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All philosophy, all thought, all theology has been du
understood in = Greco-Western framework. The
oppositional and asymmetrical characteristies of
however been plagued by Unitarian mystical deco
throughout its history although it has been marginalized/ othered by various
stratagems. It is no wonder that deconstruction arose in the modern West. |:
couldn’t have been otherwise because the East and all the traditiona
civilizations have been essentially Unitarian in outlook. Western mind has
been biased towards logic and rationalism, neat classifications and
categorizations, quantizations and mathematicalization of the universe or life
process. It has repressed the intuitive, the feminine, the mystical, the mad-
everything that comes under the realm of unreason. It has emphasized the
head and thus the logic and the principle of Contradiction and this ulrirpalel}‘
led to flowering of modern science with its bias for the quantitative in the
concrete, the finite, the rational, the masculine -in short one term of ‘h:
various binaries . Theology, especially the exoteric way of doing it, has l"“;{
more or less dualist. The Unitarian vision of mysticism that is the (‘SS"'V‘.‘;m
all traditional religions has been providing the critique of dualism from ““frlon‘;
Present paper attempts to contextualize and critique Igbalian dualism
the vantage point of mysticism, more precisely Islamic m)'sﬁci§m- - talis!

Igbal has been mostly perceived as a Sufi thinker. It is tl.w OII:un an
scholarship that has contributed to the Sufi image of Igbal. Ni¢ httfd‘ well It
Arberry have contributed most to the Sufi image of Igbal. lq_balit']t( bal in ¢
Nicholson’s image of genuine Sufi and it is he who popul.anZC hz‘ core Ik
west by translating some of his works. Nicholson is du‘allf“‘ ‘f’ tt\‘m' Arber™?
Ighal and popularized his dualist conception of self vxs-a“'lilbll:.:i belongs "l
in his An Introduction to the History of Sufism declared that 'il(‘l;(‘" Nicholﬁt:!
right to the history of Sufism”.! Evidently Arl?en:y like hflsl'ﬂt:w(ugh his m-‘p-\
doesn’t regard Igbal as the opponent Ql Sufism f"ll' was put wa‘
.ontributions to which he is referring, the 'plnlor«;opl{y of s¢ a S(-hiunm‘ o
cont efutation of Sufism and its doctrine of seif. Anamane qufi trad T
him ln. retuie liscern that Igbal’s line of thought runs counter ““ yplae s :‘\
has failed 10“ l;l’iﬂ] as a significant Sufi thinker and t‘-“l""‘.m”'\ ‘:: 1w ""‘-‘h‘w
and px.‘cs(‘nl';' Rumi ‘:m(l l'lnllnj that is in tune with l:‘!’:] ::.\:\likl| I“:;,,ﬁ
Lor:fli:‘l-i?fndomg of Islamic mysticism, Some of the “t‘lﬁ:‘““;‘:‘v‘:«“;‘!“““
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erpretation of Tqhal. Although _l(||'ml'.';.(-rltl(.'l,‘vfmd -(‘):'1:::;”1']:;
( - qufi thought 1s well recopnized by them atas still :I‘m)”fl”"'_ .'Q) G
b yethodox lslamic Sufism and Igbal projected as reformist of Sull
o - s essentially a mystic poet, as Rumi'’s rnmlcrp (]'r‘y‘
isn't qm‘slinnvd. Present paper argues against this ‘m'j'.rl,m,."“(']l(:?,u“:-
mought and highlights his refutation of orll'n.)(l.ox buj'm}l-,“"-m thip.l
N ts mh.\i as a critic of esotericist approach (o rcllgl(.m.whlc is no ’ ng
:‘f&”"l‘ 2's inner dimension. However, Igbal’s contradiction of hlS_l”nr‘J”r
- 4ais Sufism here and there, both in his poetry and prose, will also
Igbal’'s ambivalent rather than categorical _rcjcctxon of Sufism
the inner dimension of Islam is what will be our copclusmp. o -
e vt the outset it needs to be noted that Igbal perceivea h%mself as a
;f{onnér of Sufism. He unambiguously de.c]_ared thz}t he wasn 't against Suﬁsgn
@ principle and that he was himself initiated in Q.adme grdf:r. He only
sdvocated an Islamized version of what he perceived its pe_,rs',1ar?1zeq or ajmi
sasaquwwuf and to purge it of ascetic ethics and wahdatul wujudi phllo§ophy:
He has made it his position quite clear in his letters written after publication
of his Asrari Khudi in which Hafiz had come under scathing criticism. Igbal’s
poetry and prose is suffused with Sufistic vocabulary and imagery. Igbal has
emphasized his sufi credentials time and again. He isn’t prepared to part
company with Sufism in any case. It is well established fact that until 1913 he
had been deeply influenced by traditional Sufi thought and his poetry is
sianding testimony of this. It has also been convincingly argued that Igbal
had reconverted to Sufism in his later years and reconstruction and post-
reconstruction letters and poetry reveal a deep influence of traditional Sufism.
It is Igbal’s middle period in which he emerges as significant critic and
sometimes outright rejecter of traditional Sufism. However, what characterizes
hiS representative mature poetical and prose writings is commitment to an
mierpretation of Islam and Sufism that is simply opposed to traditional Islam
and 1r'f1ditional Sufism). Sufism constructed in Igbal’s image or according to
2;5 r:f(folrrmst agenda is anything but Sufism. Igbal’s interpretation. is
imfrp;‘.t(.’mtcd and 'crassly h‘ctcrO(‘lox. Np great SL.lﬁ (jould Concefle' Iql?allan
ation. Igbalian plea for reformation, Islamization or Arabinization of

Suf; e ) ) :
Umfm IS tantamount to almost total rejection of it as traditionally
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The I'Or}(‘(vnpdp(.r_b.orrows heavily from Shuja Al-Haqq’s critique of Igbal in his
Otte 5 sTe  Are : 5 .
i }],f '(hn' V:sm'n (ch. 1% ) There are various subsections of people in
Ty eir N . Qi I T ; .
Sl 110 o Ydllllud( t().war(l.s §uf1.sm. FFor religious fundamentalists, the
e B ardians of purity of religion—who are best described as epistemic
of - .‘l»"']' «© - > » 0 - " 1 N K J » » y . = 2
. o ih ;1 lhl(,r(.s_y, an anti-Islamic tendency of a foreign origin, even a
. apains sls Vy ~ > - ~AQQIVUT @ . — .
o Cligion, & slam. IFor some progressivists, it represents decadent wing
':ﬂ<.‘ i l‘]l“)n 1 ' AQH r W 1@ o -
.t'_h”j,_ oward. i:| ‘m its dying phdh(.' T'here is another group whose
8mize e 5 Sufism s largely ambiguous—they might accept  its
-Tl"‘ and theiy );”erox form, coupled with a reverence for the saints of the
all shrines, Fvolution of labal’s (1 : TP
Hewr 1. volution of Igbal’s . ;
8o diVergent anoro: ay ta Iﬂ_l" | "‘”“’_“l',l'\".(llllln;; his lifetime reveals
4 Pproaches to Sulism. The indifference or hostility towards
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with what 18 now merely a shadow 0‘[ “].()‘n(‘f" {’;l(.mou‘s reality, ag fro
oncern cither to see Islam as a legalist sys I ':«(\)‘_nst.ru(:tcd by |
:1‘\“‘](:1((:-»\~ rundamentalists reject Sufism due to its aggressive o0 "
m:w;x:ins;l\' pluralist vision of soc.iety in which the individua may con |
his spm'{u‘al life accorc_lin.g to his ownl understap(ilng- Shuja Tejecty
conception of a monolithic Islan_l with th(? Sharia bound state hei
supreme expression “as A laboriously devised myth by quem 3
fundamentalist protagonist.”2 He argues that Islam embodied a plyp
culture, being a unity of the worldly culture i.e., the one regulateq by ¢
property and the state, on the one hand, and the ideal or transcendey
culture, the one in which the individual is independent of the state anq g
property by virtue of its transcendence from the worldly existence a
devotion to God, on the other. The latter, as the Quran envisioned, was to}
the main support of the former, in so far as it was the ultimate ideal of hum
existence, and at the same time in opposition to the worldly culture becaus
the ideal must maintain its autonomy through the criticism of the given*
Sufism he sees as the embodiment of the transcendental culture. Igx
exemplifies typically the orthodox perspective prevalent in the present d2
Islamic world which it identifies with the law or the sharia while branda
Sufism as an alien intrusion that weakens the vitality of Islamic civilizati:
Igbal attributes among others, following evils to Sufi influence- lack of effor
escape from the struggie of life, the renunciation of the world, exaggerat
resignation and to cap it all negation of the self.

In his earlier work, The Development of Metaphysics in Persia Igbal he
presented a forceful case for the Islamic origins of Sufism. Contemm
European Scholarship was beginning to share this point of view. In this W&
he must be reckoned amongst the pioneers of modern Sufi studies. Iqb3|_
appreciative of Ismailis noting their method of allegorical interpretation of
Quran that the Sufis adopted afterwards and he protests the unfortuna!
connection of this movement with the politics of time. He criticizes orth
intolerance towards independent thought is in unequivocal terms:
denounces theologians who murdered Shihab ad-Din Suhrawardi Magtt

“the hired slaves of blood-thirsty dogmatism which, conscious of its inhert?
weakness, has always managed to keep brute force behind is back |
However, when transformation occurred in his ideas about Sufism mis“‘d
was later to lie heavily on Igbal’'s conscience. When 18 y after its firs
publication someone suggested that it should be translated in Urd¥
replied that he had undergone a revolution in his ideas since the publi(“:;
of that work and so didn’t see any benefit in the undertaking.® After his a
to kngland he became a changed man and spectacular turnabout «wurﬂ'd i
his attitude vis-a-vis Orthodox Islam and Sufism. Now he concluded QM'
was Sufism that had led the Muslims to present sorry state. He rejecte g’,
the greatest deviation from the pure, original Islam. He thought Sl:‘ﬂed
l)“,“‘,hﬁj world negation and soupht the denial of sell, Whi(‘h he K :‘"
with ])l'l‘.‘)nllulHY» Sell, or epo, kudhi as the called it, was the main asscel’
ndividual wl'ncly i 1o be developed  and  strengthened .U“‘ p e
i Corces, This s what Islam also demanded. 1t was to this €n¢
cireumstance:

"
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Gufism) that Igbal lnunched his first Persian work Asrari-Khudr. He

cefutation of traditional Sufism with great zeal, He
[slam that rejected Sufism on

s o

I“”—"L::'l‘,;‘vmlw.nL upon the
. verted to the cause of “Orthodox”

= rounds. Igbalis now going to contradict,
Pn”“:iqh.at's haste assertion was that the development of the
i the world. In his introduction to the translation of the
“the idea of personality gives us a standard of value. It settles
the problem ol ;;nqd ;m(l“v\-'i!. That which l:()r!il'i(fs personality 15 ;;le, ;md_thjm
which weakens 1018 bad [5go has to be limited, (i(.*ﬁn.('d and (~ul'nvmr;(l within
the poundaries (.)l']S]:lnH(,‘ law. [qbal takes sharia in a")soluu.f;t, terms. He
argucs for exclusivist exoteric version of Islam. Islamic umvcrsalilsm goes Inio
the background and Ummatsm is foregrounded. He is against my.stxc'a]
phmlism of Akbar, Abul Fazl and upholds Aurengzaib and Ahmed Sirhindi’s
m]igio-polili("rl] conception of Islam. He denounced Sufism for their esoteric
interpretation of Jihad against its exoteric meaning of war against the infidels.
In a poem entitled Jihad he denounces Sufis for replacing the sword with the
pen. He denies the key thesis that Sufism expresses the inner dimension of
jslam. He glorifies power and action and defines ego in masculinist aggressive
terms. He privileges deed over idea or action over contemplation.

His thought that the introduction of Sufi idea of self in Islam was one of
its greatest misfortunes. Shuja quotes from his lecture on “Iranian Sufism and
jslam”, in which he observed:

“This Sufism has no re
and Arab religicus spirit (‘arabi ru
destroys self, whereas in fact self is t

‘Oon
his doctoral thesis.

epo was the
Asrar
5 . t !‘U(r(i 1 4

}“ghlﬁ ™

he wrotd that

lation whatsoever with the simple Islamic beliefs
h-i-dini) and its basic defect is that it
he only thing which is the foundation of
the life of the individuals and nations and which takes man to the highest
material and spiritual stages”.” He went onto observe that according to Sufis
the individual should obliterate himself as the sole condition to attain to the
stage of gnosis. In fact, he argues that this idea is opposed to Islam. He places
two sets of twin notions in opposition to each other khudi and the sharia, on
the one hand, and self negation and Sufism on the other. It is the former set
which lies at the core of Islam as a ‘race making force’ while the latter is its
antithesis. Such sufistic notions are the invention of ‘sheep natured races’ of
mankind who wanted to sap the energy of the ‘tiger natured races’ by whom
they were threatened. His condemnation of Plato as one of that ancient flock
of sheep’ is an attack on the father of Western mysticism. In a letter, while
commenting on Hafiz and other Persian poets, he writes that they have
resorted 1o esoteric interpretation of the tenets of Islam which is in fact a very
subtle way of thi§ negation. On the publication of Asrar he had reached the
:;]"?I;'l"uﬁion .that. “the-re is not the 'least doubt gbout i't that Sufism is a foreign
:A‘(nh,.d;".m in 1}"10 soil of Islam which has flourished in thcj mefltal atmosphere
m;%ﬁ'r'dnfl{ﬁns - He would r_ather call all Sufism as @anu Sufism because lh‘v
fight o ’V 5 ‘n.‘s‘ originators h'ml(.fd from Irgn. [n an ?ll'll(“](" he recalls l!w ulum.:\ s
\ad y](f)':.:,];,mﬁut“fm' for it was a km'd of monnst_u‘lsm, rahbanyat, wbwh
the Mu‘sli;:“»”.n .wnh l{?']nm and due to which power f)' action was S[-‘lilp(‘d t‘rom
P”'I)hm. 1 nations, lven ll'w.wm'd lusuuuuu‘/ didn™ x.*.\:lﬁl in the times of the

. By the 150 A.H. this word came into use for the first time and
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[ranian (ollowers of Sufism created such a socig] and ey
v lrante . 1 » lims > Ui
the e to the destruction of the Muslims. Or at Jeag 1higm‘
wally 1¢ S

(hers. The ulama of the umma opposeq it ar;,':"
universal consensus among the ulamg 0; s
e

ggral(hmll_\' I
ideal that “(T”“S(‘S among 0
: re 18 A :
at -('l::“l‘ril:((‘ ]01' wahdat ~ul ~wujud was ult,cr‘]y unislamic,”
wmma that the > essay lqbal declared that the doctrine of wahdatq) i
In nmjtllur (1‘57‘;{1(1(11“3‘ influence on Muslims.!” Elsewhere he haf
was the resull N persian Sufis have interpreted the Sufi notiong
observed that Indian and Persie S uddhism “The result is i o
fana under the influence of Vedanta anc uddnismis e 't at the
Muslim is now good for nothing. According to me this mtzlrlpretatlop.was more
disastrous than the destruction of Bagh'dad. In a sense my writings are ;
kind of rebellion against this inl,crpretatlon.”'l ‘. He has .used very harsh'words
against Hafiz, Ibn Arabi, Hallaj and Isrpa111$. He situates himself in the‘
tradition of Ibn Taymiyyah and Ibn Joyzi, those great an.fi“gead'ly critics o
Sufism and its metaphysical worldview. He denies that Ali was given Specx,:al
occult knowledge by the Prophet.!? In fact he hated all occultism. In one ofms
dialogues he is reported to have said that ‘the forbidden tree’ of the Quran s
none other than the occultistic tasawwuf which prompts the patient to seek
some charm or spell rather than take the advice of a phySIQIan- The
tasawwuf, he added, which urges us to close our eyes and ears and instead to
concentrate on the inner vision and which teaches us to leave the ardous
ways of conquering Nature and instead take to some easier spiritual way
has done the greatest harm to science.'3 He even had approved ManSlff’ >
murder at the hands of exoteric ulama.!4 He argues for Zorastrian connecton
of Ajmi tasawwuf also.'s He wrote about Ibn Arabi’s Bezels of Wisdom e
there is noth‘ing except ilhad and zindaqa in it.1> he denies any met.’alpfl.V"S‘(""ll
Zx;gink)ssophmal value of Sufism. He would reduce Sufism to some feleingaf:)
o o . o Jsmizses noton of maria (8n05i%) 04,
lgnesis). He rejects Neoplotomz Q};{ran uses term knpwledge andHn Fejects
Sufi interpretation of some key vrl o oiC mefaphySical schem.e- g ht 0
rses of the Quran such as ‘God is the lig

the heavens g
: nd the earth’. H : jverse
z Save ) “ - He denj o = nive

ind says that He ig creator of the wo:lfi 86 God S impmEncnt T e

Igbal follows N;j 4
RS ichols : - . alls
religious ang philosophioalsoﬁl 'n_ his distinction between what he €

oo - : n
Maphysical mysticism o ysticism!7 and terms them devotional 27
that there jg no defin;j SPectively. Thjg disti i to the ides
and it jg definite theoreti, s distinction leads Igbal - 1oV

'S merely driven - 1cal conten .

Sl t underlyij h rsticism 06 5
Sufism for tpv] an ove ) riying the mys - S
ryi *rwhe] . snount
and God,i» -~ "B 10 develop 4 m('tap]{;:jlg {)aSSlOn for God. Igbe. d(n(:i\'t‘l's“
Ical system relating to the Ul

one of the
very beginning

ore

lqbal’y

S oaltac) 5

O e - - on Sufig
- "_""””‘“\' oriemtalion . Hism

of unity of Exiats Vand .

nee ., g .
alle a . ! L '.l' ‘e
nd othey Bround, j{e ho .
l"' ‘-&7;']')'.) “) ]('l(”l‘l l‘ v Vyl'\/"l,
“Islamized”

Sufism. This

is i : its

.“_N“lfrTll;]';l‘l?rong(.d‘ He is most Cri“-“lll ?fz\ilm

ity ('nn«;(-i o Herejects its mcmph_\’Sl('ﬂ_)nm—w

( T, isn’ “'“. ])l'lt‘n(-(-s on political, socia.l. s(:‘l( Hem:

Sufism of ;l ll‘yil;lm]zr i, e ih‘l\:l.l‘c(l o pant company with blul is

5 1S now 1, l(.‘.m,I be reconcileg “ry clear about this. But "Ou.('onzl!
? DE seen, With the mainstream or tradit!
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ihe mner dimension ol Il 1w rooted in Tawhicdice
1t works out logrcal imphceations: of doctrine of Tawhid. 1t s
dualist theology of exoteric Islam. It transcends all
Laposilions as it scents the underlying unity of Absolute, It posits
,‘,‘;“,iuhm than personal God or Being as the supreme principle. It
hed L od is the Origin and ind, First and the Last. And how everything

gqufisii ns
hauingd:
oh

e as aganst
* Latl ¢ o

: how { . A . )

e ed 0, absorbed in God. How everything has only derived reality
8 God. Sufism reconciles all opposites in its Unitarian vision. Subject
e Man—God duality, world-God duality is transcended and

. duahty,
:f; in the Unitarian perspective. Sufism attains gnosis when self is no
5 hen self is annihilated and only God remains. Ego, finitude, and in a
. '(;(-mmdc is transcended in the infinity of God. Marifa is simply the
Jization of divinity within and thus vanity of all knowledge claims that are
.4 on the dualism of subject ardobject. Our limited finite personality
absists 1N God after our ego gets annihilated. There is no negation of
ersonality in Sufi's unity with God whereas Sufi’s own personality, the
L man self is obliterated, it becomes the embodiment of the spirit of God. Sufi
;,;,g-;non is that human attributes be replaced by the divine attributes. Man
wecomes Godlike by transcending his finitude. From the Sufi perspective God
is the transcendental dimension of man to which he must reach. He being
man's ultimate essence which he must realize by elevating himself from his
gven slienated state. God is the Hearing, the Seeing. He resides in believer’s
heart. He is nearer to us than the jugular vein. He is the light of the world.
4nd the light which enlightens everything. We live and move and have our
being in God. Ahsan consists in realizing omnipresence of God. Man exists in
God and through God. The way to end alienation in consequence of (shirk) lies
in unity, in being near to Him, being like Him, or to transform oneself in His
image. Perfect man is the mirror that reflectsGod only. He appropriates (or
better God appropriates through him) the divine akhlag—the divine attributes.
He is the embodiment of the spirit of God, in whom He can be seen on the
earth. Renunciation of the world means transcendence from the world, from
the given, from the finitude, from the spatio—temporal limitations and this is
achieved by taking oneself out of the world while being in the world, to
partake of Eternity while being in the realm of time. by seeing through God’s
eves, from the vantage point of transcendence or God. In surrender to God is
e only bliss, the only liberation. The transcendence from material world
aone ensures entry into the kingdom of God, the life eternal. The essence of
“ugion is embodied in its endeavor to take man out of his finitude, of his
bondage 1o the world, in the cultivation of the consciousness of God by way of
‘ritical practice which is characterized by the renunciation of the self, family,
‘ommunity and possessions of conquering aggressive self. The Unitarian
::imm- implies that the duality of God-man is the appearance ol the reality,
v;;, ;mm n*uru.u-ndg this appearance in order to rf‘ahzo }ho essence of reality
“Hh s Unity or Oneness. If the apparent dualism of God and man were
sbwlute, man would never be able to transcend it. If the self or ego, which
”“‘Dl(l:f T s ) e ) , . AT " A e W N
L A% man's given state as other than God were absolute, there \\ou.ld bc‘
"0 possibility of transcendence from it Iqbal denied the kermnel, the doctrine of
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fam and coned the term “Islamic Sy,
suhism

s expounded b m that assumes absolute char

e of a punhed Sulh

Cman God and world i‘{(:(llx.nal\i-'ﬁ“ worldview(and attributes j; 4, s
lghal 18 the ‘"h""”)‘.(‘“.] ( world/God, man/God, €go/Ultimate | [m
noool hmtey x{nm‘\.\ (“‘\' change/rest, (‘rcatcd/ creator, eXOlcrj:{"
ubject /object, ,“m“mf:,]\]‘:\',(f divine /positive divine is sustained throug};gn,
. ..-(v: wm_‘\:11‘('{\*:;_‘\':_“;“]‘1(“1(;:{ this is fatal to Sufism. Iqbal unambiguously T(‘jepl:{
‘”!\1‘”'“ of wahdatul wuju({ or Unity of ‘E:qsten((ie. Intgmon of
mystic/prophet _dissolves/reconciles .all opposites an . duahsms in
experience of unitv but lqbal appropriates eyen this rnystlc. €Xperience In hj
dualist framework. According to him subject has expeqences of God s
Umique Other Self and finitude and separate status of expenenqing €go is only
femporanly transcended.’ Time too isn'’t totally transcended in that eterng|
moment.. Mystic doesn’t realize the divinity within, the Selfhood of hjg self
but knows, experiencesUltimate Ego in his otherness. The gulf between Gog
and man is in no way breached. Igbal’s conception of religious experience
differs radically from the conception of mystical experience and gnosis o
Sufis. There is no experiencer of some object, of some God from without
There is no distinction between experiences and experienced. Subject-object
duality is transcended, Ego is no more as Separate existence. No duality is
there, Infinite  grasps  and “annihilates” the finite. Epistemological and
mrt:apbysuul implications of Igbal’s understanding of religious experience are
very different from that of Sufi conception
subject and object, of the éssence of man

of the same Unity of existence, ?f
) _ and God isn’t realized in Igbals
nterpretation of jt, Thus Igbal’s appropria

rejection of it, There 1S no wa

tion of Sufism is tantamognttﬁg

y of appropriating divine attributes in
framework of Igbalian dualie : g itiona
Sufism g almost St phllosophy_ What Igbal does to tradition

’ @ parody. Shuja’s f - ren’t quit¢
Unwarranted although tone and style g)f lan olowing remarks a

o . guage isn’t acceptable. 0
possible um::] ';)(ﬁll\:'m du&hst' Whereby man js finite and God infinite “’lth]:Sv
) J.)‘ i v t'(.'('n (& twO. v . i . in n "
religions, is the expressi L Sufism, and Indeed all mysticism ledge
inatl the Ty on of human }’earning that is rooted in the know n(i;‘f
voral and spiritual life is unjon with God- U

: ultimate ideg] of all
s influence Igbal 11y |
» al tned tq evolve a v in the lig ¢
theorv of individuality in f
Perverted g g Y of human individuality ad ©
v dualism

of wha may be termed brine: into man inste<”
man goinge tr ! . il 0 0
I’:m-tr-‘t‘ ~.:.’}1:x‘:'}a’u(1;:i:.ql m?l _‘h"‘ Inflateq visio)r]1 0?2%1:%3:1(:1:1n301f he (‘Ompt(-)l:-.
D”Duj;rr Urdy ve >".PP'>-H.‘.; o bo' ] Parody of Sufi poetry We may quot® t}-r ol
human ”*“l"l'h‘“ll'i‘ M‘ h"; Which aDpar(*mly g' etr}t-o imm(:nst‘ pow
B p;,,,,,.‘ .‘,,‘:;:,.'-]1”::,‘i;l::? fact A perfecy -“-Pc(‘imznlItl)fsp(-rvvru'(l (lLlalliS"“i mat
“what 15 vour will? ; ehts that before every act God may &%

gl N

171 f‘”, }"

acter of ”UW””,
Vi,

He w

,("”"A coming -m man | his o
attractive idea, but i u‘nly illu:s!mh.,). ”']". V;””
egotism when he concejves his epo 4o hav
God. He thinks he can devour evep Him
by Pharaoh, .... That it 1s the | of Pharaop

Qa
sk seetn ‘l
| to 't al
)(l\('r o

apparently may
act that there is no €
ing a reality of its ()wl.l: :\l
' Sufism, This egotism i8 qat lab®
And not that of Mansur !
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This is once again evident in the I'nllm'vi'n;.’, passage “'f”ﬁ, '”".'
e oction “o Incthe higher Sulism of lS|ilnl‘l.lnl|IV(‘ experience isn [ '-h‘.
?\"“-"';f‘_!:‘Lﬂ;wmg its own identity by some sort of :ll)sorplmn‘ lnln_th‘c liﬂmlll(.
it ather the infinite passing into the loving (.‘mbrs.l(‘.c of the finite.” .... t;
g ' lj fied neither from the sufi point of view, nor {rom the orthodox nor
R” ot "u.'\“:,-\l even with common sense. From the Orthodox point of view {'t 1S
oes 5“ ‘1“ f;“&‘,\' and the ulama whom he endorsed for waging war against
gmpl uid certainly find this idea unattractive. From the Sufi angle and
9“"“5“}1:,\1?11011 sense };oint of view it is simply impossible to think that the
:;«m‘; ,“‘,m be absorbed into a fragment. It is like ocean coming into the loving
g le of a drop. This is precisely the claim for which the Sufis denounce
fmﬂr?c:h Rumi’s vindication of Hallaj is based on the understanding that he
ngged l;is finite self to let the infinite speak in him. Iqbal, on the other hand,
;tning to put ‘the infinite in the bosom of the finite, which i§ like fatht?r
~ining into the ‘loving embrace’ of his 1nfant-son”. 20 Igbal 1S quite emphahc
hat the ego is able to retain full self-possession, even in the case of a _dugct
wntact with the all-embracing Ego. He criticizes Sufism for believing
ptherwise. He tries to argue that Infinite and the finite egos don’t’ mutually
mclude each other. He writes “True infinity doesn’t mean infinite extension
which can’t be conceived without embracing all available finite extensions. Its
nature consists in intensity and not exitensity; and the moment we fix our
zaze on intensity, we begin to see that the finite ego must be distinct though
aot isolated, from the infinite .... I am distinct from yet intimately related to
that on which I depend for my life and sustenance.” 22
He says that the climate of religious life is the discovery of the ego as an
ndividual deeper than his conceptually describable habitual selfhood. He
ssserts that it is in contact with (rather than realizing the identity of ) the
Most Real that ego discovers its uniqueness and its metaphysical status.23
fhus Igbal is for maintaining the autonomy, the uniqueness, the separateness
nd distinctness of the human self. Sufism is precisely agaiist such a dualist
fﬂncepti_()n. What we here want to point is that there is contradiction,
;ZZJCO'nClv]able contradiction between Igbalian and Sufistic perspectives. Most
;;&]izzs(jnty_coyltacted but experienced in the depths of the'self; and felt and
b mdM\glthm. We become, so to say, the Most Real. Egu 1§n’t discovered as
i the ual, deeper than the conceptually describable habitual selfhood but
b (" illremi I’E’Zgo HlmgeH. Mystic can no longer speak of I-thou relationship
- hand;j an:thlx left. It 1s God 'w.ho sees t'hrough pur, eyes and acts through
ind destroy in'g € p.ro.phetl'c tradition puts it. Igbal isn't prepared to let God in
Weg 1 2 U8 Individuality, Bandagi he can’t exchange for Khuda Wandi. He
and accepts all the accompaniments of finitude of self.

1 INE:
s

O pine an
) d seek
Te oprg for «

SeDarats - . . e s .
10d'g Unct; Paration rather than union, Wasl is death and hijr is life for him.
oy, 00 18 10 act as witness

and attest individual’s unique status.
a show Igbal’s firm faith in dualism.
ate of “hfe, death, or *death in life’ invoke the aids of

B lineg from Javid Nam
A Thou in the s
lhr;c witnesses 1o
venfy thy ‘station”,

¢ first witness 1s thine OWn consclousness
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Gee thself. then. with lhm‘c m‘\‘!ll ll;L"hI‘ .

\ ond witness 15 the «.Iun.suo‘usm.ss oFanother cpy,.
Qoo (hyself. then. ill‘l th‘C llghlv Q‘ an c:go other than the
"I'hc third witness |s_God S QOll_scllOLlsans-

See thyself then. \\lt_h_(JOd s light , ’

Consider thysclf as Iiving and cternal as He'!

That man alone 1 rcal who d*"l”cs‘

Darcs to sce God facc to facc! |

\What is “Ascension” only a scarch for witncss

Who mav finally confirm thy reality-

A witness whose confirmation alonc makes thee eterna]
No onc can stand unshaken in His Presence

And who he can. verity he 1s purc gold.

Art thou a mere particle of dust?

Tighten the knot of thy ¢go

And held fast to thy tiny being!

How glorious to burnish onc’s cgo

And to test its lustre in the presence of the Sun!

Re-chisel. then, thine ancient frames And build up a new being
Such being 1s real being

Or clse they ego is a mere ring of smoke

Ihe Seconc

Suﬁslr)n reject.s the possipﬂity that we can have a knowledge of God; that God
can be a object of mystlc’s_ knowledge; God is known only through God as
1S seeing Himself in the realm of manifestation. Sufi by

: God in ' iy <
finite must be transc and mirrors Existence or God. Ego must go, the

ended . . i
Iqbal unnecessariy so that Infinite could come 1nio being.

lgbal is interegteq in full creates a binary of finite and Infinite, self and Sell
nfinite. In almogt NietZSCiSt development of €go, in finite appropriating the
Presence of man, He tumseiln and Sartrian vein he wouldn't tolerate God it
::SIS and map doesnt ¢ raditional monotheism of Islam where only God
husnre tod s just a witgeltS head by making man the centre of universt
Umanism . X Ss of ) 3 ;
distingyjgp, 'S antithegig of [g] Man’s greatness. Igbal is humanist and
les shed from Slam(although hj - be
CAVES o seope i, modern wegterp h ! fis humanism needs (0
PETSpective thyq e(l)r M. Great "manism). The Quran’s theocentris”
g ainess of man is guaranteed only In Suf
keness of God. Sufi could We!

.')Hiy by (.r(:at. o an t
the speaj g divipe attrip, 0 the Status of [

t I am the Truth (Hallaj), I &"
- Petfect man appropriates !

humanjg
va

¢ Speaking o, utes in p
altributeg B Qurap i €S In hlrnselftha

of divine 1: lo

le of .o Wine . o .
{)}r:){fl (’)1.‘4{”)1“n"f‘ Hl‘ke. Etemi d_me (BaYazld)
. s R » manjfe ste mnisCienC

. “£0 appr . es e is the
I shareg in ”l'PPI()prm“fs wh eils th y Man as perfect man l- 0
Murdereg ';] Blory ¢ o ( ivers, ¢ hidden treasure or Essence.w
p . 1 - el ‘- SN N o 1
:‘0(1 I the ir])r:]' man m,, nl‘i( linjte qpeBiv becoming one with the mﬁ’rn;)e
Su ..". «h S 1 ) Aaks 1
s “l“m hows ™ W(’,‘ hiss ‘el % N“flzsohe. through Him. God rwednu‘wS
5 how o, asc 4y how one ) "(‘li('\/orsn “nd Sartre thought. Man h'o(‘;l :
“Cendyg (}Od(lm“”" o k].nea;'t is the only temple ©f }llt‘i"
Sead o Bdom of G and becomes
Y Wrnine : tod and beC@iggiiine
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gpands 10 ity and enjoys the power and glory
rossing the dark night of the soul by surrendering
existence, Drop by merging with the Ocean becomes
S spirations could be Iuliillcj«l by rﬂin'quis‘.}'xiny, humanism.
(‘"H'I unplu-cquh:sl failed 10 notice that it !.‘-.n't the individual or
a1 Sufism denies. On the contrary, 1t questions the very
only one mode of individuality and individual existence. It
) ;,,{d the way of its development, Mansoor was once asked
Limself was God. He answered that you don’t know status

Thus €BO °

aent
o « by first e

.,‘ i1 Sul
aalith th
.t there 1%
\ -~ n”“()[
< OV i
ar q'{"d l' h( ,
i 1t is worthy of it.

s why Nicholson and Arberry misunderstood Sufism and
holson and Arberry have reasons to be excused for their
- understanding of Sufism and Igbal. Firstly they worked at a time
'/‘Nr'dem studies of Sufism and for that matter of Islam were at a
S,Ocarl\ stage. Secondly, living in the colonial era,they seem to be
,":;‘metif {0 a poet from the East who sought to breath a spirit of activism
 ifassertion in his people. But what 1s rather puzzling is Schimmel’s
"_';f;;mdmg of Igbal. She has largely written at a time when the main
" -ce of Nicholson and Igbal, namely that Bastami, Ibn Arabi, Sanai and
_is stand in a different ideological strand than that of Hallaj, Attar and
=i, no longer holds ground. The so called distinction between devotional

firming the transcendence of God and

4 speculative Sufism with one afl
et being pantheistic is no longer in vogue, at least in scholarly studies of

<7sm. Finally there is a wide realization that Sufism doesn’t seek the
“elution of the human individual in a non-personal unconscious Being.
“her it is a conscious cultivation of a higher level of existence by way of

“szrding the finite worldly ego and its replacement by a transcendental
tic illustration is found in Rumi.”2*

versal consciousness, whose most poe

~ Those who interpret Igbal as a Sufi point to his discipleship of Rumi.
“umi has been, of course, great inspiration for Igbal. Igbal called him his Pir.
;'-"51_ has showered great praise on Rumi. Igbal saw himself the successor of
“mi. We will now show how Igbal has refuted Rumi’s Sufism—the kernel of
~+tought and accepted him as his Pir after he reread him and constructed
? in the light of his own philosophy of ego. The Rumi as read by Igbal isn't
v:;-'lffum, the Unitarian, the Sufi as traditionally understood. Rumi’s and
:,‘ljj,s worldviews and underlying metaphysical perspectives differ as vxpdely
::%’bk‘ Rumi’s concepts of wahdatul-wujud, of self, of love, of unity of
f:?sa” of meLaet)qic?j G‘{&nscendence——an differ and are .evear}
Unita -’?rd"y opposed to e~ ¥ - Igbai_has «lslamized” Rum1s tradition

o an thought and thus Rumi isn't the classical Sufi master. [gbal does

shuja CXP'C
. 1e WNLES: Nic

“le I(J LT . - N s rCI.
ore pr«-:ht Rumi what he has done to Sufism 11 general 1.¢., r'elrt‘lt;?log\'
o1 L TECsely reconstruct it, to doxify it in terms of dualist exoternc

i‘.‘A‘JC—

- "Hiam,
was God" for him

Rumj

. wed evervthing his Pir-Sh ; Tebre .

inde :rything to his Fir ams ) < ego

er. ”‘}d{ had 4 vision of Him in him. He had completely Sur‘l(‘n(lcrc:('t}"::ulir
¢ spoke what Pir wanted him 10 speak. The SPEE™

z. He

nr
aly
t
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al

ey Aralit on R Athoush Rumcs tvpe of spictaality s distinet

i i vabn and hemuast bey onsdered as another peak ol Sulism,

2 ‘\ Jouht that he casentallh accepted the doctrine ol wahdatul
e \\ wars, ot may be quoted i ths connection,
B O aehit the teacthang o Jalatudin Rumi and of Ibn Arabi seem to

: \\\“‘_‘;,-,-4.\\1‘;‘.\ Slerent torms o sprcitualiny . o Yet it would be quite
il o duell on the contrast hetween the two torms of spirituality
T Mantana and ha Arabi Both are mspired by the same
\ cennment, the same nostalaia for beauty, and the same revelation
\ e towands the same absorption ol the visible and invisible, the
“\\ ad the spntual, into a uree mustica i which the Beloved becomes a
B relteching the secrel face of the myste lover, while the lover, purihied of
B aacily of his ego, becomes in furn mirror of the attributes and actions
. Retovad. ™ Both the Qutis share the Unitarian vision,
T Qum following cummation of the theme of self-effacement is the
sarhesis of s philosophy ot ego.
T an God's presence two I's can't be contained. You say ‘1" and He says 1%
aither do vou die before God, so that duality mayn’t remain. But as for God’s
deng that ts both impossible and inconceivable; for He is the Living, the

wemortal, [0 gracious s He, that if it were at all possible He would die for
o that duality might vanish. Now since it isn't possible for Him to
wat He may reveal Himsell to you and so that duality may

Y i Lo
WOUT SR,

e do vou die so i

Referring to Halla)'s famous saying Rumi interprets it such terms that
ghal would be the last person to accept: “The man who says ‘1 am the
ist. one himself and the other God. But he

servant of God” asserts that two ext
who savs, 1 am God has naughted himself and cast himself to the winds. He

savs, 1 am God’; that is, 1 am not, He is all, nothing has existence but God, 1
! pure non-entity, 1 am nothing.” In this the humility is greater”. The
n in his distinction between the consciousness of form,

and the consciousness born of
en God and the Prophet- Saints;

3..::::.2:1.1:1 Spirit is see

< formal consciousness born of duality,
vy, In the context of the relation betwe

Tese two modes of consciousness are thus compared.

1 Nay, thev are two as long as you are a worshipper of form, (but) they

“ave become one to him who has escaped from (consciousness of ) form.

whicl When vou look at the form, your eye is two; look at its (the eye’s) light,

SO grew from the eye. It is impossible to distinguish the light of the two
'S, when a man has cast his look upon their light.*? Igbal at one¢ tum¢
“fied Mansur's murder at the hands of exoteric ulama and would have

““orsed Dhun Noon Misri's imprisonment_also. But Rumi describes those
' 4;:?.}: latter in prison as profligates and vulgar and those who put Hallaj to
'g.‘.:,':“‘:'t".‘!e:imrs. He equates his death with killing of the Prophets of which
' ,"f}“‘: and Jesus accuse the Jews.

he o0 unity of all Being manifests itse
i_"--'f':f"'-;::_i;hr#““”“pQ“SPN‘,( of lh?s (‘()nSCiOLISIII(" ‘
hat é‘"‘lln:nl:] Fh;”'” 15 rc'-ul‘lz('(l ;m('l.‘ the complele

ately delimit religion. Rumi wrote:

usness of Unity.
formal religion 1s
nee of all forms

If in the CcONnscio
ss, as far as
transcende
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nor ol hell
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My place in (e

o b, i e PErapective o (LI

ulvlrlmnmllnllm e whi fi
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dilterently from (he it ey, Love in Sufinm and Rumi, (w evolved (e ml:w

i n
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o individunl'y longing o [

| | ’ ‘ ‘ ‘l‘h
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opening lines of Misthiy CXPYOHBON )iy inllllillll [on n...ll (hrongh the uliil
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(o this notion e ol necessitaten nnwatranted license in

\ '.“nc . . .y
Nl " i, Shagn (quoten follow g verse Teome o ml l‘/l”‘““V underhies
i ot b .

i wetd (ol well and i opposition to lhal's concept of self,

L1 ’ / e |k . [
~“””', aut wine fll b become wanderer from mynell] for im selfhood and
v |‘.|\\ .

o | have leltonly Tatipue,

Arem
g vt
nd apati . , . T anlveg i
A out of the nttributes of selfhood-obliterate yourselves in

come
living God's Beauty, Wherean for Iqbal the life of the epo 16

' ' e ' ' 4 aondeett !
for Rumi “the life of the epo is the death of the spirit,

O lovers,
\‘._“"\ |)| ”I“

b s

w Capint

- hle ol the B ' ‘ ‘ o ; ‘ ) -
- s aptly put it Rumi's central leaching, like that of other Sufis,

“hiti K | ) X . ' 3 3
VU qown to this: “Remove sell from the midst, 50 that you may grasp Sclf
omes %

i youl cmbrace, ' | v
Shuja also refers to the curious consensus among, [(hal and most of Lis

rs that only Ibn Arabi by his doctrine of wahdat al wujud
pmpnlln(l.‘% the Unity of :fll being and |.I1(',.Sul"m, like Rumi, Iho:u;h 'lhtt_}/
pelieved in the single Reality, weren’t Unitarians or what they (:a'll mo‘m.sl.s.;.
put Shuja answers by implication it only means they were dualists. This 1s
antenable because, firstly, dualism is contrary to Sufism and sccondly,
snvone having a cursory knowledge of Rumi would be in a considerable
difficulty to find its traces in him."1”

In view of all this following observations of an Igbalian critic, “He has to
be accepted not only as one of the topmost exponents of mysticism, but also
as the last great exponent of Irano-Pakistani mystic thought™? can’t be
accepted unproblematically |

We now turn to another part of the picture. Igbal has been described as
a mystic and even pantheist by some Muslim commentators, his refutation of
traditional Sufism notwithstanding. This claim will now be analyzed. Our
contention is that Igbal has contradicted/qualified his usual stance (as
presented  above) vis-a-vis Sufism. Igbal’s basic position is antagonistic
towards traditional Sufism. But he is compelled to reject his own refutation of
it throughout his poetical and prose works. Igbal is quite vulnerable to Sufi
interpretation at certain places.

By the time Igbal wrote his Reconstruction there had occurred some
change in his views vis-a-vis Sufism and after that he was increasingly drawn
towards traditional Sufism although he never abandoned his fundamental
‘onvictions regarding his notion of separate identity of self, no possibility of
Union with God, and overall dualist framework. His key ideas continues to
?fm.. antiSufi purport. In his Reconstruction he conceives Reality or Ultimate
("""]”,\f in more or less Sufi framework. Sufis too designated God as Reality.
Uneewed as all pervading existence, as the inward and the outward, which
'l;"’i'l‘f'f!Jr':llll-lx's; nothing as 'h." nll)m', wh(')sc p(-r('('-p(ion constitutes our ultimate
“]W;»’-l‘h l‘l('}l. i5 best perceived in mystical experience, lhrough l"l()l]‘(“()ll(‘('[)llli.ll
‘"'h;,‘,;',’-m immanent as well as lmng(:('n(lun‘l, as Nature (.nn:smlullc-s His

N /\rlf,;t'lr' all 1111.*.;‘1'01'11(':; ('I(‘mv to traditional hullsm.' llc‘ u]‘)pl(‘)\‘/mgl_‘y‘ (-IL[”)[“-‘T
the ‘.h;";‘l 1o the ('““..' ||1‘u|. Giod 18 @ pereept rulh.«-rllh.'m Qa ;,";].(f PE-“ ()f'l q ".'_
and "‘ hallmark ol religious experience is ussnmlutm'n 0 ('fvu?( ,‘"“.l, )u'l‘t.f

is is the traditional Sufi stance also; although Igbal quickly contradicts

mmnu'nl.lln
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ining it as the infinite passing into the finite. Only 4 ¢,

it by “xpm.""n:“.l to the ultimate Sell. Nature is (o (| Divine (\"(;v
“(Nature” is} mgd‘l\‘“”mm sell. And the knowledge of nature g the ,( el :
Ch&ll"i\(‘?(‘!' 1\} Tn-‘”\:tr \:l way of seeking intimacy with Him. Igbal'g l);,l:]““'l"‘hr.
M_G(“fl 1: lt,xi\‘\:\u“ cx};vri(‘m;c which gives knowledge of God ang “'hi(‘lll \ g
:-z}fi‘;i;x{is Sufi approach par excellence. He comes close tq ejectioy, iy
doctrine of self in his analysis O_f mystic experience \\"_h(’n he g s 1. M
mystic state the ordinary distm(‘thI_l o.f subject anfl object doesny e it "
A — ego is perfected only in its contact with Ultimate Reali{ ,St' He
himself had experience of the paranormal, especially in (je last y " by
Exotericist orthodox critics like G.A. Pervez have taken Strong nofeearsf Hig
was a strong believer in saints and their healing powers and bleg of i
prayed to God to be made sahibi junoon. It is in his Jauvig Namq \S\IE e
appropriates mystics he comes close to Unitarian view. There he se ere by
roaming outside paradise because even paradise in g cage for gy, 0
spirit. He seems to approvingly quote him to the effect that God anc & freg
are one (Abduhu is like God). What he says of Abduhy is applicah

alone or Ibn Arabi and Jilj’s perfect man: wle o Ciog

Abduhu dahr ast waq dahr az abduhy ast

Ma hama rangaemou bay rang-o-bou ast

; llowing sacreg
- I created the universe

Bagi hay namud; se

Posheda rq fqsh

daryab o

eulogization of ; . Y Sufis ip his ¢ i of reason “‘
' Lihg as nstrument of knowledgeo:r?gr?nlll{;t;os time his con (

onal Sufi notion of the same.
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e .
he facts : ] .
“,n;nh"‘ ““ ‘| ‘\‘\\I\“"“ ana e Rasool but then made no further proj
; ”‘ IR

>

56

' 5 slatl at he says seems to be fully
Kachmin Sufis had vision ol lqbal's station. What he says sccms l’) o
‘ l y A 5 ; ):
e was circhng, around a fanoos and could not come te the in :
sress. Hardly 1s there a

~

o the

e fioe rfect man in Him <18 1n
e s Rasool Mis praise of Prophet and cnvisioning, perfect man in Him 15
‘ « B \ ' '

& for th

s

go0s OO ‘

N
) man

s mastic’s vision He could well be seen in the Sufi (raditlon' and courltlcs“
: “"1‘ l:‘ quoted m support. Buthis philosophy of sclf and metaphysics arc a strong
i ! 1:lmmml Sufi position One could also arguc that he contradicts his own point of
ol - a ;um‘.\‘ and mysticism of the Unitarian varicty creeps in . His heart is Sufi although

dmay be duahistically predisposed.One could read his verses in deconstructionist vein
N‘:::\ how the dualisms and binarics get problematized. Despite his conscious cffort to be
"m“ ¢ he 1s and remains a Sufi although Shuja misscs this fundamental point.
§
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