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Sufism is a spiritual-centred life style and a philosophy of soul-heart-mind integration. In fact, Sufism is the embodiment of 
man’s spiritual experiences, which are the deepest and most extraordinary aspect of him. Sufism provides man with several 
significant opportunities to deepen his perception of human-life and the world. Sufistic understanding is an important 
method of understanding existential and permanent values and self-discovery. A self-discovering man gets to know 
“Himself” and his “Lord” thanks to Sufism. Sufism makes great contributions too in terms of tangibly feeling the moral and 
spiritual values. It is an unignorable fat that Sufism is the outpouring of a lifestyle that awakens not only the deepest feelings 
regarding existence in man’s life but also the greatest emotions and noblest thoughts. Having its own thinking system, 
Sufism also has various education methods that conform to its thinking system. Meditation, which can be described as 
controlling the emotions in the heart and focusing on them, and self-examination, which can be described as self-accounting 
by minimizing ambitions-sensual feelings are among the education methods of Sufism. On the other hand, musahada, 
described as considering divine names, titles and deeds above man, one-self and all creatures can also be listed among 
education methods of Sufism. 
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I. EDUCATION METHODS IN SUFICTIC 
CULTURE 
 
a-) Self-Examination and Muhasaba Among Sufistic 
Education Methods 
“In Sufism, naf’s is the source of bad habits and fowl 
attitudes; while soul is the source of good habits and 
good attitudes. There is a contradiction between the 
desires of naf’s and soul and there is a never ending 
struggle between these two. The main point in Sufism 
is to make the characteristics of soul dominant in man 
to reach Allah. The way to do this is to refuse the 
desires of naf’s, and abandoning them to have a 
control over it.”1 
The biggest fear of naf’s is not realizing its desires. 
Anything that blockades the basic needs of naf’s is 
deemed to be a foe by the naf’s. Naf’s has both 
abstract and concrete aspects. This are desires and 
tendencies to indulge in eating and drinking and 
sexuality; while the other aspects are the craving for 
fame, the urge to control everything, placing one-self 
to the centre of earth and the desire to be wealthy.  
The level of these desires increase in accordance with 
the level of self-improvement, acquired through 
better education. “The system for questioning naf’s, 
the source of negative emotions, thoughts and desires 
that strand man with endless demands, is called 
‘muhasaba’.”2 Naf’s can only be halted by 
questioning, cornering it and making it question itself 
when it runs after narcissistically after its desires and 
cravings. 

                                                
1Muhammed Ebû Hamid Gazâlî, el-Munkızu Mine’d-
Dalâl Exposition and Sufistic Reviews, (trans. Salih 
Ucan), Kayıhan Publications, Istanbul, 1987, p. 88. 
2 Esma Sayın, Tasawwuf Therapy, Nesil Publications, 
Istanbul, 2014, p. 62. 

“When the stars of naf’s illuminate in one’s inner-
self, the sun of intimacy to Allah in his heart sets 
down. The biggest blessing in fact is to get out of the 
land of naf’s. Because the biggest curtain between 
man and Allah is naf’s.”3 Therefore, muhasaba 
method, one of the sufistic education methods, is to 
neutralize naf’s through ‘calling to account’ and 
‘questioning’ it, before it can neutralize us. 
As anything obstructing the basic needs of naf’s is 
considered to be a foe by it, naf’s can be educated 
through muhasaba, which is one of the education 
methods of Sufism that questions, tames and halts 
naf’s. “For instance, esoteric fasting is a God-fearing 
man avoiding or prohibiting to himself anything that 
leads to the fear of exceeding the boundaries.”4 
As anything obstructing the basic needs of naf’s is 
considered to be a foe by it, naf’s can be taken into an 
education process through muhasaba, which is one of 
the education methods of Sufism that questions, 
tames and halts naf’s. “When naf’s is purified from 
spiritual stains and tamed, it starts using wisdom for 
its deeds; its formal and spiritual behaviour will be 
based on consistency and balance; it will have better 
morals.”5 Muhasaba, one of the education methods of 
Sufism, is a process of questioning wrongs through a 
deep thinking and focusing, therefore it is one of the 
fastest ways for awareness and character 
development. 

                                                
3Abdülkerîm Kuseyrî, Risâletü’l-Kuseyrî, Dâru’l-
Hayr, Beirut, 2003, p. 174. 
 
4Seyyed Hossein Nasr, Islamic Spirituality, Crossroad 
Publishing Company, New York, 1987, p. 118. 
5Ebû Hafs Sühreverdî, Avârifü’l-Maârif, Dâru’l-
Maârif, Cairo, 1966, v. 2, p. 186. 
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Being called to account and controlled, naf’s will 
have no option but tend towards positive behaviour 
and religious values. Man, after all, is an entity that 
does have a moral tendency. “Religious values 
provide man with an ability to gather all self-powers 
in a centre, hence equipping him with a brand new 
personality.”6 
“Without controlling his naf’s, man cannot get to 
know it. For a man to get to know his naf’s, he needs 
to know how to question it and how to appeal against 
it.”7 “For this, man needs to be in the world with his 
physique, and in the afterlife with his heart. Those 
pursuing secular ambitions and happiness have 
surrendered to their naf’s.”8 
With its ambitions and cravings, naf’s first 
incapacitates mind and conscience, and then heart. 
This way, naf’s morally weakens man’s soul. When 
man controls his naf’s by questioning it, he will be 
calling it to account at the same time. 
“Described as questioning naf’s and calling it to give 
account, muhasaba is nothing other than mentioning 
and citing Allah, integrating divine names and titles 
to the human personality and cleaning up human 
personality.”9Thanks to muhasaba, naf’s gets 
questioned and it is called to give account. By doing 
this, powers of the naf’s get weaken; while the soul 
becomes empowered and developed.  
Muhasaba restrains the extreme demands and desires 
of naf’s by conforming to Allah’s orders and 
prohibitions. When naf’s is called to give account, 
after a while it has no other option than abandoning 
errors. “At the same time, muhasaba is possible by 
maintaining breath and not inhaling and exhaling it 
carelessly; protecting organs from sins and preferring 
things that conform to the Creator’s approval by 
looking after the right of time.”10 
Regarding muhasaba, His holiness Omar once said in 
one of his sermons: “Before being called to give 
account, call your naf’s to give account! Before being 
taken to the balance of Allah, weigh your naf’s first! 
Bring yourself together for the greatest courts of all! 
On that day of judgement, you will be in front of 
Allah and there will be nothing hidden about 
yourself.”11 

                                                
6 Muhammed Abdul Haq Ansarî, Sûfîsm and Shariah, 
The Islamic Foundation Publishing, London, 1986, s. 
64. 
7 Hâris Muhâsibî, Riâye li Hukukillâh, Dâru’l-
Kütübü’l-Hadîseti, Cairo, 1970, p. 351. 
8Mevlânâ Celâleddîn Rûmî, Mesnevî-i Mânevî, (prep. 
Reynold A. Nicholson), İntisârât-ı Hermes, Tehran, 
2003, p. 301. 
9 Mehmet Bayrakdar, Islam Worship Phenomenology, 
Akcag Publishing, Ankara, 1987, p. 9. 
10 Sühreverdî, ibid, v. 2, p. 216. 
11Sah Veliyyullah Dihlevî, Huccetullâhi’l-Baliga, 
Dârü’t-Türâs, Cairo, 1985, p. 249. 
 

A wise man appreciates time by doing the most 
beautiful deed that needs to be done while at the same 
time questioning and protecting himself from sins. In 
this sense, a self-questioning man calls his naf’s to 
give account and acts like his judge so that he is not 
humiliated in from of his Lord at the greatest court of 
all. 
b-) Meditation and Muraqaba of Sufistic Education 
Methods 
In muhasaba understanding, it is essential to focus on 
‘naf’s’; while in murakaba ‘heart’ is the point of 
focus. In other words, during muhasaba it is 
necessary to focus on naf’s by questioning it against 
its traps and plots. And during muraqaba, one needs 
to focus on heart, as the emotions in the heart are 
being monitored and controlled by Allah.  
One of the Sufistic education methods, muraqaba is 
the method of ‘controlling the emotions inside the 
heart’, by focusing on emotions. Allah is the rightful 
owner of the heart. He endlessly controls the heart of 
His servant. Therefore, we can also say that muraqaba 
is man controlling the emotions in his heart to make 
them worthy of Allah and keeping them purified. 
“Muraqaba is observing the heart to see if it is 
pointing to the compass of divine compassion. Man 
can only understand what compassion is in his heart 
by focusing on his heart and observing it.”12 This is 
such a compass that not even secularism, modernism, 
humanism or narcissism can harm it. It cannot 
prevent the compassion compass from pointing to 
divine love. 
“One of the Sufistic education methods, muraqaba is 
the art of understanding the heart, carrying divine 
love, by asking about it to the heart. By doing this, 
heart can encircle the universe with the divine love it 
contains; it can integrate with the divine names and 
titles of the Lord.”13 
Being spiritually developed through muhasaba and 
muraqaba, is the most important compass pointing to 
divine love. “At the same time, heart is a mirror 
where the truth of the spiritual world is reflected and 
wisdom is received.”14Thanks to this strength, man is 
able to clearly recognize divine truth and love. 
“For a man to feel and recognize the love inside him, 
he needs to be in a state of muraqaba and be aware 
that his Lord is watching and controlling even the 
deepest and hidden feelings in his heart. In this sense, 
as muraqa is man observing his feelings, it is like a 
mirror reflecting all the emotions in his heart. 
Because all of the emotions in man’s heart are like a 
mirror–transparent and pure- and the emotions in his 
heart can be taken under complete control through 
muraqaba.  

                                                
12 Sayın, ibid, s. 74. 
13 Sayın, ibid, s. 74. 
14 Tahir Uluc, Symbolism in Ibn Arabî, Insan 
Publishing, Istanbul, 2007, p. 167. 
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In the Naqshbandi order, it is emphasized that this 
should be like the baby turtles constantly and 
motionlessly staring at their mother, who is nurturing 
and growing them up. And his holiness Cunaid likens 
the state of murakaba to a cat waiting and staring 
directly and motionlessly at the mice hole.”15 
So thanks to muraqaba, man seeks the grace and 
attention of his Lord by taking his emotions under 
control as He is gracefully watching over man’s 
emotions –just like baby turtles seeking the grace and 
attention of their mother -. Through muraqaba, man 
keeps his emotions under control and observes them 
to become a worthy servant of his Lord. 
While Allah is observing man’s heart through 
muraqaba; man on the other hand observes the divine 
names and titles of Allah. This state of observation 
improves the sense of responsibility of man for 
himself and his surroundings. “Describes as the 
innate will to do good deeds, conscience is the main 
centre of the sense of responsibility in human 
existence.”16So thanks to muraqaba man is able to 
develop the ability of conscience and turn all negative 
emotions and thoughts into good deeds and makes 
them worthy of Allah. 
Being cornered by self-questioning and self-
examination, sensual cravings can be given the final 
strong hit by muraqaba. “In this sense, muraqaba is 
thinking that Allah is watching over our hearts at all 
times and therefore protecting the heart from all kinds 
of thoughts going to the heart. In a way, muraqaba is 
spiritually and mentally focusing to Allah. It is 
intensifying the thoughts in the hearts around the 
name and purpose of Allah.”17 
“Through muraqaba, one of the Sufistic education 
methods, all the ill-thoughts are scraped off from 
man’s heart. Because a man able to control his 
thoughts has made great deed to his body and 
emotions. Just by muraqaba it is possible to remove 
the roots of ugly thoughts from the heart.”18 
“On the other hand, Kaaba isa place covering the sins 
in man’s heart.”19 By this way, thanks to muraqaba, 
man can take his heart under control, which is the 
Kaaba of the spiritual world. A man calling his naf’s 
to give account by adopting the muhasaba 
understanding, can be able to monitor and control the 
feelings in his heart through muraqaba.  

                                                
15 Feridüddîn Attâr, Tezkiretü’l-Evliyâ, (prep. Menâl 
el-Yemenî Abdülazîz), el-Hey’etü’l-Mısriyyeti’l-
Amme lil-Kitâb, Cairo, 2006, p. 148. 
16 Erich Fromm, Virtue and Happiness, (trans. Ayda 
Yörükan), Türkiye Is Bankasi Kültür Publishing, 
Istanbul, 1995, p. 157. 
17Hasan Kâmil Yılmaz, Anahatlarıyla Tasavvuf ve 
Tarikatlar, Ensar Publishing, Istanbul, 2002, p. 165. 
18Sühreverdî, ibid, v. 2, p. 236. 
19İsmail Hakkı Bursevî, Ruhû’l-Beyân, (trans. 
Commission), Erkam Publishing, Istanbul, 2005, v. 2, 
p. 995. 

c-) The Power to See Divine Names Witnessing and 
Musahada of Sufistic Education Methods 
“Divine names are the origin of each and every entity. 
If the provisions and providence of divine names did 
not exist, the world of beings would not have any 
names at all.”20 “All beings appear in front of us as a 
reflection of divine names. Every being that exists is 
existing only through these names and titles.”21 
“In addition, each name of Allah appears in its perfect 
form among beings within the creation of man.”22In 
this sense, the effects and reflections of divine names, 
titles and deeds may raise to the area of beings, above 
manand the universe. And for this very reason, the 
understanding of musahada, which is the effects of 
Allah’s names, titles and deeds being deemed by man 
above not only himself but also above all beings, is 
one of the most important education methods of 
Sufism. 
A man who ceaselessly keeps his Lord in his mind by 
mentioning the beautiful names of Allah must 
eventually turn his thoughts into his own existence 
and do a comparison. By doing this, he will see great 
things and determine his own deficiencies and then 
should try to eliminate such deficiencies and make 
himself perfect. However, man should still know and 
believe that the names and titles of Allah are values 
that are impossible to be reached by His servants. 
Man can only get close to, but never reach them.”23 
Through the understanding of musahada, man will 
focus on Allah’s names and titles; and shall see the 
names and titles that are reflected or not reflected 
upon him. “After all, according to the wise man, the 
universe is nothing but a mirror. When looking at it, 
he will recognize the reflections of Allah’s names and 
titles.”24 
“Thanks to musahada, man’s soul will be able to 
confront all of his titles and characteristics that are 
divine and non-divine. For instance, when man looks 
at the ‘al-Karim/Noble’ name through musahada, he 
will see his own generosity; and when he looks at the 
‘al-Wadud/Loving’ name through musahada, he will 
see his own power to love; and when he looks at the 
‘al-Rahman/Merciful’ name trough musahada, he will 
be able to discover his own power of mercy.  
Through musahada, man will also be able to 
recognize Allah’s names, titles and deeds that are 
reflected upon the beings existing in the universe. “In 
                                                
20 Sadreddîn Muhammed Konevî, Şerhu Esmâi’l-
Hüsnâ, Aşır Efendi, 431, Turkish Religious 
Foundation Islamic Research Centre Library, 
Istanbul, 1994, p. 21.  
21 Konevî, ibid, p. 22. 
22 Muhyiddîn Ibn Arabî, Fusûsu’l-Hîkem, Dâru İhyâ’ 
et-Turâs el-Arabî, Beirut, 1998, p. 261. 
23 Metin Yurdagür, “Esmâü’l-Hüsnâ’nın İhsâ’ı ve 
Mukît İsminin Düsündürdükleri”, Erciyes University 
Faculty of Theology Magazine, Kayseri, 1985, 
Edition: 2, p. 365. 
24Yılmaz, ibid, p. 199. 
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this sense, musahada is keeping Allah in our hearts all 
the time. A man of musahada has removed 
himself.”25 Through musahada, Allah, as a result of 
His names and titles being reflected, is always ready 
in man’s heart, watching over His servant. 
Through musahada man focuses on his Creator’s 
names, titles and deeds and realizes the existence of 
the Creator when there is nothing else. “In other 
words, he can realize that Lord was always on His 
own, he exists and there is and there was nothing but 
Him.”26 
As man is able to get to know Allah through 
musahada, he is able to reach spiritual integrity. 
“Because the integrity of the soul is nothing but 
forgetting everything other than Allah and becoming 
non-existent through musahada of the Only being. 
Ignorance or non-integrity of the soul on the other 
hand, is dividing and destructing the heart by bonding 
it to other things.    
Musahada is the state of seeing Allah’s work in 
everything and every event, so indeed it is only 
possible to reach it when there is an integrity of the 
soul. This movement of musahada requiring the unity 
and integration of the soul, is unifying and 
compacting in itself.”27 “This way man will be able to 
recognize the similarity of his own truth to the 
dominating truth when he learns everything that he 
has to learn.”28 
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