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Zusammenfassung

Shaikh Abdul Mabud geht von einem weiten Begriff der Spiritualität aus. Er bezeichnet sie als Veranlagung dafür, dass der Mensch Realitäten wahrnimmt, die die physische Welt transzendieren: Die Erfahrung von Wunder, Ehrfurcht, Emotion steht grundsätz​lich allen Menschen offen und hat ihre Wurzeln in der menschlichen Disposition zum Spirituellen. Sie kann aus religiöser Sicht darin begründet werden, dass alle Menschen in sich den „Atem Gottes“ tragen. In der Beziehung zum Unendlichen, die in den Religionen zur Sprache kommt, erreicht die Spiritualität erst ihre eigentliche Tiefe.

Für islamisches Verständnis kommt Spiritualität von Gott und führt zu ihm hin. Spiri​tuelle Erneuerung ist hier ein Prozess, der kontinuierliches Eingedenksein Gottes, dauernde Achtsamkeit im Blick auf das eigene Handeln, Denken und die Leidenschaf​ten einschließt. Die innere Erleuchtung führt hier zu einer Vision von Spiritualität, die gekennzeichnet ist von erhöhter Liebe zu Gott und zum Propheten Mohammed. Auf Mohammeds Lebensbeispiel führt sich die Sufi-Bewegung zurück, die in der islami​schen Tradition zur stärksten spirituellen Kraft wurde.

Der Islam erkennt an, dass offenbarte Religionen wie Christentum und Judentum über eine innere Dimension verfügen, die ihren Anhängern zu genuiner Spiritualität ver​hilft. Diese Spiritualität steht jeweils in Beziehung zu einer ganz spezifischen und nicht beliebigen religiösen Praxis. Spirituelle Erneuerung muss deshalb in der Gestalt der je spezifischen Religion erfolgen. Die verbindenden Aspekte der verschiedenen Spiritualitäten sollten nicht zu einer Auflösung der Integrität geprägter Glaubensformen in den jeweiligen Religionen führen.

Genuine Spiritualität hat weiterhin eine deutliche Beziehung zur Gemeinschaft und zum sozialen Organismus, sie bleibt nie nur bei sich selbst.

Was gegenwärtig gebraucht wird, ist eine Kultur der Spiritualität in den jeweiligen Religionen, die die Spiritualität der anderen Religionen achtet und mit den anderen Religionen zusammenarbeitet, um Frieden in der Welt zu erreichen.

Zur Identität islamischer Religiosität gehört, dass der Islam zugleich eine Glaubensform ist wie auch ein die gesamte Lebensführung ausrichtender Weg. Das hat zu der großen Kulturbedeutung des Islam in seiner Geschichte beigetragen. So wie es im Islam keine Hierarchie oder Priesterschaft gibt, so hat die Trennung zwischen Säkularem und Religiösem, zwischen Zeitbedingtem und Spirituellen (und zwischen Religion und Politik) nie wirklich existiert. Moral, Ethik und Spiritualität gehören hier zusammen und bilden so die sozioökonomische und politische Dimension des Lebens.

Mabud belegt das nicht nur mit Koran-Zitaten, sondern zeigt es besonders an Beispielen aus dem Sufitum, der islamischen Mystik. Spirituelles Erwachen geht hier konstitutiv zusammen mit moralischer Entwicklung und der gemeinschaftlich ausgerichteten Glaubenspraxis, die Gottesglauben, Beten, Fasten und ethische Verhaltensweisen mit Leben erfüllt .

Deswegen ist die Wiederbelebung sozialer Verantwortung unter Muslimen fundamen​tal spirituell begründet. Sie ist ausgerichtet auf die Selbstverwandlung der Menschen und die Gestaltung einer sozialen Ordnung, die das spirituelle Wohlbefinden ihrer Mitglieder ebenso fördert wie die Bewährung in guten Taten. „Die muslimische Gesellschaft ist tief verankert in der islamischen Spiritualität, und ohne sie wird sie schlichtweg aufhören, als Glaubensgemeinschaft zu existieren.“ Die Spiritualität er​mutigt, durch Meditation und Selbstverleugnung an Gottes Gnade teilzuhaben. Umge​kehrt bewährt sich Spiritualität nicht anders als in der Wahrnehmung von sozialer Verantwortung.

Mabud stellt diesen wesentlichen Strang islamischer Überlieferung allen Auffassungen entgegen, die das Sufitum für den sozioökonomischen Niedergang des Islam im Zeitalter des Kolonialismus mitverantwortlich machen wollen - wie es von westlichen Wissenschaftlern, aber auch auf der islamischen Seite vertreten wurden. Die spirituellen Meister sind es, die Architektur, Wissenschaft, Erziehung, Literatur ... zu höchster Blüte gebracht haben.

„Soziale Solidarität im Islam ist demgemäß verwurzelt darin, gemeinsame Glaubens​überzeugungen und gesellschaftliche Ziele zu teilen - in Anerkennung Gottes als des souveränen Herrn der Welt und durch das Ausrichten aller Gedanken und Taten auf ihn in Liebe und Hingabe.“

The notion of social regeneration presupposes social decline. This is understandable. The more we advance through the passage of time, the farther we are from the historical origin of our faith and thereby inevitably loose the intensity of the spiritual light that shone upon the initial followers of the faith. No religion is spared from this. Moreover, it seems that human beings by being oblivious of their own potential to become themselves (i.e. to become full human beings within their own human limitation), have chosen to be satisfied with their own impoverished spiritual state. Specially in the present secular climate nothing is more important to humanity than spiritual regeneration in the true sense of the term.

The need for moral and spiritual teaching has been discussed recently at the world level at various international conferences on world peace including those organised by such organisations as the World Conference on Religion and Peace, Interreligious and International Federation for World Peace and also at educational seminars of many Islamic organisations working on the development of educational policy and curriculum. The emphasis on the teaching of spirituality has come from the huge media coverage of conflicts and war among nations which has sparked a genuinely felt need for peace instead of hatred. There seems to be a consensus that the issue of peace and understan​ding among people should be addressed in the school curriculum so that pupils are able to form proper attitudes from an early age. It has been argued that as the religions of the world have failed to bring about peace by appealing to the inner selves of human beings, a universal kind of spirituality, which is not religion-specific, should be de​veloped to provide people of all faiths with a common ground and this can also act as the basis of a common school curriculum. The Tubingen Catholic theologian, Hans Küng, has already proposed his theory of global ethics or a world ethos in which he hopes to bring about world peace through dialogue among faiths. Various educational organisations are now engaged in developing a curriculum where spiritual and ethical teaching will occupy a prominent place so that pupils learn the importance of uniting people rather than dividing them. These are all commendable aims and thoughts, but can global spirituality and ethics really unite people when the religions have failed? After all, religions do require their followers to rise above their selfish interests and co-operate with each other with a spirit of tolerance, respect and understanding in order to maintain a peaceful world order. Furthermore, what would the nature of this global spirituality be? What would be its basis? Would this act as a system of values overarching all faiths? Where would it draw authority from? 

We have spoken of, and even campaigned for, faith as the basis of education in a multi-faith, multi-cultural country,
 but similar arguments cannot be advanced in favour of spirituality as the basis of education because the concept of spirituality is not so well defined as that of faith. The spirituality of a person is his inner disposition formed by his experience of something that transcends the physical world. All human beings have an experience of a non-material nature – feelings – of wonder, awe, emotion and the like are essentially spiritual in origin, but so long as they do not open one’s heart to the Infinite – the Source of the human spirit – they are limited in possibilities. Such limited types of spirituality are accessible to all people, as all human beings carry within them​selves the ‘breath of God’.
 This is the type of spirituality that is taught at common schools, which cater for pupils of all backgrounds – religious and agnostic as well as atheist. Such experiences can be termed spiritual as they are also connected to the human spirit – whether or not the person undergoing such an experience believes in its existence. This kind of experience also has the possibility of opening the heart towards the Infinite and transporting even an atheist from a state of unbelief to belief, as has happened to some people on rare occasions due to their reception of sudden inner illumination as a result of some unusual experience. But this type of basic spirituality is a far cry from the spiritual experiences of saints who are deeply submerged in the ocean of gnosis.

In order to have a better grasp of the notion of spirituality, we need to look into its wider meaning as well as its Islamic understanding. The word ‘spirituality’ has been used in the English language in many different senses. When the 1988 Education Act was introduced with its message for spiritual development, humanists and secularists were among those who hailed this concept and have been trying ever since to promote spirituality through education. This is a use of the term in a non-theistic sense.

However, faith plays a most important part in the spiritual development of a person which no amount of emotional feeling or mental exercise can replace – the spiritual experience of an atheist is not the same as that of a believer.

Spirituality is indeed a very loose and vague term in the English language and to speak of spiritual education will be meaningless unless one limits one’s focus of attention to its desired area of meaning, as it admits of all connotations from extreme secularism to the deepest form of religiosity. Thus, it is not surprising that there is no proper word in the Arabic language which is an exact equivalent of the word ‘spirituality’. Although the word al-ruhaniyyah is often used in modern Arabic to mean spirituality, this is inaccurate, as this term can never be used in a secular sense, whereas spirituality can be so used. The word al-ruhaniyyah is conspicuously absent in the classical Islamic religious literature: the Qur’an, Hadith or books of jurisprudence (fiqh) and so on. However, the notion of spirituality in a religious sense has always been there and the Qur’an employs several words to convey this idea, e.g. taqwa (piety or fear of God) has been exclusively used in the sense of religious spirituality as the Qur’an says, “The noblest among you in the sight of Allah are the ones who are the most pious” (49:13). The Qur’an further says, “Fear God as He should be feared” (3:102). This is a kind of reverential fear which brings a devotee near to God. The Qur’an itself has been described as a Book of Guidance for those who have the fear of God. Reverential fear cannot be felt without an awareness of the presence of God which is known as ihsan, a state of the spirit when a devotee is elevated to a kind of consciousness which enables them to see or feel the hands of God in everything. In this state of the highest form of spirituality the soul is disentangled from all worldly bonds to which it is attached, and is oriented towards God. The spiritual quest is a quest for the eternal, a process of liberation of the soul from the created world and a journey towards the Infinite. At the highest form of ihsan a human being fulfils the purpose of creation, i.e. the purpose of their very existence which is to have the experience and knowledge of God and to worship Him. On other occasions the Qur’an employs the concept of nearness to God (taqarrub). Thus, one’s spirituality is one’s nearness to God attained through prostration and self surrender to God. A spiritually enlightened soul has been referred to as the contented soul (al-nafs al-mutma’innah), a soul that has found peace in God. Spiritually inspired people are those who reflect and are engaged in the process of intellection, a function of the human heart (qalb), the instrument of cognition. The power of intellection or spirituality exalts human beings above all creatures and is the source of human dignity. It is the positive manifestation of the essence of the human being – the human spirit (ruh) – which he or she carries within himself or herself and which is above and beyond all changes in the external circumstances of human beings. 

No amount of human experience based on the rejection of the human spirit as endowed by God can be called genuinely spiritual in the Islamic sense. There can be no spiritual progress without inner purification, which results in realisation within the inner selves of human beings of the presence of God, and on the external plane through works of piety, devotion and charity. Pseudo-spirituality is so much prevalent and also ironically passes for spirituality in so many parts of the world that people are often confused or feel temporarily satisfied with a poor substitute for that intimate experience of Reality which alone can lead to a knowledge of the Self and of the Absolute. In Islam, spiri​tuality comes from God and leads to God. Spiritual masters such as ‘Abdul Qadir Jilani, Shaykh Ahmad Sirhindi or Abul Hasan Shadhili, through their erudite scholar​ship and eloquence, and above all their knowledge of inner realities, have explained the nature of true spirituality. One can cite similar examples from other religious traditions as well.

Spiritual regeneration is an inner process which involves a continuous remembrance of God, constant watchfulness of one’s own actions, thoughts and passions, to bring about inner illumination leading to a vision of spirituality with increased love for God and the Prophet Muhammad (peace of God be upon him). There can be no Islamic spirituality without love for the Prophet (p.b.u.h.), as he is the pole of creation, to whom are linked all the spiritual orders from the time of early Islam until today. The science of Islamic spirituality – tasawwuf or irfan – known in English as Sufism owes its origin to him. It is his light (Nur Muhammadi, the Muhammadan Light) that shines upon the spiritual paths of all Muslim mystics. By integrating the esoteric and the exoteric the Prophet (p.b.u.h.) provides the supreme example (uswatun hasanah) of a life to live for those who seek the countenance of God. His was a life of contemplation and action, which has inspired Muslims of every generation to emulate him both at the external level – in dress, manners and actions – as well as internally by controlling their lower passions and disciplining their inner selves in order to receive God’s grace. The Prophet (p.b.u.h.) was the embodiment of the Qur’an which is the fountainhead of all the internal and external teachings of Islam.

Islam recognises that a revealed religion such as Christianity or Judaism has an inner dimension which provides their followers with spirituality. Although at a metaphysical level the basic tenets of such religions as Islam, Christianity and Judaism are the same,
 the spirituality contained within the heart of a religion must be experienced through conforming to the external form of that religion. For example, if anyone wants to experience Sufism, he/she must follow the path of Islam, for Islamic spirituality cannot be experienced through a Christian way of life any more than the Jewish spiri​tuality can be experienced through Buddhist practices. Spiritual regeneration in religion must take place from within the form of that particular religion. The common aspects of various spiritualities should not allow one to destroy the integrity of faiths.

Spiritual regeneration in a religion is the revival of the religion itself in its true sense of the term for spirituality cannot stand apart from faith. To dissociate spirituality from religion is to destroy both. Although spirituality is concerned with the inner aspects of the human being, in reality it implies one’s internal change manifested through external actions at all levels: individual and collective, personal and social, as well as private and public. The spiritual quest is not merely a process of personal intellection – the need for it to function in the collectivity should be recognised. Frithjoff Schuon said, “In any case one can define the social in terms of the Truth, but cannot define the Truth in terms of the social,”
 meaning that the human society is desperately in need of following God’s law for its harmonious development. 

While speaking of spirituality it is important not to loose sight of the coherent account of the distinctive teachings and practices of religions and what it means to belong to the faith communities studied. One should recognise the existence of spirituality in all faiths while being aware of the need to maintain their individuality and uniqueness. A true understanding of spirituality comes from a deeper insight into the true nature of human life and the relationship which human beings have with God and with the natural world. What is needed at the present time is a culture of spirituality where the spirituality of an integral religion recognises the spirituality of other religions and co-operates with them to attain peace in the world.

We now turn to the nature of religiosity in Islam and the relationship between Islam and politics in order to understand the basis of social solidarity. Islam is at once a faith and an all-encompassing way of life that has given rise to great civilisations in those parts of the world where it has been able to establish itself. In this religion there is no hierarchy of clergy – and the division between the secular and the religious or the temporal and the spiritual never existed. In it morality, ethics and spirituality are inseparably linked together as also are the socio-economic and political dimensions of life. Religion and ethics need to be united, as it would be meaningless for Muslims (or Christians for that matter) to seek a system of ethics outside their faith. In Islam religion and politics are inseparable – for human life can never be compartmentalised allowing certain aspects to be ruled by God’s law and other aspects by laws evolved by human beings. A person owes his or her allegiance totally to God: our allegiance to anybody other than God is only secondary as it follows from our allegiance to God. One should see God in everything – whether in the mosque or the market place.
 The Qur’an teaches: “Say, truly my prayer, and my service of sacrifice, my life and my death are all for Allah the Cherisher of the Worlds” (6:162). This verse is the key to the understanding of social cohesion and solidarity in Islam. This gives us insight into why political movements as well as every other type of social reformation in Muslim societies have tended to be religious in nature. Indeed Islamic history shows that some major Islamic movements have steered clear of direct involvement with politics, either because of the circumstances prevailing at the time, or due the conviction in a certain methodology of approach. 

Some Sufi orders as a matter of priority stayed away from politics, as in the case of the Chistiyah order in India. To give another example, one of the cardinal principles of the faith movement of Mawlana Muhammad Ilyas – known as Tabligh Jamat is to keep it free from any kind of controversy. Following the philosophy of its founder, the leaders of this movement passionately guard it from being utilized for political purposes. This movement has been going on for seventy-three years with its followers still increasing in number, and its message spreading in all continents of the world.
  Despite their wide ranging methodologies all these movements were directed to the revival of the religion as a whole. Spiritual reawakening, whether through the Sufis or through other movements, has thus played a most important part to achieve social solidarity for Muslims in such a sustained way that has given Muslims a profound sense of continuity with their past as well as hope for Divine mercy and compassion in the future.

Mawlana Ilyas was severely criticized for his non-political approach. However, it would be wrong to say that the Sufis and Mawlana Ilyas were oblivious of the role of religion in political matters. Once a friend asked Mawlana Ilyas about religious reforms among Muslim artisans and craftsmen. His reply was as follows:

“In the opinion of this humble person, preaching for which I had called you and in which I am also endeavouring is calculated to bring under the aegis of Shariah, the arts, crafts, agriculture, trade and commerce of the Muslims of the world and to make everything conform to it. The first step in preaching is worship or religious observances without which adherence to Islamic matters will never be attained in society and business relations. Hence we should start with all sincerity a scheme to spread religious observances in the world. By correcting moral, business and social relations, we would be able to reach perfection in political matters.” 

The work of Mawlana Muhammad Ilyas was directed only to Muslims. With his em​phasis on dhikr (remembrance of God), muraqabah (meditation) and chillah (spending time in the path of God) – all of which are Sufi ideas – his movement included Shariah (the Divine Law), tariqah (the spiritual path), and haqiqah (the inner Truth). By its methodology of work the Tabligh Jamat is however distinguished from the work of the Sufis. This group is involved with spiritual reawakening of Muslims everywhere through their religious and moral development, particularly the fundamentals like belief in God, prayer, fasting, remembrance of God and ethical virtues. This movement is not so much concerned about social reform through formal education or political advancement but through spiritual regeneration which has attracted a large section of people from the Muslim community.

Social revival among Muslims is primarily spiritual and is directed at the self-transformation of the people and the establishment of a social order which facilitate the spiritual well-being of its members and encourage the doing of good deeds. Faith movements in Islam have not been inspired by mere political considerations but by a call to return to the original teachings of Islam. Very often religious reformation at the grass roots level has taken place through the intellectual writings of scholars whose piety and devotion commanded respect of the people. For example, the book, Ihya’ Ulum al-Din (The Revival of Religious Sciences) by Imam Ghazzali was basically a prescription for the spiritual regeneration of individual Muslims and their community. His faith movement was an intellectual response to the scholastic theologians and philosophers whose long debates and discourses were taking the Muslim masses away from the true teachings of Islam. He gave advice both to the masses and to the kings and rulers, although he was himself never involved in politics as we understand it today. 

The Muslim society is deeply anchored in Islamic spirituality as without this they will simply cease to exist as a community of believers. Spiritual leaders have played a great role in preserving and transmitting both the esoteric and exoteric teachings of Islam and in guiding people in their activities at the societal level while keeping in sight their own spiritual goals. Their dynamic and at the same time quiet and peaceful roles have for generations provided stability and solidarity to the Muslim society by encouraging people to partake of God’s grace through meditation and self-annihilation. Attachment to a common destiny has generated in Muslims a sense of the community. The Qur’an states “this community of yours is one single community” (21:92). By the uniqueness of their purpose of existence, by the constitutive bonds emanating from a common faith, by a common direction and common wishes and aspirations, the Muslim com​munity has come to be recognised as a distinct historical entity that breathes in the same spiritual cosmos that has been graced with the love and knowledge of God. 

Societal consciousness and solidarity is an integral part of the Muslim faith. In their solidarity, the Prophet said, “The believers are to one another like a solid edifice re​inforcing one another.” He also said, “The examples of the believers in their love, compassion and concern for one another is like a live body where each and every member in it is alerted to a state of feverish solicitude, the moment one of its members is afflicted.” The spiritual effectiveness of the community depends on its ability to discharge its responsibilities to support and promote the good wherever it finds it and to counter the evil wherever it may be at work: The Qur’an says, “Let there arise out of you a band of people inviting to all that is good, enjoining what is right and forbidding what is wrong: such are they who truly prosper” (3:104).

There will be no more prophets but religious rennovators will come from time to time to help the process of spiritual regeneration of the society. These leaders provide religious focus at the local and global level as the Ka‘ba – the Sacred House of God in Makkah – continues to provide spirituality as the earthly reflection of God’s effulgent light. Seyyed Hossein Nasr says:

„Were human society to be without any contemplatives at all, it would simply cease to exist. All terrestrial existence comes from Being, the luminous source of all that exists, and being and knowledge are ultimately one. Were the light which the contemplative casts upon the terrestrial environment to come to an end, the bond between Being and its earthly manifestations would terminate and the latter would become deprived of the conscious ontological nexus with its source. It would fall into the abyss of nothingness.”

Thus the world will continue to be graced with the presence of people who invoke the names of God, which is the only justification for the continuation of the present order of existence. It is through the efforts of these people that spirituality has been sustained and from time to time reinvigorated through such establishments as the mosques, the madrasah (religious seminaries) and Sufi khaniqahs or zawiyahs (religious hospice). Their expression of spirituality at the level of society is a‘mal-i-salih (good deeds) towards others irrespective of their faith and for collective benefits. Spiritually en​lightened people tend to live a simple life characterized by high moral and ethical virtues, eat food from honest working and shun worldly pleasures which help them cultivate the consciousness of God in worldly matters and this brings all sections of the community together and make them realize the common bond of their faith and their devotion to God.
Spiritual regeneration in an Islamic society cannot take place through coercion or violent political movements which may be designed to be an exploitation of the faith to fulfil worldly aims or based on too narrow an understanding of the nature of the faith. Sufi orders adopt a method of peaceful reconciliation (sulh-i-kul) with everybody according to which there would be no hesitation to receive and instruct people without discrimination. Their doors were open to all – Muslims and non-Muslims, the rich or the poor. Hatred towards people – be they Muslim or not – was against their principle. Proselytization was hardly their aim. Anwarul Haq observes that 

The happiness they experienced when a Muslim abstained from sinning was greater than their joy when one Hindu became a Muslim. It is said that Shaykh Baha-ud-din Zakariya Multani (1182–1262 CE), a Suhrawardi Sufi ranked very high in “instruction and guidance”, in turning people from unbelief to faith, from sin to worship and from sensuality to spirituality. This was the desired object of the Sufis. He gave the message of high spiritual life to Hindus and Muslims.
 

As regards Khawajah Muinuddin Chisti, it has been recorded that “He never preached aggression, he was a man of peace and goodwill towards all God’s creatures.”
 For these people correction and perfection in worship are intimately connected with morals (akhlaq), transactions or dealings with others (mu‘amalat) and social awareness (ma‘asharat).

A society raised upon the consciousness of God will make space for people of all faiths. For example, in India the Chistiyah order found by Khawajah Muinuddin Chisti was particularly tolerant towards non-Muslims. The spirit of moderation of this order impressed the Hindus so much that for the last eight hundred years they have been flocking to the shrine of its founder for spiritual solace. For Khawajah Muinuddin Chisti, the founder of the Chistiyah order, the highest form of devotion to God was service to humanity: “to redress the misery of those in misery, to fulfil the needs of the helpless and to feed the hungry”.
 He drew attention of people to the essence of religion, beyond rituals and formalities. He said, what God loves to see in His slaves are: “first, river-like generosity; second, sun-like affection and third, earth-like hospi​tality.”
 Anwarul Haq states, “Chistiyah saints were known for the catholicity of their views and they could discern and appreciate spiritual values in non-Muslims.”

The positive role played by Islamic spirituality or Sufism has been ignored not only by most western scholars – even a small section of the modern educated Muslims has placed all the blame for the socio-political decline of the Muslims on the spread of Sufism. For them, were it not for the Sufi over-emphasis on the inner aspects of Islam at the cost of its external aspects, the Muslims would not have been weakened in their faith leading to their weakening in world affairs and finally, their colonisation by western powers. These people ignore the profound contributions made by these spiritual masters and their spiritual orders in every facet of the Islamic civilisation: art, architecture, sciences, education, literature, and so on. One of the most important tasks that the Sufis undertook was to educate people in how to become whole humans in whom head and heart work in unison. Space does not permit here to go into a detailed study of the contribution of the Sufis in the above-mentioned and various other fields.

Social solidarity in Islam is thus rooted in sharing common beliefs and aspirations of a community with the recognition of God as the Sovereign Lord of the Worlds and directing all thoughts and actions towards Him in love and submission. It is based on the concept of human beings as God’s representatives on earth whose function it is to participate in the actualization of God’s Divine Law – the Shariah. The mosque as their religious focus on the earthly plane and the madrasah as the institution for disseminating knowledge and wisdom have played a most important role in providing solidarity and guidance to the Muslim society throughout Islamic history.
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