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+ FOREWORD

Allama Igbal’s writings in prose and verse are like an
ocean - thuose who dive deep into it come out with myriad
varieties of peals. In the same way those who ponder deep over
the works of Igbal discover myriad pearls of wisdom in his
writings. so many scholars have worked and are working on
Igbal all over the world and they all have found new meanings
in his writings.

Prof. Niaz Erfan was the first writer who in 1960 's took
up the study of Iqbal visa vis Existentialists. There.is much in
common between Igbal and existentialists and in many ways
the ideas of Igbal are at variance with their views. It is because
there are many shades of existentialistic thought, but they fall in
2 broad categories - theists and atheists. Naturally Igbal’s ideas
are more axin with the theistic brand of existentialists, such as
Kirkegaard and Jaspers. Like Igbal they believe in uniqueness
of human ago, its freedom, subjectivity etc., but being the
follower of Quranic teachings he is an exponent of moderation
in these and other matters.

Prof. Niaz Erfan has exhaustively analyzed points of
resemblance and points of difference between Igbal’s and
existentialists’ approaches. His book is surely a valuable
addition to the existing literature on Igbal.

I am sure it will prove to be a good source for scholars
who might like to work an Igqbal in future.






INTRODUCTION

It was in 1959 that Late Prof. M.M. Sharif asked me to write
on Existentialism and Igbal for the session of Pakistan Philosophical
congress to be held in 1960 under the auspices of Rajshahi
University in the then East Pakistan. It was a bit difficult task as upto
the year 1955, when I passed my M.A. examination in Philosophy,
Existentialism was not introduced in the courses of studics in
Pakistan Universities, nor any literature was available on the subject
in the public or private or perhaps even in the University Librarics.
It was a challenging task for me as I had not studied the subject. By
the year 1960 some literature had become available in the market.
So I got hold of whatever I could lay my hands on from what ever
sources I could tap. I even imported some books from abroad. I
wrote my first article entitled: "What is Common Between
Existentialists and Igbal”. I had to work very hard to do justice to the
topic.

It was the first writing on Existentialists and a comparison
between the philosophical ideas of existentialists and Igbal.

It game me immense joy when Prof. M.M. Sharif highly
appreciated my work and he exhorted me to write more on the
subject. Having becn encouraged by the appreciation of my work, I
wrote my second article on "Existentialists vs Igbal", which was also
welcomed both by the lovers of Igbal and the students of philosophy
in Pakistan.

Bricfly speaking Existentialism stands for the freedom of
choice, subj:ctivity, uniqueness of human individual and personal



responsibility and Igbal also held the same views, but they differed in
many vital points, for example the limit of human freedom, role of
divine revelation in human life, individual and society etc.

The value of Existentialism may diminish with the passage
of time, but its value with reference to Igbal’s thinking is not likely to
diminish and it will remain a subject of abiding interest for the
students of Igbaliat.

This small book is a humble homage to our great
philosopher Allama Igbal.

Prof. Niaz Erfan



IQBAL AND EXTENTIALISM
- POINTS OF RESEMBLENCE

The very mention of Igbal and Existentialism together may
cause many to raise their eyebrows over such an innovation, for
though numerous books have been written on every aspect of Igbal,
nothing of this kind has ever been said or suggested“before.
However, there should be no cause for alarm. Those who think that
no existentialistic elements can be traced in Igbal commit a very
grave fallacy by limiting the scope of his philosophy. Some
enthusiasts like to brand his philosophy this way or that and they
exult in allotting him place among the philosophers of a particular
school. But it will be highly unjust thus to categorise his philosophy
with one label or the other, for he had his own system, composed of
varicgated elements; there are certainly elements in his philosophy
which he has in common with the existentialist thinkers. Although it
will be prepostrous to dub him as an existentialist, yet the fact of his
having existentialistic tendencies cannot be denied. I shall endeavour
to bring to light such tendencies of his system.

11

Before proceeding further we will be well advised to state as
briefly the basic concepts of Existentialism.

In the prescnl-day* Europe, it has become a fashion for all
those who know of Existentialism—of course, leaving aside those
who actually belong to this movement—either to, be called

* This Chapter was written in 1960.
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existentialists without knowing what it means to be an extentialist or
to denounce it without sincerely trying to understand it. It is perhaps
the most commonly misunderstood movement of the modern
philosophy.

Existentialism is fundamentally the philosophy of revolt. First
of all it revolted against the objectilication and abstractions of Greek
philosophy, where, except for a very brief period,! the philosophers
had either been interested in the world around or had been lost in
abstract thought. The conscious being, the concrete individual,
thinking over the problems, received serious attention of the
existentialists.

Secondly, it revolted against the rationalistic tradition of the
modern philosophy with its ground in Descartes’ formula of cogito
ergo sum which gave priority to abstract knowledge over concrete
existence. This rationalistic trend culminated in Hegel’s system
which was formulated to prove Plato’s thesis equating rationality-
with reality. In fact this love for systems is only a way of escape from
the problems which have been throttling man. Not only that the
systems have been responsible for taking away from man his liberty;
required to live under systems and to conform to them, he ceases to
be himself.

In the third place, Existentialism revolts against the
dchumanisation of man in this era of mechanisation and
industrialisation. The process of self-estrangement which started in
the Greek period, continuing through the age of rationalism, has
reached its climax in the modern machine égc. Man has been
rendered « commodity among other commodities and as something
superfluous. The scientists won’t condescend to recognise the worth
of man as a dynamic being. Their’s is the vicrld of calculations,
measurem :nts and statistical generalitics. ‘By a sort of fundamental



5

abstractedness they have built up the myth of a world which is
primarily the world to the exclusion of personality; it is a purcly
objective world with no person in it to make it credible.”?

Existentialism calls man back from his lofty soarings in the
realm of abstract ideas down to his concrete earthly existence. It
exhorts him to face his realities and not to escape from them. ‘It
consists in pre-emptorily sunimoning man back from intimate or
worldly distractions to his state of being as an existent.3 It calls man
away from stifling abstractions and automatic conformity. It drives
us back to the most basic inncr problems: what it means to be a self,
how we ought to use frecdom, how we can find and keep the courage
to face death; even more, it bids each individual thinker to wrestle
with these problems until he has grown into personal authenticity,
instcad of taking his answers from someonc clse.*

Existentialism has waged a war against objectification. It
exhorts us to wake up and revert to inwardness and subjectivity. It
may be pointed out that this subjectivity which is so greatly stressed
by the existentialists is not the idcalistic subjectivity of the kind
Berkley advocated; on the contrary, it is the personal, existential and
dynamic subjectivity which is true inwardness and creativity.

Self-estrangement is an evil and both Pascal and Kierkegaard
arc unanimous in holding that much of natural evil, pain and
suffering can be banished from the world only if man can overcome
the fundamental evil of estrangement from himself and from God.
Disharmony with his own nature and with God are the source of evil.
Therefore dehumanisation of every sort must be put an end to; man
must learn to rely upon his concrete experience. It must be
remembered that Existentialism does not militate only against what
we may call secular or material dchumanisation, it equally fights
against the religious dchumanisation of man. Pascal and
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Kierkegaard, for example, vehemently oppose such a
dehumanisation ushered in by the rise of Lutherian protestantism
and'puritanism. Religion is not the matter of hollow conformity to
certain precepts and conventions. Each individual must win his
personal salvation. It is only his own concrete religious experience
which will help him acquire true authenticity before God.

According to existenialists only the human individual is capable
of making decisions and only he has a ‘self.” No doubt he is not
responsible for his physical presence here. On gaining consciousness
he discovers himself as being already there. In life his main task is to
become the true self and to strengthen it by decision and deed.

Existentialists regard human individual as constituted by both
mind and body. However, they do not view him as body plus mind,
but as a dynamic unity with two aspects, body and mind. Kierkegaard
regards the sclf as a synthesis of the infinite and the finite, the
eternal and the temporal, freedom and necessity. Jaspers regards it
as the total, unique individual, including will, emotion, body and
unconsciousness.

Self lives in duration and pure time. Heidegger tells us that the
time of the human individual is different from that of the objects.
The former involves decision and the latter succession.Like
Heidegger, Sartre also thinks that man’s way of dealing with time is
very different from the physicist’s notion of time. My past is as much
a part of my factity as any purely physical event, but I can transcend
my past and I can relate past, present and future just because I am
never simply ‘myself in the sense in which a tree is ‘itself.” The serial
time is to be conquered and Kierkegaard tells us that one way of-
conquering time is by being related to the absolute in the midst of
everyday existence. Kierkegaard challenges the monastic view that in
order to achieve inwardness one has to renounce the world. He
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holds one can do so while continuing to participate in the daily
events of life. In order to strive for the spiritual evolution man must
exist in time and yet the aim of his striving is not a finite goal. In
short, Existentialism solves the problem of the body and mind by
overcoming the duality of body and mind. It regards man as
bodymind unity.

The next point stressed by Existentialism regarding the human
existent is his uniqueness and individuality. Existence cannot be
defined; it can only be ‘greeted’ and recognised. It is inexhaustible
and as such it is non-classifiable ‘right down to its tiniest parliclc.’5

Existentialists also stress the uniqueness of personal
experience. They hold all type of authentic knowledge as possible
only through a sort of mystic experience or intuition, for discursive
knowledge is incapable of providing us with certainty. For
Existentialism the fundamental difference is between knowing about
the truth in some theoretical way and being grasped by the truth in a
decisively personal way. Most of the existentialists make boredom
and dread as the intuitive state which reveals being and existence.

This personal experience, according to the existentialists, is
incommunicable. Kierkegaard is of the view that direct
communication is appropriate for objective thinking and indirect
communication is appropriate for objective knowledge. Like mystics
the existentialists are aware of the inadequacy of all languages
fashioned with man-word correlation (which of course, they belive, is
the only language available) ‘whenever one attempts to characterise
the fullncss and emptiness, the allness and emptiness of ultimate
reality.”® ‘Near and hard to grasp is the God,” says Holderlin, the
poet whom Heidegger greatly admires. Jaspers finds communion
with God possible only through cyphers— mysterious symbols—as
no other concrete method for such relationship is possible. He also
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holds that prayer in a purificd sense is the only appropriate manncr
whercby man can be related to God. It is the living relatedness to the
Transcendent instead of talk about such a relationship. The prayer
can mean the building up of one’s strength through meditation on
the sourcc of creativity and freedom; secking only an inward
transfiguration and expecting no external results; it can save worship
from being corrupted by mixed motives. Marcel also holds that the
mceeting with the external ‘Thou’ takes place wholly in inwardness .

By far the most central theme of the existentialists is the
freedom of the human individual. It is only the application of the
free will that gives authenticity to the existent, who otherwise would
be a thing among other things. It is through acts of choice and
decision that he discovers himself as a being distinct from other
beings in the world. Existentialists are opposed both to determinism
and indeterminism. I say this with particular reference to Marcel
who expressly holds to sclf-determinism. By virtue of his freedom,
man f[recly chooses his future and therefore himself. Thus he is
personally responsible and this is a heavy responsibility that he takes
upon himsclf. The refusal to take a decision on the part of man may
look to be an act of freedom, but Kicrkegaard tells us that ‘what
looks like perfect freedom turns out to be perfect bondage .... His
rcfusal to make decisions means that they are made for him’ (which
amounts to his dependence and enslavement). Hiedegger, stressing
the momentousness of dccision, writes, ‘Because a man makes
decisions with reference to his possibilities he can either gain or lose
his true scif.”7 In this way free choice is a risk but without this risk
man cannot hope to get the reward. ‘Eternal life, others would call it
heroic life,” writes Kicrkegaard in his book Post Scriptum, ‘is the
prize which can only be won by risking absolutely everything.” Thus
man is in a tragic situation and for this reason consciously or
unconsciously he is in anguish. According to him, free choice and
decision and the consequent state of anguish for personal
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responsibility is the manifestation of the perfection of human nature.
Keeping this feature of Existentialism in view, it is not difficult to
understand why the followers of this school so strongly stress the
conative side of human mind as against cognitive or affective side.-
Man’s central problem is diagnosed by Heidegger as not the lack of
knowledge but as a lack of resolve. According to Jaspers, what is ‘I
am’ is inseparable from decision and deed.

Thercfore the philosophy which is the goal of the existentialists
is not a systcm; it is an attitude and approach. They have fully
imbibed Fichte’s view about the pursuit of philosophy: ‘We
philosophise out of need for our redemption,” as also Plato’s advice
of philosophising with one’s whole soul than to become fluent about
this or that theory. In philosophising the philosopher is personally
involved as a concrete individual. He does not mercly stand away
from his idcas as a machine stands away from its products. A non-
existential philosopher is no more than a thought-generating
machine. Real philosophy is the same thing as real living. ‘This
comes close to saying that the good existential philosopher and the
good man are identical’® For existentialists the job of philosophy is
not to provide ready-made answers to problems. It should rather
bring about a change in the inncr side of on¢’s sclf, one’s emotions,
feclings and hopes.

Olflen existentialists are scandalised for preaching the cult of
nihilism and making nothingness as one of the central problems of
philosophy. But it turns out to be less scandalous if we once
understand its real significance. No doubt, existentialists postulate
nothingness as the main fibre of existence. The very presence of a
conscious and free, dynamic human existent amidst the
undifferentiated fullness of being or the world of matter is a standing
ncgation of the physical world. The individual is always struggling for
accomplishment and for fuller realisation and refinement. He aims
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at an unattainable fusion of physical being and spiritual
consciousness. It is as if man is struggling to become divine. ‘Man,’
says Sartre, ‘is the being who aspires to be God. Man is basically a
desire to be God,’ though, as he thinks, it is a uscless and futile

struggle.

Leaving aside Sartre, who is the preacher of absurdity, almost
all the existentialists have to say something about God.
Existentialism is a call to the quest of God in a new vein. The
modern civilisation has not only led to the estrangement of man
from himself but ht has also got estranged from God and that is the
cause of the widespread despair and anguish of the modern man.

1II

And now we take up and delineate one by one the points which
are common between the existentialists and Igbal.

(1) First of all Igbal shares with the existentialists a deep-rooted
mistrust of the classical Greek philosophy for its love of the abstract
and for its neglect of the concrete. Existentialism is ‘a reaction of the
philosophy of man against the excesses of the philosophy of ideas
and the philosophy of things.® Existentialism is basically anti-
classical and the existentialist thinkers ‘complain that the classical
ontology has been dominated by static conceptions.”? Igbal who
champions the dynamic view of the philosophy of the Qur’an,
deplores: “This is what the carlicr Muslim students of the Qur'an
compleicly missed under the spall of dlassical speculation . . . that
the spirit of the Qur'an was essentially anticlassical,’! and he tells us
that ‘in vicw of the concrete spirit of the Quran and the speculative
nature of Greek philosophy this attempt was foredoomed to
failure.12 Therefore, according to Igbal, ‘the first important point to
note about the spirit of Muslim culture is that for purposes of
knowledge it fixes its gaze on the concrete, the finite. It is further
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clear that the birth of the method of observation and experiment in
Islam was due not to a compromise with Greek thought but to a

prolonged intellectual warfare with it.13

(2) Igbal is as much opposed to rationalistic theories as
existentialists are. The direction of the modern European philosophy
was fixed by Descartes whose famous slogan, Cogito ergo sum, giving
priority to essence over existence, became the basis of modern
Rationalism. This trend reached its climax in Hegel's idealistic
system, which is an ‘intellectual totalitarian system in which
everything is taken up, harmonised, rationalised and justified.”* In
fact the existentialist polemic against the Hegelian system is directed
mostly against excessive claims made for reason. However, we must
remember that Existentialism is not, as is somectimes arbitrarily
claimed, a form of Irrationalism. It simply does not allow reason so
wide a field as many forms of Rationalism do. It merely asserts that
reason is not the sole means of becoming aware of existence and
that reason can be so penctrating that, in view of man’s state, it
cannot be the ultimate means for plumbing the depths of existence.
Existence means freedom and as such is not completely
rationalisable.’$5 It simply refuses to hand the monopoly of revealing
reality over to the system of classification demanded by
Rationalism.”'® Kierkegaard, writing about the Hegelian system,
says, . . . a philosophy of pure thought is for an existing individual a
chimera, if the truth that is sought is something to exist in. To exist
under the guidance of pure thought is like travelling in Denmark
with the help of a small map of Europe, off which Denmark shows
no larger than a steel pin point.’17

We find the same degree of mistrust of rationalism and of the
competency of reason in Igbal. Moreover, Igbal is as much
vehement against the suppression of the individuality of man in over-
organisation, - over-systematisation  and totalitarianism  as
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existentialists are. He laments that the rationalist doctors of Islam in .
the earlicr period ‘did not see ... that the ultimate fate of a people
does not depend so much on Organisation as on the worth and
power of individual men. In an over-organised society the individual
is altogether crushed out of existence.”® Igbal looks commendingly
upon the efforts of Kant whose warfare with rationalism hastened its
downfall in the West. According to him, ‘[Kant’s] Critique of Pure
Reason revealed the limitations of human reason and reduced the
whole work of the rationalists to a heap of ruins. And justly has he
been described as God’s greatest gift to his country. Ghazali’s
philosophical scepticism ... virtually did the same kind of work in the
world of Islam in breaking the back of that proud but shallow
rationalism which moved in the same direction as pre-Kantian
rationalism in Germany.’l% However just as the existentialists do not
want to banish reason and intellect altogether from life, in the same
way Igbal is not in favour of totally disowning reason and intellect.
He agrees with Whitchead that ‘the ages of faith are the ages of
rationalism,20 and regards intuition as only a higher kind of
intellect.?! The root cause of all ills of modern socicty; he thinks, is
the excessive reliance placed on the competence of reason. A
civilisation founded on ‘shallow rationalism,” and devoid of spiritual
depth, is, according to him, doomed to disintegration and downfall.

(3) Eistentialism bemoans the constant process of self-
estrangement that has been going on in human history. Mankind as a
whole has got estranged from itself through civilisations and
elaborate social and political systems, and the individual has become
a stranger to himself through his blind conformity to the systems.
This process is still continuing. Igbal also laments the tendency
among human beings towards sclf-alienation. In fact man has,
according to him, been thwartcd to be and become himself either by
his excessive indulgence in the sham of life or by the Sufistic ‘spirit of
total other-worldliness’?3 In this situation man’s gaze remains
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focussed outside himself. He scldom turns it inwards with the result
that he is a ‘broken man,” he is just like a child who having gone out
to play forgets to return home and becomes alien to his real abode.

And when he comes to have a glimpse of himself he cannot

fully recognise himself:

-
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[I became a stranger to myself to the extent that when I saw myself 1

could not recognise myself (Armaghan-iJlija:).]

Existentialism believes that this process of self-estrangement
has gradually led to the dehumanisation of man. Not only the slavery
of the systems but also the craze for urbanisation, industrialisation
and mecchanisation has deprived man of his essential human
attributcs, viz. depth, subjectivity and creativity. He is either a mere
nonentity in a crowd, or he is just a ‘thing’ counted, put into service,
salvaged and discarded. If he has any worth it is because he performs
certain functions; the moment he ‘goes out of order,” he is changed.
This is how Marcel feels about the dchumanisation of man in this
machine age. He illustrates this point concretely by picturing a
human individual in the form of a conductor on the subway who is
virtually identical with his functions.” His existence is almost wholly
routinised. It is that of a timetable, not only in his job but in his role
as a member of a union, in his voting, in his habits of eating and
sleeping. An expert on industrial hygicne might even be able to
specily how much recreation he needs, what kind and at what hours,
in order to function well. Of course, sickness and accidents can
disturb the routine, but even then there are hospitalization schemes
for overhauling and repairing this machine man. And when he dies
the company replaces him much in the same’ manner in which it
might replace worn-out machinery. Probably the most "human”
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characteristic of this man is an obscure unrest which lurks in his
heart, inaicating that the patterns of modern life violate his own
nature. His existence is essentially empty; hence despair, or the need
to avoid falling into despair, appropriately reflects the fact that some
appalling mistake has occurred and that our so-called civilization
tends to stifle instead of to nurture what is distinctly human.23
Therefore Existentialism warns us ‘against the way in which an
idolatrous attitude towards science leads us in the direction of
dehumanisation in Western culture.?*

Igbal too deplores the tendency towards dchumanisation
present in this age of increasing over-socialisation, totalitarianism
and mechanisation. In an over-organized society,” he tells us, the
individual is altogether crushed out of existence.’?
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[The supremacy of machines is the death of the heart of man. The tools

kill what is truly human in man (Bal-i-Jibril) |

Igbal regards the over-dependence of man over machines as a
form of slavery, whereas, he thinks, they were meant to rid him of
drudgery and enslavement:

d;']ru%‘{&&'gﬁbs_—cﬁé
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[The modern civilisation has brought liberty for me but this is actually a

sham liberty; as a matter of fact it is a form of enslavement (Bal-i-Jibril).}
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(4) Existentialism raises a protest against the application of
scientific and objective method indiscriminatingly in every field of
life. Its blind pursuit is the bane of the modern age. ‘This objective
knowledge . . . is assumed by many to be the whole ambition of
human thought, because it is assumed that there is nothing which is
not given in stable objects registered in the human mind in
representations which in logical order are universally intelligible and
communicable. Therefore science is the measure of all things.”26
What we in the modern age ought to remember is that ‘the
acquisition of objective knowledge is never the same thing as
becoming myself?” The scientific and objective method is
inadequate in giving direct and intimate knowledge of our
inwardness. It is inadequate in providing us with our inner
experience, of ourselves and ‘truly great questions of life cannot
really be answered by means of scientific information.”?® Igbal, too,
believes that the objective and scientific knowledge, being conceptual
in nature, is incapable of bringing us into direct association with
reality. He says, ‘There is no doubt that the theories of science
constitute trustworthy knowledge, because they are verifiable and
enable us to predict and control the events of nature. But we must
not forget that what is called science is not a single systematic view
of reality. It is a mass of sectional views of reality—fragments of a
total experience which do not seem to fit together. Natural science
deals with matter, with life and with mind; but the moment you ask
the question how matter, life, and mind are mutually related, you
begin to sce the sectional character of the various sciences that deal
with them and the inability of these sciences taken singly to furnish a
complete answer to your question. In fact the various natural
sciences are like so many vultures falling on the dead body of Nature
and each running away with a picce of its flesh. Nature as the subject
of science is a highly artificial affair and this artificiality is the result
of that selective process to which science must subject her in the
interests of precision ... Natural science is by nature ‘sectional; it
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cannot, if it is true to its own nature and function, set up its theory as
a complete view of Reality. The concepts we use in the organization
of knowledge are therefore sectional in character and their
application is relative to the level of experience to which they are
applied® According to Igbal, thought and intuition, scientific
knowledge and the knowledge gained through inner expericnce
differ in so far as ‘the one fixes its gaze on the eternal, the other on
the temporal aspect of reality. The one is 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.”! It is evident from the above that Igbal, like
the existentialists, does not wholly disown the scientific and objective
method, intellect and thought. These sources of knowledge, however,
afford us only an outer view of reality.
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[Though intellect too takes us to the threshold of reality, yet it is not

capable of affording us any intimate view of it.]
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[No doubt there is wealth, power and pleasure in objective knowledge, but

the trouble with it is that it cannot afford us an awarcness of our own

inner sclves. ]
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[Intellect brings us information and no more, whereas the remedy of

man’s ills lics in higher levels of knowlcdgc.]
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(5) The whole theory of Existentialism revolves round the problem
of ‘existence.” Therefore we find each existentialist in his place trying
to make clcar the significance and the existent. An existent is taken
to mean a conscious human individual. ‘A man is possibility, he has
the power to be. His existence is in his choice of the possibilities
which are open to him .... My preoccupations in the world, my tasks,
concerns, cares, pursuits, excmplify the manner of my existence.”32
Thus‘an existent is a dialectic movement.33

Likewise, Igbal too considers the definition of the nature of
existence an important problem and his definition has a marked
likeness with those given above. He says, ‘The ontological problem
before us is how to define the ultimate nature of existence.* He
would like to ‘study some privileged case of existence’ in order to
understand the nature of existence and finds that ’conscious
experience is that privileged case of existence . . . and an analysis of
this privileged case is likely to throw a flood of light on the ultimate
meaning of existence. What do I find when I fix my gaze on my own
conscious experience?’3 In answer he quotes Bergson: ‘I pass from
state to state. I am warm or cold. I am merry or sad. I work or do
nothing. I look at what is around me or think of something else ...
such are the states into which my existence is divided and which
colour it in turns. I change, then, without ceasing .... Thus there is
nothing static in my inner life; all is a constant mobility, an unceasing



18

flux of states, a perpetual flow in which there is no halt or resting
place.6 Such is the nature of the existent, according to Igbal.

(6) Existentialism exhorts us to be our concrete selves. ‘It calls men
away from stifling abstractions and automatic conformity. It drives
us back to the most basic, inner problems; what it means to be self
..... It bids each individual thinker to wrestle with these problems
until he has grown into personal authenticity.’37 ‘It calls the spectator
of all time and of all existence from the speculations of pure thought
to the problems and possibilities of his own conditioned thinking as
an existing individual secking to know how to live3® In short,
Existentialism calls man to himself, to be himself. Igbal too is of the
view that ‘the ultimate aim of the ego is not to see something but to
be something’3® In other words, Igbal recognises, to use
existentialist terminology, that the aim of the existent is to win
personal authenticity through the application of volition. The
following verses of Igbal also exemplify this existentialist theme:

d/.f VRS 4 S iy Bé
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[Lucky will be the day when you get back to yourself. This is the

renunciation (of the external world) which brings you the kingdom of the

inner world) (Armaghan-i-Hijaz).)
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[You too like me are concealed form yourself. Lucky will be the day when

you rediscover yourself (Ibid.).]
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(7) Existentialism recalls men to inwardness and subjectivity and to
their real inner state. ‘It consists in pre-emptorily summoning man
back lrom intimate or worldly distractions to his state of being as an
existent.™ Too much inwardness may be considered to be a
madness but ‘absence of inwardncess is another kind of madness.”!

Igbal too emphasises the importance of inwardness and
subjectivity. A look into his poctic works is sufficient to prove this

contention:
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[O you ignorant! dive into your self and find out the secret of life. Rise

above the plane of scrial time and become immortal (Bang-i-dara).]
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[The Divine Reality lies in the recesses of your sclf; search it. That is the

only way open for your development (Bal-i-Jibril). ]

Here the question arises: Have we to renounce totally the
external world in order to gain inwardness? Existentialists and,
particularly Keirkegaard, do not think so. Monasticism is criticised
for this very reason. ‘Monasticism is mistaken . . . because it thinks
that inwardness can be achieved by getting rid of the external world
.... A man can achieve inwardness while continuing to participate in
the ordinary events of life.”#

Jaspers also holds a similar view in this respect. According to
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him, true selfhood cannot be achieved through the cultivation of
inwardness at the cost of- participation in political and social struggle;
it requires action in history at the level of empirical events.*3

What had been said above also represents the spirit of Igbal’s
philosophy. He no doubt emphasises the importance of inwardness
and subjectivity, but he is against the ‘total other-worldliness™** of
Sufism. According to him, there is no need of trying to get rid of the
external world and the realities of life. “The cultures of Asia, and in
fact of the whole world, failed, because they approached Reality
exclusively from within. 43

(8) Therc exists a wonderful similarity of views between
existentialists and Igbal on the problem of the nature and the
constitution of sclf or ego. Human individual or self occupies a
central place in the existentialist philosophy. ‘The existentialists
share the convention of beginning the metaphysical enquiry with an
analysis of the questioning sclf and its situation.6 Their first
concern is to trace the where and whither of man, his origin and
destination. For existentialists the self of the human individual is real
and has precedence over everything else. As a matter of fact, the
existentialists’ attack on Descartes’ Cogito formula is based on the
objection that it is incapable of giving us the reality of ‘self.
Descartes’ formula proves the reality of the process of thinking and
not of the thinking sclf. They substitute it with its inverted form, i.e.
sum ergo cogito, thus stressing the reality and the primacy of the self.

Igbal also attacks those idealistic and pragmatic theorics which
make the sclf of the human individual unreal. ‘The finite centre of
expericnce . . . is real, even though its reality is too profound to be
intellectualized.’

=l ulfJ (73 e J/JJ(/"
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It will be wrong) if you say that the ‘I' is an illusion, or that its being is
( ) if you say

like that of other objects (Zabur~i—Ajam).]
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[He who denies God is an infidel in the eyes of the theologian. But he
who refuses to believe in the (reality of) human sclf is a greater infidel in

my eyes (Javid Nama).]

But here the question arises: Where docs the human sclf come
from? What is its origin and beginning? Existentialists and Igbal give
identical answers (o this question.

The question of the origin of the human self has always vexed
the minds of all thinkers. All sorts of answers have been suggested.
However we are not at present concerned with them. We have only
to see what Existentialism and Igbal have to say in this connection. A
deep study of existentialism and Igbal is sure to convince anybody
that their views in this regard are remarkably similar. They avoid
unnecessary speculation and base their outlook on facts. According
to their view, human sclf, inspite of all its importance, has its
beginning in time; it is not there from eternity.

Existentialists clearly advocate that the human individual
‘meets’ himsell as being already there. He does not know where he
has come from. Sartre declares that ‘I come to myself as a gift ....
The ground of sclf is unknowable; it is rather a mysterious origin
which I can choose in the sense of acknowledging and accepting it,
not in the sense of producing it.® ‘Man begins by finding himself
thrown into existence.*?
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According to Igbal, ’. . . the ego has a beginning in time and did
not pre-exist in the spatio-temporal order.>? ‘Endowed with a most
suitable mutual adjustment of faculties he (man) discovers himself
thrown down below in the scale of life surrounded on all sides by the
forces of destruction .... His career, no doubt, has a beginning but he
is destined to become a permanent element in the constitution of
being.’6!

What then is the nature of the sclf? What existentialists and
Igbal equally deny is that it is a thing or a mere arena wherein
thoughts appear momentarily and then disappear without leaving
any trace behind. ‘By "self” Jaspers does not mean a Cartesian res
cogitans, but the total unique individual including will, emotion, the
body and the unconscious. Yet the self is more than biological and
psychological forces since it is not merely a congeries of objective
processes ... What "I am”, is inscparable from decision and deed.’s2
‘I have no sclf in abstraction from my concrete activitics, purposes
and goals.>3 These questions clearly show that the existentialists do
not regard sclf as a concept or a thing; it is dynamic in so far as it
consists in action and deed.

Igbal delineates this theme in the following words: ‘Thus my
real personality in not a thing, it is an act. My experience is only a
series of acts, mutually referring to one another and held together by
the unity of a directive purpose. You cannot perceive me like a thing
in space or a set of experiences in a temporal order; you must
interpret, understand and appreciate me in my judgments, in my
will-attitudes, aims and aspirations.>* Further, according to Igbal,
the Qur'an is a book which emphasises deed rather than idea >
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[It is the deed which makes or mars life; it is the deed which may lead

either to heaven or hell. This mortal is by nature neither good nor bad.]

The human self may be a unity but it has two aspects, the inner
and the outer; intensively speaking, it lives in pure duration, in
eternal ‘now,” but, éxtcnsively speaking, it organises itself in serial
time. Therefore there are iwo modes how the sclf can deal with
reality: intuition and intellect, faith and reason. On this fact Marcel
bases his division of the sclf into two sides: the believing ‘me’ and the
reflecting ‘me’6 Igbal too speaks of the two sides of the self thus: ‘It
has, so to speak, two sides which may be described as appreciative
and efficient .... It is only in the moments of profound meditation
when the elficient self is in abeyance, that we sink into our decper
self and reach the inner centre of experience .... The elficient sclf is
the practical self of daily life in its dealings with the external order of
things.7

The next characteristic of the human sclf, which is stressed
by at least two among the existentialists on the one hand and Igbal
on the other, is its telcology and forward look. For Heidegger and
Jaspers, man is a power to be, an impulsion, a bounding leap -
(Aufsprung, Absprung), a being in advance of himself (Sichvorweg-
sein). Tt is this movement which they call transcendence. ... The
existent is always something more than what he is (immediatcly)
even though he is not yet what he shall be. Sartre would say that he
is the "being who is not what he is and who is what he is not."® In
the opinion of Heidegger man’s capacity for running forward
towards authentic existence by way of resolve is the foundation of
authentic existence itsclf5? Igbal too conceives the human sclf as
characterised by teleology. According to him, ‘Its nature is
teleological. There is however another sense of teleology. From our
conscious experience we have scen that to live is to shape and
change ends and purposes and to be governed by them. Mental life



24

is teleological in the sense that there is no far-off distant goal
towards which we are moving, there is a progressive formation of
fresh ends, purposes and idcal scales of value as the process of life
grows and cxpands. We become by ceasing to be what we are. Life is
a passage through a scries of deaths.”6

In spite of the fact that some of the existentialists do not tend
to allow the human self a permanent place in the scheme of things
and regard its ‘being’ or ‘existence’ as an absurdity, there are,
however, other existentialists, e.g. Kicrkegaard and Marcel, who
speak of the immortality of the human sclf. Marcel alfirms that the
real core of the person, as participating in inter-subjectivity, cannot
perish®! Therefore, according to this line of thought, my sclf
survives the disintegration of my body. But we must remember,
Kicrkegaard warns us, eternal life does not come to us as a gift.
Etcrnal life—others would call it "heroic life"—is the prize which can
only be won by risking absolutcly everything.’62 That means
immortality has to be achicved; it does not come to us as a matter of
course as some would believe it. Igbal has parallel views on the
immortality of human ego. ‘The nature of the universe is such that it
is open to it to maintain in some other way the kind of individuality
necessary for the final working out of human action, even after the
disintegration of what appears to specify his individuality in his
personal environment.’$3 He asscrts that personal immortality is not
ours as of right, it is to be achieved by personal effort. Man is only a
candidate for it ... life offers a scope for ego-activity, and death is the
first test of the synthetic activity of the ego. There are no pleasure-
giving and pain-giving acts. There are only egosustaining and ego-
dissolving acts.®*

) All the classical speculative and rationalistic systems which
are attacked equally by the existentialists and Igbal tended to regard
time as unrcal. Therefore their opposition of such systems led them
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to similar views regarding the nature of time. For them time is real,
but which time? Not the serial time but the real time or duration. It
is the ego or sclf which is capable of being affected by change and
thercfore it lives in real time. As such the time of static objects and
that of the sclf is dilfcrent. We cannot conceive of human
consciousness or sclf as immersed like a static object in the stream
of time. Time is inside it, not outside it. This is Heidegger’s view
according to whom ‘to regard human consciousncss as simply
immersed in flux is to miss the essential character of temporality
itsell. For it is a structural whole, not a flat plane where the moment
runs along a linc .... The unauthentic standpoint misses this because
it regards the futurc merely as something that will happen, looks
upen the past as over and done with and fails to infuse the present
with resolve.®® Therefore, whercas the time of the static thing is
divided into past, present and the future, the time of the sclf gathers
into it past, present and future as one whole. “Thus he (man) is
implicated in a process different from that which characterizes the
change undergone by objects. The former involves decision, the
latter involves only succession. In terms of this usage a mountain, a
stone or a tree docs not have a "history" in the strict scnse . . .
Decision enables him to accept the past in entering upon his destiny
instcad of having it laid upon him as an unaltcrable weight.66
Heidegger, therefore, is of the view that the sclf docs not exist in
time but is constituted by the time-process. The Absolute moment,
although finite, temporal process is realized in the resolved personal
existence, for then the three phases of the process: past, present,
and future, which rigidly exclude each other, are constantly held in
the indissolubility of their union in interpretation ... 1 am myself
temporal, not a being who exists in time. 7 Sartre’s position also
‘resembles Heidegger's discussion of temporality in pointing out that
man’s way of dealing with them is very different from physicist’s
notion of time. From one perspeetive my past is as much a part of
my “factity” as any purcly physical event . . . and I can relate past,
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present and future just because I am never simply "mysclf” in the
sense in which a trce is simply itsclf.’®® And here is Marcel’s
conception of time as explaincd by David E,. Roberts: ‘Entering into
this sclfhood is at the opposite pole from trying to become an
obscrver who watches the strecam of experience flow past like a
movie film. Thus becoming my true sclf involves two things: first, a
point where my past and my future clasp hands in what might be
called the "Absolute Moment"; here cternal meaning, though it
transcends me, is neither static nor abstract, it is intimately personal

and it is operative in time (i.c. rcal time).%?

Turning to Igbal it is surprising to note not only the
similarity of his vicws with those quoted above but also the similarity
of language and terminology which he uses to put forward his
conception of time. He says, ‘A time-process cannot be conceived as
a linc already drawn. It is a line in the drawing—an actualization of
open possibilitics. It is purposive only in the sense that it is sclective
in character and brings itself to some sort of present fulfilment by
actively preserving and supplementing the past.””? Igbal criticises the
thinkers of Ash‘arite school among Muslims and Newton among the
Europcan thinkers for advocating the seriality and unrcality of time.
“Time according to the Asharites is a succession of individual "nows"
... The absurdity of this conclusion is due to the fact that they looked
at the subject of their enquiry from a wholly objective point of view
... In our own time Newton described time as "something which in
itscll and from its own nature flows equally.” The metaphor of
strecam implicd in this description suggests scrious objections to
Newton’s cqually objective view of time. We cannot understand how
a thing is affceted on its immersion in this stream and how it differs
from things that do not participate in its flow. Nor can we form any
idea of the beginning, the end, the boundarics of time if we try to

" understand it on the analogy of a strcam. *7! Igbal approves of the
view of time entertained by ‘Iraqi among Muslim thinkers. He






