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The Third of Shhe
Imam + usainand His Call
for Justice and Action >
Editorial - Dr. M. Mehdi Kazmi -
R
~ ¥  Everyone recognizes the truth and understands wha *
4 just; the difference lies in this only a few choose to :
stand by it, while most do not. e
ol O
2 In the Islamic understanding, God’s relationship with humanity is founded o
<+ upon a primordial covenant known as al-M 0 t h-l @venant established with all >
<¢« the descendants of Adam. This covenant affirms that every human being iborn e

X with an innate recognition of God’s Lordship, an awareness embedde within
human nature itself. The Qur’an gives this covenant explicit expression: 1 A n d |

S remember when your Lord took from the children of Adam, from their loins,
) their descendants, and made them testify concerning thémeee s, 6 Am F n
~ " Lord?06 They s ai@ran7:1®YThisipnateweeognitien & knowhny 0
<+ asfitrah, the natural disposition through which no human being can claim >

<4« complete ignorance of God. It is not acquired through culture, instruction, or >
& history; rather, it precedes them all, forming the moral and spiritual foundation of &

;. human consciousness. \‘\ we
: The nature of this covenant is neither political nor tribal. It is fundamentally

" gpiritual and ethical, rooted in responsibility rather than privilege. God’s side of 7

" o) =

the covenant consists of guidance through prophets and revelation, mercy through
<*  repentance, and the promise of reward grounded in justice. Human beings, in turn,
~<4« are entrusted with obligations: taw-Q ,dhe affirmation of divine unity; obedience o>
&, to divine guidance; moral conduct anchored in justice, honesty, and compassion; A
and full accountability for one’s own actions. Justice, in this sense, is not merely a
social arrangement or legal construct, but the lived expression of faith itself—the
safeguarding of promises, equity, and moral balance in human affairs.

This covenant was reaffirmed repeatedly throughout history by successive
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prophets, each renewing humanity’s awareness through revelation, moral law, and
social reform. With the advent of the Prophet Muhammad , the covenant reached
its final and universal articulation. The Qur’an stands as the last preserved
guidance, and the moral framework of Islam defines how the covenant is to be
lived both individually and collectively. Yet this was not meant to be a passive or
purely intellectual faith. It demanded conviction—not the comfortable, insulated
faith of quiet debates and inherited rituals, but a faith capable of drawing clear
moral boundaries, confronting injustice, and reshaping societies. It required an
idea sharp enough to divide truth from falsehood and powerful enough to compel
action, even at the cost of life itself.

Central to this vision is the principle of personal responsibility Each

individual stands before God accountable for their deeds, without inherited guilt
or delegated righteousness. No authority can absolve wrongdoing, and no lineage
can substitute for moral action. The covenant is thus lived not only through belief,
but through conscience and conduct.
It is within this ethical and theological framework that Imam 9 usain ibn
A A¢morges as a pivotal figure in moral history. His stand represents the
embodiment of the individual covenant—the refusal to allow injustice to
masquerade as religious legitimacy. Imam Husain was not merely a historical actor
responding to political circumstances; he was a revolutionary conscience,
demonstrating that fidelity to the covenant may demand resistance when power
abandons justice. Through his stand, the covenant was not Redefined but rescued
from erasure.

The Qur’anic vision of covenantal life finds its social expression in Islam
itself—mnot simply as a faith tradition, but as a civilizational principle. The Prophet
Muhammad  emerged in a world profoundly fractured. Tribal Arabia was
disintegrating into cycles of violence, while the great neighbouring empires—the
Byzantine and the Sassanian—were exhausted, decaying, and morally hollow. The
Near Eastern world had become, in many respects, a landscape of collapsed centers
and torn civilizations. Peace, where it existed, was not a solution but a symptom
of exhaustion.

The Prophet recognized this breakdown as a manifestation of humanity’s
failure to uphold its covenant with God. His response was neither withdrawal from
the world nor conquest for its own sake, but the articulation of a moral
system—rooted in the Qur’an and Sunnah—that translated the covenant into lived
peace, justice, and social stability. Only within such a framework, he taught, could
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moral, political, and economic progress genuinely occur. Human history, viewed
through this lens, is the story of humanity’s repeated struggle to honor or abandon
this covenant. Progress is not merely technological or material; it is ethical and
relational. As human beings develop ideas, institutions, and systems through their
God-given will, true advancement occurs only when these creations align with
justice, equity, and the well-being of all creation—human and non-human alike.
As the third of Sha‘ban—the birth anniversary of Imam Husain—approaches, it
becomes incumbent upon us to reawaken this revolutionary covenantal
consciousness. Imam Husain’s entire journey—from Medina to Mecca, from
Mecca to Karbala, and into the moral afterlife of Karbala—must be understood not
as a political rebellion nor as a tragic sacrifice in the conventional sense, but as a
conscious and principled act to preserve the covenant between God and humanity.
At its core, Karbala was not a battlefield; it was a theological and ethical reckoning.
Any political authority that demanded obedience at the cost of this covenant was,
by definition, illegitimate—regardless of its claims to power. It was precisely this
line that Yazid ibn Mu‘awiya crossed. His demand that Imam Husain
offer b a y Aamdath of allegiance, was not a mere request for political loyalty. It
was an attempt to secure religious legitimacy for a system grounded in injustice,
coercion, hereditary absolutism, and moral corruption. Had Imam Husain
acquiesced, tyranny would have been sanctified as an Islamic norm, and the
covenant between God and the Muslim community would have been effectively
annulled.Imam Husain understood this with absolute clarity. His refusal was
neither emotional nor impulsive; it was juridical, moral, and theological. He did
not rise to seize power, nor did he view his stance as a heroic self-sacrifice.
Rather, he regarded it as an inescapable duty owed to God. In this sense, Karbala
was not chosen—it was imposed by fidelity to the covenant.This understanding is
reflected in the words attributed to him in his finalmoments:i O Go d ,

fulfilled my obligat i'fmsmvasnoodespémmbrapledo W"3’f

for personal salvation. It was a declaration that the human side of the covenant had
been upheld at the highest possible cost, and that the preservation of Islam itself
was now entrusted to divine justice. To describe Karbala merely as a “battle” is
therefore profoundly misleading. There was no contest of armies in any
meaningful sense, nor a struggle for territorial gain. What occurred was the public
exposure of injustice, the deliberate refusal to legitimize

false authority, and the establishment of an eternal moral distinction. Imam Husain
did not fight to win; he stood so that truth would not die silently.Had this stand not
occurred, the very idea of resistance within Islam would have been extinguished.
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~7%  Injustice would have been absorbed into religious normativity, and submission to fo—
&  tyranny would have been mistaken for obedience to God. Humanity itself would 2
. have suffered a permanent moral deficit, as the right to say no to illegitimate power -
.. would have been erased from the moral imagination.In the post-Karbala world, A

human societies continue to oscillate between two paradigms. One is the Hussaini
paradigm: a commitment to justice, dignity, equality, moral courage, freedom of
conscience, and the sanctity of human will. It does not promise comfort or safety;
~+=& it demands responsibility. Opposed to it is the Yazidi paradigm, in which tyranny =

-~ 1s disguised as order, domination is rationalized as stability, and religion is <>
. weaponized to silence conscience. The contemporary Muslim world, fragmented ">
‘ and unstable, bears painful witness to the consequences of abandoning the 5
1< - . . oy . . 5 e
Hussaini ethic. In this sense, the Hussaini idea is not merely a historical memory 3
<< f

or sectarian symbol. It is the last remaining moral instrument for genuine human :
3 progress. It affirms that faith without justice is hollow, that power without ethics v
=% is illegitimate, and that silence in the face of oppression is itself a breach of the e
<+ covenant. Karbala is not a memory to be mourned; it is a principle to be lived. b

-¢. Karbala affirms the uncompromising truth that sovereignty belongs to God alone, Pos
_«, and that all human power is legitimate only insofar as it serves justice, dignity, and 2
/:ﬂ moral accountability. Imam Husain’s stand was not a quest for rule, but a L
) conscious refusal to sanctify tyranny, completing the prophetic ethic that denies ')

& absolute authority to kings, dynasties, and coercive systems. Wherever this
~ % principle is abandoned, societies decay; wherever it is embraced, resistance o=

<+  becomes fidelity rather than rebellion.In this light, Karbala transcends geography, >
-4 religion, and time. It speaks to every context in which human will is suppressed -
<. and moral truth is silenced. Resistance to injustice is not rebellion against order, 5

but fidelity to divine sovereignty. Let us therefore renew our commitment to the
governance of God—not as a slogan, but as an ethical obligation. Let us recognize

" that the human will, gifted by the Divine, carries responsibility as well as freedom. ?
% And let us pray that this will is not merely acknowledged, but activated—in o
<+ thought, in conscience, and in action.The call to action, therefore, is neither >
4. abstract nor symbolic; it is a concrete moral obligation to stand unwaveringly for e
S equality, justice, and peace, and to resist every manifestation of tyranny—whether 3
0 the tyranny of distorted ideas that silence conscience, the tyranny of unchecked )
; authority that erodes accountability, or the political, cultural, and economic X
' systems that normalize inequality and perpetuate injustice. This resistance is not 7
“**  merely oppositional, nor is it confined to public protest or historical remembrance; e
~——&+ it begins within the individual conscience and extends outward into collective >
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responsibility. To oppose injustice in all its forms is to affirm the dignity of the
human will as entrusted by God, and to refuse complicity in structures that degrade
truth and humanity. Only through such principled commitment—sustained in
thought, action, and moral courage—do individuals and societies fulfill their side
of the covenant with God, preserving the sacred balance between faith and justice
upon which both spiritual integrity and human progress depend.

Dr. M. Mehdi Kazmi

Auliya Council of North America
Phone: +1 (914) 525-1945
E-Mail: montesynapse@gmail.com

Commentary and Remarks on Dr. Mehdi Kazmi’s Editorial by Dr. Hasnain Valji, Board Member
Imam Ali Research Center, Mahopac, New York

January 30%, 2026

From the opening lines, it is clear that this is not an academic exercise or a commemorative
piece. It is a moral intervention. You are not describing Imam Husain. You seem to be standing
beside him, asking the reader to stand there too, without the comfort of distance. Your use of al-
Mithaq as the entry point is deliberate and intelligent. It shifts the conversation away from sectarian
memory and toward universal responsibility. The covenant is not presented as theology to be
admired, but as a burden to be carried. This immediately raises the stakes. Faith is no longer private.
It is no longer safe. The paper’s greatest achievement is that it restores weight to justice. Justice here
is not a slogan. It is not a policy. It is not an emotion. It is the lived proof of belief. By rooting justice
in fitrah, you have truly dismantled the excuse of ignorance. No one escapes. No one is exempt. The
reader is drawn into the argument before they realize they are being judged by it. That is creative
writing. And it is honest writing. The portrayal of Imam Husain is restrained, which makes it
powerful. There is no theatrical martyrdom. No ornamental sorrow. Instead, we see obligation.
Clarity. Refusal. His stand is not emotional. It is juridical. Moral. Inevitable. Karbala becomes not
an accident of history but the moment when silence became impossible. What is most impressive is
the restraint. The paper does not shout. It does not beg. It does not decorate itself with outrage. It
simply keeps tightening the moral circle until the reader stands inside it, alone with their conscience.
The ending does not comfort. It activates. Justice is no longer optional. Resistance is no longer
political. Silence is no longer neutral. The paper leaves the reader with no place to hide, which is
exactly what writing about Imam Husain should do. This is not a paper to be admired. It is a paper
to be answered. It is indeed a call for justice and action. Jazakallah. To put it in Imam Hussains AS
words’THE LI KES OF ME CANNOT DO BAYAT TO THE
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Ecology In
Islamic Thought

Ali Saeed Safwi

The contemporary ecological crisis has forced religious traditions to revisit
their foundational sources and ask what resources they offer for imagining a just
and sustainable relationship between humans and the natural world. Islam, as a
scriptural and legal tradition with a long intellectual history, contains a rich
vocabulary for thinking about nature, responsibility, and moral limits. Far from
being indifferent to environmental concerns, Islam’s central concepts such as
divine unity, human stewardship, balance, and justice can be reread today as an
ethical framework that speaks directly to questions of ecology and environmental
responsibility.

This article offers a synthetic overview of how key Islamic ideas might inform an
ecological ethic today. It does not claim to reproduce any one scholar’s argument,
but instead sketches a broad, constructive picture of how Qur’anic theology,
prophetic practice, and legal reasoning together generate a distinctive way of
imagining nature and human action within it.

Normative sources and their character

Islamic reflection on nature and ecology begins with the normative sources
of the religion: the Qur’an, the sayings and practices of the Prophet Muhammad,
and the legal-ethical tradition known as figh. The Qur’an is not a systematic
treatise on law or environmental policy; it is a revelatory discourse whose meaning
emerges through careful interpretation, imaginative engagement, and communal
reflection. Its verses move across multiple registers metaphysical, natural, and
moral so that discussions of the cosmos, divine attributes, and human conduct are
constantly intertwined rather than separated into different disciplines.The
prophetic reports, while compiled later and often framed around practical
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~9%  questions of ritual, social order, and governance, preserve concrete examples of S
—-%  how the earliest Muslim community understood land use, water rights, animal >—

. welfare, and protection of certain spaces. Over time, jurists working with these -
., materials developed more systematic legal categories such as land classifications, A
R rules concerning water and pasture, or the designation of protected zones that 3
<< o 9750 . g g >
3 embed environmental concerns within a broader framework of social justice and .
~ %" public welfare. <
ok o
L Qur dédanic vision of nature e
L ¥
o In the Qur’an, nature is neither a random collection of objects nor a mere >
54 backdrop to human drama; it is a coherent, ordered system governed by stable
.. patterns that are repeatedly associated with divine command. Mountains, rivers, A
winds, plants, animals, and sky are described as functioning according to regular i
~ <" laws, which makes the world intelligible and invites humans to observe, reflect, 5
~ " and learn. Natural phenomena thus become signs that point beyond themselves, X
<+ indicating both the wisdom of the creator and the moral order embedded in the >
<s« fabric of existence. o
& At the same time, the Qur’an insists that nature does not contain within itself the 3
_,, ultimate ground of its own being; it exists because it has been brought into
existence and sustained by a reality beyond it. This double emphasis on the 3
o regularity of natural processes and on their dependence upon a higher source s
~ % produces a kind of theistic naturalism: the world is lawful and coherent on its own "
< level, yet always transparent to a transcendent meaning that it cannot fully contain. <>
<4«  The result is that studying nature, benefiting from it, and working within it are not o
& a.cts opposed to religion but can themselves be modes of responding to divine 3>—
o Sigs. s
&  Human beings as trustees >
<< L=

Human beings occupy a distinctive position in this Qur’anic picture.
%' Humanity is described as honored among creatures and endowed with special
< capacities of intelligence, language, and moral responsibility, yet this exalted =
& status is framed in terms of burden rather than privilege. The scriptural language >—
of “trust” and “vicegerency” (khilafah) portrays humans as bearers of a
; responsibility that other elements of creation declined to carry, precisely because
of its weight. To say that the human being is a trustee is to say that the natural

world does not belong to humanity in an absolute sense; dominion lies with the
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creator, while humans act as stewards who must answer for how they use what
has been entrusted to them. This trusteeship is tied to a primordial covenant, in
which the human creature acknowledges its dependence upon and accountability
to the divine, and thereby accepts limits to its own claims over the earth and its
resources. The Qur’an connects the violation of these limits to the broader theme
of corruption on earth, warning that human actions can disturb a cosmic balance
that is otherwise characterized by proportion and order.

Balance, measure, and justice

A recurring Qur’anic motif is that everything in the universe has been
created “in due measure” and according to a “balance.” This language of measure
and balance operates on more than one level: it captures the idea of physical
regularities in nature, but it also expresses a moral structure woven into the
cosmos. Natural law and moral law are not unrelated; injustice, greed, and
uncontrolled desire ultimately manifest as disruptions of the wider order within
which humans find themselves.From this perspective, environmental degradation
is not only a technical or economic problem but a symptom of a deeper ethical
failure. When humans act without regard for limits over-exploiting land, polluting
air and water, or destroying habitats they are not only harming other creatures but
doing violence to themselves, because they are participants in the very system they
damage. Classical Islamic discourse sometimes expresses this idea through the
notion of “wronging oneself,” suggesting that wrongdoing inevitably comes back
to hurt you by destroying the conditions you need to flourish.

Prophetic practice and early norms

Although the Prophet of Islam did not face climate change or
industrial pollution in the modern sense, reports about his practice suggest an
attitude toward the environment shaped by restraint, mercy, and concern for public
welfare. Traditions dealing with water use, for example, emphasize avoiding waste
even when resources appear abundant and stress equitable access to shared sources
such as wells and streams. Reports about animals highlight prohibitions against
cruelty, needless killing, or using living creatures merely as targets for
entertainment.Early Muslim authorities created special protected areas where
people were not allowed to overuse land, water, or wildlife. They did this to make
sure natural resources would last. These protected zones, explained through
Islamic legal rules, show that the community was willing to give up some private
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or short-term benefits in order to protect long-term environmental and social
well-being. Even though these ideas were formed long ago, they still give us useful
language for talking about environmental protection, shared resources, and
responsible management today.

Modern context and challenges

Today’s environmental crisis has developed within a global system shaped
by modern science, industry, and colonialism. Many Muslim-majority countries
now use economic and social systems that came from outside and were often
forced onto them. These new systems changed local traditions and weakened older,
more balanced ways of living with the land and natural resources. Because of this
modern situation, Islamic teachings about the environment cannot simply repeat
ideas from the past. They must now deal with new realities like advanced
technology, greater inequality, and new types of environmental danger that did not
exist before.At the same time, there is a lively discourse within contemporary
Muslim thought about how to respond. Some voices emphasize recovering
neglected aspects of the tradition,such as humility before nature, restraint in
consumption, and the spiritual significance of the created world.Others explore
how concepts like stewardship, trust, and justice might inform policy debates on
issues such as climate change, deforestation, and urbanization. Across these
approaches, the underlying conviction is that Islamic sources offer more than
general spiritual comfort; they can ground concrete ethical and legal responses to
environmental degradation.

Toward an Islamic ecological ethic

Drawing these strands together, an Islamic ecological ethic would likely
rest on several interrelated convictions. First, nature is meaningful: it is not
merely raw material for human projects but a realm of signs that discloses
wisdom, order, and mercy. Second, humans are both privileged and bound:
endowed with special capacities, but obligated to exercise them within the limits
set by trust, answerability, and respect for the larger balance of creation. Third,
justice is inseparable from ecology: the way resources are distributed, the
communities that bear environmental burdens, and the species pushed toward
extinction are all ethical questions, not merely technical ones. Fourth, knowledge
of natural processes is encouraged, not discouraged, because understanding the
lawful patterns of the world is part of reading the signs embedded in creation and
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thus, a dimension of religious responsibility. From these starting points, concrete
principles such as avoiding waste, protecting the vulnerable, preserving
biodiversity, and prioritizing long-term communal welfare over short-term gain
can be articulated in explicitly Islamic terms. Allah says: ¢! YR (G K S

N} AaSR FyR SadlrofAaKSR (GKS oFflyOoSs,

(Qur'an 55:7-8)
Conclusion

Islam’s foundational sources do not present a ready-made environmental
policy, but they do offer a coherent set of images, concepts, and values that can
inform a contemporary ecological ethic. By emphasizing divine ownership, human
trusteeship, cosmic balance, and the inseparability of justice from the natural order,
the tradition invites Muslims to see environmental responsibility as an integral part
of living faithfully rather than an optional, external concern.For scholars, activists,
and communities seeking to respond to ecological crisis from within an Islamic
framework, the task is both interpretive and practical: to reread the tradition in
light of present realities, and to translate its insights into institutions, habits, and
policies that honor the trust of stewardship over the earth.

Ali Saeed Safawi
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= Journey of the Heart T

= and the Awakening A~
—& >—
oy of the Soul o—
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- Raza Amad Rumi o
--€.. .} -
—O [ —
—% This essay is based on remarks delivered by the renowned intellectual %
—H and researcheRaza Rumion the occasion of the book launch for—

< ofNaghm®tameRi ndnhis address, he thoughtfully examined &

“ samU33, the Sufi tradition, and pfar:

—x role of the Chishto order, situat.i
~—<#  cultural, and humanistic framework. What follows is a writteemndering  *
= of that discourse. S

First and foremost, heartfelt congratulations are due to Dr. Mehdi Kazmi and his
colleagues, whose long-standing dedication, care, and sincerity have culminated
in the completion and formal unveiling of this important work on sama“ and the
~<*  Sufi tradition. This occasion is not merely the launch of a book; it marks a b
~—<#<  milestone in an intellectual, spiritual, and cultural journey. On a personal note, it o—
& was also a moment of joy to reconnect with a dear childhood friend, Taimur—an P—
experience that beautifully reflects the essence of the Sufi tradition: bringing

O =
> separated hearts together and transforming individuals into a living, breathing 5,
> community.The Sufi tradition is not confined to individual spirituality alone; it 7
~  represents a living social experience in which hearts are connected s
& through companionship, shared spaces, and collective gatherings. In this context, P
<4< listening to the insightful and thought-provoking speeches of today’s speakers >
% deepened the realization that speaking about sama“ is not merely an artistic or >—
.. cultural exercise, but a serious spiritual responsibility. PR
P
Q}_

QUARTERLY SUFI TIMES JAN FEBMAR 2026



https://razarumi.com/
https://regionalneurological.com/mahmood-mehdi-kazmi/

< | | 0 o : | ’ ‘ .
J | | ! 8 -v.'.zf_A. o~ f*vﬁ»-u_ . ! ] | | 1 | |
RSN - & O % A M LT RG n B AN R L Am B A
A :-{'-\ —J.»."-‘.(- . »;‘, A oy Y :.. & ] ;\ZA\:\{ i ’_'( MR 4 ﬂ/‘\, ,'f(‘ o g: ..;(\,. -"E‘- ™ "H?:‘\“.}:/
))}

SamUA: Not Mere Music, but the Voi cre
When one sits in a shrine or a gathering of sama“ and observes the stillness -
on faces, the moisture in eyes, and the profound spiritual presence within silence, -
it becomes evident that this is not simply a musical performance. Rather, it is a A
direct address to the collective heart. Sama“ is a structured spiritual practice aimed 3
at disciplining the heart, refining the ego, and seeking closeness to the
Divine.Linguistically, the word s @ mrhk4bs listening or hearing. In Sufi practice,
however, it signifies a form of listening that penetrates the heart and brings about Ko
inner transformation. Early Sufis regarded sama’—through Qur’anic recitation, <>
devotional praise, mystical poetry, and melody—as a means to awaken spiritual >
sensitivity. One foundational principle was always emphasized: the issue lies not 5
in the sound itself, but in the listener’s intention and inner state. Those who hear
the voice of Truth are set free, while those who hear only the voice of the ego are
undone. One who listens to the call of Truth is liberated from the captivity of the 3
self, while one who listens only to personal desire turns even beauty into =
nourishment for the ego. >

TheChi sht @ Tradition and the Civili Z%at
In the Indian subcontinent, it was the Chishti Sufis who gave sama’

enduring spiritual dignity and continuity. From Ajmer Sharif to Delhi, and through ";};
figures such as Khwaja Bakhtiyar Kaki, the Chishtt order transformed religious v
outreach from confrontation into dialogue. By embracing local languages, folk o=
traditions, musical modes, and poetic expression, they shaped Sufism into a moral >
and spiritual framework deeply rooted in society. It was within this environment >
that major spiritual movements such as the Bhakti tradition emerged. Figures like L

Guru Nanak, Bhagat Kabir, Bulleh Shah, and Bengal’s Lalon Fakir were all
inheritors of this shared spiritual heritage. By presenting the principles of sama“ in
accessible, local, and reflective languages, they found a place in the hearts of the ?
people.From this same tradition arose the extraordinary figure of Amir Khusrau , o,
who fused Persian and Hindavi, love and music, into a unified spiritual language. s

Centuries later, his verses remain alive, testifying to the fact that sama“ transcends e
language and becomes the language of the heart. B
The Stages of SamUA: From Intention t
Sama“ is not a static ritual but a gradual spiritual journey with several 7
stages. It begins with intention, even before sound, asking why one listens in the o
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first place. Without reverence, sama’ is reduced to spectacle, for spiritual listening fo—
requires humility and adab. The gathering itself is not merely a physical space but >
an ethical and spiritual environment in which words can settle into the heart. >—
Poetry then becomes the language of love, separation, union, annihilation, and g
permanence, awakening the inner vision. As the heart responds, the experience
may unfold as spiritual taste, ecstasy, or inner absorption. Yet true excellence lies
not in the intensity of experience, but in a dignified return, where balance between k2

faith and worldly life is restored. Through books, gatherings, and living traditions, S
this light continues onward, passing from heart to heart. >
.b_

QawwUOl §: The Most Vibrant Public Expr
Qawwali represents the most powerful and communal form of sama’.
Through repetition, rhythm, and collective voice, it generates a state that cannot
be achieved in isolation. Here, commitment precedes argument, an idea that lies at
the very heart of Sufism. An empty heart is not a deficiency, but a space of  *
possibility. Only when the heart is emptied of arrogance and ego does >-

remembrance truly descend. The voice of Truth enters only an empty heart. o
B=
o—
' 3
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