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Introduction 

Nahw al-Qulub ( بولقلا ونح ), which translates as “The Grammar of the Hearts”, is 
a spiritual and mystical work that metaphorically applies the rules and terminology 
of Arabic grammar (nahw) to the purification and orientation of the heart (qalb) in 
Sufi thought. While not as widely studied as foundational Sufi texts like al-Ghazālī’s 
Iḥyā’ or Ibn ʿArabī’s Fuṣūṣ al-Ḥikam, or event Risalah al-Qushairiyah, Nahw al-Qulub 
represents an important fusion of linguistic and mystical traditions in the Islamic 
intellectual heritage (Anwar, 2021). The title Nahw al-Qulub reflects a creative and 
symbolic approach to inner spiritual development. Just as Arabic grammar seeks to 
organize and clarify language, this text seeks to structure and refine the inner states 
of the human soul. The underlying idea is that just as words require correct 

ABSTRACT 
This study explores the intersection between Sufism and Arabic grammar 
by examining Nahw al-Qulub, a lesser-known work a@ributed to Imam al-
Qushayri. While al-Qushayri is widely recognized for his seminal 
contributions to Sufi thought, particularly through his Risalah al-
Qushayriyyah, this work demonstrates how mystical meanings can be 
embedded within the framework of traditional Arabic grammatical 
discourse (nahwu). Through a close textual analysis, the study reveals that 
Nahw al-Qulub reinterprets grammatical concepts with spiritual 
symbolism, illustrating a unique fusion of linguistic and metaphysical 
insights. Al-Qushairi covered several grammar issue named Aqsam al-
kalam, Asma’ wa Isytiqaqiha, Mawani’ al-Sharaf, al-I’rab wa al-Bina’ and al-
Badal, at five chapters in Nahw al-Qulub by which pointed three ideas from, 
first, makrifah, second Takhalli, Tajalli, Tahalli, and third, adab and akhlak, 
which is elaborated in sense of Arabic grammar.  This research not only 
highlights the versatility of classical Islamic scholarship but also challenges 
the rigid boundaries between disciplines in pre-modern Islamic intellectual 
history. By uncovering Sufi elements in a seemingly technical genre, this 
paper contributes to broader discussions on the integration of spirituality 
in linguistic sciences within the Islamic tradition. 
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grammatical structure to convey proper meaning, hearts must also be structured 
and purified to truly reflect divine realities (Anwar, 2021). 

In the vast landscape of Islamic scholarship, the explicit convergence of Arabic 
grammar and Sufi spirituality is a rare phenomenon. While language is 
foundational to understanding sacred texts, its direct application as a vehicle for 
mystical purification remains largely unexplored. This research introduces Imam 
Abu al-Qasim al-Qushayri (d. 1072 CE), a towering figure whose scholarly prowess 
in Islamic sciences was matched by his deep spiritual insight. He was a celebrated 
Shafi’i jurist, a master of Qur’anic exegesis, and a revered Sufi master. Nahw al-Qulub 
stands as an unparalleled achievement in Islamic intellectual history, being the first 
known Sufi commentary specifically dedicated to Arabic grammar (Isbah, 2022). Al-
Qushayri’s choice of grammar as a conduit for spiritual cultivation was deliberate 
and profound. He believed that just as precise linguistic rules (Nahw) govern the 
correctness of speech, so too must spiritual disciplines guide the purification and 
soundness of the heart (Qalb) (Rosidi, 2022). 

This study in fact supported by previous research, in term of to bridge Arabic 
grammar and sufism approach either document (Faiziah, 2020), article (Mahpol, et 
al., 2024) and several publications (Mahpol, et al., 2024). The main purpose of this 
research is to explore al-Qushayri’s Nahw al-Qulub demonstrates how the precision 
and rules of Arabic syntax can serve as a profound metaphor for the discipline and 
transformation of the human heart on the Sufi path. In this propose, this research 
applied the textual analysis method to cover the meaning interpretation within 
Nahw al-Qulub., as al-Qushayri will be the prime figure to discover. 

 
Method   

This study employed a qualitative research design using a textual analysis 
approach to examine Nahw al-Qulub, a lesser-known work a\ributed to Imam al-
Qushayri. The analysis focused on the al-Shaghir version of the manuscript, which 
is the more widely circulated and accessible form. Primary data were obtained from 
the original Arabic text (Nahw al-Qulub al-Shaghir, 1977 edition) and its 
contemporary Indonesian translation (2019), complemented by secondary sources 
such as journal articles, theses, and scholarly commentaries. The textual analysis 
involved close reading to identify, interpret, and categorize the grammatical 
concepts presented in the text, followed by examining their metaphorical and 
spiritual meanings within a Sufi framework. This process included cross-
referencing with al-Qushayri’s other works, notably al-Risalah al-Qushayriyyah, to 
contextualize his integration of linguistic and mystical thought. 

The analysis was conducted in three stages. First, thematic coding was applied 
to classify the five major grammatical chapters—Aqsam al-Kalam, Asma’ wa 
Isytiqaqiha, Mawani’ al-Sharaf, al-I’rab wa al-Bina’, and al-Badal—into the core Sufi 
themes of ma‘rifah, takhalli–tajalli–tahalli, and adab–akhlak. Second, metaphorical 
mapping was used to trace parallels between grammatical structures and spiritual 
states, considering both linguistic and Sufi terminologies. Finally, interpretive 
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synthesis integrated these findings to reveal how Nahw al-Qulub functions as both a 
grammatical treatise and a spiritual manual. This method ensured a rigorous yet 
interpretive reading, sensitive to the interplay between form and meaning in pre-
modern Islamic scholarship. 

 
Results   
1. Imam al-Qusyary: life, education, and contribution.  

Imam al-Qushayri, whose full name was Abū al-Qāsim ʿAbd al-Karīm ibn 
Hawāzin al-Qushayrī, was born in 376 AH / 986 CE in the city of Nishapur, a vibrant 
intellectual and spiritual center in the region of Khurasan (in present-day Iran). 
Nishapur at the time was not only a crossroads of trade but also a thriving hub for 
Islamic scholarship, home to jurists, theologians, and mystics alike.. Al-Qushayri 
was born into a family of Arab origin from the Qushayr tribe, a lineage that perhaps 
played a subtle role in shaping his early exposure to Arabic language and classical 
learning. As a young man, he exhibited a profound aptitude for both rational 
sciences and spiritual disciplines, leading him to pursue a comprehensive religious 
education (Leaman, 2015). 

His formal training began with Islamic jurisprudence (fiqh), particularly within 
the Shāfiʿī legal school, under the guidance of Abu Ishaq al-Isfarayini, a prominent 
Ashʿarī theologian of the time. Through this training, al-Qushayri developed a 
strong foundation in theology (ʿaqīdah) and law (sharīʿah), aligning himself with the 
Ashʿarī school of theology, known for its balanced use of reason and revelation. 

However, al-Qushayri’s intellectual and spiritual journey took a decisive turn 
when he encountered Abū ʿ Alī al-Daqqāq, a well-respected Sufi master in Nishapur. 
Under al-Daqqāq’s mentorship, al-Qushayri embarked on the inner path of Sufism 
(tasawwuf). More than just a spiritual apprenticeship, this relationship became 
deeply personal: al-Qushayri later married al-Daqqāq’s daughter, further cementing 
his role within the circle of Sufi scholars (Leaman, 2015). 

His most celebrated work, Al-Risālah al-Qushayriyyah, reflects this mission. 
Wri\en with both scholars and spiritual aspirants in mind, it remains a cornerstone 
of Sufi literature, combining historical, ethical, and doctrinal dimensions of the 
mystical path. Al-Qushayri also authored Laṭā’if al-Ishārāt, a Sufi commentary on the 
Qur’an, and Nahw al-Qulūb, a symbolic reimagining of Arabic grammar as a map of 
spiritual states—highlighting his innovative approach to integrating linguistic, 
theological, and mystical knowledge. 

Imam al-Qushayri passed away in 465 AH / 1072 CE, and buried at Nisapur, 
near by his madrasah.  In fact, his legacy endured far beyond his lifetime. Revered 
by both scholars and Sufi practitioners, he occupies a unique position in Islamic 
intellectual history: a figure who bridged the legal, theological, and spiritual 
sciences with elegance and depth. 
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2. A Brief Information on Nahw al-Qulub 
In traditional Arabic linguistics, grammar (nahw) serves as the foundation for 

understanding, constructing, and interpreting language. However, in Sufi literature, 
language often takes on a deeper metaphysical significance. Nahw al-Qulub stands 
out as a work that integrates the rigor of grammar with the insights of spiritual 
experience, using grammatical rules to describe and guide inner transformation. 
This article provides a systematic overview of the major themes of the text and their 
spiritual meanings. 

Nahw al-Qulub wri\en into two version manuscripts, called Nahw al-Qulub al-
Kabir and Nahw al-Qulub al-Shaghir.  It’s referred to the meaning name of the 
manuscripts which al-Kabir indicated huge and large in discussion, whereas al-
Shaghir addressed concise in certain point.  However, the al-Shaghir most popular 
and most accessible, which is referred and applied in this research. Apparently, 
Nahw al-Qulub al-Shaghir displayed into two section. At the beginning of the 
manuscript Al-Qushayri explored 60 sub-discussions, where he started by 
determinate the meaning of al-Nahw in Arabic called al-qasd (the intention) and al-
tariq (the way). Nahw, terminologically means al-qasd ila shawab al-kalam (the proper 
way the deliver the speech) (Al-Qushayri, 1977, 7). Thus, Al-Qushayri concern to 
determinate the meaning of Nahw al-Qulub. He said, Fanahw al-Qulub al-qashd ila 
hamid al-qaul bi al-qalb, wa hamid al-qaul mukhatabah al-haq bi lisan al-qalb, (Nahw al-
Qulub means the intention to express the speech of the heart toward the Rightness 
[al-Haqq] in proper). In this term, he added two condition to express the speech of 
the heart, first, al-munadah, referred for those who worship Allah, second al-munajah 
referred for those who gain the closeness to Allah (Al-Qushayri, 1977, 7). At the 
second section, Al-Qushayri systematically classified the study into five chapters 

1. Aqsam al-Kalam (the classification of the speech) (Al-Qushayri, 1977, 40). 
2. Asma’ wa ishtiqaqiha (Noun and its derivation) (Al-Qushayri, 1977, 40).  
3. Mawani’ al Sharaf (obstacles to nobility) (Al-Qushayri, 1977, 41). 
4. I’rab wa al-Bina (the Inflection and the Indeclinable Words) (Al-Qushayri, 

1977, 42). 
5. Al-Badal (the apposition) (Al-Qushayri, 1977). 

 
 3. Core Sufi Teachings Embedded in Nahw al-Qulub 

Within Nahw al-Qulub, Imam al-Qushayri masterfully translates complex Sufi 
doctrines into accessible linguistic metaphors. He systematically explores key 
spiritual concepts, demonstrating how grammatical rules reflect the journey of the 
soul. In second section of Nahw al-Qulub, al-Qushayri classified its discussion into 
four chapters, they are first Aqsam al-Qalam (the classification of speech). Second, 
Asma’ wa Ishtiqaqiha (nouns and its derivation). Third, Mawani’ al-Saraf (obstacles to 
nobility). Fourth, I’rab wa al-Bina’ (Declension and Indeclinability. Fifth, Badal 
(opposition). Al-Qushairy applied the Arabic grammatical into Sufism term by 
addressed Ahl al-Ibarah, as prominent scholar in linguistic science, whereas ahl al-
Isyarah as Sufism authority (Al-Qushayri, 2019). Those five chapters in Nahw al-
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Qutub probably classified into three main idea in Sufism learning, called first 
Makrifah, second Maqamat and Ahwal and third Adab and Akhlak. 

 
a. Ma‘rifah (Gnosis) 
Al-Qushaisy began the first section by determining the word kalam as the gnosis 

prominent issue in regard. He said "al-ism huwa Allah wa al-fi’il ma kana min Allah wa 
al-hurf imma yakhtassu bi al-ism fayujabu lahu hakaman" (Noun is Allah Itself, and the 
verb the identity inherent in Him, whereas the particle required condition in the 
sense of the noun) (Al-Qushayri, 2019). Al-Qushairy added, the components that 
constitute kalam (speech) regarding Arabic linguist are three: ism (noun), fi‘il (verb), 
and harf (particle). Meanwhile, scholars of spiritual symbolism (isharah) say: there 
are three foundational phases, all of which are considered essential (uṣūl): aqwāl (the 
verbal declaration of the shahada), af‘āl (actions), and aḥwāl (inner spiritual states).1  

Linguist scholars say that the word ism (noun) originates from the word sumuw 
(elevation/nobility). Some others mention the word sīmah (sign) as the root of ism. 
Thus, there is a difference of opinion regarding its etymology. Scholars of spiritual 
indication (isharah) say: the sign of a servant (ism al-‘abd) is experiencing both 
happiness and sorrow. These two states have been determined by Allah, the Exalted, 
at the beginning of creation according to His will. Therefore, whoever is determined 
by Allah at the beginning of his creation to be among those very close to Him, then 
he is among those of high rank compared to others (Al-Qushayri, 1977, 40).2  

Al-Qushairy developed the meaning of Isim (noun) in term of the existence of 
God, and also the natural of humankind. He said there are two types of ism (nouns): 
ism ṣaḥīḥ (sound noun) and ism mu‘tal (weak noun). Linguist scholars say a ṣaḥīḥ 
noun is one that is free from weak le\ers (‘illat le\ers), namely alif, wāw, and yā’. 
Meanwhile, scholars of spiritual indication (ishārah) say: if what is meant by a 
person’s name is that it is free from alif al-ilbās (confusion/mixing), wāw al-waswās 
(satanic whispers), and yā’ al-ya’s (despair), then his name is ṣaḥīḥ (sound), and thus, 
he is worthy of receiving i‘rāb, which symbolizes: bayān (clarity of light), kashf 
(unveiling), and ‘iyān (direct witnessing). As a result, he a\ains knowledge in the 
form of ‘ilm al-yaqīn (knowledge of certainty), ‘ayn al-yaqīn (eye of certainty), and 
ḥaqq al-yaqīn (truth of certainty) (Al-Qushayri, 1977, 41).3 

 
1 Al-Qushayri, Nahw al-Qulub, p. 40 

 لاوحأ و ،لاعفأ و ،لاوقأ :ةثلاث ُ لصُلاُا :ةراشللإا لهأ لاق وفرح و لعف و مسا :ةثل9 لماكلا ماسقأ:ةرابعلا لهأ لاقَ
2 Al-Qushayri, Nahw al-Qulub, p. 40. 

 الله هسمو ام : دبعلا مسا :ةراشلإا لهأ لاقو .فورلحا ىلع ةمسل ا نم وأ ومسلا نم قتشم مسلاا :ةرابعلا لهأ لاق
 هتيرِب ينب هردق اسمِ دقف ،ةئيشمَ قباس في هبرق نمف َ, ،ةداعسو ةواقش نم هتَئِيشَمْ قِباس في هب لىاعت

3 Al-Qushayri, Nahw al-Qulub, p. 41. 
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b. Takhalli, Tajalli, Tahalli 
Takhallī refers to the act of emptying oneself of blameworthy traits, such as 

arrogance, envy, hypocrisy, love of the world, and other negative qualities. It is the 
initial stage of spiritual refinement, aiming to cleanse the heart and prepare it for 
divine illumination. This kind takhalli comprehended by Al-Qushayri in second 
chapter (mawani’ al-sharaf), Al-Qushairy captured the spiritual obstacle to identify. 
He said according to linguistic scholars, the preventers of tanwīn (declension) are 
nine in number, as is well known. Meanwhile, according to scholars of spiritual 
indication (ishārah), the preventers of tanwīn are as follows: 

1. A person avoids mixing with the world and avoids le\ing others become 
a\ached to them. 

2. A person directs others' a\ention toward themselves. 
3. A desire to be known and spoken about by others. 
4. A weak resolve that is easily influenced by blameworthy things. 
5. Knowing that all pleasures come from Allah the Exalted but not showing 

gratitude to Him. 
6. Neglecting Allah’s blessings by hiding knowledge. 
7. Turning away from the straight path. 
8. Mixing acts of worship with ignorant behavior. 
9. The alif of ego — the claim of “I”. 
10. The nūn of grandeur — the claim of “We”. 
11. Weighing one's own acts of worship while boasting that they will 

certainly be accepted, which gives rise to ‘ujb (self-conceit or pride). 
If there are two ‘illah (here meaning obstacles) from among those mentioned 

above present in the heart of a spiritual seeker (sālik), then he will not reach the 
degree of qabūl (acceptance of deeds). In fact, he will be increasingly distanced from 
the gate of wuṣūl (spiritual arrival or union), meaning he will not reach the pinnacle 
of taṣawwuf (Sufism) (Al-Qushayri, 1977, 41).4  

 
لعلا فورح نم ملس ام حيحصلا :ةرابعلا لىأ لاق .لتعم و حيحص :مسلاا  لهأ لاقو ،ءايلاو واولاو فللأا :يهو 

،سابللإا فلا نم هسما ملس نم :ةراشلإا حص دقف ّ-سايلا ءo و ،ساوسولا واوو ،سايلاءoو   هل قح و هسما  
اللهو ،ينقيلا قح ثم ،ينقيلا ينع ثم ، ينقيلا ملع ملعف ،نايعلاو فشكلا ثم ،نايبلا وهو بارعلإا ملعأ   

4 Al-Qushayri, Nahw al-Qulub, p. 41. 
 عَامتجاو ايندلا عجم لماعلا بنتيج نِأ) عملجا( ةراشلإا لها دنعو ؛ ةفورعم يهو عست ةرابعلا لها دنع فرصلا  عناوم
 )ثينأتلاو( هب فرعيو يرلخِ� فْصوي نأ هدصق نوكي نأ )فصولاو( هيلإ مهىوجو فرص )فرصلاو( .هيلع سانلا

ركشلا نع رَصقُيِّ ثم هيلع لىاعت الله معن فرعي نأ )ةفرعلمااو( .لئاذرل� ىضرلاو ُ ،مزعلا فعض .  لمهي نأ )ةمجُعَلاو(
 فلأ )فللأاو( لهلجا لاعف� هلمع بوشي نُإ )بيكترلاو( موقلا قيرطلا نع هلودع )لدعلاو(هملع نامتكب الله ةمعن

نون )نونلاو( �أ  تعمتجا تىمف بجعلا لصحيف لاَاصاح هدنع نأ ادقتعم هلامعأ نزي نأ )لعفلا نزوو( .ةمظعلا  
لوصولا ب� نع فرنحاَو ،لوبقلا لىإ فِرَصْنِيَ لم للعلا هذه نم ناتلع  
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In this line, Al-Qushairy elaborated the spiritual condition signed certain 
stages. He said in nahw (Arabic grammar), there are four forms of i‘rāb marked by 
diacritical signs: i‘rāb rafa‘, i‘rāb naṣb, i‘rāb jar, and i‘rāb jazm. In Nahw al-Qulūb, these 
forms of i‘rāb are given special a\ention by scholars of spiritual (ishārah).In their 
terminology: Rafa‘ signifies the exalted spiritual aspiration (himmah) of the Sufis to 
reach al-Ḥaqq (Allah). Naṣb represents the readiness of the soul and body of the Sufis 
to obey Allah, the Exalted. Jar denotes the humility and lowliness of the Sufis before 
Allah. Jazm is the locking of the heart from everything other than Allah, or the 
severance of the heart's a\achments to anything besides Him, accompanied by inner 
calm in journeying toward Him. A mu‘rab (declinable word) symbolizes a spiritual 
seeker (sālik) whose inner state is still undergoing change — still traversing the 
stages of spiritual development, known as the phase of talwīn (spiritual fluctuation). 
A mabnī (indeclinable word) symbolizes the knower of the Divine (ṣāḥib al-ḥaqīqah) 
whose spiritual state is firm and unchanging one who has reached the stage of 
tamkīn (spiritual stability) (Al-Qushayri, 1977, 42).5  

Chronologically the Takhally, continued by and going troughs Tahally which 
means adorning the soul with praiseworthy qualities, such as patience, gratitude, 
sincerity, trust in God, and love for the Divine. Al-Qushayri seems founded Tahally 
in such way in term of Badal. He starts by categorizing badal in four types in term 
Arabic grammar, and in the same time connect it with Sufis interpretation. 

First, Badal kulli min al-kulli, this is the badal of the spiritual knowers (‘ārifūn). 
They abandon everything, and they are replaced entirely. Allah the Exalted says: 
Faces,that Day, will be radiant, looking at their Lord.” (QS. al-Qiyāmah [75]: 22-23)  

Second, Badal ba‘ḍhu min al-kulli, this is the badal of the worshippers, who 
replace sinfulness with obedience and replace pleasure with spiritual struggle 
(mujāhadah). Allah says:Then Allah will replace their evil deeds with good.” (QS. al-
Furqān [25]: 70).  

Third, Badal ishtimāl, this refers to those whose deeds are encompassed by 
fear (khawf) and hope (rajā’), so what they hope for is granted, and they are safe from 
what they fear. Allah says: Indeed, the friends of Allah no fear will there be 
concerning them, nor will they grieve.” (QS. Yūnus [10]: 62).  

Fourth, Badal ghalaṭ this is the badal of those who are rejected because they 
sell their acts of worship for worldly gains. Allah says: Indeed, Satan is an enemy to 
mankind, so take him as an enemy.” (QS. al-Kahf [18]: 50) (Al-Qushayri, 1977, 44).6   

 
5 Al-Qushayri, Nahw al-Qulub, p. 42. 

 ،لىاعت الله لىإ مَهِممَهمِْ عفرب ةراشلإا لهأ رادم ناك. مزلجاو رلجاو بصنلاو عفرلا :ثلاثلا تاكرلح� بارعلإا ناك الم
 لإ نموَكسو ىلعت الله نود امع مبهولق مزجو ،لىاعت الله اعضاوت مهسوفن ضفخو ،ىلعت الله ةعاط في م�ادبأ بصنو

لمااو ،نيولتلا باحصا نم رغتلماا وه ،برعلماو .لىاعت الله
ّ

 .نكمتلا باحصا مىهو يرغتي لا هلاح في اميقتسم ناكام نيِ
6 6 Al-Qushayri, Nahw al-Qulub, p. 44. 
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The four types of Badal previously related with Tawqīd.  Tawqīd is affirmation 
literally meaning in Arabic.  However similar with tashdīq (confirmation) in the Sufis 
study, as strengthen the faith. They reinforce their bond with Allah Almighty 
through tautsīq (certainty) and are earnest in performing worship with steadfastness 
(istiqāmah) (Al-Qushayri, 1977, 45).7  

 Tahally, naturally will raise up the Tajally as the manifestation or unveiling 
of Divine light (nūr) upon the heart of the seeker. It is a mystical experience where 
God's presence is revealed inwardly. Al-Qushayri described Tajally, through certain 
term as mubtada’ fa’il, hal, hurf ‘athaf  and tamyiz.  

The mubtada’ (subject) is in the nominative case (marfū‘) because it is free 
from any explicit governing agent (‘āmil lafẓī). Likewise, a poor person who is free 
from the temptations of wealth will have their rank and status elevated. This is 
because their heart's a\achment to the worldly life has been severed, and their heart 
is firmly bound to the divine realities of the Creator (Al-Qushayri, 1977, 42).8  

The fā‘il (subject) is in the nominative case (marfū‘), while the maf‘ūl (object) 
is in the accusative case (manṣūb). When a spiritual knower (‘ārif) testifies that there 
is no fā‘il (doer/subject) except Allah, then his rank is exalted and his status is 
elevated because he submits to His greatness, humbles himself in witnessing His 
perfection, and realizes that he is only a maf‘ūl (object). Then, he sincerely devotes 
himself to worshiping Him. Allah the Exalted says: “So when you have finished 
[your duties], then stand up [for worship]. And to your Lord direct [your] 
longing.”(QS. al-Inshirah [94]: 7-8) (Al-Qushayri, 1977, 43).9   

Ḥāl is an adjective that describes the state of the fā‘il (subject) or maf‘ūl 
(object). One of the conditions for something to be considered a ḥāl is that it must be 
an indefinite noun (ism nakīrah), which is placed in the accusative case (manṣūb). A 

 
 ،ةرض� ذئموي هوجو( لكلا مهضوعف لكلا اوكرت ،يننفراعلا لدب وهو ،لِّكلا نم لكلا لدب ،ماسقأ ةعبرأ ىلع :لدبلا
 تادىها©ا تاذلل� اولدبو ،تاعاطلا ىصاعملب اولدب ،نيدباعلا لدب ضعبلا لدبو ]88،87:ةمايقلا[ )ةرظ� ا£رّ لىإ
 ٍ ءاجرو فوخ ىلع ملهامعأ تلمتشا موقل :لامتشلاا لدبو ]81:ناقرفلا[ )تانسح متهآيس الله لدبي كئلوأف(
 لدب :طلغلا لدبو ]28:سنوي[ )نونزيح مه لاو مهيلع فوخ لا الله ءايلوأ نإ لاأ( نوفايخ امم اونمأو ،نوجريام اوطعأف
 ].01:فهكلا[ )لادب ينماظلل سئب( ةلجاع ظوظبح ،برقلا نم مهبيصن اوع� ،نيدورطلما

7 Al-Qushayri, Nahw al-Qulub, p. 45. 
قيرطلا ةمزلاام في اورثمو ،قيثوتل� الله عم مهدقعو ،قيدصتل� م�ايمإ اودكأ موقلاو قيقحتلا وه : ديكوتلاا  

8 Al-Qushayri, Nahw al-Qulub, p. 42. 

 ،قئ لاعلا نع ةعاطقنلا ،عوفرم ِ هيرخو ،ردقلا عوفرم درجتلما يرقفلاو ،ةيظفللا لماوعلا نع هدرجتل عوفرم :أدتبلما
قلالخا نم ةدراولا ،قئاقلح� هقُّلعتو . 

9 9 Al-Qushayri, Nahw al-Qulub, p. 43. 

 ،هللالجْ◌ عضخو ،هركذ عفرو ،هردق مظُع لىاعت الله لاإ لعاف لاأ فراعلا ىأر املف ،بوصنم لوعفلماو ،عوفرم لعافلا
 )8،7رشلا( )بغراف كبر لىإو،تغرفاذإ( هتدابعل بصَتناف لاًوعفم هسفن ىأرو ،هلامكدوهش دنع عضاوتو

 



  Zuherni. AB 

 

33 

spiritual knower (‘ārif) is always facing Allah, striving to improve his condition and 
to conceal himself so as not to be recognized. Thus, his relationship with Allah is 
always ongoing and well-preserved because he hides, disguises, and covers himself 
from others. Allah the Exalted says: “Those who do not ask the people persistently, 
and whatever good they spend [in Allah's way] He knows it.”(QS. Al-Baqarah [2]: 
273) (Al-Qushayri, 1977, 43).10 

Tamyīz is the interpretation of something still unclear, or the clarification of 
something not yet understood. Through knowledge, a people can distinguish 
between what is true (ḥaqq) and what is false (bāṭil). Through spiritual practice 
(sulūk), a people can ensure that their condition is not in vain. Tamyīz does not 
appear except after the completion of speech (or revelation). Likewise, you must first 
seek knowledge, then perform i‘tizāl or withdrawal in solitude with al-Ḥaqq (the 
Truth). Perfect your knowledge first, then separate yourself from worldly 
influences. After a servant’s level of tamyīz is perfected, Allah the Exalted will 
prepare him to improve the condition of other servants, purify them to love Him 
sincerely, and distinguish the good group from the bad group. Allah the Exalted 
says: So that Allah may separate the evil from the good. (QS. al-Anfāl [8]: 37) (Al-
Qushayri, 1977, 44).11 

The ḥarf jar (preposition) can cause the ism (noun) to be in the genitive case 
(majrūr). When the people of truth (ahl al-ḥaqīqah) realize that everything originates 
from Allah Almighty, by His power, and will return to Him, they are noble because 
they constantly rely on Allah. They are the ones chosen by Allah to be among those 
close to Him (Al-Qushayri, 1977, 45).12 

 
3. Adab and Akhlak 
There are two types of ism (nouns): ism ma‘rifah (definite noun) and ism 

nakirah (indefinite noun). Likewise, the servants of Allah, the Exalted, are of two 
 

10 Al-Qushayri, Nahw al-Qulub, p. 43. 
 

 ،ةبصتنم ةميقتسم الله لىإ هجِّوتم فراعلاف ُ‘ةبوصنم ً ةركن نوكينأ هطرش نمو ،لوعفلماو لعافلا ةئيىه ٌ فصو : لالحا
 887:ةرقبلا[ )فُِّفعَتلا َ نمِ َ ءايَنِغْأَ ُ لهالجا مهبسَيحَُْ( ةُبجتمخ ةْركنلاو ،ةيروتلا ترسب يهو

 
11 Al-Qushayri, Nahw al-Qulub, p. 44. 

 نم ليالحا كولسل� مله ينبتو لطابلا نم قلحا اوزيم ملعل� موقلاف مهفي نكي لم ام ينبتو م£أ اميرسفت :زييمتلا
 مله ْ تتم املف ،اوزييتم ثم ملعلا اومكحأو ،اولزتعا ثم اوقفت كلذكو ،ملاكلا ماتم دعب لاإ زييمتلا نوكي لمو ،لطاعلا
 نم ثيبلخا الله زيميل( :لىاعت الله لاق ،هدادول مهصَلختساف مهزيمو ،هدابع حلاصلإ لىاعت الله مهبصن زيمتلاةبترُ
78:لافنلأا( )بيÈِّطلا  

12 Al-Qushayri, Nahw al-Qulub, p. 45. 

 ِ،Ëً اعضاوت مهسفنأ اوضفخُ الله لىإو ،الله نمو ،�Ë ءايشلاْ نأ نوققحلمحا ملع املف ،ءاسملأا ضفتح : رلجا فورُح
،هبزح نم مهلعجو هبرقل الله مىافطصا نيذلا كئلوأ ،لىاعت الله بناج لىإ ةفاضلإ�اوززّعتف  
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kinds. There are those who are known recognized and have the right to be among 
those who make them known and who are worthy of bearing the title ṣiddīq (the 
truthful), as a quality they truly deserve. However, there are also servants who are 
not known at all. They have no right to be among those who make one worthy of 
being recognized, and they are entitled to no enjoyment except for eating and 
sleeping (Al-Qushayri, 1977, 42).13 

The fi‘l muḍāri‘ (present tense verb) remains in the nominative case (marfū‘) 
as long as it is not affected by a nāṣib (subjunctive) or jāzim (jussive) particle. In Nahw 
al-Qulūb, nāṣab is the trait of a servant who judges his own deeds. Meanwhile, jazm 
is the trait of a servant who abandons the spiritual path (sulūk) he is traversing. 
Therefore, if a servant is free from the tendency to judge his own deeds and from 
abandoning the path of al-Ḥaqq (the Truth), then his rank will be elevated in the sight 
of Allah, the Almighty and Most Forgiving. Allah the Exalted says: “And to Him 
ascends good speech, and righteous work raises it up.”(QS. Fāṭir [35]: 10) (Al-
Qushayri, 1977, 43).14 

There are three types of fi‘l (verbs): fi‘l māḍī (past tense), fi‘l ḥāl or muḍāri‘ 
(present tense), and fi‘l mustaqbal or amr (future or imperative tense). Similarly, 
human mentalities also differ. Some people are preoccupied with thinking about the 
past. Others focus on the future. And there are those who are more concerned with 
improving the present time they are living in, rather than dwelling on the past or 
worrying about the future (Al-Qushayri, 1977, 43).15  

The conjunction le\er (ḥarf ʿaṭaf) functions to connect the ending sentence 
with the beginning sentence. The scholars of spiritual signs (ulama ahli isyarat) seek 
means (wasīlah) through Allah Almighty to obtain His mercy, so that they may be 
joined with those who are close to Him and be included among their ranks (Al-
Qushayri, 1977, 45).16 

 
13 Al-Qushayri, Nahw al-Qulub, p. 42. 

 وه قدصلا في ماقمو ،فورعم  هب وه موقلا عم بيصن هل ،فورعم مهنم دابعلا كلذكو ةاركن و فراعم :ءاسملأا
موقلا عم هل بيصن لا ركّنم مهنمو ،فوصوم هب مونلاو لكلاْ ىوس هل ظح لاو   

14 Al-Qushayri, Nahw al-Qulub, p. 43. 
،هلعفل دبعلا ةيؤر بصانلاف ،مزاج وأ بص� هيلع لخدي لام عوفرم :لالحا لعفو  اذإف ،هكولس نع هتترف مزالجاو 

دنع هردق عفترا ، روتفلاو ةظح لاَلما نم دبعلا ملس  لحاصلا لمعلاو ُ بيِّطلا ُ ملِكَلا ُ دعَصي هيلإ( روفغلا زيزعلا 
01:رطفلا[ )هعفري  

15 Al-Qushayri, Nahw al-Qulub, p. 43. 
هتركف نم مهنمف :ةفلتمخُ موقلا لاوح أْ و ،لبقتسمو لاح و ضام :ةثلاث لاعفلأا  في هتركف نم مهنم و ،ةقباسلا في 
يذلا هتقو حلاصÑ لغتشا نم مهنمو ةتمالخا هيضامو هلبقتسم في ةركفلا هيف وه   

16 Al-Qushayri, Nahw al-Qulub, p. 45. 

 فطللا و ،مهيلع فطللاو ،مهيلع فطعلا في لىاعت الله لىإ اولسوت ةراشلإا لهاو ،لولأا رخلآا عبتت فطعلا فرح
هبزحِ نم مهُلَعيجو ،هبرق لى� مهقحليُل م£  
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Na‘at (adjective) follows the man‘ūt (the noun it describes), and the a\ribute 
follows the one who is described. Likewise, the acts of worship of a servant cannot 
be separated from his self and character. The goodness or evil that he performs will 
always follow him (Al-Qushayri, 1977, 45).17 
 
Conclusion   

The genius of Nahw al-Qulub lies in its central metaphor, by the grammar of the 
hearts. This concept links the external, observable rules of language to the internal, 
hidden states of the human soul. For al-Qushayri, understanding how words are 
formed, inflected, and related within a sentence provides an analogical framework 
for understanding the intricacies of inner spiritual states, their causes, and their 
effects. This unique approach also served a broader social and intellectual purpose 
in al-Qushayri's time. By demonstrating the intricate connections between rigorous 
linguistic science and mystical experience, he effectively bridged orthodox Sunni 
Islam with Sufi practice, showing their inherent harmony rather than perceived 
opposition. It was an intellectual endeavor aimed at both spiritual edification and 
scholarly legitimization of Sufism. 

Imam al-Qushayri’s Nahw al-Qulub explored five chapter with Arabic grammar 
that he mention Aqsam al-kalam, Asma’ wa Isytiqaqiha, Mawani’ al-Sharaf, al-I’rab wa al-
Bina’ and al-Badal. He serve those five chapter within metaphor for the discipline 
and purification of the human heart in Sufism approach. In general, Al-Qushayri 
pointed three prior issue related Sufism study, first, makrifah, second Takhalli, Tajalli, 
Tahalli, and third, adab and akhlak. This work is not merely a linguistic treatise nor 
solely a Sufi manual, it is a spiritual guide disguised within the framework of 
grammar. Ultimately, Nahw al-Qulub reminds us that the quest to purify the heart is 
an ongoing journey, one that can be illuminated and guided by the sacred sciences, 
even those as seemingly secular as grammar. It is a timeless pursuit, where linguistic 
precision becomes a profound pathway to inner peace and ultimate truth.  Nahw al-
Qulub is a testament to how Sufi masters sought to integrate their mystical 
experiences into the broader framework of Islamic knowledge. 
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