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Abstract 

Allama Muhammad Iqbal, a celebrated political leader, philosopher and scholar of Islam, is considered the national poet of 

Pakistan. He belonged to a religious family which was spiritually affiliated with Sufism. The place of Sufism in Islam has 

always remained a controversial question in the history of Islam. The question regarding the compatibility of Islam and Sufism 

and the place of Sufism in Islam was raised afresh with the advent of modernity in the nineteenth and twentieth centuries. Iqbal 

attempted to reconcile Sufism with rational-scientific knowledge and tried to address this issue by challenging the traditional 

sufi conception. He advocated the need to reform the institution of Sufism. He considered it compatible with Islam but rejected 

the un-Islamic practices amalgamated in the institution. Iqbal never engaged in a wholesale rejection of Sufism per se as an 

ideology, but he criticized some of the sufi doctrines and practices, which include un-Islamic influences, hereditary succession, 

commercialization of khanqahs, and the ideal of asceticism or world-renunciation. In fact, Iqbal propagated the idea of 

“Reformed Sufism,” which refers to the kind of Sufism which is shariah-oriented, and has the ability to reconcile with 

modernity, and contribute to moral reconstruction of the society. His idea of reformed Sufism entailed the concept of ‘ego’ or 

khudi, determination, dynamism, optimism and hopefulness. 
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1. Iqbal’s Life and Sufism   

Muhammad Iqbal (1877-1938) was born to a religious family in village of Lochar (Sialkot). The religious 

inclination of his family towards Sufism and his higher education in Europe were the two essential elements in 

shaping his thought but the influence of family ever remained the dominant factor in him. His father Shaykh Nur 

Muhammad, was a great admirer of Sufism or spiritual values, and had pledged in the Qadri Silsilah. He also used 

to meditate, and even when someone reads his life history and spiritual experiences, he appears to be a sufi.1 Iqbal 

himself had spiritual initiation or bay’ah in the Qadri Silsilah.2 He had a spiritual connection with Ghauth al-Asar 

Hazrat Khwaja Muhammad Umar Abbasi of Gujranwala in the Qadri Silsilah because of his father’s connection 

with him. Iqbal had pledged at the hand of his father, his father had pledged with Hazrat Sa’in Shah, who was a 

khalifa of Khwaja Muhammad Umar.3 Mosque was  

the centre of learning for Iqbal in his early age, and then he went to elementary school. He did his Masters in 

Philosophy and got higher education abroad. Then, he did PhD and wrote thesis with the title The Development 

of Metaphysics in Persia. However, he himself had claimed that western education provided him the opportunity 

to study Islam with new perspectives but he categorically rejected the European influence.4 He admitted that he 

is an enlightened being only because his family inculcated the true spirit of Islam in him.5 He composed various 

books on themes including prose, poetical works, and works regarding Sufism and theological issues. His major 

works are Rumuz-i-Bekhudi, Asrar-i-Khudi, Payam-i-Mashriq, Zabur-i-Ajam, Javid Nama, Bang-i-Dara, Bal-i-

Jibril, Armughan-i-Hijaz and Zarb-i-kalim. Iqbal’s works which throw light on his religious ideas, particularly 

dealing with Sufism are The Reconstruction of Religious Thought in Islam and The Development of Metaphysics 

in Persia. 

 

The present paper is an attempt to analyze Iqbal’s interpretation of Sufism; an esoteric concept of religion or 

spirituality in rationalist/modernist framework in a very different manner from the traditional Sufi conception. It 

also sheds light on the idea why he appeared as a defender or a critic of Sufism by critically analyzing his views 

on Islamic and un-Islamic Sufism. This paper is a humble attempt to fill the research gap on Iqbal’s religious 

thought with particular reference to Sufism, and holds academic significance as it critically analyses his original 

writing and brings to the surface his original words which were wrongly interpreted, and he appeared only to be 

a critic of Sufism. The question that he was a defender or a critic of Sufism is extensively debated by the students 

of Iqbal studies but usually scholars ignore the bases of this controversy. It further explains how Iqbal redefines 

various traditional concepts associated with the institution of Sufism and tried to reform it. On the one hand, he 

appears to be advocating Sufism, and on the other, seems to reject it; but, in fact, he criticized the un-Islamic 

practices or traditions of the prevailing Sufism and never criticized Islamic Sufism. Iqbal was never a critic of 

Sufism per se, which means he never rejected Sufism as an ideology. He only criticized the un-Islamic practices 

associated with this institution.  
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2. Iqbal as a Defender of Sufism  

 

Some scholars have a view that Iqbal was a defender of Sufism who advocated everything associated with Sufism. 

He is said to have defended some of the practices associated with the institution of Sufism and criticized many 

others. He renounced rahbaniyat or asceticism that confines a person to spend his life in sufi dwellings. He 

opposed the anti-shariah influence of regional and local cultures on Islam and Sufism. He wanted to inculcate the 

spiritual leanings in an individual, but this spiritual inclination does not confine him to lead a secluded life. He 

primarily wanted to develop the character of Imam Hussain (RA), the grandson of Prophet Muhammad (PBUH) 

in an individual. To him, he should live an energetic life in society, as Imam Hussain (RA) did, who challenged 

oppression or coercion and sacrificed his life for this purpose but never submitted before the forces of oppression 

and tyranny. He stated in one of his verses: 

 

nikal ker khanqahon se ada kr rasm-i-shabiri 

ke faqr-i-khanqahi hae  faqat andoh-o-dilgiri 

tere din-o-adab se arahi hae bou-i-rahbani 

      yahi hae marne wali umato ka alam-i-piri6 

 

(You must come outside from khanqahs or sufi dwellings, and perform the tradition of Imam Hussain (RA). The 

khanqahi system is only woe and grief. The pungent smell of asceticism is coming from your religion and 

literature. This is a feature of communities who are approaching their decline). 

 

3. Iqbal as a Critic of Sufism 

  

Many scholars and students of Iqbal are of the view that he was a critic of Sufism, and cited Iqbal’s letter addressed 

to Syed Suleiman Nadvi (1884-1953) in which the former disapproved of Sufism in an open manner.7 It was 

published first in Kuliyat-i-Makatib-i-Iqbal and later in Iqbal Nama. In Kuliyat Iqbal stated:  

 

“…Tasawwuff  ka wujud hi sarzamin-i-Islam mein aik ajnabi poda hae jis ne ajamiyon ki dimaghi ab-

o-hawa mae parwarish pai hae” 8 

 

(There is no doubt in it that the presence of Sufism is an alien plant on the soil of Islam that had grown in the 

surroundings of Persian mindset). 

 

However, this letter erupted a controversy, therefore, this letter needs careful scrutiny by the scholars. The typed 

text of the letter was printed in the Kuliyat along with the image of Iqbal’s original letter. The typed text talks 

about Tasawwuff but the original letter talks about wujudi Tasawwuff; actually the term wujudi was omitted from 

the typed/printed text, and caused confusion. The typographical mistake in Kuliyat needs to be corrected in order 

to understand the ideas of   Iqbal regarding Sufism. The original letter is also available at Iqbal Academy Lahore.9 

The Letter published in Iqbal Nama and the original letter published in Kuliyat states,  

 

“… Tasawwuff -i-wujudi sarzamin-i-Islam mein aik ajnabi poda hae jis ne ajamiyon ki dimaghi ab-o-

hawa mae parwarish pai hae” 10 

(There is no doubt that Wujudi Tasawwuf is an alien plant on the soil of Islam that had grown in the surroundings 

of Persian mindset.) 

 

If one acknowledges the statement of Iqbal given in the original letter in Kuliyat, he does not appear as a critic of 

Sufism at all, but appears to be an opponent of Wujudi Sufism (Sufism that supports the philosophy of Wahdat-

al-wujud). This is the major source which is being cited by many scholars and researchers to make an argument 

that Iqbal was a critic of Sufism. For instance, a renowned religious thinker of Pakistan, Ghulam Ahmed Pervez 

(d.1985), cites the statement of Iqbal’s letter with typographical mistake to prove that he rejected Sufism. 11 

 

If one further analyzes the remaining text of the same letter, Iqbal seems to continuously oppose Wujudi Tasawwuf 

or Persian Mysticism, as he says: 
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“It is my belief that among Muslims heightened asceticism (ghulu-fil-zuhd) and issue of 

wujud is a result of the influence of the Buddhism or Buddhist religion. I have a lot of 

respect for Khwaja-i-Naqshband and Mujaddid-i Sirhind but its lamentable that today 

these silsilahs have also come under the Persian influence. The same situation is of Qadri 

Silsilah in which I also have a pledge, although the purpose or objective of Hazrat Muhiyy 

al-Din Abd al-Qadir Gilani was to purify Islamic Sufism from ajamiyat (Persian 

influence).12 

 

One can assess that Iqbal opposed in this letter is the influence of asceticism (rahbaniyat) as he clearly argued 

that the founders of the sufi silsilahs had very different intentions but later the Persian Mysticism or other local 

religions influenced all sufi silsilahs. He was not an opponent of the sufi silsilahs and Sufism, but seems to oppose 

the un-Islamic practices prevailing in sufi silsilahs under the influence of Persian Mysticism and Buddhism. 

Further, we can make an argument that he was not against the practice of pledge in sufi silsilahs as he admitted 

the fact that he himself had a pledge in Qadri Silsilah.13 If he had been against the pledge and Sufism, he would 

have written that he had mistakenly pledged in Qadri Silsilah as he challenged many beliefs on which he had a 

firm faith in his young age. We can infer that the typographical mistake in publishing the Kuliyat created this great 

controversy and Iqbal was made to appear as an opponent of Sufism. 

 

 

4. Partial Rejection of Sufism, and the Need for its Reform 

 

Iqbal never rejected Sufism in a wholesale manner, only partially disapproved of certain practices which he 

considered un-Islamic in nature. Some ideas presented by Iqbal such as un-Islamic influences, hereditary 

succession, khanqahs as a storehouse of wealth, faqr, asceticism and wahdat-al-wujud need discussion to analyze 

his partial rejection.  

 

4.1. Iqbal’s Criticism on Un-Islamic Influences on Sufism  

  

Iqbal was against the anti-shariah regional influences on Sufism. He labeled them as Greek Tasawwuf, Iranian 

Tasawwuf and Indian Tasawwuf. He divided Sufism in two categories: Islamic and un-Islamic Sufism, generally 

referred to as Persian Sufism (ajami tasawwuf). Now the question arises how these terms were interpreted by him? 

In his perception Sufism is permitted in Islam but it should be based on the principles of shariah. It should 

inculcate in an individual the power of determination, dynamism and optimism. This kind of Sufism is permitted 

in Islam. In Asrar-i-khudi, he paid tribute to those sufis who taught the kind of Sufism which inculcates dynamism, 

optimism and action-oriented approach among the seekers, which include Bu Ali Qalandar Panipati (d.1337), 

Saiyyid Ali Hujwiri (980-1072) and Bayazid Bistami (d.874).14 When the message of Islam disseminated in other 

regions of the world, the local traditions, cultures and the regional practices influenced the true spirit of Islam. 

Consequently, some un-Islamic practices amalgamated in Sufism and it started inculcating pessimism, asceticism, 

and feebleness among the seekers. The key elements in un-lslamic Sufism are the khanqahs becoming the 

storehouses of wealth, infiltration of local cultural influences, emergence of hereditary succession, and 

proliferation of the ideas of Wahdat-al-wujud, asceticism and faqr (beggary or isolation from worldly affairs). We 

can see these two kinds of Sufism in Iqbal’s works. 

  

Iqbal had a very different interpretation regarding these two categorizations. He tried to develop the compatibility 

between the rational and scientific knowledge and Sufism as a spiritual institution, based upon his ideas regarding 

knowledge and its reliability. In his views, the knowledge gained through every medium is reliable whether it is 

religious-mystic experience or intuitive faculty and the five senses. To him, “intuition is only a higher kind of 

intellect.”15 In all human beings there is some rational faculty; in some cases, it is in the form of temporal thought 

while on the other hand, it is in the form of intuitive faculty. Iqbal believed that ‘the birth of Islam is the birth of 

inductive intellect,’ 16 as, according to Iqbal, the Greeks failed to assign any positive value to sense perception, 

and it was Islam that accorded induction its true status as a source of knowledge.17 As Iqbal stated in The 

Reconstruction of Religious Thought in Islam that one must admit it as 

 

“… something focal in the process of reflective synthesis. Nor is there any reason to 

suppose that thought and intuition are essentially opposed to each other. They spring up 
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from the same roots and complement each other. The one grasps Reality piecemeal the 

other grasps it in wholeness. The one fixes its gaze on the eternal and the other on the 

temporal aspect of Reality. The one present enjoyment of the whole of Reality, the other 

aims at traversing the whole by slowly specifying and closing up the various regions of 

the whole for exclusive observation. Both seek visions of the same Reality which reveals 

itself to them in cordance with their function in life … [intuition] is a higher kind of 

intellect.” 18 

 

Further, Iqbal more clearly differentiated between the Islamic and un-Islamic Sufism by admiring the sufis who 

are inclined towards the true spirit of Sufism. In Saqi Nama, he wrote:  

 

tamaddun,  tasawwuf, shariat, kalam 

butan-i-ajam ke pujari tamam 

haqiqat kharafat mae kho gai 

ye ummat riwayat mae kho gai19 

 

(Culture, Sufism, Shari’ah and scholasticism; all are idols of worship which are composed by the non-Arabs. 

The reality has been lost in absurdities. This Ummah is lost in traditions). 

 

wo sufi ke tha khidmat-i-haq mae mard 

muhabbat mae yakta hamiyat mae fard 

ajam ke khiyalat mae kho giya 

ye salik maqamat mae kho giya20 

 

(The sufi who was involved in the service of God, he was matchless in love and in ardency of soul, but somehow 

got lost in the Persian thought. This traveler got stuck in the half-way stations). 

 

These verses are presented for arguing that Iqbal was an opponent of Sufism. But these verses need proper 

understanding. If we consider it a critique on Sufism, it means Iqbal not only criticized Sufism, but he also 

condemned culture, shariah and rationalism. Then we must acknowledge that all these notions were born out of 

Persian influence on Sufism, and hence, un-Islamic. According to Iqbal, in the past, the sufi seekers were absorbed 

in serving the Truth, and were endowed with chivalry and love, but in his own days, the sufis were stuck in the 

Persian ideas and stages of Sufism. This is criticism on un-Islamic orientation of Sufism but not on Sufism and its 

stages per se. He knew that the real sufi is not bound by time and space.21 

 

In Zarb-i-kalim, Iqbal stated that Sufism which teaches the lesson of escapism or isolation from this world is un-

Islamic. If knowledge gained through intuition is not the guardian of one’s self or ego, it is useless. Iqbal redefined 

the concept of ‘ego’ (khudi), which is central point to understand Iqbal’ ideas about Sufism. In his perception,  

ego is the development of self-consciousness and man is basically an ego which cannot be isolated from the 

Ultimate Ego but he retains his own individuality. He is giving rational approach to his philosophy in a way that 

he describes his overall philosophy by presenting the spirit (ruh) in a constant journey through which it reaches 

the level of perfection where God becomes his co-worker. This is the point where the consciousness become 

dynamic and active and changed into an active consciousness, which is independent in the understanding of the 

inner and outer world where the impossibility converts into possibility.22 The intuitive knowledge is significant 

and Islamic in its nature, only when it paves the way for the development of ego in a being. Islamic Sufism 

inculcates optimistic attitude and builds a dynamic personality, but un-Islamic Sufism focuses on asceticism.23 

Further, he believed that the sufis have lost their energy to work as a mujahid (a person who puts a lot of effort in 

something) and the wine of alast (primordial covenant) is presented as an excuse for this inertia.24 He only 

approved Sufism which is pro-shariah and rejected anti-shariah practices of the institution of Sufism. He never 

rejected Sufism in wholesale manner. 

 

4.2 Critique on Hereditary Succession in Sufism  

 

Iqbal had pro-shariah approach towards Sufism and never criticized the real sufis and the institution of Sufism. 

He tried to clarify his disposition through various articles, letters and verses. He stated in one of his articles that 
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philosophically and historically, he had some reservations on certain issues, but they are considered as the issues 

or topics of Sufism. Then he said how he could criticize the objectives of Sufism and posed a question; is there 

any Muslim who would look down upon those who have love for Prophet Muhammad (PBUH), through which 

they develop a relationship with God, and become a reason of the strong faith of others.25 After that he stated if 

he would have been a critic of sufis, he might definitely not have taken help from sufi literature.26  

 

Iqbal, nonetheless, criticized the descendants of the sufis who claim their authority as legitimate heirs and argued 

in his verses that the aerie of an eagle is in the possession of a crow.27 He refers to eagle as a symbol of the sufis 

who knew the true spirit of Sufism, on the other hand the crow refers to the people who claim their inherited 

authority as sufis with the intention to collect wealth. However, it appears that Iqbal criticized only the imposters, 

as he declared: 

 

ham ko to muyassar nhi bijli ka diya bhi 

ghar pir ka bijli ke charaghon se hae roshan 

shehri ho dhiyati ho musalman hae sadaa 

manind-i-butan pujte hen kaabe ke barahman 

nazrana nahi sud hei piran-i-haram ka 

har kharqa-i-salus k andar hae mahajan 

miras mei ai hae inhe masnad-i-irshad 

zaghon kay tasarruf mei uqabon ka nasheman 28 

 

(We do not have lamp for light, while the house of the sufi master is illuminated by lamps. The Muslims, rural as 

well as urban, are simple; they worship the caretakers of Kabah as their idols or gods. The offering is in fact, 

usury. There is a usurer in every cloak. The claim and use of spiritual authority is their hereditary right; the aerie 

of an eagle is in the possession of crow). 

Iqbal presented the same idea in many verses, so it means that he admitted those who are the real sufis considered 

as eagle but criticized the tradition of hereditary succession in Sufism or a pseudo-sufi referred to as crow.29 He 

clearly stated while criticizing the pseudo-sufi that spiritual wisdom or hikmah are insignificant and have no use 

and significance if someone is not true and sincere. Their prayers, worship at middle of night, contemplations and 

meditations are significant only when it can develop ego in an individual.30 The study argues that to him, shariah-

orientedness is the key element of a sufi and the institution of Sufism. 

 

4.3 Critique on Khanqahs as Storehouse of Wealth 

 

Iqbal criticized the sufi institutions which had transformed into wealth collection centres. To him, the sufi 

imposters collect wealth from the poor class of society for their lavish life style full of comforts and use Islam as 

a legitimate tool as he stated:  

 

yahi shaykh-i-haram hae jo chura ker beich khata hei 

kalim-i-bu zaro, dilq-i-awais-o-chadar-i-zahra 31 

 

(This is the sufi master who sells and misinterprets the conversation of Abu Zar Ghaffari, love of Awais Qarni 

and the teachings of Hazrat Fatima (R.A). 

He never criticized a genuine sufi; however, the person who claims to be but who is not a sufi in actual is rejected 

by him. Iqbal never rejected Sufism and a sufi but he rejected pseudo-sufis who are the caretakers of the ancestors’ 

shrines and are involved in collecting wealth. 

 

4.4. Redefining Faqr 

 

Today faqr (generally understood as voluntary poverty) is a very contentious term used in sufi circles and has very 

complex meanings attached with it. Iqbal also used his controversial term but with a very different interpretation in 

comparison to today’s understanding. Usually, it is interpreted as beggary, poverty, asceticism and the complete 

escapism from this world but Iqbal interpreted it as the power which develops certain kind of determination and 

struggle in the way that the greatest flash of this worldly life cannot dazzle the eyes of an individual.32 He does not 

see this materialistic world with abhorrence but enjoys the colours of this life. When a mard-i-momin or a ‘true 
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believer’ is moving towards his destination, faqr is the power due to which this materialistic world cannot become 

a hurdle in his way. To accomplishes this kind of faqr is only possible by living in this world as in Iqbal’s thought 

this whole world is a holy place. According to a hadith of Prophet (PBUH), the whole of this world is a mosque or 

a sacred place.33 This is the state for which Iqbal said: 

chist faqr ae bandagan-i-aab-o-gil 

yak nigah-i-rah bien, yak zindadil 34 

 

(What is faqr, O human beings? It is the vision that perceives the way, and it is the heart that is alive) 

 

This is the stage where a true believer can explore all the powers of this universe and use them according to God’s 

commands. The non-believer’s identity is that he remains busy in exploring universe, whereas the identity of a 

true believer is that he gets the universe involved in him. 35As Iqbal stated in one of his verses that 

 

kafir ki ye pehchan  keh afaq mae gum hae 

momin ki ye pehchan keh gum is mae hae afaq36 

 

(The non-believer’s identity is that he remains busy in exploring universe whereas the identity of a true believer 

is that he gets the universe involved in him). 

 

Iqbal has, in fact, redefined the concept of faqr. He stated in one of his verses that this kind of faqr inculcates a 

spirit which challenges the evil forces. In Iqbal’s perception, today to some extent all the sufi silsilahs are 

disseminating the concept of faqr which inculcates in man escapism from this world and Islam does not allow 

this, though, the founders of these silsilahs had very different intentions. To him, the founders of sufi silsilahs 

never advocated escapism or isolation from this world and encourage the people to leave the worldly affairs and 

spend the whole life in khanqahs. Iqbal brands this kind of faqr as ‘faqr-i-kafir’ (the renunciation of an unbeliever) 

and rahbaniyat or asceticism as he declares: 

 

faqr-i-kafir khalvat-i-dasht-o-dar ast 

faqr-i-momin larza-i-behr-o-bar ast 37 

 

(The faqr of an unbeliever is solitude in the forest, whereas that of a true believer can shake the land and the 

water). 

 

To Iqbal, the one who is the advocate of Quranic  faqr ‘faqr-i-momin’  works with the intention to serve the truth 

and to challenge the batil (falsehood/evil). This kind of faqr develops knowledge and spirit in an individual as 

Iqbal stated in one of his verses:  

 

faqr uryan garm-i-badr-o-hunayn 

 faqr uryan bang-i-takbir-i Hussain 38 

 

(The naked faqr is the heat of the battles of Badr and Hunain, it is the slogan of Husain’s call). 

 

In another verse he argues that this materialistic world is the prey of a true believer. But to tell him to give it up is 

like telling a falcon to let go of its prey.39 Iqbal focused on the social and societal life. In his view, faqr is the 

power which can be achieved only by living in society, not in the isolated meditational life; which is not 

permissible in Islam.40 But many scholars used these points to present Iqbal as a critic of Sufism.  

 

Iqbal clearly differentiates between the Islamic and non-Islamic faqr. According to him, one type of faqr is not 

permissible which teaches the hunter to be a prey, whereas there is another that unlocks the secrets and mysteries 

of mastery over the world (mysteries of life), and this is endorsed. This faqr indoctrinates in nations the attitude 

of pensiveness, and can transform a soil into elixir. This faqr is associated with Imam Hussain (R.A) and has 

attributes of power which is the heritage of Muslims.41 In this way, Iqbal redefines the general concept of faqr, 

which is a fundamental doctrine of Sufism.  
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5. Iqbal’s Idea of Reformation of Sufism 

 

The concept of reform is taken generally to conceptually analyze Iqbal as a critic or a defender of Sufism in 

flexible manner without referring to the orientalist approach to study the process of reform. The term reform refers 

to restructure or redefine Muslim society with the aim to find the solutions of new problems in the light of 

fundamental sources and have the ability to reconcile with modernity. The term reform is generally used in 

scholarly literature but with different meanings. For instance, Osella and Osella argue that reform “refers to 

projects whose specific focus is the bringing into line of religious beliefs and practices with the core foundations 

of Islam, by avoiding and purging out innovation, accretion and the intrusion of ‘local customs.”42 Thus the term 

reform advocates the compatibility of Islamic traditions and contemporary challenges by considering shariah as 

focal point. Iqbal tried to reform the institution of Sufism in the light of Islam and to reconcile it with rational 

knowledge by considering shariah as yard stick. 

 

Iqbal never disapproved of Sufism per se, but he rejected some of the sufi practices as well as institutions. He 

wanted to inculcate spiritualism which is not characterized by asceticism and isolation from this world. To him, 

Sufism should lead to development of love, ego and power which permits a spiritually inclined individual to use 

his obscured powers and capabilities to challenge the evil forces. This is the stage where an individual develops 

these forces of life and can perform extraordinary tasks which are apparently not possible but only due to his love 

(ishq) and strife. Iqbal says in one of his verses that one must enlighten one’s lamp or heart, as Rumi did. Iqbal 

admitted that Rumi got indulged in the love of Shams Tebriz (the mentor of Rumi) which brought a great 

revolution in his life.43 In Iqbal’s perception, the sufi master and spiritually inclined individual who is energetic 

can change the life of an individual only by his one glance and has the capacity to control all the apparent and 

hidden powers.44 He wrote a detailed narrative of  Bu Ali Qalander and his disciple to explain the idea that how 

an individual with strong khudi (ego) has the capacity to control all the powers of this universe by the development 

of ego and love.  

 

To sum up the discussion, it appears that Iqbal did not altogether reject Sufism he only criticized some practices 

that prevailed in the sufi institutions such as hereditary succession among sufis, transformation of khanqahs into 

wealth collection centres and the asceticism. Earlier, the sufi khanqahs disseminated the kind of Sufism which 

inculcated in an individual the capability to challenge the evil forces and explore the universe. Later on, when the 

message of Islam spread in different regions of the world consequently, various un-Islamic influences polluted 

the institution of Sufism. Many anti-shariah practices got amalgamated in it.  In Iqbal’s perception Sufism is 

permitted and compatible with Islam but only that kind of Sufism which has the capability to acquire fresh 

knowledge, develop ego and empower an individual. In a nutshell, the study concludes that he was a defender of 

Sufism but he was against un-Islamic Sufi 

sm which was polluted by varied influences. He never criticized Sufism per se. To him, Islamic Sufism refers to 

Sufism which is based on the principles of shariah. It should develop power, determination, dynamism, optimism 

and hopefulness instead of escapism and renunciation. The un-Islamic Sufism refers to Sufism which promotes 

asceticism and inculcates passivity and pessimism. He tried to reform the institution of Sufism and redefined the 

concepts associated with the institution of Sufism by primarily highlighting the role of a sufi master, who should 

contribute positively in the moral reconstruction of the society.  
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