful for the warning. The sting of a scorpion
only affects the body, its pain lasting for a day or even less. However, immoral-
ity injures the innermost [part] of the heart,! [its harm] potentially extends
beyond death, lasting for thousands of years or [even] eternity. Yet, we are dis-
pleased with whoever alerts us concerning it, and we do not take action to
extirpate it. Instead, we exonerate [ourselves] by confronting the one advising
us and retorting, “well, you also do such and such ..."16 Enmity [thus] preoccu-
pies us from deriving benefit through their advice. This appears to come from
hard-heartedness caused by an abundance of sins, the root of which is [essen-
tially] weakness of faith.

We ask Allah the Exalted, through his generosity and favor, to help us come
to our senses, enabling us to recognize our deficiencies and strive to rectify
them; and to guide us to be grateful towards those who reveal our flaws to us.

Third: To gain insight [into] one’s flaws via the claims of one’s enemies.
Indeed, the contemptuous eye finds all faults. Hence, it is likely that a per-
son would benefit more from an impudent enemy who recounts one’s flaws as
opposed to a polite friend who praises one and obscures one’s faults. But [our]
natural disposition is inclined to discredit [our] enemies and interpret what-
ever they say [to be rooted] in envy. Nonetheless, an astute person still derives

14  Itis interesting how al-Ghazali is pointing out the moral decline of his time, at a period
when there was still a lot of literature being produced on virtue, ethics, character, and
spirituality. With an increasingly materialistic society and the spread of western individu-
alism globally, the consequent excess of emphasis, acceptance, tolerance, and sensitivity
has created a social environment that is not conducive to social rectification or negative
feedback. Resiliency is on the decline among the newer generations, particularly with the
increased sensitivity and need for unchecked self-expression seen in generations Y and Z
(American Psychological Association, Stress in America Survey, 2022).

15  AbuHurayra, may Allah be pleased with him, reported, “the Messenger of Allah, peace and
blessings be upon him, said, ‘Verily, when the servant commits a sin, a black mark appears
upon his heart. If he abandons the sin, seeks forgiveness, and repents, then his heart will
be polished. If he returns to the sin, the blackness will increase until it [eventually] over-
comes his heart. This is the covering that Allah has mentioned: No, rather a covering is over
their hearts from what they have earned. (Al-Mutaffifin, 83:14)” (Al-Tirmidhi, 3334).

16 Tuquoque or “you too” fallacy, is a statement that intends to discredit an individual’s claim
by attacking their own behaviors and actions as being inconsistent with their claim. It is
an appeal to hypocrisy.
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benefit from the sayings of his enemies, as [the reality of] his shortcomings
will undoubtedly come out of their mouths.

Fourth: To mingle with [other] people. Whenever a person sees something
reprehensible in others, he should check himself regarding it, and [further-
more] ascribe it to himself, as a believer is [like] a mirror to [other] believer[s].
He thus sees his own flaws through the faults of others and knows that natural
tendencies are [relatively] similar to one another when it comes to following
[one’s] desires. As such, whatever characteristics are apparent in an individ-
ual are bound to exist in another person amongst peers; essentially, for the
most-part, or [at least] in some sense. So, one should scrutinize their own self,
and cleanse it of everything one deems blameworthy in others. This alone
would be sufficient for rectification;'” [hypothetically,] if absolutely everyone
were to forsake what they disapprove of in others, there would be no need for
a reformer.

‘Isa, upon him be peace, was [once] asked, “Who taught you good comport-
ment?” He replied, “No one taught me; I saw the sullying ignorance of the igno-
rant, and subsequently kept away from it.”

All of these are [possible] alternatives for those who are bereft of a discern-
ing and righteous shaykh; [one who is] insightful regarding spiritual weak-
nesses; compassionate; admonitory in religion; accomplished [in terms] of his
own self-rectification; genuinely devoted to the reformation of Allah’s servants.
Whosoever finds such [a person] has found [their spiritual] doctor, and should
thus cling [firmly] to him, as he is the one who can [help] rid a person of their
ailments and save them from impending destruction.

3 The Need for the Management of the Psyche. Masalih al-Abdan
wa-l-Anfus (Sustenance of the Body and the Psyche) by Abui Zayd
al-Balkhi (d. 322 AH/934 CE)

3.1 Author’s Biography
Abu Zayd Ahmad ibn Sahl al-Balkhi was born in modern day Afghanistan in
a city called Balkh. He was recognized as a polymath and spent significant

17 Imam al-Ghazali is drawing this from classical Greek and Islamic philosophical works,
emphasizing its utility in this particular approach to character change. He outlines this
methodology as among the most powerful tools for gaining personal insight and trans-
forming the self. By seeing one’s behaviors in others, one is able to externally observe the
degree of repugnance in one’s own behavior, which can engender a feeling of adaptive
shame and disgust. This effectively deters one from behaving in a similar way again in
the future.
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time in Baghdad to further his education. His life was dedicated to the fields
of psychology, science, literature, geography, Islamic theology, and theoreti-
cal medicine. He was a student of the renowned physician al-Kindi. He laid
a great deal of importance to spirituality viewing religion as the greatest of
all philosophies, understanding that in order to be a good philosopher one
needed to be grounded in spirituality and be a sincere worshiper of Allah.
The discovery of his treatise on physical and mental health entitled Masalih
al-Abdan wa al-Anfus has led to an immense interest in the works of the clas-
sical Islamic scholars regarding human psychology. It is noteworthy that in
his work, al-BalkhT’s classification and symptomatology of obsessive disorders
parallels the fifth edition of the modern Diagnostic and Statistical Manual
of Obsessive-Compulsive Disorders (0cD). al-Balkht was well versed in the
Islamic sciences as well, so his writings encourage patients to seek treatment
for illnesses by reminding them of the prophetic tradition that Allah has cre-
ated a cure for every illness.

3.2 Text Overview and Significance

The original treatise Masalih al-Abdan wa al-Anfus by al-Balkhi is com-
posed of two larger sections. The first section is devoted to physical health,
while the second section of his book deals with psychological health. The
psychology-focused section of his book can be further subdivided into two
parts. The first part, spanning from chapters one to four contains several gen-
eral public guidelines related to mental health. For the purposes of this compi-
lation, only these first four chapters have been translated. In these chapters, he
outlines general ways to preserve psychological health, utilizing mostly a cog-
nitive psychological approach. He attempts to provide important education
about human psychology and the stressors of the world in order to engender
resilience in his readers. The second part, spanning from chapters five through
seven was not included in this compilation; these are more interventionally
oriented, providing practical guidelines and assessments of particular emo-
tional states and disorders.

Overall, al-Balkhi concludes that psychological disorders arise out of emo-
tional dysregulation; thus, he views emotions as the central indicators of health
or pathology. Accordingly, in his view, the ultimate goal of health is to acquire
regulated and balanced emotions, mostly through a healthy cognitive orienta-
tion to life preventatively, and to restore or cognitively restructure one’s think-
ing in order to reverse psychopathology. Al-Balkhi emphasizes the importance
of mental health and ascertains that human beings are bound to experience
both physical and mental health disorders. Thus, it is imperative to give equal
and sometimes even more importance to the maintenance of one’s psyche.
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He demonstrates how much the psyche is interconnected with physical health
and how the absence of caring for one’s mental health can also contribute to
the onset of physical ailments.

Furthermore, it is also noteworthy that while al-Balkhi is a trained theo-
logian in his own right, his literary style is similar to the other philosophers
and physicians, making few explicit scriptural references. While he does write
like a philosopher physician in that regard, he also clearly states that he has
simplified the language employed in his book. To explain further, by omitting
exhaustive theological discourse and complex philosophical debates pertain-
ing to the soul or psyche, he sought to make his book practical and accessible
to the average reader.

3.3 Arabic Text
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3.4 English Translation

Articulation of the Immense Need for Fostering the Sustenance of the Psyche
In the first section of this book,!® we expounded upon that which needs to be
known and applied in managing the interests of the body, by maintaining its
well-being when healthy and restoring it back to health whenever compro-
mised by symptoms of disorder and disease. [This was discussed] in a com-
prehensive manner, effectively informing the reader how they must take care
of their body in terms of consuming suitable foods and medicine in order to
sustain [physical] well-being and retain health.

In this section, we endeavor to elucidate the methods of sustaining the
psyche, as well as [how] to safeguard its faculties on the path towards well-being
and equilibrium.!® We furthermore explore avenues to mitigate [various] psy-
chological symptoms that afflict it.

We begin by saying that since human beings are composed of a body
and psyche, both components [inevitably] experience [various degrees of]
well-being and disorder, health, and sickness, as well as particular ailments
and symptoms that adversely affect one’s [overall] well-being.

The symptoms that adversely affect bodily health are the likes of fever,
headaches, and all other types of [physical] pain that aftlict each of the body’s
various organs. Conversely, psychological symptoms include anger, grief, fear,
panic, and other similar conditions.?? [Generally,] these psychological condi-
tions are more abiding and recurrent than physical symptoms. To elucidate, it

18 In the initial portion of Al-Balkhi’s work, he focuses on the development, sustenance,
and treatment of physical ailments. This section marks the start of the second part of his
book, dedicated to the nourishment of the psyche.

19  Thisisinreference to the theory of homeostasis regarding the health of both the body and
the psyche which was prevalent in Greek medicine and adopted by Islamic philosophers
and physicians. Al-Balkhi is expanding the analogy of homeostasis of physical fluids in
the body to the psyche. While this theory may be relatively marginalized in contemporary
medicine, the notion of adaptive versus maladaptive, emotional regulation, and equilib-
rium continue to hold significance in modern psychology. In fact, Keshavarzi, Khan, Ali &
Awaad have defined psychological health as an equilibrium across all components of the
psyche. (See: Keshavarzi et al., Applying Islamic Principles to Clinical Mental Health Care.)

20  Al-Balkht’s classification of psychological disorders seems to be primarily rooted in emo-
tional disturbances. In his view, the presence of debilitating emotional states seem to
indicate the presence of psychological pathology.
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is conceivable that a person may almost never suffer from any physical symp-
toms throughout most or all of their lifetime. As for psychological symptoms,
human beings are susceptible to suffering from them most of the time, in some
way [or another]. It is inconceivable that a person could ever be [completely]
free from experiencing feelings of sorrow, anger, grief, or similar psychological
states.2! However, not every person bears the same symptom in the same way;
people differ in their responses to these symptoms, as each person is affected
according to the strength or weakness of their innate temperament and
make-up.22 Some people are quick-tempered whereas others are slow-to-react.
Likewise, some may become extremely upset and panic-stricken in the face
of atrocity, whilst others [easily] maintain their composure, [predominantly]
undisturbed.

Thus, one can contradistinguish between the [expected] responses of
women, children, and those with a weak disposition compared to those
with a disposition that is naturally stronger.2? Each individual’s [experience]

21 Despite being written over a millennium ago, it is remarkable how al-Balkhi underscores
the mind-body connection and the pervasiveness of psychological turmoil. It is worth
noting that the first four chapters of al-BalkhTs treatise on psychological health are
mostly preventative in nature, while the last few chapters are dedicated to treatment of
an existing psychological disorder. Al-Balkhi is outlining the necessity of psychological
hygiene and pre-emptive approaches to engendering resilience to psychological suffering
before environmental challenges are presented.

22 Al-Balkhiimportantly outlines the relationship between temperament and psychological
states. Each individual’s biological temperament and inherent tendencies substantially
influence their capacity to control and regulate their emotions. Those who are neurotic
in their disposition may have a more difficult time with feelings of anxiety and experience
higher degrees of psychological symptoms, particularly in comparison to those with an
easy temperament (see Thomas A. Widiger, The Oxford Handbook of the Five Factor Model
(Oxford University Press, 2017).

Al-Balkht’s perspective represented the prevailing stance amongst Islamic philoso-
phers, physicians, and spiritual practitioners and it was well established despite the
debate of nature versus nurture; such has only recently been resolved within the field of
psychology.

23 While modern psychological discourse may contend with the gender similarities (Janet
Shibley Hyde, “The Gender Similarities Hypothesis.,” American Psychologist 60, no. 6
(September 2005): 581-92.) versus gender differences debate, empirical evidence sup-
ports the existence of gender differences in psychology, with distinct emotional states
typically exhibiting greater prominence in each respective gender (Giolla & Kajonous
(2018)). For example, neuroticism seems to be higher in women whilst aggression is typi-
cally higher in males (Hyde). While Hyde espouses the gender similarities hypothesis, her
meta-analysis of 128 studies on gender differences across psychological variables found
that more than 20% effect sizes were large, while most of the remainder demonstrated
at least small to moderate effect sizes (below a mean difference of d = 0.35). Although
it is true that males and females exhibit more similarities than differences, her findings
appear to clearly indicate significant psychological differences between the genders.
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will inevitably be based on the nature of their disposition, be it diminutive,
abundant, intense, or moderate.

For these reasons, no one can do without giving precedence to the suste-
nance of the psyche and actively striving to ward off what [adversely] affects
it. [Negligence in this regard can easily] lead to disquietude and dysfunction.
Such [psychological] symptoms are comparable to physical illnesses that beset
the body, causing a person pain, inducing sickness, and bringing about an ago-
nizing situation [overall].2#

Nonetheless, [conventional] physicians scarcely discuss this topic, and
it is [generally] not included in their written works that deal with medicine,
the sustenance of the body, and the treatment of its various illnesses. This is
[likely] because it is a subject that goes well beyond their professional inter-
ests; the treatment of psychological disorders is vastly different from bloodlet-
ting, prescribing medications, and other similar treatments that they typically
administer. Even though they largely ignore psychology in their normative
[medical] practices,?’ it is most [appropriate and] correct to combine the care-
ful management of both the mind and body, with due consideration for what
sustains each of them, [respectively]. In fact, it is a much needed [approach]
that [could only] yield tremendous benefit, as functional matters of the psyche
and the body are [deeply] interrelated. Indeed, each [and every] human being
is made up of both an [inner] psyche and an [outer] body; it is unfathomable
for a person to exist without the simultaneous integration of both [essential]
components. This [vital combination] is what one needs to behave as [and
be] human, since it is both [the mind and body] that concomitantly react to
unfavorable circumstances and experience pain. Hence, when the body expe-
riences sickness, pain, or other unsettling symptoms, the psyche’s capacity
to discern and understand is hindered or functionally weakened, as are vari-
ous other mental faculties. [Naturally,] a person suffering from such agita-
tion fixates on their troubles, which effectively diminishes the [body’s] ability
to properly experience most forms of physical satisfaction. This can distort
one’s outlook and experience of life itself. More still, it could even be such
that psychological afflictions carry over and induce physical ailments too.26
Considering all of the above, it is imperative for everyone, especially those

24  Al-Balkhi once again lays special emphasis on psychological care and psychological
development in order to generate resilience to future disorder.

25  Even during al-BalkhT’s time, it appears that physicians tended to undervalue psychologi-
cal health, thus motivating al-Balkhi to write this treatise, describing and emphasizing
the potential consequences of its negligence.

26  Al-Balkhi demonstrates the interconnection between the mind and body. He describes
how physical ailments can be the result of psychosomatic experiences or that stressful
conditions can adversely affect the body.
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[frequently] struggling with psychological issues, to understand the modali-
ties of [personal] management in countering these ailments with that which
repels them or minimizes them.

Accordingly, if one can find such [key information] compiled in a book that
also includes what is needed to take care of the body, then such a person would
be able to treat their own self without having to scour for such things through
the scattered writings of traditional healers, religious orators, [and others].

Then again, one might not be able to find all of those things incorporated
together in one singular resource.?’” In fact, procuring such [a reference]
would [likely] be quite challenging and not as easy as finding works that are
solely dedicated to physical remedies for the restoration and preservation of
bodily health. Although [conventional] physicians have [produced] numerous
books detailing medical matters [pertaining to the sustenance of the body], it
seems that their overall approach makes this [knowledge] inaccessible [to the
average layperson], whereas our uniquely condensed, concise style, crafted in
the form of simple reminders and advice, [proves to] be much easier. Indeed,
we do not know of anyone else who has effectively discussed and sufficiently
explained the sustenance of the psyche in this way.28 On this matter, we speak
[solely] to the extent of our knowledge, and Allah alone grants success.

4 Preservation of the Health of the Psyche. Masalih al-Abdan wa
al-Anfus (Sustenance of the Body and the Psyche) by Abu Zayd
al-Balkhi (d. 322 AH/934 CE)

4.1 Author’s Biography

Abu Zayd Ahmad ibn Sahl al-Balkhi was born in modern day Afghanistan
in a city called Balkh. He was recognized as a polymath and spent signifi-
cant time in Baghdad to further his education. His life was dedicated to the
fields of psychology, science, literature, geography, Islamic theology, and

27 Al-Balkhi is illustrating the scarcity of written works solely devoted to this topic during
his time.

28  One of the unique features of this particular work is al-BalkhT’s intention to write it in ver-
nacular Arabic, ensuring its accessibility as a self-help guide for the general population.
While discussions of psychology found in the books of the physicians of that era tended
to be overly technical or philosophical, al-Balkhi endeavored to simplify his approach
in order to provide maximal benefit to the average reader. It is worth noting that in this
work, al-Balkht does not really delve into theories of change, philosophical discussions
revolving around the nature or location of the psyche or soul, or other complex matters.
He seems to be focused more on practical wisdoms and strategies for the masses.
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theoretical medicine. He was a student of the renowned physician al-Kindi.
He laid a great deal of importance to spirituality viewing religion as the great-
est of all philosophies, understanding that in order to be a good philosopher
one needed to be grounded in spirituality and be a sincere worshiper of Allah.
The discovery of his treatise on physical and mental health entitled Masalih
al-Abdan wa al-Anfus has led to an immense interest in the works of the clas-
sical Islamic scholars regarding human psychology. It is noteworthy that in
his work, al-BalkhT’s classification and symptomatology of obsessive disorders
parallels the latest edition of the modern Diagnostic and Statistical Manual
of Obsessive-Compulsive Disorders (ocD). al-Balkh1 was well versed in the
Islamic sciences as well, so his writings encourage patients to seek treatment
for illnesses by reminding them of the prophetic tradition that Allah has cre-
ated a cure for every illness.

4.2 Text Overview and Significance

After likening the health of the psyche to one’s physical health, al-Balkhi states
that when the psyche is calmed and regulated it achieves health. However, in
order to achieve this state one must be free of and protect themselves from
psychological disorders. Additionally, he says any emotional states such as
intense anger, fear, or anxiety should be regulated in order for the psyche to
experience holistic psychological well-being,

In a practical sense, al-Balkhi warns that one should avoid external triggers
that contribute to provoking the psyche with intense feelings of anger, panic,
grief, or fear. Moreover, one should avoid ruminative thoughts leading to fur-
ther self-doubt and confusion. In order to deal with such threats, whilst in a
state of psychological health (i.e. prior to becoming distressed), one should
proactively internalize a core belief that the world is filled with challenges and
cannot completely satiate all their desires. Through this, one can achieve the
resilience to withstand threats and challenges when they arise. Further more
it leads a person to be content with divine decree, the effect of which is such
that one would naturally experience less intense negative reactions to smaller
adversities and grievances that are a normal part of human life.

4.3 Arabic Text
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4.4 English Translation

Preservation of the Health of the Psyche

The human psyche can be healthy or unhealthy, much like the human body.
The psyche’s well-being is [characterized by] the quietude of its [various] fac-
ulties. [A healthy mind] is not overwhelmed by any substantial psychological
symptoms, including anger, anxiety, depression, or other conditions that we
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have already enumerated previously.2? And so, it is this inner composure that
is [indicative] of psychological health and wellness. Similarly, the health and
well-being of the body is based on the [balance and welfare] of its humors,
wherein the blood, phlegm, and both [the yellow and black] types of bile are
harmoniously placid; none of them prevails over the others.

[Previously,] the chapter pertaining to the sustenance of the body neces-
sarily commenced [with valuable information] for maintaining bodily health,
followed by [a discussion of] its restoration [and treatment] when unwell.
A similar approach is likewise befitting for the sustenance of the psyche.

Thus, if the psyche’s well-being is [rooted] in the quietude of its faculties
as we have described, then whosoever endeavors to preserve its health must
strive to maintain that composure and protect it from anything [and every-
thing] that may disrupt [it].3°

The body’s health can be safeguarded in two principal ways: the first is to
shield it from unhealthy external conditions, like excessive heat, cold, and
physical trauma. Next, is to protect it from an adverse internal imbalance of
the four humors; at no point should any of them be aroused [to the extent]
that one of them dominates over the others. This is [accomplished] by care-
fully managing one’s diet; consuming what is wholesome [and effective] whilst
avoiding that which causes harm. To that end, we have already provided details
in the first part [of this book], in the chapter [about] preserving the health of
the body.

The same [applies] to the health of the psyche; it is [also] sustained in two
ways, the first of which entails protecting [it] from [harmful] external influ-
ences, like disturbing sights and sounds. These [influences] can upset a person,
triggering rage, panic, depression, fear, or other similar responses.3! The second
approach [necessitates] safeguarding [the psyche] from internal disturbances
incited by [negative] thinking.32 This induces some of the adverse states that
we have already described, [often] causing one to be distraught due to [exces-
sive] mental preoccupation.

No individual can be [effectively] equipped to deal with such except [by
adopting] a two-pronged approach: firstly, at a time of [relative] mental calm,

29  Sickness is indicated by one’s being overwhelmed with emotions; such that normative
rational faculties are no longer governing one’s behavior.

30  Al-Balkhi is pointing to the necessity of exercising and training the psyche preventively
during times of calm when there is an absence of psychological disarray.

31 Thisisinreference to environmental triggers that may cause one to become overwhelmed
or excessively emotionally aroused.

32 Like modern cognitive behavioral therapy (cBT), al-Balkhi elucidates that the roots of
many emotional disturbances can be traced back to one’s ways of thinking and thoughts.
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one should internalize [the fact that] this ephemeral world, by design, was not
inherently created for anyone to get what they want or to satisfy their urges as
they please. Indeed, everything, in that regard, is [inescapably] tainted and sul-
lied by some [sort of]| pain, disappointment, or distressing drawback.
[Ultimately, ] one will internalize this as a reality in nature that always has
been, and always will be.3® Thereafter, he would not expect anything unreal-
istic out of life. [Drawing] from this [newfound] awareness, he will cease to
overanalyze his various dealings and interactions [with others], regardless of
whether they are superior, inferior, or equal to him [in status]. He will largely
ignore much of what comes his way that goes against his personal will and
preference, to the best of his ability. It is [even] possible that he may disregard
it [altogether]. He will [gradually] recondition himself [to avoid] overreacting

33 Generally, modern psychological literature, to the exclusion of existential psychologists,
views human beings as psychologically healthy by default; health and happiness are seen
as the natural homeostatic states of human existence. From this perspective, psychologi-
cal suffering is typically viewed as abnormal; diseases or syndromes driven by unusual
pathological processes of the mind. Until recently, psychological well-being was seen
as the absence of psychological disease (Tracey Peter, Lance W. Roberts, and Jennifer
Dengate, “Flourishing in Life: An Empirical Test of the Dual Continua Model of Mental
Health and Mental Illness among Canadian University Students,” International Journal of
Mental Health Promotion 13, no.1(January 2o11): 13—22.). Here, al-Balkhi embraces the idea
that psychological suffering is the normal state of affairs in life. This is due to the fact that
this world is neither a place of total happiness nor a place where one acquires all of their
wants and wishes.

Imam al-Birgivi further suggests that hopelessness and unhappiness are the causes of
excessive attachment to this world. When a person is overly attached and has a longing
for worldly life, he is devastated if any pleasure he craves is denied to him (Muhammad
Birgivi, Al-Tariga al-Muhammadiyya Wa-l-Sira al-Ahmadiyya (Damascus: Dar al-Qalam,
2011).). Imam al-Birgivi’s observations about excessive attachment to the world align with
the psychological concept of the illusion of control, as both involve a person’s perceptions
and beliefs about their ability to influence and control certain aspects of their life for the
sake of happiness. The illusion of control (see Ellen J. Langer, “The Illusion of Control.,”
Journal of Personality and Social Psychology 32, no. 2 (August 1975): 311—28.) is the tendency
for people to overestimate their ability to control events and may be tied to psychological
maladjustment (see Jack Block and C. Randall Colvin, “Positive Illusions and Well-Being
Revisited: Separating Fiction from Fact.,” Psychological Bulletin 116, no. 1 (July 1994): 28—28;
Colvin & Block, 1994; Iain Chalmers and Robert Matthews, “What Are the Implications
of Optimism Bias in Clinical Research?” The Lancet 367, no. 9509 (February 2006):
449-50.; Daniel Kahneman, Thinking, Fast and Slow, 1st pbk. ed (New York: Farrar, Straus
and Giroux, 2013).). Accurate perceptions of self and the world are essential for men-
tal health (see Marie Jahoda, “The Meaning of Psychological Health,” Social Casework 34,
no. 8 (October 1953): 349—-54.; Abraham H. Maslow, “Self-Actualizing People: A Study of
Psychological Health,” Personality, Symposium 1 (1950): 11-34.).
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to every insignificant sight, sound, and other trivial matters that he [previ-
ously] considered to be irritating.

Indeed, once he habituates himself to tolerate these minor frustrations, he
will naturally develop [a better] ability to handle that which is much more
significant and comparatively more difficult. He would then be quite similar to
someone who [actively]| develops pain tolerance or acclimatizes their body to
heat or cold; they persevere without outwardly showing their discomfort until
it becomes [second] nature. In [this way,| enduring minor aches [and pains]
becomes an [important] means for withstanding that which is quantitatively
and qualitatively greater, should there be [a need to be] exposed to it. This
is typically how the body is trained, and it is [likewise] the way in which the
psyche is conditioned [as well].34

Next, the second approach [entails] being cognizant of a person’s own
make-up and what their maximum limit is that their mind can handle. Every
individual has a unique capacity in terms of mental strength and weakness, as
well as scope. Indeed, some people can withstand tremendous hardship with-
out thinking much of it or being triggered in any [significant] way. They can
endure a multitude of onerous stressors [at once], adeptly attending to each

34  Third-wave cognitive-behavioral methods such as acceptance and commitment therapy
(acT) (Steven C. Hayes, “Acceptance and Commitment Therapy, Relational Frame Theory,
and the Third Wave of Behavioral and Cognitive Therapies,” Behavior Therapy 35, no. 4
(2004): 639—65.; Harold W. Kohl et al., “The Pandemic of Physical Inactivity: Global Action
for Public Health,” The Lancet 380, no. 9838 (July 2012): 294—305) and dialectical behav-
ior therapy (DBT) (Matthew McKay, Jeffrey C. Wood, and Jeffrey Brantley, The Dialectical
Behavior Therapy Skills Workbook: Practical DBT Exercises for Learning Mindfulness,
Interpersonal Effectiveness, Emotion Regulation, and Distress Tolerance (New Harbinger
Publications, 2019) adopt an acceptance-based approach, which encourages coming into
contact with every internal and external experience directly, fully, and without the need
to change, rid or alter one’s thoughts or feelings towards them. Techniques employed can
include observing and identifying fearful emotions, labeling unpleasant emotions, giving
form to the emotions, and reflecting upon the experience that helps one psychologically
distance themselves from the negative internal associations.

Contemporary psychologists also incorporate the principle of gradual exposure
to anxiety-provoking stimuli as a means to desensitize and gain mastery over them.
Behavioral methods employed by modern psychologists involve a variety of exposure
techniques such as directly confronting the feared stimulus (in-vivo); imagined exposure
when the former is not feasible; and interoceptive exposure, which involves stimulating
the physiological sensations of fear in response to the stimuli. Behaviorists also utilize
flooding as an alternative to gradual exposure, whereby individuals confront the entirety
of the feared stimuli, like having someone suffering from a cat phobia sit in a room full
of cats. Here, it appears that al-Balkhi favors a gradual approach; similar to behavioral
gradual exposure theories, he advises that a person becomes acquainted with their toler-
ance limits in order to construct an exposure regimen accordingly.
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and every one until they are minimalized. Contrarily, there are some who are
totally overrun when faced with stress. [Their minds] become muddled to the
point where they are [almost entirely] incapacitated by whatever is stressing
them [out]. This can eventually deteriorate into a debilitating state of depres-
sion so severe that it could even cause adverse physical illness within the body.

And so, if an individual were to understand their own innate disposition,
its limitations, and its maximal tolerance of [various] matters, one can cor-
respondingly construct a [personal] development plan to [properly] manage
[all of] their affairs and [achieve] their aims — regardless of whether one is a
[mighty] monarch or a [lowly] layperson.35

If a person finds [that they have] the [intrinsic] psychological fortitude to
tolerate adversity, [they can] proceed to confront it [accordingly]. Alternatively,
if someone feels they have a softer disposition or weaker temperament, such [a
person] can purposefully avoid certain types of challenges and harms that are
[more appropriately] taken on by those who are stronger and better-equipped
by nature. By doing so, one caters to both, fostering psychological well-being,
inner comfort, and tranquility. Even though many personal hopes and dreams
must be relinquished, this approach is [nonetheless] more preferable than
attempting to confront overly precarious circumstances and what one simply
cannot withstand. Indeed, forcing the psyche to grapple with difficult mat-
ters it cannot readily contend with invariably causes a sense of perplexity and
strain, risking immense psychological and physiological harm.

Whenever anyone adheres to this methodology [as outlined] in the previ-
ous two chapters we have described, [such a person] will [surely] experience
wholesomeness in their life, with a [relatively] lasting feeling of content-
ment. [They would] have attained the greatest fortune of having a healthy,
well-preserved psyche, and thus achieved worldly fulfillment. This is because
total well-being can only be [garnered] through the health and comfort of both
the body and the psyche [together], whereby all afflictions and disturbances
are kept in check throughout life.

If anyone were to wilfully disregard this approach, their life would become
overwhelming and complicated. They would [inadvertently] induce various
psychological illnesses within their own mind, that would [further] aggravate
and frustrate them, much like how bodily illnesses are brought on: a person
fails to avoid unhealthy external conditions by eating and drinking excessively

35  One definition for self-awareness is having a clear perception of one’s personality, includ-
ing strengths, weaknesses, thoughts, beliefs, motivations, and emotions (see Kirsten Jack
and Eula Miller, “Exploring Self-Awareness in Mental Health Practice,” Mental Health
Practice 12, no. 3 (November 13, 2008): 31-35.).
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and overindulging in other bodily needs beyond what one can naturally han-
dle [and thus becomes unwell].

5 When One Loses It: Methods of Restoring Mental Health. Masalih
al-Abdan wa al-Anfus (Sustenance of the Body and the Psyche) by
Imam Abu Zayd al-Balkhi (d. 322 AH/934 CE)

5.1 Author’s Biography

Abu Zayd Ahmad ibn Sahl al-Balkhi was born in modern day Afghanistan in
a city called Balkh. He was recognized as a polymath and spent significant
time in Baghdad to further his education. His life was dedicated to the fields
of psychology, science, literature, geography, Islamic theology, and theoreti-
cal medicine. He was a student of the renowned physician al-Kindi. He laid
a great deal of importance to spirituality viewing religion as the greatest of
all philosophies, understanding that in order to be a good philosopher one
needed to be grounded in spirituality and be a sincere worshiper of Allah.
The discovery of his treatise on physical and mental health entitled Masalih
al-Abdan wa al-Anfus has led to an immense interest in the works of the clas-
sical Islamic scholars regarding human psychology. It is noteworthy that in
his work, al-Balkh’s classification and symptomatology of obsessive disorders
parallels the fifth edition of the modern Diagnostic and Statistical Manual
of Obsessive-Compulsive Disorders (0cD). al-Balkht was well versed in the
Islamic sciences as well, so his writings encourage patients to seek treatment
for illnesses by reminding them of the prophetic tradition that Allah has cre-
ated a cure for every illness.

5.2 Text Overview and Significance

In this section, Imam al-Balkhi reiterates that all human beings are prone to
experiencing psychological issues just as they are prone to experiencing physi-
cal pain. In fact he asserts that psychological issues are more prevalent than
physical problems given that it is conceivable for a person to be free of major
medical problems throughout most of their life should they live a generally
healthy lifestyle, on the other hand emotional ups and downs are common
place throughout life and at times these can reach a clinical threshold render-
ing the individual psychologically ill. The emotional variability he discusses
include anger, resentment, sadness, and grief. Thereafter, al-Balkhi proceeds
to explore the interventional strategies and treatment approaches. He draws
the analogy for treating the psyche with treating the body by pointing out that
for every physical illness or pain there is a corresponding dietary supplement



THEMES ON GENERAL WELL-BEING 247

or medication for its healing. Similarly, he states that for every psychological
issue, there is an accompanying psychospiritual intervention to alleviate it of
suffering. He further emphasizes that such treatments should be deferred to a
specialist, even if the sufferer is himself a specialist. There are two reasons he
provides: firstly, most individuals are naturally inclined to accept the advice of
others instead of relying on their own thoughts which they may doubt. Next,
when a person suffers from psychological issues, their emotional states may
cloud their judgement and cannot rid themselves of distress whilst experienc-
ing it intensely. He gives the example of a physician who is inundated by physi-
cal illness as a demonstration of how he is unable to treat himself and is in
need of another doctor to treat him.

5.3 Arabic Text
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5.4 English Translation

When One Loses It: Methods of Restoring Mental Health

Verily, that which we stated [previously] regarding the preservation of the
psyche’s well-being is not something that can be sustained at all times and in
every given circumstance. Human nature rules out [the] possibility of perpetu-
ating a serene and tranquil [internal] state that is totally free of disturbances
like anger, fear, anxiousness, and other similar psychological symptoms.
[Afterall,] stress, sadness, calamities, and misfortune are [all inherently] cen-
tral to the [nature of] this temporal world.36

[Indeed,] each [person] will inevitably face unfavorable circumstances and
situations that oppose their personal will and desires. On that note, it is like-
wise impossible to be totally free from [experiencing some sort of] physical
symptoms that cause pain and discomfort in one’s body. Even if one were to
almost never experience any major physical complications, minor complica-
tions are [inescapably] bound to occur [at least once in a while]. With that, the
likelihood of [having to cope with] various psychological problems are even
more pronounced than anything [exclusively] related to the body. Assuredly, a
person may live for quite some time without suffering from any kind of bodily
aches or pains. However, hardly a day goes by in which something [or another]
occurs to arouse feelings of anger, frustration, sadness, or grief.3” In essence, this
is due to the psyche’s inherent sensitivity, volatility, and ever-changing nature.

On account of what we have detailed [above], it is crucial for each [and
every| human being to purposefully monitor and take care of their psychologi-
cal needs so as to avoid being distempered. If [anyone finds that] their psyche
is in disarray, they [should] do their best to soothe it and restore it to its opti-
mal condition.38

Also, when the body is afflicted with [physical] pain or sickness, such symp-
toms are counterbalanced with treatments like [selected] types of dietary
supplements and medications that are correspondingly physical [in nature].
Treating the psyche is similar; whenever a [psychological] symptom upsets

36  Yet again, al-Balkhi is attempting to inculcate the acceptance of suffering and challenges
of worldly life in the mind of the reader.

37  Here, al-Balkhi is highlighting the prevalence of emotional dysregulation.

38  Existential therapy advocates that responsibility assumption is an essential first step in
the therapeutic process (Irvin D. Yalom, Existential Psychotherapy, 235-36.). Existential
psychotherapists encourage patients to take responsibility — that is, to apprehend how
they contribute to their distress — to facilitate therapeutic change (Irvin D. Yalom, Staring
at the Sun: Overcoming the Terror of Death, 139.).
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any of the mind’s faculties, a psychological remedy that [appropriately] cor-
responds to it is needed.

Furthermore, physical treatments of the body include internal [remedies],
like refraining from that which the body does not need. External remedies
could also [be used], which we have [already]| discussed regarding dietary
regimens and medications. Likewise, [both] external and internal [types of]
remedies [are applied when] treating the psyche. [To explain] further, a person
suffering from [psychological] problems [can alleviate their discomfort] inter-
nally, [by] using their own mind to keep symptoms in check and pacify [the
psyche’s] overarousal.3? [Moreover, an example of | an external influence [that
effectuates psychological healing is] when another person offers [personal-
ized,] heart-felt advice that enacts a healthful change [of state], calming and
curing the psyche’s faculties.*® All in all, whosoever purports to have any sense
of care for their own mental well-being should not willfully ignore these two
approaches. Otherwise, one risks being [imminently] overcome by degenera-
tive psychological issues that adversely impact one’s [quality of] life and could
even cause certain illnesses within the body if one impetuously self-medicates
and overindulges with dietary supplements and other external remedies. For
the most-part, an expert doctor commissioned to treat someone is generally
more adept and effective than merely monitoring and safeguarding one’s own
body internally. Again, the same is [true] for the treatment of psychological
symptoms; external interventions like [ personal] advice and admonition prove
to be more practically effective and beneficial [than mere self-monitoring].
[There are] two reasons for this: firstly, human beings [tend to] more readily
accept what others assert over their own personal thoughts.#! This is because
human desires constantly pervade rational thought; both are [perplexingly]
inseparable from one another. Secondly, in the midst of struggling with a psy-
chological problem, a person is [deeply] preoccupied with whatever it is they
are going through; overwhelmed and enfeebled, one must rely on external help
for [decisive] treatment to improve one’s condition.*? In that state, such an

39  Two cognitive modalities of addressing emotional disturbances within the psyche are
being addressed here by al-Balkhi. The first of which is to cognitively reframe, restructure,
or counter one’s thoughts so as to alter one’s negative emotions.

40  Today, this is one of the key purposes and functions of counseling and psychotherapy.

41 This can be especially true for anxiety disorders or trauma where patients struggle with
a significant lack of reassurance and experience unhealthy levels of self-doubt and
self-critique.

42 In a calm state of mind, individuals may be able to think more reasonably and in a way
that is psychologically healthier. However, when an individual is emotionally triggered
and experiencing high degrees of emotional arousal, it can prove increasingly difficult to
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individual is much like a physician who falls [so severely] ill that he can no
longer treat himself; he needs another doctor to diagnose and treat him.

It is for [precisely] this reason that the judicious kings [of the past] would
customarily appoint wise advisors to counsel them, encourage them, and
[actively] treat [many of] their psychological problems, like anger, anxiety, and
weariness.*3 They would listen to their advice, accept it, and [avidly] adhere
to it. [Indeed, ] they would consult them in the same way that they would refer
to expert physicians when afflicted with physical illnesses. This [was] because
they understood that they could not possibly do without [due] consideration
for both [the mind and body], in tandem. Necessarily, when either [the mind
or body] requires [treatment], each of them is [accordingly remedied] with
dietary and medicinal [interventions], in [correspondence] with their [respec-
tive] essence and type.

[Now, ] with regards [to the earlier statement] that psychological symptoms
are best remedied via external [means of] treatment, it does not obviate the
need for the inward [type of] aid [driven] by [introspection and] self-talk,
[especially] when subduing psychological symptoms as they flare up. At times
when the faculties of the psyche are relaxed and well, a person may store such
constructive thoughts in his memory, recalling them [at will] to [effectively]
admonish himself, [especially] if there is no one else present [to help].** This
is the same as someone who is careful regarding physical hazards; they procure

maintain rational thinking and behavior. During such instances, individuals have lower
degrees of self-awareness or insight. Therefore, seeking the assistance of a professional
who can help activate those feelings through graduated exposures accompanied by
self-soothing and redirection can be helpful for psychological treatment and well-being.

43  Al-Balkhi is normalizing seeking assistance and treatment for one’s psychological issues.
He highlights how this has always been a common practice of the rich and powerful elite.
However, he also emphasizes that this practice should not be solely limited to the elite.

44 It appears that al-Balkhi is utilizing a cognitive approach to address emotional disarray.
He is highlighting the importance of storing protective thoughts and beliefs that may
prove useful during distressing life circumstances. This practice can be found in Dialecti-
cal Behavioral Therapy (DBT). In an exercise called “Emergency Coping Plan for Dealing
with Situations” (see Matthew McKay, Jeffrey C. Wood, and Jeffrey Brantley, The Dialec-
tical Behavior Therapy Skills Workbook: Practical DBT Exercises for Learning Mindfulness,
Interpersonal Effectiveness, Emotion Regulation & Distress Tolerance (Oakland, CA: New
Harbinger Publ, 2007), 61.) DBT therapists encourage clients to prepare for distressing sit-
uations and create new coping thoughts that they can use in the future if and when they
find themselves in similar types of situations (see McKay, Wood, and Brantley, 57-60.).

[Le., “This too shall pass,” “I can be anxious and still deal with the situation,” “This is an

opportunity for me to learn how to cope with my fears,” (see McKay, Wood, and Brantley,
47-48.); “There is a purpose to my life, even though I might not always see it,” (see McKay,
Wood, and Brantley, 56.).]
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and store [various] medications just in case there is a need, when symptoms
or pains crop up and a physician is unavailable. If they happen to experience
any sort of sickness or pain, they can [easily] access the appropriate remedies
[they require] to find relief on their own.

So, at this juncture, we will proceed to outline all the advice that may be
practically necessary to treat psychological disorders, which we shall detail in
the following chapter. [By doing so,] anyone can benefit as per their [individ-
ual] need, by the will of Allah, the Exalted.

6 Explaining and Enumerating Psychological Symptoms. Masalih
al-Abdan wa-l-Anfus (Sustenance of the Body and the Psyche) by
Imam Abu Zayd al-Balkhi (d. 322 AH/934 CE)

6.1 Author’s Biography

Abu Zayd Ahmad ibn Sahl al-Balkhi was born in modern day Afghanistan in
a city called Balkh. He was recognized as a polymath and spent significant
time in Baghdad to further his education. His life was dedicated to the fields
of psychology, science, literature, geography, Islamic theology, and theoreti-
cal medicine. He was a student of the renowned physician al-Kindi. He laid
a great deal of importance to spirituality viewing religion as the greatest of
all philosophies, understanding that in order to be a good philosopher one
needed to be grounded in spirituality and be a sincere worshiper of Allah.
The discovery of his treatise on physical and mental health entitled Masalih
al-Abdan wa al-Anfus has led to an immense interest in the works of the clas-
sical Islamic scholars regarding human psychology. It is noteworthy that in
his work, al-BalkhT’s classification and symptomatology of obsessive disorders
parallels the fifth edition of the modern Diagnostic and Statistical Manual
of Obsessive-Compulsive Disorders (0cD). Al-Balkh1 was well versed in the
Islamic sciences as well, so his writings encourage patients to seek treatment
for illnesses by reminding them of the prophetic tradition that Allah has cre-
ated a cure for every illness.

6.2 Text Overview and Significance

In this chapter, al-Balkhi discusses the accompanying physical responses that
can arise from acute emotional disturbances, such as panic or depression. As
an example, he explains that intense anger can result in disorientation, trem-
ors, and a pale complexion. However, he posits that the underlying cause
of anger is rooted in grief. Regardless of the specific negative trait, al-Balkhi
asserts that grief is the fundamental cause of all adverse physical responses,
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while happiness serves as the foundation for all that brings about an overall
state of serenity. Furthermore, al-Balkhi emphasizes that those who prioritize
physical health must necessarily strive to alleviate distress in order to preserve
and safeguard themselves. Given his belief that grief is the primary cause of
all mental illness, he similarly suggests that individuals concerned with the
well-being of their psyche should work towards freeing their consciousness of
anxiety, and subsequently cultivating a state of serenity within it.

6.3 Arabic Text
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6.4 English Translation

Explaining and Enumerating Psychological Symptoms
As we have already discussed the [main] ways to treat psychological problems,
it is now necessary to describe what they are and enumerate them in the same
manner that physicians do in the beginnings of their works. They [typically]
categorize the physical diseases [first], [explaining details pertaining to] their
nature. They then proceed to explain possible treatments for each of them.
We thus [begin by] stating that there are many features attributed to the
psyche.#> Some of them are virtuous, such as the faculties of intellect, compre-
hension, and memory.#6 Their opposites, by contrast, are [regarded as] repre-
hensible. Additionally, certain praiseworthy traits [are also attributed to the
psyche] like self-control, munificence and nobility.*” Their opposites are [simi-
larly regarded as] vices, as are transitory emotions that [characteristically]
arise and subside quickly such as anger, panic, and the like.*8

45  Here, al-Balkhi is providing a clarification of his usage of the Arabic term nafs which has
been translated as “psyche” throughout the text. In order to avoid confusion, al-Balkhi is
outlining some of the potential contextual usages of the term, as nafs can have multiple
meanings depending on the usage and context of the author.

46 Nafs can be used in the context of cognitive neuroscience or in the medical treatises in
their discussions of cognitive faculties of the brain such as memory, executive function-
ing, etc.

47  Another usage of nafs and its accompanying discussions is within the context of charac-
ter development, virtues, and vices.

48  Finally, al-Balkhi identifies his intended usage of nafs, situating his writing within a psy-
chological context and in reference to psychological health or pathology, i.e., emotional
disturbances, as he clarifies in the following paragraph.
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Our sole purpose in outlining that which is affiliated with the psyche is the
last [aforementioned] point: specifically, the symptoms that appear and disap-
pear. This is because their causes are related to the causes of the body; they
unsettle and alter it, or affect it tremendously in many ways, resulting in harm.
It has [already] been well-established that each of these psychological symp-
toms has an effect on the body, provoking a considerably noticeable reaction.
For example, severe anger can sometimes cause confusion, trembling of the
body, and discoloration. In much the same way, panic and fear [can] increase
or decrease the temperature of the body and contort one’s [physical] appear-
ance, making it unsightly.

Based on this, it is incumbent upon the one who cares about the health of
their body to [actively] strive to eradicate all existent symptoms that afflict
the psyche; one [must] adequately sedate triggers and [carefully] prevent that
which causes them distress.

As such, we propose that the chief cause of all adverse symptoms is none
other than grief. Indeed, it is the root [cause] and starting point of all other
symptoms, and it [continues to] coexist with each of them. Hence, an angry
person is [first] afflicted with grief over [a particular| issue, and then they
become infuriated because of it.#? Panic and fear are likewise similar.

Conversely, the opposite of grief is delight, which is the root [cause] of human
solace and contentment. And so, grief is the [core] psychological symptom
that accompanies every upheaval that a person [may] face, whereas delight
coincides with everything desirable that one can encounter.5¢ Furthermore,
grief is the leading cause of mental illness, whilst delight is the main basis for
mental well-being. Consequently, a person with due concern for the suste-
nance of their own psyche must strive to extricate all grief from [within] it and
[likewise] imbue it with delight. [This should be done] in the same manner

49  Contemporary studies similarly find a relationship between anger and grief. While this is
not always the case, there are certainly instances when underlying frustrations can be the
source of anger (see Lucia M. Walsh et al., “The Relationship Between Anger and Anxiety
Symptoms in Youth with Anxiety Disorders,” Journal of Child and Adolescent Counseling 4,
no. 2 (May 4, 2018): 117-33.).

50  Cognitive models of anxiety describe it as the tendency to overestimate the perceived
likelihood of harm; to overestimate the perceived negative outcomes of expected harm;
or to underestimate the perceived ability to cope (see Aaron T. Beck, Gary Emery, and
Ruth L. Greenberg, Anxiety Disorders and Phobias: A Cognitive Perspective (Cambridge,
MA: Basic Books, 2005); Michel J. Dugas et al., “Worry and Problem Solving: Evidence of
a Specific Relationship,” Cognitive Therapy and Research 19, no. 1 (February 1995): 109—20;
David A. Clark and Aaron T. Beck, Cognitive Therapy of Anxiety Disorders: Science and
Practice (New York: Guilford Press, 2o11); Mark Papworth et al., Low Intensity Cognitive
Behaviour Therapy: A Practitioner’s Guide (Los Angeles: SAGE, 2013).).
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that someone concerned about their bodily health must endeavor to ward off
all types of [physical] sicknesses and foster [physical] health.

Having said this, [one] of several symptoms engendered by inner grief that
afflicts the faculties of the psyche is: anger. Indeed, anger is one of the most
intensive symptoms that can aggravate a person. To a degree that exceeds all
other psychological symptoms, it increases blood pressure in the body, causes
discoloration, and [may even] trigger involuntary convulsions to such an
extent that one might seem psychotic.5! When it surges, [anger] can engulf
the heart completely, causing it to boil from within; this can sometimes over-
heat the body, resulting in a fever.

Moreover, another symptom of the psyche’s faculties is panic. It is a symp-
tom that besets a person when they encounter something frightful. Hence,
fear precedes panic, as panic is [a type of] excessively heightened fear. When
intensified, it may incite anxiety within a person, [potentially] leading to pal-
lidness because of blood rushing inwardly, [away] from the extremities of the
body. [Consequently,] one’s hands and feet could [start] trembling uncontrol-
lably, [temporarily] hindering their normative function. Additionally, one may
become so distraught, unfocused, and indecisive that they can not eradicate
whatever is evoking their [sense of] fear and panic. In such a state, the onset of
severe physical illness is also quite possible given the disturbance of balance
and complete disarray of the body’s humors.

A person only really experiences the onset of panic and fear by imagining
or thinking about something that frightens them. Similarly, one may look at
something [unsightly] which, in turn, horrifies them. Or one may hear some-
thing; either an overwhelming sound that is unbearable due to its startling
intensity and loudness; or some unpleasant, dreadful news. As a result, such a
person feels fear. Their psyche is [thus] affected by it like the extent to which
we have described.

Next, another [similar] symptom of the psyche’s faculties is depression.>2
It is a symptom that afflicts a person when they face the loss of a loved one,

51 This is very similar to Imam al-GhazalT’s discussion of anger. Similarly, both anxiety and
worry are responses to threat.

52 The original Arabic term (al-jaza’) seems to have no equivalent in English that adequately
conveys its meaning. While it does denote extreme sorrow, worry, and overwhelm, a per-
son afflicted with such a condition functionally lacks the requisite forbearance to endure
and overcome their condition. It is this inability to be patient that is associated with the
term more so than the severity of sadness, although all such meanings are nonetheless
included (see Malik Badri, Abui Zayd Al-Balkhi’s Sustenance of the Soul (Herndon: Virginia:
The International Institute of Islamic Thought, 2013), 38). Interestingly, the same trilateral
roots of the word, if slightly rearranged, form the word that denotes inability (al-ajz).
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property, or anything else deemed personally significant and is therefore
endeared. One suffers psychologically due to such a loss, and the consequent
grief [gradually] deepens until it devolves into [a form of] depression.>® The
correlation between depression and grief is comparable to that of panic and
fear; essentially, depression is acute sadness in the same way that panic is
heightened fear.>* Moreover, depression is a phenomenon that evokes rather
dismal reactions [from] within a human being. [This] includes discomposure
as well as a [distinct] lack of forbearance. Conceivably, one who is overcome by
this symptom may appear to an onlooker as being totally uncivilized; mimick-
ing actions [characteristic] of insanity like slapping [one’s own] face, pulling
out hair, shouting, tearing [one’s] clothes, and many other [bizarre] things that
have no parallel yet are completely indicative of a person who has lost both
their mind and [sense of | propriety. Often, people who do those things eventu-
ally develop bodily ailments which further aggravate their condition, thereby
making it hard to prevent it [from worsening] and more difficult to remedy.
More rigorous treatment is then required.

Yet another symptom of the psyche’s faculties is intrusive thoughts (was-
wasa). It intrudes upon the human mind, stirring up negative thoughts. Life
becomes straitened [by it]; one can hardly enjoy any single bodily delight
unless it is done in a particular way [as per the obsession]. This symptom is
referred to as the [inner] speech of the psyche, and it is [one] of the most per-
vading of its symptoms.>5

53  Inhis essay, Mourning and Melancholia, Freud argues that mourning occurs when a per-
son is grieving the loss of a loved object, which is a healthy and a natural part of the griev-
ing process. (see Freud Sigmund, Mourning and Melancholia (Merck, Sharpe & Dohme,
1972)). On the other hand, melancholia (depression) occurs when the person grieves for
aloss that one is unable to fully comprehend or identify, and this form of sadness he con-
siders as pathological.

54  This is an important distinction that al-Balkhi makes between grief and depression.
While grief can be adaptive and necessary to process the loss of a loved one, prolonged
grief is associated with features of hopelessness and can turn into dysfunctional depres-
sion (see Paul A. Boelen, Jan Van Den Bout, and Jos De Keijser, “Traumatic Grief as a
Disorder Distinct From Bereavement-Related Depression and Anxiety: A Replication
Study With Bereaved Mental Health Care Patients,” American Journal of Psychiatry 160,
no. 7 (July 2003): 1339—41.; Paul A. Boelen and Jan Van Den Bout, “Complicated Grief,
Depression, and Anxiety as Distinct Postloss Syndromes: A Confirmatory Factor Analysis
Study,” American Journal of Psychiatry 162, no. 11 (November 2005): 2175-77.).

55  In the latter half of this section of his book, al-Balkhi goes on to describe obsessive com-
pulsive disorders in detail. Awaad & Ali (2015) have conducted an analysis of al-Balkhi’s
classification of obsessive-compulsive disorder (0cD) and have found a full convergence
between the diagnostic categories listed by al-Balkhi and the Diagnostic and Statistical
Manual of Mental Disorders (bsMm) for ocp.
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To conclude, the concepts that we have discussed are precisely those psy-
chological symptoms that, as we have stated, interlink [directly] with that
which can harm the body, and may even lead to [various] bodily illnesses at
times. They are [all] comparable to the bodily aches and pains that cause a per-
son distress and discomfort, preventing them from eating food and enjoying
any of the other [functional] amenities of the body. Consequently, just as the
sustenance of the body necessitates treating such pains with medications and
supplements for [subsequent] relief and cure, there is likewise a similar need
to treat these psychological symptoms — which are sufferings of the psyche —
with their corresponding remedies which we have clarified in the previous
chapter. [This includes] their [general] scope, approach, what cures them, and
eradicates their ill-effects. And we will elucidate what is required to deal with
each of them [specifically] in what is to follow, if Allah so wills.
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