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Abstract

This article mainly deals with the literary and linguistic
excellence of the Holy Qur'an and how the Holy Qur’an
overwhelmed Arabs with its linguistic and literal supremacy at the
dawn of Islam influencing them in a way that reformed their
mentality and they turned towards Islam. In fact, the literal and
linguistic excellence of the Holy Qur’an became one of the most
effective measures to call pagans towards Islam. The entire
discussion emphasizes that the Holy Qur’an carried out a
successful reformation with respect to the psyche and behaviors
of people.
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to God” (Chittick 2003, p1). Muhammad as a prophet began his career
when God revealed holy Quran upon him and reached to the climax of
his carrier when he met God in a journey known as “Al Mi-raj” (the
ladder). When prophet came down, God gave him a gift “As salah”
the daily prayers. Companions asked if they could travel to God,
Prophet answered that through daily prayers man can travel to God
because “the daily prayer is the ladder of the believer”.

William Chittick further argues “Just as the descent of the Koran from
God demonstrates to Muslims the divine origin of the book and the
truth of the message, so also Muhammad's ascent to God verifies the
goal of the message and shows the fruit of putting its guidelines into
practice. The Quran descended so that people can ascend. By
submitting to the Quranic message and following Muhammad, people
can achieve their proper status in creation, which is to be
simultaneously God's servants and his vicegerents” (Chittick 2003,
pl). True meaning of being can be achieved through communion with
Allah. Man can recognize its finitude when it comes across the
infinite. Therefore each Muslim should fashion his life so that he can
achieve it as early and as comprehensively as possible.

Conclusion

If we interpret that Sufism is the substance in Islam and many
practices in different sects are termed as the form in Islam, it will
provide an opportunity to interpret different sects as merely formal.
Sufism, the substance of Islam, is a means to unify all exoteric forms
of Islam. This is possible because the substance is shared and a
prerequisite to any form of Islam. Sufism provides an opportunity for
Muslims to find among themselves a point of unity which will reduce
the apparent differences that exist, or at the very least view these
differences in such a way that they are interpreted as being
esoterically coherent and unified, though exoterically plural.
Substantially Islam is a complete submission to the will and the
pleasure of Allah almighty.
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every quarter of life. Hence communion with Allah or seeking divine
pleasure is the substance in Islam.

An early Egyptian Sufi Dhun I Nun is reported to say “fear of hell
fire, in comparison with the fear of being parted from the beloved, 1s
like a drop of water cast into the mightiest ocean” (Schimmel] 1975, p
131). According to Qushayri, *“ he (the Sufi) does not incline his heart
to any thought that would incite him to other-than-God...... when he is
sure in every glance of Him of his return to Him, and when God
inspires him by making him aware of His secrets concerning his
destiny” (Qushayri 1990, p 317).

W. Chittick explains the position of Sufism and Sufis this way:
“Muslim scholars who focused their energies on understanding the
normative guidelines for the body came to be known as jurists, and
those who held that the most important task was to train the mind in
achieving correct understanding came to be divided into three main
schools of thought: theology, philosophy, and Sufism. This leaves us
with the third domain of human existence, the spirit. Most Muslims
who devoted their major efforts to developing the spiritual dimensions
of the human person came to be known as Sufis” (Chittick 2003, p1).

Islam urges from the very beginning its interlocutors to bring “the
body, the soul, and the spirit into conformity with the divine purpose
in creating the world” (Chittick 2003). Each component is not an
identity in itself but for Islam. Abu Hamid al Ghazzali “worked
tirelessly to reconcile the practice of the both inner and outer aspects
of the religion” (Ahmed 2002). Igbal writes “the function of Sufism in
I[slam has been to systematize mystic experience; though it must be
admitted, that Ibn-i-Khaldun was the only Muslim who approached it
in a thoroughly scientific spirit” (Igbal 1999, p144). Therefore each
should be considered as a part in the entire tradition of Islam. This
tells us that there is a complete internal harmony among all heads like
figh, kalamandtasawuf. Formally they appear to be different realms.
However, all components share the same telos.

William Chittick argues that Sufis saw prophet’s career “marked by
two grand events: the descent of the Quran, and ascent of Muhammad
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Concerns of body are adequately addressed in figh which elaborates
the different commandments on salah, saom, zakat, nikah, talagetc.
The understanding of these commandments or the rational of these
ahkam® may be elucidated in figh. This may be termed as the form of
Islam. There are differences among different sects in the forms of
Islam. For example, there are five prayers obligatory on every
Muslim. Each denomination accepts it without any change in its
referent. Five prayers are a must on each Muslim. However, each
would differ in its observation like tying hands below waist (hanafi),
on the chest (shafie) or not at all (hanbali). Similarly, Sunni funeral
prayer is bis sirwhereas the Salfiis biljahr’. Sunni tradition does not
allow the combing the two prayers like Dhuhrand Asrwhereas it is
compulsory in Shia tradition. It may also be argued that these sects
emerge from the belief of the superiority of one form over another.
Different interpretations lead to different formal practices.

Sufism is the Substance in Islam

The spirit is the realm in which communion with God is conceivable.
This is the purpose of being. The forms are merely means of
expression of worship for Muslims. However, the telos of each form
is to seek the pleasure of the ultimate reality that is nothing but God.
Each Muslim whether Sunni or Shia or Sulfi/ hanafi or shafie/
imamiyah or zaidiyah when worships seeks the ample pleasure of
Allah. The apparent form may differ but the aim is the same which is
the pleasure of Allah. In addition to this, each Muslim shares the same
ontological and cosmological view. For all of them, it is the God who
has brought this world into existence out of nothing. It is the God who
has sent prophets including holy prophet Muhammad (peace and
blessings of Allah be upon him) for the guidance of humankind in

* Ahkam is a root word from verb “ahkamaa” yuhkimo™ which means *“to give order”. Ahkam
means the different commandments given by Allah almighty.

5 Bis Sir is an Arabic word means “silence” whereas “biljahr” means “loud”. “BiSir" is referring
to the prayers in which Imam is supposed to recitethe holy Quran silently like in“Dhuhr”
according to Sunni tradition whereas “jahr” is referring to the prayersin which Imam is supposed
to recite the holy Quran in a way that he is audible to his followers like in fajraccording to Sunni
tradition.
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of Islam’s decline’ from the 18" century” (Geaves 2005). William
Chittick replies that it is like embracing the Orientalist myth of a harsh
and sterile Islam and ignoring the intellectual and spiritual heritage of
Islam. This response had been further added by Khalid M.Abou El
Fadl (2001) that this group focused all efforts on excluding people
from tradition and establishing authoritarian regimes (Chittick 2003).
The validity of Sufism was recognized as a part of Islam by the
Amman Message in 2005, adopted by the political leadership of the
world in O.I.C in December 2005. The International Islamic Figh
Academy of Jeddah along with six other international Islamic

scholarly assemblies also validated the legitimate status of Sufism in
July 2006.

The fundamental question with which Gnostics engage is “How can
one become a good Muslim?” Good is not a concept defined in a
vacuum but is defined in the context of Islamic metaphysics. Good
Muslim is the one who follows in each and every activity the example
of holy prophet Muhammad (peace and blessings of Allah be upon
him) which is the best among all. The holy Quran reports as “Indeed
in the Messenger of Allah you have a good example to follow for him
who hopes in (the Meeting with) Allah and the Last Day and
remembers Allah much”. (Al Quran 33: 21). Similarly Islam also
focuses on the traits and virtues of other prophets “Anbiya” and
friends of God “Aoliya®. Hence Muslim society focuses on the
creation of Good Muslims which eventually turns out to be helping
reduce any possible rift among different components of Muslim
society.

William Chittick argues that Islam “addresses three primary domains
of human concern. These can be called body, mind and spirit; or
doing, knowing, and being” (Chittick 2003). Body is concerned with
the realm of practices, rituals, social relationships whereas the mind is
the realm of understanding, perceiving. The spirit is the realm of
being one with real being and is the deepest awareness of the being.

} Anbiyaais a plural of nabiin Arabic which means prophet. Aoliyaais a plural of wali which
means Sufi.
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“the word sifi is derived from the Greek word sofia (coeia), meaning
wisdom” (Said 2010, and Burckhardt 1976, p3).

Allah almighty mentions the centrality of piety and
purification on a number of places in holy Quran. The
purification is simply a preparation for communion with Allah
almighty. Like Allah Almighty says, “Indeed he succeeds
who purifies his own self. And Indeed he fails who corrupts his
own self” (Al Quran 92:2). Allah almighty has gone to the
extent where He associates the responsibility of purification
with holy prophet Muhammad (peace and blessings of Allah be
upon him) and appreciates it “He is the one who raised from
among the people of Mecca a messenger from among
themselves. Who recites to them his verses and purifies them,
and teaches them the book and wisdom, although they were
before certainly in clear error” (Al Quran 62: 2).

Holy prophet Muhammad (peace and blessings of Allah be
upon him)in a famous Hadith Jibrilrefers to Sufism as Ihsan
(Sahih Muslim).He defines Ihsanas ‘““To worship Allah as if you
see Him, for if you do not see Him, yet He sees you.” Furthermore,
In Sufi tradition, the use of the heart as a vehicle for the acquisition of
knowledge is very common. Many Sufis display this ability in their
day to day activities. This ability of grasping the substances of things
or unpacking the hidden reality is conceivable in the realm of Sufism.
Holy prophet Muhammad (peace and blessings of Allah be
upon him) referred to it when he warned: “Fear the firasah’ of the
believer, for surely he sees with the light of Allah.” After holy
prophet Muhammad (peace and blessings of Allah be upon
him) and companions, this responsibility has been taken and
effectively fulfilled by the Sufis in Islamic history.

Some earlier Orientalists argued that mysticism was “alien to a harsh
and sterile religion of the desert — that is, Islam” (Chittick 2003). The
Salafis claiming to be ‘reformists’ or ‘revivalists’ view “its (Sufi)
practices as innovation (bida), idolatrous (shirk) and to be the ‘cause

*Firasat is an Arabic word refers to intuitive capacity for penetrating the substance of things.
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"purity" or from Sif(—is=), which in Arabic means "wool". The

wool is referring to the cloaks that the early Sufis wore. Karen
Armstrong writes “the name ‘Sufi’ was given to those people who
wore a coarse woolen garment that was standard among the poor”
(Armstrong 2001). In Nestorian Christianity “wool was associated
with asceticism and deliberate poverty” (Brown 2004, p169). Baldick
argues that “the connection with the wool clothing of Christian monks
therefore seems the most probable origin of the term” (Baldick 1989,
pl5-24).Al-Rudhabari, the Sufi, writes, "The Sufi is the one who
wears wool on top of purity"(Kabbani, 2004, p83).

Still other Sufis suggest that the word Sufism comes from the termah/
us suffah ("the people of the bench"), who held regular gatherings of
dhikr. For Al Qushayri, dhikris the pillar of Sufism which is quite
plausible as holy Quran instructs believers to “remember God often”
(Quran 33:40). At another place, Allah almighty urges “And keep
yourself content with those who call on their lord morning and
evening seeking his face ........ (Al Quranl8:28).1t further
describes that “the remembrance of God makes the heart clam”
(Quran 13: 28). For Sufis, “obedience to this Quranic mandate became
highly structured and disciplined, requiring the initiation and guidance
of a sheikh” (Brown 2004, p159).Al Hujwairi writes on account of
dhikr Sahl [al Tasari] said to one of his disciple : strive to say
continuously for one day” O Allah! O Allah!” and do the same the
next day and the day after that —until he became habituated to saying
those words. Then he bade him to repeat them at night also until they
became so familiar that he uttered them even during his sleep. Then
he said “Do not repeat them any more, but let all your faculties be
engrossed in remembering God!” The disciple did this, until he
became absorbed in the thought of God. One day, when he was in his
house, a piece of wood fell on hi head and broke it. The drops of
blood which trickled to the ground bore the legend, “Allah! Allah!
Allah!”  (Nicholson 1959, pl195). Hakim Mohammad Said writes
with reference to the medieval Iranian scholar AbiRayhan al-Birtni,
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in pluralistic world, religions may be reduced toa political tool. Many
religions recognize the idea of the direct communion with ultimate
reality(Chittick 2003, p1). Otherwise there is no deriving force in the
religions if this idea does not existat all.

Islam also recognizes the quest for communion with God. This is
conceivable in the realm of Sufismor mysticism. Chittick prefers the
term ‘“Sufism” instead of “Mysticism”. He explains that the term
“Mysticism” carries strong negative connotations. He argues “I prefer
instead the word “Sufism” which has the advantage of deriving from
Arabic and pertaining specifically to Islam” (Chittick 2003, p1). The
quest for communion was the motivating force for all prophets (peace
be upon them).Prophet Moses, for example, mentions his wish which
is reported in the holy Quran as “O my Lord! Show me (Yourself),
that I may look upon You” (The holy Quran 7:143). Many traditions
of holy prophet Muhammad (peace and blessings of Allah be upon
him) also display the possible communion or ruaya’of Allah. As holy
prophet Muhammad (peace and blessings of Allah be upon him) says,
“You will see your lord as you see the full moon while you will not
disagree amongst yourself”. All these signify the fact that the
conception of communion exists in the realm of Sufism which is
recognized by Islam.

Sufism and Jurisprudence

Ahmad Zarruq who is a classical Sufi scholar has defined Sufism as
"a science whose objective is the reparation of the heart and turning it
away from all else but God"(Zarruq 2008). Darqawi defines sufism
with reference to Ahmad ibnAjiba, "a science through which one can
know how to travel into the presence of the Divine, purify one's inner
self from filth, and beautify it with a variety of praiseworthy traits"
(Dargawi 200).

It is commonly held among the Sufis that the lexical root of the term

Sufism has either come formsafa (\&<), which in Arabic means

" Ruaya is a root word from “raa” “yara” in Arabic which means to see. This term is very common
in Islamic tradition generally and specifically Sufi tradition.
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Key Words: esoteric, exoteric, mysticism, bis sir, biljahr, dhahir,
batin, communion, dhikr.

Introduction

This paper seeks to define Islam in a way that discerns the possibility
to bring unity and integration within Islamic tradition. It will try to
explore the conceptual framework under which all the exoteric
expressions of the different forms of Islamlike different factions:
Sunni, Hanafi, Shia, Imamiyah, Salfietcmay be defined in identical
fashion.It will be argued that this hermeneutical possibility lies in
Irfan or Sufism. Moreover, this will not question the historical
unfolding of Islam either.

For this purpose, it will discuss the necessity of the conception of
communion with ultimate reality in all religions at least in reveled
religions like Christianity, Islam. Then it will search out the
conception of Sufism in Islam contrasting it with Jurisprudence. It
will also seek to explore the fact that Sufism constitutes the substance
of Islam rather than Jurisprudence.In the final phase, it will argue out
that Sufism may be taken as a means to unify all the exoteric
expressions in Islam.

Religions and the conception of Communion

Religion is a unique conception. Its uniqueness lies in its built in
conception of communion with the reality.Religion without this
conception/quest for being one with ultimate reality would have
nothing to distinguish it from merely human construction. It would be
an ideology, or a political agenda or an illusion otherwise.

The very foundation of religion lies in the quest for becoming one
with ultimate reality.Unless one denies that there is no such thing as
“ultimate reality” as is the case with pluralists. Pluralism implies that
“religious belief systems are reduced to the same level as one’s choice
of breakfast cereal. One’s own beliefs may be tasty and nourishing,
but they are a matter of personal taste and experience” (Brown 2004,
p227). In addition to this, the pluralists may not be interested in the
truthness of any religion but the role religions play in the state. Thus,
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Mysticism:
A Means of Unity and Peaceful Co-existence within Islam

S. M. Mehboob ul Hasan"
Abstract

Muslims are quite often accused of being divided into many factions, such
as the Shia, Sunni, and Salfisects, as well as the Imamiah/ Zaidiayah and
Bravelvi/ Deobandiones. They differ in practice and belief, and they have
particularly disparate views conceming the legitimacy of mysticism,
which is usually articulated as Sufism or /Irfan. These apparent
disagreements are often considered as real and block the possibility of any
unity in the Islamic religious tradition. This perspective not only exists in
the Western world but also in the Islamic world.

The very word ‘Islam’ comes from the Arabic root ‘alw’, a word that
means ‘peace.” This expression provides a room to interpret Islam as a
religious tradition that cultivates peace. One method of showing this is
by discussing the form and substance that is found in Islam. The
prescribed practices like prayer, wudu, etc., are the forms of Islam.
These forms presume the substance which is mysticism/sufism/irfan.
The substance is expressed through different forms. The forms are
exoteric (the zahir) expressions that are conditioned by the substance,
which is esoteric (the batin). The substance of Islam may be expressed in
different forms but not vice versa.

This paper seeks to argue that mysticism/sufism/irfan, the substance of
Islam, is a means to unify all exoteric forms of Islam. This is possible
because the substance is shared and a prerequisite to any form of Islam.
Mysticism provides an opportunity for Muslims to find among
themselves a point of unity which will reduce the apparent differences
that exist, or at the very least view these differences in such a way that
they are interpreted as being esoterically coherent and unified, though
exoterically plural.

" Lecturer in Department of Philosophy, University of Karachi.
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The similarity between Igbal’s and Nazrul’s concept of ‘self’
is more obvious as pointed out by eminent poet and scholar Syed
Ali Ashraf. He continues “Igbal’s was trained philosopher and
thinker. He had also made a comparative of the metaphysical
aspects of different religions and was convinced of the finality and
completion of the religious consciousness of man in Islam. He
could, therefore, easily synthesis his concept of self with Islamic
concept of man as ‘Khalifatullah’,® vicegerent of God on earth”.
This led him to write Asrar-e-Khudi, Ramuz-e-Bekhudi and Jawed
Nama as climax.

Nazrul on the other hand had no basic philosophical training,
His poem

‘Bidroht’ though talks of ‘rebellion’ on the surface but the
underneath theme is to raise self-confidence in mankind. Indeed,
Nazrul was not the first exponent of the self- ‘assertion philosophy’
as Bergson put it as ‘elan vital’ long ago. It seems that Nazrul as a
mass poet might have adopted ‘elan vital’ unconsciously as we
notice that another Islamic poet Dr. Muhammad Allama Igbal had
borrowed the self-assertion concept through his meticulous study of
philosophy. Both aimed at raising Muslims dignity in particular, as
they had fallen in abysmal after the disintegration of the glorious
Muslim empire.

23. Syed Ali Ashraf, (ed.), Homage to Qazi Nazrul Islam, (Karachi: Bengali Literary
Society, University of Karachi, 1973), p. 85.
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the prophet Muhammad(S.A.W.) and his companions in distress to
overcome. In ‘Shat-il-Arab’ he says:

For ever glorious, for ever holy,

Your sacred beaches, Shat-el-Arab,

Are bathed in gore, the blood of fighters

Of many races, and diverse colours. "

And in ‘Kheya parer Tarani’ he says:
Ahammad (Peace be upon him) is the Boatman.
And the Boat is replete with all requirements.
Abu Bakr, Usman, Umar, Ali Haider,

Are the crew of this Boat,

So, the passengers need not fear!

The Boatman and his companions

Are all expert hands,

And “Allah has no partner”
Is the burden of their songs! @

The above noted lines exhibit his religious understanding and

its intrinsic values for the Muslims in the Sub-Continent.

Nazrul Islam discovered his identity in 1920, when he wrote
his widely quoted poem ‘Bidrohi” which explains his understanding
of metaphysics,

permeating his works. His search for human glory and greatness of
Islam emanate from his love and metaphysical thought.

21. Nazrul Academy, Nazrul Birthday, (Karachi: Nazrul Academy, 1980), p. 7.
22. Ihid,, p. 9.
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However, even from the Muslim point of view some of these
poems may be regarded as being dated, periodical and permanent in
their appeal. “His glorification of ‘Kamal Pasha’, his appeal to
Muslims to rise and proceed towards new glory, new life and new
freedom are expressed in words, phrases, and images that were
highly significant to the Muslims of the early twenties and

thirties”.(1®)

Muslims suffered bitter ignominy and tasted political and
economic distress after the failure of the freedom movement of 1857
) and the fizzling out of the so called Wahabi Movement. The
movement was directed to the subjugation of Muslims all over the
world. Later the ‘Khilafat Movement’ (" aroused the Muslim nation
in India. The Muslims were seeking some ideal to hold on to give
them some direction and make them feel self-confident.

The Muslims’ past provided the poet with the ideal of human
glory and the revolutionary appeal of the prophet’s message. His
‘Fateha-i-Doazdaham’ % indicates a mixture of devotion and
revolution. His poems on ‘Khalid (Bin Walid)’ and ‘Tariq (Bin
Zayed)’ were poems permeated with revolutionary spirit. It was
moral depravity among the subjugated Muslims he lamented. The
exuberance of his own energy made him write such poems. His
‘Korbani’ “deals with the principle of self-sacrifice”. @@ In his
historical poem ‘Shat-el-Arab’ he recalls Muslims past and bemoan
their deprivation while his another poem titled ‘Kheya parer
Tarani’(Ferry Boat) urges Muslims to seek ‘blessing’ (teachings) of

16. Syed Ali Ashraf, (ed.), Homage to Qazi Nazrul Islam, (Karachi: Bengali Literary
Society, University of Karachi, 1973), p. 3.

17. Mobammad Nurul Huda, (ed.), Poetry of Qazi Nazrul Islam, (Dbhaka: Robin Islam,
2000), p. 168.

18. Syed Ali Ashraf, (ed.), Homage to Qazi Nazrul Islam, (Karachi: Bengali Literary
Society, University of Karachi, 1973), p. 8.

19. 1bid., p. 8.

20. Ibid, p. 8.
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dominate in his poems. During 1920s, the ‘Moslem Bharat’, the then
well known journal of the Muslims, published serially his
‘Badhanhara’ as well as his famous poems like “Korbani”,
“Muharram”, “Shat-i- Arab” and translation of ghazals of Hafiz. His
most famous poem on Prophet Muhammad (S.A.W.) “Fateha-i-
Doaz-Daham speaks eloquently of his devotion to the prophet. As
he says:

O Muslims, adorn yourselves with date leaves!
Listen! Good news rings out

With every salute,

‘Hera’ is proclaimed today in this universe!
Listen, recalling whose name does everyone

In Urz, Yemen, Najd, Hejaj,

Tahama, Iraq and sham,

Egypt, Oman and Tehran

recite in unison; “Sallah Allabu-Alaibe-Salam!”¥

His most read religious poems deal with the last day of
judgment for Instance ‘Kheyaparer Tarani’etc”."® All these poems
deal with disenchantment, and imbibed with hope for a
“reawakening” among the Muslims of the then Bengal in particular
and Muslims of India in general. They have universal appeal because
he has been able to convey this hankering for new life through
imagery. But these poems appeal to Muslims because of their
referential contexts and traditional imagery.

14. Sajed Kamal, Qaéi Nazrul Islam Selected works, (Dhaka: Nazrul Institute, 2000), p. 34.
15. Mobammad Nurul Huda, (ed.), Poetry of Qazi Nazrul Islam, (Dbhaka: Robin Islam,
2000), p. 11.
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