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F OREWORD
These essays were written at odd moments over the last
few years. As they often touch the same subject, there is some
time repetition but continuity of the topic is not disturbed in
any case. These essays serve to throw light on the versatile
genius of Iqbal and as such add to our knowledge of that
omni-competent genius. Most of these essays are being
published for the first time but some have already been
published.
S. A. Vahid
9th Nov., 1974
(Allama’s Birthday )

1
IQBAL AND HIS P OETRY
According to Iqbal the true aim of poetry, as of all arts, is
to make human life rich and beautiful, and poetry that fails to
do this has failed in its great mission. If art does not
contribute to the fullness and exuberance of life and fails to
provide guidance for humanity in the various problems that
baffle it, that art it is meaningless. To Iqbal art represents
man’s attempt to grasp the realities of life, and for him great
artists cannot be conceived to have girded themselves to their
great efforts merely to provide intellectual toys for human
entertainment. According to Iqbal the keynote of all art must
be a desire to impress upon mankind those great truths which
alone can bring about the amelioration of human race. The
main object of his poetic art is to come to the help of his
readers in the struggle of life, and to achieve this he sings of
life. Describing art Iqbal says:

اے الہ رظن ذوق رظن وخب ےہ نکیل
وج ےش یک تقیقح وک ہن دےھکی وہ رظن ایک
وصقمد رنہ وسز ایحت ادبی ےہ
ہی ک
ای سفن کیا دو سفن لثم رشر ایک
ےب زجعمہ داین ںیم ارھبیت ںیہن وقںیم
ت
1
رھک وہ رنہ ایک
وج رضب یمیلک ںیہن ا
O man of vision, the desire to see into things is welcome,
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p.130.
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But what is that vision which fails to grasp the reality of
things.
The object of all art is to attain warmth of life immortal,
What good is existence for a breath or two like a spark.
Without a miracle nations cannot rise,
What is art without the striking power of Moses’ staff!

Iqbal has no patience with people who talk of ‘Art for
Art’s sake.’ According to him art must be for life. Heaven had
made him a great artist, but he was not a mere decorative
artist. The aim of his art was while pleasing to provide
succour and guidance to afflicted humanity in its onward
march. He utilised his great art to utter those truths which
alone can bring salvation to mankind, and therein lies the true
significance of Iqbal’s art for humanity. And it is this feature
which tends to make the appeal of his art universal. For Iqbal
the two powerful impulses to artistic creation are his faith in
human capacity for limitless development, and man’s unique
position in the universe; both these impulses serve to impart
an unparalleled charm to his poetry. But this is not all. In
addition to these there is the vast range of his poetry to
fascinate his readers. In the first instance he has left us poetry
in two languages, and was actually planning to write a prosepoem in a third language when death snatched him away.
Then there is no kind of poetry, except the dramatic, that he
did not write in Urdu and Persian. He wrote lyric,
philosophic, epic, metaphysical, descriptive, and satiric
poetry. In each kind of poetry his work will stand comparison
with that of the world’s greatest poets. This vast range of
poetry needs wide and varied sensibility not met with even in
the greatest poets of the world. It is unnecessary to emphasise
the difficulties which beset one trying to survey the poetry of
such a versatile super-craftsman. It is not intended in this
brief survey to attempt a critical study of Iqbal’s poetry. All
that will be aimed is an enumeration of the main
characteristics of the important kinds of poetry written by
him.
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Iqbal started his poetical career by writing lyrical poetry
in the form of ghazals and today his lyrics are perhaps better
known than any other kind of poetry, written by him. Lyric
poetry is poetry in its highest, intensest, and purest form, as
in it the poet sings of emotions which constitute the very
life— of love, fear, joy, anger. hope, and devotion. Owing to
the elementary human emotions with which it deals, the
appeal of lyric poetry is universal. Other kinds of poetry may
be more difficult to produce, and may represent a
combination of more niceties of poetic art, but no other
poetry contains so much of the true poetic ‘ore’. The magical
cadence and musical ecstasy of Iqbal’s ghazals made them
universally popular. He turns our simple experiences of life
into passionate experiences, and communicates these with
such vivid and moving imagery that it cannot fail to strike a
sympathetic response. In his songs even the abstruse notions
of philosophy and religion are set free from their academic
isolation and become a part of the common life of man. This
could be accomplished only by a great artist. By formulating a
life of ceaseless striving and discountenancing all views of life
which advocated renunciation and self-annihilation Iqbal has
actually widened the scope of lyric poetry so far as Urdu and
Persian languages are concerned. If man is not to don
ascetic’s sack-cloth, but is to live an active life with his fellowmen, there will be many more occasions for the play of his
emotions— joy over success, grief over disappointments,
exultation in effort. Life, according to Iqbal is nothing but a
progressive succession of fresh ends, purposes, and values.
This in itself ensures an unending succession of those thrills
of souls, those rapturous glows of feeling, which provide the
very substance which makes the finest lyrical poetry.
Two things are essential for a perfect lyric— original
emotion of great intensity and depth, and corresponding
mastery over language to give it a fitting utterance. Iqbal’s
emotions were of great intensity, and he had a keen ear for
melody and harmony and instinctively selected those words

12

Glimpses of Iqbal

and notes which served to enhance the rhythm of his
language. In order to illustrate this we have only to refer to
one of his ghazals:

شک ت
ست
 اختبہن م نم،وصرت ہن رپمتس نم
گس ت
ست
 ہر دنب م نم،آں لیس کبس ریسم
ت
در وبد و وبند نم ادنہشی امگد اہن دا
ہ ت
ست
از قشع ک
 اںی ہتکن ہک م نم،وہیدا دش
 در ہبعک امنز نم،دی اینز نم
در ک ر

1

 حیبست دبمتس نم،زیار دبومش نم

Not inclined to worship the form, I broke the idol- house;
I am that rushing torrent which sweeps aside all obstacles.
About my being or not- being, intellect had doubts; Love
revealed the secret that I am.
In a temple I offer my homage, in the Ka’ba
I offer my prayers,
Round my shoulder I have the sacred thread and in my hand
is the rosary.

There are two main characteristics of Iqbal’s lyrics. The
first is his healthy mysticism which enabled him to portray
healthy sentiments which will interest healthy minds in all
ages and in all climes. The other characteristic of Iqbal’s lyric
poetry is his conception of Beauty and Love. While Iqbal saw
Beauty in everything except the really ignoble and ugly, the
Beauty which appealed to him most was the Beauty of Power
and Perfection. Beauty is a mental experience and not a
quality of things, and different types of Beauty appeal to
different people. Iqbal sees Beauty in everything that is
Powerful and Perfect. This new conception of Beauty has
imparted to his lyric poetry that robust vitality and manliness
which is singularly lacking in most of the Oriental lyric
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p.322.
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poetry. His lyrics possess that vitalising spark and that
invigorating touch which is singularly absent in other oriental
poets. He sees beauty in the eagle and the hawk which is
more inspiring than the beauty of the nightingale, such a
favourite of most Oriental poets.
While Iqbal has sung of all human emotions in his poetry
the theme of Love is paramount; great emphasis is laid on the
part Love plays in the development of human personality and
character, and the term is used in a very wide sense.
Iqbal’s conception of Love and Beauty underwent
changes with the development of his thought. As remarked
by M. M. Sharif: “In the first and the second period of Iqbal’s
thought, as I have explained at some length, beauty created
love. Now in the ensuing period, extending from 1920 to the
last day of his life, the process of creation is reversed. Now
will-to-power or ego-energy becomes the creator of beauty.
The essence of Reality is no longer beauty, but love or the
will of the ego.” 1 It may, however, be remarked that whatever
conception of beauty and love he had his lyrics retain the
charm and fascination.
Iqbal’s poetic genius was so comprehensive that even in
the field of lyric poetry he displayed great versatility. He could
write poems whose perfection resides in their spontaneity.
But he could also produce poems whose perfection lies in
their art. Y et again he could write poems in which both
spontaneity and artistry seem to blend and function
harmoniously. This combination makes Iqbal one of the
greatest lyrical poets of the world. He ranks with Hafiz,
Ghalib, Ronsard, Burns, and Shelley. It is true that his total
output of lyric poetry is not very large: in fact the output is
small as compared to the works of other well-known lyric
poets in Urdu and Persian, but nobody finds fault with a
violin because it has only a few strings.
Iqbal spent his childhood in Sialkot, a town situated
along the foothills of the outer-Himalayas. Amongst these
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beautiful surroundings he developed early a love of Nature,
which inspired him to write some great poetry. And one of
his early popular poems was on the Himalayas, which he had
then only seen from a distance. Some of his poems dealing
with Nature bring to mind the finest poetry of Wordsworth.
Describing a pastoral scene he says:

فص یبادنےھ دوونں ب
اجن وبےٹ ہرے ہرے وہں
ک
وصتیر ےل راہ وہ
دنی اک اصف یاین
وہ دل فر ک ب
ن ااسی کہساار اک اظنرہ
 اُھٹ اُھٹ ےک داتھکی وہ،یاین یھب ومج نب رک
یاین وک وھچ ریہ وہ کھج کھج ےک لگ یک ینہٹ
وہ

داتھکی

آہنیئ

وکیئ

نیسح

ےسیج

وھپولں وک آےئ سج دم منبش ووض رکاےن
1

 یاہل رمی داع وہ،رویا رما ووض وہ

Arrayed along both sides are verdant trees,
The clear water of the river reflecting the scene.
So entrancing is the scene of the hilly land
That water rises in ripples to view it.
Flowery boughs stoop down towards the water
Like a damsel seeing her beauty in a mirror.
When dew falls for flowers to perform ablutions
Weeping should suffice for my ablution, and wails for prayers.

Nature is always steeped in his personal feeling, for example,
when describing the advent of spring he says:

ای اہبر
 ہمیخ زد ب ر،

ت

زیخ ہک در وکہ و د
ت
تسم یرمن ہرار
ِ

1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p.78, 79.
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وطیط و دراج و اسر
ِ
رطف وجابیر
بر
ی
تشکِ لگ و الہل زار
ایبر

مشچِ امتشا
ت
1
ای ِ اہبر
 ہمیخ زد ب ر، زیخ ہک در وکہ و د
Arise! for on hills and dales
The spring has arrived!
Mad in singing are nightingales
Cuckoos, partridges and quails.
Along the banks of the brook
Have sprung the rose and the poppy,
Come out and see.
Arise! for on hills and dales
The spring has arrived!

The description of the spring is not only enchanting, it
also epitomises Iqbal’s message: “Awake, arise and get busy.
There is no time to be wasted”. The effect of the spring is to
bestow life and vitality on everything, and as we go through
the poem we feel our very being pulsating with life.
When describing an evening on the Neckar in
Heidelberg Iqbal emphasises the prevailing calm by saying
that the magic of tranquility has even turned the tempestuous
nature of the river into restful gliding. When reading the
poem we feel as if the spirit of tranquility is enveloping us,
and we are being lulled into sleep:

یک

رمق

اچدنین

ےہ

اخومش

شاںیخ ںیہ ومخش ہر رجش یک
رطفت ےب وہش وہ یئگ ےہ
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p.261.
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ب ےک وس یئگ ےہ

آوغش ںیم

Light from the moon is tranquil,
Branches of every tree are still,
Nature has become unconscious
Slumbering in the lap of the night.

Describing Kashmir, which he loved, Iqbal says:

ت
ت
 وکہ و ت و دنم رگن،رخ ہب اکرمش اشک
زبسہ اہجں اہجں ب ب ک
 الہل نمچ نمچ رگن،ب
 رمغ اہبر وفج وفج،ایب ِد اہبر ومج ومج

ی رس یارون رگن
 ب ر،لصلص و اسر زوج زوج
ت
تد
الہل ز اخک ب ر
 ومج ہب آوجب ک،ی ددیم
2
اخک رشر رشر ب ب ک
 آب نکش نکش رگن،ب
Alight in Kashmir and behold the mountains, the hills, and
the dales,
Behold the green grass all over and gardens full of poppies,
Enjoy spring breeze wave after wave, see birds in myriads,
The wood pigeons and the starlings in pairs on the poplars.
The poppies have sprowted from the earth, ripples play on
stream surface,
Behold the dust full of sparks, and water wrinkled by ripples!

In the beginning, like Wordsworth, Iqbal was a pantheist
in his treatment of Nature but later on his views about the
immanence of God underwent a profound change. And
finally he regarded every object in Nature as endowed with a
distinct and unique personality. Thus his treatment of Nature
covers a wider range than that of Wordsworth.3
Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p.154.
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p.302, 304.
3 S. A. Vahid: Studies in Iqbal, Ashraf, Lahore, p. 193.
1
2
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Apart from subjective treatment of Nature Iqbal uses
Nature for his metaphors, similes, and illustrations which he
employs with wonderful effect. He also uses Nature as a
background to his poetry. Nature is brought to sustain by
sympathy the inner significance of the message of the poem.
Often Nature is described in a way to prepare the ground for
the message the poet wants to convey. For example in Saqi
Narna Iqbal says:

 وہا ںیم رسور،اضف یلین یلین
رہھٹےت ںیہن آایشں ںیم ویطر
ت
ت
وہ وجےئ کہستااں اچکتی وہیئ
وہیئ

،رسیتک

،یتکچ

ایتکٹ

وہیئ

 یتلھبنس، یتلسھپ،ایتلھچ
ت
بیرے چیپ اھک رک نکلتی وہیئ
ذرا دھکی اے اسیقِ الہل افم
1

انسیت ےہ ہی زدنیگ اک ایپم

The azure sky overhead, the air charged with joy,
Even the birds do not stay in their nests!
And behold yonder the mountain stream leaping forward
Conquering obstructions, swaying and crawling;
See it jumping over or slipping obstacles, and then eddying
on,
Rushing forth in spite of many a curve and twist!
Just behold, O Saqi bright-faced,
How the stream conveys the message of life!

The whole description of Nature is used as a background
for conveying the poet’s philosophy of life by referring to the
mountain stream. Just as the stream advances steadily in spite
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 450.
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of all obstructions, so man must develop his personality by
surmounting all his obstacles.
As remarked above, in the beginning, Iqbal was a
pantheist in his treatment of Nature. He says:

نسح ازل یک دیپا ہر زیچ ںیم کلھج ےہ
 ےچنغ ںیم وہ چ ےہ،اناں ںیم وہ نخس ےہ
رثکت ںیم وہ ایگ ےہ ودحت اک راز یفخم
 وہ وھپل ںیم کہمےہ،ونگجںیم وج کمچ ےہ

1

Every object has a gleam of Eternal Beauty
In man it is speech, in a bud it is bursting,
In multiplicity lies the secret of unity,
What is glitter in a glow- worm is fragrance in a flower!

But later on Iqbal’s views regarding pantheism
underwent a profound change. He began regarding each
object as endowed with a distinct personality. Thus Iqbal’s
treatment of Nature shows a wide sensibility and an extensive
range.
With his incisive humour and penetrating wit Iqbal
delighted in writing satires, which are characterised by
smoothness of verse, lucidity of style, and urbanity of
manner. The pride, pedantry, and stupidity of the religious
leaders are assailed with invective in the following lines:

ت
دنی قح از اکفری روسا یرا

ت
ت

زاہکن الم ومنم اکفر رگ ا

اہجد
2

1
2

دتریب

و

رکف

اکفر

دنی

دنی الم یف لیبس اہلل اسفد

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p.111.
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p.664.
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True religion has sunk lower than irreligiousness,
For the Mulla is busy branding people as infidels.
The religion of the infidel consists of thinking and planning
for correct endeavour.
The religion of the Mulla is creating trouble in the name of
God!

While admiring much in. Western civilization Iqbal never
hesitated in pointing out its defects. Referring to
unemployment and falling birthrate in many European
countries he says:

ے

ویر

میکح

وپےھچ

وکیئ

دنہ و وییاں ںیہ سج ےک ہقلح وگبش
ایک یہی ےہ اعمرشت اک امکل
1

رمد اکیبر و زن یہت آوغش

One might ask the sage of Europe,
Whose genius even Hind and Hellas admire
Is this the goal of social evolution?
Unemployment amongst men and sterility amongst women.

Iqbal describes the mulla, the self-styled pseudo-priest of
Islam, a religion which does not recognise the priesthood or
any religious office, in the following lines:

ںیم یھب ضارض  اھ واہں  طب نخس رک ہن اک
قح ے ب ب
خ رضحت ّلما وک الم  مک تشہ
رعض یک ںیم ےن الہ ٰی رمی ریصقت اعمف
وخش ہن آںیئ ےگ اے وحر و رشاب و ب
ل تشک
ںیہن فردوس اقمم بجدل و اقل و اوقل
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 605.
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ت

ثحب و رکتار اس اہلل ےک دنبے یک رس
ےہ دب آومزیِ اوقام و للم اکم اس اک
ت
1
اور بج ںیم ہن دجسم ہن اسیلک ہن تشنک

I was present there and could not hold my tongue
When God ordained the Mulla to Paradise.
Submissively I prayed “Forgive me,
He will not care for houri, wine, and verdant fields.
Paradise is not the place to indulge in arguing and dialogues,
And quibbling and wrangling form the nature of this man.
Throwing mud on people and faiths is his vocation
And in Paradise there is neither mosque, nor synagogue.

Whereas Dryden, in his satires, makes his victims look
ludicrous by associating them with heroes of epic grandeur,
and Pope reduces them to the level of worthless vermin,
Iqbal, like Byron simply depicts them as they are.2 1
No study of Iqbal’s poetry can be complete without a
reference to his long poems, known in Urdu and Persian as
mathnawis. There are critics who maintain that a long poem is
really a contradiction in terms, because according to them,
poetry is essentially the language of emotion, and as emotion
is always of brief duration, there can be no such thing as a
long poem. While the force of this argument cannot be totally
denied it must, however, be said that this criticism of long
poems, is to a certain extent, based on a misunderstanding of
the true nature of poetry. While the universal appeal of short
poems, mostly lyrical, cannot be denied, it must be admitted
that long poems, by giving the poets an opportunity for
sustained effort, provide a truer test of his art. Even the
greatest poets find it difficult to keep up the glow of thought
for any length of time, and for this reason even some of the
best long poems of the world contain dull passages, and it is
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons. 9. 445.
S.A. Vahid: Iqbal, His A rt & Thought, John Murray, London, p. 177.
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only the superb artists who are capable of keeping out
dullness when emotion is at a low ebb. While it will be wrong
to suggest that the excellence of a poem depends upon its
length, it can be said that a long poem can be successfully
composed only by a great poet.
While appreciation of long and short poems depends a
good deal upon our temperament, the study of a poet’s long
poems is necessary in order to arrive at a true estimate of his
poetic art, because it is only the long poems that provide a
true and correct test of a poet’s art. Iqbal has written a
number of long poems, and while according to the
classification adopted in Persian and Urdu literatures most of
these can be classified as mathnawis, that is not a very
satisfactory classification. Amongst Iqbal’s important
mathnawis may be mentioned:
A srar-i-Khudi
Rumuz-i-Bekhudi
Gulshan-i-Raz Jadid
Javid Namah

The first two poems are metaphysical, and the the third
is philosophical. While Javid Namah is an epic poem. Many
students of Iqbal have classified A srar and Rumuz as
philosophical poems. It is not desired to enter into a
controversy here. In most cases all classification of poetry is
purely artificial, arbitrary, and formal, but in case of Iqbal
classification is particularly difficult owing to several reasons.
There is no harm in treating all these poems as philosophical,
but we have to bear in mind the strong prejudice against all
poetry which is supposed to be philosophic, although this
prejudice is primarily based on a misunderstanding. The line
of division between lyric and philosophic poetry is after all a
thin one because a’ philosophic poem exhibits the poet’s
intensity of passion just like a lyric but perhaps not in the
same degree. As regards philosophy itself no poet can really
compose a great poem unless he has a background of ideas
and the highest moral perception. As remarked by Ruskin

22
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“that art is great which conveys to the spectator, by any
means whatsoever the greatest number of greatest ideas”. But
we have to consider the value of the thought along with the
poet’s success in giving it a poetic rendering. All that is
wanted is that philosophy offered to us by a poet will be
transfigured by imagination and feeling into poetry. In the
hands of a poet the truths of life acquire a higher potency and
value.
A srar-i-Khudi was first published in 1915. It describes
fundamental principles affecting the development of human
personality. This poem attracted world-wide attention owing
to its translation in English.
In his introduction to the translation of A srar-i-Khudi,
Professor Nicholson remarked:
The artistic quality of the poem is remarkable when we
consider that its language is not the author’s own. I have done
my best to preserve as much of this as a literal translation
would allow. Many passages of the original are poetry of the
kind, that once read, is not easily forgotten.1

Hailing the advent of a fully developed personality or
ego, Iqbal says:

ایب

دوراں

ابہش

وسار

اے

ایب

ااکمں

ک
دیدۂ

فروغ

اے

نک

اخومش

را

اوقام

وشرش
نغمۂا وخد را تشہ وگش نک
زیخ و اقونن اوخت اسز دہ

1

دہ

یباز

حلص

ا کیام

تبحم
ایبر

ابہصےئ

اجم

اعمل

یباز

در

R. A. Nicholson: The Secrets of the Self, Ashraf, Lahore, p xxi.
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اغیپم

دبہ

را

وجگنج کیاں

ونع اناں مررع و وت ضایلص
1

زنمیل

را

زدنیگ

ِاکروان

Appear, O rider of Destiny,
Appear, O light of the dark realm of Change,
Silence the noise of the nations,
Imparadise our ear with thy music!
Arise and tune the harp of brotherhood,
Give us back the cup of the wine of love!
Bring once more days of peace to the world,
Give a message of peace to them that seek battle!
Mankind are the cornfield and thou the harvest,
Thou art the goal of Life’s caravan.
Translation by R. A. Nicholson

In Rumuz Iqbal has described the basic principles on
which the organisation of ideal human society should be
based. This is also a poem of great artistic value and an
English translation by Professor A. J. Arberry is available.
Gulshan-i Raz Jadid deals with abstruse mystical problems;
the poet sets himself nine questions and then goes on to give
replies to them. In spite of the philosophical character of the
poem poetical fluency is remarkable.
But Iqbal’s magnun opus is Javid Namah. In this poem, the
poet accompanied by Rumi, who is to him what Virgil is to
Dante, visits the various planets and meets historical
personalities who in their dialogues elucidate some of the
eternal truths. The poet first visits the Moon. Here Rumi
introduces him to a Hindu sage known as Jehan Dost. Rumi
tells Jehan Dost that for mankind the way to progress lies
through the synthesis of the best elements in Eastern and
Western cultures. East has been concentrating on the spiritual

1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 46.
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and neglecting the material, while West has been
concentrating on the material and neglecting the spiritual.

دی و اعمل را ک
دنید
رشق قح را ک د
1

 از قح ردیم،رغب در اعمل خ کرید

The East saw God but failed to see the world of matter,
The West got embroiled in the world and neglected God!

Later on the poet goes over to the Valley of Y arghmeed,
where he comes across the tablets of Buddha, Zoroaster,
Christ, and Muhammad, the four spiritual leaders and
teachers of mankind. Then the poet is transported to Mercury
where he meets Jamaluddin Afghani and Said Halim Pasha.
The poet tells Afghani the mistakes Eastern nations are
making in Westernising themselves totally. Said Halim Pasha
compares the East and the West and points out that the
salvation of mankind lies in the synthesis of the two cultures,
or as the poet puts it, in wedding reason to love:

ایحت

اسز

ک
زیریک

را

رغایبں

اکانئت

راز

قشع

را

رشایقں

ک
زیریک از قشع رگدد قح انشس
اکر قشع از ک
زیریک مکحم ااسس
بب

درگی

اعمل

شقن

دہ

آزیم

ک
زیریک

ایب

2

و
را

زیخ
قشع

In the West, Intellect is the source of life,
In the East, Love is the basis of the Universe.
Through Love, Intellect becomes acquainted with Reality,
And Intellect provides stability to Love.
Arise and lay the foundations of a new world,
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 624.
Ibid, p. 635.
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By wedding Intellect to Love!

Afghani exhorts the poet to tell the Russians that without
faith and religion all their progress will come to naught.
From Mercury the poet is transported to Venus and
from Venus to Mars, and thence to Jupiter. Here he meets
the poet Ghalib, the poetess Tahira of Iran, and the mystic
Mansur Hallaj. The poet then reaches Saturn where he meets
those mean souls who have been guilty of treason against
their own countries and masters.
From Saturn the poet reaches trans-Heaven region, and
here the first person he meets is Nietzsche, who tried all his
life to grasp God-hood but failed completely, because in his
attempts he relied mainly on intellect alone. After seeing
Nietzsche the poet flies upto a higher region where he gets a
glimpse of the palace of Sharafun-Nisa, the daughter of
Abdus Samad, the Governor of the Punjab. Later he meets
the saint Syed Ali Hamadani and the poet Ghani of Kashmir.
The poet refers to the sale of Kashtnir by the British in the
following lines:

یباد ابصد ارگ ہب وینجا زگر ینک
رحےف ز ام ہب سلجم اوقام یباز وگےئ
ت
داقہن و تشک و وجے و ایخیباں فروچتتدد
ت
ت
1 چت
ت
ت
وقےم فروچت دد و ہچ ارزاں فرو دد
O breeze! if you pass by Geneva,
Convey this message of ours to the League of Nations,
They sold peasants, fields, rivers, and gardens,
In short, sold a whole nation and that too so cheap!

The poet then meets the Hindu poet Bartarihari and
three Eastern potentates — Nadir Shah, Ahmad Shah Abdali,
and Tipu Sultan. Ahmad Shah refers to the growing tendency
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 750.
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in Eastern countries to adopt Western methods of living and
styles of dress, and remarks on the futility of this blind
imitation:

وقت رغمب ہن از چ و ریباب
ےن ز رصقِ درتخانِ ےب اجحب
ت
ےن ز رحس اسرحان الہل رو
ت
ےن ز رع کیاں اسق و ےن از عطق وم
م حک
ت
م
ی او را ہن از الدینی ا
ت
ےن فروشغ از طخ الدییط ا
ت
وقت افرن از ملع و نف ا
ت
از ںیمہ آشت رچاشغ رونش ا
تمکح از عطق و بی کرید اجہم تسین
1

تسین

امعن ملع و رنہ امعہم

The secret of the West’s power is not through lute and guitar
Nor through the dancing of her half-naked daughters.
Nor through the charm of her bright faced beauties
Nor in bare shins, nor in bobbed hair.
Nor her strength is from secularism
Nor is her rise due to Latin alphabets.
The strength of the West is due to sciences and arts.
Her lamp is alight from this fire only.
Knowledge does not depend on the cut and style of your
garments,
And a turban is no obstacle to the acquisition of Knowledge.

It is not possible to attempt a critical analysis of Javid
Namah, but some of its outstanding features deserve mention.
The most noticeable feature is the marvellous variety of effect
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 766.
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produced by the introduction of lyrical interludes. These
lyrical interludes serve to heighten the effect of variety by
providing changes in rhythm and style at intervals. The
second characteristic is the complete absence of any
conscious and laboured effort on the part of the poet. Again
and again the highest truths are uttered in a language so
natural and inevitable that it extorts our admiration. The poet
seems to strike a lofty note without any effort. The third
characteristic of the poem is that the language used by a
character always reflects his or her personality. The very
sound of the words suggests the characteristics of the person
talking. The vivacious talk of Satan reflects his great passion
for action. The passionate devotion of Tahira to the cause she
espoused is reflected in every word she utters. Another
remarkable feature of the poem is the great sympathy and
regard with which the poet treats his characters, irrespective
of their religious or political views. In fact the only persons
for whom the poet displays any feelings of disgust and
contempt are those who proved traitors to their countries and
masters. Even when describing these traitors the language
used in the poem is particularly free from roughness and
crudity.
We have described briefly the types of poetry written by
Iqbal. It will be interesting to carry out a survey of the artistic
tendencies displayed by him. The most prominent feature is a
synthesis of classicism and romanticism. 1 This synthesis
invests his art with a charm all its own. The next tendency is
symbolism so dominant in all Urdu and Persian poets. With
these tendencies displaying themselves so prominently come
expresionism and functionalism.2 The result is an exhibition
1

S A. Vahid: Iqbal, His A rt & Thought, John Murray, London p. 110.

About Iqbal’s expressionism and functionalism the
following remarks of Professor M. M. Sharif must be kept in
mind: “Iqbal’s expressionism as a theory of art, however
incomplete, must be accepted as a basis and his
2
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of poetic art which captures our imagination before we can
subject it to any logical analysis.
This brief survey of Iqbal’s poetry will show that all
those, who turn to it, will find in it that wealth of thought and
beauty of art not often met even in the greatest poets of the
world. After reading Iqbal’s poetry one is irresistibly
reminded of Gabriel le D’ Annunizid’s remarks: “Poetry is
everything; it can define the indefinable; it can embrace the
illimitable; it can speak the ineffable, it can penetrate the
abyss; it can measure eternity.”1 Iqbal himself has said of his
poetry:

چیہ سک رازے ہک نم وگمی ہن تفگ
وچمہ رکف نم در ینعم ہن تفس
ایب

وخایہ

ایب

مہ زںیم مہ آامسں وخایہ

2

اجوداں

شیع

رس

No one hath told the secret which I tell,
Nor threaded a pearl of thought like myself.
Come, if thou wouldst know the secret of everlasting life!
Come, if thou wouldst win both earth and heaven.

functionalism, which now stands apart, must be subsumed
under it to give his system a unity. Purpose, which now lies
outside, must be brought within the sphere of
expressionism. Expressionism cannot find a place in
functionalism, but his functionalism cab be brought under
his expressionism”.
M. M. Sharif in Iqbal, January, 1944, V ol. II, Number 3,
p. 17.
Quoted by the Times of India, Bombay, in its issue of 30th September,
1937.
2 Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 7.
1

2
IQBAL AND I TALY
Throughout the ages ITALY has exercised great
fascination over artists from all over the world. Along with
Greece it has served as the greatest nursery for fine arts in the
history of the human race. There is no other instance of the
artistic genius of any people continuing to flower so
exuberantly for such a long span of time. For students of
poetry Italy has the honour of having produced two of the
greatest poets of the world— Virgil and Dante. So there is no
wonder that Italy and her artistic people always fascinated
Iqbal. Perhaps in his case there was another reason for this
attraction: three poets for whose genius he had profound
admiration spent a long time in this country, and the artistic
atmosphere there had played a leading part in moulding their
genius. These poets were Milton, Goethe, and Browning.
Iqbal admired these poets so passionately that he could not
but be attracted by the culture and artistic genius of a country
which played such a role in unfolding the creative genius of
these poets. It was unfortunate that Iqbal could not live in
Italy for a long time and even the brief visit that he paid to
that country was not possible till towards the close of his
career. But that did not in any way diminish his enthusiasm
and admiration for this country.
When passing through the Straits of Messina in
September, 1905 Iqbal had a glimpse of Italy from a distance,
and his thoughts travelled to the great Italian fighter for
liberty, Mazzini, and he wrote the following lines:

ہرے روہ ونط امزین ےک دیماون
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اہجز رپ ے ںیہمت مہ السم رکےت ںیہ

May you prosper plains of the land of Mazzini,
I pay homage to you from my ship.

It will be interesting to know why the work and
personality of Mazzini attracted Iqbal so much. Joseph
Mazzini was born on 22nd June, 1805 in Genoa, and died on
10th March 1877 in Pisa. Apart from his literary work
Mazzini is chiefly known for his great sacrifices and work for
Italian unity and independence. The ideas of Italian unity and
independence were not born with Mazzini. In distant past
there had been Dante and Rienzi, In the immediate past there
had been the French Revolution, Napoleon, and
Romanticism. For his patriotic activities Mazzini was arrested
and imprisoned in the fortress of Savonna. Released from
Savonna he was offered internment in a small town or exile.
He chose the latter and went to Marseilles, Here he worked
with some young men. Then he went to Switzerlamd and
later to England. It was in England that he brought out
literary works including essays on Byron, Goethe, and on the
minor works of Dante. Mazzini died in the house of friends
at Pisa. He had lived just long enough to witness the downfall
of the temporal power of the Pope and the achievement of
Italian unity under the house of Savoy with Rome as capital.
But his dream was fulfilled in 1947, when Itlay was declared a
Republic.
Mazzini was not a systematic philosophical thinker. In
him a first-rate laterary critic was sacrificed to the political
agitator. His outstanding and permanent legacy is the moral
greatness of his teachings. He was an idealist in action who
believed that men, though imperfect, could be brought to
spiritual perfection. It was for this that Iqbal admired him.
In 1910, Iqbal wrote in ‘Stray Reflections’ that “the true
sphere of Mazzini was literature, not politics. The gain of
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 149.
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Italy is not much compared to the loss which the world has
suffered by his devotion to politics”.
In 1908 sailing back home when his ship passed by Sicily,
that gem of the Mediterranean, Iqbal wrote his thrilling poem
on Sicily, In this poem Iqbal bewails the great blow that the
driving away of the Arabs from Sicily dealt to the synthesis of
East and West that was being achieved under the Arab
suzerainty. In this poem he says:

آہ اے یلسس دنمسر یک ےہ ھجت ے ا بٓیرو
رامنہ یک رطح اس یاین ےک رحصا ںیم ےہ وت
ک ب
زن ریتے اخل ے رراسر در کای وک رےہ
ریتی وعمشں ے یلست رحب امیپ وک رےہ
ت
وہ کبس مشچ اسمفر رپ یرا رظنم دمام
ومجراصقںریتےاسلحیکاٹچونںرپدمام

1

Oh Sicily, crown of the sea, like a guide in the water’s wide
wilderness set
Like a mole you deck the ocean’s cheek, and help with your
lights the wavewanderers yet,
May you be balm to the traveller’s eye and foam dance on
your rocks for ever the same.

Another Italian who attracted Iqbal’s attention was
Machiavelli. In his poem Rumuz Iqbal described Machiavelli
in the following lines:

ت

رپ

یبالط

الفرناوی

آں

ک
دیدۂ رمدم تسکش
رسما او
ت
تکلمم را دنی او وبعمد اسخ
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 159.

32

Glimpses of Iqbal

ت
رکف او ذمومم را ومحمد اسخ
ت
یبالط از میلعت او یبادیلہ ا
1 ت
ک
رگدیدہ ا
ہلیح ادنازی فنے
The Florentine who worshipped falsehood,
Whose collyrium shattered the sight of men;
His faith proclaimed the State as the only worshipful,
His thoughts turned the ignoble to praiseworthy.
His doctrine caused falsehood to flourish,
And plotting stratagem became an art.

Machiavelli was born in 1469 in Florence. In 1492 he
was given an important office in the Republic of Florence,
and was later on sent on embassies to France and Germany.
He was prosecuted in 1513 for treachery, but was acquitted of
the charge on the recommendation of Cardinal Jubai. He
retired from politics in 1515 and died in 1527. He wrote his
well known book “The Prince” in 1515, but it was not
published till 5 years after his death. He wrote ‘Discourses’ in
1520. His last book was History of Florence, which was
published in 1920. Iqbal has criticised Machiavelli mainly
because he advocated separation of politics from religious
and moral values.
But the greatest link between Iqbal and Italy is that
shown by his magnum opus Javid Namah, which has been called
by some critics as Oriental Divine Comedy, after the work of
the national poet of Italy— Dante. Works of both the poets
show a sense of larger life and immortal destiny of man.
Iqbal’s Javid Namah and Dante’s Divine Comedy both are poems
of spiritual vision and powerful realistic imagination. Dante
was born in May 1265 and died in September 1321. Iqbal was
born in February 1873 and died in April 1938. Thus a period
of six centuries separates these two giants, yet across six
centuries the two poets touch hands looking together upon
1
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the same scene, The main impact of their work was aimed at
humanity itself. Both Dante and Iqbal have, through the
allegory of a vision, attempted to depict the destiny of the
human soul. Recent researches have established beyond
doubts that Dante was indebted to Muslim sources for the
original conception of his great poem. Though this question
has always aroused the curiosity of many scholars but in the
beginning of this century it obtained greater richness of
documentation and more precise information through La
E scatalogia Muslimano en la Divnia Comedia of a Spanish
Orientalist Miguel Asin Palacios. The thesis of Asin’s book
was the analogy between the representation of ‘Beyond’ in
Dante’s Divina Comedia and that of the Muslim writers
regarding the fate of souls after death and the Last Judgement
the most prominent being Durratual Fakhira of Al-Ghazali
and Miraj Namah. In 1944 the Italian scholar Mounrat de
Villard published “The study of Islam in the X II and X III
Centuries”. In this book he mentions a French manuscript
Liber de Lechiele Muhammad: The book of Muhammad’s Staircase
which was in the Bodleian Library, Oxford, and a Latin book
Liber Scale Mohameti in the Bibliotheque National, Paris,
containing the Western version of Miraj of the Prophet of
Islam. According to Mountrat these two books were two
different translations of one major work on the subject. This
proved beyond doubts that there were translations of works
on the Islamic conception of life hereafter in the Western
libraries. This was further confirmed by the work of
Professor Enrico Cerulli on the subject. This great scholar
and diplomat admitted the accuracy of Mounrat’s hypothesis.
In fact Cerulli’s work established the fact that these two
books of translation were actually two different versions of
the same popular work, Kitab-al-Miraj, which had been
translated in 1206, fifty years before Dante’s birth in Spanish
by King Alphonso of Castello. Professor Cerulli published in
1950 the Latin text and the ancient French text of the two
translations of the Arabic manuscript in one of his books: The
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book of the staircase and the question of A rab Spanish source of Divina
Comedia. He has proved beyond all doubts that there existed
in medieval Europe a detailed description of the Muslim
conception of life after death in French, Spanish, and Latin,
all accessible to Dante.
In Islamic literature we have besides the work referred to
above Ibnul Arabi’s Futuhat-i-Makkia and Muarri’s A lghufran.
There is also a poem in Persian by Shahzori. Thus in tracing
the influence of Dante on Iqbal we have to bear in mind that
Iqbal was intimately acquainted with the Muslim conception
of life after death through the traditions of Miraj,
immortalised in various Miraj Namas and the writings of
various Muslim scholars recording their mystic experiences or
visions. The subject of Ascension of the Prophet had always
interested Iqbal, and he had even addressed Deity and heard a
reply from Him in his Urdu poems— Shikwa and Jawab-iShikwa. He had studied Ibnul Arabi and Muarri, and was at
least aware of Futuhat-i-Makkia and A lghufran. He had read
vast literature on the Miraj. We have evidence to show that at
one time he was planning to write a poem on the ascension
of the Prophet. But there is no doubt that researches of
Miguel Asin on the influence of Muslim sources on Dante
attracted the attention of Iqbal. And his great poem finally
took the shape of Javid Namah. Thus while Dante cannot be
quoted as a source of inspiration for Iqbal, i n a way he acted
as a stimulant.
Dante’s poem is divided into thrce parts, each part
dealing with Inferno, Purgatorio, and Paradiso. In Paradiso Dante
visits the seven spheres, the Heaven of Fixed Stars, and
Primum Mobile and the Empyrean. Iqbal does not visit
Inferno and Purgatorio and instead of seven planets visits only
six. Then he does not visit the Fixed Stars and the Primum
Mobile but visits the Empyrean. It took Dante 10 years to
write the Divine Comedy which contains 14,000 lines. It took
Iqbal 3 years to write Javid Namah which contains nearly 4,000
lines. But comparison by the number of lines gives a very
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poor basis for judging the size of the two poems. Whereas
Dante’s line has 10 or 11 syllables, Iqbal’s line has 22
syllables. Still it can be said that Iqbal has worked on a smaller
canvas than Dante, but his subject is much vaster. While
Dante is concerned with the resurgence of the Catholic
religion and establishment of Italian unity, Iqbal deals with
the very future of man.
Divine Comedy is the great epic of medieval Chatholicism
as Javid Namah is an epic dealing with the order that Islam
contemplates. For the Italians Dante reaches the highest
pinnacle of their culture and civilisation and is regarded by
them with just pride as their true national poet. Similarly for
the Pakistanis Iqbal reaches the highest summit of their
culture, and is regarded not only as the true national poet, but
also the spiritual father of Pakistan. Whatever the sources of
his inspiration by writing Javid Namah, Iqbal has created a
cultural link between Italy and Pakistan that will last as long
as there are people in this world who can appreciate great
poetry.
Both Dante and Iqbal are super-craftsmen, and Divine
Comedy and Javid Namah are great works of art. They both
display many points of affinity as well as points of contrast,
but it is not possible to deal with them here. But there are
two points of contrast to which reference must be made here;
one concerns the mysterious symbols that Dante uses and
which commentators and students have failed to explain even
to this day; the other is the crude and vulgar language in
which Dante has referred to some religious leaders of
humanity. These are serious blemishes in a work of art and
are not found in Iqbal.
While Italian culture and arts always fascinated Iqbal, he
could not visit that beautiful country till 1932, when on his
way back home after attending the Round Table Conference
in London he visited Rome. It was on this occasion that Iqbal
wrote his famous lines on Rome:
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ت
وساد روما اربکلی ٰ ںیم دیل کیاد آیت ےہ
1

 ویہ شان دآل ک، ویہ تمظع،ویہ ربعت
ویری

In the suburbs of Rome one is reminded of Delhi,
The same story, the same grandeur and the same fascination.

During his stay in Rome Iqbal met Mussolini, and he was
greatly impressed by the forceful personality of the Duce.
While in no way subscribing to the cult of Fascism Iqbal
could not help admiring the good work that Mussolini had
done for Italy. In his poem on Mussolini he wrote:

ت
روم اربکلی ٰ درگوگں وہ ایگ ریتا ریمض
ا
ت
ب کت
کیارب کای وخباب
اہکنی یم بت م ہب دیباری ا
ہمغن اہےئ وشق ے ریتی اضف ومعمر ےہ
2

ہمغن ور اک  رظتن  اھ ریتی رطفت اک ریباب

Mighty Rome you have been transformed;
God Almighty what all I see is in a dream or in reality?
Acclamations of enthusiam rend thy air;
As if your guitar was just waiting for the artist’s touch.

While admiring Mussolini Iqbal criticised his policy of
colonial expansion severely, and when he invaded Abyssinia
Iqbal wrote on 18th August 1935:

ویر ےک رکگسوں وک ںیہن ےہ ایھب ربخ
3

ےہ ینتک زہریاک ایب اینیس یک الش

European vultures do not yet realise how poisonous is the
carcass of Abbysinia.

And yet when the European nations criticised Mussolini for
this venture in colonialism, Iqbal wrote defending him:
Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 374.
Ibid. p. 481
3 Ibid. p. 657
1
2
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ایک زامےن ے رناال ےہ وسمینیل اک بخرم
1

ےب لحم ڑگبا ےہ وصعمامنِ ویر اک مراج

In this poem Mussolini tells the European nations that he has
done only what they have been doing all these years.

Thus it will be seen that Iqbal was always attracted by the
Italians and the Italian culture, and even in the domain of
thought his ideas show a great affinity with the thought of the
neo-Idealists of Italy. And it must be recorded that this
attraction was not one- sided. Iqbal’s first long poem in
Persian language was published in 1915. It was translated in
1920 in English language by Professor R. A. Nicholson of
Cambridge. This translation attracted worldwide attention It
was reviewed in the famous Italian Journal Oriente Moderne of
Rome in 1922 by C. A. Nallino Since then a number of
articles on Iqbal have appeared in this journal, the more
important being one in 1932 by Marina Nallino, and in 1938
by G. Taffenel, and one by Dr. Riazul Hasan in 1940.
Professor Bausani has also written several articles in Oriente
Moderne and E ast and West. A few years ago a Pakistani
Christian priest, Father Fernandez got his doctorate from
Rome by submitting his thesis on Iqbal. Thus it will be seen
that interest in Iqbal continues in Italy unabated.
But the greatest service that Italy has done to the cause
of Iqbal studies is a translation of Iqbal’s Javid Namah and
other poems in Italian by Professor Bausani. Iqbal was always
keen that his poem Javid Namah may be translated in a
European language, and it is interesting to note that the first
European language in which this poem was translated was
Italian. Presenting this Italian translation to the Pakistan
Minister in Rome in the massive hall of the Institute of the
Middle and Far East Professor Tucci said “Last year on this
very date, we met here to commemorate Muhammad Iqbal,
in whom we all honour one of the major poets of Asia, one
1
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of those beings so favoured by fate, as to assemble in himself
and express through the harmony of his verses, those spiritual
motives that mature in one’s consciousness and in
consequence act as inspirer of his generation. On that day last
year we read some poems by Iqbal, and this resulted in
everyone feeling an irresistible desire to know more about his
works. Thus began the translation of the poem Javid Namah
or Poem Celeste which Allessandro Bausani has completed with
scrupulousness of a philologue and the soul of an artist.
Today we are glad to offer you first copy of this edition”.
Professor Bausani has also translated a collection of Iqbal’s
poems which has been published as POESIE. Iqbal provides
a cultural link between Pakistan and Italy, and it is hoped that
this link will gain in strength as time goes on. By referring to
such important figures in her history as Dante, Machiavelli,
Mazzini, and Mussolini, Iqbal has depicted the soul of Italy.
He has delineated the trials and tribulations through which
the Italian people had to pass before they attained their
present stature.

3
IQBAL : A BRIDGE BETWEEN E AST AND
WEST
When human nature is overborne by worldliness and
cynicism, it is the poets and thinkers who come to its rescue
by revealing truths and realities which are either forgotten or
concealed from common eyes. So far as the poet is concerned
in doing this he is only performing his prophetic role which
represents his highest office. According to Iqbal the aim of
poetry as well as all art is to make human life rich and
glorious by awakening man to the divine side of things.
Through his art Iqbal tries to appeal to the higher side of
human nature, and to strengthen it when it is overborne by
material interests, and it can be said that the world has rarely
seen so powerful and capacious a soul devote itself to art and
a lofty end with such clear vision and singlenes of purpose.
When Iqbal started writing poetry most of the East was under
the domination of the West. As the East was beginning to
show signs of awakening, the West was busy in extending her
conquests as well as lulling the East to sleep. Although the
West was economically and politically powerful and
prosperous, there were beginning to appear on the horizon
some dark clouds which foretold a dismal future for
mankind. The prospect before man was very gloomy indeed
which set Iqbal thinking. With increasing prescience he set
about diagnosing the ills from which man was suffering. And
once he had diagnosed the ills he got busy in finding a
remedy for them. According to him this remedy consisted in
creating a new world order based on the synthesis of Eastern
and Western cultures. To achieve this he had to provide a
bridge between East and West. And he provided this when
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laying down the outlines of the new world order in which
both the individual and the society would develop
harmoniously. Starting with the individual Iqbal could see
that human society could exist peacefully and harmoniously
only when the individuals composing it developed in a
balanced way. So he devoted his energies to the study of
factors and forces which fortify human personality, and he
described these in a poem of great beauty and charm, A srar-iKhudi. This poem has been translated in English, and the
translation has been published as Secrets of the Self. The factors
which fortify human personality are:
(i)
(ii)
(iii)
(iv)
(v)
(vi)

Love
Faqr which can be best described by the expression
supreme indifference to the rewards the world has to
offer.
Courage
Tolerance
Kasb-i-Halal— which can be best translated as living on
lawful earnings.
Taking part in original and creative activities.

All these factors have an important part to play in the
development of human personality, but out of all these Love
is by far the most important. For Iqbal Love is the
regenerating spirit of the Universe, the spirit that should cut
the Gordian knot of all man’s perplexities and provide an
antidote to all human vices.
Poets in all languages, mystics in all countries,
metaphysicians in all religions, and thinkers in all languages
have laid stress on the importance of Love in the
development of human character, and they have described in
beautiful language what they understand by Love, but rarely
has any one laid so much stress on Love as a factor in the
development of human personality or used the term in such a
wide sense, as Iqbal. The following passage from Thomas-aKampis will give Western readers an idea of what Iqbal
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understands by Love: “Love feels no burden, thinks nothing
of trouble, attempts what is above its strength, pleads no
excuse of impossibility, for it thinks all things lawful for itself
and all things possible. It is therefore able to undertake all
things, and to complete many things, and bring them to a
conclusion, where he who does not love, faints and lies
down.”
While referring to the importance of creativeness in the
development of personality, Iqbal refers to the Quran which
expressly mentions creators besides God. In fact according to
Iqbal, the difference between a believer and a non believer is
not one of theological belief or disbelief but is constituted in
the fact that while a believer is a creator, a nonbeliever is not.
The creative element in man raises him to the divine plane,
frustration of the creative impulse distorts human character.
Iqbal maintains that the growth of a full and free
personality is impossible unless it draws its spiritual
sustenance from the group to which it belongs. On the other
hand the group in its own interests owes a duty to the
individual and so should interfere with his development as
little as possible, and then only when common good demands
it. For such an ideal society Iqbal has laid down seven
essential requirements:
(i)
(ii)
(iii)
(iv)
(v)
(vi)
(vii)

It must be based on spiritual considerations
demanding loyalty to God and not to thrones.
It must centre round inspired leadership or
prophethood.
It must have a code for its guidance.
It needs a centre.
It must have a goal— towards the attainment of which
all its efforts must be directed.
It must try to gain superiority over the forces of
nature.
It must safeguard maternity.
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It will be seen that in his philosophy of ego, Iqbal does
not only prescribe a complete scheme for the development of
the individual, but has also described the essentials of the
society which in its turn is most conducive to the
development of the ego. In these prescriptions Iqbal only
provides a bridge between East and West— supplementing
Eastern listlessness by Western dynamism, enriching Western
materialism by Eastern spiritualism. His political philosophy
was based on two essential elements of Islam, the unity of
God and the finality of Prophethood. Iqbal following Islam
insists upon inner experience as a source of human
knowledge and also on two sources, nature and history. Iqbal
favoured various rationalist, traditionalist, and mystic
movements in Islam encouraging a dynamic conception of
the universe. He once raised the concept of the unity of
human origin and of a sense of reality of time regarding life as
a continuous movement in time. Here one sees a bridge
between Muslim mystics and modern Western philosophers
like Bergson. In fact this bridge can be seen throughout
Iqbal’s philosophy of ego, and other trends of his thought.
Having dealt with the development of the individual and
the society, Iqbal wanted to write a poem analysing the causes
which lead to the growth and decay of human culture. It is
unfortunate that he could not find time to write this poem.
But in all his subsequent compositions and works, poetry and
prose, he describes the forces and factors which lead to
stability and survival of a healthy culture. Iqbal saw the
salvation of the human race only in the evolution of a healthy
culture based on respect for human personality. And this
culture can be developed only in the synthesis of Eastern and
Western values of life. He was eminently qualified to act as a
bridge between the two cultures because he knew well the
defects and virtues of those ways of life. He knew Goethe,
Byron, and Browning as well as Rumi, Ghalib, and Bedil, the
great Oriental poets. To attain a synthesis he wanted on the
one hand to replace the Oriental spirit of listlessness and self-
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negation by the dynamic activism characteristic of the West,
and on the other hand to revitalise emotionally arid
intellectualism of the West by vital faith in spiritual values
that underlies the Eastern culture. Emphasising the urgency
and need for a synthesis between the Eastern and Western
cultures, he wrote:

ایحت

اسز

ک
زیریک

را

رغایبں

اکانئت

راز

قشع

را

رشایقں

ک
زیریک از قشع رگدد قح انشس
اکر قشع از ک
زیریک مکحم ااسس
بب

درگی

اعمل

شقن

دہ

آزیم

ک
زیریک

ایب

1

و
را

زیخ
قشع

In the West the essence of life is the Intellect
In the East the basis of life is Love.
Through Love Intellect grows acquainted with Reality,
And Intellect gives stability to the world of Love,
Arise and lay the foundations of a new world,
By wedding Intellect to Love.

In the culture established as a result of this synthesis
there will be no room for distinctions of colour and race and
no lust for land and dominance. The basis of this synthesised
culture will be provided by respect for human personality and
the enthusiastic devotion to the study of sciences. Iqbal’s own
genius presented one of the best examples of this synthesis.
As just mentioned, Iqbal wanted to establish a new world
order in which human dignity would be respected, and all
artificial distinctions working against respect for human
personality, such as considerations of race, colour, and creed
would be abolished. As described above, Iqbal believed in the
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 653.
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universal brotherhood of mankind and abhorred all artificial
distinctions based on nationalism and regionalism. He
described this new world order by criticising the existing
orders. And it must be said that the old and the new, the
progressive and the conservative, the communist and the
capitalist, the Eastern and the Western cultures, all come in
for a good deal of criticism at his hands. While he criticised
European lust for power, political as well as economic, and
foretold the gathering doom of Europe’s rapacious
civilization, he also described the pathetic futility of lifeless
spiritualism and worship of worn-out shibboleths that take
the place of religion in the East. While he admired all that was
worth admiring in any society or institution, he never
hesitated to criticise all that deserved criticism. True to his
Oriental traditions Iqbal laid great emphasis upon the inner
man and yet he severely criticised the over-emphasis on the
inner man at the expense of other values in the following
words:
The cultures of Asia, and in fact of the whole ancient world,
failed because they approached reality exclusively from within
and moved from within outwards. This procedure gave them
theory without power, and on mere theory, no durable
civilisation can be based.
Reconstruction, p. 189

On the other hand he described the defects of the
Eastern culture in the following words:
Thus wholly over-shadowed by the results of his intellectual
activity, the modern man has ceased to live soulfully, that is
from within. In the domain of thought he is living in open
conflict with himself, and in the domain of economic and
political life he is living in open conflict with others.
Reconstruction, p. 177

This criticism by Iqbal of Western culture led many
students to believe that he condemned it totally. A deeper
study will show that while he criticised each culture for its
defects, he also admired its virtues wholeheartedly.
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Describing the insecurity of Western culture which according
to Iqbal was carrying within itself, the germs of destruction,
he once wrote:

ریپ اخیمہن ہی اتہک ےہ ہک اویانِ فرن
1

تسس اینبد یھب ےہ آہنئ دویار یھب ےہ

The master of the Tavern says that the edifice of Western
culture
Is based on insecure foundations and has walls of glass.

Referring to the instability of Western culture, mainly
due to the fact that the unparalleled mastery over nature
achieved by modern science in the absence of moral and
spiritual development, constitutes a grave menace, Iqbal says:

از ریشمش وخد لمسب اتفد

ویر

د اہند
ت

ک
زیر

2

ت

الدینی

رمس

رگدوں

وخد دباین یبادشایہ اقہری ا
اقہرہ در رصع ام وسدارگی ا

Europe fell a prey to its own sword,
It set up the law of secularism.
The aim of the new culture is to exploit man,
This exploitation is euphemistically called trade;
Unless this system is rooted out,
True culture and religion will never be realised.

But Iqbal is not content merely with criticism, he also
shows the way out of the difficulties created by man.
According to him the only way out of this mess is giving
religion its rightful place in the life of man:

اے ہک اجں را یباز یم داین ز نت
1
2

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 392.
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 839.
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1

نکش

ک ب
ذہتن الدےنی
رحس اںی

O you who separate soul from body,
Break the spell of this secular culture.

Human reason must work within the limits imposed by
the considerations of religion, and all scientific progress must
be controlled by religious and moral ideals. As Iqbal says:
The naturalism of the Quran is only a recognition of the fact
that man is related to nature, and this relation in view of its
possibility as a means of controlling her forces must be
exploited in the interest not of unrighteous desire for
domination but in the noblest interest of a free upward
movement of spiritual life.
Reconstruction, p 172

On the other hand, it must be borne in mind that Iqbal’s
criticism of the West does not mean that he considers all is
well with the East. As pointed out he wants to rebuild human
society and with this object he subjects every existing culture
to severe criticism. We have already referred to the unhealthy
over-emphasis of the East on the inner man.
Another grave fault noted by Iqbal in the Eastern culture
is the feeling of other-worldliness which has led Eastern
people to neglect sciences. Addressing Eastern people Iqbal
says:

ت
ت
اے ہک از یاریث اویفں خا
ت
اعمل اابسب را دوں گفتۂا
زیخ و وا نک ک
دیدۂ ومخمر را
2

دوں وخماں اںی اعمل وبجمر را

O thou who slumberest, by dull opiates drugged,
And namest mean this world material,
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 840.
Ibid. p. 142
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Rise up and open thy besotted eyes,
Call thou not mean thy world by Love compelled.

Iqbal attaches great importance to a scientific observer
of Nature and regards him as a kind of mystic seeker in the
act of prayer. Thus according to him all scientific work is of
the same spiritual significance as prayer, bringing man in close
touch with the Absolute. While the West was busy acquiring
sway over the forces of Nature, by patient scientific work, the
East was lagging behind, with the result that the Eastern
nations could offer no resistance to the West’s greed and lust
for power. All this meant that while the West had power, the
East had to be content with vision. As remarked by Iqbal,
while Vision without Power may bring moral elevation it
cannot secure stability and permanence for the culture. What
is needed is a combination of Vision and Power which can
help to uplift man in all fields— spiritual, moral, economic,
and political.
Iqbal also criticised some other features of Eastern
culture. It is a well-known fact that religion, in its higher
manifestations, is neither dogma nor priesthood, nor ritual; it
is something more. Y et we find in the Eastern countries that
formal lifeless ritual and reverence for priesthood have
replaced true religion. The net result is that in the East
religion has ceased to be an effective influence in the life of
man.
Iqbal further noticed that while in the West man was
concerned mainly with the outside world, in the East people
concentrated on the inner consciousness. He tried to effect a
compromise by providing a bridge between these two
extremes.
While many thinkers in East and West have devoted
their thought to the problem of making this world a better
place to live in, and they have suggested numerous ways to
consummate this, one of which has been to build a bridge
between East and West, several poets have also made great
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efforts to achieve this goal. Here we must refer to a great
movement in Germany, known as Weltlateratur, the object of
which was to present Eastern literature in the German
language. Germany has always been more lucky in the
possession of good translations from other languages. And
this was partly due to the efforts of the Romanticists to
realise universal poets. At the head of this movement was
Schlegel. The Romanticists in Germany were not content
merely with translating only European literary works. Their
real object was to bring East and West together. Partly as a
result of this great movement and partly as a result of his own
restless nature which was always trying new subjects and new
forms of poetry, the great German poet Goethe (17491832)
was always attracted by the East. As a Goethe scholar Karl
Victor says: “The tradition of the East, to be sure, had always
been an effective element in Goethe’s spiritual life. From his
youth he had an interest in the culture of the Middle East as
well as that of Greece and Rome. The Quran he had studied
as a young man and among the dramatic fragments of the
early period was one intended to celebrate Muhammad as a
‘religious genius’.”
(Karl Viëtor: Goethe, The poet, 1949, Harvard University Press,
p. 220)

The interest in Eastern culture was further stimulated by
the translation of Hafiz by the Viennese Orientalist Joseph
von Hammer Pagstall. Goethe read this in the summer of
1814. In the poetry of Hafiz, Goethe discovered 48omething
which not only attracted him but also had great affinity with
trends in his own creative genius. The result of Goethe’s
introduction to Hafiz was that he received a great stimulus to
a great creative effort, which resulted in the world having a
fine collection of poetry in West Ostlicher Divan. Heine writes
of the Divan: “The charm of the book is inexplicable; it is a
votive nosegay sent from the West to the East, composed of
the precious and curious plants: red roses, hortensias like the
breast of a spotless maiden, purple digitalis like the large
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finger of a man, fantastically formed ranunculi and in the
midst of all, silent and tactfully concealed, a tuft of German
violets. This nosegay signifies that the West is tired of thin
and icy-cold spirituality and seeks warmth in the strong and
healthy bosom of the East “ (E A. Bowring: The Poems of
Goethe, George Bell & Sons, London, 1881, p. 305)
The Divan consists of the following books, most of the
books having Oriental names:
1. Moganni Namah
2. Hafiz Namah
3. Uschk Namah
4. Tafkir Namah
5. Rundsch Namah
6. Hikmat Namah
7. Tanvir Namah
8. Sulika Namah
9. Saki Namah
10. Mathl Namah
11. Farsi Namah
12. Chulk Namah
The Divan, on the whole, is a collection of fine and
sublime poetry, and each book has its own charm. A work of
such sublime beauty by a great artist, offering a bridge
between East and West, challenged Iqbal and evoked a
response in him. The Divan shows that according to the sage,
for whom Iqbal had highest respect, the West needed
spiritual sustenance from the East and after studying Eastern
literature and poetry he provided this. This stimulated the
creative genius of Iqbal and he offered to the West in his
Payam-i-Mashriq (Message of the East), all that East had to
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give, but he went a step further. He described in the Payam
several Western thinkers and poets: Lock, Nietzsche,
Bergson, Einstein, Browning, and Byron. Thus in his Message
he also touched upon what West had to give to the East.
Iqbal provides a real bridge on which the future of mankind
depends.
On the cover of the Payam are written the words: “In
response to the Divan of the German poet”. In the Divan
Goethe wrote:
God is of the East possessed
God is ruler of the West;
North and South alike each bud
Rests within the gentle hand.

On the cover of the Payam Iqbal has most appropriately
quoted the following verse of the Quran:
“To God belong East and West”.
What a refutation of Kipling when he says:
East is East and West is West
The twain shall never meet.

In his Introduction to the Payam Iqbal wrote: “I need
hardly say anything about the Payam-i-Mashriq which has been
written a hundred years after the Western Divan. The reader
will himself see that its main object is to bring out those
social, moral, and religious truths which have a bearing on the
spiritual development of individuals and communities.”
Dedicating the book Iqbal wrote:

رما رمر ایحت آومہتخ
افروہتخ
رکیپم
در
ت
وناےئ ہنیس یاب آوردہ ام
را دہع ابشب آوردہ ام
ااملونی
شارع
رغمب
لیتق ویشہ اہےئ  ولپی

ت
یا
آےشت
کی
قشع
ریپ
آن
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شادہان وشخ و گنش
را الصےئ از فرن
ہتفگ ام اغیپم رشق
یک ت
ت
ب
ی شام رشق
رخ م ر
زادے نمچ رپوردۂ
1

رمدۂ

زنیم

از

تسب شقن
داد رشمق
در وجاشب
ت
امہ یاےب
او نمچ

ددیمم

نم

Thus it will be seen that both Goethe and Iqbal have
provided a bridge between East and West. Goethe wrote West
Ostlicher Divan and Iqbal wrote Message of the E ast. According
to Goethe the West had to learn a good deal from the East to
restore spiritual warmth and moral balance in its life
According to Iqbal both East and West had a good deal to
teach each other which can serve as a corrective to tendencies
in contemporary thought.
In the past, West and East have produced great thinkers,
scholars and poets who have tried by their work and thought
to bring East and West close, and amongst these the
contributions of Goethe and Iqbal are most significant, and
humanity owes them both a deep debt of gratitude for this
great service to mankind.
As we have remarked above the solution Iqbal offers to
the grave crisis with which man is faced today is a synthesis
of the two great elements— mind and body, reason and
intuition, Knowledge and Love. It is by wedding Intellect to
Love that man can avert the doom that is threatening him.
This happy combination will give man emotional vitality and
spiritual health, thereby ensuring his evolution on sound lines.
Iqbal has remarked: “Humanity needs three things today – a
spiritual interpretation of the universe, spiritual emancipation
of the individual and basic principle of a universal import,
directing the evolution of human society on a spiritual basis.”
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 186.
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Reconstruction, p. 179

Iqbal takes East sunk in Platonic contemplation to the
West with her unlimited capacity for action based on
scientific observation and interpretation of phenomena. At
the same time he takes West absorbed in materialism to the
spiritualism of the East. Leaders of thought in the world can
make a great contribution to men’s evolution by working
earnestly to construct this bridge betweet East and West on
the lines shown by Goethe and Iqbal and other benefactors
of mankind. Iqbal was gratified to notice any progress
towards bringing out a synthesis. For example, referring to
the spiritual movement of Islam toward the West he says:
“The most remarkable phenomenon of modern history,
however, is the enormous rapidity with which the world of
Islam is spiritually moving towards the West. There is nothing
wrong in this movement, for the European culture on its
intellectual side, is only a further development of some of the
most important phases of the culture of Islam. Our only fear
is that the dazzling exterior of European culture may arrest
our movement, and we may fail to reach the true inwardness
of that culture.”
Reconstruction, p. 7

4
IQBAL IN P OLITICS
In order to realise the true significance of the
contribution Iqbal made to the politics of the sub-continent
one has to understand the historical background in which he
worked. This means a historical survey of the twelve centuries
of Muslim contact with the sub-continent. This contact
started with Muslim Conquest of Sind in 712 by that intrepid
16-year old Arab General Muhammad bin Qasim. 1 This
invasion was followed by attacks from the north when
Subaktagin of Ghazni came into conflict with his neighbour
Jaipal. His son Mahmud invaded the sub-continent seventeen
times between 999 and 1025, and was eventually successful in
annexing the Punjab to his empire. In course of time the
house of Ghazni was supplanted by the dynasty of Ghor and
Shahabuddin Ghori, a scion of the dynasty conquered the
Kingdom of Delhi in 1192 From 1192 to 1526 five Turkish
or Afghan dynasties ruled at Delhi.2
The Mughuls succeeded the Turco-Afghans in 1526
when Babar defeated Ibrahim Lodi on the plains of Panipat.
The Mughuls ruled on the sub-continent from 1526 to 1857,
with one break, but the disintegration of the great empire had
set in 1707, the year in which Aurangzeb the last great
Mughul emperor died. Towards the year 1748 the once
mighty Mughul empire was virtually reduced to a mere strip
of land round Delhi. This disintegration continued during the
next hundred years till 1858, the year in which the last

1
2

Hafeez Malik: Muslim Nationalism in India and Pakistan pp. 1-2.
Ox ford History of India.
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Emperor of the family, Emperor Bahadur Shah was deported
to Rangoon by the British.
During the disintegration which set in after Aurangzeb’s
death there were attempts at Hindu resurgence through the
Marhattas and the Jats. As the kaleidoscopic changes in the
politics of the sub-continent progressed the one event which
characterised the whole process was the progress of the
British East India Company. Like other European nations the
British also came to the sub-continent as traders The East
India Co. was founded on 31st December 1600. 1 This
Company succeeded in extending the field of its commercial
operations, and during Shah Jehan’s reign they obtained from
him the privilege of trading in Bengal.
About this time there appeared on the scene a
remarkable British soldier who by intrigues and military
power, succeeded in establishing British supremacy in the
Bengal province of the sub-continent. Similarly the defeat of
the French in three Carnatic wars established British
supremacy in the South.
While the British were busy consolidating their power in
Bengal and Southern India an event of extraordinary
importance happened in Northern India. ‘I he Marhattas,
whose power was gaining strength and who can well be
regarded as a symbol of Hindu resurgence were routed by
Ahmad Shah Abdali in the Battle of Panipat in 1761. This
was a God-send for the British.
Here a reference must be made to the two Muslim States
in Southern India— Hyderabad and Mysore. As a result of the
French defeat in the Carnatic Wars the Nizam of Hyderabad
became a vassal of the British. In Mysore Tipu Sultan put up
a spirited fight against the British and had inflicted on them a
crushing defeat at Mangalore (1783). In the fourth Mysore
War (1799) Tipu Sultan was killed, his sons were deprived of
1
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the right of succession, and a Hindu ruler was put on the
throne of Mysore. Thus the last vestige of Muslim power
disappeared from Southern India. Towards the end of the
first half of the nineteenth century two events of great
importance for the Muslims occurred. In 1843, Sind, the
oldest possession of the Muslims on the sub-continent was
conquered by Sir Charles Napier. On 7th February, 1856
Oudh was finally annexed by the British.
Thus it will be seen that by 1857 most of the country had
passed under the British rule except for those Indian States
which had accepted a position of vassalage. For the Muslims
these were the days of great humiliation and frustration.
From a position of supremacy they were reduced to one of
extreme political and economic degradation. Naturally there
were feelings of antagonism and opposition against the
ascendancy of the British as a military and political power,
both amongst the Muslims and the Hindus. And the result
was an uprising which started in Meerut on 10th May, 1857.
During the first four months the British authorities, taken by
surprise, were paralysed and were unable to act. The timely
arrival of the British troops in Calcutta, who were actually on
their way to China, saved the East India Co. The uprising was
suppressed and the British Crown took over the Government
of India in 1858, and the East India Company vanished from
the stage of Indian history.
Although even before the uprising the Muslims had
suffered heavily at the hands of the British, after the
suppression of the uprising began a period of systematic
persecution and political annihiation. There were mass
hangings of the Muslims all over the country. Their
properties were confiscated, their houses dug up in search for
loot, and their belongings and houses were sold almost for
nothing to the Hindus. Pandit Jawahar Lal Nehru has said:
“After 1857 heavy hand of the British fell more on the
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Muslims than on the Hindus”.1 This is understating truth. A
Hindu historian has remarked: “The British Government, till
1857, was mostly pro-Hindu looking upon the Muslims as
their implacable enemies. One Governor General even
boasted that he had revenged the sack of Somnath by his
destruction of Ghazni and by his removing the gate of the
historic temple.” 2
Although it is a fact that the Muslims and the Hindus
lived as quite different people and never mixed, never
intermarried or inter-dined there was no open hostility
between the two people. This was definitely encouraged by
the British imperialists in furtherance of their own nefarious
objects. The Hindus could also see that it was better for them
to realign their policy in accordance with the wishes of the
new masters. The advantages to be gained thereby far
outweighed the advantages that could possibly be gained as a
result of good relations with the Muslims. Thus the Muslims
had not only to face persecution at the hands of the British
but also fierce political, economic, and at times physical
struggles with the Hindus. As Dr. B.R. Ambedkar has
remarked “By the end of the Mutiny the Musalmans high and
low, were brought down by these series of events to the
lowest depths of broken pride, black despair, and general
penury. Without prestige, without education and without
resources the Muslims were left to the Hindus. The British
pledged to neutrality were indifferent to the result of the
struggle between the communities. The result was that the
Musalmans completely suffered in the struggle”. 3 Although
the British professed neutrality they were really more
interested in the annihilation of the Muslims than even the
Hindus.

Jawahar Lal Nehru: A n A utobiography, John Lane, The Bodley Head,
1941, p 460,
2 K.M. Pannikar, A Survey of Indian History, p. 268,
3 B R Ambedkar: Pakistan, p 31.
1
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The Muslims were faced with a desperate and gloomy
situation. At this critical time in their history there appeared a
remarkable man Sir Syed Ahmad Khan (1817-1898) who can
be regarded as the founder of the Muslim integration in the
sub-continent. Sir Syed Ahmad fought for his people on
every front, and it is impossible to describe his services to his
people in a brief sketch. But perhaps his greatest service was
that he gave his people a sense of separate existence and
fought against the introduction in the sub- continent
democracy of the Western type After retirement he was
nominated a member of the Governor-General’s Council. In
a speech in the Council in 1883 he said: — ”The system of
representation by election means the representation of the
views and the interests of the majority of the population. But,
my Lord in a country like India, where caste distinctions still
flourish, where there is no fusion of the various races, where
religious differences are still violent, where education in the
modern sense has not made an equal or proportionate
progress among all sections of the population, I am
convinced that the introduction of the principle of election,
pure and simple, for representation of various interests in the
local boards and district councils would be attended with evils
of greater significance than purely economic considerations...
The larger community would totally override the interests of
the smaller community”. 1 As regards suppression of the
Muslims by the Government a British writer says: “There is
no use shutting our ears to the fact that the Indian
Muhammadans arraign us on a list of charges as serious as
have ever been brought against a Government. In a word, the
Indian Mussalmans arraign against the British Government
for its want of sympathy, for its want of magnanimity, for the
malversion of their funds, for the great public wrongs spread
over a period of one hundred years.” 2

1
2

Pakistan, The Struggle of a Nation, p. 14
Sir William Hunter: Our Indian Mussalmans, Comrade Press, Calcutta.
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In 1909 was passed the Indian Councils Act of 1909,
generally known as Morley-Minto Reforms. The importance
of the Morley-Minto Reforms, from the Muslim point of
view, was that they conceded the Muslim demand for
separate electorates It is impossible for those living in
homogeneous societies, or in those multi-religious societies
where religion plays no important part in man’s life, to
understand the principle of “Separate electorates”. But in a
country where religion is understood to denote different
nationalities the only way to grant proper representation to
different groups is to admit the principle of separate
electorate. Any other course would tantamount to
annihilation of the minorities. English politicians, on the
whole, failed to understand this. Reasonable Hindu leaders
admitted the inevitability of the system.
The second instalment of reforms was granted to India
in 1919. These were known as the Montague Chelmsford
Reforms. The system of separate electorates was not viewed
with favour, but it was allowed to continue. We have already
referred to the fact that the Muslims and the Hindus lived in
the country as separate people with occasional exhibitions of
open hostility. But after the First World War certain
circumstances brought the Hindus and the Muslims closer
mainly as a result of what is known as the Khilafat
movement— a movement to ensure that Muslim holy places
remained in Muslim possession and that Turkey was not
dismembered. But in 1923 cracks appeared in the HinduMuslim unity. The causes which contributed immensely to
increase in friction between the Hindus and the Muslims of
the sub-continent was the organisation of the Shudhi and
Sangathin movement by the Hindus. The aim of the former
movement is to reduce the Muslim population by a process
of reconversion and of the latter to organise a private army to
exterminate the remaining Muslim population. The result was
that relations between the two nations became poisoned and
a series of riots made them worse. We have described the
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historical background of the Muslims on the subcontinent
with special reference to the political and economic
difficulties which the Muslims had to face as a result of the
antagonistic attitude of the ruling power and the
aggressiveness of the Hindus. It is not possible to understand
the true significance of Iqbal’s politics without a full
understanding of this background.
It is true that Iqbal did not take any active part in the
politics of the sub-continent for a long time. During this
period he was busy in creating political consciousness and a
sense of integration amongst his people. Once this was done
and he realised that time was ripe for him to take an active
part in politics he never hesitated for a moment. But even
when he kept himself aloof from active politics he continued
to take interest in the politics of the sub-continent while a
student in
England he attended the meetings of the Muslim League
held under the Chairmanship of the Rt. Hon. Amir Ali. On
return to the Punjab he took an active interest in the affairs of
the Punjab Muslim League But from 1913 to 1923 he
abstained from any active political work. The reasons can
only be surmised. This was the time when Iqbal was busy
developing his philosophy and writing his epoch-making
poems A srar-i-Khudi, Rumuz-i-Bekhudi, Khizr-i-Rah and Tulu-iIslam etc. During this period the Muslim political leaders were
definitely thinking of rapprochement with the Hindu
aggressive political ambitions garbed under the cloak of
nationalism, which finally resulted in the Lucknow Pact. Iqbal
was never tired of criticising the Lucknow Pact which had
turned Muslim majority in the Punjab and Bengal into
minorities. Whatever may be the reasons for that, but it is a
fact that Iqbal did not take any active part in politics during
this period. It was in 1923 that Iqbal was persuaded by certain
friends to stand for election to the Punjab Legislative Council
and he was quite willing to do so. But his supporters wanted
him to stand from Lahore, a seat for which Mian Abdul Aziz
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was also a candidate. As Mian Abdul Aziz was an old friend
Iqbal decided not to contest the election. Finally he stood for
elections to the Council in 1926, and was elected by an
overwhelming majority. He remained a member of the
Punjab Legislative Council from 1926 to 1929 and took great
interest in the proceedings of the Council. It was about this
time that the British Government decided to appoint a
Commission under Sir John Simon (later Lord Simon) to
investigate methods of introducing constitutional reforms in
IndoPakistan sub-continent. This was really as a result of
agitation against the Montague-Chelmsford reforms
introduced in 1919.
The announcement of the Commission led to division of
public opinion on the sub-continent as to whether there
should be co-operation with the Commission or not. This
split also affected the Muslim League. The main body of the
Muslim League led by the Quaid-i-Azam decided to boycott
the Commission, but an influential section of the Muslim
leaders led by Sir Mohammad Shafi thought that boycotting
the Commission was against the interests of the Muslims.
These leaders led by Sir Mohammad Shafi formed a separate
Muslim League, which was known as Shafi League, and Iqbal
was elected Secretary of this League. The Council of the Shafi
League at its meetings held in Lahore, and attended by Iqbal
decided the lines on which the memorandum to be submitted
to the Commission was to be prepared. The main point was
insistence on provincial autonomy. But when the memo was
actually prepared Iqbal was out of Lahore, and he saw the
memo only on his return. He was very disappointed to see
that recommendations referring to provincial autonomy were
utterly disregarded by the Committee which had prepared the
Memo. So Iqbal resigned from the Shafi League, but his
resignation was never accepted, and instead the
memorandum eventually submitted to the Commission was
modified in accordance with Iqbal’s recommendations. And
Iqbal was actually a member of the delegation which gave
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evidence before the Simon Commission on behalf of the
Shaft League.
Meanwhile Iqbal continued to take an active interest in
the proceedings of the Legislative Council. On 23rd February
1928 he made an interesting speech on land revenue, during
the course of which he remarked: “Let me tell the honourable
representative for Simla that the first European author to
refute this (theory of State ownership of land) was the
Frenchman Perron in the year 1777. Later in 1830 Briggs
made a very extensive inquiry as to the law and practice in
India and relating to the theory of State ownership of land.
He gave in his book an accurate description of the laws of
Manu, if Muslim law and the practice prevailing in the various
parts of India— Bengal, Malwa, the Punjab etc., and arrived at
the conclusion that in no period in the history of India the
State ever claimed proprietorship of land”.
On 10th March, 1937 speaking on education Iqbal said:
“A disinterested foreign Government in this country is a
contradiction in terms. The foreign Government in this
country wants to keep people ignorant. A foreign
Government is a kind of Roman Catholic Church trying to
suppress all agencies that tend to enlighten the country. Can
anybody deny in this House or outside the House that mass
education is absolutely essential in the interests of the
people… … Therefore my submission is that so far as
primary education is concerned, it is absolutely necessary in
the interests of the province to adopt the principle of
compulsion at once”.
On 1st January, 1929 Iqbal attended the Muslim
Conference held in Delhi under the Chairmanship of the
Agha Khan. The Conference passed a resolution insisting on
separate electorates, separation of Sind from Bombay,
introduction of reforms in the N. W. F. P. and Baluchistan,
introduction of Federal Government in the country with
residuary powers in the Provinces and reservation of one-
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third seats in the Federal Legislature for the Muslims. In 1930
Iqbal presided at the annual session of the Muslim League in
his presidential address said: “I would like to see the Punjab,
N.W.F.P, Sind and Bluchistan amalgamated into a single
State, self-governing with the British Empire. The formation
of a consolidated North West Indian Muslim State appears to
be the final destiny of the Muslims at least of North West
India.”
The Simon Commission finished its work in the country
in April, 1929, and submitted its report to the British
Government in the middle of 1930, But even while the
Commission was busy collecting evidence in the country
there was so much agitation against its composition and
modus operandi than in October 1929 the Victory annunced
that the British Government proposed to call a Round Table
Conference in London to consider the question of future
constitutional reforms in the sub-continent. The First Round
Table Conference commenced its work towards the close of
1930 and finished on 19th January, 1931. Iqbal did not attend
this Conference. The Second Round Table Conference
started work in September, 1931 and finished on 1st
December, 1931, Iqbal attended this Conference which was
also attended by Mr. Gandhi. At this Conference two
Committees were formed, the Minorities Committee and the
Federal Structure Committee. But the members could arrive
at no agreed solution of the communal problem. So the
delegation wrote a letter to the British Prime Minister
requesting him to give an award. The Prime Minister gave the
award in August 1932. As soon as the Award was announced,
Iqbal issued a statement in the course of which he said: “I
honestly believe that no community has a more genuine
grievance against the decision than the Muslims. Indeed I can
not explain to myself as how the British conscience has
tolerated this injustice”.
In 1931 a Conference of Muslim leaders was held in
Bhopal and Iqbal attended it also.
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The Third Round Table Conference was held from 17th
November, 1932 to 24th December, 1932. Iqbal attended this
Conference also.
On 21st March, 1932 Iqbal presided over the
deliberations of the All-India Muslim Conference held at
Lahore. In his presidential address he declared: “I suggest that
the Indian Muslims should have only yne political
organisation with provincial and districts boards all over the
country. Call it whatever you like. What is essential is that its
constitution must be such as to make it possible for any
school of political thought to come into power and guide the
community according to its own ideas and methods.”
As a matter of fact it was mainly Iqbal who about this
time brought the two branches of the Muslim League
together, and then persuaded the Muslim Conference to get
amalgamated with the League. About this time Iqbal also
attended a number of meetings of the Council of the Muslim
Conference held in Delhi and Simla,
From 1931 to 1934 the Muslim League had suffered a
great deal in influence and popularity and Mr. Jinnah was so
disappointed that he had gone and settled in England in 1941.
He was pursuaded to return to the sub-continent in 1934, On
his return he took up the work of revitalising the League. In
1935 the Government of India Act was passed, so all political
parties including the Muslim League got busy in connection
with the preparation for the forthcoming elections. In its
sessions held at Bombay had 1936 the League in authorised
Mr. Jinnah to form a Central Parliamentary Board. But Mr.
Jinnah received no co-operation from any province, and no
Muslim leaders were willing to help in revltalisting the
League. The Muslims were at this time so badly disorganised
that, as a writer has remarked: “But the midst of all this
darkness there shone a flickering light in Lahore”. This was
Iqbal.

64

Glimpses of Iqbal

In order to carry out the directions of the League Mr.
Jinnah went to Lahore in 1936 and stayed there for 4 days.
During this stay he met Sir Fazli Hussain who had come back
to the Punjab after finishing his term as a member of the
Victory’s Executive Council and asked him to from the
Punjab Parliamentary Board on behalf of the League. But this
gentleman simply refused to co-operate and rudely asked the
Quaid-iAzam to leave the Punjab. In despair the Quaid-iAzam turned to Iqbal who willingly undertook to organise
the work for the Punjab Parliamentary Board. Iqbal called for
a meeting of the Punjab League Council on 30th May, 1936,
which re-elected him as President of the Punjab League.
Iqbal organised the League Office and tried to open
branches of the League in the districts. For the 1937 elections
under the new reforms he invited applications. Unfortunately
only 9 candidates applied out of with the Parliamentary Board
selected 7. Out of these 7 Muslim League candidates, only 2
were elected. This was a gloomy state of affairs, but the
Quaid-i-Azam, with his foresight, saw in these gallant efforts
of ailing Iqbal the beginning of that fight against the
treacherous intrigues of Sir Fazli Hussain and Sir Sikander
Hayat which eventually gave the Muslims a free homeland.
When informed on the disappointing results of elections by
the Secretary of the Punjab Muslim League, the Quaid wrote
back a very encouraging reply.
In spite of the poor results achieved at the elections
Iqbal continued his work with enthusiasm. But Sir Sikander
Hayat was determined to destroy the Muslim League. and so
he resorted to other tricks. Accompanied by a large number
of followers he attended the Lucknow sessions of the League
and some how other persuade the Quaid to agree to what is
known as the Jinnah-Sikandar Pact. Iqbal was opposed to this
pact from the beginning but like a true soldier he continued
to carry out Quaid’s orders, Iqbal wanted the sessions of the
League in Lahore to deal with the Shahidganj Mosque affair
but Sir Sikander was opposed to it. So the session was held in
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Culcutta. At this session the League, as organised by Iqbal,
was disaffiliated by the Central League Office a few days
before Allama breathed his last. This was a cruel blow that
those in charge of the affairs of the League dealt to Iqbal who
had worked for the organisation of that body so selflessly.
Thus it will be seen under what difficulties Iqbal worked
for the Muslim cause. Faced with influential opponents like
Sir Fazli Hussain and Sir Sikander Hayat, and with the British
Satrap and his agents all arrayed against him, he continued his
work with determination and singleness of purpose. At times
he even reminded Quaid-i-Azam of the role that he was to
play. In a letter he wrote to the Quaid-i-Hzam. “Y ou are the
only Muslim in India today to whom the community has a
right to look up for safe guidance through the storm which is
coming to North-West India, and perhaps to the whole of
India”.
The Quaid-i-Azam recognised, the part played by Iqbal
in strengthening the Muslim League. He once wrote: “It was
a great achievement for the Muslim League that its lead came
to be acknowledged by both the majority and minority
Provinces, Sir Muhammad Iqbal played a very conspicious
part though at the time not revealed to public, in bringing
about this conservation”.
While recounting Iqbal’s political services to the Muslims
of the sub-continent mention must also be made of the way
he fought for the Muslims of Alwar and Kashmir against
their Hindu rulers. And nearer home, in the Shahidgunj
Mosque case it was Iqbal only who helped and guided the
Muslims, while the leaders in power refused to take any
interest in the matter.
When Iqbal died Quaid-i-Azam sent the following
message to his son: “To mehe was a friend, guide a
philosopher, and during the darkest moment through which
the Muslim League had to go he stood like a rock and never
flinched one single moment”. 1 This message is an index to
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the regard the Father of the nation had for the services of
Iqbal in the field of politics. The loss of political power by the
Muslims on the sub-continent is a very dismal story, but the
attainment of a free homeland is an inspiring story. It is a
story of great sacrifices, blood and sweat through a period in
which Islam produced some very great men. To name some
of these one has only to mention Shah Waliullah, Sir Syed
Ahmad Khan, Nawab Mohsinul Mulk, Viqarul Mulk,
Mohammad Ali Jauhar, Zafar Ali Khan, Quaid-i-Azam and
Iqbal. As remarked by the Oxford History of India Sir Syed
gave the Muslims a sense of separate existence and Iqbal gave
them a sense of separate destiny.

5
IQBAL THE P OET OF P AKISTAN
The most striking feature about Iqbal, the poetphilosopher of Pakistan is the prodigious versatility of his
genius. Here was a man who has given us some of the finest
poetry of the world, but who was also a philosopher of
eminence, an educationalist of repute, a respected politician,
and a renowned lawyer. For similar examples of
omnicompetence one has to go to Leonardo de Vinci and
Goethe. It is not possible to describe the career of such a
versatile genius in a brief sketch; so we shall confine ourselves
to a study of his philosophy and poetic art with a reference to
his role as the architect of Pakistan. Several great poets of the
world held their own well-defined views on particular
problems, and have expressed these in their poetry, but the
case of Iqbal was unique in the way that not only was he a
profound student of philosophy, Eastern and Western, but
also developed his own composite philosophy, which dealt
with the fundamental problems facing mankind, like man’s
relations with God and the Universe, his Freedom and
Immortality. Professor R. A. Nicholson of Cambridge has
remarked “During his stay in the West he studied modern
philosophy in which subject he held degree from the
Universities of Cambridge and Munich. His dissertation on
the Development of Metaphysics in Persia, an illuminating sketch,
appeared as a book in 1908. Since then he has developed a
philosophy of his own.” We cannot understand Iqbal without
understanding his philosophy, for his poetry is as remarkable
for its thought content as for its artistic beauty and charm.
Iqbal’s philosophy is the philosophy of Self; Self
provides for him a high-road to metaphysics, and it is the
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intuition of Self which makes metaphysics possible for him.
On the other hand Kant asks “Is Metaphysics possible”? and
says “No.” Now the question arises: “What is the nature of
the Self”? According to Iqbal the Self is directive in its
essential nature, and the life of Self lies essentially in its willattitudes. Its very existence depends upon action, and desires.
All desires move in the same direction; they presuppose an
environment. Thus the life of the Self or Ego depends upon
its having established some connections with an objective
reality— the world, the community, society or the Ultimate
Reality. Thus the Self or Ego has to confront a non-ego at
every step. Here an important question arises: Is activity of
the Ego determined by its own self or by things external to it?
that is to say, are we free or not? According to Iqbal Ego is
free, and all evaluation by Ego is also free. Not only is the
Ego free, it is also immortal. Action confers on us the
intimation that Self is immortal. But immortality is to be
achieved by personal effort. Having determined the nature of
the Self, the next question is the nature of the Universe, the
immediate non-ego with which the self has to contend.
According to Iqbal the external world exists and is real. It is
true that our perceptions reveal to us a reality, a reality that
cannot be devised; but we have to determine as to what is its
essential nature. The classical physicists hold that its nature is
material. It consists of atoms existing in space. Iqbal does not
agree with this view. According to Iqbal matter is not a
persistent thing lying in space. It is a system of inter-related
events. According to Iqbal the nature of matter can be
revealed neither by sense-perception nor by thought. Like
sense-perception thought too assumes reality to be static and
fixed. Thus all philosophic thought starts with a natural
prejudice about the nature of the Universe. According to
Iqbal the nature of the material world is that of the Self: it is
life.
The Universe, on the analogy of our own self is of a free,
creative character. It is of the nature of life. All life however,
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is free, creative, and original. The Universe, therefore, is a
constantly growing universe which is bursting or burgeoning
at every point. There is no final state to the Universe. The
Universe is of the nature of a free creative will.
Iqbal regards the ultimate Ego also as of the nature of
the Self. On the analogy of the Self, the Ultimate Reality has
an Ego-hood, that is to say He has consciousness of His own
“I-am-ness” like us, but His “I-am-ness” does not lie within
the grasp of our experience. By regarding the Universe as the
Ego Iqbal parts company with the pantheists, and the fact
that he holds the Ultimate ego to be a Personality with
attributes of creativeness, omniscience, and eternity make him
a theist. But as Iqbal’s God comprehends the whole Universe
and in Him alone the finite Egos finds their being, his
conception of the Ultimate Ego differs from that of old
theists. A personal God is not necessarily opposed to the
being and freedom of a finite ego. Thus it will be seen that
Iqbal, starting with the individual Ego as a centre of will and
energy, worked out his conception of God, individual
freedom of will and his conditioned immortality, man’s
relation to God and the Universe. According to him there is a
gradual rising note of Egohood in the whole Universe. We
are conscious of it firstly in our own self, secondly in the
objective nature before our eyes, and thirdly in the ultimate
principle of all life, namely God. It will be correct to say that
Iqbal’s philosophy is the philosophy of Egohood.
But perhaps the most interesting part of Iqbal’s
philosophy is that in which he lays down discipline necessary
for the development of human egos. According to him the
factors which will fortify the human ego are.
1. Love:
2. Indifference to the rewards that the world has to
offer;
3. Courage;
4. Tolerance;
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5. Living by one’s own effort;
6. Taking part in original and creative activities.

Factors which serve to weaken human Ego are:
1. Fear;
2. Beggary which according to Iqbal includes all
exploitation also;
3. Slavery which includes economic and political
exploitation and denial of human rights;
4. Pride of extraction which includes all considerations
based on colour and race.
Human Ego when developed according to the regimen
prescribed by Iqbal, cannot live in isolation. It must live in a
society. The society must be so organised as to encourage the
development of ego and the egos themselves must contribute
to the welfare of the society. Such a society must be organised
on spiritual considerations. Thus it will be seen that in Iqbal’s
philosophy of Ego there is a message of hope and cheer for
distracted humanity. As remarked above what is remarkable is
that Iqbal’s poetry is also full of his thoughts and philosophy.
Iqbal started writing poetry while at school in Sialkot, a
small town in West Pakistan. Poems written about this time
followed the classical traditions, and laid emphasis only on
the form completely ignoring the thought content. When his
thought developed Iqbal’s poetry assumed a universality of
appeal. He was the combination of poetical fluency and
intellectual grasp. In his poetic art Iqbal was, to a great extent,
an expressionist. The first great expressionist was Plotinus.
According to him beauty of a piece of art comes not from the
material, but from the form which operates in the mind of
the artist. This form the artist confers upon the material from
his own inner resources.
According to Croce, the chief exponent of
expressionism, art is the outpouring of artist’s emotion in the
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form of image, vision or intuition. Four main tenets of this
theory are:(i)
(ii)
(iii)
(iv)

Art is an autonomous activity fee from ethics:
Artistic activity is distinct from the activity of the
intellect;
Art consists in unfolding the personality of the artist;
Appreciation is the reliving of the artist’s experience.

Iqbal rejects the first tenet and subscribes to the second
only partially. But he agrees with the third and fourth tenets.
The result is that according to Iqbal all art is subjective. But in
addition to his expressionism Iqbal also believes in
functionalism. For the functionalists art has a goal or
purpose. Amongst the functionalists we have two schools of
thought. According to the first school the purpose of art is to
give pleasure. To this school belong Aristotle, St. Augustus,
Hume and Santayana. According to the second school the
principle of Art is life itself. To this school belong Plato,
Ruskin, Tolstoy, Bernard Shaw and Iqbal. According to Iqbal
the first aim of art is life itself. Art must create a yearning for
eternal life. The second aim of art is the making of men. The
third aim is social advance. In short, the true function of art is
vitalisation of life, man, and society. Thus it will be seen that
Iqbal’s conception of art as a functionalist coincides with his
philosophy of Ego. But this position creates a paradox. On
the one hand Iqbal makes art subservient to morality, on the
other hand he regards it as expression of the artist’s
personality. Iqbal’s expressionalism as theory of art must be
accepted as basis and this functionalism must be subserved
under it to give his system a unity. Purpose which lies outside
must be brought within the sphere of expressionism.
Expressionism cannot find a place in functionalism, but his
functionalism can be brought under his expressionism.
Referring to his functionalism Iqbal says:
The ultimate end of all human activity is life— glorious,
powerful, exuberant. All human art must be subordinated to
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this final purpose, and the value of everything must be
determined in reference to its life - yielding capacity. The
highest art is that which awakes our dormant will- force and
serves us to face the trials of life manfully. All that brings
drowsiness and makes us shut our eyes to Reality around, on
the mastery of which life depends, is a message of decay and
death. There should be no opium eating in Art. The dogma of
Art for the sake of Art is a clear invention of decadence to
cheat us out of life and power.
It is the poet’s heart that Beauty unveils,
It is from his Sinai that Beauty’s beams arise;
By his look the fair is made fairer;
Through his magic Nature becomes more enchanting.

As regards his functionalism Iqbal says:
O wise ones it is nice to have a thirst for knowledge;
But the vision that fails to see the essence of things is useless;
The object of all art is to attain the warmth of life immortal,
What is the good of a spasm or two like sparks;
Without a miracle nations do not rise;
What is art without the striking power of Moses’ Staff.1

With this insight into Iqbal’s conception of Art it will be
easy to appreciate his poetry. The keynote of his poetic art is
a desire to impress upon mankind those great truths which
alone can bring about the amelioration of man. His main
object is to come to the help of his readers in the struggle of
life. To achieve this it is essential that he must sing of life.
Iqbal’s poetry has a universal appeal because all his
poems are suffused with optimism. The universal appeal of
his poetry lies in the fact that he is not only a teacher and
thinker, but also a seer and a prophet of humanity. For Iqbal
the two powerful impulses to artistic expression are his faith
in the human capacity for limitless development, and man’s
unique position in the universe. Both these impulses impart
to his poetry a grandeur and charm that has a universal
appeal. In addition to these there is the vast range of his
1

Kulliyat-e-Iqbal, (Urdu), Iqbal Academy Pakistan, P. 630.
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poetry. Apart from the dramatic, there is no kind of poetry
that he did not write. He wrote lyric, metaphysical, epic and
satire poetry. He wrote elegies and odes. He wrote quatrains,
a form specially associated with Omar Khayam. In each kind
of poetry his work will stand comparison with that of the
world’s greatest. His philosophic poetry reminds one of
Rumi, the greatest mystic poet of Persian language, his epic
poetry brings to mind that of Dante and Milton. His lyrics
resemble those of Shelley, Pindar and Hafiz. His elegies stand
comparison with those of Shelley and Tennyson. His
description of Nature recalls Wordsworth.
The difficulties which attend the study of the art of such
a master-craftsman cannot be overemphasised. But the chief
characteristic of Iqbal’s poetic art is a synthesis of classicism
and romanticism. To Illustrate this synthesis we can do no
better than quote from Iqbal’s poem Taskhir-i-Fitrat. In this
poem Iqbal tells us the story of the fall of man, giving an
account of the birth of Adam and Satan’s disobedience.
Satan’s character is highly romantic and he believes in a life of
excitement and action. His chief characteristics are the love of
life and a passion for action. His fall is due to the fact that his
rebellious nature makes him unfit to exercise any self control.
The keynote to his complete character is his refusal to agree,
to be delighted in discord His tragedy lies in the fact that he
cannot change his destiny. When he is ordered by God to do
obeisance to man he replies:
I am not foolish like the creatures of light to bow before
Adam.
He is made of clay, I am fire by origin.
My fire makes the blood course through veins of creation
I possess the speed of the tempest and the noise of the
thunder.
Thou hast created the stars, I cause them to move;
I am the life of all in the world, the life latent in everything.
Thou givest life to the body, I infuse warmth into life;
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Thou showest the way to peaceful rest; I lead towards restless
strife;
The man of earthly origin, foolish and short- sighted,
Is born in Thy lap, but attaineth maturity in mine.1

Penalised for his disobedience, Satan plans the fall of
man tempting Adam. He points out to Adam that the
peaceful life in Paradise is insipid because it lacks the warmth
and fire of passion. If Adam wants to enjoy life in the real
sense he has to create passion.
A life of ceaseless strife is better than one of perpetual peace;
The dove becomes a falcon when struggling under a snare;
Y ou know naught except submission;
Arise like the erect cypress, O slow in action;
Know ye not that union only means the end of desire,
The secret of eternal life is in ceaseless burning.2

Adam follows Satan’s advice and on leaving Eden he
experiences pleasant thrills amidst the tumults and
distractions of life, and these thrills impart a new intererest to
his life. He says:
How pleasant it is to make life a continuous struggle,
To melt with a single breath the heart of the mountain, the
forest,
and the desert,
I am all an imperfect burning - all a painful longing;
I give away certainty for doubt as I am the victim of a
ceaseless quest.3

Althouh man falls a victim to the guiles of Satan
eventually he gains a triumph over him. In the final scene
Man appears before God and while admitting his sin he
submits that to attain development of his personality it was
necessary for him to succumb to the temptation held out by
Satan:Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, P. 86.
Ibid
3 Ibid, P. 87
1
2
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Although his guile has led me astray from the path of
rectitude,
Forgive my wrong and accept my excuse for the sin;
To acquaint his feelingless nature with the warmth of desire,
It was necessary for me to follow Satan;
Reason ensnares the nature endowed with cunning and guile;
Satan born of fire makes obeisance to man of clay.1

The whole poem is a masterpiece and illustrates how
fusion of classicism and romanticism adds to the charm of
poetry in the hands of a master-craftsman like Iqbal and
Goethe.
Another important feature of Iqbal’s art is symbolism. It
must be mentioned here that the value and significance of
symbols was exalted by Urdu and Persian poets even before
the symbolist movement became popular in Europe, but it
was left to Iqbal to give to Symbolism in these languages a
new direction, a new intensity. Iqbal’s symbols do not inform,
but suggest and evolve; they do not name things but create
their atmosphere. The charm and appeal of his symbols lies
mainly in the fact that they differ fundamentally from those
used by other poets in Urdu and Persian. To give a few
examples, Abraham and Namrud, and Moses and Pharaoh,
only signified a tragic episode of religious persecution, but for
Iqbal they represent the eternal struggle between good and
evil; Farhad and Parvez two rival lovers for the hand of a girl
signified for others only rivalry in love, but for Iqbal they
represented Love and Intellect; Mahmud and Ayaz signified
for others a despotic King and a slave but for Iqbal they
stand for Capital and Labour. He described stars as” harvestgatherers in night’s farm.”
Another notable feature of Iqbal’s poetry is his
mysticism. For Iqbal mysticism was only another form of
intellect. The progress of modern physics, especially the
discoveries of Einstein have made us realise that Reality
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, P. 280.
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cannot be known by purely intellectual method and the
mystic sense in man remains the only approach to Reality. In
the history of mysticism there are two separate schools of
thought which can be described as Mysticism of Infinity and
Mysticism of personality. The former school is represented by
the system of Platun and in the mysticism of the
Upanashidas, especially in Shankara’s theory of A dsaita, but
also in Islamic mysticism by those who believe in Wahdat-alWujud, and in the Itlaquiyat Tariqat found in modern Turkey.
Here, the Numen is the Being beyond all Being or the Not
Being, the Infinite, Timeless and Spaceless, which is far away
from our human thoughts and is mostly symbolised as the
boundless ocean in which every being vanishes like a drop.
But Iqbal with his philosophy of Self does not believe in this
mysticism of Infinite. Iqbal believes in the mysticism of
personality Here the relation between man and God is
personal. The effect of this mysticism on his art is that it
portrays healthy sentiments which will interest healthy minds
in all ages and in all countries. The following examples will
illustrate this:Why should I ask the wise about my origin?
I am always waiting to know about my goal;
Develop thy self so that before every desire
God will ascertain: “What is thy wish”?
Thou art the limitless ocean and I am a tiny rivulet;
Either make me Thy equal or turn me limitless at least;
Why didst thou order me to quit the Garden of Eden;
Now there is much to be done in the world, so wait a while.1

Thus it will be seen that in Iqbal’s poetry we find a
synthesis of classicism and romanticism along with his
healthy type of mysticism which serves to bring up man’s
courage to face life realistically. The versatility of Iqbal’s art is
tremendous, but all his compositions bear the impress of
these characteristics in unmistakable degree.
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, P. 384.
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Iqbal started his poetical career by writing lyrical poetry
in the form of Ghazals, and today his lyric poetry is poetry in
its highest, intensest and purest form, as in it the poet sings of
emotions which constitute the very life of love, joy, hope,
devotion and fear. Owing to the elementary human emotions
with which it deals, the appeal of lyric poetry is universal. The
magical cadence and musical ecstacy of of Iqbal’s lyrics have
made them universally popular, and they are today sung
wherever Urdu and Persian languages are spoken and
understood Iqbal turns our simple experiences of life into
passionate experiences and communicates these in such vivid
and moving imagery that it cannot fail to strike a sympathetic
response. In his songs even the abstruse notions of
philosophy and religion are set free from their academic
isolation and become a part of the common life of man. This
could be accomplished only by a great artist.
By formulating a life of ceaseless striving and
discountenancing all views of life which advocated
renunciation and self annihilation Iqbal has actually widened
the scope of lyric poetry so far as Urdu and Persian language
are concerned. If man is not to don ascetic’s sackcloth but is
to live a life full of activity, there will be many more occasions
for the play of his emotions— joy over success, grief over
disappointments, exaltation in effort. Life according to Iqbal
is nothing but a progressive succession of fresh ends,
purposes and values. This in itself ensures an unending
succession of those thrills of souls, those rapturous glows of
feeling which provide the very substance which makes the
finest lyrical poetry. In order to illustrate this we have only to
quote from two of his well-known ghazals:
For once O awaited Reality, reveal thyself in a form material;
For a thousand prostrations are quivering eagerly in my
submissive brow;
Know the pleasure of tumult, thou art a tune in concert with
the ear:
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What is that melody which is concealed in the chords of the
organ;
Ever as laid down my head in prostration a cry arose from the
ground;
Thy heart is enamoured of the Idol, what shalt thou gain by
prayer.1

In the second lyric he says:
Not inclined to worship the apparent, I broke the Idol- House;
I am that rushing torrent which sweeps aside all obstacles;
About my being or not being, Intellect had doubts;
Love revealed the secret that I am.
In a temple I offer homage, in the sanctuary I offer prayers.
I carry the sacred thread round my shoulders and a rosary in
my hand.2

There are two characteristics of Iqbal’s lyrics which we
must mention. The first is his healthy mysticism which
enabled him to portray healthy sentiments The other is his
conception of Love and Beauty. While Iqbal has sung of all
human emotions in his poetry the theme of Love is
paramount. Great emphasis is laid on the part Love plays in
the development of human personality and character, and the
term is used by him in a very wide sense. Iqbal’s ideas about
the relationship of Beauty and Love underwent many changes
which are reflected in his poetry. In the first and second
period of his thought Beauty created Love, but in the final
period Love or Ego-energy becomes the creator of Beauty.
No survey of Iqbal’s poetry can be complete without a
reference to his long poems which have been described by
various critics as epic, metaphysical and philosophic poetry.
There are critics who maintain that a long poem is really a
contradiction in terms, because according to them poetry is
essentially the language of excitement, and as excitement is
always of brief duration, there can be no such thing as a long
1
2

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, P. 313.
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poem. While the force of this argument cannot be totally
denied it must be said that this critictsm of long poem is to a
certain extent based on a misunderstanding of the true nature
of poetry. While the universal appeal of short poems, mostly
lyrical, cannot be denied it must be admitted that long poems,
by giving the poets an opportunity for sustained effort
provide a truer test of his art. Even the greatest poets find it
difficult to keep up the glow of thought for any length of
time, and for this reason even some of the best long poems
of the world contain dull passages, and it is only the superb
artists who are capable of keeping out dullness when
excitement is at a low ebb. While it will be wrong to suggest
that the excellence of a poem depends upon its length, it can
be safely said that a long poem can be successfully composed
only by a great poet. Iqbal has written a number of long
poems, and amongst the most important of these may be
mentioned.
ASRAR-I-KHUDI
RUMUZ-I-BE KHUDI
GULSHAN-I-RAZ JADID
JAVID NAMAH

The first two poems are metaphysical, and the third is
philosophical, while Javid Namah is an epic poem. Some
students of Iqbal have classified A srar and Rumuz also as
philosophical poems. There is no harm in treating these
poems as philosophical but we have to bear in mind the
strong prejudice against all poetry which is supposed to be
philosophical, although this prejudice is based partly on a
misunderstanding. The line of division between lyric and
philosophic poetry is after all a thin one, because a
philosophic poem exhibits the poet’s intensity of passion just
like a lyric but perhaps not in the same degree. As regards
philosophy itself no poet can really compose a great poem
unless he has a background of ideas and the highest moral
perception. In the hands of a poet the truths of life acquire a
higher potency and value.
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A srar-i-Khudi was first published in 1915. It described
fundamental principles affecting the development of human
personality. This poem attracted world-wide attention owing
to its translation in English by Professor R.A. Nicholson. In
his introduction Professor Nicholson remarked: “The artistic
quality of the poem is remarkable when we consider that its
language is not the author’s own. I have done my best to
preserve as much of this as a literal translation would allow.
Many passages of the original are poetry of the kind, that
once read, is not easily forgotten.”
Hailing the advent of a perfectly developed personality
Iqbal says:
Appear, O rider of Destiny;
Appear, O light of the dark realm of change;
Silence the noise of the nations;
Imparadise our ears with thy music!
Arise and tune the harp of brotherhood;
Bring once more days of peace to the world;
Give a message of peace to them that seek battle;
Mankind are the field and thou the harvest;
Thou art the goal of life’s caravan.
(Translation by R.A. Nicholson)

In Rumuz Iqbal has described the basic principle on
which the organization of ideal human society should be
based. This has been translated in English by Professor A.J.
Arberry.
Gulshan-i-Raz Jadid deals with abstruse mystical problems;
the poet sets himself nine questions and then goes on to give
replies to them. In spite of the philosophical character of the
poem poetical fluency is remarkable.
But Iqbal’s magnum opus is Javid Namah. In this poem the
poet accompanied by Rumi, the great Persian poet, who is to
him what Virgil is to Dante, visits the various planets and
meets historical personalities who in their dialogues illustrate
eternal truths. The poet first visits the Moon. Here Rumi
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introduces him to Hindu sage known as Jehan Dost. Rumi
tells Jehan Dost that the way to progress for mankind lies
through the synthesis of Eastern and Western culture. East
has been concentrating on the spiritual and neglecting the
material, while West has been concentrating on the material
and neglecting the spiritual. The East saw God but failed to
see the world of matter. The West got embroiled in the world
and neglected God. Later on the poet visits Mercury. Here he
meets Jamaluddin Afghani and Saeed Halim Pasha, the two
great personalities of Moslem Asia in the nineteenth century.
Saeed Halim Pasha points out that the salvation of mankind
can be achieved only through the synthesis of Eastern and
Western culture, or as Iqbal is fond of putting it, by wedding
Reason to Love. In the West, Intellect is the source of life. In
the East, Love is the basis of life. Through Love Intellect can
grasp Reality. And Intellect imparts stability to the work of
love. Arise and lay the foundations of a new world by
wedding Intellect to Love.
Jamaluddin Afghani exhorts the poet to tell the Russians
that without faith and religion all their progress will come to
naught. From Mercury the poet is transported to Venus and
from Venus to Mars and thence to Jupiter. From Jupiter he
goes to Saturn where he meets those mean souls who were
guilty of treachery. From Saturn he reaches the trans-Heaven
region where the first person he meets is Nietzsche, the
German philosopher. Later on he meets Ghani, the poet of
Kashmir, who refers to the sale of Kashmir by the British in
he following terms:
O breeze: if you pass by Geneva,
Convey this message of ours to the League of Nations;
They sold peasants, crops, rivers, and gardens;
In short sold a whole nation and that too so cheap!

It is not possible to attempt a critical analysis of Javid
Namah here, but some characteristics of this ‘Book of E ternity’
as the poem is called, deserve mention. The most noticeable
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feature is the marvellous variety of effect produced by the
introduction of lyrical interludes. These lyrical interludes
serve to heighten the effect of variety by providing changes in
rhythm and style at intervals. The second characteristic is the
complete absence of any conscious and laboured effort on
the part of the poet. Again and again the highest truths are
uttered in language so rational and inevitable that it cannot
fail to leave us completely charmed. The third characteristic is
that the language used by every character reflects his or her
personality. The very sound of the words suggests the
characteristics of the persons talking. Another remarkable
feature of the poem is the great sympathy and regard with
which the poet treats his characters irrespective of their
poetical and religious views.
Iqbal spent his childhood in Sialkot, a town along the
foothills of the outer Himalayas. Amongst these beatuiful
surroundings he developed early a love of Nature which
inspired some noble poetry. In one of the poems written early
in his career Iqbal describes a natural scene as below:
Arrayed along both sides are verdant trees,
The clear water of the river reflecting the scene.
So enchanting is the scene of the hilly country That water rises
in ripples to view it! Fower- laden boughs stoop towards water
Like a damsel seeing herself in a mirror;
While dew falls on flowers to perform ablution,
Tears should suffice for my ablution and wail for my prayer.1

With his incisive humour and penetrating wit Iqbal
delighted in writing satires which are characterised by
smoothness of verse, lucidity of style, and urbanity of
manner. For instance referring to unemployment and falling
birthrate in many Western countries he says:
One might ask the sage from Europe, Whose genius even
Hind and Hellas admire; Is this the goal of social evolution
Unemployment amongst men and sterility’ mongst women? 1
1
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Whereas Dryden in his satires makes his victims look
ludicrous by associating them with heroes of epic grandeur,
and Pope reduces them to the level of worthless vermin,
Iqbal, like Byron, simply depicts them as they are.
Iqbal has left us some great elegies, the most notable
being those written on the deaths of his mother and his great
friend Sir Ross Masood, a leading educationist of IndoPakistan Sub-continent. The characteristics of these elegies
are
(i)
(ii)

The originality of design;
The artistic arrangement and development of
thought;
(iii) Uniformity of diction;
(iv) The harmony and dignity of verse.
Owing to their artistic beauty, charm and appeal Iqbal’s
elegies will be classed with the best elegiac poetry of the
world. But apart from craftsmanship there is something
nobler and greater in these elegies— there is spiritual courage
and faith which conquers doubts and darkness. They serve to
bring up a man’s courage to face great personal disasters with
fortitude and faith. It is this quality which imparts to them
that universal appeal which is the characteristic of all great
poetry.
This brief survey of Iqbal’s poetry will show that all
those who turn to it will find in it that wealth of thought and
beauty of art not often met even in the greatest poets of the
world. After reading Iqbal’s poetry one is irresistibly
reminded of Gabrielle D’ Annumzio’s remarks: “Poetry is
everything; it can define the indefinable, it can embrace the
illimitable; it can speak the ineffable, it can penetrate the
abyss, it can measure eternity. “ Iqbal had himself said of his
poetry:

1

Ibid, P. 604.
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No one had told the secret which I tell.
Or threaded a pearl of thought like mine.
Come if thou wouldst know the secret of everlasting life;
Come if thou wouldst win both earth and heaven.

It has already been remarked that the genius of Iqbal was
so versatile that it is not possible to deal with it in a brief
sketch. We have so far described only the salient features of
his work as a thinker and literary artist, but the picture will be
incomplete without a reference to the role he played in
politics especially as the architect of Pakistan. To understand
this role we have to recapitulate briefly the history of Islam’s
contact with the Indo-Pakistan Sub-continent. While the first
Muslim contacts with the Sub-continent through Arab sailors
and merchants started earlier, the first Muslim invasion of the
Sub-continent took place in 712 under the leadership of a
young intrepid general Muhammad-bin-Qasim. This first
invasion was followed by invasions from the north, and
Muslim power was finally established in Delhi. From 1192 to
1526 several Turkish or Afghan dynasties ruled in Delhi.
They were succeeded by the Moghuls in 1526 whose rule
lasted till 1707. Aurangzeb was the last of the Great Moghuls
and his death was followed not only by the disintegration of
the Moghul Empire but by a decline in the influence and
power of the Muslims on the Sub-continent. As a part of the
Hindu resurgent movement the Marathas appeared in Central
and Western India; Delhi was sacked by the Afghan Nadir
Shah, and the strength of the British, French and Dutch
settlements developed. A number of comparatively small
Muslim states also grew about this time, which only tended to
weaken the central power. But as soon as the British East
India Company had disposed of its European rivals it began
to absorb both Hindu and Muslim states, so much so that
after the Mutiny in 1857 Hyderabad was the only big Muslim
State in existence. The political and economic downfall of the
Muslims that started soon after Aurangzeb’s death reached its
culmination in the nineteenth century. English replaced
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Persian as the official language in 1833, and as a conequence
Muslims lost their places in the various services like the
police, courts of law, magistracy and revenue offices. Thus
after six hundred years of power and sovereignty Islam found
itself on the Sub-continent reduced to an intolerable position.
In 1907 the British Government introduced reforms known
as Morley-Minto reforms giving Muslims the right of separate
electorate which meant that the Muslims could elect their
own representatives to legislative bodies. These reforms were
followed by Montague Chlemsford reforms in 1917. These
introduced dyarchy in all provinces of India and ministries
were formed to run certain subjects which were known as
‘Transferred’. The treatment accorded to the Muslims in most
of the Provinces was neither equitable nor fair. This left them
anxious about their future. Communal riots between the
Muslims and the Hindus became the order of the day. As the
Simon Commission appointed by the British Government in
1928 noted: “So long as authority was finally established in
British hands self-government was not thought of. HinduMuslim rivalry was confined within a narrow field.... The
coming of the reforms and the anticipation of what may
follow has given new point to Hindu- Muslim competition.
The one community nationality lays claims to the rights of a
majority, and relies upon its greater qualifications of better
education and greater wealth; the other is all the more
determined on these accounts to secure effective protection
for its members and does not forget that it represents the
previous conquerers of the country.” (Simon Report Vol. I, P.
29)
Political parties in the Sub-continent met and tried to
find a solution out of the imbroglio, but without success. It
was in this atmosphere that Iqbal was called upon to preside
at the Annual Session of the Muslim League held in
Allahabad in 1930. In his Presidential Address Iqbal said:
I would like to see the Punjab, North West Frontier Province,
Sind, and Baluchistan amalgamated into a single state. Self-
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Government within the British Empire or without the Biritsh
Empire, the formation of a consolidated North- Western
Indian Muslim State appears to me to be the final destiny of
the Muslims, at least of North- West India ... I, therefore,
demand the formation of a consolidated Muslim State in the
best interest of India and Islam.”

On 28th May 1931 Iqbal wrote to Quaid-i-Azam Jinnah:
But as I have said above in order to make it possible for
Muslim India to solve these problems it is necessary to
redistribute the country and to provide one or more Muslim
states with absolute majorities.

In 1937 he wrote again:
A separate federation of Muslim provinces reformed on lines
I have suggested above is the only course by which we can
secure a peaceful India and save Muslims from the
domination of non-Muslims. Why should not the Muslims of
North West India and Bengal be considered as nations
entitled to self- determination just as other nations in India and
outside India are.

The result of all this bold expression of his views in
private, and on public platform, was that the great
organisation of the Muslims of India— the Muslim League—
passed, on 24th March, 1940, the resolution popularly known
as the “Pakistan Resolution”. And eventually on 14th August,
1947 there came into existence a new State, PAKISTAN,
with a population of 76 millions. There is no other instance in
the history of mankind of a poet and a philosopher working
such a miracle in shaping the destiny of his people. To people
bewildered and depressed, threatened with political
strangulation and economic emasculation, Iqbal came to
show the light.

6
IQBAL AND WESTERN T HOUGHT
As Iqbal’s philosophy deals with matters concerning the
very destiny of mankind, other thinkers in East and West
have also given their thoughts to the various problems
considered by him. Iqbal was a profound student of Eastern
and Western philosophy, and it will be idle to deny that the
deliberations of the great thinkers of past did not influence
him. While it is not easy to trace the source of Iqbal ‘s
inspiration in the various spheres of his thought it is
comparatively easy to trace the affinity between the main
trends of his thought and the work of other prominent
figures in the history of human thought. To trace the
affinities of Iqbal’s thought with that of other great thinkers
of the world would be tantamount to tracing the history of
human thought from the earliest times to the present day, and
while it would be a fascinating task it cannot be attempted
here. So we will only try to point out the affinities between
the thought of Iqbal and the work of those prominent
thinkers of the West who are regarded as landmarks in the
history of human thought.
Modern European thought has been greatly influenced
by Greek thought, and the beginning of Western thought
must be traced to the galaxy of brilliant Greek thinkers. From
the seventh century B. C. some of the keenest minds amongst
the Greeks were engaged in probing beyond the surface of
things into the ultimate realities of the universe and man’s
place in it. In the fourth century B. C. when it was being
realised that decay was at work more comprehensive insights
into fundamental problems were demanded. And these were
provided by the extraordinary genius of Plato and Aristotle.
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These two great thinkers drawing upon the work of their
predecessors in the realm of thought, bequeathed to mankind
the distillation of some of the greatest triumphs of the
Hellenic mind. Noticing signs of decay in the Western culture
Iqbal made an attempt to unleash new creative forces by
destroying the influences generated by Hellenic canons of
thinking. In this effort he criticised vehemently some of the
ideas of Plato especially his Metaphysics. But Iqbal agrees
with Plato in his theory of art. Professor Sharif has described
Iqbal as “vitalist Plato”. Similarly while there are important
points of difference between Iqbal and Aristotle they both
postulated a changing dynamic universe as opposed to Plato’s
static view. According to both there is a rational plan, design,
and purpose in the universe and nothing is aimless or useless.
Even Iqbal’s Perfect Man and Aristotle’s Ideal Man show
many points of resemblance.
Leaving Greek thought we come to modern European
thinkers. Modern European thought begins with Bacon who
learned the inductive method from the Arabs. Descartes,
Spinoza, and other great thinkers who followed. enriched his
thought by developing deductive method. Descartes
established the independence of matter. Berkley contended
that matter was only a form of mind. Hume gave a
phenomenalistic interpretation to mind. Then came Kant.
Iqbal describes Kant as the greatest gift of God to his nation.
Kant demonstrated the futility of intellectual effort when
faced with the ultimate problems of life and thus proved the
philosophical necessity of faith. Iqbal also started with faith,
but he did not have to reason this out. The ceaseless activity
of the Ego can only be explained in terms of faith in the
ultimate result of that activity. Whereas Kant postulates the
moral law as a sort of external command, for Iqbal moral law
arises out of the inner necessity of the Ego’s life. Thus while
both Kant and Iqbal believe in faith and moral law they
recognise the necessity of these fundamental factors in
different ways and for different reasons. For Iqbal personality
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provides the measure of all things. There is another
significant difference between the standpoints of Iqbal and
Kant which deserves mention here. For Iqbal freedom and
immortality are rewards for ceaseless striving and come only
to those egos who never relax their efforts. Kant brings in
freedom and immortality in order to be able to think that
ours is a just universe, and there is actually no discord
between actions and their ultimate results.
After Kant we find some resemblance between Iqbal and
Fichte. Fichte’s system of philosophy arose out of his
criticism of Kant’s analysis of our process of knowing. As we
know Kant looked upon this as a construction of the mind’s
activity in relation to an element which is quite alien to it and
which he called the ‘thing-in-itself’. Fichte rejects this alien
element and is thus left with the knowing mind alone, the
self. Thus according to Fichte there must be a self that
knows, in other words, the ego posits itself. But if ego is to
know, it follows that there must be something to be known,
thus the ego posits the non-ego. Hence there is striking
resemblance between the thought of Iqbal and Fichte so far
as the conception of ego is concerned, but there is nothing in
Fichte corresponding to the magnificent structure of the
whole philosophy of life that Iqbal conceived on the basis of
this conception of Ego.
The next great thinker whose thought bears a
resemblance to Iqbal’s philosophy is Nietzsche. In fact when
Iqbal’s exposition of his philosophy of Ego, along with the
description of his Perfect man, appeared for the first time
many scholars described it as a presentation of Nietzsche’s
ideas in Oriental garb. Before we try to carry out a
comparative study of the thought of these two thinkers, it will
be better to describe briefly Nietzsche’s philosophy.
Professor A.H.J. Knight says: “Dionysius, Recurrence,
Superman, these ideas and those dependent upon them, make
up the most important part of Nietzsche’s constructive
philosophy, or if one profess it, of his religion.” Nietzsche
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describes the Dionysian Weltanschaung as below: “The
affirmative answer to life even in its strongest and hardest
problems, the will to life, rejoicing, the sacrifice of its highest
type, as its own inexhaustible nature that I call Dionysian,
that I understand as a bridge to the psychology of tragic poet.
Not in order to rid oneself of pity and fear, not in order to
purge oneself of a dangerous emotion through an
unrestrained release. Aristotle misunderstood it in this sense,
but actually to be far beyond pity and fear, the eternal joy of
Becoming— that joy which also includes the joy of
Destroying.”
So far as the affirmative answer to life is concerned,
Iqbal agrees with Nietzsche that in spite of all the evil one
finds in life, one has to make the best of it. The longing for
change and growth, so characteristic of Dionysian
Weltanschaung, is also fully endorsed by Iqbal. But then there
are so many features of Dionysian Weltanschaung of which
Iqbal disapproves strongly. In fact Iqbal’s system is actually
not Dionysian at all, but a synthesis of Dionysian and
Appoline Weltanschaungs. Most people amongst whom there
are many who have never studied Nietzsche know that he
talked of Superman. When a few years later Iqbal mentioned
Perfect Man many thought that they were the same. Actually
a detailed analysis shows that the two are quite dissimilar.
There are certainly some characteristics of Nietzsche’s
Superman especially his love of power, of which Iqbal
approves, but owing to his atheistic outlook Nietzsche failed
to comprehend that it is only by affirming the spiritual basis
of life that man can realise the highest ideal of perfection. As
Iqbal says: “Nietzsche’s Superman is a biological product.
The Islamic Perfect Man is the product of moral and spiritual
forces.” This difference is so fundamental and deep that
Nietzsche’s Superman and Iqbal’s Perfect Man become quite
different beings.
As regards the idea Eternal Recurrence Iqbal has
condemned it in no uncertain terms. He says: “Such a
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doctrine far from keeping up the human organism for the
fight of life tends to destory its action-tendencies and relieves
the tension of tho Ego.”
Thus it will be seen that in spite of affinity between
certain aspects of their thoughts, there is fundamentally no
coincidence between the basic ideas of Nietzsche and Iqbal.
They represent entirely different views of life which are poles
apart. Nietzsche believes in division of humanity into watertight compartments resembling Manu’s caste-system; Iqbal
wants to abolish all such distinctions.
Iqbal’s ideas on theism show affinity with those of the
English philosopher James Ward. Iqbal is in complete
agreement with the theistic monodism of Ward, and he
further maintains that it is compatible with the spirit of the
Quran.
After Ward the closest parallel with Iqbal in Western
thought is Henri Bergson. Bergson starts with the fact that
change is the fundamental reality of the Universe. Reality
reveals itself in the unity of our consciousness which is
known to us intuitionally and which exists in pure time of “la
dure”. Reality thus known is in the nature of a creative
impulse, the “Elan Vital”, which is a creative change. Iqbal
also believes in the reality of change but does not agree with
Bergson’s creative impulse. indeed it seems absurd to think of
human ego under Bergson’s system. Both Iqbal and Bergson
believe in the reality of ‘pure time’ as distinguished from serial
time, but as Iqbal points out: “I venture to think that the
error of Bergson consists in regarding time as prior to self, of
which alone pure duration is predictable.” There are several
differences between the thought of Iqbal and Bergson, but
the most significant is that Iqbal’s ishq is a more vital
assimilative process than Bergson’s intuition.
Iqbal himself once pointed out in a letter to Professor
Nicholson, of Cambridge, the resemblance which the views
of the British philosopher Samuel Alexander bear to his
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thought. The philosophy of Alexander is systematically
developed in his book Space, Time & Deity.
Iqbal was always interested in the nature of Time. He
disagrees with Newton’s objective view of time. He also
criticises Nietzsche’s views of time and space which were
expressed mainly in connection with his doctrine of Eternal
Recurrence. Iqbal is in general agreement with the Theory of
Relativity, but he raises an objection to the Theory regarding
Time as a fourth dimension of Space. According to Iqbal this
would mean that the future is as indubitably fixed as the past,
and Time would cease to be a free creative movement.
Actually the Theory of Relativity does not regard Time as a
fourth dimension of Space, but of Space-Time continuum.
Iqbal proceeds to analyse further aspects of Time which the
Theory of Relativity does not consider at all.
To sum up Iqbal’s thought shows points of affinity with
the thought of several European thinkers, notably Fichte,
Nietzsche, Bergson, Ward, and Einstein. But as remarked by
Sir Thomas Arnold: “Sir Mohammad Iqbal, in spite of his
learning and his wide reading is no mere echo of other man’s
ideas, but is distinctly an original thinker.” As in the case of
Plato many trends of Iqbal’s thought can be found in the
ideas of other thinkers, but his system of philosophy as a
whole is entirely his own.
Lest the above attempt to trace the affinities between the
thought of Iqbal and that of Western thinkers should lead the
readers to wrong conclusions regarding the source of Iqbal’s
thought we would like to draw attention to the following
remarks by him in one of his letters:
I claim that the philosophy of the A SRA R is a direct
development out of the experience and speculation of old
Muslim Sufis and thinkers, Even Bergson’s idea of time is not
quite foreign to our Sufis.

A SRA R is the Persian poem in which Iqbal propounded
his philosophy of Ego.

7
D EVELOPMENT OF IQBAL ’S G ENIUS
Iqbal once wrote to a friend: “I shall like to meet the
Creator and call upon Him to give me a rational explanation of
my mind, which I am sure will not be an easy task for Him to
do.” 1 This remark throws a revealing light on the difficulties
which face us when we try to understand the true significance
of Iqbal’s genius and to study its development, and yet it must
be admitted that the task is of absorbing interest.
As we know Iqbal began writing verses while still a
student in Sialkot.2 The earliest Ghazal by him we have ,was
written in 18933 and the last poem he wrote was a few days
before his death in 1938.4 Thus the creativeness of his artistic
genius was active for over a period of early half a century.
And one naturally expects his art to develop and to display
signs of growth during this long period. But the surprising
fact is that after the formative period, which expired before
the end of the century, his poetic genius actually displays no
great changes. Iqbal started writing Ghazal in the classical
style, and he sent his early compositions for correction to
Dagh (1831-1905)— an acknowledged master of Urdu poetry.
Soon after his move to Lahore his studies of the English
romantic poets, especially Wordsworth, and the prevailing
trends amongst the Urdu poets, along with his own
inclinations attracted him to romanticism. But he never
discarded the traditions of the old masters. The result was
Iqbal’s Letters to A tiya Begum, p. 47.
Abdul Majid Salik: Zikr-i-Iqbal, p. 15.
3 Baqiat-i-Iqbal, p. 379
4 Syed Nazeer Niyazi in Urdu, Iqbal Number, p. 1070.
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that about the beginning of the century, his art attained a
synthesis of classicism and romanticism found only in great
masters.
From the very beginning Iqbal’s art was subjective, and
his poetry was based on self-expression. In fact it can be said
that in his poetry he sang mostly of his personal experiences.
And he continued to be an expressionist all his life. He says:

آ کای اہکں ے یاۂل ےن ںیم رسور ےم
1
الصاسیکےنونازاکدلےہہکوچبےن؟
From where does the music of flute get the enchantment?
Its source is the heart of the flute- player and not the wood of
the flute.

In another poem he says:

وت دقر وخشی دناین اہب ز وت ریگد
2 ت
ورگہن لعل دردنشخہ یارۂ گنس ا
Y ou do not realise your worth: it gains its value from you.
Otherwise the glittering ruby is but a piece of stone.

While this was going on Iqbal’s wide studies and his
travels convinced him that the ills of mankind needed
attention from all those who could help in setting things
right. In the West there were imperialism, colonialism,
racialism, rationalism and other forces which imperilled the
dignity of man, and in the East there was listlessness and a
feeling of other-worldliness which only led to inaction. A
result of all this was that Iqbal began realising the need of
functionalism, and he used his great gift as a poet to help
mankind. He proclaimed:

ےب زجعمہ داین ںیم ارھبیت ںیہن وقںیم
ت
!رھک وہ رنہ ایک
وج رضب یمیلک ںیہن ا

3

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 626.
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 321.
3 Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 631.
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Without a miracle nations cannot rise;
What is in art that lacks the power of Moses’ rod.

Now on the one hand Iqbal makes art subservient to
morality and on the other hand he regards it as selfexperssion of the artist. Iqbal accepts expressionism as a basis
and brings functionalism within the sphere of expressionism.
The result is a complete accord in his art, the compositions
exhibit an artistic unity which is found only in the great poets
of the world. This was achieved in his poem A srar-i-Khudi,
which was published in 1915. As we know, the object of the
poem is to elucidate Iqbal’s philosophy of Ego, but from the
artistic point of view also the poem has been judged by the
critics to a masterpeice, for example Professor Nicholson
says: “The artistic quality of the poems is remarkable — .
Many passages of the original are poetry of the kind that once
read is not easily forgotten, for example, the description of
the Ideal Man as a deliverer for whom the world is waiting,
and the noble invocation which brings the book to an end”.1
A srar-i-Khudi was followed by Rumuz-i-Bekhudi published in
1918. And this was followed by great a poem in Urdu, like
Khizr-i-Rah (1922) and Tulu-i-Islam (1923) which show a
complete synthesis of all basic tendencies of Iqbal’s art. But
the great event in Iqbal’s poetic career was the publication of
Payarn-i-Mashriq in 1923. The book is in response to Goethe’s
Divan and represents the acme of Iqbal’s art.
Reference must be made here to Iqbal’s apocalyptic
poetry. Iqbal showed this tendency soon after his return from
England. It seems that this world was so overwhelmed with
evil that the poet had to visit the other world to discover a
remedy for it all. The first remarkable apocalyptic poem was
Shikwa, followed by Sair-i-Falak, Jawab-i-Shikwa and Khizr-iRah. But the magnum opus was Javid Namah published in 1932.
Javid Namah, along with Dante’s Divine Comedy, is the most
R. A. Nischolson: The Secrets of the Self, P. X X I Published by Shaikh
Mohammad Ashraf, 1943.
1
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remarkable poem in the apocalyptic literature of the world.
The idea of apocalyptic literature is nothing new, and we have
numerous examples of this in the East and the West. Dante’s
conception of his great poem also owed much to Western
and Eastern sources. We have only to mention the Dream of
Scipio and the Six th Book of the A eneid, Ibni Arabi’s Futuhat-iMakkia, Alghazali’s Durrotul Fakhira, and A lghufran. Similarly
there is nothing original in the idea so far as Iqbal’s
apocalyptic poems are concerned. But his wonderful imagery,
his great vision, the ardour of his lyrical interludes impart, to
Javid Namah a grandeur and sublimity not noticed elsewhere.
It seems that a great vision was needed in which the existence
of evil in the world could be portrayed in colours sufficiently
vivid to make an impression on all concerned, a vision in
which the divine intention to intervene in the restoration of
the eternal law and the re-establishment of the world upon its
true course could be proclaimed in unmistakable terms.
We have reffered to Javid Namah from the point of view
of apocalyptic literature, but it must not be forgotten that the
poem, like Dante’s Divine Comedy, is an allegory. Both Dante
and Iqbal have, through the allegory of a vision, attempted to
depict the destiny of the human soul. The symbolism adopted
by both is natural, that is to say it is a symbolism in which
they have adopted historical personalities instead of abstract
personalities. Unfortunately the allegorical aspect of Javid
Namah has not received much attention from students.
While tracing the development of Iqbal’s poetry it is
helpful to note his favourite poets and his favourite themes.
It must be mentioned that Iqbal’s artistic personality was so
strong that there is no question of his accepting any poet’s
influence, but there is unconscious affinity between him and
some other poets, and tracing these affinities is highly
instructive as well as interesting. From the very beginning
Iqbal showed profound admiration for Bedil and Ghalib
amongst the Oriental poets and this continued throughout his
life. Amongst the Western poets Iqbal was attracted by
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Wordsworth, and in the collection of books presented, by his
trustees, to the Islamia College, Lahore, there is a beautful
edition of Wordsworth’s poetry. As mentioned above Iqbal
wrote his Payam-i-Mashriq in response to Goethe’s Divan. In
lines of rare beauty and great charm Iqbal again and again
expresses his admiration for Goethe. Now it will be
interesting to find out as to when Iqbal was attracted by
Goethe. In a poem on Ghalib written in 1903, Iqbal wrote:
1

نشلگ ورمی ںیم ریتا مہ ونا وخادیبہ ےہ

Y our fellow bard is sleeping in the garden of Wiemer,

During his stay in Europe (1905-1908) Iqbal used to
discuss Goethe’s Faust Part II which he had evidently studied
before leaving for England. Thus it seems that Iqbal first read
Goethe during the period 1900-1905 evidently in translation.
Later on when he had learnt German he must have read
Goethe in original. And it seems that with time and study his
admiration of Goethe grew in intensity.
As regards Iqbal’s favourite themes these are: Dew; GlowWorm, Loneliness, Time, problem of good and evil with special
emphasis on the role of Satan, and above all his invocations
to God. Throughout his long poetic career headverts to these
subjects again and again. But it is in his Prayers that Iqbal
finds a fitting outlet for his poetic genius. Iqbal wrote his first
prayer, 1902, in a small poem— A Child’s Praye:

!زدنیگ وہ رمی رپواےن یک وصرت کیارب
!ملع یک عمش ے وہ ھجم وک تبحم کیارب
رمے اہلل! بیرایئ ے اچبیا ھجم وک
2

کین وج راہ وہ اس رہ ہپ الچیا ھجم وک

May my life be modelled on that of a glow- worm;
1
2

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 56.
Ibid. P. 66
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I may love the candle of learning;
My Allah save me from all that is evil;
Help me to walk on the path of rectitude.

کیا رب دل ملسم وک وہ زدنہ انمت دے
 وج روح وک ڑتیا دے،وج بلق وک رگام دے
اس دور یک تملظ ںیم ہر بلق رپاشیں وک
وہ داغ تبحم دے وج اچدن وک رشام دے
ت ت
 ابیبک دصاق وہ،ےب ولث تبحم وہ
1

 دل وصرت انیم دے،ونیسں ںیم اُاجال رک

O God endow the Muslim’s spirit with that living desire,
Which will impart warmth to the heart and restlessness to the
spirit.
In this age of darkness to every vexed heart.
Give that mark of love which will put to shame the Moon.
Give Love that is unselfish and truth that spurus fear.
Give light to breasts and hearts generous like goblets.

Every word in the poem is soul-warming. In 1914 he
wrote the famous invocation which forms epilogue to the
A srar-i-Khudi (p. 86). in which he says;

اے وچ اجں ادنر ووجد اعیمل
اجن ام یبایش و از ام یم ریم
وش

یاشاد

ِنیکست

یباز

یباز ادنر ہنیس
ت
تدن لہس تسین
عمش را اہنت
ک
وش

آیباد

دل
اہ

آہ کی رپواۂن نم الہ تسین
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 241.
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رگہچ وت در ذات وخد اتکییتس
1

آرایتس

وخشی

رہب

از

اعےمل

Thou art as the soul in the body of the universe,
Thou art our soul yet thou art ever fleeing from us,
Once more bring comfort to our sad hearts.
Once more dwell in our breasts;
Although in thine essence thou art single,
Thou hast evolved for Thyself a whole world.
It is not easy for the candle to throb alone.
Ah, is there no moth worthy of me?

This was followed by the famous Munajat in Javid Namah
written in or so:

ت
 رفآن نم،روےئ وت اامین نم

ولجۂ داری درغی از اجن نم؟
آاتفب

اعشع

دص

ز کیان

از

آاتفب

اتمع

رگدد

یمن

مک

2

رما
3

رما

نک
نک

اجوداین
آامسین

آمین نم
ک
زیم
از

Thy face is my faith’s core, my holy book;
Pray keep not back from me Thy radiance.
Even by shedding hundred rays of light,
The Sun does not suffer any loss in its glitter.
I am transitory, make me everlasting;
I belong to this world, make me celestial.

In 1932 he wrote his famous prayer in the Cordova
Mosque, every word of which is aglow with beatitude:
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 78.
Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 596.
3 Ibid. p. 598
1
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ےہ یہی ریمی امنز ےہ یہی ریما ووض
!ریمی وناؤں ںیم ےہ ریمے رگج اک وہل
!وزی
ریما نمیشن ںیہن درہگ ریم و ک ر
! شاخ نمیشن یھب وت،ریما نمیشن یھب وت
ریتی جدایئ ے ےہ ریمے ونجں وک ہلگ
! ریمے ےئل اچر وس،اےنپ ےئل ال اکمں
،ہفسلف و رعش یک اور تقیقح ےہ ایک
1

!رحف انمت  ےس  ہہ ہن  ںیک رو بیرو

My songs constitute my prayers and my ablutions;
They contain my very life- blood.
I do not repose in the mansions of the rulers and the
ministers;
My shelter is Thou and the twig supporting the shelter is also
Thou.
My madness has a complaint against Thy Godhood;
While Thou hast the Spaceless, I am bound by four
dimensions. What is philosophy and what is poetry after all?
Words of yearning which cannot be uttered in Thy presence;

The lines breathe sincerity and spontaniety. Iqbal wrote a
friend that when he raised his hands for prayers in the
Mosque at Cordova it came out in the form of this poem.’
There are other invocations scattered in several of the books,
but these five are the most remarkable. The prayer in the
mosque of Cordova and the Munajat of the Javid Namah can
be classed as the summit of man’s spiritual experience, They
both describe visions of God in verses which portray human
soul’s yearning for the Infinite. All these prayers represnt a
cross- section of Iqbal’s poetic art, an their dstudy can throw
considerable light not only on the development of Iqbal’s
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 418.
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artistic genius but also on his spiritual growth, for it can be
said that the two mingle miraculously in these poems. While
they display freedom from any suggestion of sameness or
monotony, they are suffused with an immense sense of
tranquil beatitude. Perhaps when describing Iqbal’s prayers a
mention must also be made of the Munajat in the Musafir and
the dua in the Zabur-i-A jam also.
As regards his favourite themes we will consider here
only Loneliness. Iqbal has written a number of poems on
Loneliness and in all these he complains, in pathetic strain,
about the lack of a confidante. It is true that he once wrote:

ےئگ دن ہک اہنت  اھ ںیم ا نمج ںیم
1

!اہیں اب رمے رازداں اور یھب ںیہ

Those days are gone when I was alone;
Now there are others to share my secrets.

But this line is grossly misunderstood. It only means that
after all he had found some people who could understand his
message. But there were for him never any confidantes. Ther
is no doubt that Iqbal continued to be a lonely man
throughout his life, The beauty of his lines on Loneliness in
Payam-i-Mashriq, p. 137, cannot be matched:

ی
دشم بخضررت کیرداں زگمتش از ہم و رہم
ہک در اہجن وت کی ذرہ اانشمی تسین
اہجں یہت ز دل و تشم اخک نم ہمہ دل
ت
تنمچ وخش ا وےل در وخر ونامی تسین
بت
2 بگف ت
سمے ہب ب
ل او ردیس و چیہ ت
Past Moon and Sun I journeyed
1
2

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 390.
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 288.
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To where God sits enshrined;
“In all your world no atom
Is kin of mine,’ I cried;
“Heartless that world, this handful
Of dust all heart, all pain;
Enchantment fills your garden;
But I sing there in vain.”
There gathered on His lips a smile
He smiled and did not speak!

Human imagination boggles at the prospect of the
heights to which Iqbal’s artistic genius would had risen if like
Rumi he could find companions like Shams-i-Tabriz,
Salahuddin Zarkob or Hisamuddin Chalpi.
Love and beauty are the poet’s stock-in-trade, and so it
will be interesting to note the changes in Iqbal’s conceptions
of Love and Beauty. To start with Iqbal was a pantheist, and
he expounded that Neoplatonic theory that it is Beauty
stimulates all Love and desire. This period ends in 1908. At
the close of this period Iqbal developed his philosophy of
Self, and he became more of a heroic vitalist than a
Neoplatonist. Now God is beauty, but He is also the
Supreme Ego. As pointed out by that great scholar, Professor
Sharif, Iqbal is about this time half-way house between
Neoplatonism and heroic vitalsm in his theory of Aesthetics.
Beauty is for him now the creator of Love but not its goal.
This period lasts from 1908 to 1920. In the ensuing period,
which lasted from 1920 to 1938, Love is everything; it
becomes the Creator of Beauty, and Beauty is a quality of the
Ego in action. 1 In poetry written after 1920 Love is the
dominant note:

اامم نم

ت

نم دنبۂ آزادم قشع ا
ت
ت
قشع ا اامم نم لقع ا الغم نم
1

Based on Professor M.M. Sharif’s writings.
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ت
اے اعمل رن و وب اںی تبحص امیا دنچ
ت
1
!دوام وت قشع دوام نم
رمگ ا
I am a free man, Love is my leader.
Love is my leader and intellect is my slave.
O world of colour and smell, how long is this association?
Thou art to perish, and I am to survive through Love.

As regards the development of Iqbal’s thought we have
his article in the Indian A ntiquary to show that Iqbal was
thinking of Superman as early as 1900.2 Even his early poems
breathed a spirit of stress and struggle, and this belief in the
importance of struggle was transformed into a faith during
his stay in the West. As already pointed out his feelings
towards nationalism crystallised into a definite condemnation
after his stay in the West. So much is clear. But we have no
concusive evidence to show as to when he formulated his
philosophy of the Ego. The letter written by MacTaggart in
1920 will throw some light on the subject: “I am writing to
tell you with how much pleasure I have been reading your
poems (Secrets of the Self). Have you not changed your position
very much? Surely in the days when we used to talk
philosophy together you were much more of a pantheist and
mystic. For my own part, I adhere to my own belief that
selves are the ultimate reality, but as to their true content and
their true good, my opinion is as it was, that is to be found in
eternity and not in time, and in love rather than in action:3
It is obvious from the above that while Iqbal was as at
Cambridge he agreed with MacTaggart, in many respects.
MacTaggart, following Hegel, calls the Ultimate Reality as the
Absolute; the Absolute is broken into finite egos on the
principle of differetiation. So he maintains that the finite egos
are eternal. and the Absolute is not an ego or self but a
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 531.
S. A. Vahid: Iqbal, His A rt and Thought, p. 13.
3 Ibid, p. 14.
1
2
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community. It is in any case clear that Iqbal still believed in
patheistic Sufism when he left Cambridge in 1907. His poem
A srar.i-Khudi was published in 1915. It was completed in
1914, although revisions went on till the book was sent to the
press. It was actually written in 1913-14. The philosophy of
ego is fully propounded in the A srar. Thus Iqbal must have
developed his philosophy of Ego between 1906 and 1913.
But Iqbal was still a pantheist when his Development of
Metaphysics in Persia was published in 1908. A reference to his
philosophy is also contained in the poem, Shama A ur Shair
which was published in 1912. Thus it seems that the years of
conflict were early from 1909 to 1912,
Then there is the statement of Ali Bakhsh that on the
day Iqbal resigned his Professorship in the Government
College, Lahore he said, “Ali Baksh I have a message for my
people, and it could not be conveyed if I remained in the
service of the Government. I have resigned the Government
service, and I hope that I will be able to carry out my wish
now.” This happened in 1911.1 Is it possible that Iqbal had
already got over the great mental conflict? Had he worked out
his entire philosophy or had he as yet only caught a faint
gleam of it? We are today in possession of some interesting
information which can be of great help in tracing the
development of Iqbal’s thouhght. Iqbal’s poem A srar which
described his philosophy of ego, shows the influence of
Nietzsche, Bergson and Rumi. 2 Nietzsche’s works were
translated in English between 1907 and 1911, and Iqbal who
had only a working knowledge of German could now read
Neitzche easily in these translations. 3 Bergson’s works were
translated in English between 1910 and 1915,4 and Iqbal who
S.A. Vahid: Iqbal, His A rt & Thought, p. 14.
Beautifully described by Khalifa Abdul Hakim.
3 According to information kindly supplied by the Book League, London,
in a letter written to the author.
4 Ibid.
1
2
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did not know French, could now read Bergson. Thus it will
be seen that Iqbal must have developed his philosophy of
Ego in the years 1911-1912. And about that time he decided
to describe it in the form of a poem. It will be interesting to
find out as to when Iqbal discovered Rumi. Iqbal had read
Rumi before leaving for England. He used to teach the
Mathnavi to his friend, Swami Ram Tiratha, who in return
taught Iqbal Sanskrit. In all probability Iqbal must have again
gone through the Mathnavi when preparing his thesis for the
Doctorate, but we find yet no signs of the devotion he
displays for Rumi in the A srar. Hence we are constrained to
admit that Iqbal turned to Rumi only after discovering
Nietzsche and Bergson and possibly Ward, because spiritual
pluralism is common between Ward and Rumi, and led Iqbal
to condemn the doctrine of Wandat-al- Wujud. In fact Iqbal’s
philosophy of Self was itself a reaction to Pantheism. Now
when Iqbal studied Rumi again he found in his philosophy
the panacea for all ills from which mankind was suffering.
Iqbal had given no indication of his attachment to Rumi till
1911 because in that year he wrote to Atiya Begum that he
had started to write a poem on the lines of Hazrat Bu Ali
Shah’s Mathnavi. 1 Thus the momentous years were probably
1911 and 1912. It was in these years that Iqbal saw the light,
and thought out his philosophy of Ego which he gave to the
world in the form of a poem of transcendent beauty. Along
with this philosophy Iqbal came to believe in Spiritual
Pluralism.

1

Iqbal’s letters to A tiya, p. 78- Aina.i-Adab, Lahore, 1969.

8
IQBAL AS L Y RIC P OET
Before dealing with the lyric poetry of Iqbal it will be
helpful if we understand his conception of art. For Iqbal the
true aim of all art is to make human life rich and beautiful. If
art does not contribute to the fullness and exuberance of life
and fails to provide guidance for humanity in the various
problems that baffle it, according to Iqbal, that art is
meaningless. He has no patience with people who talk of art
for art’s sake. According to him real art must impinge
dynamically on human life, and while pleasing, it must
provide guidance to human thought and energy. Iqbal says:
There should be no opium eating in Art. The dogma of Art
for the sake of Art is a clever invention of decadence to cheat
us out of life and power.

When Iqbal began his career, as a poet, Urdu poetry was
generally regarded as an emotional luxury not to be taken
seriously. But poets were beginning to charge poetry with
high seriousness of purpose. With Iqbal the purposiveness of
art was only a part of the teleological aspect of life in which
he firmly believed. His passionate desire for a world-wide
culture, his great faith in the destiny of man, his belief in the
development of man climbing range after range of purpose to
higher and yet higher peaks of perfection exercised a
profound influence on his poetry. His poetic genius was so
comprehensive and so fertile that he wrote all forms of
poetry except the dramatic. And he even produced dymatic
effect in some of his poems by various devices. He created a
new conception of the lyric in Urdu and Persian poetry as an
overflow of personal feeling. Lyrical poetry is poetry in its
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highest, intensest, and purest form, as in it the poet sings of
emotions which constitute the very life, of love, fear, joy,
anger, hope and devotion. Owing to the elementary human
emotions with which it deals, the appeal of lyric poetry is
universal. Other kinds of poetry may be more difficult to
produce and may represent a combination of more niceties of
poetic art, but no other poetry contains so much of the true
poetic ore. In Urdu and Persian Poetry the lyric poetry is
mostly represented by the ‘Ghazal’ and there is no doubt that
the appeal of ‘Ghazal’ is irresistible
The first poems to show Iqbal’s genius were the lyrics he
wrote when he was a student in Sialkot and Lahore. Many of
his lyrics composed at this time are full of anacreontic
conventions; love motive is ambiguous; it might be
conventional but it might be genuine. But even in this early
stage Iqbal showed a complete mastery of artless lyric. And
he kept this mastery and the taste for this kind of poem
throughout his life. Some of his famous and bewitching lyrics
were composed during this period.

یھبک اے تقیقح  رظتن! رظن آ ابلس اجمز ںیم
ہک ہراروں دجسے ڑت رےہ ںیہ رمی نیبج اینز ںیم
 وج اامں یلم وت اہکں یلم،ہن ںیہک اہجں ںیم اامں یلم
رمے بخرم اخہن خراب وک ریتے وفع دنبہ وناز ںیم
وج ںیم رس نبسحبددہ وہا یھبک وت زںیم ے آےن یگل دصا
ت
1
یرا دل وت ےہ منص آانش ےھجت ایک ےلم اگ امنز ںیم
For once O awaited Reality reveal thyself in a form material,
For a thousand prostrations are quivering eagerly in my
submissive brow.
My dark misdeeds found no refuge in the wide world,
The only refuge they found was in Thy benign forgiveness,
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 313.
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Ever as I laid down my head in prostration a cry arose from
the ground,
Thy heart is enamoured of the Idol, what shalt thou gain by
prayer.

The subtle sweetness of music, the depth and variety of
melody, and the vivid spontaneity all go to make this poem
an embodiment of lyrical grace and charm.
This early period lyric production lasted till Iqbal’s return
from England. During his stay in Europe Iqbal wrote relatively
few poems, but lyric poems still continued to attract his
attention. However a great change came over Iqbal soon after
his return. Whereas he had shown himself previously as a lyric
genius of verve and power he now developed into a great poet
in the wider and more difficult sense. In succeeding years his
poetry marks a progressive discovery of his own range. A
consequence was that lyric writing took second place to other
kinds. And Iqbal turned to philosophic and metaphysical
poetry like A srar and Rumuz. After finishing A srar and Rumuz
he turned to lyric again, this time in Persian. All these lyrics
were published in the volume known as Payam-i-Mashriq. There
is no more ambiguity of love motive, and there is a tendency to
express thought, although the wells of emotion are as deep as
ever. The following example will illustrate this:

ہ اخر را از قصۂا ام اسیتخ
آانش ر
در ایبیباں ونجں بیردی و روسا اسیتخ
 ریصقت او از دجسۂ،بخرم ام از داۂن
ےن ایبٓں اچیبرہ یم اسزی ہن یباام اسیتخ
جت دنسپ ااتفدہ امی
رطح ون انگف ہک ام ب ّ د
1

1

!اںی ہچ ریحت اخۂن ارموز و فردا اسیتخ

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 325.
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Thou hast informed every thorn of our story,
Thou hast dragged me in the desert of madness and exposed
the whole affair;
Our sin consisted in eating the forbidden fruit, His mistake
was in refusing to bow,
Neither hast thou kept up with that hapless one nor with us.
Strike a new note for we chenish
What is in this mystery- house of today and tomorrow?

The spontaneity of imagination and mastery over the
technique make the poem remarkable. After Payam-i-Mashriq
came the lyrics which were published in Zabur-i-A jam. His
poetry now becomes a peculiarly subtle form of philosophic
vision, in which the passion of life is interfused with the
passion of knowing life. Although the vivacity and
tumultuousness of early lyrics is missing the emotion is still
profound, and poetic inspiration quite as compulsive and
eruptive, though served by elaborate and developed art.
When in the final period Iqbal took to Urdu again his lyric
fervour found expression in compositions which were
pnblished in Bal-i-Jibril. At this time Iqbal became a master of
the philosophical lyric, his poems containing a statement of
thought suffused with lyric emotion. A divine levity flourishes
in the conjunction between Iqbal’s philosophic culture, his
humanity, and the facility of his poetic inspiration. It has been
suggested by people who have not read Iqbal’s poems that as
he sang of his philosophy of action and struggle in his poems
they were bound to lack the real poetical fervour. Iqbal, no
doubt, possessed a large background of thought to draw
upon and had a powerful intellect which sought to pierce the
very core of men and things, and so it was invitable that he
should sing in his poems of subjects with which his intellect
grappled. But keen and powerful as Iqbal’s intellect was, none
knew so well as Iqbal that in song-writing intellect must be
kept wholly subordinate to feeling. Thus Iqbal managed to
introduce and propagate his philosophy of action and self
development through rhymes and metres, inherited from
Hafiz, Naziri and Meer. It is the equipoise of thought and
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emotion, the strong sense latent and prevading the melody
that places Iqbal’s Ghazals amongst the finest the world has
known. They not only reveal a perfect union of sound and
form, but show that while Iqbal retained the old instrument
in his hands the old soft melodies faded, and the same chords
began to resound with quite different notes inspiring struggle
and stress.
In all the three periods Iqbal’s lyrics possesed some
characteristics, which became more pronounced in the
middle and the last periods. The first and foremost is his
mysticism. All students of Persian poetry know that
mysticism is its very soul. Before Abu Said Abul Khair began
singing of his mystic experiences in poetry Persian poetry
lacked the charm which today makes it so fascinating for
readers all over the world. The very mention of mysticism
brings to our minds names of great poets like Sanai, Attar,
Rumi and Jami. Mystic thought in Islam developed in two
schools. One school considered the universe as unreal, and
being and not being as identical. This school sought selfeffacement by merging in God. According to the other
school the universe and the creation have a real existence
apart from God, and the creation is not an illusion. By
discountenancing mysticism based on renunciation and selfannihilation Iqbal has widened the scope of lyric poetry. Real
life, according to him is nothing but a progressive succession
of fresh ends, purpose and values. This in itself ensures an
unending succession of those thrills of soul, those rapturous
glows of feelings which provide the very substance which
makes the finest lyric poetry. Moreover Iqbal’s healthy
mysticism enabled him to portray sentiments which will
appeal to healthy minds in all ages and in all countries. A
majority of mystic poems in Urdu and Persian are
characterised by blank emptiness and desolation, and are little
more than a wail of despair. Life is an illusion; so being and
not being are equally good, and the best a man can do is to
put an end to life and so on. In his mystic poetry Iqbal
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provides a refreshing antidote to all such pernicious teachings
and unhealthy sentiments.
The other characteristic of Iqbal’s lyric poetry is his
conception of Beauty and Love. Beauty is said to be the
special domain of poets, and they see beauty in every thing
except the really ignoble and so Iqbal saw beauty in
everything in life, resolving even evil, a seeming incoherence,
into the perfect rhythm of life. When we talk of beauty with
reference to Persian poets we have to bear in mind that the
Iranians are highly aesthetic people, with a keen eye for
beauty in every form. To add anything original to a Persian
poet’s conception of beauty seems almost impossible. But
Iqbal’s conception of beauty is distinctly original. Whilst he
saw beauty in every thing, the beauty which appealed to him
most was the beauty of power and perfection. The sight of
any object with power and perfection throws Iqbal into
ecstasy. He sees beauty in the eagle and the hawk which is
more inspiring than the beauty of the Bulbul and the Qumri.
The sight of mighty mountains fills him with joy, and he is
always talking of the Alwand and the Himalayas. Whilst Sadi,
Hafiz, Saib, and Meer have all the grace and charm, they lack
that vitalising glow, that invigorating touch which is the chief
feature of Iqbal’s lyric poetry.
Whilst Iqbal has sung of all human emotions in his
poems, the theme of Love is paramount. Persian and Urdu
poetry possesses a vast literature on Love, and this powerful
emotion has been dealt with from every point of view. But to
find any correspondence with Iqbal’s ideas on love we have
to go to Rumi. For Iqbal Love is a force that not only
provides a solution for all human difficulties, but also a
solvent for all human wickedness. It provides a cement for
the jarring elements of the universe. We know that Iqbal’s
philosophy of life insists on ceaseless activity and insatiable
yearning, and this is part and parcel of his Love also. He says:
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اامم نم

ت

نم دنبۂ آزادم قشع ا
ت
ت
قشع ا اامم نم لقع ا الغم نم
ت
امی دنچ
اے اعمل رن و وب اںی تبحص ا
ت
ت
1
!رمگ ا دوام وت قشع ا دوام نم
I am a free man, Love is my leader,
Love is my leader and Intellect is my slave.
O world of colour and smell how long is this association,
Thou art to perish, and I am to survive through love.

Iqbal’s poetic genius was so comprehensive that even in
the field of lyric poetry he displayed great versatility. He could
write poems whose perfection resides in their spontaneity.
But he could also produce poems whose perfection lies in
their art. Y et again lie could write poems in which both
spontaneity and artistry seem to function more intensely than
usual, and at the same time harmoniously. The combination
makes Iqbal one of the greatest lyrical poets of the world. It is
true that the total output of lyric poetry by Iqbal is not very
great; in fact the output is small as compared with the works
of well-known lyric poets in Urdu and Persian, but nobody
finds fault with a violin because it has only a few strings.

شک ت
ست
 اختبہن م نم،وصرت ہن رپمتس نم
گس ت
ست
 ہر دنب م نم،آں لیس کبس ریسم
ت
در وبد و وبند نم ادنہشی امگد اہن دا
ہ ت
ست
 اںی ہتکن ہک م نم،از قشع وہ کیدا دش
در ک
 در ہبعک امنز نم،دیر اینز نم

2

1
2

 حیبست دبمتس نم،زیار دبومش نم
ّ

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 531.
Ibid. p. 322
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Not inclined to worship the apparent, I broke the Idol- House,
I am that rushing torrent which sweeps aside all obstacles!
About my being or not being, Intellect had doubts,
Love revealed the secret that I exist.
In a temple I offer homage, in Ka’ba I offer prayers,
I have the sacred thread round my shoulders and a rosary in
my hand.

9
IQBAL AS A T EACHER
The omnicompetence and versatility of Iqbal’s genius are
bewildering with the result that although he was a poet,
philosopher, politician, lawyer, statesman, educationist and
religious reformer, students of Iqbal have concentrated
mainly on his work as a poet and a philosopher, and his work
in other fields is not given the attention which it deserves. His
work as educationist received attention for the first time
when Mr. K. G. Saiyaidain’s admirable study appeared, but
still no serious attempt has been made to study his career as a
teacher although it is well known that Iqbal started his career
as a teacher and worked as a teacher for years. He taught
philosophy, English literature, History and Economics in
Pakistan, and Arabic literature in England. A close study of
the years he spent as a teacher is bound to be of absorbing
interest in revealing the hitherto obscure facets of his
fascinating personality.
As is well known Iqbal passed his M.A. in 1899, and on
13th May 1899 he was appointed Mcleod Arabic Reader. 1
Thus started Iqbal’s career as a teacher. But before
proceeding further it will be interesting if we give some
information about the Mcleod Readership. In 1870 when
Punjab University College was established some Research
Fellowships were founded along with it, for example
Alexander Fellowship, Mcleod Kashmir Sanskrit Fellowship,
Mcleod Punjab Arabic Fellowship, Mayo Patiala Fellowship,
Mcleod Kapurthala Fellowship. These fellowships were
Dr. Ghulam Husain Zulfiqar: lqbal in Oriental College, in Iqbal for April,
1962.
1
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subsidised by generous donations from the ruling chiefs of
the Punjab, and their object was twofold— to translate books
from European languages into Urdu and Hindi and to
encourage the study of Oriental languages especially Arabic.
Persian and Sanskrit. Mcleod Punjab Arabic Fellowship was
endowed by donations from the Ruling Chiefs of the Punjab
and European gentlemen to commemorate the regime of Sir
Donald Mcleod, the Lieut. Governor of the Punjab. These
donaions yielded a monthly income of Rs. 75/ - per mensem,
but as a result of Sir Donald Mcleod’s move the University
raised by its own contributions this sum to Rs. 100/ -. When
the Punjab University was founded in October 1882, the
name of Fellowship was changed into Readership, but no
changes were made in the functions, and emoluments also
remained the same. But in spite of the emoluments of the
Fellowship being fixed at Rs. 100/ - there were numerous
deductions and Iqbal drew only Rs. 73/-.
The duties of Mcleod Arabic Reader were:
1. To supervise the printing of Arabic text-books,
2. To translate Arabic and English books in Urdu,
3. To teach in the Oriental College.
The Reader was appointed by the Syndicate subject to
confirmation by the Senate. If the post fell vacant the ViceChancellor could appoint the Fellow pending decision by the
Syndicate. The minimum qualifications required for the
Readership were a degree with distinction in Arabic. The
appointment was in the first instance for three years subject
to extension by two years, after three months’ notice. So far
as teaching was concerned the Reader had to work under the
Head of the Arabic Department in the Oriental College.
Professor Sir Thomas Arnold had joined the staff of the
Government College on 1 1 th February 1898, as Professor
of Philosophy. At the time when Iqbal was appointed Mcleod
Reader Arnold was in addition to his duties in the Govt.
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College also officiating as Principal of the Oriental College.
So far as teaching of Arabic was concerned, Iqbal worked
under that great scholar Moulvi Abdullah Tonki.
In 1899 the following classes were held in the Oriental
College:
M.A.

Sanskrit and Arabic.

M.O.L.

Arabic.

B.O.L.

Arabic.

Intermediate

1st and 2nd year.

Sanskrit

Sanskrit, Bishod, Proficiency.

Arabic

Moulvi Fazil, Moulvi Alim, Moulvi.

Persian

Munshi Fazil, Munshi Alim, Munshi.

Students studying in F.A. and B.A. classes of the
Government College used to come for Arabic, Persian and
Sanskrit to the Oriental College. Out of these classes Iqbal
taught some subjects only to B.O.L. and Intermediate classes.
The subjects which he taught are detailed below:
B.O.L. (1st and 2nd year)
History and Economics-6 periods in a week.
1. Seeley’s Expansion of England.
2. Notes on History of India and England.
3. Fawcett’s Political Economy.
Intermediate (2nd year)
1. Lodd’s Primer of Psychology.
2. Ray’s Deductive Logic.
Intermediate (1st year)
1. Ray’s Deductive Logic.
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This schedule indicates that Iqbal taught for 18 periods
in a week, and each period consisted of 50 minutes.
There are two facts relating to Iqbal’s connection with
the Oriental College as a teacher that are supported by
documentary evidence: (1) Iqbal left Oriental College finally
on 3rd June 1903 and joined the staff of the Government
College; (2) While serving in the Oriental College Iqbal took 6
months’ leave from 4th October to 1st March 1903. But
another interesting fact has come to our notice Dr. Khalifa
Shujauddin has stated that when he was a student of
Intermediate class in the Islamia College, Lahore (1901 or so)
Iqbal taught him English literature. But it is difficult to say
that Iqbal taught in the Islamia College as a full-time teacher
after obtaining leave from the Oriental College or only served
as a part-time teacher. It is on record that Sir Abdul Qadir
who was then working as Editor of the Observer was working
as Honorary teacher in the Islamia College_ Not only this, he
had also persuaded his friends, K.S. Abdul Aziz and Mian
Abdul Aziz, to teach in the College in an honorary capacity.
This was to help the College which was faced with financial
difficulties. Hence it is probable that Sir Abdul Qadir had
persuaded Iqbal also to take on teaching work in the College.
Anyway there is need for further investigation in this
connection. But some light is thrown on the subject as a
result of Dr. Wahid Qureshi’s painstaking and thorough
researches. He has come to the definite conclusion that Iqbal
served in the Oriental College for the following periods:1
From 13 May 1899 to 30th June 1901.
From 1st July 1902 to 3rd October 1902.
From 2nd March 1903 to 2nd June 1903.
A History of the Government College Lahore says about 1902:

1

Iqbal in Oriental College, Iqbal Vol. 10, No. 4, p. 54,
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Shaikh Muhammad Iqbal was appointed additional Professor
o f English for a period of six months.

This can only refer to the period from 4th October 1902
to 1st March 1903. Now we have to find an explanation for
the leave that Iqbal took from 1st July 1901 to 30th June
1902. Probably Iqbal served during this period in the Islamia
College. At present we can accept these statements, but it
must be pointed out that there is need for further
investigation in this connection. It can be safely said that
Iqbal taught History, Political Economy and Philosophy in
the Oriental College while he served there, and English
literature in the Islamia College. This went on till 2nd JuneOn 3rd June 1903 he was appointed Asstt. Professor of
Philosophy in the Government College, Lahore. This opens a
second chapter in the career of Iqbal as a teacher. Entry in A
History of the Government College only shows that Iqbal was
reappointed on 3rd June 1903. But when mentioning his
proceeding on Study Leave, the History designated him as
Asstt. Professor of Philosophy.
From 3rd June 1903 to October 1903 Iqbal worked in
the Government College, Lahore, and taught Philosophy,
English Literature, History and Political Economy. This
information is available in his letters but confirmation from
the University or College records is not available.
When Iqbal proceeded on three years’ study leave in
1905 there started, in his teaching career, a third chapter. This
period is very significant in Iqbal’s career although its
duration was only 6 months. It is well known that on
reaching England Iqbal joined the Trinity College,
Cambridge, as an Advance Student and he obtained his
degree of B.A. in June 1907 by submitting a thesis. In
October 1907 the degree of Ph. D. was conferred on him by
the Munich University. His thesis was “Development of
Metaphysics in Persia”. During his stay in Europe he taught
Arabic for six months during the absence on leave of Sir
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Thomas Arnold. This represents the third chapter in Iqbal’s
career as a teacher. It is not easy to obtain any detailed
information about this, but it is obvious that upto June 1907
Iqbal had to be in residence in Cambridge, and in the summer
of 1907 he was busy in Germany preparing for his viva, so he
had no time to do any teaching work in London. By October
1907 he had obtained his degree in Cambridge, his doctorate
in Munich, and had passed his Law examination. So after
October 1907 he had ample time. He had to stay in England
till July 1908 to keep up the terms at Lincoln’s Inn although
he had passed all Law examinations in April 1907. Thus it can
be safely said that Iqbal taught Arabic in the University
College London for 6 months between November 1907 to
June 1908— most probably between November 1907 to
March 1908, because Sir Thomas Arnold would prefer to
pass the six months of winter, instead of summer, in Cairo.
Iqbal returned home in July 1908.1 He resigned his job in
the Government College and concentrated on legal practice.
But Mr. Wyatt Jones, officiating Professor of Philosophy in
the Government College died on 1st May 1908. Mr. Robson,
Principal of the College, persuaded Iqbal to take his place as a
part-time teacher. But Iqbal was not willing to give up his
legal work, which he evidently liked, completely. So Mr.
Robson had to ask the Government of Punjab to request the
authorities of the Chief Court to take Iqbal’s cases only in the
afternoon, as Iqbal was busy with teaching in the morning.
It is obvious from Iqbal’s letters to Atiya Begum that the
Government of Punjab had approved of Iqbal’s appointment
on a permanent job in the Indian Educational Service as
Professor in the Govt. College, but Iqbal preferred to resign.
And we have the following information from a History of the
Government College relating to the year 1911:

1

Abdul Majid Salik Zikr-i-Iqbal, p. 63.
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“Mr. L.P. Saunders, Professor of Philosophy in the
Deccan College, Poona, was appointed Professor of
philosophy and relieved. Dr. Mohd. Iqbal on the 1st January
1911”.1 This closed the fourth chapter of Iqbal’s career as a
teacher.
Thus it will be seen that Iqbal worked as Professor of
Philosophy in the Govt. College Lahore from May 1908 to
1st. Jan. 1911. During this period he taught Philosophy and
English Literature and probably other subjects also.
In 1918 Iqbal had to undertake teaching work under
peculiar circumstances. In this year Dr. Haig, Professor of
Philosophy in Islamia College, died in Lahore of small-pox,
and at the request of the Anjuman Himayat-i-Islam, Iqbal
taught Philosophy to the M.A. classes for 2 months.
Referring to this Iqbal wrote to Akbar Allahabadi:

ت
وجابدےنیںیم یاریخوہیئسج ےکےئل اعمیفاچاتہوہں۔ وہجہیےہہکآجلکومعملے
اتعف
ً ز کیادہرصموتیفےہ۔االسہیماکجلالوہر ےکرپورسیفہفسلفڈارٹکگیہکچیچیکامیبریےد
ک ت
امحن االسم الوہر ےک ارصار رپ دو امہ ےک ےئل اکجل یک امی اے یک
ااقتنل رکےئگ اور ا نمج
ت
ت
امجعھجموکینیل ڑپی۔ادیمےہہک دوامہ ی این رپورسیفلم اجےئ اگ۔ہی ڑلےکشام وکہرروز
ریمے اکمن رپ آاجےت ںیہ۔ دن ںیم وج وھتڑی تہب فرتص وہیت ےہ اس ںیم ان ےک رچکیل
ےک ےئل بتک داتھکی وہں۔ رچکیل ان یک ذینہ امویویسں اور یااکویمں اک ااسفہن ےہ۔  ےس رعف
ت
2اعمںیمیارخیہفسلفےتہکںیہ۔
Thus it will be seen that Iqbal taught such diverse
subjects as Philosophy, English literature, Arabic language
and literature, History and Political Economy. He took his
work as a teacher seriously and prepared for his lectures with
great conscientiousness. We have on record the opinions of
some of his students that as a teacher he was inspiring; for
1
2

H.L.O. Garret: A History of the Govt. College, Lahore, p. 115.
Iqbal Namah Vol. II, pp 73-74.

Glimpses of Iqbal

122

example Mian Ataur Rahman who read English poetry with
Iqbal, probably in 1910, says:

ت
”اول وت ےنھکل واال ےلیش۔ دورسے اس یک وہ مظن وج ااہتنیئ بجدےب یک ضال ںیم یھکل یئگ۔ اور
رسیتےڑپاھےنواالڈارٹکدمحماابقلوجوخدرہگےک لیاکیبادشاہ۔اسہعومک ےکشارگدوںیک
ت
امجعےنانافرادرپوجاسحسدلرےتھکےھتوہایرایکہکامتمرمعفراومشںیہنوہاتکس۔اس
ت
ب
اصخپتکتتااسیلٹنمےک کایاکجلےکےٹنھگںیمونونرصمعاک
مظنےکنپچپدنبںیہاورڈارٹک
ت
کای دنب یہ روزاہن ڑپاھےت ےھت۔ اس ے آ ادنازہ رکتکس ںیہ ہک ان وک ڑپاھےن ںیم اور
ت
ت
وہیوہاگ۔ ب ب
خےلیشےکایخالتوکالعہماابقلاسیجآدیم
امجعوکڑپےنھںیمانتکفطلضالص ا
اھجمسےن یکرغض ے واحضرکےاور ہر ایخل ےک اسھتاقمہلب کای ومازہن ےکوطر رپ اےنپاور
اُردو رعشا ےک ایخالت یھب شیپ رکےوت اسنیعم یک وخش یتمسق اک وکن ادنازہ رکاتکس ےہ۔
ت
کایدر کای اھوجاتہبالچا آی اھ۔العہمےکہنمےوھپلڑھجےتےھت۔اوردلہییہاچاتہ اھہکوہ
ایس رطح ڑپاھےت اجںیئ۔ اور مہ دن رھب اخومش ھٹیب رک انس رکںی۔ اکجل اک ہٹنھگ وج اعم وطر رپ
ت
ب
اطلملعےکےیلتنحمےاکٹھچرےیکرسمتازیگنربخےئلوہےئا آیےہاسہٹنھگےکمتخ
ت
وہےن ی دل رپ وچٹ یک لکش ںیم اتگل  اھ۔ا اور یبادل یاوخاہتس اھٹ رک رمکے ے یباہر ےلچ
اجےتےھت۔1

As a teacher Iqbal was very kind and sympathetic. One
of his students writes:

ت
ےھجم کیاد ںیہنہکاابقل ےن یھبکیسک ڑلےک وکیسک روصر رپ ازادیوہ۔ ہکل د یکم ی یھب ںیہن
دی۔2

Thus, it is obvious that as a teacher Iqbal was very kind
to his students who in their turn simply adored him.
Now there remains the question as to what made Iqbal
decide to give up the profession of teaching. He loved
reading for which the profession provided ample scope. He
enjoyed teaching. By his appointment in the Indian
Iqbal Review, June, 1962, p. 6.
Ibid.

1
2

Iqbal as a Teacher

123

Educational Service, for which the Governor of the Punjab
was willing to recommend him, he would have been assured
of good prospects and financial security. There is no doubt
that he loved the profession of law but the profession of a
teacher had many advantages. The day he resigned his post in
the Govt. College he told his servant Ali Baksh: “Ali Baksh I
have a message for my people and I can deliver it better if I
am free.” But perhaps this freedom he could have also
enjoyed if he had accepted a post in the Aligarh College (later
on Muslim University of Aligarh). He wrote to Atiya Begum
in April 1909 that he was offered the chair of Philosophy by
the Aligarh College but he refused. Justice Shah Din always
used to press him to join the staff of the Aligarh College.
Anyway Iqbal felt that as a lawyer he could deliver his
message to the Millat better. It was a great sacrifice on the
part of Iqbal. He not only gave up a lucrative post, but also a
work which he enjoyed immensely.
Now a word about Iqbal’s conception of a good teacher.
We have his letter to A kbar Allahabadi in which he says that:

رہبضال ان رچکیلوں ےک اہبےن ے ان ڑلوکں ےک اکن ںیم وکیئ ہن وکیئ ذمیبہ ہتکن ڈاےنل اک
ت
1اجیےہ۔
ومہعقلم ا
Thus according to Iqbal the object of a teacher must
always be to impress upon his students moral and spiritual
truths which only can give meaning to life. To attain this
object he considered the personal influence of the teacher as
of great importance. He says:

ت
ہی اضیفن رظن  اھ کای ہک بتکم یک رکام یھت
2

1
2

!ٓداب فرزدنی
ِ اھکسےئ سک ےن اامسلیع وک ا

Iqbal Namah Vol. II, pp 74, 1951.
Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 353.
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By  اضیفن رظنhe means personal influence. Iqbal expresses
the same idea in the following lines:

دص اتکب آومزی از الہ رنہ
ت
1
وخش ری آں درے ہک ریگی از رظن

1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 791.
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ON T RANSLATING IQBAL
Writing in that excellent book, ‘On Translation,’ Dudley
Fitts has remarked: “The way of translator is hard, but it need
not be desperate.” 1 In spite of the difficulties of the task
literary men appear now and then who undertake the
translation of great works, in prose as well as poetry from one
language into another, and these translations are read by
students with great pleasure. It must be remembered that a
good translation involves two processes at the same time; it
is, first, a re-living of the author’s creative experience, and,
secondly, the transmitting of something of that experience to
others. It is obvious that this twofold task can be
accomplished only by competent translators.
Mr. Savory in his excellent book, ‘The A rt of Translation,’ 2
has given a list of twelve propositions which hould govern
the craft of a translator. On closer analysis these twelve
propositions can be reduced to the two given below:—
(i)

Should a translation be literal first and literary
afterwards? Or the other way round?

(ii)

Has the translator done his job if he has expressed the
sense of his original in any style or idiom he chooses
to employ? Or is he bound in some way to represent
the style and idiom of his original?

R. A. Boners, Editor, On Translation, Harvard University Press,
Cambridge, 1959.
2 Savory, The A rt of Translation, Jonathan Cape, London 1957.
1

126

Glimpses of Iqbal

The best answer to these pertinent questions is provided
by the Oxford scholar, R. A. Knox, who, in his Sheldonian
Lecture of 1957, said: “Books are meant to be read, and first
quality of a book is that people shall read it and want to go on
reading it. Y ou have done a disservice to your original if the
reader puts your translation down, almost at once, saying to
himself: ‘I expect this stuff would be rather fine, if one knew
Greck’. Y ou have gone to make him say: This is fine,
whatever sacrifice of literalness it may involve.” Thus we
come to the conclusion that every translation must be literary
first and literal afterwards, with the proviso that it must not
fail to express the author’s meaning.
This is true of translation in general; but when we come
to translating poetry in particular, the difficulty of maintaining
the delicate balance between the literary and the literal
increases manifold. Jackson Mathews has remarked: “Poetry
is a kind of writing that uses all the resources of language. It
is involved bodily in the particular language of which it is
made, and does not evolve out of it, as prose tries to do and
seems to do. Painters, scupltors and musicians can be
understood beyond the borders of their own country, but a
poet, as Valery says, is never profoundly, intimately and
completely understood and felt but by his own people: he is
inseparable from the speech of his nation. The prose-writer,
the novelist, the philosopher can be translated, and often are,
without too much damage. But to the poet belongs the
privilege and inevitable disadvantage that this work cannot be
translated either into prose or into a foreign language. A true
poet is strictly untranslatable.” 1 All that Valery has written
deserves our attention; still we know that thousands and
thousands of people all over the world have enjoyed, and are
enjoying immensely, Goethe’s Faust and Shakespeare’s Hamlet
in translation. It is certainly true that to appreciate any poet
properly we must be able to read him in the original, yet an
Jackson Matthews, “Third Thoughts on Translating Poetry”, In On
Translation.
1
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average man cannot master so many languages, and so we all
have to depend to a great extent on translation.
Once we decide to translate poetry, the question arises
wether it should be translated into prose or into verse. In this
connection we have the following remarks of Professor R. A.
Nicholson of Cambridge, whose translations of Selections from
Diwan-i-Shams-iTabriz have won praise from all critics. He
says: “My translation seems to reconcile the claims of
accuracy and art: it is therefore in prose. Obviously English
verse cannot convey the full sense of Oriental poetry without
lapsing into grotesque doggerel: the translator must either
profess a general adherence to his author’s meaning or, rising
above the latter, he must catch the elusive spirit of his
original, and reproduce it in a worthy form. Of this, the
highest and rarest kind of translation, Fitzgerald’s Omar
Khayam, is a classic.” 1
On the other hand, we have some excellent translations
into verse. Even Nicholson has translated several Arabic and
Persian poems into verse with great success and effect. It is
certainly true that if we limit translation to verse the number
of translators, not very large in any case, will be reduced still
further; because there are not many who can write good verse
or, for that matter, verse of any kind. While it can be said that
translations into verse can display the poetic qualities of the
original in a better degree, translations into prose can also be
successful in the hands of artists. So we can safely agree with
Jackson Mathews when he says: “Could it be that the antique
question: should verse be translated into verse or into prose?
has found its answer: both.” 2
Stephen Spender has remarked: “A poet’s aim, as a
translator, should not be absolute accuracy but to return to
the source of the poet’s inspiration and create a parallel poem
in the English language.” In this connection we are reminded
1
2

R. A. Nicholson, Selections from Diwan-i-Shams-i-Tabriz, p. 12.
op. cit., p. 77.
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of a story about Iqbal told by Dr. M. D. Taseer. Dr. Taseer
says, that whenever Iqbal wanted any of his verses translated
into English he used to ask him to do it. Once Taseer told
Iqbal that he himself was the best person to translate his own
poetry. Upon this Iqbal remarked: “When I start translating
into English any of my poems the translation becomes a new
poem, and this is what a translator should avoid.”
Up to date Iqbal has been translated into Russian,
German, Czech, Italian, French and English amongst the
European languages, and Persian, Urdu, Arabic, Indonesian,
Chinese and Bengali amongst the Eastern languages. It is time
to survey these translations, especially those in the European
languages, and see if the existing translations offer some
guidance for future workers. Let us start with the translations
into English.
In English we have the following translations of Iqbal:
Translation of the A srar-i-Khudi by R, A. Nicholson.
Translation of the Rumuz-i-Bekhudi by A. J. Arberry.
Translation of the Rubais of Payam-i-Mashriq by A,J. Arberry,
Translation of the Ghazals of Zabur-i-A jam by A. J. Arberry.
Translations of the Javid Namah by Mahmud Ahmad and A. J.
Arberry.
Translation of the Gulshan- i- Raz-Jadid and Bandagi Namah
by Bashir Ahmed Dar.
Translation of Poems from Iqbal by V. G. Kiernan.
Translation of Shikwah and Jawab-i-Shikwah by A. J. Arberry
and Altaf Husain and of Khidr-i-Rah by A. Q. Niaz.

Of these, the translations of A srar-i-Khudi, Gulshan-i-RazJadid and Bandagi Namah are in prose, while the others are in
verse. The he translation of A srar-i-Khudi is by that great
Orientalist, R.A. Nicholson, well known as Rumi’s translator.
His translations of Rumi’s Ghazals cannot be surpassed in
beauty and grandeur. Y et it must be admitted that his
translation of A srar-i-Khudi is lacking in these qualities. On the
whole it is correct and dignified, but the fire and passion of
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the original are missing. Where the original has lyrical fervour,
it is only faintly reflected in the translation, and perhaps it can
be said, taken as a whole the translation is rather insipid. The
original translation even contained many mistakes. Iqbal
himself pointed out most of these. Those who possess the
first edition of the translation can see that some of the
mistakes made by the translator were ridiculous. In line 34
Iqbal says:
1

نب
بیر رس یبازار سکن ہشیش ر ا

Nicholson has translated this as “Break the bottles in the
Bazar.”
Iqbal wrote to Nicholson ہشیش بیررس یبازار نتسکشis an idiom
which means to disclose the secret.” Still Nicholson did not
correct the translation. In line 446 Iqbal says:
2

وصرت الفطں زےن رمبک ینک

Nicholson translated this as “And ride like children on a
woman’s back.” Iqbal translated this as “ride like children on
a reed.” Nicholson accepted this correction in the revised
edition.
When a record of the mistakes pointed out by Iqbal
came into the hands of Professor A. J. Arberry he wrote:
“The most arresting fact which emerged from the study of
this new material was the extreme difficulty of reading a
correct interpretation of many passages in Iqbal’s poetry.
Professor Nicholson was at the height of his great powers
when he made his translation of the A srar-i-Khudi; it was
shortly after the completion of this task that he began work
on the Mathnavi of Jalal-al-Din Rumi, a labour which
occupied the rest of his life, and crowned his splendid
achievements in the field of oriental studies. All who put their
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 10.
Ibid. p. 23
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hands to translating Iqbal may therefore well feel humbled,
when they consider how many times the inner sense of his
poeery escaped Professor Nicholson’s deep and careful
scholarship. But they may well rejoice that fortune has
preserved this unique example of Iqbal’s exegesis of his own
writings; by studying carefully the material which is assembled
in these pages, the future worker in this field will find much
to assist his undertaking.” 1
As remarked above, in spite of occasional incorrect
renderings, the translation is beautiful in places, as will be
seen in the following example. Describing the advent of the
Perfect Man Iqbal says:

ایب

دوراں

ابہش

وسار

اے

ایب

ااکمں

ک
دیدۂ

فروغ

اے

وش

ااجید

اگنہما

وش

آیباد

نک

اخومش

ک
دیدہ

اھ
را

روقن
وساد

در

اوقام

وشرش
نغمۂا وخد را تشہ وگش نک
زیخ و اقونن اوخت اسز دہ
دہ

یباز

حلص

ا کیام

2

حلص

تبحم
اغیپم

ایبر
دبہ

ابہصےئ

اجم

اعمل

یباز

را

در

وجگنج کیاں

These lines have been translated by Nicholson as below:
Appear, O rider of Destiny!
Appear, O light of the dark realm of change!
Illumine the scene of existence,
1
2

A. J. Arberry, Notes on Iqbal’s A srar-i-Khudi, Ashraf, Lahore.
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 46.
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Dwell in the blackness of our eyes!
Silence the noise of the nations,
Imparadise our ears with thy music!
Arise and tune the harp of brotherhood,
Give us back the cup of the wine of love!
Bring once more days of peace to the world,
Give a message of peace to them that seek battle!

Unfortunately the translation of the third verse is not
correct. ‘Shorish’ has been translated as “noise;” it will be
more correct to translate it as ‘tumult’. One feels tempted to
give another example: praying for a confidant Iqbal says:

ت
تدن لہس تسین
عمش را اہنت
ک

آہ کی رپواۂن نم الہ تسین
ت
اجک
یا
اسگمغرے
ااظتنر
ت
اجک
یا
رازدارے
وجتسجےئ
ت
اںی اامن یباز ریگ از ہنیس ام
اخر وجہر بیرشک از آہنیئ ام
دہ
1

ک
دیرہنی

ہدم

کی

رما

کیا

قشع اعمل وسز را آہنیئ دہ

These lines are translated as below:
It is not easy for the candle to throb alone.
Ah, is there no moth worthy of me?
How long shall I wait for one to share my grief?
How long must I search for a confidant?
Take back what thou hast put in my breast,
Remove the stabbing radiance from my mirror.
Or give me one old comrade
To be the mirror of mine all- burning love!
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 78.
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As will be noticed the above translation is literary as well
as literal.
Professor Arberry has translated the quatrains contained
in the Payam-i-Mashriq into verse, and published them under
the title ‘The Tulip of Sinai.’ On the whole the translations are
excellent, but in some cases the learned translator has missed
the sense of the original. For instance. There is Iqbal’s rubai:

رحس یم تفگ لبلب یباابغں را
خ د اہنل مغ ریگند
درںی لگ ب ر
ہب ریپی یم ردس اخر ایبیباں
1 ب ک
بد
ر
وےل لگ وچں وجاں رگدد
Professor Arberry has translated this as below:
At dawn the Bulbul to the gardener spoke;
Within this clay the roots of sorrow lie,
The desert thorn thrives on till it is old,
The rose blossoms in youth, that it may die;

As regards his translation of Rumuz-i-Bekhudi, Arberry
says: “In casting this translation in the form of unrhymed
verse— the original is written in rhyming couplets. I have
tried, while seeking strict fidelity to the meaning, to convey
something of the poetical flavour of the Persian model.”2
In spite of all his scholarship and the care he took to
understand and interpret Iqbal correctly, mistakes are not
uncommon. For example, let us see the translation of these
verses:

ک
اقید االسایمں
آہکن نقفور آب خیت او دیشچ
ردیش

1
2

اہروں

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 178.
The Mysteries of Selflessness, John Murray, London, p. X VII.
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تفگ امکل را ہک اے ومالےئ وقم
رونش از اخک درت امیسےئ وقم
ک
دحن
1

زلگار

رپداز

ونا

اے

ک
دحن
از وت وخامہ درس ارسار

Harun Rashid, that captain of the faith;
Whose blade to Nicephor of Byzance proved
A deadly potion, unto Malik spoke
Upon this fashion: Master of my folk;
The dust before whose door illuminates
My people’s brow, melodious nightingale
Caroling mid the roses of good words,
I am desirous to be taught by thee
The secrets of those words.

It seems that the learned translator has failed to
understand the meaning of Hadith.
The translation of the Zabur-i-A jam, the ghazal portion—
is in graceful and eloquent E nglish. The translation of
aportion of a ghazal is given below by way of illustration:

روزاگراں

آدم

رس

شاراسراں

در

دش

را
زدنہ

زاتسمں
ونااہ

الگں را رن و من یبخسدد وھااھ
ہک یم ا کٓید ز رطف وجرابراں
ز میب آں ہک ذوشق مک رگندد
2

رازداراں

ایب

دل

ضال

وگنمی

The days are ended
Of winter long,
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 159.
Ibid. p. 430
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The branches quiver
With living song.
The breeze in beauty
Arrays the rose,
As from the river
It gently blows.
Lest my heart’s passion
May softer grow,
Not to the trusty
I’ll tell my woe.

When referring to translations of such beauty and charm
it seems churlish to refer to certain oversights, but it is
necessary to point these out with the object of showing how
difficult it is to translate Iqbal. Professor Arberry has
translated the following couplet:

ت
ز کیادۂ ہک اخبک نم آےشت آمتکخت
1

آور

اینز

ون

وجبایان

ایپۂل

Fill me the fiery goblet
That made my dust to flame.
Y outh thirsts anew, desirous,
And youth shall quaff the same.

Here the learned translator has failed to grasp the poet’s
meaning.
The collection, known as Zabur-i-A jam, is divided into
four parts, the first two parts consist of ghazals. As pointed
out above, these have been translated into English by
Arberry. The third part is known as Gulshan-i-Raz-Jadid, and
the fourth as Bandagi Namah Gulshan-i-Raz-Jadid and Bandagi
Namah have been translated into English by Mr. B. A. Dar.
The translation by Mr. Dar is in prose; unfortunately the
beauty and freshness of the original are lacking in the
translation. But the translation contains exhaustive
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 398.
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explanatory notes which are very helpful in understanding the
poems.
The translation of Javid Namah by Professor Mahmud
Ahmad is in unrhymed verse. The translation represents a
fairly faithful rendering of the original and is a correct
metrical composition. But unfortunately it abounds in quaint
and archaic expressions, inversions, and other such features
which tend to deprive it of the poetic felicity of the original,
still the translation is, on the whole, excellent. The translation
by Professor Arberry represents several year’s hard work and
reflects the beauty of the original. In order to give an idea of
the beauty of Arberry’s rendering translation of some verses
is given below:

آں لگ و رسو و نمس آں شاراسر
اہبر

ک
وصتیر

لثم

اطلتف

از

ہر زامں بیرگ و لگ و بیرگ رجش
دارد از ذوق ومن رن درگ
ت
اںی دقر یباد ابص اوسفں رگ ا
ت
ت
ای مرہ بیرمھ زین زرد ارمح ا
ہر رطف وفارہ اھ وگہر فروش
1

رمغک فردوس زاد ادنر خرو ش

These roses, the cypresses, the jasmines, the flowering boughs
Delicate as a picture painted by the hand of spring;
The petals of the leaves of the trees every moment
put on a new colour out of the joy of growth— such a spellbinder the zephyr is that as you wink gold is turned scarlet;
On every side pearl- scattering fountains; birds born of
Paradise in clamant song.
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 761.
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As will be noticed the translation preserves the imagery
and beauty of the original in a remarkable degree.
In the introduction to the translation, Professor Arberry
has referred to the difficulties in translating Iqbal. Quoting
the translation of certain verses by Iqbal himself, Professor
Arberry has some interesting remarks to make. The verses
are:

ت ت
ٓی بیروں
یا از آب و لگ ا ک د
وخا
ٓی بیروں
دل ا ک د
ت
اقمم ربکیکا
1 ت
و تمکح امورا

وخۂش کر تشک
وجی
کد

او

آہچن

اںی اقمم از لقع

Iqbal has translated the above lines as below:
That ‘I am’ which he seeketh
Lieth beyond philosophy, beyond knowledge.
The plant which groweth only from the invisible soil of the
heart of man,
Groweth not from a mere heap of clay.

Professor Arberry says about Iqbal’s translation: “The
poet thus not only reversed the original order of the two
couplets, but also changed the main clause itself in opposition
to immediately preceding sentence and having the same
verbal construction, from the past to the present; nor, as will
be seen, were these the only liberties he took with himself—
liberties which would surely be condemned in any ordinary
translation.” 2
It will be interesting to compare Iqbal’s translation with
that by Professor Arberry

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 741.
A.J. Arberry, Translation of Javid Namah, Allen & Union, London, 1966. p.
14.
1
2
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He yearned for these to come forth from water and clay a
cluster sprouting from the seed- bud of the heart.
What he was seeking was the station of Omnipotence which
station transcends reason and philosophy.

Poems of Iqbal containing translations by V.G. Kiernan,
published in the first instance by Kutb Publishers, Bombay,
and then by John Murray of London in “The Wisdom of the
East Series,” represents the most satisfying translation of
Iqbal’s poems. The translator has attempted successfully to
copy not only the original rhyme schemes, but has succeeded
in a remarkable way in imitating the cadence of the
quantitative Urdu metres in his accentuated English metres,
as in the case of poems like The Mosque of Cordova and Time. At
the same time, the rendering of the metaphors and images of
the original with judicious modifications, so as to render them
understandable to English readers, is also praiseworthy. Such
being the requirements that the translator set out to fulfil, it is
not surprising that some mistakes have crept into the
translation or that the language at times acquires a certain
stiffness. To give one example of wrong translation we have
to mention the following tribute Iqbal pays to Shakespeare:
Beauty is the mirror of truth, and the human heart of beauty,
While the mirror of the human heart is the beauty of your
works.
Kiernan has translated the above lines as below:
Beauty truth’s mirror, Beauty’s the heart, the dower.
Of the heart’s glass your word’s great carnival.1

It is unnecessary to point out that the translator has
missed the sense of the original, which is that the best mirror
of the human heart is Shakespeare’s poetry.
Notwithstanding these minor defects, it must be
admitted that, on the whole, the translations by Kiernan are
beautiful and have been obviously accomplished with great
labour, so that every line reflects a high degree of sensitivity.
1

V.G. Kiernan, Poems from Iqbal, Kutb Bombay, 1945. p, 42.
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The translator has said about his task: “In translating these
poems I have tried, first of all, to give the sense of the
originals as exactly as possible without addition or
substraction. As regards form I have kept to regular metres
throughout.” 1
Among other translations in English may be mentioned
those of Khidr-i-Rah by A.Q. Niaz, and of Shikwah and Jawab-iShikwah by Altaf Husain and Professor Arberry. These are all
good translations. The translation of Shikwah and Jawab-iShikwah by Arberry represents a fine composition. The
translations by Niaz are also accurate.
Before we consider translations of Iqbal in other
European languages let us sum up the work of Nicholson,
Arberry and Kiernan. These are all great names in the world
of scholarship, and at least the former two have had wide
experience in translating poetry from Persian. Moreover, all
these had help from Pakistani scholars in reading the original.
Dr. Nicholson read A srar-i-Khudi with Dr. Shafi, who later on
became the Principal of Oriental College, Lahore. Professor
Arberry freely consulted Maulana Abdul Majid Salik. Mr.
Kiernan consulted Dr. Nazir Ahmad of Government College,
Lahore. In spite of the translators’ scholarship and
experience, and the help that was available to them, we
notice, with regret, that mistakes have crept into the
translations. As a matter of fact, mistakes in the translation of
A srar-i-Khudi by Nicholson, which were pointed out by Iqbal,
form a full size pamphlet. Hence it is clear that some more
definite action, by way of assistance, is indicated wherever a
translation of Iqbal’s poetry is contemplated, A reference to
some of these defects in translation was made by Nicholson
himself when he remarked about his translation of A srar-iKhudi: “Often however, the ideas themselves, being associated
with peculiar Oriental ways of thinking, are hard for our
minds to follow. I am not sure that I have always grasped the
1

Ibid, John Murray, London 1955, p. 120.
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meaning or rendered it correctly.” 1 Professor Arberry had
admitted: “I know of no Oriental poet who confronts the
translator with problems so various and so stubborn.” 2 Still,
while mentioning these defects, we must express our
gratitude to these translators for having undertaken the
difficult task of translating Iqbal, and for having spent on it
so much labour as well as love. Their work has brought the
beauties and glories of Iqbal’s poetry within the reach of so
many people all over the world.
Now we come to other European languages. As is well
known, Iqbal’s fame spread rapidly on the European
Continent, and he has been translated into several European
languages; his poems were translated into German by Dr.
Otto Von Glassenapp, at one time Vice-President of the
German State Bank, and Professor Hell of Erlangen
University. This introduced him to the German speaking
world. Apart from these translations, his Javid Namah and
Payam-i-Mashriq were translated into German by Professor
Annemarie Schimmel of Bonn University. As regards the
translation of the Payam-i-Mashriq published under the name
of Botschaft des Osten, Dr. Reyazul Hasan says. “As regards her
translation there is no doubt that she has a remarkable facility
of turning Persian text into appropriate German verse. The
rhymes run smoothly and the metres have happy endings.
The spirit of Persian expressions and similes is generally
maintained. I believe the translator must have had to wrestle
with words on many occasions. Although the German
language lends a special facility for word formations, yet at
places her translation seems to suffer from three defects.
Firstly, when she does not conform to the original meaning
and leaves out important expressions. Secondly, where she
has not correctly understood the delicacy of the Persian idiom
or the intricacy of Persian Grammar. Thirdly, where she has
added something of her own either for reasons of rhyme or
1
2

R A. Nicholson The Secrets of Self, Macmillan & Co., London, 1920.
A.J. Arberry, The Mystries of Selflessness, John Murray, 1953, p. X
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for other purposses.” 1 Dr. Reyazul Hasan suggests that the
translation must be revised with the help of a Persian scholar.
While pointing out the main defects of this translation, we
must not fail to record our gratitude to this talented translator
for introducing Iqbal to the German people in a way which
previous translations had not done.
The same remarks apply to Professor Schimmel’s
translation of Javid Namah, although when translating this
work, Professor Schimmel had the help of Professor
Bausani’s translation in Italian.
In Italian Professor Bausani has not only made a
complete translation of the Javid Namah and Gulshan-i-Raz
Jadid, but has also published the translation of a collection of
Iqbal’s poems in Italian. It is the opinion of critics that,
although these translations are in prose, on occasions they
rise to great poetical heights. The translator has also
maintained a scholarly fidelity to the original. By means of
illuminating footnotes he has helped the reader to go to the
heart of the poet’s meaning.
Iqbal has been translated into French by Madam
Meyerovitch. The story of these translations reads like a
romance. Madam Meyerovitch came across a copy of Iqbal’s
‘Reconstruction of Religious Thought.’ She read it and was so
impressed by the profundity of Iqbal’s thought and the depth
of his learning that she translated the book into French. This
work so charmed her that she wanted to read Iqbal’s poetry,
and with this object in view, she studied Persian. After
learning Persian she translated the Javid Namah, Zabur-i-A jam
and Payam-i-Mashriq into French prose. Critics maintain that
these translations are in beautiful language and on the whole
correct.
A great scholar of Czechoslovakia, Professor John Marek
of Prague University, has translated Iqbal into Czech.
1

The Morning News, Karachi, 10 October, 1964.
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Professor Marek has lived for a long time in India and
Pakistan. He has discussed Iqbal’s poetry with Indian and
Pakistani scholars and so with some notable exceptions he
generally succeeds in grasping Iqbal’s meaning. Professor
Marek’s translations are said to be correct and in good
language. They are very popular in Czechoslovakia. His
criticism of Iqbal is mostly based on political grounds.
Lately Iqbal has become very popular in the U.S.S.R. and
a number of translations have appeared, mostly under the
direction of Professor N.P. Anikeyev of the Institute of
Philosophy, Academy of Sciences, U.S.S.R., Moscow. As the
Institute has many scholars whose mother tongue is Persian,
it is safe to assume that the translators have not made many
mistakes in interpreting Iqbal.
Coming to the Eastern world, Iqbal has been translated
into the Indonesian, Chinese, and Bengali languages. It is not
possible for the present writer to express an opinion on the
quality of these translations; but it must be stated that the
translations into Bengali are by masters of that language. One
collection of Iqbal’s Urdu poems Bal-i-Jibril has been
translated into Persian by a Pakistani scholar, Dr. Irfani;
otherwise Iranians are quite content with reading Iqbal’s
Persian poems only. In Indonesia Mr. Bahram Roughbuti has
translated A srar-i-Khudi and several other poems. These
translations are very popular in Indonesia.
It is actually into Arabic and Turkish that Iqbal has been
translated with great effect. In Arabic a Pakistani scholar,
Hasan-al-Azami, was the first to bring out an anthology of
translations. This included Saidy Aly Shalan’s translations of
the Shikwah and Jawab-i-Shikwah. Amina Nureddin published
an anthology in Baghdad. But the greatest contribution to
translations in Arabic has been made by that great scholar
Abdul Wahhab Azzam, whose untimely death deprived the
world of a great student of Iqbal. He has translated the
Payam-i-Mashriq and A srar-o-Rumuz. Abdul Wahhab Azzam
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was a scholar of Persian and used to write Arabic verse with
great ease. Moreover, he had read Iqbal’s poems with some
eminent Pakistani scholars; hence his translations, besides
being faithful to the original have the fire and colour of Iqbal
The Arabic-reading public has acclaimed these translations as
something new and a definite enrichment of Arabic literature.
Similarly, translations of Iqbal into Turkish, especially those
by TarIan, are beautiful.
It is unnecessary to deal with the translations of Iqbal
into the regional languages of Pakistan. They have a limited
circulation and only a sentimental value.
Some of Iqbal’s Persian poems have been translated into
Urdu verse, for example, the A srar-i-Khudi by Justice S.A.
Rahman and Professor Abdul Rashid, and Payam-i-Mashriq by
Abdul Rahman Tariq. These are excellent translations and
give a good impression of the original.
So far as English is concerned we are lucky to have for
our guidance translations of some of his verses by Iqbal
himself, and these should be very helpful to all future
translatros. We give below the translation of some lines from
Javid Namah:

بلب

یکا

اجں

کیا

رمدۂ

زدنۂ

از ہس شادہ نک اہشدت را بلط
وخنتشی
وخنتشی

وعشر
ووبر

درگیے
درگیے
قح

ک
دیدن

وعشر
ووبر
ذات

ک
دیدن
وعشر

اول

شادہ

را

وخشی

یاین

شادہ

را

وخشی

یال

شادہ

وخشی را ک
دیدن ووبر ذات قح
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شیپ اںی ونر ار امبین اوار
یح و اقمئ وچں جدا وخد را امشر
ت
چتکست رعماج آرزوےئ شادہے
ب
رویروےئ

شادہے

ااحتمےن

شادہ اعدل ہک ےب دصتقی او
زدنیگ ام را وچ لگ را رن و وب
اوار

امندن

سک

وضحرش

در

امبدن تسہ او اکلم ایعر
ت
از فک دمہ یاےب ہک تسہ
ت
ریگ ادنر رگہ یاےب ہک تسہ
ت
وخد را بیرزفودن وخرتش ا
ت
وخردیش آزومدن وخرتش ا
ت
فروسدہ را درگی یراش

ور
ذرۂ
ہتخپ
ت
یاب
شیب
رکیپ

ااحتمن وخشی نک ”وموجد“ یباش
ت
چ
و سب
اںی تتکن ”وموجد“ ومحمد ا
ت
1
و سب
ورہن اینر زدنیگ دود ا
Iqbal has translated these lines as below:
Art thou in the stage of ‘life’, ‘death’, or ‘death- in- life’?
Invoke the aid of three witnesses to verify thy ‘Station’;
The first witness is thine own consciousness—
See thyself, then, with thine own light.
The second witness is the consciousness of another ego—
See thyself, then, with the light of an ego other than thee.
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 608.

144

Glimpses of Iqbal
The third witness is God’s consciousness—
See thyself, then with God’s light.
If thou standest unshaken in front of this light,
Consider thyself as living and eternal as He!
That man alone is real who dares—
Dares to see God face to face!
What is ‘Ascension’? Only a search for a witness
Who may finally confirm the reality—
A witness whose confirmation alone makes thee eternal.
No one can stand unshaken in His Presence;
And he who can, verily, he is pure gold.
Art thou a mere particle of dust?
Tighten the knot of thy ego,
And hold fast to thy tiny being!
How glorious to burnish one’s ego
And to test its lustre in the presence of the Sun!
Re- chisel, then, thine ancient frame;
And build up a new being.
Such being is real being;
Or else they ego is a mere ring of smoke!1

The above lines have also been translated by Professor
Arberry, and his translation is given below:
Whether you be alive or dead, or dying—
for this seek witness from three witnesses.
The first witness is self- consciousness,
to behold oneself in one’s own light;
the second witness is the consciousness of another,
to behold oneself in another’s light;
the third witness is the consciousness of God’s essence.
If you remain fast before this light,
Count yourself living and abiding as God!
Life is to attain one’s own station,
life is to see the Essence without a veil;
the true believer will not make do with Attributes—
the Prophet was not content save with Essence.
What is Ascension? The desire for a witness,
an examination face- to- face of a witness—
1

The Reconstruction of Religious Thought in Islam, p. 188.
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a competent witness without whose confirmation
life to us is like colour and scent to a rose.
In that presence no man remains firm,
or if he remains, he is of perfect assay.
Give not away one particle of the glow you have,
Knot tightly together the glow within you;
fairer it is to increase one’s glow,
fairer it is to test oneself before the sun;
then chisel anew the crumbled form;
make proof of yourself; be a true being!
Only such an existent is praiseworthy,
otherwise the fire of life is mere smoke. 1

Professor Arberry has, through a combination of poetry
and scholarship, achieved an English translation not
unworthy of Iqbal’s genius and true to the reader’s demand
for living diction, clarity, and swiftness. While retaining the
lyric and mystic spirit of the original, he has succeeded to a
large extent in finding modern English equivalent of Iqbal’s
style. Both translations are so perfect that it will be
impertinence to make any remarks comparing them. Reading
them one realises the desirability of encouraging more than
one translation of Iqbal’s poems.
There are critics who object to translation of poetry into
verse. We have already dealt with this question above, but we
would like to quote the translator of Homer’s Odyssey: “This
translation of the Odyssey in verse is the first to be published
for many years. The prose renderings available, though good
in their kind, give an inadequate impression of Homer’s epic
poem: they can neither imitate the rhythms nor achieve the
dramatic tension of the original.”2
It is certainly difficult, at times, to find suitable
expressions for typically Oriental ideas in a European
language, especially with the limitations that the requirements
of meter and rhyme impose; but those who maintain that
1
2

A.J. Arberry, Translation of Javid Namah pp. 1-30.
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these difficulties are insurmountable, should read Gertrude
Bell’s translations of Hafiz or Nicholson’s translation of alMa’arri.
It will be seen that we have briefly surveyed the
translations of Iqbal in various languages, and as a result of
this survey we can draw some useful conclusions for the
guidence of future translators:
1. Translations of Iqbal can be in prose or in verse.
2. So far as European languages are concerned, we find
that even eminent scholars, like Nicholson, have very often
failed to interpret Iqbal correctly. Hence every possible help
must be extended to translators by the various bodies which
exist encouraging the study of Iqbal.
3. Where this is not possible translations, as soon as
published, must be scrutinised under the supervision of such
bodies, and if any gross errors are detected in the translations
they should be pointed out to the translators. In most cases
translators will be only too glad to know cases of wrong
interpretation.
4. There is no doubt that Iqbal’s poetry is, at times,
capable of more than one interpretation; hence even in one
language we can have more than one translation. We must
remember that so many translations of European classics like
the Illiad, the Odyssey, the Divine Comedy, and Faust have been
published, and that every one of these translations is
appreciated by the public. It is a common experience to find
several translations of, say, Faust on the shelf of a European
scholar.
In view of all that has been written above, we are glad to
have a new translation of Gulshan-i-Raz Jadid and Bandagi
Namah by Mr. Hadi Hussain. As remarked above, both these
poems are included in Zabur-iAjam. We have already a
translation of these poems in prose by Mr. WA. Dar, to
which a reference has already been made. In spite of these
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translations every student of Iqbal will be glad to read Mr.
Hadi Hussain’s translations which reflect in a remarkable
degree the beauty and freshness of the original poems.
The Gulshan-i-Raz Jadid was composed by Iqbal in
response to Sadrud-Din Mahmud Shabistari’s Gulshan-i-Raz.
As remarked by Professor E.G. Browne, Gulshan-i-Raz “was
composed, as the poet himself informs us, in the month of
Shawwal 710 (February March 1311) in reply to a series of
fifteen questions on mystical doctrine propounded by an
enquirer from Khorasan named Amir Husayni.” 1 It is said
that originally, the Gulshan-i-Raz contained seventeen
questions, but today only fifteen are available Iqbal’s poem
has nine questions; he has left out some of the questions
contained in Shabistari’s poem, and in some cases has
included two questions in one. The present translation by Mr.
Hadi Hussain is in verse and does full justice to the original.
The following extracts from Question Four and Answer are
given by way of illustration-the original and the translation:

)۴(وسالربمن
دقمی و دحمث از مہ وچں بجدا دش
ہک اںی اعمل دش آں درگی جدا دش
ت
ارگ رعموف و اعرف ذات یاک ا
ت
ہچ وسدا در رس اںی تشم اخک ا
وجاب
ت

وخدی را زدنیگ ااجید ریغ ا
ت
ت

1

فراق اعرف و رعموف ریخ ا
دقمی و دحمث ام از امشر ا

E.G. Browne, A Literary History of Persia, Vol. III— p. 147.
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ت

ا

روزاگر

مسلط

ام

امشر

دامدم دوش و فردا یم امشرمی
ہب تسہ و وبد و یبادش اکر دارمی
ت
ازو وخد را بی کریدن رطفت ام
ت
ت
تدن یاردیسن رطفت ام
ک
ہن ام را در فراق او ایعرے
ت
ہن او را ےب واصل ام فرارے
ت
ہن او ےب ام ہن ام ےب او ہچ ضال ا
ت
فراق ام فراق ادنر واصل ا
ہب رحبش  م دشن اماجم ام تسین
ارگ او را وت در ریگی انف تسین
ت
وخدی ادنر وخدی گتحبدد احمل ا
1 ت
وخدی را نیع وخد وبدن امکل ا
QUE STION FOUR
How did the Eternal and the Temporal
Become two things from one,
Dividing all,
The one becoming God,
The other world?
If God is both the knower and the known,
What is this madness curled
Up in the head of man, this mortal cold?
ANSWE R
The Ego’s raison d’etre is to create
The Other and therefore
It’s good that known and know’r
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 551.
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Are not one, but are separate.
The Eternal and the Temporal
Exist because we calculate
And count and measure all;
It is by doing so that we create
The make- believe of Time. We count
Our yesterdays and our tomorrows, and are wont
To think in terms of “is” and “was”
And “may be”; and our nature has
A tendency to drift away
From the Eternal One,
And then, unable to attain again
To Him, pine night and day.
Without him we are lost;
Without us He can never rest.
Without each other we could never be:
Our separation is duality in unity.
.............
To be lost in His sea is not our destiny;
And if you span it, you can never cease to be.
That self should be sub-merged in self is an impossibility: To
be the essence of selfhood is the self’s apogee.1

It will be seen that the translation is excellent and can be
compared in beauty of language with Whinfield’s translation
of Shabistaris’s poem.
In Question Seven the poet asks: who is Perfect Man?

ت

رکا وگمی ہک او رمد امتم ا

(Whom can I designate the Perfect Man)

And answers as below:

ت

ک
دیدار ذات ا
امکل زدنیگ
ت
رطنکقش رنتس از دنب اہجت ا
Homer, The Odyssey (translated by Robert Frtyzert), Heinemann,
London, 1962.
1
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انچں ایب ذات قح ولخت زگینی
ت
یرا او دنیب و او را وت ینیب
کیراین

نم

ونر

ز

وش

ونمر

مکحم

وخبد

ادنر

یادیپ

وشم

آں

نک

ذرہ

رحمی

در

ت
مرہ بیرمہ مرن یا وخد امنین
وضحرش
ونرش
ارطضاےب
آاتفیب

ادنر
رحب

ذگر

ی کاید

بیصن
ہک

انچں در ولجہ اگہ کیار یم وسز
ی افروز
ایعں وخد را د اہنں او را ب ر
ت
کسے وک ک
دید اعمل را اامم ا
1 ت
نم و وت یاامتم و او امتم ا
Life’s acme of perfection is to see
The Essence, to achieve which end it bursts
All bounds of Time and Space. Y ou should enjoy
The privacy of the Divine Self so
That he sees you and you see Him. Become
Illuminated by the light of “what
Y ou see.” But never wink your eye lest you
Should cease to be, and keep a firm
Grip on yourself lest you are drowned in His
Light’s sea. Y ou are a mote, engender in
Y ourself the restlessness to scintillate
In the Sun’s neigbourhood. Burn brightly like
A flame in the Beloved’s presence so
That you illumine yourself publicly
And him in your soul’s privacy. One who
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 559.
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“Sees” is the world’s appointed leader and
Is perfect while I and you are not so.

It will be seen that the translation reads like an original
poem and is full of poetic imagery. The translation of the
Introduction and all questions, except Question Seven, is in
the form of the irregular ode, while that of Question Seven is
in blank verse (iambic pentametre).
Bandagi Namah is translated in blank verse. The poem
describes the arts, music and painting, and religion of slave
nations and the architecture of free nations. Even when
dealing with such abstruse subjects Iqbal rises to the heights
of his poetic genius, and the learned translator has preserved
in his translation all the beauty and grandeur of the original.
For instance, in describing the Taj Mahal, Iqbal says:

وگہ یاےب رگن
ر
کی رظن آں
ت
زی اتہمےب رگن
کر
یاج را در
ت
رمرمش ز آب رواں رگددنہ یر
ت
کی دم آماج از ادب یادنئہ ر
ی
ت
قشع رمداں رسّ وخد را ہتفگ ا
ت
1 ت
کنس را ایب ونک مراگں سفتۂ ا
The above lines have been translated as below:—
Look for a moment at that precious gem,
The Taj agleam in the light of the moon,
Its marble rippling like a flowing stream,
Each ripple a wave of Eternity.
A man’s love has expressed itself in it,
Stringing the stones together with the thread
Of his eyelashes as if they were pearls.

1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 586.
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Now these two great poems can be read and enjoyed by
many of those who could not read them in original.
(This article was originally written as Introduction to Mr.
Hadi Hussain’s Translation of Gulshan-i-Raz Jadid and
Bandagi Namah. As it contains some useful advice to authors
wanting to translate Iqbal, it is included here.)

11
IQBAL AND P AKISTAN
Presiding at the annual Session of the Muslim League at
Allahabad on December 30, 1930, Iqbal said:
India is the greatest Muslim country in the world. The life of
Islam as a cultural force in the country very largely depends on
its centralisation in a specified territory. 1

In the same address he also said:—
I would like to see the Punjab, N.W. Frontier Province, Sind
and Baluchistan amalgamated into a single state. Self
Government within the British Empire, (after) the formation
of a consolidated North- West Indian Muslim State, appears to
me to be the final destiny of the Muslims, at least of NorthWest India.2

Referring to self-determination, Iqbal once wrote to the
Quaid-i-Azam:
Why should not the Muslims of North West India and Bengal
be considered as nations entitled to self-determination just as
other nations in India and outside India are? 3

In view of these clear and unequivocal statements
demanding the division of the Sub-continent and creation of
an autonomous Muslim State, it is surprising that some
Hindu and Western propagandists of Akhand Hindustan
have been carrying on ceaseless propaganda that Iqbal never
wanted the division of the Sub-continent. Fore most amongst
these writers are Sachindanda Sinha, Iqbal Singh, Edward
Thoughts and Reflections of Iqbal, p. 171.
Ibid, pp. 170-171.
3 Letters of Iqbal to Jinnah, p. 24
1
2
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Thomson and Pandit Jawahar Lal Nehru. These are followed
by a score of minor writers.
Before 1947 one could understand that the object of
these propagandists was mainly to beguile the unwary
Muslims that their great leader never wanted a division of the
Sub-continent and would have been content merely with a
few constitutional safeguards. But once Pakistan is achieved
and has become a reality it is not easy to understand the
object of these propagandists. They can have only one object
in distorting historical facts-- a desire to lower the stature of
the spiritual father of Pakistan.
In view of all this it is necessary to examine facts again so
that we may not lose sight of the ideological basis of Pakistan.
While those writers who have alleged that Iqbal did not want
a division of the Subcontinent have relied for their arguments
on a misinterpretation of that great man’s writings, generally
quoted out of context, it was left to a British missionary, and
Fellow of an Oxford College, to attempt the impossible task
of trying to prove that Iqbal had told him that Pakistan was
not good for the Muslims. The audacity of the man making
such a statement staggers our imagination.
In 1932 Iqbal in his Presidential Address to the Annual
Session of the Muslim Conference, held at Lahore, said:
Politics have their roots in the spiritual life of man. It is my
belief that Islam is not a matter of private opinion. It is a
society, or, if you like, a civic church. It is because present- day
political ideals, as they appear to be shaping in India, may
affect its original structure and character that I find myself
interested in Politics. I am opposed to materialism as it is
understood in Europe, not because, if it is allowed to develop
in India, it is likely to bring less material gain to Muslims. I am
opposed to it because I see in it the germs of atheistic
materialism which I look upon as the greatest danger to
modern humanity.
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Patriotism is a perfectly natural virtue and has a place in the
moral life of man. Y et that which really matters is a man’s
faith, his culture, his historical tradition . . . . . . . . . . . . . . . . . . .
In so far, then as the fundamentals are concerned, I have
nothing fresh to offer. Regarding these I have already
expressed my views in my address to the All-India Muslim
League.1

Thus it will be seen that when Iqbal presided at the
Annual Session of the Muslim Conference in 1932 he still
wanted the division of the Sub-continent, which he expressed
so clearly and emphatically in his address to the Annual
Session of the Muslim League in 1930. After 1932, we have
Iqbal’s correspondence with the Quaid-i-Azam and his work
for the achievement of Pakistan. This can leave no doubt as
to his great contribution to the Muslim fight for freedom.
Unfortunately it is very often forgotten that it was not
merely in his role of a political seer and philosopher that
Iqbal worked for the attainment of a free homeland for the
Muslims, but he worked as an ordinary soldier under the
command of the Quaid-i-Azam and all that he did in the fight
is recorded in the pages of history.
Still since attempts have becn made by persons like
Pandit Jawahar Lal Nehru to belittle his great work it is
necessary to re-state briefly his glorious contribution to the
cause of Pakistan. We know that for years he was President
of the Punjab Muslim League, in which capacity he always
fought for the rights of the Muslims. When the Quaid-iAzam returned to the Sub-continent and got busy in
reorganizing the Muslim League, Iqbal was one of the first
leading politicians to offer his services to the great leader. He
was re-elected President of the Punjab Musim League in May,
1936. He was appointed a Member of the League Center
Parliamentary Board and Chairman of the Punjab
Parliamentary Board. In these capacities he worked very hard,
1

Thoughts and Reflections of Iqbal, pp. 196-197.
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and as a result during 1936. Iqbal and the Quaid-i-Azam had
closer political contact.
On May 28, 1937, Iqbal wrote to the Quaid-i-Azam:
After a long and careful study of the Islamic Law I have come
to the conclusion that if this system of Law is properly
understood and applied, at least the right to subsistence is
secured to everybody. But the enforcement and development
of the Shariat of Islam is impossible in this country without a
free Muslim State or States. This has been my honest
conviction for many years, and I still beleive this to be the
only way to solve the problem of bread for Muslims as well as
to secure a peaceful India.
If such a thing is impossible in India, the only other
alternative is a civil war which as a matter of fact has been
going on for sometime in the shape of Hindu-Muslim riots.

On June 21, 1937, Iqbal again wrote to the Quaid-iAzam:
A separate federation of Muslim Provinces, reformed on the
lines I have suggested above, is the only course by which we
can secure a peaceful India and save Muslims from the
domination of non-Muslims.

During his last years lqbal worked tirelessly for the
estabishment of Pakistan by counteracting Hindu
propaganda, organising the Muslims and convincing the
reactionaries amongst them that the only solution of all their
political, cultural, and economic difficulties lay in the division
of the Sub-continent. As long as his health permitted he was
travelling to and from Bhopal, Delhi and Simla to attend the
meetings of the League and the Muslim Conference
Committees.
When his health made any long journeys impossible he
sent his devoted followers to attend these meetings at
Lucknow and Calcutta. He worked for the League in every
way possible at a time when the prospects before the League
were gloomy. Single-handed, with a small band of dauntless
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followers, he defied influential persons like Sir Fazle Hussain
and Sir Sikandar Hayat.
An account of his political work reads like an epic of
courage and heroism. Faced by paucity of funds, and lack of
workers at one stage, and opposed by the whole Government
machinery, he brought about political awakening among his
people and prepared them for the crisis that was to follow
soon.
In a Foreword to Iqbal’s letters, the Quaid-i-Azam
wrote, in 1943, about Iqbal’s part in the creation of Pakistan:
His views were substantially in consonance with my own and
had finally led me to the same conclusion as a result of careful
examination and study of the constitutional problems facing
India and found expression in due course in the united will of
Muslim India as enumerated in the Lahore Resolution of all
India Muslim League, popularly known as the Pakistan
Resolution passed on 23rd March, 1940. 1

It was a great achievement of Iqbal to convince the
Founder of Pakistan that the only solution to the political ills
of the Sub-continent lay in its division. Nor was this
conviction unaccompanied by actual help at a time when the
Qua id-i-Azam needed it most.
In view of the documentary evidence we posses it is
sheer impertinence on the part of some writers to assert that
Iqbal was not in favour of Pakistan. The object behind this
baseless and unfounded assertion has been fully exposed by
several writers. We will only recall here what the Quaid-iAzam told his Secretary, Mr. Matloob Sayyed, after the
Muslim League had passed the Pakistan Resolution:
Iqbal is no more amongst us, but had he been alive he would
have been happy to know that we did everything that he
wanted us to do. 2
1
2

Letters of Iqbal, to Jinnah pp. 6-7
Hector Bolitho: Jinnah. p. 129.
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While Iqbal must be regarded as the spiritual father of
Pakistan and the epitome of Pakistani culture it must be
admitted that he never used the name Pakistan. The credit for
having suggested that name for the Muslim State, as
envisaged by Iqbal, belongs to Choudhry Rahmat Ali and his
fellow-workers. But it can be said that his name was really the
only contribution of this group to the Pakistan Movement.
When Mountbatten, and those of his school, say today
that it was a mistake to concede Pakistan they forget that
Pakistan was not a present from the Hindus or the British
handed over on a silver salver to the Muslims; it was attained
by the Muslims after great sacrifices and hard struggle as a
result of the inspiration provided by Iqbal under the
leadership of Quaid-i-Azam Mohammad Ali Jinnah.
Nor should we forget in this connection the great work
done by Shah Waliullah, his successors and Syed Ahmed
Khan. European and American writers are utterly mistaken in
regarding the division of the Sub-continent as an act of
secession. It was, in fact, the culmination of the process of
integration of the Muslims of the Sub-continent initiated by
Shah Waliullah and brought to a close by Iqbal and Quaid-iAzam.
The path to a free homeland for the Muslims was long
and arduous, and the fight involved ‘blood and sweat’, but the
leaders never had any doubts about the goal. As the Oxford
History of India says:—
Saiyyid Ahmad Khan gave Indian Islam a sense of separate
existence; Iqbal a sense of separate destiny. 1

1

The Ox ford History of India 1961, p. 80.

12
IQBAL AND HIS CRITICS
All students of Iqbal are aware of his stupendous
versatility and they try to grasp its true significance in order to
gain an estimate of his greatness. But few appreciate the fact
that this versatility, while it leads to a large increase in the
number of writers on Iqbal, also increases the number of his
critics, as each critic deals with a particular aspect of his
multi-sided genius. This is all to the good, because after all
criticism helps to add to our knowledge of a towering
personality whose stature we are apt to misjudge otherwise.
But this increase in the number of critics is likely to add to
confusion if the critics disregard relevancy in their writings.
To illustrate this we have only to mention that Iqbal was a
great poet, a great philosopher, a leading politician and a
religious reformer. Now a critic trying to discuss his politics
consciously or unconsciouly refers to his poetry also. Those
who do not like the stand Iqbal took in politics, start
discussing his sublime poetry also from the same angle. Such
writers add nothing to our knowledge, but add considerably
to our confusion. It is obvious that a student of politics is not
necessarily the most qualified person to write on his poetry.
Christian missionaries writing on Iqbal’s religious ideas refer
by the way, to his poetry in which, sometimes, his religious
ideas find expression. These writers may be entitled to their
opinions in religious matters, and they may certainly criticise
Iqbal from their angle, but when they drag in his poetry they
are often guilty of a grave injustice. Their efforts to decry
Iqbal and his art only mean that they are trying to stop a large
number of Christian readers from enjoying a wealth of art
very rarely met with even in the greatest poets of the world. It
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is obvious that an atmosphere surcharged with religious
passions is not conducive to our appreciation of the poetic art
of a transcedent genius, For a study of aesthetics one needs
tools quite different to those required to approach a faith
which, rightly or wrongly, is supposed to be a rival to one’s
own faith. We are glad that the number of critical writers on
Iqbal is growing, but if their criticism is to serve any useful
purpose it is imperative that our evaluation must he based on
that aspect of Iqbal with which the critic is competent to deal.
Classfication of the critical literature on Iqbal is, therefore,
necessay to facilitate the scholars to judge the significance of
a particular criticism. Luckily for us in the case of Iqbal most
of the criticism, if not all, can be ascribed to definite periods,
and while these periods cannot be considered as rigidly watertight, and in many a case they do overlap each other, yet their
boundaries can be more or less distinctly recognised.
Iqbal started writing poetry while still a student in
Sialkot, and even this poetry, while it lacked the charm of
what was to come later on, attracted wide attention. And
critics soon appeared who based their criticism mostly on
some odd phrase or unusual idiom used by Iqbal. As we all
know there were two schools of Urdu poetry; the Lucknow
School and Delhi School; and these schools criticised each
other’s diction vehemently. Unfortunately both schools were
unacquainted with the modern principles of literary criticism
and their tirades against each other were mainly concerned
with points of diction. Both these schools criticised Iqbal.
There is no doubt that the language used by Iqbal was to
some extent influenced by local usage, but perhaps the main
reason for inciting the ire of both the schools was that
although he got his early poems corrected by a master-poet
like Dagh of Delhi School, he himself did not belong to
either school. One of the items on which a good deal of
criticism was based centred round gender. Gender in Urdu
language is a ticklish matter and there exists a good deal of
doubt about the gender of many articles. Even the recognised
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masters of the language do not always agree about the gender
of many objects, and so when they want to criticise each
other gender provides an easy target. And it was the same in
the case of Iqbal.
As regards the two schools Iqbal once wrote:

اابقل ونھکل ے ہن دیل ے ےہ رغض
مہ وت اریس ںیہ مخ زفل امکل ےک
Iqbal we are not concerned with Lucknow or Delhi. We are
only enamoured of the curls of perfection.

This flood of criticism was so great that it would have
dismayed an ordinary poet, but Iqbal was made of sterner
stuff. His friends wrote replies pointing out the utter futility
of the criticism, and out of these replies the one written by
one ‘Ambalvi and published in the Makhzan was most
effective. As regards criticism the one by “Tanqid-iHamdard”, which was published in the Makhzan, was most
pungent and broad-based, and Iqbal considered it as
deserving of his reply. His reply was published in the same
journal, and displayed a wide knowledge of the rules of Urdu
prosody. After this the storm of criticism, although it never
died, subsided to a large extent.
From 1905 to 1908 Iqbal was in Europe and did not
write much poetry and so criticism also shrank in volume. On
return Iqbal wrote his epoch-making poems Shikwa and
Jawab-i-Shikwa which extorted admiration even from the most
hardened critics. Henceforth criticism was reduced to a mere
minimum, and the year 1912 may be said to mark the end of
the period of literary criticism.
In 1915 appeared Iqbal’s masnavi A srar-i-Khudi in
Persian, which dealt with the philosophy of ego. This poem
may be regarded as the starting point of the criticism of
Iqbal’s thought. In the first instance, Iqbal had translated Ego
or Self as Khudi, but Khudi in Persian and Urdu languages
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meant pride and conceit. The result was that many readers
misunderstood the title of the poem. Then Iqbal, while
describing a healthy literary ideal, had made scathing remarks
against Hafiz, describing him as a poet who advocated a life
of ascetic inaction. Now Hafiz is one of the greatest lyric
poets of the world, and rightly or wrongly he is also esteemed
as a great Sufi. Whether he was actually a Sufi or not is a
moot point, but nobody can deny his claim to be the greatest
lyric poet of the Persian language. Anyway, many Sufis took
Iqbal’s lines on Hafiz as an attack on Sufism. The result was
that many poets and writers made virulent and vulgar attacks
on Iqbal in poetry and prose. Amongst those who attacked
Iqbal in this connection Khwaja Hasan Nizami of Dargah
Nizamuddin, Delhi and Khan Bahadur Muzaffar Ahmed
Fazli, a retired Canal Deputy Collector of the Punjab, deserve
special mention. Neither of these two critics was a great
scholar and it is obvious that they did not understand the
theme of A srar-i-Khudi at all, yet their attacks appealed to the
popular imagination. Khwaja Hasan Nizami was a forceful
writer in Urdu prose and a very effective speaker. Draped in
picturesque robes he travelled up and down the Indo-Pakistan
Sub-continent, accompanied by his numerous disciples. He
wrote a number of articles against A srar-iKhudi and Iqbal in
high flown language. Iqbal replied to some of Hasan Nizami’s
attacks and exposed the hollowness of his tirades. But Iqbal’s
writings could be understood only by a few learned readers,
while Nizami’s writing influenced the men in the street.
Khan Bahadur Muzaffar Ahmed wrote a poem in
Persian attacking Iqbal. This poem, known as A srar-i-Bekhudi,
was read by thousands of people all over the Sub- continent.
The vicious and violent attacks on Iqbal contained in Khan
Bahadur’s poem remind us of Pope’s satires. The following
lines will give an idea of the tone of the poem:

را
را

االسم
االسم

آدمدن
آدمدن

اجں
اجں

دنمش
رہرن

163

Iqbal and His Critics

ت
یخنگاان لقع اخم
و ب ری رکددن یام
اغشالں اذحلر
*
اگسالں اذحلر

واےئ ب ری اںی
اوایل را شیم
از دم رکم
اذحلر از دب

There were many other writers who attacked A srar-iKhudi and Iqbal’s philosophy of ego, and the story has been
beautifully told by Mr. Abdullah Quraishi in the pages of
‘Iqbal’, Lahore. At the same time there were several writers
who wrote in appreciation of A srar-iKhudi, the most notable
of these being Dr. Abdur Rehman Bijnori and Hafiz Aslam
Jairajpuri. The former wrote in English in the journal E ast and
West, and the latter wrote in A l-Nazir, an Urdu journal of
Lucknow. Iqbal appreciated the reviews of both these writers
and even wrote a letter to Hafiz Aslam Jairajpuri thanking
him for his appreciative review. But in spite of these
sympathetic and appreciative reviews many writers
wrote against the poem. The result was that in the second
edition Iqbal had to drop those lines on Hafiz and in his
introduction he wrote:—
I have omitted in this edition lines written on Hafiz. Although
the purpose of writing those lines was merely to criticise a
literary ideal and they did not reflect upon the personality of
Khwaja Hafiz, but because they offended some of the readers,
I have replaced them by new ones in which. I have explained
the rules according to which literature of a nation must be
judged.

Anyway this period of criticism came to an end about
1920 or so, and while Iqbal’s thought continud to be
*

They are enemies of the very life of Islam,
They mean to rob Islam of life.
Woe to those afflicted with infirmity of intellect,
They have called saints goats and sheep.
Beware of the fraud of jackals
Beware of those addicted to evil ways!
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criticised even later on, as for example his aesthetics by
Professor M.M.Sharif in 1950, it can be safely said that the
main storm of adverse criticism of Iqbal’s philosophy of ego
had blown over by 1920. After that year people had studied
Iqbal’s philosophy better and wherever any criticism was
made it was on the whole balanced and fair.
There was a strange development about this time. As the
storm of adverse criticism of Iqbal’s A srar-i-Khudi, as
containing his philosophy of ego, was subsiding in the Subcontinent, the poem was translated into English by R.A.
Nicholson of Cambridge. The translation was read widely in
Europe, and many European readers began to see in it a call
to the Eastern nations to rise against European Imperialism.
The most notable of these was C.A. Nallino, the Italian
Orientalist, who in clear terms warned the European nations
against the writings of Iqbal (vide Oriente Moderno, Rome
1922-2 3 p. 191). Thus started a criticism of Iqbal for political
reasons. Nallino remarked about A srar-i-Khudi as “grido di
riscossa Musulmana control’ Europa, una manifestazione
delle piu ardenti aspirazioni dell’ irredentismo Pan- Islamica.”
(A cry for Muslim awakening against Europe, a manifestation
of the most ardent aspirations of Pan-Islamic irredentism.)
About 1926 or so an Indian writer K.P.S. Menon, a
member of the Indian Civil Service, also wrote against A srar-iKhudi from the same angle While this criticism was going on,
Iqbal entered active politics after his election to the Punjab
Legislative Council in 1926. After hearing and reading his
speeches in the Council the Hindus and Sikhs began to
criticise Iqbal vehemently for political reasons. Then in 1928
Iqbal gave evidence before the Simon Commission. And
finally came Iqbal’s address as the President of the Muslim
League in which he said; “The principle of European
democracy cannot be applied to India without recognising the
fact of communal groups. The Muslim demand for the
creation of a Muslim India within India is therefore, perfectly
justified.”
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So far as the Hindu politicians were concerned this
speech acted as a red rag to the bull. Now the Hindu
politicians as well as the Press attacked Iqbal mainly because
he advocated cultural and political safeguards for a minority
of 100 million living in the Sub-continent.
As time marched on Iqbal began taking a more
prominent part in politics. He attended the Second and Third
Round Table Conferences. He presided over the All-India
Muslim Conference in 1932. He was elected President of the
Punjab Muslim League and was appointed Chairman of the
Punjab Parliamentary Board by the Quaid-i-Azam in 1936.
The Hindu politicians now began seeing in Iqbal one of the
main obstacles to thier attempts to dominate and crush the
minorities of the Sub-continent, and consequently their
opposition to Iqbal gained in vehemence. Thus the period in
which political critics of Iqbal flourished lasted from 1926 to
1938, but it can be said to have actually started in 1920.
During this period Hindu writers wrote numerous articles
decrying Iqbal’s work in all fields. But the most notable of the
writings of the group which attacked Iqbal was “Iqbal: The
Poet and his Message”, by a fanatic Mahasabhite. Dr. S. Sinha,
and another book known as A rdent Pilgrim by a communist
Iqbal Singh. Both of these writers thought that Iqbal’s
suggestion to divide the Sub-continent into two countries was
a sacrilege which would lead to the eventual vivisection of
Mother Bharat. Dr. Sinha’s book was published in 1947 and
Iqbal Singh’s book was published in 1952.
Sinha was so angry with Iqbal for political reasons that
he could see nothing right in him. According to Sinha, as a
poet Iqbal was of a very mean order; as regards philosophy
Sinha considered that Iqbal borrowed all his ideas from
others and so on.
Iqbal Singh, on the other hand, criticised Iqbal for his
political views, but paid rich tributes to his poetry. Recording
the reasons which led him to write the book Iqbal Singh says:
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“And that is to record a personal enthusiasm for Iqbal’s
poetry — an enthusiasm which increases every time I return
to it” (p. vi).
There are two Hindu politicians who, whenever they
spoke or wrote of Iqbal, referred to him in glowing terms.
They were Mrs. Sarojini Naidu and Sir Tej Bahadur Sapru.
Now we come to the last group of lqbal’s critics and
these deal with Iqbal’s religious ideas. Iqbal delivered his
lectures on The Reconstruction of Religious Thought in Islam in
Madras, Hyderabad and Aligarh in in 1928, These were
published in a poorly printed edition from Lahore in 1930.
They attracted worldwide attention. A nicely printed edition
was published by Oxford University Press in 1934. This was a
new approach to Islam and a challenge to the West. In one of
the lectures Iqbal said: “The idealism of Europe never
became a living factor in her life, and the result is a perverted
ego seeking itself through mutually intolerant democracies
whose sole function is to exploit the poor in the interest of
the rich. Believe me, Europe today is the greatest hindrance
in the way of man’s ethical advancement.”
As regards Christianity itself, Iqbal says: “It is the sharp
opposition between the subject and the object, the
mathematical without and the biological within that
impressed Christianity. Islam however, faces the opposition
with a view to overcome it. This essential difference in
looking at a fundamental difference determines the respective
attitudes of these great religions towards the problem of
human life in its present surroundings.” In these and similar
remarks Christian missionaries and writers detected a real
danger to their missionary activities. They planned an
offensive against Iqbal and began attacking him in every way
possible. The first Christian writer who attacked Iqbal was
Cantwell Smith.
Cantwell Smith is supposed to be an Orientalist, but is
actually a fanatic Christian who has merely changed his
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methods to adjust to the modern age. He attacks Islam in a
very subtle way and one of his favourite ways of doing this is
to attack Iqbal. It is obvious from his writings that he has not
studied Iqbal. When he first came to see the present writer he
did not know any Urdu, but he had already written copiously
on Iqbal! Such are the ways of Christian Orientalists! In view
of these facts it is not surprising to find this Christian author
making such remarks about Iqbal: “He was poet, not a
systematic thinker; and he did not hesitate to contradict
himself.”
Then very patronisingly he says:
“We ourselves, in the treatment of Iqbal which here
follows, have not made any undue effort to unify the
contradictions of his prolific utterances.”
In a fit of self-esteem Smith says about Iqbal: “He was
not an economist, a sociologist, a politician, nor as we have
said, an ethicist.”
To judge the ignorance of Smith we have only to refer to
the following remarks:
“During the First World War he was strognly proIslamic and pro-Turkish, and wrote some bitter verses against
the enemy, i.e., Britain. Later he was an ardent Khilafatist;
some of his most passionate utterances belong to this
period.” 1
Anybody, acquainted with the history of the Khilafat
movement in Indo-Pakistan Sub-continent, knows that in
spite of the efforts of persons like Maulana Mohammed Ali,
Iqbal kept aloof from the Khilafat movement. As regards
ardent poems, his most ardent poems in Urdu are Shikwa,
Jawab-i-Shikwa, Tulu-i-Islam and Khizr-i-Rah. The years in
which these poems were written are given below:—
Shikwa
1

...

...

...

Cantwell Smith: Modern Islam in India, p. 125.

1911
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Jawab-i-Shikwa ...

...

...

1913

Khizr-i-Rah

...

...

...

1922

Tulu-i-Islam

...

...

...

1923

During the First World War Iqbal only published his
famous A srar-i-Khudi. It should be obvious that it is hardly
necessary to deal with the utterances of a man so ill-informed
and ignorant. In spite of his colossal ignorance and strong
prejudices, Smith makes some honest remarks here and there,
as for instance when he says:
“Iqbal had a vision of an ideal society, worth striving for
… … There would be in it no aggressive wars, no colour or
race or class or national distinctions, no beggars or
unemployed. It would be permeated by the spirit of
brotherhood, social services and a spiritual warmth.”
A student of Iqbal will be astonisehd to read Smith’s
following remarks: “Iqbal’s mind was simply incapable, apparently, of
dealing with men in community.”
Evidently Smith has not read Rumuz-i-Bekhudi!

ت
ت

ت
فرد را رطب امجع رتمح ا
وجہر او را امکل از تلم ا

“Relationship with community is a source of strength to
an individual whose latent capacities are thereby actualised.”
To our great surprise Smith says:—
“Theologically, although Iqbal was no theologian, he
wrought the most important and the most necessary
revolution of modern times. For he made God immanent,
not transcendent.” And this! in spite of all that Iqbal wrote
against Wanhat-ul-Wajud. It shows how learned are the
Christian Orientalists like C. Smith!
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It is unnecessary to deal with other baseless remarks
made by Smith in his book Modern Islam in India, because in
his latter book Islam in Modern History* he has himself
remarked that the book was written when he was young and
immature. In this book, Smith says about his earlier book:
“This youthful work has many defects; among them, those
of which the writer is most conscious— chiefly the
inadequate understanding of Islam and also of the
crucial role played in history by ideological and moral
factors— are corrected as far as possible in the present
study.” So we shall refer to some of the remarks in his
latter work. In this book Smith says:
“Y et Iqbal is so contradictory and unsystematic that it is
difficult to assess him. He is the Sufi who attacked Sufism,
and perhaps the liberal who attacked liberalism.” Ignorance
could go no further!
Another Christian writer who attacked Iqbal was Sir
Hamilton Gibb. But this must be said to the credit of this
writer that he makes no attempt to conceal his motives for
attacks on Iqbal. To that extent Gibb is more honest than
Smith. He is quite frank in admitting that the basis of his
criticism of Iqbal is essentially religious. He is honest enough
to say: “In these days, when we are enveloped in an
atmosphere charged with propaganda, it is the duty of every
investigator to define precisely to himself and to his audience
the principle which determines his point of view. Speaking in
the first person, therefore, I make bold to say that the
metaphor, in which Christian doctrine is traditionally
enshined, satisfied me intellectually as expressing the highest
range of spiritual truth which I can conceive.” 1 On page IX
of his book, while pointing out that most of the Muslim
writers on Islam are apologetic, Gibb says: “The outstanding
*

Cantwell Smith: Islam in Modern History, Princeton University Press,
Princeton, New Jersey, p. 210.
1 Sir Hamilton Gibb: Modern Trends in Islam, p. xi.
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exception is the Indian scholar and poet, Sir Mohammad
Iqbal, who in his six lectures on The Reconstruction of Religious
Thought in Islam faces outright the question of reformulating
the basic ideas of Muslim theology” (p. X ). 1 Later on in the
same book Sir Hamilton Gibb says: “He aimed to reconstruct
the established theology of Islam; but the theology which he
attempts to restate is not, in fact, the Sufi theology”. Further
on he says: “Iqbal has tried to refashion Sufi thought in terms
of Western humanism.”
As if this fantastic attempt to belittle Iqbal’s work was
not enough the learned writer later on says: “Iqbal himself, by
the contradictions and confusions in his thought, only
accentuated the instability and inner conflict of ideas.” The
main charge that Gibb has brought against Iqbal is that he
has mistranslated some Quranic verses. On p. 83 of his book
he says: “Throughout the lectures he constantly appeals to
Quranic verses in support of his argument. But we cannot
help asking ourselves two questions ‘Do these quotations
represent the whole teaching of the Quran on the point at
issue’ and ‘Do they mean what Iqbal says they mean’? In one
or two intances I suspect actual philological
misinterpretations.”
It is not enough to make wild charges. One would expect
a scholar like Gibb to quote the verses of the Quran which he
thinks Iqbal has mistranslated.2
After Sir Hamilton Gibb another Oxford man, Alfred
Gaillaume, wrote on Iqbal in his book on Islam. Describing
some of Iqbal’s ideas that Paradise and Hell are states and not
localities, Guillaume says, “It hardly needs saying that all this
comes perilously near heresy in Islam.”
Ibid, p. x
As soon as Gibb gets away from religious grounds for attacking Iqbal,
he is not so unreasonable. His note on Iqbal in the Dictionary of National
Biography is fairly balanced. The note deals with Iqbal’s Poetry and
Philosophy.
1
2
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The superficial knowledge of the author may be obvious
from his remarks: “the reader can see that he (Iqbal) has left
the Muslim with some principles based partly on texts which
for generations have been interpreted in quite a different way,
and partly on Christian thought in modern time.” It is enough
to point out that all that Guillaume has written covers Iqbal’s
religious thought only. It is safe to conclude that Guillaume
has read very little of Iqbal’s poetry. Perhaps Guillaume will
consider even Einstein’s Theory of Relativity as Christian
thought.
After Guillaume we come to the American writer J.S.
Badean, who is a Professor at the American University of
Cairo. In his book The Lords Between he has written that
according to Iqbal the Quran was given as a guide only for
the period when modern science was unknown.
Misrepresentation could go no further!
A remarkable Christian writer on Iqbal is Professor
Schimmel of Bonn University whose book Gabriel’s Wing has
been recently published as a supplement to Numen, the organ
of the Society of History of religions. It seems that the
publication of the book has been subsidised by the Society at
the instance of Rev. Dr. C. J. Bleeker, Secretary of the
Society. The book is supposed to be a ‘A’ Study into the
Religious Ideas of Sir Mohammad Iqbal’, but it tries to deal
with almost every aspect of Iqbal. The book contains a
comprehensive Bibliography of Iqbal, and it is evident that in
spite of the help given by the Iqbal Academy of Karachi, the
learned author must have taken great pains over its
preparation.
Schimmel has paid Iqbal a high compliment when she
says: “Nobody will assert that he was a prophet, that would
be both wrong from the point of view of history of religions
and incompatible with the Islamic dogma of the finality of
prophethood but we may admit that he has been touched by
Gabriel’s wing.” In spite of this compliment Schimmel has
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made serious charges against Iqbal We would prefer to repeat
some of them in her own words.
On page VIII of her book she says: “Iqbal changed
Western ideas according to his concept of Islam.”
On page 242, referring to the Turkish writer Ziya Gokalp
she says: “Iqbal did not know 1 urkish, has studied his (Ziya
Gokalp’s) work through the German translation of August
Fisher, and it is of interest to see how he (Iqbal) sometimes
changes or omits some words of the translation when
reproducing the verses in the Lecture.”
On page 585 the author says:
“Iqbal’s interpretation of the Writ (The Holy Quran) is
sometimes very personal and influenced by the wish of
combining Quranic revelations with the experience of
modern science.”
On the same page the author says:
“His criticism of the West sometimes took forms worthy
of medieval polemics.”
Further on she says:
“The Christian reader will be shocked by the devaluation
of nearly everything Christian and European in Iqbal’s work,
and by the lack of understanding of the ethical ideals of
Christianity (the dogmatic differences are not of interest to
Iqbal and are not discussed in his work). He should then
realise that Iqbal in this respect does not talk with the
calmness required of a historian of religion.”
It will thus be noticed that this Christian writer by means
of misstatements, wrong information and faulty translations
has tried to create a wrong image of Iqbal amongst the
Western readers. The object is obvious.
We can see that the Christian writers on Iqbal display
wonderful homogeneity in their attacks on him. Their aim is
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to discredit him in the eyes of the Muslims as well as the
Christians. To the Muslims they say that Iqbal has
mistranslated Quran and misrepresented Islam; to the
Christians they say that Iqbal is a fanatic Muslim.
It should not be inferred from these quotations that
there are nc Christian writers who have paid real homage to
Iqbal and his genius We have only to refer to Browne,
Nicholson, and many others. It is wel known that Browne,
the illustrious author of The Literary History of Persia, did not
have a high opinion about those poets of the Indo-Pakistan
Sub-continent who wrote in the Persian language. But he
always treated Iqbal as one of the exceptions.
Nicholson introduced Iqbal to the West by translating
A srar-i-Khudi in English. In his introduction to the translation
he pays homage to the profound genius of Iqbal in these
words: “Every one, I suppose, will acknowledge that the
substance of the A srar-i-Khudi is striking enough to command
attention. In the poem, naturally, this philosophy presents
itself under a different aspect. Its audacity of thought and
phrase is less apparent, its logical brilliancy dissolves in the
glow of feeling and imagination and it wins the heart before
taking possession of the mind. Many passages of the original
are poetry of the kind that once read is not easily forgotten.”
Professor Arberry of Cambridge has translated the ruhais
of Payam-i. Mashriq, portions of Zabur-i-A jam, and Rumuz-iBekhudi and has translated Javid Namah in English verses. In a
message to Iqbal Society, Karachi, Arberry once wrote:
“Iqbal’s doctrine of the indestructible significance of the
individual contains a message of hope and inspiration in these
days when the rights and duties of individual men are so
gravely threatened by materialistic conceptions of an allpowerful state. His doctrine of the place of the individual in
society, with his interpretation of the term society to mean
the whole community of right believing men and women, is
no less important as a corrective to nihilist tendencies in
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contemporary thought. His message is of universal appeal
and application.” The great French Orientalist, Massignon did
not write much on Iqbal, but has paid highest tributes to him
in his masterly introduction to the French translation of
Reconstruction of Religious Thought in Islam by Madam
Meyerovitch.
The American author, Northrop has not written much
on Iqbal, but has made frequent references to him in his
books on philosophy.
The Italian Orientalist Bausani has translated Iqbal’s Javid
Namah and other poems in Italian and has written on his
poetry copiously. His translations are very good, but his
criticism is not always well informed The French Scholar
Madam Meyerovitch has translated several of Iqbal’s books in
French and is a great admirer of Iqbal.
A reference must be made to the excellent review of
Iqbal’s The Reconstrucion of Religious Thought by Dr. Sprengling,
in The Christiandom of Chicago, in 1936. Dr. Sprengiling
considered Iqbal in a class with the greatest Western
philosophers.
John Marek of Prague University has translated some of
Iqbal’s poems in the Czech language and has, at places,
criticised Iqbal, but his criticism is generally based on political
gounds.
Reference must be made to two German writers who
paid their homage to Iqbal’s genius by translating some of his
poems. They are Otto Von Glasenapp, a former Vice
President of the German State Bank and Professor Hell of
Erlangen University. All lovers of Iqbal owe these scholars a
debt of gratitude for being the first to introduce Iqbal to
Germany. Similar claims on behalf of some young German
authors are unfounded and baseless. Here mention must also
be made of the numerous Turkish, Persian, Afghan and Arab
writers on Iqbal e.g Ganjeli, Tarlan, Mujtaba Manavi,
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Salahuddin Seljuqi and Abdul Wahab Azzam and others.
Their criticism is, on the whole, balanced and well informed.
It will be thus seen that whilst Iqbal’s art and thought are
still appreciated all over the world, some Christian writers
seem to discover in his works a challenge to their missionary
work and so they have started a regular and sustained
compaign to misrepresent him. Iqbal once foretold the
reason for this:

ت
1

ازاں رمنود ایب نم رسرگان ا
نم

ہب ریمعت رحم وکدیشہ ام

Nimrod is aggrieved with me because I have ventured to raise
the House of God!

1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 947.

13
IQBAL AND A FGHANISTAN
Owing to its geographical position in the heart of Asia,
and the traits of its brave and sturdy people Afghanistan
exercised a strange fascination over Iqbal. He always thought
that its intelligent, quick-witted, and hardy people, when
equipped with proper education, are destined to play a
leading role in the affairs of the world. He has expressed his
feelings of appreciation for this land of charm and grandeur,
and admiration for these brave, self-respecting people in his
numerous writings, prose as well as poetry. It seems that the
physical characteristics of the country and the courageous
way in which its people fought there with nature served to
encourage production of the very type of men that Iqbal
wanted to see. Concerning the great importance of the
country in Asia, Iqbal makes Abdali, the founder of the
Afghan nation, say:

ت
ت

آایس کی رکیپ آب و لگ ا
تلم ااغفں دراں رکیپ دل ا

آایس

اسفد

او

اسفد

آایس

اشکد

او
ت

اشکد

نت
نت
دل

ت
ت

آزاد ا
ت

از

در
ت
ای دل آزاد ا

ورہن اکےہ در رہ یباد ا
وچمہ نت یادنب آنیئ ا
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1

دل

ت

رمدہ از ںیک زدنہ از دنی ا

A world of clay and water
Is Asia with the Afghans as her heart;
Their weal, their woe, is Asia’s weal and woe;
So long as the heart is free, the flesh is free,
Or else it is a straw placed in wind’s path.
The heart too has its law quite like the flesh,
For hatred deadens it while faith restores.

With prophetic vision Iqbal calls Afghanistan the heart of
Asia — the source of all vital impulses.
In an interesting foreword to a book about Afghanistan
he stresses the greatness of the Afghan nation which has in
the past produced some greatest men of the world, and he
points out the role that Afghanistan is bound to play in the
future history of Asia in particular, and of the world in
general. Pointing out that the history of Afghanistan is not
properly appreciated Iqbal says: “The history of Afghanistan
has yet to be read and appreciated. Mere record of events is
not history, it is only material for history. Events are like
words and have meanings which it is the duty of the genuine
historian to discover. This work has yet to be done in regard
to the history of the Afghans both in India and Afghanistan.
A people who have produced such men as Muhammad
Ghauri, Alauddin Khilji, Sher Shah Suri, Ahmad Shah Abdali,
Amir Abdul Rehman Khan, King Nadir Shah, and, above all,
Maulana Syed Jamaluddin Afghani, in many respects the
greatest Muslim and certainly one of the greatest Asiatics of
our time cannot but be regarded as an important factor in the
life of Asia.”
In these few words Iqbal has not only described the
history of the Afghans in a nutshell but has also paid homage
to these great people whose contribution to human greatness
is enshrined in the pages of history. With such a clear
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 765.
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appreciation of their history it is not surprising that Iqbal
refers again and again to the great qualities of these people,
and at times does not hesitate to give them such advice as will
restore to them their former greatness and give them their
right place in the comity of nations. When in 1923 was
published Payam-i-Mashriq--- that collection of poems
written in response to Goethc’s West Ostlicher Divan— in
the prefatory verses he described the sad interlude in the
Afghan history when circumstances forced these go-ahead
people to a backward place amongst the nations of the world
in the following verses:—

تلم آوارۂ وکہ و دنم
ب
ومخرن
در رگ او وخن ریشاں
ک
زیرک و روںیئ نت و رونش ںیبج
مشچ او وچں بخرہ یبازاں زیت ںیب
یایکاہتف
ت
یایاہتف
ک
ورزیدۂ

اہجں

از

وخد
ک
دقتیر

او
ولخےت

ی ک
ادیدۂ

ت
قہستاان

زدنیگ

تمسق
وکبک
در
ت
ست
ر حیکرر

اجن وت بیر تنحم مہیپ وبصر
ک ب
ذہتن ااغفن
وکش در
ت
ت
ای ز دصاقین اںی ام وشی
ویغر
1

وشی

وقت

رسامۂی

دںی

رہب

A nation roaming amongst mountains and dales,
Tiger’s blood coursing in its veins;
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 188.
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Clever, steel framed, and bright faced,
Eyes far-sighted like the eyes of brave eagles.
Without wresting its share from the world,
The star of its destiny not yet shining,
Has taken shelter amongst the mountains,
Has not yet experienced the commotion of life.

Addressing the King Amanullah he says:
Y our life is dedicated to ceaseless hard work,
Try to discipline the self- respecting Afghans
That thay may become truth- lovers of faith,
And a tower of strength for Islam.

When there was trouble in Afghanistan which brought the
notorious Bacha Saqa to power Iqbal, like other Muslims of
the Sub-continent, was very unhappy but quite helpless to do
anything. After all when the late King Nadir Shah, with his
usual courage, determination, and enterprise, decided to
proceed to that unhappy country, torn with strife and
dissensions, in order to restore peace and order he passed
through Lahore, Iqbal went to the Railway Station to meet
him. After some raillery Iqbal took the late King aside and
offered him a sum of Rs. 10,000/ -f-, all his life’s savings, to
help him in meeting the expenses of his great enterprise. The
lion-hearted king refused to accept this sum, but when Iqbal
persisted in his offer a compromise was struck: Iqbal was to
keep the money for the time being and the king would send
for it when he needed it. Imagine a poor man offering all his
life’s savings to a man whom he had never met before for
restoring order in a country which he had never seen. Luckily
King Nadir Shah never needed the amount, for even without
it he succeeded in restoring order in the country with the help
of his brave and devoted brothers. When order was restored
King Nadir Shah proceeded with his statesmanlike reforms,
and one of the first measures he adopted for the political and
economic amelioration of his people was the introduction of
educational reforms. For this purpose he invited a delegation
from the Sub-continent consisting of such eminent
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educationists as Iqbal, Sir Ross Masud and Maulana Sulaiman
Nadvi. What the late king and Iqbal talked and discussed in
their meetings will never be known, but the respect and
esteem that Iqbal had for the king, the hopes that he had
from him and after him from his young successor, and the
love he had for the country, have found expression in a small
poem Musafir, that Iqbal composed about this journey. Every
word of this beautiful poem reflects the intense love that
Iqbal had for Afghanistan and its resourceful and plucky
people. Referring to the late king Iqbal says:

وخ

دروشی

ہش

ااغفں

یادر

رتمح قح بیر روان یاک او
او

دتریب

او

ریشمش

از

مکحم
ںیبم

تلم
دنی

اکر
ضاظف

وچں اوبذر وخد دگاز ادنر امنز
ت
ب
رضب اگنہم ںیک اخرا دگاز
ت
دہع دصقی از امجشل یازہ دش
ت
1
دہع افروق از الجشل یازہ دش
Nadir the Afghan, a king with the habits of a Faqir,
May God shower blessings on his pious soul,
The Millat gained strength from his statesmanship;
His sword was there to guard the glorious religion.
Like Abuzar self- consuming in prayers,
His strokes in times of war shattered rocks,
His beneficence revived the glories of Abu Bakr,
His grandeur revived the days of Omar.
It will be seen that Iqbal has compared the late King to Abu
Bakr,

1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 851.
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Omar and Abuzar. No greater tribute could be paid to any
monarch.

When Iqbal attended Babar’s mausoleum in Kabul he
burst forth in a touching verse which will be appreciated by
all freedom-loving people of the world.

ت
1

ت

ت
ہرار رمہبت ب
اکت وکنیر از دیل ا
ہک آں وجعزہ رعوس ہرار داامد ا

Kabul is a thousand times better than Delhi
For that hag belongs to a thousand bridegrooms.

But perhaps the most touching scene was when Iqbal
visited the grave of Ahmad Shah Abdali, the founder of the
Afghan nation and the hero of the famous Battle of Panipat.
Nadir Shah thinking of his country’s future bade Iqbal to
tender advice to the young monarch, His Majesty King Zahir
Shah, who represented the future hopes and ambitions of
these great people.

دنک

رسایلیف

ومنم

دنبۂ

یبان او ہر ہنہک را بیرمہ زدن
ت
اے یرا قح داد اجن یابیکش
ّ وت
زسر کلم و دںی داری بیصن
افش وگ ایب وپر یادر افش وگےئ
2

یبانط وخد را ہب اظہر افش وگ ےئ

A momin raises the dead to life,
His utterances pull down the old and decrepit.
O, to whom God gave a restless oul
Y ou understand the secret of country and faith,
Speak explicitly to the son of Nadir,
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 860.
Ibid. p. 876.

Iqbal and Afghanistan

183

What is in you utter frankly to Zahir.

Under the behest of this mighty warrior, the story of whose
victories forms a glorious chapter unparalleled in the chequered
history of this Sub-continent, Iqbal utters a few words of
advice to His Majesty Zahir Shah in the following lines:-

ت

اے ابقےئ یادشایہ بیر وت را
اسۂی وت اخک ام را ایمیک
ت
اے اگنہ وت ز شاںیہ زیت یر
رگد اںی کلم جدا دادے رگن
ذرک و رکف یادری در وخن تست
اقہری ایب دربلی در وخن تست
ت
ت
از ب
ن و یامب بیصن وخد ریگب
ای وچ نم رمد ریقف
دعب ازںی ی ک د
ت
دار
وچں یدر الہ رنہ را دو
ت
ب
دار
دنبۂ
اصخ رظن ت را دو ت
در رفآں ونہز
دص اہجں یبایق ا
ادنر آیکاشت ےکی وخد را وسبز
ت
بیرگ و اسز ام اتکب و تمکح ا
ت
اںی دو وقت اابتعر تلم ا
یباز ااغفں را ازاں وسزے دبہ
ت

1

رصع او را حبص ونروزے دبہ

O on whom robes of kingship fit so well,
Y our shadow is alchemy for our dust.
O whose sight is more piercing than that of a falcon,
Guard the soil of this God- given realm.
Narration and contemplation of Nadir are in your blood,
Grace and grandeur go together in your blood.
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 879.
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Take thy share from my ardency and fervour,
After me no wise man may come.
Like your father keep men of learning as friends,
Keep men with vision as companions.
There are a hundred worlds concealed in the Quran
So go deep awhile into its verses.
Our equipment consists of naught but the Book & learning,
These two constitute the strength of our community.
From that fire and ardour give freely to the Afghans,
Give these days the splendour of spring- time.

The above lines may well be termed a testament for
kings; every word reverberates with transparent sincerity and
deep affection. It is obvious that these lines could have come
only from a man who loved Afghanistan. For us Pakistanis
Iqbal represents the summit of our culture and in all that he
has said he represents the sentiments, feelings, and aspirations
of every Pakistani; the feelings expressed by him in the above
verses find an echo in every Pakistani heart. With a common
history of over a thousand years and the deep-rooted bonds
of religion, culture, and common history it can be confidently
hoped that, come what may, the two nations, bound together
by indissoluble ties, will face the future together. They have a
common destiny. It is on the basis of common religion and
culture that we stand together.
Sleeping under the lovely lapis lazuli tombstone sent by
King Zahir Shah’s Government, Iqbal is even today
proclaiming:

ت
ہن ااغفمین و ےن یرک و اتترمی

نمچ زادمی و از کی شاراسرمی
ت
ی ام رحام ا
زیمت رن و وب ب ر
1

1

وناہبرمی

کی

رپوردۂ

ام

ہک

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 222.
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Not Afghans, Turks or sons of Tartary,
Born in a garden, and from one branch are we;
Shun the criterion of scent and hue—
We all the nurslings of one spring- time be.

No doubt Afghanistan paid homage to Iqbal, by sending the
lovely tombstone, but by cementing the bonds of affection
and brotherhood the two countries will be paying greater
homage to one who so fervently preached the dignity of man
and the brotherhood of mankind.

14
IQBAL — T HE A RCHITECT OF P AKISTAN
Iqbal is generally known as a great poet, but when we
actually scan his career the versatility of his genius simply
staggers our imagination. He was not only a great poet— one
of the greatest the world has known, but also a great
philosopher who had also studied both Eastern and Western
philosophy. He pointed out defects in the philosophical
systems of such thinkers as Nietzsche, Bergson and
Mactaggart. He was a religious reformer who can be classed
with such eminent reformers as Jamaluddin Afghani and
Mohammad Aduh of Egypt. He was an active politician who
fought courageously not only against the ruling power and
the majority community but also against reactionary
politicians amongst his own people. As an educationist he
taught Arabic, English literatures, and philosophy in Lahore,
and Arabic in London. Moreover education always continued
to interest him. It will be obvious that it is not easy to survey
the career of such a genius in the course of a brief sketch. He
can be regarded as one of those natural forces that shape the
destiny of mankind. He realized the fundamental truth that
man’s personality can endure and develop only in an
atmosphere of freedom, and it was in preaching this
fundamental truism that his greatness lay.
Iqbal was born at Sialkot in the Punjab on 9th
November, 1877. He finished his early education in Sialkot,
and migrated to Lahore in 1895 for higher studies. In Sialkot
he was lucky to have as his teacher Shamsul Ulema Mir
Hasan, a great scholar, who recognising Iqbal’s capabilities
encouraged him in every possible way. At Lahore Iqbal joined
the Government College and came under the influence of Sir
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Thomas Arnold, a great Orientalist and a profound student of
philosophy. Iqbal obtained his degree of M.A. in 1899 and
joined the staff of Oriental College Lahore as Mcleod Reader
in Arabic As advised by Sir Thomas Arnold, Iqbal left for
England for higher studies in 1905. He joined Trinity College,
Cambridge, as an advanced student in the same year and
obtained his degree of B.A. in 1907 by submitting a thesis. He
obtained degree of Ph.D., from Munich University in 1908 by
submitting a thesis on The Development of Metaphysics in Persia.
Meanwhile he had enrolled himself as a member of Lincoln’s
Inn, and passed the final examination in April, 1907, and was
called to the Bar in July, 1903. He returned to Lahore, the
same month. He got himself enrolled as an advocate of the
Punjab Lahore High court, and began practising law in
Lahore, but was also appointed after some time as a part-time
Professor in his old college, the Government College. For
some time Iqbal continued practising law and teaching in the
Government College, Lahore, but later on he decided to stick
to law and so resigned his post in the Government College.
Apart from writing great poems his career was
uneventful at this time. But he continued taking interest in
local politics of his province. In 1926 he decided to stand for
the local Parliament— the Punjab Legislative Council— and
was elected by an overwhelming majority. He continued to be
a member of the Legislative Council until 1930. But he
decided not to stand for re-election to this body. In 1930 he
was elected President of the Musim League held in Allahabad,
and it was during his presidential address that he made a
definite proposal for the creation of Pakistan. During the
course of this address he said:
Man, says Renan, is enslaved neither by his race nor by his
religion, nor by the course of rivers, nor by the direction of
mountain ranges. A great aggregation of men, sane of mind
and warm of heart, creates a moral consciousness which is
called a nation.” Such a formation is quite possible, though it
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involves the long and arduous process of practically remaking
men and furnishing them with fresh emotional equipment.
It might have been a fact in India if the teachings of Kabir and
the Divine Faith of Akbar had seized the imagination of the
masses of this country. Experience, however, shows that the
various caste- units and religious units in India have shown no
inclination to sink their respective individualities in a larger
whole.
Each group is intensely jealous of its collective existence. The
formation of the kind of moral consciousness which
constitutes the essence of a nation in Renan’s sense demands
a price which the people of India are not prepared to pay. The
unity of an Indian nation, therefore, must be sought, not in
the negation, but in the mutual harmony and co- operation of
the many.
True statesmanship cannot ignore facts, however unpleasant
they may be. The only practical course is not to assume the
existence of a state of things which does not exist, but to
recognise facts as they are, and to exploit them to our greatest
advantage. And it is on the discovery of Indian unity in this
direction that the fate of India as well as of Asia really
depends. India is Asia in miniature. Part of her people have
cultural affinities with nations in the East, and part with
nations in the Middle and West of Asia. If an effective
principle of co- operation is discovered in India, it will bring
peace and mutual good- will to this ancient land which has
suffered so long, more because of her situation in historic
space than because of any inherent incapacity of her people.
And it will at the same time solve the entire political problem
of Asia.
It is, however, painful to observe that our attempts to
discover such a principle of internal harmony have so far
failed. Why have they failed? Perhaps we suspect each other’s
intentions, and inwardly aim at dominating each other.
Perhaps in the higher interests of mutual co- operation, we
cannot afford to part with the monopolies which
circumstances have placed in our hands, and conceal our
egoism under the cloak of a nationalism, outwardly simulating
large- hearted patriotism, but inwardly as narrow-minded as
caste or a tribe. Perhaps we are unwilling to recognise that

190

Glimpses of Iqbal
each group has a right to free development according to its
own cultural traditions. But whatever may be the cause of our
failure, I still feel hopeful.”

In 1931 and 1932 Iqbal attended the Second and Third
Round Table conferences, which were called by the British
Government in London to frame a consititution for the
Indo-Pakistan Sub-continent. In 1932 he was called to preside
over the deliberations of the Muslim Conference held in
Lahore. During the course of his Presidential Address Iqbal
said:—
I am opposed to nationalism as it is understood in Europe,
not because, if it is allowed to develop in India, it is likely to
bring less material gain to Muslims. I am opposed to it
because I see in it the germs of atheistic materialism which I
look upon as the greatest danger to humanity. Patriotism is a
perfectly national virtue and has a place in the moral life of
man. Y et that which really matters is a man’s faith, his culture,
his historical conditions.

During all this time Iqbal continued to earn his living by
practising as a lawyer. He did not command an extensive
practice, but was always respected for the profoundness of
his legal knowledge by the public and the profession. But his
health deteriorated and in 1935 he suffered from loss of
voice, and so had to give up the profession of law. But he
continued writing poetry and exercising a guiding influence
over the Muslim politics in the Sub-continent. In the midst of
confusion and Uncertainty that characterised the Muslim
politics at this time he stood firm like a rock, and continued
to help Quaid-i-Azam Mohammad Ali Jinnah by presiding
over the Punjab Muslim League till his death.
Iqbal developed kidney trouble in 1924. He wanted to
proceed to Vienna for its treatment, but he was advised to
consult a famous physician in Delhi, known as Hakim
Nabina. Hakim Nabina’s treatment cured Iqbal of his trouble.
After this he continued to keep good health till 1934, when
he had some heart trouble resulting in the loss of voice. His
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illness took a serious turn on 25th March, 1938 and in spite
of the best medical treatment and careful nursing he breathed
his last in the early hours of 21st April, 1938.
Although his illness was long and protracted the end was
sudden and peaceful. On his death bed Iqbal presented a
picture of peace and composure. It seemed as if he was just
resting after finishing his life’s work. There was a faint smile
playing on his lips and looking at him one was irresistably
reminded of his well-known verse:—
I tell you the sign of a Momin,
When death comes there is a smile on his lips.

He was given a funeral which kings might envy and he
was buried near the gate of the historic Shahi Mosque in
Lahore, late in the evening.
Iqbal started writing poetry while still a student in
Sialkot. His teacher Maulana Meer Hasan encouraged him in
this. About this time Dagh was supposed to be an
acknowledged Master of Urdu poetry, and Iqbal started
sending his poems to him for corrections. After a short time
Dagh wrote back that Iqbal’s poems did not need any
corrections. When Iqbal moved to Lahore he found the
atmosphere there very congenial for his poetical
compositions; gatherings in which poets recited their
compositions were held regularly, and Iqbal visited some of
these especially in Bazar-i-Hakiman. Sir Abdul Qadir, a well
known literary figure of Indo-Pakistan Sub-continent came in
contact with Iqbal and encouraged him to write poetry for
the well-known journal he was editing— Makhzan.
In 1905 Iqbal went to England and while there he did
not get much time to write poetry as he was very busy with
his studies. On return to Lahore he wrote some great poems
notably Shikwa and Jawab-i-Shikwa. But the great event was
the publication of his poem A srar-i-Bekhudi in Persian in 1915.
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This was followed by Rumuz-i-Bekhudi in 1918. Then
came Payam-i-Mashriq in 1923. This is a collection of
miscellaneous verses written in reply to Goethe’s Diwan. In
1924 he published a collection of his Urdu poems known as
Bang-i-Dara. This was followed two years later by Zabur-i-A jam
(Persian Psalms). The book contains mystic, vitalising and
ennobling verses. Zabur-i-A jam was followed by Javid Namah
which can be regarded as Iqbal’s magnum Opus. It is an
Oriental Divine comedy, and in it Iqbal has dealt beautifully
with the problems that face mankind. The poem ranks among
the classics of the world. After finishing Javid Namah Iqbal
turned to Urdu again and published Bal-i-Jibril, which is a
collection of Urdu poems in 1935. This was followed by Zarbi-Kaleem in 1936.
In 1934 he had published a Persian poem Musafir
describing his journey to Kabul and Afghanistan. Another
Persian poem Pas Che Bayad Kard, appeared in 1936. This
brought a message of hope to countries and nations still
under the domination of colonial powers. The final collection
of his poems containing his Urdu as well as Persian poems
and called A rmughan-i-Hijaz appeared posthumously.
Iqbal has left us poetry in two languages, and was
actually planning to write a prose poem in English when
death snatched him away. There is no kind of poetry, except
the Dramatic, that he did not write in Urdu and Persian. He
wrote lyric, philosophic, epic, metaphysical, descriptive and
satiric poetry. In each kind of poetry his work will stand
comparison with that of the world’s greatest. It is obvious
that this wide range of poetry needs a varied sensibility, not
met with even in the greatest poets of the world. And it is
unnecessary to emphasise the difficulties which beset one
trying to survey the art of such a versatile super-craftsman. It
is not intended to survey critically his poetry here; all that will
be attempted is an enumeration of the prominent
characteristics of the main kinds of poetry left by him.
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Iqbal started his poetical career by writing lyrical poetry
in the form of Ghazals, and perhaps it is correct to say that his
lyrics are today better known than any other kind of poetry
written by him. Owing to the elementary human emotions
with which it deals the appeal of lyric poetry is universal. The
magical cadence and musical ecstasy of Iqbal’s lyrics have
made them universally popular. He turns our simple
experiences of life into passionate experiences and
communicates these in such moving and vivid imagery that it
cannot fail to strike a sympathetic response in readers. With
supreme artistry he sets free even the abstruse notions of
philosophy and religion from their academic isolation and
thus these ideas become a part of the common life of men.
Two things are essential for a perfect lyric— original emotion
of great intensity and depth and corresponding mastery over
the language to give it a fitting utterance. Iqbal describes in
his lyrics his own passionate experiences which are
characterised by great intensity, and his command over
language is superb. In fact he chooses those words and notes
which serve to enlarge the melody and rhythm of his poetry.
To illustrate this we can do no better than refer to some of
his lyrics:For once O awaited reality, reveal thyself in a form material,
For a thousand prostrations are quivering eagerly in my
submissive brow.
Know the pleasure of tumult, thou art a tune consort with the
ear,
What is that melody worth which hides itself in the silent
chords of the harp.
My dark misdeeds found no refuge in the wide world, The
only refuge they found was in Thy benign forgiveness.
Even as I laid down my head in prostration a cry came from
the ground:
Thy heart is enamoured of the Idol, what shalt thou gain by
prayers?
Thou who didst make more ardent
My sighing and my tears,
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O let my anthem quicken
Dust of a thousand, years.
What will thou of my heart, then,
Who with the wine of life
Excitest in the goblet
This passion and this strife?
And when my breath caressing,
Shall softly, sweetly blow,
The tulip newly glow.
O Master, guard the honour,
Of him who begs to thee,
He’ll let no wine of others
Within his goblet be.
Soft my breath doth pass,
Soft as April airs.
Jasmine-sweet the grass,
Springeth from my tears;
Desert tulip glows
With the blood I shed.
As in beaker shows,
Wine all ruby red
Soareth so my flight
Over the highest sphere
That the souls of light,
Seek to trap me there.
Labours ever new
Make man’s dust to glow;
Moon and star still do
As long time ago.
Come, O come to prayer,
Court no prince’s door;
So our fathers were,
When the world was poor,
The days are ended
Of winter long,
The branches quiver
With living song,
The breeze in beauty
Arrays the rose,
As from the river

Iqbal— The Architect of Pakistan

195

It gently blows,
Lest my heart’s passion
May softer grow,
Not even to trusty, ell tell my woe.

There are two characteristics noticeable in all Iqbal’s
lyrics. The first is his mysticism and the second in his
symbolism. Mysticism is the soul of Urdu and Persian poetry
and adds greatly to its charm But we have to distinguish
between two different currents in which mysticism developed
in Islam. These can best be described as mysticism of infinity
and mysticism of personality. The former is represented in
the mysticism of Plotinus, in the mysticism of the
Upanashidas, and in Sufism as the doctrine of Wahdatul Wajud.
Here the Numen is the Being beyond all being, the Infinite,
the time-and-spaceless, and is symbolised as the boundless
ocean or desert in which human beings long to merge as drop
in the sea, It is obvious that this type of mysticism seems to
deny the reality of human personality on which Iqbal insists.
But in the mysticism of personality the relation between man
and God is seen as that of creator and creation, or of lover
and beloved, and man’s personality, although finite, is real.
Man does not lose his individuality even after death. It is this
Mysticism of personality that we meet in early Sufism and in
Iqbal. In preaching this healthy mysticism Iqbal portrays
healthy sentiments which will interest healthy minds in all
countries and ages. As an example of his mysticism we quote
the following:Y ou are a limitless ocean and I am a tiny riverlet,
Either take me by your side or make me also limitless.
If I am the shell the honour of my pearl is in your hands,
If I am a pebble then make me a peare fit for kings.
Why had’st thou ordered me out of the Garden of Paradise,
There is lot to be done in this world, so now wait a while.

A s regards symbolism examples will be noticed in the
lines we have qouted so far. Iqbal defined symbolism as
follows:-
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The charm of conversation is in not uttering naked truth,
Talk amongst confidants must be only through symbols and
signs.

In another line he says:
What is the essence of philosophy and poetry?
Words of yearning which can not be uttered before the
sweetheart.

While Iqbal has sung of all emotions in his lyrics, the
theme of love is paramount. Great emphasis is laid on the
part love plays in the development of human personality and
character, and the term is used by him in a very wide sense.
Iqbal’s poetic genius was so comprehensive that even in
the field of lyric poetry he displayed great versatility. He could
write poems whose perfection resides in their spontaniety.
But he could also write poems whose perfection lies in their
art. Y et again he could write poems in which both
spontaniety and artistry seem to function harmoniously and at
the same time intensely. This combination makes Iqbal one
of the greatest lyric poets of the world. He ranks with Hafiz,
Ghalib, Ronsard, Burns and Shelley.
Iqbal spent his childhood in Sialkot, a town along the
foothills of the outer Himalayas. Amongst the beautiful
surroundings he developed early a love of nature which
inspired some great poetry throughout his life. And one of his
early poems was on the Himalayas, which he had then seen
only from a distance. His poems depicting natural sources
remind us of the finest poetry of Wordsworth. Describing a
pastoral scene he says:
Arrayed along both sides are verdant trees,
The clear water of the river reflecting the scene.
So entertaining is the scene of the hilly country
That water rises in ripples to view it.
Flowery boughs stoop towards the water,
Like a damsel seeing her beauty in a mirror.
When dew falls for the ablution of flowers,
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Tears should suffice for my ablution, and wails for prayers.

Nature is always steeped in his personal feelings; for
example when describing the advent of the spring he says:Arise for on hills and dales,
The spring has arrived;
Mad in singing are the nightingales;
Cuckoos, partridges and quails;
Along the bank of the brook
Have sprung the rose and tulip,
Come out and see.
Arise for on hills and dales,
The spring has arrived.

The description of the spring is not only enchanting, it
also summarises Iqbal’s message of life. Awake, arise and get
busy There is no time to be wasted. When describing a scene
along the Neckar in Hiedelberg (Germany) Iqbal emphasises
the prevailing peace of the scene by saying that the magic of
tranquillity has even turned the flow of river into peaceful
gliding. When going through the lines we feel as if the spirit
of tranquillity is enveloping us.
Light from the moon is tranquil,
Branches of every tree are still,
Nature has become unconscious,
Sleeping in the lap of the night.

In the beginning Iqbal was like Wordsworth a pantheist.
Describing a natural scene he says:
Every object has a gleam of Eternal Beauty,
In man it is speech and in a bud it is bursting,
In multiplicity lies the secret of unity,
What is shine in a glow- worm is scent in a flower.

But later Iqbal’s ideas underwent a considerable change.
He began regarding each object as a distinct personality. Thus
Iqbal’s treatment of Nature in poetry has all the effectiveness
and beauty of Wordsworth and yet shows wider sensibility
and a more extensive range.
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Iqbal wrote some very incisive satires which are
characterised by smoothness of verse, lucidity of style, and
urbanity of manner. The pride, pedantry, and stupidity of the
religious leaders are assailed with invective and humour in the
following lines:—
Religion has sunk lower than irreligiousness,
For the Mullah is busy branding people as irreligious,
The religion of the kafir consists in planning and earnest
endeavour,
The religion of the Mulla is creating trouble in the name of
God.

While admiring much in Western culture, Iqbal was
never slow in pointing out its defects. Referring to
unemployment and other social evils he says:
One might ask the sage from Europe,
Whose genius even Hind and Hellas admire.
Is this the goal of social progress,
Unemployment amongst men and sterility amongst women?

As remarked above, Iqbal has left a large number of
satires which are all free from harshness and vulgarity. All evil
practices and vices in the name of religion shake Iqbal to his
very soul, and it is generally then that he bursts out into
satires. It may be said of all his satires that whereas Dryden
makes his victims look ludicrous by associating them with
heroes of epic grandeur and Pope reduces them to the level
of worthless vermin, Iqbal like Byron simply depicts them as
they are.
No study of Iqbal’s poetry can be complete without a
reference to his long poems, most of which come under the
category known as Mathnavis in Urdu and Persian poetry.
There are critics who maintain that a long poem is a
contradiction in terms, because according to them poetry is
essentially the language of excitement, and as excitement is
always of brief duration there can be no such thing as a long
poem; while the force of this argument cannot be totally
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denied it must be said that this criticism of long poems is to a
certain extent based on a misunderstanding of the true nature
of poetry. While the universal appeal of short poems cannot
be denied, it must be admitted that long poems by giving the
poets an opportunity for sustained effort provide a truer test
of his art. While it will be wrong to say that the excellence of
a poem depends upon its length, it can safely be said that a
long poem can be successfully composed only by a great
poet. Amongst important Mathnavis of Iqbal may be
mentioned:
A srar-i-Khudi
Rumuz-i-Bekhudi
Gulshan-i-Raz Jadid
Javid Namah

The first two can be classified as metaphysical, and the
third as philosophical. While Javid Namah is an epic poem.
Many students of Iqbal have classified A srar and Rumuz also
as philosophical poems. There is actually no harm in treating
all these poems as philosophical, but we have to bear in mind
the strong prejudice against all which is supposed to be
philosophic, although this prejudice is actually based on a
misunderstanding. A srar-i-Khudi was first published in 1915. It
described fundamental principles affecting the development
of human personality. The poem attracted world-wide
attention after its translation in English by Professor R. A.
Nicholson of Cambridge. In his introduction to the
translation Professor Nicholson remarks:
The artistic quality of the poem is remarkable when we
consider that its language is not the author’s own. I have tried
to preserve as much of this as a literal translation would allow,
Many passages of the original are poetry of the kind that once
read, is not easily forgotten.1

Hailing the advent of perfect man, which is the object of
Iqbal’s philosophy, the poet says:1

Introduction to the Secrets of the Self. p. X X X
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“Appear, O rider of destiny,
Appear, O light of the dark realm of change,
Silence the noise of the nations,
Imparadise our ears with thy music;
Arise and tune the harp of brotherhood,
Give a message of peace to them that seek battle;
Mankind are the cornfield and thou the harvest,
Thou art the goal of life’s caravan.
(Translation by Professor R. A . Nicholson)

In Rumuz Iqbal has described the basic principles on
which the organisation of ideal human society should be
based. An English translation of the poem by Professor A. J.
Arberry, has been published.
Gulshan-i-Raz Jadid deals with abstruse mystical problems;
the poet sets himself nine questions, and then goes to give
replies to them. In spite of the philosophical character of the
poem poetical fluency is remarkable.
But amongst mathnavis Iqbal’s magnum Opus is Javid
Namah. As has been remarked above it is an Oriental Divine
Comedy and in it Iqbal visits the various planets and even the
Empyrean and trans-Heaven. In fact both Dante and Iqbal,
through the allegory of a vision, attempted to depict the
destiny of human soul. Recent researches have established it
beyond all doubts that Dante was mainly indebted to Muslim
sources for the original conception of his poem. Dante’s
poem is divided into three parts, each part dealing with
Inferno, Purgatorio and Paradiso. In Paradiso Dante visited
the seven spheres, the Heaven of Five Stars, Primum Mobile
and the Empyrean Iqbal does not visit Inferno and
Purgatorio, and instead of seven planets he visits only six.
Then he does not visit the Fixed Stars and the Primum
Mobile, but visits the Empyrean. It took Dante ten years to
write the Divine Comedy which consists of 14,000 lines. It
took Iqbal 3 years to write Javid Namah and the poem
contains 4,000 lines. Thus it will be seen that Iqbal has
worked on a smaller canvas than Dante. But both have
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produced great masterpieces which will continue to delight
humanity for ages to come. Divine Comedy is the great epic
of mediaeval catholicism as Javid Namah is an epic dealing
with the order that Islam contemplates.
In Javid Namah, Iqbal accompanied by Rumi, who is to
him what Virgil is to Dante, visits the planets and meets
historical personalities who in their dialogues illustrate eternal
truths. The poet first visits the Moon. Here Rumi introduces
Iqbal to a Hindu sage known as Jehan Dost. Rumi tells Jehan
Dost that for mankind the way to progress lies through the
synthesis of Eastern and Western cultures; unfortunately East
has been concentrating on the spiritual and neglecting the
material, while West has been concentrating on the material
and neglecting the spiritual.
“The East saw God and failed to see the world of matter,
The West got embroiled in the world and neglected God.

From the Moon the poet, with his guide is transported to
the sphere of Mercury. Here he meets Jamaluddin Afghani
and Said Halim Pasha, the two persons who played an
affective role in Eastern affairs in the nineteenth century.
Rumi tells the poet that the East has not produced greater
persons than these two and introduces Iqbal as Zinda Rud or
the Living River, a name that the poet uses through the
poem. While the poet describes the mistakes which Eastern
nations, especially the Turks, the Persians and the Arabs are
making in aping Western manners and methods without
discrimination, Afghani explains Communism and
Imperialism pointing out the defects of the two. Said Halim
Pasha compares the East and the West and emphasises the
fact that the salvation of mankind lies in the synthesis of
Eastern and Western cultures:
In the West Intellect is the source of life,
In the East Love is the basis of life;
Through Love intellect grows acquainted with Reality,
And Intellect imparts stability to the work of Love.
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Arise and lay the foundations of a new world,
By wedding Intellect to Love.

Later on Afghani elucidates the basis of the world order
according to the Quran. In this order no distinctions of
colour and race are recognised and the basis of culture is
provided by respect for mankind and a study of Nature. The
women here live simple lives and the vices of the modern
world are unknown, and great importance is attached to the
spiritual values of things. Afghani then exhorts the poet to
communicate to the Russian people his message in which he
compares Islam with Communism. While there is much in
common between Islam and Communism, Islam suffers from
the fact that its adherents do little more than lip service to its
life-giving tenets and never try to apply in actual life its
doctrines. On the other hand Communism is entangled in
materialism and attaches no importance to spiritual values. If
Communism recognises the spiritual basis of life and faith in
God it will be rid of all its defects which are acting as a slag
on the wheel of humanity’s progress.
From Mercury the poets are transported to Venus where
he visits the abode of ancient gods. These gods are happy that
religion and faith are losing ground before the dark forces of
materialism and irreligiousness.
From Venus the poets are taken to Mars where they
meet an astronomer. Iqbal finds here that although the
people living on Mars surpass the Western nations in the
study of sciences and arts, the materialistic tendencies of
modern Europe characterised by a loss of faith in God, are
not noticeable. The sage of Mars tells the poet that they had
their Adam in Barkhiya whom their Satan, locally known as
Farzmarz, tried to mislead, but Barkhiya through faith was
able to resist the guiles of this Principle of Evil, and so the
Almighty in His munificence bestowed on the people the
world of Mars. The capital of Mars is Margadin and the poet
describes in beautiful language this city. Here one finds no
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coinage, no machines, no demonstrations of militarism and
no false propaganda All labourers enjoy the fullest benefit of
their labour and the glaring defects which characterise
capitalism in our world are not known. Before leaving Mars
the poet meet the virgin from Europe brought to Mars by
Farzmarz to create confusion and trouble. This woman
exhorts the women of the planet to defy men and not to
submit to them either in the form of matrimony or otherwise.
The poet is then taken to Jupiter where he meets some
very interesting personalities— the Indian poet Ghalib, the
Persian poetess Tahira, and the mystic Mansur Hallaj: and
while the poet is engaged in conversation with these Satan
appears on the scene. While the poet’s talks with all these
persons are very interesting and significant, his discourse with
Satan elucidates the principle of evil in the life of man. The
description of Satan’s character is attempted by the poet in
several poems, but it is beautifully amplified in Javid Namah.
He is an egotist, for instance when he takes credit for helping
in the development of man by raising him from a position of
servility to one of freedom. He complains to God about the
weak nature of man, who falls such an easy prey to his guiles
He wants a strong adversary so as to be able to measure his
strength His triumphs over man have made his life
monotonous.

چیہ ہک از  مک نم رس بیر اتنتف
مشچ از وخد تسب و وخد را در اینتف
اے جداودن وصاب و یاوصاب
نم دشم از تبحص آدم خراب
رطفت او اخم و زعم او فیعض
ت
یاب کی رضمب اینرد اںی رحفی
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تبعل آب و لگ از نم یباز ریگ
1

ریپ

ک
اینید وکدیک از رمد
یم

O Master of all- - those in the right as well as those in the
wrong;
Association with mankind has debased me,
Man never fails to comply with my behest;
He closes his eyes to himself and never discovers the self;
His nature is immature and his resolve is weak,
This adversary cannot stand even one blow from me;
Take back from me the doll of water and clay;
An old man cannot be expected to idulge in childish pranks.

From Jupiter the poet is transported to Saturn where he
meets traitors who have betrayed their own countries and
masters — Mir Jafar of Bengal and Sadiq of Deccan. The two
traitors give a description of their pitiable condition in
pathetic terms. Even hell did not want to pollute its scorching
flames with the bodies of such ignoble creaturesAfter Saturn the poet reaches the Trans Heaven region
or the Empyrean where he meets the German philosopher
Neitzsche, who tried all his life to grasp Godhood, but failed,
because he relied mainly on intellect. After meeting Neitzsche
he goes to Paradise — a world without any directions and
without day and night. Here he seens the mausoleum of
Sharafun Nisa, the daughter of Abdus Samad, Governor of
the Punjab. Sharafun Nisa represents ideal womanhood Later
on he meets Syed Ali Hamadani— a saint from Kashmir, and
Tahir Ghani, a poet from the same region. Tahir Ghani refers
to the sale of Kashmir by the British to Gulab Singh in the
following touching lines:

یباد ابص ارگ ہب وینجا زگر ینک
رحےف ز ام ہب سلجم اوقام یباز وگےئ
ت
داقہن و تشک و وجےئ و ایخیباں فروچتتدد
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 725.
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O breeze if you pass by Geneva,
Convey this message of ours to the League of Nations
They sold peasants, crops, rivers and gardens,
short, sold a noble nation and so cheap at that.

The poet then meets the Hindu poet Bhartarihari and
three Eastern potentates, Nadir Shah, Ahmad Shah Abdali,
and Tipu Sultan. Ahmad Shah Abdali refers to the growing
tendencies in Eastern countries to adopt Western methods of
living and points out that this is not necessary for purposes of
progress:

تمکح از عطق و بی کرید اجہم تسین
امعن ملع و رنہ امعہم تسین
رشق را از وخد بیرد دیلقت رغب
2

یب کاید اںی اوقام را دیقنت رغب

The poet then leaves the Highest Paradise, but before he
leaves the Houris request him to recite a few lines, which he
does. Finally the poet see an illumination of Divine Glory and
says that the world is full of so many imperfections and
iniquities that it hardly becomes the Almighty. A reply comes
from the Almighty:

ت
چتکست وبدن داین اے رمد بیجن
از امجل ذات قح بیردن بیصن
وش

الخق

وش

آافق

وش

اتشمق

ریگدنۂ

زدنۂ؟
ام

وچمہ

ہرہک او را وقت قیلخت تسین
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 750.
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 766.
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خ اکفر و زدنقی تسین
شیپ ام ب ر

What is ‘To be’? Do you know noble man?
To partake of the Beauty of Divine essence;
Art thou alive? Be eager, be creative:
Like us encompass the whole Universe;
He who lacks the power of creation
Is naught to us but an atheist and an agnostic.

Finally Iqbal requests the almighty to reveal to him the
destiny of nations. This led to the Vision when Divine Glory
and Beauty pervaded all and His Glory revealed everything to
the poet. This is a great spiritual experience!
It will be seen that Javid Namah is a grand poem. It is not
possible to attempt a critical survey of the poem here, but
some of its outstanding features deserve mention. The most
noticeable feature is the marvellous variety of effect produced
by the introduction of lyrical interludes. These lyrical
interludes serve to heighten the effect of variety by providing
change in rhythm and style at intervals. The second
characteristic is the complete absence of any conscious and
laboured effect on the part of the poet. The poet strikes a
lofty note without any effort. There is no doubt that the
poem is one of the classics of the world. It has already been
translated in German, Italian and English, and it can be
hoped that translation in other leading languages of the world
will follow.
This brief survey of Iqbal’s poetry will show that all
those who turn to it will find in it that wealth of thought and
beauty of art not often met even in the greatest poets of the
world The secret of this great artistry is a combination of
classicism and romanticism. Iqbal started as a classicist, but
soon remanticism attracted him. And we see in Iqbal that
balanced classicism and romaticism which only a genius like
that of Iqbal or Goethe could achieve.
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 779.
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While dealing with his poetic art we have referred to
Iqbal’s philosophy. In his conception of art Iqbal is a
functionalist and believes that the principle of all art is life
itself. Thus his philosophy of life is nicely and artistically
enshrined in his poetry. Professor R. A. Nicholson says about
Iqbal:
“During his stay in the West he studied modern
philosophy, in which subject he holds degree from the
University of Cambridge and Munich. His dissertation on
The Development of of Metaphysics in Persia, an illuminaling
sketch, appeared as a book in 1908. Since then he has
developed a philosophy of his own.”
Iqbal’s philosophy is the philosophy of Self. According
to Iqbal: “Throughout the entire gamut of being runs the
gradually rising note of egohood until it reaches perfection in
man.” The question naturally arises as to what is Self. How is
it related to the human body and to the objective world? Self
is a sort of system or unity of psychic experiences or
activities, and it reveals itself as a unity of mental states. A
characteristic of unity of the Self or Ego is its essential
privacy, which reveals uniqueness of every ego. Another
characteristic of the Ego is its finitude; this finitude means
that we have another reality determining the finitude.
Self is directive in its essential nature. The life of the Self
lives essentially in its will attitudes. The life of the Ego
develops from the basis of the physical organism which
reacting to environment slowly builds up a systematic unity of
experiences but the question arises: What makes the emergent
emerge? According to Bergson emergence is due to a vital
urge, non-mechanical, non-teleological. But this does not
satisfy all, and the explanation offered by theism is perhaps
more satisfying. According to the theists God is not only
transcedent but also the emergent force, which is constantly
producing or creating new emergents within spatio - temporal
order. Iqbal accepts this view. Another characteristic of the
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Ego is its spontaniety. The acts comprising the body repeat
themselves. Body is accumulated action or habit of the soul
and as such undetachable from it. The system of experiences
we call soul or Ego is also a system of acts. This does not
obliterate the distinction of soul and body; it brings them
close to each other. So far we have dealt with the reality of
the Self, its finitude, its emergence and its evolution from a
physical basis, but the Self is still a concept. And now the
question arises as to whether we can go any further?
According to Iqbal we can intuit the Self. Intuition of Self
confers on us the conviction of permanent reality of our own
self. Furthermore, the intuition of the Self is open to us all.
It will be seen from the above that the Ego has to
confront a non-ego at every step. So the question arises: Is
the activity of the Ego determined by its own self or things
external to it, that is are we free or not? Iqbal believes in the
freedom of the Ego, and is supported in this not only by
religion but also by modern physics. Furthermore, the
freedom of the Ego can be directly intuited It is the Ego
which evaluates thought and all evaluation is free. So the
thinking subject is free. Further all our activity is teleological.
Our life is life of purposive activity, but the purpose is of our
giving. The Ego is limited by its inner possibilities, but the
degree of freedom is relative and by evolution and
development the ego can acquire more and more freedom.
The Ego is not only free, it is also immortal. Before
understanding immortality we have to realise the nature
of time. As for Bergson so for Iqbal, the Self has two
aspects. While Bergson calls these aspects the
fundamental self and social self, Iqbal, more
appropriately, calls them the appreciative self and the
efficient self. The appreciative self lives in pure
duration, in eternity, w hich means change w ithout
succession. Its life consists in movement from
appreciation to efficiency, from intuition to intellect,
from pure duration to serial time w hich can be

Iqbal— The Architect of Pakistan

209

measured by days and nights. Thus it will be seen that
the time of the ego is different from the time - span of
the physical w orld. True time duration belongs to the
E go alone. Iqbal says, To exist in a pure duration is to
be a self and to be a self is to be able to say “ “ I am “,
only that truly exists w hich can say I am ‘. It is the
degree of intuition of I that determines the place of a
thing in the scale of being.” Thus E go is eternal, it is
immortal and is a permanent element in the scale of
being and existence. But there are egos in w hich
consciousness of egohood only flickers dimly. They
have to w ork and develop before achieving
immortality. Immortality is not ours by right; it is to be
achieved by personal effort. Life offers to the E go a
great scope for personal efforts to achieve the ideal of
immortality, and death is perhaps the first test of life ’s
synthetic activity.
Ego can live only in a state of tension, and relaxation is
fatal for it. This tension is maintained by constant action,
yearning and desires. Ego must maintain ideals before it and
strive ceaselessly to achieve these. This means very life for the
Ego. But to achieve a higher degree of freedom and to attain
immortality the Ego has to develop. There are certain forces
which help in the development of the Ego, notable amongst
them being 1. Love; 2. Courage. 3, Tolerance. 4, Taking part in
original and creative activities. Iqbal uses the word ‘Love’ in a
very wide sense. According to him it is a cosmic assimilative
force which helps the human ego in its development towards
immortality. Love is the regenerating spirit of the universe
which helps in cutting the Gordian knot of all human
perplexities, and provides an antidote to all human vices. Its
highest form is the creation of values and ideals and the
endeavour to realise them.
Without courage it is impossible for man to achieve
anything really important in this world. Courage does not
consist merely in facing manfully physical dangers. There is
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greater courage required in not losing faith in one’s ideals
when things go wrong. In times of stress and torment
courage provides a sheet - anchor for human character, a
pivot round which other virtues revolve.
If every member of a society is to develop his
individuality to the fullest extent, intolerance will only lead to
perpetual quarrels and conflicts. As Iqbal has remarked:“The principle of the Ego sustaining deed is respect for
the Ego in myself as well as in others”. (Lectures p. 113),
Originality and creativeness lead to the fortification and
development of Ego, and although these are not given to us
all in equal measure, still every Ego has an urge to create. The
creative element in man raises him to the divine plane, and
frustration of the creative element distorts human character.
As against the forces which help the development of the
Ego there are forces of a negative character which retard its
development. The most important among these are fear and
begging.
By encouraging influences which fortify the Ego and by
avoiding or suppressing forces which weaken it the Ego goes
from strength to strength. In this evolutionary process the
human Ego has to pass through three stages:1. Obedience to Law;
2. Self - control, which is the highest form of Self consciousness or egohood.
3. Divine vicegerency.
To the Ego that is properly disciplined and suitably
fortified, the first stage is represented by a phase in which
obedience to law comes unconsciously. Obedience to law
tends to prepare the Ego for the second phase where it
acquires perfect self - control. Sell-control in its turn prepares
the Ego for the final stage: Divine vicegerency. The
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vicegerent of God on earth is the completest Ego, the goal of
humanity, the acme of life both in mind and body.
Thus it will be seen that Iqbal not only deals with the
nature of the Self, its reality, freedom and immortality, but
also lays down a regimen for its evolution and development.
Following this regime every human Ego can become a
Perfect Man. Now this Perfect Man cannot live in isolation.
He has to live in a society along with others. So Iqbal
prescribes the essentials of a society which will not only bring
out the best in the human Ego, but will allow it to play its
legitimate role in the uplift of mankind. According to Iqbal
this society must be based essentially on spiritual
considerations such as Tauhid (monotheism) and Risalat
(inspired leadership or Prophethood). It must have a code for
the guidance of the individuals, and a centre, and must gain
supremacy over the forces of nature by studying sciences.
Society based on these considerations acquires timelessness
and becomes eternal. Describing the relations of an individual
and society Iqbal says:

ت
ت

ت
فرد را رطب امجع رتمح ا

وجہ او را امکل از تلم ا
ر
ت
ت
فرد ای ادنر امجع  م وشد
رطقۂ وتعس بلط زلقم وشد
ت
فرد اہنت از اقمدص اغلف ا
1 ت
وقشت آیگتفش را املئ ا
To an individual, attachment to a group is a blessing,
His potential worth attains perfection from the group:
When an individual identifies himself with a group,
The drop in its quest for expansion becomes an ocean;
The lone individual is unaware of objective;
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 86.
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His strength is prone to disintegration.

It will be seen that Iqbal takes a balanced view of relations
between the individual and the society, and maintains that the
growth of a full and free personality is impossible unless it
draws its spiritual sustenance from the culture of the group to
which it belongs. On the other hand the group in its own
interest owes a duty to the individual and should interfere
with his development as little as possible and that only when
the common good demands it.
Having described the nature and characteristics of the
Ego and its relation with the society Iqbal goes on to deal
with its relations with the objective world. Pantheists declare
that the material world is unreal and illusory. Iqbal differs
from this view. According to him the external world exists
and is real. The physicists hold that its nature is material.
Iqbal does not agree with this view also, According to Iqbal
the nature of matter cannot be revealed either by sense
preception or by thought. Bergson claims the knowledge of
universe by intuition. Iqbal differs from Bergson, and as he
does not claim the knowledge of the universe by intuition he
falls back on analogy. On the anology of the self physical
world too exists in time, But time is a peculiar possession of
self only, so the world must be regarded as a unique self. The
universe then, on the analogy of our self, is of a free creative
character. It is of the nature of life. All life however, is free,
creative and original. The universe therefore is a creative
universe which is bursting and burgeoning at every point.
There is no final state to the universe.
It has often been alleged by certain thinkers that Nature
is inimical to man, and therefore it is our duty to escape it in
order to save our spirit. This alleged incompatibility between
the demands of matter and the demands of spirit gave rise to
some most undesirable ideas regarding man’s relations with
the universe. True self-development, according to the Quran,
would come not by renunciation but through proper
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adjustment of man’s relations to the external world. Human
self must not turn its back to the material world, but must
gain dominance over it by establishing a proper adjustment
and relationship.
Having determined the nature of the universe there
remains the fundamental problem which has worrie
philosophers and thinkers in all ages, the nature of God, the
Ultimate Ego. From the very consideration that the universe
is a self, intelligent and purposeful, we are driven to assume
the existence of an all-comprehensive Ego. Now the question
arises what is the relation of the Ultimate Ego with the finite
Ego.
According to Iqbal the Ultimate Ego holds the finite
egos in its own self, without obliterating their existence. This
leads to the conclusion that the Ultimate Ego is not
transcendent as conceived by anthropomorphic theists. On
the other hand He is immanent. But on the analogy of the
self the Ultimate Reality has an Egohood, that is to say He
has consciousness of His own I-am-ness like us, but this ‘Iam-ness’ does not lie within the grasp of our experience.
Thus the Ultimate Ego is transcendent also. In short,
Ultimate Ego is transcendent as well as immanent and yet
neither one nor the of other. But for various reasons Iqbal
emphasises the transcendence rather than the immanence of
the Ultimate Reality.
Thus it will be seen that in his philosophy of Self Iqbal
has not only laid down the details of the regimen that the
human self has to follow for its development, he has also laid
down the rules for the organisation of an ideal society in
which human Ego gets optimum conditions to develop
individually and socially. Following this regimen and placed in
this environment it is impossible to conceive of any limit to
its expansion. In its relations to the objective world the
relationship is of increasing dominance, while in its
relationship to itself it is of continuous expansion or
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development. But dominance and expansion are not to be
regarded as two distinct processes; they are actually two
aspects of the same process. Human ego is helped in this dual
process of dominance and expansion by having a true
conception of God— the Ultimate Ego.
It will be seen that Iqbal’s philosophy shows the way to
the evolution of that ideal human society for which man is
yearning since the dawn of creation. Different cultures and
different civilisations have in the past attained great heights
but their life lacked balance, and so these cultures have
disappeared leaving mere indications of their glorious
achievements. Humanity is passing through a state when its
very survival is threatened. How can we preserve our
progress and save humanity from the fate which is staring it
in the face? By working on the philosophy of Iqbal which is
so beautifully enshrined in his gorgeous poetry and other
writings. It will be seen that Iqbal’s ideas are in complete
consonance with the teachings of the Quran. The question
will then be naturally asked that if Quran shows the way to
haman progress and happiness why has the Islamic Society
failed to achieve these objects? According to Iqbal the reason
for this is failure of the Muslims to reinterpret the Quran in
the light of a developing universe So he turned his mind to
the reconstruction of religious thought in Islam. During 1928
and 1929 he understook a series of lectures on this subject
which are now published in the form of a book. Describing
the impact of modern Western thought on Islam Iqbal says in
one of his lectures:The most remarkable phenomenon of modern history,
however, is the enormous rapidity with which the world of
Islam is spiritually moving towards the West. There is nothing
wrong in this movement, for European culture on its
intellectual side, is only a further development of some of the
most important phases of the culture of Islam. Our only fear
is that the dazzling exterior of European culture may arrest
our movement and we may fail to reach the true inwardness
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of that culture. With the re-awakenimg of Islam, therefore, it
is necessary to examine, in an independent spirit, what Europe
has thought and how far the conclusions reached by her can
help us in the revision and if necessary, reconstruction of
theological thought in Islam.”

But Iqbal never claimed that his interpretation of Islam was
the last word on the subject. He says:
It must, however, be remembered that there is no such thing
as finality in philosophical thinking. As knowledge advances
and fresh avenues of thought are opened, other views, and
probably sounder views than those set forth in these lecturers
are possible. Our duty is carefully to watch the progress of
human thought, and to maintain our independent critical
attitude towards it.

In his lecture on “The Human Ego— His freedom and
immortality” he further says:
The only course open to us is to approach modern knowledge
with a respectful and independent attitude, and to appreciate
the teachings of Islam in the light of that knowledge, even
though we may be led to differ from those who have gone
before us.

An interesting question is whether Iqbal was in religious
matters a reactionary or a reformer. Different writers have
judged him differently. All those who have studied his
writings and even his poetry will not hesitate to call him a
reformer and even a revolutionary. Iqbal devotes a full
chapter to the “Principle of Movement in the Structure of
Islam” discussing the doctrine of Ijtehad— right to exercise
independent judgement and interpretation of law in the light
of changed and changing circumstances
He says: “The ultimate spiritual basis of all life, as conceived
by Islam is eternal and reveals itself in variety and change. A
society based on such a conception of Reality must reconcile
in its life, the categories of permanence and change. It must
possess eternal principles to regulate its collective life; for the
eternal gives us a foothold in the world of perpetual change.
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But eternal principles when they are understood to evaluate all
possibilities of change, which, according to the Quran, is one
of the greatest signs of God, tend to immobilise what is
essentially mobile in its nature”.
(Lectures, p 140)

Further on he says:
The closing of the door of Ijtehad is pure fiction suggested
partly by the crystalisation of legal thought in Islam and partly
by that intellectual laziness which especially in periods of
spiritual decay turns great thinkers into idols. If some of the
latter doctors have upheld this fiction, modern Islam is not
bound by this voluntary surrender of intellectual
independence. It is therefore, necessary that the social order
of Islam should not be allowed to become static, sticking to
the letter that killeth and ignoring the dynamic spirit that
keepeth alive.
(Lectures, p. 168)

There are certainly some critics who have only seen his
insistence on religious basis of culture or a criticism of the
Western culture especially as it is not based on spiritual
considerations, and they are equally vehement in calling him a
reactionary. If at times he appears to be a reactionary it is so
because he sees in the past some eternal values, and he insists
on revealing them not only to his people but to the world.
There is no doubt that with moving times there is much in
the past of which society is well rid, but there is much of
which a society can disregard only at its peril. He is a
reformer because he does not fail to detect in future great
values which the society must adopt.
In his lecture on “Spirit of Muslim Culture” Iqbal says
that Greek thought in no way determined the character of
Muslim culture. According to the Quran the inner experience
is only one source of human knowledge, the other two
sources being Nature and History, and it is in tapping all
these sources of knowledge that Islam is seen at its best. The
most important characteristic of Muslim culture is insistence
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on a dynamic conception of the universe. It is one of the
most essential teachings of the Quran that nations are
collectively judged and suffer for their misdeeds here and
now. In order to establish this proposition the Quran
constantly cites historical instances and urges the reader to
reflect on the past and present experiences of mankind. Two
ideas form the basis of the Quranic teachings in this
connection:—
1. The unity of human origin. “And we have created you
all from one breath of life.”
2. A keen sense of the reality of time, and the concept of
life as a continuous movement in time.
If the true significance of these basic principles is borne in
mind by the leaders of mankind, the world will be a different
place to live in. In his lecture on “Is religion possible?” Iqbal
says:
“And religion, which in its higher manifestations, is neither
dogma, nor priesthood, nor ritual, can alone ethically prepare
the modern man for the burden of the great
217 ranscendent 217 y which the advancement of modern
science necessarily involves and restore to him that attitude of
faith which makes him capable of winning a personality here
and retaining it hereafter. It is only by rising to a fresh vision
of his origin and future, his whence and whither, that man will
eventually triumph over a society motivated by inhuman
competition, and a civilization which has lost its spiritual unity
by its inner conflict of religious and political values.”

What is necessary today is that the work of
reconstruction started by lqbal should be pursued. This will
be the sincerest tribute we can pay to his memory.
On August 14, 1947, there came into existence a new
State-PAKISTAN. Iqbal was one of the first men to conceive
this State, and it was he who first announced from the
platform of Muslim League, the largest and oldest political
organisation of the Muslims of the Indo-Pakistan sub-
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continent, that a division of the sub-continent into two states
provided the only solution of the political, religious, and
communal troubles with which the country was faced. Iqbal
also played a momentous part in the actual creation of
Pakistan. But to understand his politics and the part played by
him in the creation of Pakistan it is necessary to understand
the historical background of Muslim connection with the
Sub-continent.
The first Muslim invasion of the Sub-continent took
place in 712 C. E. under the leadershisp of a young intrepid
general Mohammad Bin Qasiin. This invasion resulted in the
conquest of Sind, a province of Indo-Pakistan Sub-continent,
and a majority of the inhabitants of Sind have remained
Muslim until the present day. This invasion by Mohammad
Bin Qasim was followed by invasions from the north by
Sultan Mahmud Ghazni, who invaded the Sub-continent
seventeen times from 999 to 1025. Mahmud succeeded in
annexing the Punjab. In the course of time the house of
Ghazna was supplanted by the dynasty of Ghor. Shahabuddin
Ghori, a scion of the dynasty, conquered the kingdom of
Delhi in 1192. From 1192 to 1526 five Turkish or Afghan
dynasties ruled at Delhi. After the decay o’ the Turkish or
Afghan dynasties at Delhi the Muslim dynasties in the Subcontinent were no longer concentrated in Delhi, but were
represented by the Sultans of Bengal, Jaunpur, Gujrat and
Malwa.
The Hindu society, which was politically disorganised
and socially degenerate, when it first came in contact with
Islam began a process of organisation and recovery. But
Hinduism failed singularly to absorb Islam as it had done
with other ideological, sociological and religious systems with
which it had come in contact earlier. Thus in spite of good
neighbourliness a spirit of antagonism subsisted from the
beginning. The Moghuls succeeded the Turks-Afghans in
1526, and their effective rule lasted from 1526 to 1707 with a
short break. Aurangzeb was the last of the great Moghuls, and
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his death was followed by the disintegration of the Moghul
empire. The Marathas appeared in Central and Western India.
Sack of Delhi by Nadir Shah further served to weaken the
Moghul hold, and subsequently the strength of the British,
French and Dutch settlements developed. A number of
Muslim successor states also grew about this time.
But as soon as East India Company had disposed of its
European rivals it began absorbing both Hindu and Muslim
states. The political and economic downfall of the Muslims
that had set in after Aurangzeb’s death, reached its
culmination in the nineteenth century, and Islam after six
centuries of domination found itself reduced to a position
which was most depressing. For the Muslims the situation
was truly desperate and Islam on the Sub-continent had now
to find a new place or perish. The man who saw this most
clearly was Syed Ahmad Khan, founder of the Aligarh
movement. This great man worked hard in every way possible
for the moral and educational uplift of his people. Some
leaders especially Nawab Habibullah of Dacca, Viqarul Mulk
and Mohsinul Mulk came forward and founded the Muslim
League in 1906, the object of which was to safeguard the
political rights of the Muslims. A deputation of the elder
statesmen of the Muslims waited upon Lord Minto,
Governor General of India, and pressed for separate
electorates for the Muslims and effective representation in the
legislative Councils of the country. Similarly a deputation
waited upon Lord Morley, the Secretary of State for India in
London, in 1909. Political reforms, generally known as
Morley-Minto Reforms, were introduced in 1909 and under
these reforms the right of separate electorates and reserved
seats was conceded to the Muslims. This recognised the
existence of two separate groups or nations in the country.
Morley-Minto Reforms were followed by MontagueChemsford Reforms in 1917, under which a diarchical form
of Government was introduced, some departments of
Governments being handed over to popular ministers. The
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treatment meted out to the Muslims by the Ministers was in
most cases neither fair nor equitable. This left them baffled
and frustrated. In the wake of political coercion, economic
boycott, and other disabilities inflicted on the Muslims by the
majority community, Hindu-Muslim riots followed, and
assumed a form of civil war.
In a series of All Parties Conferences and Unity
Conferences several attempts were made to draft an agreed
constitution for the Sub- continent, but they all failed. It was
at this stage that Iqbal came out of his seclusion to take an
active part in the politics of the country. He began taking a
leading part in the political life of the country and joined the
Punjab Muslim League. He was elected to the Punjab
Legislative Council in 1927. But as pointed above the
momentous event was his selection to preside over the
deliberations of the Muslim League, the leading political
organisation of the Muslims of the Subcontinent, in 1930 at
its annual sessions held in Allahabad. It was in his Presidential
speech that Iqbal declared:—
I would like to see the Punjab, North West Frontier province,
Sind and Baluchistan amalgamated into a single state. Self
Government within the British Empire or without the British
Empire, the formation of a consolidated North West India
Muslim State appears to be final destiny of the Muslims, at
least of North West India.

In a letter to Quaid-i-Azam Mohammad Ali Jinnah, Iqbal
wrote on 28th May, 1931:
… After a long and careful study of Islamic Law I have come
to the conclusion that if this system of law is properly
understood and applied, at least the right to subsistence is
secured to everybody. But the enforcement and development
of the Shariat of Islam is impossible in this country withont a
free Muslim State or States. This has been my honest
conviction for many years and I still believe this to be the only
way to solve the problem of bread for Muslims as well as to
secure peaceful India. If such a thing is impossible in India,
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the only other alternative is a civil war which as a matter of
fact has been going on for some time in the shape of HinduMuslim riots. I fear that in certain parts of the country, e. g.,
North West India, Palestine may be repeated. Also the
insertion of Jawaharlal’s socialism into the body- politics of
Hinduism is likely to cause much blood-shed among the
Hindus themselves. The issue between social democracy and
Brahmanism is not dissimilar to the one between Brahmanism
and Buddhism. Whether the fate of socialism will be the same
as the fate of Buddhism in India I cannot say. But it is clear to
my mind that if Hinduism accepts social democracy it must
necessarily cease to be Hinduism. For Islam the acceptance of
social democracy in some suitable form and consistent with
the legal principles of I slam is not a revolution but a return to
the original purity of Islam. The modern problems therefore
are far more easy to solve for the Muslims than for the
Hindus. But as I have said above in order to make it possible
for Muslim India to solve these problems it is necessary to
redistribute the country and to provide one or more Muslim
states with absolute majorities. Don’t you think that the time
for such a demand has already arrived. Perhaps this is the best
reply you can give to the atheistic socialism of Jawaharlal
Nehru. Anyhow I have given you my own thoughts in the
hope that you Will give them serious consideration either in
your address or in the discussions of the coming session of
the League Muslim India hopes that at this serious juncture
your genius will discover some way out of our present
difficulties.”
As remarked above in 1931 Iqbal attended the Round Table
Conferences held in London to find a solution to the political
problems of Indo- Pakistan Sub- continent. In his speech to
the Muslim Conference (1932) he remarked:—
“Politics have their roots in the spiritual life of a man. It is my
belief that Islam is not a matter of private opinion. It is a
society, of if you like a civic church. It is because present day
political ideals, as they appear to be shaping themselves in
India, may affect its original structure and character that I find
myself interested in politics.”

In 1937 he wrote to the Qua id-i-Azam
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A separate federation of Muslim provinces reformed on the
lines I have suggested above is the only course by which we
can secure a peaceful India, and save Muslims from the
domination of non-Muslims. Why should not the Muslims of
North West India and Bengal be considered as NATIONS
entitled to self- determination just as other nations in India and
outside India are.

As a result of all this the Muslim League met in Lahore
and passed on 23rd March, 1940 what is today known as the
PAKISTAN resolution. It was left to Quaid-i-Azam and his
lieutenants to give a practical shape to Iqbal’s dream.
Although he did not live long enough to see the creation of
Pakistan, the important role that he played in the achievement
of Pakistan will be appreciated from the following massage
which Quaid-i-Azam Mohammad Ali Jinnah sent to his son
on his death:—
To me he was a friend, guide and philosopher, and during the
darkest moments through which the Muslim League had to go
he stood like a rock, and never flinched one single moment.

In his foreword to Iqbal’s letters the Quaid-i-Azam
wrote in 1943:—
It was a great achievement for Muslim League that its lead
came to be acknowledged by both the majority and minority
provinces. Sir Muhammad Iqbal played a very conspicuous
part, though at the time not revealed to public, in bringing
about this consummation.

Iqbal was essentially a seer and a political statesman, and
it is no doubt true that he was no match for the intrigues and
machinations of political adventurers, but there is no doubt
that his foresight, integrity and sincerity enabled him to show
his people the way to the acquisition of a homeland. He never
lost courage even when his political rivals reduced him to a
hopeless minority. He had faith in Quaid-i-Azam Mohammad
Ali Jinnah and confidence in his people.
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As has been remarked above it is impossible to sketch
the versatile personality of Iqbal in a brief talk. We have
already dealt with him as a poet, philosopher, religious
reformer and as a politician but a reference must be made to
his role as an educationist. Iqbal served in the Educational
Department of the Punjab from 1899 to 1905 till he went
abroad for higher studies, and on return he again worked as a
part – time Professor in Government College, Lahore. But
even after he had severed active connections with the
Education Department, Iqbal continued to take interest in
education all his life. For years he was Dean of the Faculty of
Oriental Studies and Chairman of the Department of
Philosophical studies in the Punjab University About 1910 or
so he wrote an illuminating letter giving his ideas on
educational reforms to the Secretary of the All-India Muslim
Educational Conference, the leading body dealing with the
educational problems of the Muslims of the Sub-continent.
Iqbal’s educational philosophy has already been dealt
with in an illumianating sketch by a well – known
educationist, but the part played by him as an educational
reformer still remains to be described. In 1923 Iqbal was
invited by King Nadir Shah to visit Kabul and to advise the
Afghan Government regarding the educational system of
Afghanistan.
Thus it will be seen that Iqbal played a leading part in di
fferent roles, and has left an impression on the mind of
resurgent Asia which it is difficult to assess at present. Once
when a friend asked him what he was actually doing he
replied that sitting in his small house in a street of Lahore he
was trying to create a new urge for life in the heart of Asia.
For us in Pakistan he represents the highest symbol of our
culture and is regarded with just pride as our true national
poet. But he was more than a poet. There is no phase of our
life in which his many-sided genius does not provide us
guidance. There are not many instances in the history of
mankind of a man born with a mission. To achieve his
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mission Iqbal spurned the prizes that the world covets. And
yet so far we have failed to appreciate the true significance of
his message.
When gathering my chattels I forsook this world, all and
sundry said “We knew him well”. Forsooth none knew about
this traveller, What he said, whom he addressed,

whence he hailed.
It can be truly said of him: “He was not of an age, but
for all times.” He was a seer and could see the dangers
towards which uncontrolled progress in sciences and
disregard of spiritual values could lead humanity. In lines of
rare prophetic vision he warned the European nations of the
results of policies based on imperialism and colonialism.

د کیار رغمب ےک رےنہ واول جدا یک یتسب داکں ںیہن ےہ
رھکا  ےس مت ھجمس رےہ وہ وہ اب زر مک ایعر وہاگ
اہمتری ک ب
ذہتن اےنپ رجنخ ے آ یہ وخد یشک رکے یگ
1

وج شاخ یازک ہپ آایشہن ےنب اگ یایادئار وہاگ

O people of the West, God’s earth is not a shop,
The gold you think to be genuine will now prove to be of low
value
Y our civilisation is going to commit suicide with her own
dagger,
The nest which is made on a frail bough cannot but be
insecure.

1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 167.

15
IQBAL — A SURVEY OF HIS WORK
Amir Shakaib Arselan of Damascus (Syria) once
remarked that Iqbal is the greatest thinker the Muslim world
has produced during the last thousand years. Iqbal’s merits as
an Islamic thinker are recognised by all, but what is often
overlooked is the fact that he was not only a thinker but also
a versatile genius. He was a poet, prose-writer, linguist, jurist,
statesman, educationist, lawyer and an art critic besides a
thinker of great merits. In fact the versatility of his genius
staggers our imagination.
Iqbal was born in Sialkot in Pakistan on the border of
Kashmir in 1877. After a distinguished career at school, he
went to the Government College, Lahore where he studied
Arabic and Philosophy and obtained the degree of M. A. in
1899. After serving for sometime in the Oriental College and
Government College, Lahore, he went to Cambridge for
studies. At the same time he carried out researches in Munich
from where he got Doctorate as a result of his thesis on “The
Development of Metaphysics in Persia,” and also studied law. Iqbal
returned home in 1908 and for sometime he worked as a
teacher and practised law. But finally he decided to
concentrate on law.
Iqbal’s outlook on life underwent two important changes
during his stay in Europe. He developed an utter dislike for
narrow and selfish nationalism which was the root cause of
most political troubles in Europe and his admiration for a life
of action and exertion became more pronounced. He wrote:
The life of this world consists in movement,
this is the established law of the world.
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On this road halt is out of place
A static condition means death.

When leaving England Iqbal warned Europe in lines of
rare prophetic vision of the abyss towards which her
materialism, imperialism and colonialism were leading her.

د کیار رغمب ےک رےنہ واول جدا یک یتسب داکں ںیہن ےہ
رھکا  ےس مت ھجمس رےہ وہ وہ اب زر مک ایعر وہاگ
اہمتری ک ب
ذہتن اےنپ رجنخ ے آ یہ وخد یشک رکے یگ
1

وج شاخ یازک ہپ آایشہن ےنب اگ یایادئار وہاگ

O’ residents of West, God’s earth is not a bargaining counter,
The gold you are thinking to be genuine will prove to be of
low value:
Y our civilisation is going to commit suicide with her own
dagger
The nest which is made on a frail bough cannot but be
insecure.

Iqbal who had already earned a name as a great r oet
before leaving for England wrote on return epoch-making
poems like Shikwa and Jawab-i-Shikwa. In Shikwa Iqbal
addressing the Almighty, asks why the Muslim people are so
backward in spite of the great work their ancestors had done
to spread His Last Message on the earth:

ۂحفص دہر ے یبالط وک اٹم کیا مہ ےن
ونع اناں وک الغیم ے ڑھچا کیا مہ ےن
ریتے ےبعک وک ونیبجں ے اسب کای مہ ےن
ت
ریتے رفآن وک ونیسں ے اگل کای مہ ےن
رھپ یھب مہ ے ہی ہلگ ےہ ہک وافدار ںیہن
1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 167.
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 وت یھب وت ددلار ںیہن،مہ وافدار ںیہن

We erased the smudge of falsehood from the parchment
firmament;
We redeemed the human species from the chains of slavery,
And we filled the Holy Kaaba with our foreheads humbly
bent;
Clutching to our fervent bosoms the Koran in ecstasy;
Y et the charge is laid against us we have played the faithless
part;
If disloyal we have proved, least Thou deserved to win our
heart.

In Jawab-i-Shikwa God the Almighty points out the
reasons why the Muslims have fallen so low:One and common are the profit and the loss the people bear;
One and common are your Prophet, your religion and your
creed;
One the Holy Sanctuary, one Koran, One God you share;
But to act as one, and Muslims— that would every bound
exceed.
Here sectarianism triumphs; class and caste there rule the day;
Is it thus you hope to prosper, to regain your ancient away?

In the end God addressing the poet speaks to the
Muslims in an encouraging strain:—

یک دمحمؐے واف وت ےن وت مہ ریتے ںیہ
2

 ولح و ملق ریتے ںیہ،ہی اہجں زیچ ےہ ایک

Be thou faithful to Muhammad, and We yield Ourselves to
thee;
Not this world alone— the Tablet and the Pen thy prize shall
be.

After these poems Iqbal adopted Persian language as the
medium for his poetry and wrote in 1915 the famous poem
1
2

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 193.
Ibid. p. 237.
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A srar-i-Khudi followed in 1918 by Rumuz-i-Bekhudi. In A srar-iKhudi Iqbal describes in beautiful poetry the philosophy of
ego which is the basis of his philosophy. Iqbal is struck by the
fact that there is individuality in everything that lives or exists;
the stars of heaven and the things of earth are all, according
to Iqbal, individuals and do not merge in each other, but they
do not possess individuality in an equal degree. Individuality
becomes personality in man. Fortification of personality
enables the ego to conquer environment and space on the
one hand and time on the other, and to approach the greatest
Ego of all egoesGod, in His attributes, and thus produce
Superman or as Iqbal terms it Mard-i-Momin. Man who comes
nearest to God is the completest person. Thus Iqbal starts
with a strong faith in the evolution of man. In order to help
this evolution Iqbal considers the following factors
necessary:1. Love;
2. Faqr which can be best defined by the Prophet’s
Traditions: (Faqr is my pride)
3. Courage;
4. Tolerance;
5. Kasb-i-Halal;
6. Taking part in original and creative activities.
In Rumuz-i-Bekhudi Iqbal has described the essential
requirements of an ideal human society. For such a society he
considers the following requirements:—
1. It must be based on spiritual considerations such as
monotheism.
2. It must centre
prophethood.

round inspired leadership or

3. It must possess a code for its guidance like Quran.
4. It must have a spiritual centre like the Kaaba.
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5. It must have a clear objective and according to Iqbal
the objective before the Muslims is the propagation
of Islam.
6. It must strive to gain supremacy over the forces of
nature.
According to Iqbal a society can attain immortality only
by fulfilling these requirements.
In 1928-29 Iqbal delivered a series of lectures on Islam,
which have been published under the title The Reconstruction of
Religious Thought in Islam. These lectures are a precious
contribution to Islamic literature and as soon as they were
published they brought recognition to Iqbal as the leading
thinker in the Muslim world. In these lectures Iqbal has
attempted to reconstruct Muslim religious philosophy with
due regard to the philosophical traditions of Islam and the
more recents in the various domains of human knowledge.
Iqbal boldly challenges the attitude of the Muslim Ulema who
admitting Ijtehad in theory, claim finality for the popular
schools of Muslim Law
Did the founders of our schools ever claim finality for their
reasonings and interpretations? Never. The claim of the
present generation of Muslim liberals to reinterpret the
fundamental legal principles, in the light of their own
experience and the altered conditions of modern life, is, in my
opinion, perfectly justified. The teaching of the Quran that life
is a process of progressive creation necessitates that each
generation, guided but unhampered by the work of its
predecessors, should be permitted to solve its own problem.
(The Reconstruction of Religious Thought in Islam, p. 168)

Iqbal published many other poems in Urdu as well as in
Persian, in which he preached fervently that the salvation for
mankind is to be found only in its response to the message of
Islam. This message is contained in poetry of transcendent
and sublime beauty. His magnum opus is Javid Namah, whose
concept is based on the Meraj or the Ascension of the
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Prophet, and Ibne-Arabi’s Futuhat-i-Mukkia. In a beautiful
passage in Javid Namah Abu Jehl, the inveterate enemy of the
Prophet Muhammad, says in lamenting tones:

داغ

داغ

دمحم

از

ام

ۂنیس

از دم او ہبعک را لگ دش رچاغ
ذمہ او اقعط کلم و بسن
ب
ت
از فرشی و نمر از لضف رعب
در اگنہ او ےکی یباال و تسپ
ایب الغم وخشی بیر کی وخاں تسشن
ناہتخ

رعب

ارحار

دقر

ت
ایب کلفتاان شبح در اسہتخ
ت ت
ایب
ام ک حتتدد
اوسداں
ارمحاں
ردنتخی
دودامےن
ا بٓیروےئ
ت
اںی اسموات اںی ومااخت ایمجع ا
1 ت
وخب یم دامن ہک املسں مردیک ا
Muhammad seared my soul, his breath blew out
The light that radiated from Holy Kaaba;
His faith cut across both fatherland
And nose; denying excellence to both
The Arabs and Quraysh. He even holds;
Both high and low, and with his slave he dines;
He does not recognise free Arab’s worth,
And ever repulsive negroes he befriends;
He mixes the brown with the black, disowns
All noble ancestry. This brother- hood
And this equality are foreign things,
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 642.
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Completely un- Arabian.

Iqbal once said that when poetry is of the man-making
type it is actually an offshoot of prophethood. Of such a type
was his own poetry. For him the gift of song was simply a
means to an end, to convey a message. At first response to
his message was rather disappointing. But the magic of his
breath at last set aflame the smouldering fires of the Millat’s
spirit. Not only did Iqbal gain phenomenal popularity in his
own life-time but what is more important, his poetry brought
about a re-awakening and renaissance of the Muslims of this
Sub-continent in a way that had to be seen to be believed. He
gave them back their self-respect and self- confidence,
analysed and appraised the conflict of the East and the West,
the old and the new, and gave us a new touch-stone as a final
measure of value— the growth and integaration of personality
or the ego. The result was that a radical change came about
among our people in their attitude towards life. The manners
and morality, the religion and philosophy typical of a
subservient people under the yoke of colonialism were
replaced by the nobler ideals of a proud independent people.
Physically we were not free but the spirit was emancipated,
and once the mind has clearly imagined and firmly resolved
an action, the formality of taking place follows as a matter of
course. Within ten years of the death of Iqbal, Pakistan was
achieved. Iqbal, however, lived to see the spiritual revolution
which prepared the way for this consummation. And today
ninety million people of Pakistan regard him with love and
gratitude as their spiritual father. But Iqbal’s concern was not
with one country alone. He was and claimed to be a citizen of
the world. The entire spirit of his poetry is cosmopolitan. To
the West in particular he had some home-truths to tell, from
which it is not to be thought that his condemnation of
Western civilisation was wholesale and unqualified. There was
a great deal in Western culture which he admired, just as there
was much in the Eastern culture which he exposed as
decadent and worthless.
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As we have remarked above Iqbal preached universal
brotherhood of mankind in which all distinctions of colour,
race and nationality will be abolished. In order to attain this
brotherhood he naturally turns to the brotherhood of Muslim
people. That no serious student of Sociology can afford to
ignore Islam as a system will be clear from the following
remarks by Dr. Maude Royden, a Christian Missionary:
The religion of Mohammet proclaimed the first real
democracy ever conceived in the mind of man. His God was
of such 232ranscendent greatness that before Him all worldly
differences were naught and even the deep and the cruel
cleavages of colour ceased to exist… ....... The Muslim, black,
brown, or white alone finds himself accepted as a brother not
according to his colour but his creed.

There is no doubt that discrimination due to colour and
blood differences was spreading amongst the people, and it
was for this reason that Iqbal exhorted the Muslims to
remember:—

ت
ہن ااغفمین و ےن یرک و اتترمی

نمچ زادمی و از کی شاراسرمی
ت
ی ام رحام ا
زیمت رن و وب ب ر
1

ہک ام رپوردۂ کی ون اہبرمی

Not Afghans, Turks or sons of Tatary,
But of one garden, and one trunk are we;
Shun the criterion of scent and hue,
We all the nurslings of one springtime be.
Emphasising the dignity of man Iqbal says:—

وت اے وکدک شنم وخد را ادب نک
ت
املسمں زادۂ یرک بسن نک
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 222.
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ت

ب رین ارمح و وخن و رگ و وپ
ت
1
رعب یازد ارگ یرک رعب نک
Leave childishness, and learn a better love;
Abandon race, if thee a Muslim bore;
If of his colour, blood and veins and skin
The Arab boasts, an Arab be no more.
Addressing the Arabs he says:

ت
ہی ہتکن ےلہپ اھکس کیا ایگ سک ام وک
 ارتفاق وبل بہتی،واصل وفطصمی
ںیہن ووجد دحود و نغور ے اس اک
2

دمحم رعیب ے ےہ اعمل رعیب

Which millat was taught this point:
Unity is the way of Mustafa and disunity the way of Bulahab.
The Arab world is not prescribed by geographical boundaries;
The limits of Arab world are prescribed By Muhammad of
Arabia.

Once Iqbal wrote:
If the object of the human world is peace and security
and to knit the various social units into one entity then it is
impossible to think of any other system except Islam, because
from what I understand from the Quran Islam does not claim
merely to improve man’s moral condition but to bring about
a gradual but basic change in human society.
It was for this reason that Iqbal preached a
Confederation of the Muslim world with the Arab world and
Mecca as the nucleus. As already remarked Iqbal was one of
the greatest thinkers of the world. He had drunk deep of
Eastern and Western philosophy and so it is natural that his
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 222.
Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 577.
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thought shows an affinity with the thought of the thinkers of
the world. This has led many students of Iqbal to trace the
source of his thought. But Iqbal has left no doubts on this
point. Again and again he emphasises that the source of his
thought is Quran and Quran alone.
Take this message from me to the Arabian poets;
I attached no importance to ruby lips;
From the light that I gathered from the Quran,
I ushered a man after a night lasting over hundred years.

Thus it will be seen that Iqbal was one of those natural
forces that shape the destiny of mankind. By his sublime
poetry and other writings he made the Muslims of the world
realise their great mission in the world and he led ninety
million Pakistanis to a free homeland. It is true that Iqbal’s
appreciation and popularity spread more rapidly in non-Arab
countries, first because Iqbal wrote mostly in Urdu and
Persian. But now the Arab countries have taken Iqbal’s
poetry to their heart as much as any other nation. Some of
the earliest introductions that Iqbal got to the Arab world
were through Al-Bashir, the Arabic Magazine of Pakistan,
while Hasan-ul-Azmi, a Pakistan scholar who studied at AlAzhar University, Cairo, did much pioneer work in translating
his poetry into Arabic. He brought out an anthology of
Iqbal’s poetry in Arabic which included translation of Iqbal’s
Tarana by himself and translations of Shikwa and Jawab-iShikwa by an Egyptian poet Saddy Aly Shahla. Another
anthology appeared later on in Baghdad by that talented
poetess Amira Nureddin. But the great contribution made in
this field is by the late Dr. Abdul Wahab Azzam Bey. This
great scholar whose early death was a great loss to the subject
of Iqbal studies has translated in Arabic verse Payam-i-Mashriq
and A srar-u-Rumuz besides many other poems. These
translations while retaining the meaning as well as spirit of the
original reflect the fire and colour of Iqbal, because the
Arabic language is well suited to express such epic themes
and sonorous rhythms as are found in Iqbal. It is only hoped
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that other poems of Iqbal will also be translated in Arabic
soon. As remarked above Iqbal’s one aim was to bring the
Muslims of the world into closer relationship, and to achieve
this he has not only sung of the glories of Arab culture and
their contribution to modern civilisation, but he has also
given messages to the Arabs which are beautifully
summarised in the oration of the Mehdi of Sudan.

تفگ اے روح رعب دیبار وش
وچں ایناگں اخقل ااصعر وش
اے وفاد اے لصیف اے انب وعسد
ت
ای اجک ب ری وخشی دیچیپن وچں دود
زدنہ نک در ہنیس آں وسزے ہک رتف
در اہجں یباز آور آں روزے ہک رتف
اخک احطب اخدلے درگی بیراے
1
نغمۂا وتدیح را درگی رسا ے
With a sigh on his lips he said, “Arise,
O Arabs’ soul and like thy ancestors
Create new times. O Faysal and Fuad,
And Ibn- e- Saud, how long will ye like smoke
Wind round thyselves? Rekindle fire in hearts
And bring into the world the day that’s gone;
O, Batha’s land Khalid new produce;
And sing the song of one God once again.

To the Arabs of Palestine he has said:

زامہن اب یھب ںیہن سج ےک وسز ے افرغ
ت
ںیم اجاتن وہں وہ آشت یرے ووجد ںیم ےہ
ت
یری دوا ہن وینجا ںیم ےہ ہن دنلن ںیم
فرن یک رگ اجں ۂجنپ وہید ںیم ےہ
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 685.
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انس ےہ ںیم ےن الغیم ے اوتمں یک ماجت
1

وخدی یک رپورش و ذلت ومند ںیم ےہ

The warmth of which this world cannot stand,
I know that fire is latent in thy instance.
The remedy is neither in Geneva nor London;
Europe’s very life is controlled by the Jews.
I have heard that nations can get riddance of slavery
Only by developing their own selves.

Iqbal worked for the resurgence of the Muslim people all
his life and before he died on 21st April, 1938 there were
already signs of renaissance among the Muslims of the world.
Colonialism and imperialism were disappearing and the hold
of Western powers over Muslim countries in Asia and Africa
was loosening.

1

Kulliyat-e-Iqbal (Urdu), Iqbal Academy Pakistan, 2006, p. 671.

16
IQBAL THE SPIRITUAL F ATHER OF
P AKISTAN
The Muslim contact with the Sub-continent started with
the conquest of Sind in 712 by that intrepid 16-years old Arab
General, Muhammad Bin Qasim. 1 This conquest was
followed by attacks from the north when Subaktagin of
Ghazna came into conflict with his neighbour, Jaipal. His
son, Mahmud, invaded the Sub-continent seventeen times
between 999 and 1025, and was successful in annexing the
Punjab to his empire. In course of time the house of Ghazni
was supplanted by the dynasty of Ghor, and Shahabuddin
Ghori, scion of the dynasty, conquered the Kingdom of
Delhi in 1192. From 1192 to 1526 five Turkish and Afghan
dynasties ruled at Delhi.
The Moghuls succeeded the Turco-Afghans in 1526
when Babar defeated Ibrahim Lodhi on the plains of Panipat.
The Moghuls ruled in the Sub-continent from 1526 to 1857,
with one break, but the disintegration of the great empire had
set in, in 1707, the year in which Aurangzeb, the last great
Moghul emperor, died. Towards the year 1748, the once
mighty Moghul empire was virtually reduced to a mere strip
of land round Delhi.
During the ditintegration which set in after Aurangzeb’s
death there were attempts at Hindu resurgence through the
Marhattas and the Jats. As the kaleidoscopic changes in the
politics of the Sub-continent progressed the one event which
characterised the whole process was the growth to power of
1

Hafeez Malik: Muslim Nationalism in India & Pakistan-pp. 1-2.
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the British East India Company. Like other European nations
the British also came to the Sub-continent as traders. The
East India Company was founded on 31st December, 1960. 1
This Company succeeded in extending the field of its
commercial operations and during Shah Jehan’s reign it
obtained from him the privilege of trading in Bengal.
While the British were busy in the South an event of
great importance happened in the North. The Marhattas were
routed in the Battle of Panipat in 1761. This was a God-send
for the British.
Here a reference must be made to the two Muslim states
in Southern India, Hyderabad and Mysore. As a result of the
French defeat in the Carnatic wars the Nizam of Hyderabad
became a vassal of the British. In Mysore Tipu Sultan put up
a spirited fight against the British and inflicted on them a
crushing defeat at Mangalore (1783). But in the fourth
Mysore War (1799) Tipu Sultan was killed and the last vestige
of Muslim power disappeared from Southern India.
In 1843, Sind, the oldest possession of the Muslims on
the Sub-continent, was conquered by Sir Charles Napier. On
7th February, 1856, Oudh was finally annexed by the British.
Thus it will be seen that by 1857 most of the country had
passed under the British rule except for those Indian States
which had accepted a position of vassalage. For the Muslims
these were the days of great humiliation and frustration.
From the position of supremacy they were reduced to one of
extreme political and economic degradation. Naturally there
were feelings of antagonism and opposition against the
ascendancy of the British as a military and political power
both amongst the Muslims and the Hindus. As a result there
was an uprising which started in Meerut on 10th May, 1857.
This was suppressed; the British Crown took over the

1
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Government of India in 1858, and the East India Company
vanished from the stage of Indian history.
Although, even before the uprising the Muslims had
suffered heavily at the hands of the British, after its
suppression began a period of systematic persecution and
political annihilation for the Muslims all over the country.
There were mass hangings of the Muslims all over the
country. Their properties were confiscated, their houses dug
up in search for loot, and their belongings and houses were
sold almost for nothing to the Hindus. Pandit Jawaharlal
Nehru has said: “After 1857 heavy hand of the British fell
more on the Muslims than on the Hindus. 1 ” This is
understanding truth. A Hindu historian has remarked: “The
British Government till 1857, was mostly pro-Hindu, looking
upon the Muslims as their implacable enemies. One
Governor General even boasted that he had revenged the
sack of Somnath by his destruction of Ghazni and by his
removing the gate of the historic templet. 2
As Dr. B. R. Ambedkar has remarked “By the end of the
Mutiny, the Mussalmans, high and low, were brought down
by these series of events to the lowest depths of broken pride,
black despair, and general penury. Without prestige, without
education and without resources the Muslims were left to the
Hindus. The British, pledged to neutrality, were indifferent to
the result of the struggle between the communities. The result
was that the Mussalmans completety worsened in the
struggle.” 3 Although the British professed neutrality they
were really more interested in the annihilation of the Muslims
than even the Hindus.
The Muslims were faced with a desperate and gloomy
situation. But at this critical time in their history there
Jawahar lal Nehru: A n A utobiography, John Lane, The Bodley Head (p.
460, 1941).
2 K. M. Pannikar: A Survey of Indian History, pp. 268.
3 B. R. Ambedkar: Pakistan. p. 31.
1
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appeared a remarkable man, Sir Syed Ahmad Khan (18161898), who can he regarded as the founder of the Muslim
integration in the Sub-continent.
In 1909 was passed the Indian Council’s Act, generally
known as Morley-Minto Reforms. The importance of these
from the Muslim point of view was that they conceded the
Muslim demand for separate electorates. English politicians,
on the whole, failed to understand this, but reasonable Hindu
leaders admitted the inevitability and justice of the system.
The second instalment of reforms was granted in 1919.
These were known as the Montague Chelmsford Reforms. In
these the system of separate electorates was not viewed with
favour, but it was allowed to continue. We have already
referred to the fact that the Muslims and the Hindus lived in
the country as separate people with occasional exhibition of
open hostility. But after the First World War certain
circumstances brought them closer as a result of what is
known as the Khilafat Movement, a movement to ensure that
Muslim holy places remained in Muslim possession, and that
Turkey was not dismembered. But in 1923 cracks appeared in
the Hindu-Muslim unity. The causes which contributed
immensely to the increase in the friction between the Hindus
and the Muslims of the Sub-continent was the organization of
the Shudhi and Sangathan Movements by the Hindus. The
aim of the former is to reduce the Muslim population by a
process of reconversion and of the latter to organise a private
army to exterminate the remaining Muslim population. The
result was that relations between the two nations became
poisoned and a series of riots made them worse.
We have described the historical background of the
Muslims on the Sub-continent with special reference to the
political and economic difficulties which they had to face as a
result of the antagonistic attitude of the ruling power and the
aggressiveness of the Hindus. It is not possible to understand
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the true significance of Iqbal’s politics without a full
understanding of this background.
It is true that Iqbal did not take any active part in the
politics of the Sub-continent for a long time. During this
period he was busy in creating political consciousness and a
sense of integration amongst his people. Once this was done,
and he realised that time was ripe for him to take an active
part in politics he did not hesitate for a moment. But even
when he kept himself aloof from active politics he continued
to take interest in the politics of the Sub-continent. While a
student in England he attended the meetings of the Muslim
League held under the Chairmanship of the Rt. Hon. Amir
Ali. On return home he took an active interest in the affairs
of the Punjab Muslim League. But it can be said that from
1913 to 1923 he abstained from any active participation in
political activities. The reasons can only be surmised. This
was the time when Iqbal was busy developing his philosophy
and writing his epoch-making poems A srar-i-Rumuz-i-Bekhudi,
Khizr-i-Rah and Tulu-i-lslam etc. During this period the Muslim
political leaders were definitely thinking of reapprochement
with the Hindu aggressive political ambitions garbed under
the cloak of nationalism, which finally resulted in the
Lucknow Pact. Iqbal was never tired of criticising the
Lucknow Pact which had turned Muslim majorities in the
Punjab and Bengal into minorities. Whatever may be the
reasons Iqbal did not take any active part in politics during
this period. It was in 1923 that Iqbal was persuaded by certain
friends to stand for election to the Punjab Legislative
Council, and he was quite willing to do so. But his supporters
wanted him to stand from Lahore, a constituency from which
Mian Abdul Aziz also wanted to stand. As Mian Abdul Aziz
was an old friend Iqbal decided not to contest the election.
Finally he stood for elections to the Council in 1926, and was
elected by an overwhelming majority. He remained a member
of the Punjab Legislative Council from 1926 to 1929, and
took great interest in the proceedings of the Council. It was
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about this time that the British Government decided to
appoint a Commission to investigate methods of introducing
constitutional reforms in Indo-Pakistan Sub-continent under
Sir John Simon (later Lord Simon ). This was really as a result
of agitation against the Montague Chelmsford Reforms
introduced in 1919.
The announcement of the Commission led to the
division of the public opinion on the Sub-continent as to
whether there should be co-operation with the Commission
or not. This split also affected the Muslim League. The main
body of the Muslim League led by the Quaid-i Azam decided
to boycott the Commission, but an influential section of the
Muslim leaders led by Sir Muhammad Shafi thought that
boycotting the Commission was against the interests of the
Muslims. These Leaders led by Sir Muhammad Shafi formed
a separate Muslim League, which was known as Shafi League,
and Iqbal was elected its Secretary. The Council of Shafi
League at its meeting held in Lahore, and attended by Iqbal,
decided the lines on which the memorandum to be submitted
to the Commission was to be prepared. Iqbal was a member
of the delegation which gave evidence before the Simon
Commisson on behalf of the Shall League.
The Simon Commission finished its work in the country
in April, 1929, and submitted its report to the British
Government in the middle of 1930. But even while the
Commission was busy collecting evidence in the country
there was so much agitation against its composition and modus
operandi that in October, 1929 the Viceroy announced, that
the British Government proposed to call a Round Table
Conference in London to consider the question of future
constitutional reforms in the Sub-continent. The First Round
Table Conference commenced its work towards the close of
1930 and finished on 19th January, 1931. Iqbal did not attend
this Conference. The Second Round Table Conference
started work in September, 1931 and finished on 1st
December, 1931. Iqbal attended this Conference, which was
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also attended by Mr. Gandhi. At this Conference two
Commissions were formed, the Minorities Committee and
the Federal Structure Committee. But the members could
arrive at no agreed solution of the communal problem. So the
delegation wrote a letter to the British Prime Minister
requesting him to give an award. The Prime Minister gave the
award in August, 1932. As soon as it was announced, Iqbal
issued a statement in the course of which he said: “I honestly
believe that no community has a more genuine grievance
against the decision than the Muslim. Indeed I cannot explain
to myself as to how the British conscience has tolerated this
injutsice.”
The Third Round Table Conference was held from 17th
November, 1932. Iqbal attended it. Even when busy in the
Punjab Legislative Council he was taking more and more
interest in the politics of the Sub-continent. He attended the
Muslim Conference held in Delhi on 1st January, 1929, under
the chairmanship of the Agha Khan. In 1930 he presided at
the annual session of the Muslim League held at Allahabad
and delivered a momentous oration, as the Presidential
speech, in which he said: “The proposition that religion is a
private individual experience is not surprising on the lips of a
European. In Europe the conception of Christianity as a
monastic order, renouncing the world of matter and fixing its
gaze on the world of spirit, led by a logical process of thought
to the view embodied in this proposition. The nature of the
prophet’s religious experience, as described in the Quran,
however, is wholly different. The religious ideal of Islam,
threrefore, is organically related to the social order which it
has created. The rejection of the one will eventually involve
the rejection of the other. Therefore the construction of
polity on national lines, if it was a displacement of the Islamic
principles of solidarity, is simply unthinkable to a Muslim.”
Finally came his proposal for the division of the Subcontinent
in the following terms:
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“The resolution of the All Parties Muslim Conference at
Delhi is to my mind, wholly inspired by this noble ideal of a
harmonious whole which instead of stifling the respective
individualities of its component wholes affords them chances
of fully working out the possibilities that may be latent in
them. And I have no doubt that this House will emphatically
endorse the Muslim demands endorsed in this resolution.
Personally, I would go further than the demands embodied in
it would like to see the Punjab, the North West Frontier
Provinces, Sind Government within the British Empire or
without the British Empire, the function of a consolidated
North-West Indian Muslim appears to me to be the final
destiny of the Muslims at least of North West India.”
As we know later on he defined this State to include the
areas in the North East of the Sub-continent also where
Muslims were in a majority. In 1937 he wrote to the Quaid-iAzam: “Why should not the Muslims of North- West India
and Bengal be considered as nations entitled to selfdetermination just as other nations in India and outside India
are.” 1
On 21st March, 1932 Iqbal presided over the
deliberations of the All India Muslim Conference held at
Lahore. In his presidential address he declared: “I suggest that
the Indian Muslims should have only one political
organisation, with provincial and district boards, all over the
country. Call it whatever you like. What is essential is that its
constitution must be such as to make it possible for any
school of political thought to come into power and to guide
the community according to its own ideas and methods.”
From 1931 to 1934 the Muslim League had suffered a
great deal in infleunce and popularity, and Mr. Jinnah was so
disappointed that he had gone and settled in England, in
1931. He was persuaded to return to the Sub-continent in
1

Letters of Iqbal to Jinnah. p. 29.
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1934. On his return he took up the work of revitalising the
League. In 1935 the Government of India Act was passed,
and so all political parties, including the Muslim League got
busy in connection with the preparation for the forthcoming
elections. In its sessions held at Bombay in 1936 the League
had authorised Mr. Jinnah to form a Central Parliamentary
Board. But Mr. Jinnah received no co-operation from any
province and no Muslim leaders were willing to help him in
revitalising the League. The Muslims were at this time so
badly disorganised that a writer has remarked: “But in the
midst of all darkness there shone a flickering light in Lahore.
And this was Iqbal who stood steadfast by Jinnah in those
trying days and helped him to charter the course of IndoMuslim politics.” 1
In order to carry out the directions of the Leauge Quaidi-Azam went to Lahore in 1936, and stayed there for four
days. During this stay he met Sir Fazl-i-Husian, who had
come back to the Punjab after finishing his term as a member
of the Viceroy’s Executive Council, and asked him to form
the Punjab Parliamentary Board on behalf of the League. But
this gentleman simply refused to co-operate. On the other
hand he rudely asked the Quaid-i-Azam to leave the Punjab.
In despair the Quaid-i-Azam turned to Iqbal, who willingly
undertook to organise the Punjab Parliamentary Board. Iqbal
called for a meeting of the Punjab League Council on 30th
May, 1936, which re-elected him as President of the Punjab
League.
Iqbal organised the League Office and tried to open
branches of the League in the districts. For the 1937 elections
under the new Reforms he invited applications. Unfortunately
only 39 candidates applied, out of which the Parliamentary
Board selected only 7. Out of these 7 candidates, only 2 were
elected. This was a gloomy state of affairs, but the Quaid-iAzam with his foresight saw in these gallant efforts of ailing
1

A History of Freedom Movement Voll. III Part II, p. 315.

246

Glimpses of Iqbal

Iqbal the beginning of that fight which eventually gave the
Muslim a free homeland on the Sub-continent.
In spite of the poor results achieved at the elections
Iqbal continued his work. But Sir Sikander Hayat who was
determined to destroy the Muslim League resorted to other
tricks. Accompanied by a large number of followers he
attended the Lucknow Session of the League, and somehow
or other persuaded the Quaid-i-Azam to agree to what is
known as the jinnah-Sikander Pact. Iqbal was opposed to this
pact from the beginning, but like a true soldier he continued
to carry out Quaid’s orders
In a letter Iqbal wrote to the Quaid-e-Azam: “Y ou are
the only Muslim in India today to whom the community has a
right to look upon for safe guidance through the storm which
is coming to North-West India, and perhaps to the whole of
India.” 1
When Iqbal died Quaid-i-Azam sent the following
message to his son: “To me he was a friend, guide and
philosopher, and during the darkest moments through which
the Muslim League had to go he stood like a rock and never
flinched one single moment “ 2 This message is an index to
the regard the Father of the nation had for the services of
Iqbal in the field of politics. The loss of political power by the
Muslims of the Sub-continent constitutes a dismal chapter in
their history, but the attainment of a free homeland forms an
inspiring story.
The Muslims of the Sub-continent fought to help the
Muslims of East Pakistan who were being exploited by both
the white banias (the British) and the brown banias (the
Hindus). As a first step they secured the Partition of Bengal,
which was annuled by the British Government to please the

1
2

Letters of Iqbal to Jinnah. p 22.
Iqbal, His A rt and Thought. p. 19.
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Hindus. And finally the Muslims of the Sub-continent
achieved a homeland in PAKISTAN.

17
IQBAL — A HUMANIST
ریتا دنبہ رےہ دل ے یہی امیپن راہ
ت
اطی رکف یرے اوج ے ریحان راہ
ر
The poet ‘s highest office is to be a revealer of truths, or
to be an unveiler of truths which, for some reasons, have
been forgotten or are hidden from common eyes. It will be
realized that to perform the latter function the poet needs as
much prophetie insight as to perceive truths for the first time.
It is the aim of all true poetry to come to the rescue of human
nature when it is overborne by worldliness and cynicism by
drawing its attention to truths that man has lost sight of. At
the same time there is another function which poets fulfil,
that of giving to thoughts and statements, which all share,
beautiful and attractive expression. They set forth in graceful
and attractive form the beauty which is there for all to see.
Here the poet is discharging his artistic function, and,
according to those who believe in art for art’s sake, it is the
poet’s only function. A little reflection will be sufficient to
convince any one that greatest poets of the world could never
guide themselves to their great efforts merely to provide
amusement to mankind. No great poet will ever be content
with any object less worthy than that of coming to the rescue
of humam nature by seeing and stating new truths for the
first time or unveiling forgotten and concealed truths. Y et
discharging this great mission his role as an artist cannot be
ignored. kibal’s great art invested his prophetic mission with a
fascination and charm.
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The two ascpects of the poet, as defined above, the
prophetic and the artistic, co-exist in different proportions in
all great poets; in one the prophetic insight predominates and
in another the artistic utterance. in the case of any single poet
it may be an interesting question to determine in what
proportion he possesses each of these two qualities. To attain
perfection in both these roles is given to few poets of the
world, and the number of such poets in the world will not
exceed a dozen. Iqbal takes his place in this select band. This
is his greatness as a poet. But while appreciating his greatness
as an artist it must be realized that Iqbal is nothing if he is not
a revealer of truths. The question arises: If Iqbal was a
revealer, what did he reveal? All students of Iqbal know that
the subject of his poetry is Man. But what did he specifically
teach? To what truths did he draw the attention of mankind?
Iqbal always used to say that his Brahmin forefathers
used to spend their lives in search of God, but he spent his
life looking for Man. By this he meant that he concentrated
all his energies, mental and spiritual, in working for the uplift
of man. Iqbal was so absorbed in the uplift of mankind that
no aspect of human welfare escaped his attention. As
Terrence, the Roman comic poet, puts it:
Homo sum, et nibil humonum a me alienum puto
“I am a man, and I count nothing human indifferent to
me “ So with Iqbal. He revealed to us the significance of man
and his dignity. In lines of rare beauty he describes the warm
welcome accorded by earth to Man.
Open thy eyes: behold the earth, the stars, and the
atmosphere:
Behold the Sun rising from the east;
Behold this unveiled vision hid in veils of light,
Behold the anguish of the days of separation,
Be not over- wrought, witness the contest of Hope & Fear!
Under thy control are the clouds, the thunders,
The high vault of Heaven, and the silence of Space;
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These mountains, these deserts, these oceans, these winds.
Till yesterday the angels’ charms attracted thee
Today in Time’s mirror behold thy own attainments.

According to Iqbal, man’s fall was no fall at all. Actually
it was an opportunity; but like any other opportunity it had
pitfalls and dangers. It was by impressing upon Man his
dignity and his significance that Iqbal revealed to him his
destiny. This revelation brought new light to mankind
groping in the dark, and seeking solution in wrong remedies
like materialism , imperialism, Fascism, and Communism.
Not only this; Iqbal went further. He revealed to us the way
in which man can develop himself to work out his destiny.
He preached that human personality can attain its full stature
only in an atmosphere of freedom, and so he waged a
relentless crusade against political subjugation, eccelsiastical
thraldom and intelletual servility. Ast a time when the whole
world was so used to live under Western domination that it
took such domination as granted, it was Iqbal who inculcated
the moral and spiritual values of freedom and their effect on
human personality . And it is in revealing the forgotten truth
that human personality can develop only in an atmosphere of
freedom that Iqbal’s greatness lies. To guage a true measure
of his greatness, we have to remember the circumstances
under which he revealed this forgotten truth. He had to face
the ire of a police-ridden administration, obloquy of fanatic
mullah, and misrepresentation of selfish and greedy
compatriots who controlled the Press.
Iqbal wants to see human life take a stand on its human
dignity and set itself free from narrow tribal, racial
considerations. He was essentially a humanist, and it is in his
humanism that Iqbal’s greatness lies. His poetry, his
philosophy and his politics all bear the mark of his
humanism. But this word has come to acquire more than one
meaning, and so we must be definite as to what it means.
Gilbert Murray defines Humanism as follows: “I understand
Humanism as an interest in human and human things that is,
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in the spirit of man in the special sense, in which man shows
himself higher than the animals, and indeed with all his
humble imperfections, the highest thing yet evolved upon the
earth.” Iqbal’s interest in Man was so deep and intense that
he proclaimed:
For man I have shed tears night after night,
Only then I could unveil the mysteries of life.

Iqbal revealed to Man his own potentialities, and indicated to
what heights he can rise:
This lesson from the Ascension of Muhammad I have culled
Heaven has not— the reaching of what humankind can dare
(translated by A. J. Arberry )

For Iqbal humanism meant human self-esteem. It indicated
the endeavour of man to reconstitute himself as a free being
and not as the thrall of theological despots and a slave of
political adventurers, class or territorial attachments and
evolve a brotherhood extending to the ends of the earth,
which in spite of distribution into groups hold together a
common moral consciousness and be linked to each other by
the ties of common humanity. Inspired by these ideas Iqbal
preached against narrow nationsalism and racialism at a time
when petty political ends were inspiring man to prevent these.
A little reflection will show that even his advocacy of Pakistan
was really based on humanistic considerations. He could not
bear to see one religious group dominating over another
simply because of numerical majority. To avoid this the only
solution he could see was to divide the country into two so
that each religious group could live in freedom as far as
practicable.
Thus it will be seen that whether Iqbal opposed Western
sovereignty or Hindu domination, whether he fought against
narrow nationalism or stood up against Godless
Communism, he was always actuated by humanistic
considerations. It was his humanism that led him to reveal the
truths that were concealed from mankind due to
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shortsightedness or narrowmindedness. Actuated by these
noble notions he got busy on this Earth, so much so that he
told the Almighty that work here needed him and so He must
wait a while.
Why had Thou ordered me out of Paradise
Much work awaits my attention so wait a while.1

This only indicates a consciousness of his great mission!
Judging Iqbal’s greatness from this point of view we feel
inclined to agree with Sir Maurice Bowra when he says, “The
poet, it is now felt, can do something that other men cannot
do.” 2 And this Iqbal does both in his prophetic and artistic
roles of a poet — in his case the one helps the other. It is
really in the co-existence of these roles that his greatness
lies— to which his humanism adds a new dimension. And it
must be admitted that this combination is granted to few
poets of the world. But when we consider his greatness as a
poet in the prophetic and artistic roles we have to remember
that it is his humanism that serves as a corrective to his
greatness.

Kulliyat-e-Ibal (Urdu), Iqbal Academy Pakistan, p. 347.
Sir Maurice Bowra: The Heritage of Symbolism (Macmillan, London, 1943),
p. 220.
1
2

18
D ATE OF IQBAL ’S BIRTH
The daily “Inqilab” of Lahore published the following
note in its issue of 7th May, 1938:In the brief account of Allama Iqbal, which was published in a
previous issue of the ‘Inqilab,’ the date of Allama’s birth was
given as December, 1876, according to a statement of Shaikh
Ata Muhammad, Allama’s elder brother. But it has been
ascertained now that the date of Allama’s birth was 22nd
February, 1873, which corresponds to 23rd 24th Zilhij, 1289,
according to the Hijri Calendar.

But in spite of this announcement there were still people
who had grave doubts about the authenticity of the date of
birth as announced by the Inqilab. Then in 1955 appeared
Abdul Majid Salik’s “Zikr-i-Iqbal” in which it was stated that
the birth of Iqbal on 22nd February, 1873 was confirmed by
the Deputy Commissioner, Sialkot, after referring to the
records of the Municipal Committee of that town. 1 Now the
Municipal records of births and deaths on the Sub-continent
are generally authentic, and it is not possible to question their
accuracy unless there is some clear evidence to the contrary.
Prima facie there are two improbabilities against the date of
Iqbal’s birth as given by the Inqilab and Salik, and these are
detailed below:1. In the first instance if we accept the date of Iqbal’s
birth as given by the ‘Inqilab’ and Salik, his age when
he passed Matriculation examination would be 21.
The average age of a student passing Matriculation on
the Sub-continent is generally 16, and clever students
1

Abdul Majid Salik: Zikr-i-Iqbal, p. 10, Bazm-i-Iqbal, Lahore.
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have been known to pass this examination at a much
earlier age.
2. In January 1938, when Iqbal Day was celebrated in
Lahore by the Muslim Students’ Brotherhood in the
poet’s life-time, his age was announced as 60. This
rules out 1873 as the year of Iqbal’s birth.

These improbabilities are enough to shake our faith in
the authenticity of 22nd Feb., 1873 as the date of birth and to
justify our investigating the subject further. To do this, we
have to start with the records of the Municipal Committee,
Sialkot.
The statement relating to the birth of Iqbal as given in
the register of births maintained by the Municipal Committee
is produced vide Exhibit A. When we examine it carefully the
following facts emerge:1. The birth certificate mentions that it relates to a male
child of Shaikh Nathoo (which is the pet-name of
Shaikh Noor Muhammad, father of Iqbal). But the
certificate does not mention the name of the child.
There is nothing strange in this, as in many cases a
child is named several days after the birth, which is
generally reported to the Municipal Committee the
same day or the day after.
2. The date of birth is given as 22nd February, 1873.
3. The Municial records do not mention the birth of any
other son to Shaikh Noor Muhammad after 1873.
On the other hand, we have the following evidence
against accepting the above entry in the register as the date of
Iqbal’s birth.
1. There is the evidence of Iqbal’s sister that a son was
born to Shaikh Noor Muhammad a few years before
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Iqbal’s birth.1 Thus the entry in the Municipal register
probably relates to this son who died in infancy.
2. We have the evidence of another sister of Iqbal that
he was born early in the morning on a Friday. As
22nd February, 1873 was not a Friday there is strong
evidence against our accepting that date as the date of
Iqbal’s birth. 2
After the date, as given in the Municipal records, several
dates and years were suggested by various writers and
journals, but as these are not based on any definite evidence
we can disregard them straightaway.

1
2

Syed Wahiduddin: Rozgar-i-Faqir, p. 231.
Ibid. p. 231.
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’E XHIBIT ‘A

ت
ویملپسنیٹیمکایسوکلٹےکررٹسجںیمیارخیدیپاشئاکوہادنراج،
ت
ب
اصخیکیارخیدیپاشئےکقلعتمطلغیمہفدیپاوہیئ۔
سجےڈارٹک
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E XHIBIT ‘C’
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’E XHIBIT ‘D

ت
یاوپسرٹںیمیارخیدیپاشئےکادنراجاکسکع
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For example the year of birth as inscribed on the lapis lazuli
tomb-stone as supplied by the Government of Afghanistan is
1875. As there is hardly any evidence in support of this, we
can straightaway disregard it as based on a mere guess.
Another well-known writer on Kashmiri families, Mr.
Muhammad Deen Fauq has mentioned the year of Iqbal’s
birth as 1875, although he corrected it later on as 1876. 1 Mr.
Fauq was a friend of Iqbal, and had carried out detailed
researches about the Kashmiri families living on the Subcontinent, still, we need not attach much weight to the years
as given by him in view of the fact that he has not mentioned
any evidence in support of his statement. Similarly, Ox ford
History of India gives the year of Iqbal’s birth as 1876. 2 This is
perhaps based on the year as given by Iqbal in Lcbenslauf. In
view of these improbabilities against accepting the date as
given in the Municipal records as the date of Iqbal’s birth
several writers have devoted their time and energy to the
examination of this question. The first man to express serious
doubts about the correctness of the date of birth as given in
the Sialkot Municipal records was Mr T. C. Roy who used to
teach Urdu in Bonn (Germany). In 1975 Mr. Roy wrote a
letter to the Cultural Attache of the Pakistan Embassy in Bad
Godesberg pointing out that there was a good deal of
confusion about the date of Iqbal’s birth and actually three
different dates were mentioned by different writers and
authors. So he suggested a thorough investigation of this
matter.
In 1958 Professor John Marek, of Prague University,
wrote a detailed article in A rchiv Orentanli, 1858, 26/4,
published by Nakladatelstvi Ceskoslovenske Akademie Ved,
Paraha, in which he arrives at the conclusion that the date of
Iqbal’s birth was 9th Nov., 1877. Since then Faqir Syed
Wahiduddin has given a good deal of time and thought to the
consideration of this question in his beautifully printed
1
2

Muhammad Deen Fauq: Tarikh A qwam-i-Kashmir Vol. II. p. 325.
Ox ford History of India, Third Edition, 1961 p. 805
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“Rozgar-i-Faqir” (1963). The conclusion at which Syed
Wahiduddin has arrived confirms the findings of Professor
John Marek. But it must be noted that whereas Professor
Marek has relied mostly on the evidence of European
scholars, Faqir Syed Wahiduddin has been able to collect the
evidence of members of Iqbal’s family, which he could obtain
through Iqbal’s nephew, Mr. Ijaz Ahmad. It must be recorded
here that we are lucky to have living amongst us today Shaikh
Ijaz Ahmad, nephew of Iqbal, and one of his sisters whose
evidence is of great importance.
We have already referred to the fact that several writers
have given 9th November, 1877, as the date of Iqbal’s birth,
and in view of the confusion and uncertainty that surround
the whole question, it will be worthwhile to examine this date.
1. According to Allama’s statement in the Lebenslauf, the
date of his birth is 3 Ziqadh 1294 A. H. (vide Exhibit 13). This
date corresponds to 9th November, 1877, of the Christian
Era.
2. In the Calendar of the Punjab University for 1896-97,
page 348, the result of Iqbal’s examination is announced as
per statement vide Exhibit C. According to this statement the
age of Iqbal, when applying for permission to appear at the
examination, was 19, so it must be 20 or so when he actually
passed the examination. This points to the year of his birth
being 1877 rather than 1873.
3. According to a statement of Iqbal’s sister, based on
the authority of their mother, he was born early in the
morning on a Friday.’ Now 3rd Ziqadh 1294 A. H. was on a
Friday. 1

1

Syed Wahiduddin: Rozgar-i-Faqir p. 232.
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4. V. Kubickova states in her Novoyeskon Literatura X X
stoleti that Iqbal was born in 1877. 1
5. Professor J. W. Fluck gives the year of Iqbal’s birth as
1877 vide Muhammad Iqbal under indomuslimische Modernismus
Westostliche A bhadblungen. Rudolf Tschwdi Zum 70 Geburstag,
Wiesbaden 1954, p. 357. 2
6. Gottified Simon in his “Reformbeweguvgen in Islam’ gives
the year of Iqbal’s birth as 1877. 3
It must be mentioned here that too much reliance cannot
be plaeed on the dates as given by the European scholars.
They have evidently relied on information as furnished by
Pakistani writers or in the Lebenslauf. Still the statements of
these scholars assume importance when they support the
other available evidence.
7. The Civil & Military Gazette of Lahore when publishing
an Obituary Note about Iqbal mentioned the year of his birth
as 1877
While there is overwhelming evidence in support of the
fact that Iqbal was born on Friday, 9th November, 1877,
there are certain facts which tend to throw some doubts.
These are mentioned below:1. There is no mention in Municipal records of this date,
or of the birth of Iqbal, if that birth happened to be
on any date other than 25nd February, 1873
2. In the international Passport issued to Iqbal in 1931
(vide Exhibit D) and also in Lebanslaufthe year of birth
is given as 1876.
Jan Rypka and collaborators: “Dejnjiny perske a tadzicke literatury.” (History
of Persian & Tajik Literature), Praha, 1956, p. 305.
2 J. W. Fluck. Muhammad Iqbal and der indomuslimische Modernismus
Westostliche A bhadblungen, Rudolf Tschudi Zum 70, Geburstag, Wiesbaden,
1954, p. 357.
3 According to the review of the book in The Muslim Word X X VII 1937 p.
437 as mentioned by John Marek.
1
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3. G. Taffarel in his Notizie biographic sur Mohammad Iqbal
gives the year of Iqbal’s birth as 1876. 1
4. Helmuth von. Glasenapp also gives the year of Iqbal’s
birth as 1876. 2
As regards there being no entry in the Municipal records
of Sialkot about the birth of Iqbal it may be pointed out that
such omission was a common occurrence on the Subcontinent. Regarding the entry in the Passport it must be
pointed out that converting Hijri dates into Christian dates or
voice rersa is a very difficult process and involves complicated
mathematical calculation. But luckily for us this process is
today rendered easy by the accurate and laboriously prepared
tables that we possess today. Unfortunately no such tables of
conversion were easily available fifty years ago. Hence
probably Iqbal had to carry out the conversion without the
help of any tables, and so he converted 1294 A.H. into 1876
C. E. more or less approximately. An indication of the
difficulty Iqbal felt is given by the fact that he did not
mention any date along with the year. Thus the discrepancy is
easily explained.
As regards the two European Orientalists, their
statements only serve to emphasise that even as early as 1929
there was strong feeling against accepting 1873 as the year of
Iqbal’s birth.
When considering the degree of reliance that can be
placed on their statements it may be pointed out that they
have evidently based their statements on the information
given by Iqbal in Lebenslauf. It must be noted that G. Tafferel
is not a very reliable author as he says that Iqbal died in
Bombay, which, as we all know, is not correct.

1
2

Oriente Moderno X V III, 1938, p. 322.
Die Leteraturen Indiens. Postdam, 1929, p. 227.
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In addition to the evidence we have mentioned above
there is a certain amount of secondary evidence which is also
worth consideration:—
(a) Shaikh Ijaz Ahmad’s mother told him that at the time
of her marriage Iqbal was reading in V class, and his
age was between 10-12 years. This makes him 16 or
17 at the time of Matriculation in 1893. So the year of
his birth must be 1876 or 1877. In any case this
evidence rules out 1873 as the year of Iqbal’s birth. 1
(b) In July 1938 Shaikh Ata Muhammad, elder brother of
Iqbal, wrote to his son, Shaikh Ijaz Ahmad, that
Iqbal’s first wife was about 3 years older than Iqbal,
and at the time of writing the letter her age was about
65. This letter also tends to prove that the year of
Iqbal’s birth could not be 1873.2
Before concluding it must be recorded that the writer
owes a debt of gratitude to Professor John Marek of Prague
University and Faqir Syed Wahiduddin of Karachi for their
patient, painstaking, and thorough work in collecting
evidence about the date of Iqbal’s birth. The writer was
always interested in this question and had collected
considerable evidence but his task was rendered considerably
easy by the work of these two scholars.
It must be put on record that whenever the question of
the date of Iqbal’s birth arose his great friend, Choudhry
Muhammad Husain used to say that it was impossible for him
not to believe any information supplied by Iqbal himself. And
we would be quite safe in following Choudhry Muhammad
Husain in this matter.
In dealing with this subject we have relied to a very great
extent on evidence supplied by Iqbal himself. So we must
also say something about the source of Iqbal’s information.
1
2

Information supplied by Shaikh Ijaz Ahmad in a letter.
Ibid.
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In most families important dates are recorded in family
journals, but even if there was no such journal in Shaikh
Noor Mohammad’s family the old father must have informed
the young son about the date of his birth before his memory
blurred. The elders in every family remembered the dates of
birth of various younger members and also transmission of
the dates of birth is maintained in every family in the Subcontinent even to this day. In the case of Iqbal this method of
oral transmission was to a certain extent natural as in his
famly Iqbal was the only child who had adopted a scholarly
career. Thus, the date of his birth must have been frequently
mentioned in family circles as a date of great significance. To
sum up we come to the following conclusions: 1. There is absolutely no reason for us to disregard the
date of Iqbal’s birth as given by him, that is 3rd
Ziqadh 1294 A. H. corresponding to 9th November,
1877,1 althoughthe Municipal records of Sialkot town
make no mention of this date.
2. There is no doubt that a son was born to Shaikh
Noor Muhammad on 22nd February, 1873 as shown
in the municipal records, but this child died in
infancy.
In order to avoid all confusion, in future iqbal Academy
and other Societies as well as the Government of Pakistan
may be requested to accept 9th November, 1877, as the
correct date of Iqbal’s birth.

According to F. Wustenfeld - Mahler’ sche V erglei chungstabellen der
Mohammedanischen and Christlichen Zeitrechnung 2 Aufl. Leipzig 1926.
1
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A.J. A RBERRY , A G REAT STUDENT
OF I QBAL
Iqbal was a Cambridge man. He was in Trinity College
from 1905 to 1907. Cambridge produced three great
orientalists of the present century— E. G. Browne, R. A.
Nicholson, and A. J. Arberry who were all admirers of Iqbal.
Referring to Iqbal’s Development of Metaphysics in Persia,
Professor Browne says, “The other shorter but fuller account
of Mulla Sadra’s doctrine is given by Shaykh Muhammad
Iqbal, formerly a pupil of Dr. Mc Taggart in this University of
Cambridge, and now himself a notable and original thinker in
India, in his excellent little book entitled Development of
Metaphysics in Persia.” 1 Professor Browne was one of the first
scholars to review favourably the English translation of A srari-Khudi by Nicholson. It is worth mentioning here that
Professor Browne had a poor opinion about nearly all those
poets of the Sub-continent who wrote in Persian, even ‘Urfi
and Sa’ib. 2 Professor Nicholson translated A srar-i-Khudi into
English. This translation attracted a good deal of attention.
About the poem itself Professor Nicholson wrote in his
Introduction to the translation:
The artistic quality of the poem is remarkable when we
consider that its language is not the author’s own. I have done
my best to preserve as much of this as a literal pure translation
will allow. Many passages of the original are poetry of the kind
E.G. Browne, A Literary History of Persia (4 Vols; Cambridge: The
University Press, 1959), Vol. IV . 19.
2 While talking to Sir Tej Bahadur Sapru on this subject, Professor
Browne said that Iqbal was a rare phenomenon.
1
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that, once read, is not easily forgotten, e.g. the description of
the Ideal Man as a deliverer for whom the world is waiting
and the noble invocation which brings the book to an end.1

Professor Nicholson also wrote a detailed note on Payam-iMashriq, which was published in a General Journal.
It was Professor A. J. Arberry who made it possible for
the English-speaking world to appreciate Iqbal by reading his
great poems in English translations. He translated the
quatrains contained in Payam-i-Mashriq, and published these
translations as the Tulip of Sinai. 2 He translated the ghazals
contained in Zabur-i-’A jam and published these as Persian
Psalms. He also translated into English verse Shikwa, Jawab-iShikwa, and Iqbal’s magnum opus, Javid Namah. No scholar can
equal Professor Arberry’s achievement as a translator. In the
masterly introductions to his translations, he surveys different
aspects of poetry and Iqbal’s poetic art. In his Preface to
Persian Psalms, he says, “He [ the reader ] will find himself in a
new world of thought and feeling, a world vibrant with hope
and high endeavour, a world revealing the vision of a great
thinker who saw in these sorely troubled times the dawn of a
new age.” 3 In his Introduction to the translation of Javid
Namah, he says,
Both the A srar-i-Khudi and the Rumuz-i-Bekhudi were
composed in rhyming couplets, following a very long tradition
in Persian didactic poetry going back a thousand years. The
metre chosen by Iqbal for these poems is the ramal-i musaddas-i
maqsur, the same as that employed by the greatest of Persian
mystics, Jalal al- Din Rumi (12071273), in the greatest didactic
poem in Persian literature, the Masnavi I have summarised the
early history of this verse- form in the preface to my Tales from
the Mnsnavi. (Allen & Unwin, 1961 ), which the reader may
wish to consult. One noteworthy feature of the convention is
Nicholson (trans.), Secrets, p. xxx.
Arberry (trans.), The Tulip of Sinai (London: The Royal Indian Society,
n.d.)
3 Arberry (trans.), Persian Psalms, p. viii.
1
2
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that the poet lightens from time time the weight of formal
exposition by the Introduction of illustrative anecdotes; to this
tradition Iqbal also conformed When, however, he came to
compose the third of his trilogy, Iqbal varied the pattern
strikingly; the Javid-namah is concieved as a narrative poem, or
rather, a poetic drama, in which the didactic is put into the
mouths of dramatis personae A further remarkable novelty is the
interspersing of lyrics, in various metres and in the
monorhyme characteristic of the Persian ghazal, the effect of
which is a very great enhancement of the poetic tension of the
whole.” 1

Thus it will been seen that all students of Iqbal owe a
special debt of gratitude to Cambridge for having provided
two eminent scholars, Nicholson and Arberry, who
introduced Iqbal to the West by means of their translations.
Of these two Professor Arberry is decidedly the more
devoted, thorough and comprehensive as an Iqbal scholar.
Professor Arberry was born on May 12, 1905, in a small
house in the working class quarter of Pratton, Portsmouth.
The fourth of five children in the family, his formal education
began at the age of three when he joined the babies’ class in a
council school. When eleven years old he tried for a schol
rship to Portsmouth Grammar School, but failed. Next year
he succeeded in getting one of the ten free places available.
He completed Senior Cambridge at 16. He decided to be a
Classics scholar and went to Pembroke College, Cambridge,
at Michaelens in 1924 after securing a scholarship. At
Cambridge he took a first in Part I of the Classical Tripos in
1925 and a first in Part II 1927. It so happened that in 1927
Pembroke produced not less than 5 first men in Part II in of
the Classical Tripos, and so there Was no chance for Arberry
in the academic world. A friend advised him to apply for E.
G. Browne Studentship founded out of the funds bequeathed
by Professor E. G. Browne to the College for the
encouragement of Oriental studies Arberry applied for the
1

Arberry (trans.), Javid Nama, pp. 11-12.
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Studentship and, after having won it, he worked very hard
and, in 1929, took a first in both parts of the Oriental
Language Tripos. 1
In 1931 Arberry was elected the Junior Research Fellow
by his College, In this connection he went to Egypt. In Cairo
he met the lady whom the married in Cambridge in
November 1932. About this time the Headship of the
Classics Department of Cairo University fell vacant. Arberry
applied for it and was appointed to take charge of the post
immediately. He continued in this post for two years. While
in Cairo he witnessed Ahmad Sharqi’s masterpiece Layla
Majnun and was so taken up by it that he sought permission
to translate it into English. While in Cairo, Arberry also
edited two mystical texts. 2
About this time the post of the Assistant Librarian of
Indian Office, London, fell vacant. Arberry got the job and
remained in this position for the next ten years.
On September 1, 1939, Arberry was transferred to the
War Office, and attached to the Postal Censorship
Department in Liverpool. In the summer of 1944, the Chair
of Persian in London University fell vacant and Arberry was
appointed to it. Thus at long last he returned to the academic
world. 1946, the Chair of Arabic also fell vacant and with it
the headship of the Middle East Department and Professor
Arberry was appointed to it. In 1947, Professor C.A. Sotorey
resigned from the Sir Thomas Adam’s Chair, and it was
offered to Arberry. Thus Arberry returned to Cambridge, and
his old College selected him a Fellow. Settled in Cambridge,
Arberry started on his great work as an Orientalist, writing on
Sufism, Rumi, and ‘Umar Khyyam besides translating Iqbal.
In Cambridge he took special interest in the Muslim students,
mostly from the Middle East and the Indo-Pakistan SubMost of the information is based on the material contained in Arberry’s
Oriental E ssays (London: George Allen & Unwin Ltd., 1960).
2 Ibid., p. 238.
1
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continent. It was as a result of his efforts that the authorities
of Pembroke College allowed the Muslims residing in
Cambridge to hold Friday prayers in one of its Halls.
Whenever I happened to be in Cambridge on a Friday, I
found Arberry taking special interest in preparing the Hall for
prayers.
Besides his translations of Iqbal’s poems, his Oriental
scholarship includes a translation of the Holy Qur’an, 1 his
well-known book Revelation and Reason in Islam, 2 and several
books on Sufism. 3 Towards the end of his life he was
concentrating on Rumi and wanted to continue the work of
his predecessor and teacher Professor Nicholson, on that
great mystic. Referring to Nicholson Arberry once wrote:
If years and health are given me to complete, as it is my
fondest wish to do, the work on his favourite Rumi which he
did not live to finish, whatever good thing I accomplish will
be by right his. Disciple never had a wiser, a profounder or
more loving Master. 4

The following incident will clearly show his devotion to
Rumi. Once Professor Annamarie Schimmel, Professor
Arberry and the writer were having a lunch in Cambridge.
Our talk turned to Rumi. Arberry recited some verses from
him and was so affected that tears began rolling down his
eyes.
Arberry was fully conscious of the difficulties of
translating a poet like Iqbal. He candidly admits:

Arberry, The Koran Interpreted (2 vols; London: George Allen and Unwin
Ltd., 1955).
2 Arberry, Revelation and Reason in Islam (The Forward Lectures for 1956
delivered in the University of Liverpool; London, 1957).
3 E.g., A n Introduction to the History of Sufism (Longmans, Green and Co.,
[1943]; and Sufism A n A ccount of the Mystics of Islam (George Allen and
Unwin Ltd., 1963).
4 Arberry, Oriental E ssays, p. 232.
1
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Iqbal presents the translator with all the usual problems
connected with translating poetry, and with further problems,
still more difficult of solution, posed by his elusive style and
idiosyncratic vocabulary. That this elusiveness was deliberate
is proved by a remark he jotted down in a notebook dating
from 1910, and published by his son Javid in 1961: ‘Mathew
Arnold is a very precise poet. I like, however, an element of
obscurity and vagueness in poetry; since the vague and the
obscure appear profound to the emotions ‘1

When he started translating Iqbal, Arberry was lucky
enough to have access to some of the mistakes that Iqbal had
pointed out in Nicholson’s translation of A srar-i-Khudi. In
fact, Arberry prepared a statement of all these mistakes and
collected them in a pamphlet which was published by Sheikh
Muhammad Ashraf of Lahore. In the preface to this
pamphlet, Arberry says:
The most arresting fact which emerged from the study of this
new material was the extreme difficulty of reaching a correct
interpretation of many passages in Iqbal’s poetry. Professor
Nicholson was at the height of his great powers when he
made his translation of the A srar-i-Khudi. It was shortly after
the completion of this task that he began work on the
Mathnavi of Jalal al- Din Rumi, a labour which occupied the
rest of his life and crowned his splendid achievements in the
field of oriental studies. All who put their hands to translating
Iqbal may therefore well feel humbled when they consider
how many times the inner sense of his poetry escaped
Professor Nicholson’s deep and careful scholarship. But they
may well rejoice that fortune has preserved this unique
example of Iqbal’s exegesis of his own writings: by studying
carefully the material which is assembled in these pages, the
future worker in this field will find much to assist his undertaking. 2

Arberry, (trans.), Javid Nama, p. 13.
Arberry, “Notes on Iqbal’s A srar-i-Khudi (The Secrets of the Self)
(Lahore: Sh. Muhammad Ashraf, 1950), p. vi.
1
2
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Before undertaking his work of translation, Arberry not
only prepared himself well for the task but also availed
himself of every possible help that he could get. There were
before him not only the translations of Iqbal’s works by other
scholars, but also examples of Iqbal’s work in this field.
Naturally one would expect that, prepared as Arberry was for
the great task, mistakes in his translation would be rare. And
it must be admitted that mistakes are very few. In some cases,
Arberry has failed to understand Iqbal correctly. Apart from
these few mistakes, his translations are one the whole superb.
They reflect the passion and fire of the original in a
remarkable degree as will be seen from the following
specimens:
(i)

ذگبر از اخور و اوسفئن افرن وشم
ہک رینزد وجبے اںی ہمہ ک
دیرہنی و ون
وچں رپاکہ ہک در رذگہر یباد ااتفد
رتف ادنکسر و دارا و ابقد و رسخو
ت
زدنیگ ا نمج آرا و دہگنار وخد ا
اے ہک در اقۂلف ےب ہمہ وش ایب ہمہ رو
ت
م آدمۂ
ی از رہم ک ر
وت فروزدنہ ر
!آانچنں زی ہک رہب ذرہ راسین رپوت
ت
آں ےنیگن ہک وت ایب اہرانمں ایبچتۂا
ی
مہ ب حبیبررلی ا متنے وتناں رکد رگو
ک
رگدید
از کنت اجیئمِ ام دکیمہ روسا
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1

یو
شتکسۂا ریگ و امیکحہن ایبشام و ب ر

Arberry’ s translation:
Eschew the West, and do not be
Bewitched by Europe’s wizardry;
Not worth a barley, in my view,
Is all her ancient and her new.
Mighty Darius, Iskandar,
Khusrau and Kaikobad— all are
A blade of grass upon the way
Swept by a passing wind, to-day.
Life is the Self to beautify,
To guard the Self right jealously;
Upon a caravan thou art—
Fare on with all, but go apart!
Radiant thou earnest from the sky,
Far brighter than the sun on high;
So live, that every mote may be
Illumined by thy brilliancy.
Thou hast not spared thy precious ring
Idly to Ahriman to fling—
To pledge thee which it were not well
Even to trusty Gabriel.
The tavern is ashamed, because
So narrow is become our glass;
A beaker take, and prudently
Drink wine— and then be off with thee! 2

(ii)

دم رما تفص یباد فرودںی رکددن
ایگہ را ز رسمکش وچ کیاںیمس رکددن
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 522.
Arberry (trans.), Persian Psalms, pp. 117-118.
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ومند الۂل رحصا ںیشن ز وخاننمب
انچہکن یبادۂ لعلے اسبںیگت رکددن
دنلب یبال انچمن ہک بیر رہپس بیرںی
ہرار یبار رما ونر کیاں ںیمک رکددن
ت
ت
فروغ آدم اخیک ز یازہ اکری اہ
ہم و اتسرہ دننک آہچن شیپ ازںی رکددن
در آنبسحبددہ و یکاری ز رسخوان بلطم
چ
1
ہک روز رکف ایناگن ام تتکن رکددن
Arberry’s translation:
Soft my breath doth pass
Soft as April airs;
Jasmine-sweet the grass
Springeth from my tears.
Desert tulip glows
With the blood
I shed As in beaker shews
Wine all ruby- red.
Soareth so my flight
O’er the highest sphere
That the souls of light
Seek to trap me there,
Labours ever new
Make man’s dust to glow;
Moon and star still do
As long time ago.
Come, O come to prayer;
Court no prince’s door;
So our fathers were
When the world was poor. 2
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 518.
Arberry (trans.), Persian Psalms, pp. 114-115.
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(iii)

زاتسمں را رس آدم روزاگراں
!ونااہ زدنہ دش در شاراسراں
الگں را رن و من یبخسدد وہااہ
ٓی ز رطف وجرابراں
ہک یم ا ک د
ت
و رحصا
رچاغ الہل ادنر د
ت
ی از یباد اہبراں
وشد رونش ر
دےم آوسدہ ایب درد و مغ وخشی
دےم یاالں وچ وجےئ وکاسہراں
ز میب اںی ہک ذوشق مک ہن رگدد
1

! وگنمی ضال دل ایب راز داراں

Arberry’s translation:
The days are ended
Of winter long;
The branches quiver
With living song.
The breeze in beauty
Arrays the rose
As from the river
It gently blows.
The tulip’s lantern
In desert bare
Is fanned to brightness
By the spring air.
A little eases
With grief and pain
Or like a hill-stream
Laments again.
Lest my heart’s passion
1

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 430.
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May softer grow.
Not to the trusty
I’ll tell my woe. 1

(iv) Describing the beauty of Kashmir, Iqbal says:

رگن
!رگن

او

اسر
او

انچر

گنخ
ت

اہےئ
د

وکہ
آںیشت

در اہبراں لعل یم ک
ریرد ز گنس
!زیخد از اخشک ےکی وطافن رن
ہکل اہےئ بایر در وکہ و دنم
!ہبنپ رپاں از امکن ہبنپ زن
!وکہ و در کیا و رغوب آاتفب
2

نم جدا را ک
! دیدم آماج ےب اجحب

Arberry’s translation:
Behold her mountains turbaned in white,
behold the fiery hands of her chenars
in springtime rubies leap down from the rocks,
a flood of colour rises from soil,
stippled clouds cover mountain and valley
like cotton-flocks strewn from a carder’s bow.
Mountain and river, and the setting of the sun:
there I behold God without a veil. 3

(v)

کای رب درون ہنیس دل یابربخ دبہ
در یبادہ ہشن را رگنم آں رظن دبہ
Arberry (trans.), Persian Psalms, pp. 30- 31.
Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 749.
3 Arberry (trans.), Javid Namah: p. 118.
1
2
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اںی دنبہ را ہک ایب سفن درگیاں یرتسی
کی آہ اخہن زاد اثمل رحس دبہ
مت کت
ستل
! رما وجبےئ کنت امۂی چ،ک م
وجالبگہے وبادی و وکہ و رمک دبہ
اخمک ہب ونر نغمۂا داؤد بیر فروز
1

ہر ذرۂ رما رپ و یبال رشر دبہ

Arberry’s Translation:
I pray thee, Lord, to me impart
Within my breast a conscious heart:
Give me the vision to divine
The rapture pulsing through the wine.
It never pleased me, to receive
Another’s breath, that I might live:
Give me a breath as light as morn,
A sigh that in the home was born.
I am a torrent: do not set
Me dribbling in a rivulet,
But give my waters space to spill
O’er valley broad and spreading hill.
Illuminate my lifeless clay
With anthems David used to play;
Let all my atoms swiftly spring
Upborne upon an ember’s wing. 2

A study of the texts and their translations given above
will show that this great scholar has succeeded in a
remarkable degree in retaining the beauty and grandeur of the
original. While one may find instances in which he failed to
interpret Iqbal correctly, on the whole every student of Iqbal
will find in these translations wealth of scholarship and art.
1
2

Kulliyat-e-Iqbal (Farsi), Sheikh Ghulam Ali & Sons, p. 396.
Arberry, (trans.), Persian Psalms, p. xi.
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After reading Arberry’s translations of Iqbal, one is
reminded of great masterpieces in the English language in this
field: Nichol-son’s translations of Diwan-i-Shamsi Tabrez and
Gertrude Bell’s translations of Hafiz. There is no doubt that
all these translations have enriched the English language. In
the words of E.G. Browne. it can be said of all these
translations “I can recall but few English verse-renderings of
Eastern poets which seem to me so adequate and so beautiful
as these.” 1
Arberry has himself remarked, “It has been said that the
ideal at which the translator should aim is to produce a
version as near as possible to what his original would have
written, had he been composing in the translator’s language
and not his own.” 2 It can be safely said that Arberry has
succeeded in a remarkable degree in achieving the ideal he set
before himself. This he could do because he also loved
Islamic culture. His work on Islamic culture helped him in
realising the subtleties and intricacies of a culture whose
values, ideas and symbols form the basic framework of the
context of Iqbal’s poetry. Arberry considered Iqbal as a true
representative of that culture. He used to say that Rumi saved
the world from chaos seven hundred years ago and it is only
the study of Rumi that can save Europe today. As he
regarded Iqbal as a true disciple of Rumi, he felt that the
study of Iqbal would help the Europeans today. Referring to
hiss tay in Egypt, he remarked, “Though politics sometimes
clouded the serenity of the academic sky, politics was never
my business; and I look back on my years in Egypt, which
took me also to Palestine, Lebanon, and Syria, as among the
happiest of my life.” 3 Though he never visited Pakistan, he
always took great interest in the intellectual development of
the country. He considered Pakistan as a representative of
Islamic culture and his ardent wish was that this country
Arberry, Oriental E ssays, p. 179.
Arberry, (trans.), Javid Namah, p. 14.
3 Arberry, Oriental E ssays, p. 237.
1
2

282

Glimpses of Iqbal

should always remain so. In a message to Bazm-i-Iqbal in 1950,
he wrote:
Iqbal’s doctrine of the indestructible significance of the
individual contains a message of hope and inspiration in these
days when the rights and duties of individual man are so
gravely threatened by materialistic conceptions of an allpowerful state. His doctrine of the place of the individual in
society, with his interpretation of the term society to mean the
whole community of right-believing men and women, is no
less important as a corrective to vitalist tendencies in
contemporary thought. His message is of universal appeal and
application. 1

It must be admitted that early in his career his writings
showed a feeling of nostalgia for the glory that had departed
or was departing from England, but in course of time he
outgrew this feeling. His studies of Rumi and Iqbal brought
home to him a feeling of brotherhood in mankind.
Meanwhile, his studies of the Qur’an and Sufism brought to
him new light and a broadening of sympathies. After years of
studies he wrote about the language of the Our’ an: “Briefly,
the rhetoric and rhythm of the Arabic of the Koran are so
characteristic, so powerful, so highly emotive, that every
version whatsoever is bound in the nature of things to be but
a poor copy of the glittering splendour of the original.2
In a language of great warmth and depth, Professor
Arberry writes in his Preface to Koran Interpreted:
During the long months, the dark and light months, of
labouring at this interpretation, eclectic where the ancient
commentators differ in their understanding of a word or a
phrase, unannotated because notes in plenty are to be found
in other versions, and the radiant beauty of the original is not
clouded by such vexing interpolations— all through this
welcome task I have been reliving those Ramadan nights of
long ago, when I would sit on the varandah of my Gezira
1
2

From the records of Bazm-i Iqbal, Karachi.
Arberry, Koran Interpreted, p. 24.
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house and listen entranced to the old, white-bearded Shaykh
who chanted the Koran for the pious delectation of my
neighbour It was then that I, the infidel, learnt to understand
and react to the thrilling rhythm of the Koran, only to be
apprehended when listened to at such a time and in such a
place. In humble thankfulness I dedicate this all too imperfect
essay in imitation to the memory of those magical Egyptian
nights.1

I have known very few Christian scholars refer to the
Qur’an with such feelings of devotion and admiration. Every
word written by the Professor radiates his sincerity and
echoes with his faith. This shows how with age and studies he
had come to appreciate the spirit of Islam and Islamic
Culture.
T hroughout his career, P rofessor Arberry w orked
hard to make Central studies more popular in G reat
Britain, and in Scarbrough Report he saw signs of his
hopes being realised after all. The Scarbrough Commission,
consisting of fifteen men of distinction, was appointed on
December 15, 1944 by the then Foreign Secretary, Sir
Anthony Eden. Its Report has been with all justification
called the Charter of Modern Orientlisml The report
suggested means for affecting advances in the humanities
comparable in scale with advance already achieved in science
But in subsequent years the action taken on the
recommendations of the Scarbrough Report was not very
encouraging, and this made Arberry write: “I look forward to
the time which I shall certainly not witness myself when it
will be considered as normal for an undergraduate to study
the history of Arab, or Persian or Indian or Chinese or
Japanese civilisation as to investigate the ancient and modern
civilisations of Europe.” There are no signs of Professor
Arberry’s hopes being realised in the near future. But it must
be acknowledged that he did his best to achieve the aims of
the Report at least in Cambridge.
1

Arberry, Koran Interpreted, p. 28.
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Professor Arberry produced books of great learning
based on original research in great numbers It can be truly
said of him that productivity was at full spate throughout his
career. Owing to the pressure under which he worked!. his
health broke down frequently and he needed holidays often
which he utilised to collect fresh material for new books. In
all he has left us over forty books
Once when Professor Arberry and the writer were
having lunch with the Master of Pembroke College in the
College dining hall, the Master asked Arberry, “Arberry, do
you read all the books you write?” This remark provided an
index to the dimension of his literary output.
Arberry died on October 22, 1969. In him we lost a great
friend of Oriental learning, a devoted scholar and worker on
Iqbal. While it is true that “Nicholson was the first man in the
West to recognise the greatness of Iqbal,” 1 it was Arberry
who really made Iqbal accessible to Western readers. In Iqbal
he discovered Rumi’s teachings presented in the light of
modern thought, and this served to intensify his admiration
for Iqbal.

1

Arberry, Oriental E ssays, p. 215.

20
L. MASSIGNON’S P REFACE TO THE
F RENCH T RANSLATION OF IQBAL ’S
RECONSTRUCTION OF RELIGIOUS
T HOUGHT IN ISLAM
BY MA DA M ME Y E ROV ITCH
It is perhaps through a philosophical work like the
present one which Madam Meyerovitch has chosen for
translation from among the works of iqbal, that the French
public will become aware of the growing possibilities offered
by contemporary Islam to the European observer of seeing
the advent of original thinkers worthy of being put on an
equal footing with our thinkers.
One need not accuse Iqbal, a true believing Muslim,
whose last work is oriented towards Mecca, of a “fanaticism”
repudiating all philosophical research, or of having recourse
to it just for tactical reasons. And the use which Iqbal makes
of the terminology of Arabic origin common to all the
Muslim thinkers, testifies as well that the Arabic language, too
often neglected in the West by Europeans as an unfortunate
instrument of “primitive obscurantism” is susceptible, thanks
to writers of the quality of Iqbal, of becoming again the same
as it was in the Middle Ages: a dependable instrument for the
exchange of views and a vehicle for intellectual, philosophical
and scientific research; precisely on that Muslim international
plane on which the new Muslim independent “nations”, after
a crisis of nationalism, express philosophic thought and
religious experience by means of traditional Arabic terms of
Islam— at Karachi as in Cairo.
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As we have attempted to indicate in the lecture in Arabic
at the University of Cairo, and since 1946 at the School of
Oriental Languages at Paris, and also at the time of the Iqbal
Commemoration held by Prof. Saiyadain, the refreshing
originality of Iqbal derives from this that he has not limited
himself to mere revindications of the Islamic ideal in
comparison with the technicai ideal of the shores of the
Atlantic, which is so weak metaphysically.
Son of India, of Mother India, one and indivisible, Iqbal
wanted to justify philosophically the presence of Islam in
India through Muslim thoughts sufficiently universalistic, and
therefore altieast partially, and finally mystical rather than
social (which is why he has been accused of “aristocratism”).
But his mysticism was not at all quietistic, and his mystical
philosophy was not isolated from the movement of life and
human misery. For as we shall presently see, Iqbal, who was
an artist and poet, felt keenly, to use a profound expression of
a Turkish philosopher, N. Tocue, “thc revolt of God in us
against ourselves”, that “holy war” in the human heart which
is the source of belief among the Muslims, a “revolt”
pregnant with dynamic mysticism.
The various initiations which Iqbal sought in the
universities of Europe into the philosophical thought of the
West influenced him to such an extent that they fortified in
him that religious empiricism which, it is said, he took from
Schleiermacher, even though. Iqbal had recieved it from the
old Mutazala tradition of Islam based upon Asian, Greek,
Stoic and Anti-peripatetician models. Like the Stoics Iqbal
argues in the way of an empirical medical man (school of Pergame).
Again like the Stoics Iqbal is an atomist, not only in physics
but in metaphysics and in psychology too. Here his ideas are
in conflict with those of Plato and Aristotle as for example
his theory of “human monads”, or “egoes” (according to the
old Islamic tendency affirming that it is the profession of
faith in one God which alone unites our personal souls and
immortalises them). On the Day of Judgment nobody will be
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held responsible for the actions of others (only the pilgrimage
to Mecca is ailowed by proxy). In that matter several centuries
before Iqbal some Muslim thinkers of India had plainly
reacted against the “Wujudia” mystics (School of Ibn-iArabi), supporters of existential monism, which is precisely
the common stock-in-trade of Hindu speculations on the
“final annihilation” of the mystics. The school of “Shuhudiya”
which follows testimonial monism, goes from Ali Hamdani, a
pupil of Semnan, to Sirhindi and Shah Waliullah Dehlavi.
Iqbal is “Shuhudi”. He explained this to me personally during
his visit to Paris.
Here is how this happened. Iqbal had known Bergson,
and in spite of a bad English translation which Bergson
condemned, he felt with Bergson a kind of spiritual “Semitic”
affinity. And he came to Paris to have a discourse with him.
But he also wished to talk to me on Hallaj. He wrote to me
from Lahore on 18.2.1932 as follows:“I am sending you a copy of (my) latest work “Javid
Namah” which I hope will interest you, especially the part
relating to Hallaj and Niet(z)sche (p. 50). I have allowed the
former to explain himself, and as to the latter I have tried to
show how a Muslim mystic would look at him. The book is a
kind of Divine Comedy of Islam. It is a pity I was not able to
meet you in London. I am now thinking of making a tour to
Shanish Morocco, and if possible to French Morocco also.
This will give me an opportunity to meet you in Paris.”
Actually I saw him at my house on November 1, 1932.
As he has related in a letter to Sulaim an Nadvi, which has
been published at Lahore in his volume of Correspondence,
Iqbal explained to me that for him the Superman of
Nietzsche was an occidental replica of “I am the Truth”
(A na’l Haq) of Hallaj. Guided in his “Javid Namah” by Rumi,
whom he calls Zindarud, (1) as Dante made Virgil his guide,
iqbal spoke of that “German sage” and of “his old song on
the flute”. “Again this Hallaj without power and without string
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comes to restate in another form these old words (I am the
Truth). Brave words, embodying an idea that was grand: the
sword of his words has cut the West into two.”1
Already in his “Reconstruction” Iqbal had celebrated the
“culminating experience” of Hallaj. Iqbal saw in Hallaj one
who surpassing the limits of ecstacy, has manifested and
expressed the supreme deifying personalism and thereby
shown to India how the union of the two oceans, Muslim
faith and “Hindu infidelity,” should be realised, not by
conversion, but by catalysis of the “revolt of God in us,” by
the personal “suttee” of saints, their ascetic self-annihilation,
in the fire of anathema, and the conflict between two
antithetic sections of those professing the Muslim faith: “no
god but God.” Following the example of Iblis, Hallaj,
confirmed by Ghalib and Tahira Qurratal Ain, the martyred
saint of the Babis, has chosen the “bloody strife,” and has
deprived himself of the Beloved while burning in the fire of
self-damnation. And he explains this to Zindarud.
Such, we believe, is the personal testimony of the divine
rebel in whom Iqbal saw the supreme personality of the mystic.
This takes us very close to some Hindu ascetics, and very distant
from the bourgeois and provincial Islam to which attempts
have been made to reduce this master since he was buried in
his tomb of red sandstone on the left of the big square of the
great mosque at Lahore. There I bent down to pay my respects
on June 15, 1945, the day of the Urs of Gauj Bakhsh Hujwiri,
patron saint of Lahore, guided by Iqbal’s friend Khan
Bahadur (Chaudhury Mohammad Hussain), and having,
before going there, collected my thoughts in the company of his
second son in the room of Javid Manzil where he had died.
COMME NTS BY S A. VAHID

And who is with him one of the “five masters” of Islamic thought in
Pakistan with Ghazali, Rumi. Tontaymiya (Ibne Taimiya ) and Shah
Waliullah Dehlavi.
1
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Writing about the introductory remarks, whose English
translation by Dr. Reyazul Hasan is given above, Professor
Schimmel says in her Gabriel’s Wing: “The French scholar has
understood the religious importance of Iqbal’s activities
better than any other European scholar. His few introductory
remarks to the French translation of the Lectures can be
considered the best summary of Iqbal’s thought ever
written.” (Page 318). After reading these remarks I wanted to
read the Preface by Mons. Massignon to Reconstruire La Pensee
Religieuse De L’ Islam, which is the French translation of
Allama’s Reconstruction of Religious Thought in Islam by Madame
Meyerovitch. Before dealing with the remarks contained in
the Preface by that great Orientalist it would interest the
readers to know something aboutt his translation. In 1951 Dr.
M. Raziuddin Siddiqi, Vice-Chancellor of Islamabad
University, when on a visit to Paris, presented a copy of
Iqbal’s Reconstruction to his friend Madame Meyerovitch, who
was then working in the French Ministry of Education in
Paris. This talented lady studied the book and was so
impressed by the profoundity of Iqbal’s thought that she
wrote to Dr. Raziuddin And requested him to get her
permission of the trustees of Iqbal’s estate to translate the
book into French. Dr. Raziuddin advised her to write to me
in this connection. On getting her letter I wrote to Dr. Javid
Iqbal requesting him to give the necessary permission. Dr.
Javid Iqbal generously gave the necessary permission and the
Reconstruction of Religious Thought in Islam was translated into
French and published by Libraine D’ Amerique Et D’Orient
of Paris in 1955. After translating The Reconstruction of Religious
Thought in Islam Madame Meyerovitch translated Iqbal’s
Payam-i-Mashriq and Javid Namah also into French. These have
been published.
When I read Mons. Massignon’s Preface I was very
disappointed, and at times I thought I had perhaps not
understood the learned writer in French. So I asked my friend
Dr. Riyazul Hasan to translate the Preface into English. The
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translation confirmed my suspicion that unfortunately Mons.
Massignon had failed to understand Iqbal. Mons. Massignon
is one of the greatest European Orientalists and has done
great service to the study of Mansur Hallaj and Tasawwuf.
Amongst his publications may be mentioned the following:
E ssai sur les origins du lex ique technique de la mystique
musulmane Paris 1922, 1954.
La Passion d’al Hosayn Ibn Mansour al-Hallaj, martyr mystique
de I’Islam, 2 Vol. Paris 1922.
Kitab al-tawasin de Hallaj, Paris 1913.
Iqbal appreciated Massignon’s work on Hallaj so much
that he went to Paris to meet him.
In the Preface Mons. Massignon has remarked “Iqbal
son of India, son of Mother India, one and indivisible”. It is
regrettable to note that in spite of his visits to the subcontinent Mons. Massignon has failed completely to
understand the historical and cultural background of Pakistan.
Further on speaking of Iqbal’s conception of the
significance of Hallaj, he says that Hallaj had by means of his
“deifying personalism” shown to India how “the union of the
two oceans, Islamic faith and Hindu ‘infidelity,’ should be
realised.” Now if Mons. Massignon is attributing to Iqbal a
desire to bring this unification he is ignoring the fact known
to every student of Iqbal that he always opposed the
absorption of Islam by Hinduism, and that he certainly never
wanted the union of the two faiths.
The most disappointing remarks by Mons. Massignon
are contained in the last paragraph of the Preface wherein he
says: “Such, we believe, is the personal testimony of the
divine rebel in whom Iqbal saw the supreme personality of
the mystic. This takes us very close to some Hindu ascetics
and very distant from the bourgeois and provincial Islam to
which attempts have been made to reduce this master since
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he was buried in his tomb of red sandstone on the left of of
the big square of the great mosque in Lahore.”
Iqbal was a rebel against the West but not a divine rebel.
Then there is nothing in Iqbal’s message and teachings which
can be interpreted in terms of Hindu ascetism. And we can
onbly conclude from the above remarks that Mons.
Massignon had either not read Iqbal or had failed to
understand him. We should have very much liked to attribute
Mons. Massingon’s remarks about India being indivisible to a
misunderstanding of the historical processes at work in the
sub-continent, but in this connection some facts have
accidentally come to our notice which impart to these
remarks a special significance. The well-known author and
scholar Mr. Aziz Ahmad, who was then working with the
Ministry of Information of the Government of Pakistan, was
sent by the Government in 1955 to Paris for some official
work. While in Paris, Mr. Aziz Ahmad was requested by some
friends to approach Mons. Massignon and to request him to
delete those remarks about the indivisibility of the subcontinent from his Preface. Mr. Aziz Ahmad informs me that
when he called on the great savant he was received with all
the affability and courtesy of which only the French are
capable. The talk between the two scholars went on nicely,
but as soon as Mr. Aziz Ahmad referred to the remarks,
which a Pakistani could not but resent, Mons. Massignon
flared up and with great abruptness remarked: “The interview
is finished, you can leave.” This can only mean that the
remarks by Mons. Massignon in the Preface were deliberate
and a result of deep thinking. One cannot resist the
conclusion that they were a result of some anti-Pakistani
influences.
As remarked above, most of the remarks in the Preface
are incorrect and baseless. They are more prejudiced than
scholarly. But at the same time the great scholar has also put
on record certain information of great value, for instance
when he says that Iqbal told him that he (Iqbal) did not
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believe in wahdat-al- wujud and was a follower of the
Shuhudi School represented by Mujaddid Alif Sani and
others. This should put an end to the controversy that
some Pakistani scholars are still carrying on regarding
Iqbal’s mysticism.
On the whole it is surprising what made Professor
Schimmel say about Mons. Massignon: “His few introductory
remarks to the French translation of the Lectures can be
considered the best summary of Iqbal’s thought ever
written.” This only reminds us of Iqbal’s remarks about the
European Orientalist:
“I have no faith in the European Orientalist because
their work is the result of political or religious prejudices.”
(Iqbal Namah Part II,p.96)
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SOME WE LL-KNOWN IQBAL NUMBERS
During Iqbal’s Life-time and after his death some leading
journals of the sub-continent issued “Iqbal Numbers”. Even
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numbers in commemoration of his death anniversary. These
special numbers contain some very interesting articles. The
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