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 Badra-
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-Ghazal’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, rih, 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 (rih) [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 rith 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 ri/]: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: “Oh 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@'iti, 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 ‘Ulam 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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Degree of

Outcome
Temperence

Drives

Extreme (ex.
extravagance)

Low (Stingy)

Appetitive
Drives Nafs of the First

meaning (EGO)

Nafs (self)
Extre:
(Aggresx:iie)

Low.
(cowardice)

Predatory
Drives

Dz A N

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, 2011): 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.



ONTOLOGICAL THEMES 31

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 ‘aq/’,!° 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 ‘ag!...” 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.) Abe 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 fi 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 Bayjuri 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.

2.3 Arabic Text
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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 (‘agl) is like the soul’,
[grammatically,] ‘intellect’ is the subject and ‘soul’ is the predicate [in thisnom-
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-Laqgani) 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 (Ag/) and its Types

Know that the intellect is of five types:8

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-Suyuatl's] al-Jami‘
al-Saghir”. Al-Suyutl’s judgment is also relevant to Imam al-Ghazalf’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”.
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“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”.?5 Imam al-Shirazi (d. 476/1083)26 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 rih (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 ‘aq/ 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: T [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 Aq!
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 ( ‘@rad) 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‘qiluna) (al-Hajj 22:46). The opinion that its location is the brain is attrib-
uted to Imam Abtw 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-Farharaw1 al-Multani, 130.) (al-Hajj 22:46). Allah knows best.”
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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 (rith ‘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).3¢

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 (qalb) 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 rith 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 (quluib) 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 ‘agl) 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.4°

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-l-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-Ahadith wa-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-Awliya® 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 agl 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
qalb 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 Dawud (upon him be peace)
that he asked his son Sulayman (upon him be peace): “Where is the location of
the ‘ag! in you?” He replied: “The galb (lit. that which molds), since it is what
molds (galab) the rih, and the ruh is what molds life.”43

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 rath 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 raf 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 (tanbih) about
the essence of the naf$ 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: Abit 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-Usul fi Ahadith al-Rasil, 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 Shuyukh al-Sam‘ant (Riyadh:
Dar ‘Alam al-Kutub, 1996), 1370.), and Mujam Shuyikh (see Thiqat al-Din Ibn ‘Asakir,
Mujjam 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 (turab), 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 (bukhl) 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.



52 CHAPTER 2

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 ( ‘ubiidiyya) 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 (magqarr al-fuma’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 rih are therefore mutually repelling: sometimes the galb is
possessed by the callers (dawat) 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 7t/ 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 rih 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)

41 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 rith hayawani or toward the celestial soul (riith 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 (malakat/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-Qanin 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 stimul, 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.6%

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 (wahm) 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’ ‘Ulim al-Din by Imam Abu Hamid
Al-Ghazali (d. 111 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

APl G il 3951 Jyd ol
B eadis Yy i) logae dmly g Y o oYl dm ) Bpgally oadll 5
Loy 06 ¢ I i 31adl 52y (oS Logle Ily L) Il o Jaall S
cpldl) ] BLVl e Lads (o alie (550 Y oo oLY) o 802l e
S J saalandly Laedly ( San 23 B dw sl as B L;tg)tgj
Lo s Y QY5 i3

sl bl B sl s sV S sl ol s Jy sy
™ 108 de s ) AT sy il il St Loy 53y et sy
ylin Dy Jros Vg7 1 s JUy CLls SIS OIS o oy Dby o L] 1)
Hlandl U8 e Yy i )

11y 1 I a1 JB sgmsily 6,21 g3 Sl ¥) plalall 356 3 oshlaoll LS,
el e Y ] 155 Yy L 2y

St sloomy JUSI) e clasl”iadll 3 B,

Slblagl eVl s sy ade A1 Lo UG,

Wl s 2l e B DSy Dogia sl o ay (g e o Ua,y
Ll oddlly bl ol e didly e el 1 Y7 2 s 0
W ) Tile 050 Y tisl tlagae Lo 500 of ) by (Ll o lee oo
A Sy GV o ol 0B 8] o Vs Sl o T 00 Y,



62 CHAPTER 2

IS oSG ¥l JI Ll Oy e Il Jo sl of LS B! )
Q‘V\fuwymg:ﬂsusﬂgub&@Wy\fﬁjq&\
Ly oo bl Vsl Y A 0l el gy (ol e s kol pn
o bmally illy pldll sl SMISS (epio) e Jls Sl gy
J}“‘Y\ KUY L;’J'b 3}\9 4‘33&5-&\}?@ dﬂJS) cJ}A.SJ\) ej.fd\ o 3..&.«5\) c)j.g.:j\j U""S\
Q_iaxjhj cujﬂz«ﬂjﬁ fda c('.wi
JL«J\ JL.M.A\ (.,b) c\.w\ v...é;k“ ols c..a.' d\ ..L:ja.U MJ».“ C“A\ 6\9 > c('.w
@)J;szu\;w@;\@dd»)jjm\f <u;w@dubj\fjgb\
(..S CSLj Jﬁa‘y‘ c\ﬂ J2b ‘;\3 cu u,&"-ja.}\ ).uj\ A.:‘ ‘J‘b) LW} 41>u ;.LQ.MM\
J..AJ\ clﬁ .L,a.zu d‘ 4 uj«,a.jb cJ\.L&Y\ 65\ Sy G cm)).ijf Y\ cdf..ma
464.0&)); c«,ﬁjﬁ MP EAgJwaJMJ \MMW csj\a.a.mj )J.A.S\A.jmf

ce 4] By e At o ey Dl )
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):
171-80.).

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 a just 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 (mu'dal) (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 Efend;,
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. Abt Dawad al-Sijistani, Sunan
AbiDawud (Lebanon: Dar al-Risala al—’[\lamiyya, 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 (irdda), (iii) volition (ikhtiyar), (iv) appreciation of the con-
sequences of one’s actions, (v) presence of mind (aqgl) 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 majniun mutbaq 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 majnun 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.

7o  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 mutbag 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 (usul 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 (zahir 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-Shaybani. 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
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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 zahir 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 (juniin 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 (majnin 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 majnin 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, ( juniin mutbiq), then intermittent insanity ( junin
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 (mutbiq). 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 (makhjir). However, such would
not be interdicted if the insanity is intermittent (ghayr mutbiq)8° (al-Hindiyya,
Chapter 5).

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

[Article 945]

The Mentally Impaired (Matith) 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.®! 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 (‘agil) 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.



