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The current debate around migration revolves around the economic impacts and legal status of individuals or groups of immigrants. International bodies and states - be they exporters, importers of migrants or transit countries - have a hard time defining attitudes and policies towards immigrants and immigration for the 21st century.  Detractors and defenders of immigration practice the same dehumanization of migrants by seeing them only through the economic prism and perceiving immigrants as commodities rather than as human beings
.

This failure to manage migration in an ethical manner leads to serious human rights violations, including the exploitation of immigrant workers by employers and the encouragement of traffickers to spread a modern form of slavery
. A human perspective and a moral approach to migration and immigration is therefore a necessity today. The ambition of this article is to participate in a reflection on the ethics for migration based on the Sufi tradition, this mystical Muslim tradition that has greatly contributed to the theorization of travel and peregrination (siyaha).
Travel and Migration in the Muslim Tradition
All religions sanctify travel and migration but Islam is born between two journeys --- the migration to Medina (preceded by the exile to Abyssinia) and the pilgrimage back to Mecca.  The religious vocabulary in Islam reminds constantly of the status of humankind as travelers, pilgrimage as the fifth pillar of Islam being the ritual expression of this condition.  The word « sirat » (path) appears 40 times in the Qur’an and « sabil » (way) 176 times. The root of the word « shari’a », « shar’ », means the road leading to the water point.  Religious orders are called « tariqa », from « tariq » (road), i.e. road to perfection.
. The recommendation of Prophet Muhammad to « seek knowledge even if it is in China » and the observation of the Sufi master al-Sa’di that « the gem which never leaves the mine is never polished », give to travel an epistemological and a gnostic dimension. It is therefore not surprising that Muslims have always been great travelers. Business travel, transcontinental trade, military expeditions, religious journeys or the search for knowledge have led Muslims in every corner of the world. Humanity owes them some of the greatest travel relations
. 
Another fundamental concept in this domain is hijra (migration). Hijra punctuates the life of Muslims around which their calendar has been decided. Hijra comes from the root H-J-R, which means to leave and give up. We make hijra from one place to another, or from one state to another. 
  Hijra is primarily a movement in space and for the first Muslims hijra was a displacement from a place where they were persecuted to a place where they were safe and where they benefited of freedom to worship. However, the motivation and the purpose of hijra, underlined in a prophetic tradition (hadith) are multiple and diverse: 

 "There are those who undertake hijra in search of God and the pursuit of 
His Prophet and those who travel in pursuit of fortune or a wife, or in search 
of power ... »
.  
When suffered or involuntary hire becomes "tahjeer", that is to say "deportation" 
Hijra in search of God and his prophet did not stop with the establishment of the Muslim community or the death of the prophet; various Muslim communities at different times practiced hijra to defend their faith, to flee dar al-harb (the abode of war) to dar al-Islam (abode of Islam) or found new Muslim communities. Thus, within the Islamic tradition, migration has an ethical meaning; it is a form of religious and political action that seeks to achieve moral and/or physical distance from iniquity, from ignorance, and from misbelief (kufr).  
However, within the mystical stream of Islam known as tasawwuf (Sufism) migration is often framed in more individualistic and metaphorical terms and it implies progressing from a state of egoistic and worldly pursuits towards true communion with God.
Sufism, both as a “spiritual science” and an “initiatic way” (ṭarīqa), strives to the positive transformation of an individual Muslim’s character (akhlaq) and refinement of his/her civility  (adab). Through its fundamental teachings of murāqaba (mindfulness), muḥāsaba (self-examination), mujāhadat an-nafs (self-discipline), futuwwa (spiritual chivalry), as well as waḥdat al-wujūd  (oneness of Being), tasawwuf seeks to develop the believers’ self-awareness, self-criticism, self-mastery and thus lay the foundation for an open-minded, humble, empathic, and inherently tolerant attitude toward others. 
Concept of siyaha
In order to differentiate their spiritual journey from hire, Muslim mystics or Sufis developed a new travel lexicon, the lexicon of siyaha or peregrination and wandering
.    For the Sufis travel has a metaphysical meaning; it is a specific form of meditation, a path or a journey on the way (tariq) to God
. For the Sufis peregrination (siyaha) is a major initiatory discipline: because humankind is destined to a life of travel because the universe itself is in perpetual motion. 
"Existence (life) - according to the Andalusian jurist and Sufi Muhyiddin Ibn 
'Arabi (d.1249) - is movement; that is why there can be no immobility, 
otherwise it would mean the return to nothingness ». 
For Muslim mystics then, siyaha -- the life of wandering and peregrination-- is an initiatory step, but it can also become a permanent state and thus represent, for some of them at least, a form of holiness, as is the case of the « wandering mystics» or the « pilgrim saints » 
.
Muhyiddin Ibn 'Arabi, one of the most important Muslim Sufis and metaphysicians whose work continues to animate philosophical debates until today and who traveled during the 13th century from his native Andalucía to North Africa, then Egypt, Arabia and the holy places before finally settling in Damascus, has left behind him one of the most penetrating and clairvoyant texts on travel and difference or otherness
.  Among the writings where he discusses peregrination and exile we will refer here to his al-Futuhat al Makkiyyah
. But Ibn' Arabi also dedicated an entire book to the theme of travel - Kitâb al-isfâr  fi natâ'ij al-asfâr, or "the book of the unveiling of the effects of travel"
.   This latter book, which he wrote at the beginning of his career and before the start of his physical journey, describes the journeys of the prophets presented in the Qur'an and in the tradition of the Prophet 
Obviously, the travels undertaken by Prophets were both objective –travel in a in the material world—and subjective --journeys in the world of imagination. But for the « eyes of the heart », as Ibn ‘Arabi puts it, these two worlds are but one. The purpose of the « prophetic » journey, with its adventures and abandonment of the familiar, is precisely to free the traveler from the effects of the ordinary, the objective, in order to put him in a state of awareness and spiritual expansion. The dynamics of the journeys described in the Kitab al-isfar thus reflect the mobility of both divine reality and the perpetually changing physical universe.
Travelers - and readers of this epistle- are called upon to bear their gaze on the world and within themselves, in accordance with the verse of the Quran so often commented by Ibn 'Arabi -- "We will show them our signs on the horizons and in themselves" (Qur’an, 41:53). For, the journey into the objective world leads man inevitably to his inner being and from there to the knowledge of God.
Concept of Ghurba 
Ghurba is another concept that is central to the reflection of Ibn ‘Arabi on siyaha.  According to Kitab al-isfar, travel starts with a state of perplexity / confusion (hayra), followed by a feeling of chorda, that is to say an impression of separation, remoteness, loneliness, nostalgia or exile, caused by moving away from the familiar and towards the unknown.  
Edward Said described this feeling in his Reflections on Exile:

« It is the unbearable rift forced between a human being and a native place, 
between the self and its true home »
.
The concept of ghurba (distance, exile, nostalgia) which Ibn 'Arabi always presents to us as opposed to the notion of qurba (proximity), is widely discussed in Kitab al-isfar but also in his al-Futuhat al-Makkiyya within the framework of the discussion of his esoteric doctrine of "wahdat al-wujud" (unity of being). 
For Ibn 'Arabi  ghurba is not the direct negative consequence of the geographical displacement because, for him, the world - and the divine - are in continuity with the human subject. True exile, according to Ibn ‘Arabi, is a psychological experience resulting from the disruption of unity (wahda) and harmony between the human and the divine, that is to say between man and the world. Ghurba is therefore a state in which the subject is far from his/her ethical and spiritual fullness.  He writes:

"The purpose of safar or siyaha for the Sufi is the search for truth / of God 
and leaving one’s home. Therefore, chorda is not a station on the seeker’s 
way; it is a lower stage of the disciples’ journey for spiritual quest.   The 
Gnostics (seekers who are more advanced on the way) do not experience 
ghurba because God / Truth is their mirror "

The subtle place of ghurba on the Sufi path does not imply a negation of the experience of pain resulting from physical separation.  This grief, however, is quickly neutralized by the exultation engendered by the experience of proximity with/to the divine (qurba). Ibn 'Arabi brings us closer to this emotion through poetry:


Realizing that I am the being of the one I love


I am no longer afraid of distance or separation of lovers


Baghdad is my home and I have no other (home)

But if Baghdad becomes too demanding, I will go to my Egypt

Ibn al-Arabi dismisses thus the negative effects of geographic displacement. According to his reasoning, a Sufi traveler does not feel estranged anywhere, since the world—and the divine—are in continuity with the human subject. The real exile is rather a psychological experience resulting from the disruption of monist unity and harmony between human and divine, between man and the world.

The Sufi concept of exile thus challenges theories of estrangement based on the assumption that a sense of displacement is bound to physical movement out of the territory or a community. From this utopian point of view men do not belong to tribes, nations or nation-states, but to God; "To God we belong and to God we return" (Qur'an, 2: 156).  In other words, in this world we are all travelers and migrants. And since God is the world in Sufi thinking, the world belongs to the one who succeeds in attaining a state of inner harmony where there is no more separation between the ego and the alter ego, the subject and "The Great Other".

In modern terms, ghurba—as conceptualized by Sufis—provides a traditional basis helping the Muslim subject to cope with the experience of displacement, by shifting the paradigm of belonging from the realm of geography and geopolitics to that of spirituality and ethics. The Sufi sense of belonging to the whole world makes it politically and ethically acceptable to feel at home outside of one's home, without being stripped from one's particular identity. It adds to this compromise a dimension of spiritual fulfillment, since the horizontal “ethnoscape” intersects with a vertical spiritual axis, constantly neutralizing nostalgia to the geographic paradise of origins
.
Travellers as Ghareeb-s
If we are all travellers then we have all experienced chorda and are thus all ghareeb-s (strangers).
Difference, alterity, heterogeneity, strangeness …is not a threat. On the contrary, the theory of the cosmic mirror, introduced by Ibn 'Arabi’s doctrine of Wahdat al-wujud, invites the celebration of diversity as an enchantment and a joyous exposition of the human complexity and wealth of the world and of creation.  For, if the essence of the primordial substance is unique (one), this same substance is manifold in its external forms and manifestations
.   In fact, heterogeneity is at the very heart of the concept of unicity of God (tawhid) in Islam, as William Chittick explains:

"Tawhīd does not begin with unicity since that needs to be established.  

Rather it begins with the recognition of diversity and difference.  The 
integrated vision that tawhid implies must be achieved on the basis of a 
recognized multiplicity »
.   
Another important value of the Muslim journey-related tradition is that of adab (literally 'good manners'), of which hospitality is but one manifestation.  Recommended by the Prophet the hospitality offered to the traveler is part of adab and therefore a sacred act. This act is all the more important when the traveler is a man of God. 
Thanks to the adab of hospitality many wandering Sufis ended their journeys and became "territorialized".  That is how a multitude of patron Saints came to populate urban and rural space in the land of Islam.  Travellers, migrants and ghareeb-s  (foreigners) were not only welcomed and adopted by the populations but were sometimes promoted to the rank of local or national icons. Examples include Sidi Ghareeb, the patron saint of Suez in Egypt
, and Mawlay Idriss, the refugee who became the national icon of Muslim Morocco
. 
This should not be surprising, for, were not the prophets all ghareeb-s? And did not Freud call Moses "the great stranger"? And was it not as a stranger that Muhammad was invited to Yathrib/Medina to found the first Muslim community?
We can therefore say with the Christian theologian Oliver O’Donovan that ghurba and ghareeb-s are at the origin of civilization.

 “It is essential to our humanity that there should be always foreigners, 
human beings from another community who have an alternative way of 
organizing the task and privilege of being human, so that our imaginations 
are refreshed and our sense of cultural possibilities renewed 
.   
Within the Sufi logic ghurba becomes a condition of the founding of civilizations, since these can only be based on the integration of the strange and the stranger.  It is the exposure to difference that creates tension, which manifests itself in the form of anxiety (hayra), and it is this tension that is the source of life and renewal of beings and civilizations.  Thus is established the correlation between travel, migration and interculturality, between the movement of people and the emergence and renewal of civilizations. 
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