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• •. AND IN THE LAST DAY ..• ;01 
-

everything is in movement, and that the road is a traveller even as 
the wayfarer (J 1720); but it is only man who is able to enjoy this 
wandering and the change and growth of consciousness which is 
caused by the journey towards God-and into God. 

I am as long as I move-not moving, I am not (PM 150) 

that is the Iqbalian-and one may say perhaps: vitalist-transforma­
tion of the Cartesian cogito ergo slim. 

The ardent pilgrimage is the privilege of man-the angels are 
excluded from it, being perfect in their own right; they do not know 
the never-ending burning with which the human soul is entrusted 
(AH 16). To the divine bird which human soul is, there is one thing 
more awful than death: that is the food which ensnares it and hinders 
it from the flight to Heaven (BJ 83 )-a sentence which sounds alike 
to the sighs of mystics who complained of the emprisonment of the 
poor soul-bird in the cage of body; but what is intended in Iqbal's 
verse is the constant call to reach higher levels, which does not in­
clude a contempt of the material world but rather a verdict on those 
who are blind against the endless open ways before the personality. 

E. Underhill has pointed out that 

through all these metaphors of pilgrimage to a goal there runs the 
definite idea that the travelling self in undertaking the journey is ful­
filling a destiny, a law of the transcendental life ... 163) 

and that holds true also for Iqbal, though he probably wo"\lld not 
agree with the mystics' statement that this journey must be made 
Hagainst nature". For him, it is, in spite of the struggle which is im­
plied in it, the only true way of its most perfect 
entelechy. The poet has used, albeit rarely, tne old symbol of the way 
into one's self which is so significant of the mystic interpretation of 
the road-symbol. This journey into one's own depths means 

to be born without father and mother, 
and to pick the pleiads from the corner of the roof (ZA GR 225). 

Through this interior journey which brings man into contact with 
the deeper layer of his own personality which he has to sublimate, 
he can become the spiritual ruler of the world "from the Fish up to 
the Moon" (ZA GR 232), and reach new spaces beyond the Gal:lxy 

163) id., p. 132. 
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(ZA II 34). This motif of descent into the depths of one's own heart 
has often been described-in Islamic and non-Islamic literature-as 
a kind of Heavenly Journey, of Ascension; but on the whole the reli· 
gious types which prefer the one to the other motif can be distin· 
guished rather well. The motif of ascension proper has been prefer­
red by those who wish to stress the personality and transcendence of 
God Who can be addressed by human words, and can be witnessed 
through His work in His creation (via emirzerztiae )-whereas the 
motif of descent has been more frequently used by those mystics who 
see in God the immanent, impersonal power which cannot be described 
but by negations and through silence (via negativa). 164) 

And though Iqbal has never used the ascent, motif in its elaborate 
form-as an ascent in fixed grades and steps (as systematizing mys­
tical thought liked to do )-he is, on the whole, a very fine represen­
tative of the ascension-type. 

The motif of ascension and Heavenly journeys has been treated by 
specialists'so intensely during the last years that it is not necessary 
to underline the extreme importance which this religious experience­
and .~ymbol-has had since time immemorial in both primitive and 
high religions. 165) The motif may be interpreted both in a cosmolog­
ical as in a psychological sense: it can express the fact that the spirit 
in the moment of ecstasy can see and understand the different attri­
butes of the created Universe before reaching the Creator beyond the 
attributes; or the psychological truth that man has to pass through 
different stages of spiritual preparation which may be compared to 
the seven sph~res. In Islamic thought, the ascension gets its special 
importance due to its connection with the Prophet's mhilj, his 
Heavenly journey, during which he "stood upright"' (Sura 53/6) be­
fore the Almighty, without mediator angel. This journey has become 
the prototype of the spiritual journeys of the mystics, beginning from 
Biiyazid Bistami (d. 874) 166) to Avicenna and Suhrawardi, to Ibn 

lM) K. Goldammer, Wege allfwarts lind Wege ahWarfJ, p. 51. 
165) Cf. G. van der Leeuw, PbJnomen%gie, p. 148, 289 f.; M. Eliade, I.e vol 

.agique, Numen 1956; W. Bousset, Die HitnmdsTeile der Seele, ARW IV 152; R. 
Holland, Zur Typik der Himmel!ab,f, AR XXIII 1925/207; G. van dec Leeuw, Un­
jfC,bli~bkeil, Eranos-Jahrbuch XVIII/1950; cAbdalkarim Gili, DaJ Bllcb der 40 
~fufen. G. Widengren, Tbe AHetlsion 10 Heat'en and /be Heat-enly Book, 1950. 

166) Anar, T adH I 154, 172 f. ;.~ .. Ritter, Bayezid BilI",m;. 



••• AND' IN THE LAST DAY ••• 303 

CArabi-who describes his autobiography in the form of a mhaj­
name 167) and cAbdulkarim ]iIi: 168) these mystics, whose visionary 
recitals have been studied most carefully during the last years esp .. I:>y 
H. Corbin, have systematized the spiritual way, 169) whereas Maulana 
Riimi, far from imprisoning the heavenly experience into the system 
of reason, has never ceased praising the enrapture of the loving heart 
which does not care for the difficulties and stations of the road but 
spreads its wings and sings, animated by. longing: 

. That is love: to fly heavenward, 
To rend, every instant, a hundred veils! 170) 

Riimi has, however, put his finger on the fact that this ascension is a 
psychological experience (Math. III 4512 ff.)- . 

the nearness of God is beyond reckoning ... 171) 

and Iqbal is therefore perfectly right in introducing him in the !aVld­
name as explaining the mystery of mi':raj as "new birth" and "change 
of consciousness". It is exactly what Sarmad has expressed in a qua­
train, which was one of the causes of his execution as an heretic: 

Not Ahmad went into Heaven, but Heaven came into Ahmad! 
Iqbal, though persevering in his spiritual interpreting of the flight 
towards heaven, has nevertheless made use of a classical motif con­
nected with these Heavenly journeys. Not that he has-in a beauti­
fully arranged epic-awelt upon the astronomical peculiarities of the 
single spheres, their colours, their scents, their influences on human 
mind (as f.i. Ni?imi did in the Haft Paikar.), but he took over the 
motif of other-worldly discussions, and of a visit in the Other World 
as means of political or literary criticism. From the Zoroastrian Arda-

161) F. Meier, Der GeiSlmenuh bei dem persis~he" Di~hter CAlla,., Emnos Jahr­
buch 1945, p. 287. 

168) R. A. Nicholson, Studies, chapter I (about Jili's system). 
169) H. Corbin; The 1l isiona,.y ,.ecital, p. 93, 167; R. Hartmann, Die Himmels· 

reise Muhammads und ihre Bedelllung in de,. Religion des Islam, 1929; B. Schrieke, 
Die Himmelsreise Muhammads, Islam VI/19; A. Bevan, Muhammad's Ascension to 
Heaven (Wellhausen-Festschrift); A. E. Affifi, The Story of the Prophet's Ascent 
(miCra;) in Sufi Thoughl and Litera/ure (Isl. Quart. 2/23 ff.); Ibn cAmbi, aJ fUlul;iit 
,J-,'rfakkiya, ch. 167 vol. II 355 ff.; cf. Ms. Berlin Ahlwardt 2901/2. 

170) Diwan, sel. Nicholson, No. XXX. 
111) Cf. Buber, De,. gro/3e Maggid, p. XVI: Haj Gaon: Dann offnet sich der 

Himmel vor ihm-nicht da13 er in ihn aufstiege, sondern es geschieht etwas in seinem 
Reaen, wodurch er in das Schauen der gottlichen Dinge eintritt. 

NUMEN, SuppI. VI 20 
". 
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Viraf-Name to even Chinese literature this motif is found everywhere, 
and when Lukian, in the 2. century AD, regarded the Other World 
as a suitable place for learning something about the Homeric question,· 
so in the 11. century the blind Arab poet al-Macarri has made, as his 
interpreter Prof. Nicholson remarked wittily, "paradise a haunt of 
immoral but immortal poets" 172) who discuss difficult verses arid 
crucial questions of Arabic grammar: the risa/at ai-ghllfran is one of 
the most ingenious travesties ever written, though lacking completely 
in religious feeling. OnLyear before Iqbal published his pividname, 
in which he has combined the ascension-motif with that of the 
Heavenly discourses (-no doubt under Dante's influence, as can be 
proved from some details-) 173) the Iraqian poet Jamil Sidqi az­
Zahawi has written his satire 'Rebellion in Hell' in which he makes 
the well-bred and highly sophisticated inhabitants of Hell discuss 
all the issues at stake of this time-yet, again, without any religious 
feeling. 114) 

,It is worth mentioning that even up to the 18th century, great 
scientists and philosophers like Kepler, Huygens, Kant and Sweden-. 
borg were inclined to the hypothesis that the planets may be inhabited 
by beings of different form, and Kant assumed that the perfection of 
those heavenly creatures might grow in proportion to their distance 
from the sun, that, for instance, the inhabitants of Jupiter would live 
on a very high spiritual level. And the Swedenborgian visions show, 
in some respect, similarity to Iqbal's qualification of the inhabitants 
of the spheres: the Poet has shown, in the Heaven of Mercury, a beau­
tiful specimen of "specialization of spiritual energies", as Swedenborg 
calls the peculiarity of this sphere, and in the Heaven of Mars­
completely contrasted to the traditional, occidental and oriental con­
ception-the "unity of thinking and speaking, of spirit and body" 
which the Swedish visionary had witnessed in that sphere. 175) 

These may be accidents, but, in any .case, significant ones: the 
reader will observe how much Iqbal's description of his way through 
the spheres diverges from the traditional picture of the other world. 
In his dealing with this age-old motif his method of working and 

172) Ci. Nicholson, ]R.AS, 1900. 
173) E. Cerulli, 11 Libro della Scala, 1950. 
174) in .d-Dllhiir, Beirut 1931, I No.6, cE. WI 17/1935, p. 50 Ef. 
175) E. Benz, Swedenborg, p. 472 ff. 
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wntmg becomes once more' visible: interpreting traditional symbols 
in a new way, changing them and transforming them according to his 
own system, and combining the deepest religioll:S experience;-every 
prayer is an ascension-with the exposition of his socio-political ideals. 

The ascension, the never-ending journey during this life and after 
death, unto God and into God's abysses, the growing without dimi­
nishing: that is one of the central notions in Iqbal's poetry. His 
philosophy of the steadily growing human ego, of the attraction of 
the all-embracing Divine Ego, of unceasing quest and unsatisfied love 

, as condition for this growth, the importance of prayer in which the 
prophetical ascension is repeated again and again: all these factors 
contribute to his predilection for this motif, and the fact that even in 
his only attempt of leading his reader through different steps of the 
heavenly regions his description differs notably from those of his 
predecessors, show that a systematization of the upward movement was 
not intended, and would have been opposed to his doctrine of free 
creative possibilities throughout the world. One may be reminded of 
RUmi's verse: 

Love is the ascension towards the roof of the King of Beauty, 
Read the story of the ascension from the cheek of the lover! 176) 

e) ... AND IN THE PREDESTINATION, THAT GOOD_A..""lD EVIL BOTH 

COME FROM GoD •.. 

Islam has been regarded by most of its critics as a religion of ab­
solute fatalism with a fixed system of predestination which does not 
give any room for free action but leaves everything to the will and 
whim of an Almighty Power whose ways are unquestionable, and 
to whose overwhelming sovereignty mankind are bound since pre­
eternity. Traditions like the often quoted "Those to Paradise, and I 
do not care for, and those to Hell, and I do not care for"-which is 
even attested by Ghaztili-were likely to sustain the impression that 
fatalism is prevalent in Islam, and the quietistic way of life whkh 
c~d be witnessed in many of the Islamic countries seemed again a 
proof for this conviction. It is small wonder that this problem has 
puz .... zled the" minds of Islamic theologians for centuries. For it is diffi­
cult to find the clear-cut idea of an absolute predestination in the 

1.6) Diwan·i Shams·; Tabriz ~. Mushfiq, p. 23. 
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Qur"anic text which, on the contrary, in many of its verses calls man 
to work and to prepare his own destiny at the Doomsday by his deeds. 
Daud Rahbar has just tried to elaborate the idea of Divine Justice in 
the Qur"anic revelations albeit with a slight restriction of God's 
power 117)-but that has been always the dilemma (f.i. in the Muc-

tazilite movement of the 9th century) whenever God's justice was 
given the priority over His will and power. For, as Rudolf Otto h<45 
observed quite well, the theory of predestination is only an inadequate 
means for expressing the irrational numinous side in God ("Ver­
legenheitsausdriicke"). 1 78) 

The emergence in early Islam of the Qadariya group--who accept­
ed free will and human responsibility-and the Jabriya-who held 
strict predestination-is wellknown in history, as well as the contin" 
uing strife for finding a middle way by inventing a theory of 
iktisab, the appropriation of pre-created acts through man. 179) The 
large bulk of the pious muslims, however, were not concerned with 
these fine dogmatic differences but developed-not without the in­
fluence of mystical ideas-a tendency towards a merely passive ac­
ceptance of the Divine decrees, a kind of passivity which was, in the 
storms of times, perhaps the only chance for survival: when there 
is no medicine to save one's children. from plague it is surely nobler 
to accept the bitter facts calmly and without complaint than to rebel 
against God's decree; for it is often overlooked that the Muslim does 
not feel in the machinery of a cruel and impersonal fate blit, what­
ever may happen, sees the sign of God's will "who knows what is 
good for me." 

For Iqbal, however, the traditional interpretation of predestination 
seemed to. be incompatible with a modern way of life, and he thought 
that it was nothing but the "Iightlessness of the breast" in the "old 
men of the Church and the Kaaba" <BJ 27) which caused this mis­
interpretation. More than that, fatalism was also directly opposed to 
his concept of the Self as a growing force which craves for dired 
communion with God. Iqbal, too-though in his ways of interpreting 
the Qur"an as remote as possible from Rahbar's methods- has re­
ached the conclusion that the Qur"an does not preach predestination. 

177) D. Rahbar, God of JUItice . 
. 178) R. Otto, DtlI Heilige, 26. ed., p. 120. 
17~) W. Montgomery Watt, Free Will and Predestination i.t: Early IsI:zm. 
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But his refutation of this idea does not root in the more or less abstract 
idea of Divine justice but in that of Divine life of which human life, 
at its best, is able to partake. As we have already mentioned he has 
taken taqdir, destination, in the sense of the Divine time that contains 
in itself innumerable possibilities which are only waiting for realisa­
tion, so that future is always open. 

Iqbal has taught already in the Asrar that man should dig up the 
fundaments of the Universe (AK 1024) and continues in the IAle-yi 
Fir (67) 

Set not the chain of Fate upon thy foot­
There is a way beyond this rolling sphere. 

i.e. fate and predestination in the traditional meaning are considered 
a prison which should be broken by the free man (BJ 32). It is only 
the lower potencies of life which are restricted in their life by the 
eternal rules: 

Plants and minerals are bound to predestination-
The faithful is only bound to the Divine orders (ZK 62), 

i.e. only the lower stages in the gamut of life which have not yet 
developed their individualities nor reached the place which man­
thanks to the transgression of Adam-holds, and which are deprived 
of the free choice between good and evil: these potencies are confined 
by destiny; therefore Iqbal has always confronted in his poetical 
hnguage the stars in their eternally fixed movement to the children 
of Adam whose freedom of choice they envy. 180) 

For Iqbal, a man who has not realized these inner possibilities is 
an unbeliever: 

Unbeliever is he who follows predestination even if he be Muslim, 
Faithful is he, if he himself is the Divine destiny (BJ 55)-

that is why he shows once, relying on old sources, Satan as adherent 
of predestinarian views because the Fiend wants to avoid responsibility 
by recurring to this doctrine; he is thus a typical mrmafiq, a hypo­
crite. 181 ) 

1S0) The stars as symbols of the destiny.br)und lower potencies: PM 109, 100; 
. ZA I 58; J 223 ff.; BJ 158. 

181) ZK 42. CE. H. Ritter, Islam 21/62: Nut det mlmaf;q driickt sich mit det 
Pradestioation urn die Verantwortlichkeit. 
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The old symbols of the Preserved Tablet and the Divine Pen are 
no longer valid for the poet; and the popular idea that everything is 
maktiib, written, or-as Turks use to say--alill plzisi, written on the 
forehead, is reversed by him: 

Thou write thy own writing with thy own pen, 
The Divine Pen has left blank thy forehead (ZK 180, cf. AH 91) 
The man of God becomes himself the star of his destiny (Mus. 37). 

But how can this rank be attained? Iqbal gives two possible expla­
nations which do not exclude each other: 

Destiny is another name for the recompense of deeds (AH 274) 

which means, differently expressed, that every action and thought is 
followed consequently by its results so that man through his actions 
and intentions prepares his own future, an idea which recurs once 
more in the Javidname, when the Hindu wise Bhartrihari is intro­
duced and preaches the karma-concept: action as mechanically deter­
mining one's fuhlre. 

The higher form of action is, to change oneself. Iqbal has always 
preached the strengthening and hardening of personality, and para­
bles like that of the 'drop which can be swallowed', of the 'meek coal 
which is burnt' whilst the 'hard diamond is honoured' fill his work. 
It behoves man to develop his ego in such a way that it cannot be 
taken by anybody else but is able to incorporate others. The best ex­
position of this doctrine of self in connection with destiny is found in 
the Sphere of Mars in the Javidname where the poet, in traditional 
oriental manner, say~ that 

Poor and beggar are God's destiny, 
Ruled and ruler are God's destiny 

but is informed by the Wise Man of this planet: 

If your liver becomes blood through this your destiny, 
. then ask God for another destiny 
It is possible that you request from God another destiny­
God's destinies have no end ... 
The fine wink is hidden in one word: 
If thou becomest different, it will also become different 

(Cf. ZA II 28). 
Become dust-and they will throw thee into the air­
Secome stone--they will throw thee on glass ... 
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Here, Iqbal's theory of destiny is contained ·in nuce. His Quriinic 
support is the verse Sura 13/12: 

Verily God does not change the destiny of a people until they change 
themseIves- . 

a verse which had been used already in the same meaning by Jamal­
addin Afghani 182) which was very dear to him and which he has 
elaborated in full in his Lectures (L 12): . 

It is the lot of man to share in the deeper aspirations of the universe 
around him and to shape his own destiny as well as that of the 
universe, now by adjusting himself to its forces, now by putting the 
whole of his energy to his own ends and purposes. And in this pro­
cess of progressive change God becomes a co-worker with him, 
provided man takes the initiative: Verily God will not change the 
condition of men, till they change what is in themselves. If he does 
not take the initiative, if he does not evolve the inner richness of his 
being, if he ceases to feel the inner push of advancing life, then the 
spirit within him hardens into stone and he is reduced to the level 
of dead matter ... 

Change of destiny, we may conclude, comes into existence by 
change of feeling and acting (cf. ZA GR 236), and man can form it 
according to his own intentions. 

Iqbal is, with these opinions, not very far from his spiritual master 
Maulana Rumi who writes 

o young man, do not use destiny as an excuse-
How can you load your own sin on something else? (Math. VI 493) 

-we remember the same argumentation in the case of Satan who . 
attributed his refusal of bowing before Adam to the hidden destiny 
of God-and Maulana Riimi has also maintained: 

If the king sends thee back from his treshold then know 
That thou hast done something wrong and hast attracted this destiny 
through thy ignorance. 
By thy ignorance thou hast cut thy own destiny, 
But the capable man increases his own destiny (Math. II 2821 ff.). 

It is therefore not simply a poetical licence when Iqbal addresses, 
in the great dialogue between him and Rumi (BJ 186) his guide and 

Ill:!) H. Stieglecker, Die. GI.Jllbenllehren dn IlIum, p. 390, about the \"ers~ Surs 
13/12; cf. also E. G. von Grunebaum, IIlam, p. 189. 
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asks him to solve the enigma of predestination and free will; he gets 
the short answer: 

The wing of the falcon bri"ngs to the king, 
the wing of the crow brings him to the cimetery 

a quotation from Mathnawi (VI 1444) where the discourse is found 
according to which destiny is wing and feather of the perfect-

Destiny is the prison and chain of the ignorant. 
Understand that destiny like the water of the Nile: 
Water before the faithful, blood before the unbeliever. 

That is what Iqbal has asserted when writing 

This vital way of appropriating the universe is what the Qut'an calls 
lman. ImZm is not merely a passive belief in ·one or more propositions 
of a certain kind, it is living assurance begotten of a rare expeCleOl.e. 
Strong personalities alone are capable of rising to this experience and 
the higher fatalism implied in it (L .109). 

However, this concept of destiny does not involve a complete free­
dom which may lead to chaos, but is the realization of the innate pos­
sibilities of the ego: 

Thou doest not know thy own . destiny anddoest not know that it 
gets its worth from thee--
Otherwise the luminous ruby is only a piece of stone (PM 179). 

When in the GlIlshan-i raz-i jadid (ZA 229). the prophetic tradi­
tion is quoted that 'faith is between predestination and freedom' we 
may find here an allusion to the partly determined situation of man 
of which Iqbal had written in. the Introduction of the Asrar (XV): 

The Ego is partly free, partly determined, and reaches fuller freedom 
by approaching the Individual who is most ·tree: God. 

The chord which he touched by these words was more typical for 
his way of arguing than the simple and somewhat mechanical equa­
tion: action + recompense = future destiny. The feeling that man 
is the freer the nearer he comes to God leads him to a solution of 
this problem from the point of view of his Ego-philosophy. To evolve 
the ego, to break the spell of serial time, and to stand, like the 
Prophet, in the Divine presence, to ask, then, one of the infinite des-
tinies which are still available-that is Iqbal's ideal: . 
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As long as man does not see. God openly, . 
He does not come out of predestination and free choice (Pas 40). 

Thus, he reaches something similar to the old mystical doctrine of 
the union of human and Divine will: 

When he becomes annihilated in the satisfaction of God, 
The faithful man becomes the destiny of God (Pas 14). 

It is that state of mind which the great religious heroes of all times 
. and religions have described as the highest and most· paradoxal ex-: 

perience: that the complete surrender into God's will is creative, and 
that religion if understood thus, is far from being the 'opium for the 
people' but is rather a heroic deed. It is the rank which the Qwan 
expresses, according to mystical interpretation, by the words ma ra­

mayta, 'Thou didst not throw when thou threwest, but it was God who 
threw' (Sura 8/17, cf. J v. 1130, 1184). 

The distance between man and God can be overcome not by sub­
stantial union but by the dialogue in prayer: and this loving anq 
daring dialogue in the depths of human soul is destiny-creating. The 
fai~ful should stand upright (Sura 53/6) in Divine presence, and 

it is with the irreplaceable singleness of his individuality that the finite 
ego will approach the infinite Ego to see for himself the consequences 
of his past action and to judge the possibilities of his future (L 117). 

It is the time when man dares utter 

We have suited Thee-now suit us! (J 1129). 183) 

and when 

God asks man before destiny: Art thou satisfied? (BJ 81, cf. 254) 

How revolutionary such an expression was, can be understood from 
the famous story which'is contained in CAttar's both prose and poetry: 
that a certain mystic who claimed to have reached the stage of satis­
faction (ri{fa) asked God "0 my Lord, art Thou satisfied with me 
that lam completely satisfied with Thee? And the answer came: 
Thou liar-if thou werest satisfied with Us thou wouIdst not have 
asked Our satisfaction!" 184) 

183) Cf. ZK 8. 
1S-l) cAnu. I1iihiniimt! ed. Ritter, p. 209; the same story about al'l:Iu~ri in his 

T.zJhkira II 175. 
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Against this prevalent quietistic strain of thought Iqbal repeated 
indefatigably that a perfect cooperation between man and God can 
and will create a new destiny, and has expressed this conviction in 
his poetical prayers sometimes with such an audacity that a reader who 
is not used to his way of thinking would see here sheer blasphemy: 

God said: It is like that, and do not say anything else-
Adam said: It is like that, but it should be like this! (ZA II 69) 

Yet, although man may become so mature that 

the event in the womb of time trembles through his thought 
(Mus. 37), 

there is one limit of his activities: 

The destiny of a thing is not an unrelenting fate working from with­
out like a task master, it is the inward reach of a thing, its realizable 
possibilities which lie within the depth of its nature, and serially 
actualize themselves without any feeling of external compulsion 

. (L 50). 

The individuation has in its first predisposition itself given the 
last limit of its development which it cannot surpass without ceasing 
to be itself. 185) But it can develop certain aspects of its being, just 
as, in Iqbal's poetical work, the thought is expressed that 

Our delight in seeing hath taken visible shape (in our eye), 
The partridge's leg is derived from the elegance of its gait, 
The nightingalc<,s beak from its endeavour to sing ... (AK 290 f.). 

It is an endogenic development which expresses the highest in­
ward goal of the creature, and that is what he puts clearly in his 
Lectures (53) 

. , . Ends and purposes,· whether they exist as -conscious or subconscious 
tendencies, form the warp and woof of our conscious experience ... 
The element of purpose discloses a kind of forward look in conscious­
ness. Purposes colour not only our present state of consciousness but 
also reveal its future direction-

a sentence which reminds of Goethe's words in Dichlrmg lind Wah ... -
hei/: 

Unsere WUnsche sind Vorgefiihle der Fahigkeiten, die in uns liegen, 
Vorboten desjenigen, was wir zu leisten imstande scin werden. Was 

185) Cf. R. Pannwitz, Au/ball au N'::llIr, p. 119. 
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wir konnen und mOchten, stellt sich unserer Einbildungskraft auBer 
uns und in der Zukunft dar; wir fiihlen eine ·Sehnsucht nach dem, 
was wir schon im stillen besitzen. 

The inward reach of a person or a community is, in its nature, tele­
ological,not in the sense of blind mechanism which would be opposed 
to the doctrine of free activity-

Creation is opposed to repetition which is a characteristic of mechan­
ical action (L 50) 

but in the sense that the world has been created for a serious end 
(Sura 44/38; L 10). 

The more man becomes aware of the inward reach of his personality 
the greater will be the efficiency of his prayers because he will 
request that what is right for himself. Realizing that the Ie/os is 
hidden in every action just as the soul is hidden in life, and that with­
out this inner destiny man is in danger to fall a prey to outward, 
transitory stimulants (R 159 f.), man can lead his life in harmony 
with his interior possibilities. In an everlasting struggle with outward 
obstacles-be it matter which 

enables the inner powers of life to unfold themselves (Seer. XIV) 

be it the enemy whose malices, if properly understood, are like the 
rain for the field of the self: in this everlasting struggle life develops 
according to its predispositions. It is the same idea which Maulana 
Riimi had expressed (Math. ~II 4386 ff.) when he compares human 
life to a tree in which everything contained in the tiny seed and in 
the deep root has unfolded, whose roots are firmly bound to the mater~ 
nal earth, the twigs striving heavenward. 

But it must not be forgotten that Iqbal, who had exclaimed in the 
Payam-i .Mashriq (186) . 

I said: My destiny without veil is my wish! 

has in the later parts of his life limited this destiny in a very special 
sense: . 

I have lifted the veil"" from the face of destiny--
Do not be hopeless, and take Mustafa's way! (AH 93).186) 

That is his last word-the ideal destiny for the Muslim community 

186) AH 269 for the nation. 
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is contained in the faithfully accepting of the Divine law which 
Muhammad has brought, and if the members of his community who 
have gone astray in the wilderness of Western influences, Greek 
idealism and lifeless traditionalism want to chang\! their destiny, they 
have to go back to the very source of life, the Divine Law, and the 
example of the Prophet. Then, and only then, a new orientation of 
their destiny would be possible. . 

This may sound like a limitation, but when we observe carefully 
what Islam meant for Iqbal, and that he saw in the Prophet the model 
of individualization, and dwelt upon the infinite possibilities which 
are still hidden in the depths of the Qur'an, this limitation becomes 
intelligible, as Iqbal said: 

. The main purpose of the Qur>an [and we may add: of Islam J is to 
awaken in man the higher consciousness of his manifold relations with 
God and the universe. It is in view of this essential aspect of the 
Qur~anic teaching that Goethe said while making a general review 
to Eckermann: You see this· teaching never fails; with all our systems, 
we cannot go, and generally speaking n() man can go, farther than 
that (L 9). 



CHAPTER FOUR 

SOME GLIMPSES ON WESTERN AND EASTERN 
INFLUENCES ON IQBAL THOUGHT, A~'D ON HIS 

RELATIONS TO MYSTICS AND MYSTICISM· 

I confess lowe a great deal to Hegel, Goethe, Mirza Ghalib, Mirza 
Abdul Qadir Bedil and Wordsworth. 
The first two led me into the "inside" of things, 
The third and fourth taught me how to remain oriental in spirit and 
expression after having assimilated foreign ideals, and the last saved 
me from atheism in my student days (SR 36). 

That is what Iqbal felt in 1910, two years after his return from 
Europe where, as it seems, the healing influence of Wordsworth's 
world-mysticism had helped him to resist the danger of losing his 
inherited religion and his faith in a Divine principle in life. 1) In 
later times, he has again quoted Goethe as one of the guiding spirits of 
his life, whereas he withdraw more and more from Hegel's system of 
thought. But the European formation of his philosophical thought is 
acknowledged by himself in a letter in 1925: 

My life has been spent mostly in the study of Western philosophy, 
and this point of thought has become nearly a second nature to me. 
I can not express well in Urdu what is in my heart (M I 47). 

On the one hand he acknowledges his indebtedness to European 
thought, on the other hand, as has been already mentioned, his poetry 
.is pervaded by hostility to and contempt of the loveless, materialistic 
West; and at the end of his life he holds that 

I used to sit with the good person of Europe, 
I have not seen a less ardent (bisiizlar) day than that! (AH 63).2) 

He had been introduced into this Western world by eminent 
European scholars, by orientalists and philosophers, to start with Sir 
Thomas Arnold, his beloved teacher in Lahore <cf. BD 74)-but even 

1) Cf. Intr. SR XVIII f. 
2) a. PM 248. 
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he is criticized-though slightly-in a letter to an Indian leading 
Muslim in which Iqbal complains that Arnold-who had written, 
then, the article 'Saints, Muhammadan, India' for the ERE, and whose 
'Preaching of Islam' was being prepared for the second edition-that 
this scholar was of the opinion that the Indian Muslims had not made 
substantial endeavours to spread Islam among the Hindus (M II 358, 
1908). 

Iqbal's attitude towards European oriental ism would deserve a 
special study. He was PS?il of F. Hommel in Munich for a very short 
while, only for submitting his thesis (though I dare say that Hommel, 
the semitist, did not understand too much of the 'Development of 
Metaphysics in Persia'). Closer was Iqbal's relation with Professor R. 
A. Nicholson of Cambridge who had first introdu;ced his work to the 
English reading public-and yet, Iqbal prefered (or was it only a 
polite formulation?) an appraisal from the pen of Maulana Sulayman 
Nadwi to the opinion of R. A. Nicholson (M I 120, 1922, cE. M I 
321 about a· wrong translation made by R. A. Nicholson). In spite 
of his admiration for many works of European orientalists and his 
personal friendship with some of them, he was always afraid that 
some evil purposes might be concealed behind the surface of their 
works, and that they were more or less tools of imperialism and of 
Christian missionary tendencies-

I am not sure of the European orientalists, because they create their 
works for ends of political propaganda eM II 96), 

he writes in 1930 when discussing some books of I. Goldziher, and 
shortly before his death he denounces the,pernicious influence of 
Western scholarship even more pointedly: 

The professors have special purposes which they conceal in the ex­
terior talisman of what they investigate. and what they prove (Iapqi'l. 
aur ipqaq), and the pure tablet of the Muslim student becomes filled 
by this spell and he is lead astray (M I 398). 

That is a view which still widely prevails in Muslim countries. 
However, Iqbal had himself, in his own studies, at large relied on 
editions and even second-hand bOoks of European orientaiists, and it 
would be interesting for the history of Oriental studies in Islamic 
countries to examine carefully the list of books which he recommended 
for the Faculty of Divinity in Istanbul (M II 275 ff.); he advised, 
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at that occasion, his Turkish colleague Khalil Khalid to contact Pro­
fessor A. Fischer in Leipzig with whom he apparently had rather 
friendly relations, and whose translations from modern Turkish reli­
gious literature have inspired a whole essential paragraph of his Lec­
tures. Again, Iqbal cqmplained of the lack of European scholarly re­
sear:ch works on Oriental civilization and philosophy in the widest 
sense, and added that some interesting books exist in German, soml! 
of them being translated into English by S. Khuda Bakhsh (f.i. The 
Renaissance of Islam by A. Mez),-

but these books too are somewhat superficial (M II 90, .1929). 

The orientalist whom he liked and admired most was L. Massignon 
without whose studies on I:Iallaj 'parts of his own work are scarcely 
imaginable, and whom he visited in Paris for discussing with him his 
personal-N!etzschean-i~~erpretation of the great mystic. He anti­
cipated in Massignon the depth of understanding for Islamic spirit, 
and the French scholar has understood the religious importance of 
Iqb~'s activities perhaps better than any other European scholar. 3) 
His few introductory remarks to the French translation of the Lectures 
can be considered. the best summary of Iqbal's thought ever written. 

Iqbal had come to know many sides of European life during his 
~tudies in Cambridge and his short stay in Germany. One of the causes 
of his 3.version to this civilization seems to be its rootedness in the 
classical tradition. Iqbal, often underlining the fact that the QUi'an is 
completely anti-classic in spirit-as anti-classic as the Hebrew 
prophets were-saw in the impregnation of a culture with Greek 
spirit and Greek ideals the greatest danger to this culture's life. 4 J 

That is why large areas of European culture remained alien to him, 
and that is also the reason for his cleaving to the very roots of 
prophetic-Isl~ic culture, trying to rescue it from the Greek CIU5t 
which has suffocated the dynamic spirit of Islam. 5) He was surely 
aware of the wide range of Greek civilization and art, but his protest 

3) Wurdenburg, L'Orinrl; the chapter about L. Massignon and his deep mystical 
understanding of Islam; esp. p. 219 f. the remarks about the invasion of Europe 
in the East: "Nous avons tout ruine en eux, leur philosophie. leur religion, Ils ne 
croient plus a rien". 

~) Tanq., HI. 
Ii) In. letter of 1920 (M II US), Iqbal recommends the book of W. T. Stace, 

.Ii C,.;'irJ Histo,., of Gruk Philosoph,. as "a very' fine book". 
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was flung against that part of classical tradition which had been in­
herited by the Arabs: the Platonic and even more the neo-Platonic 
philosophy and mysticism. Islamic culture has accepted from the 
Greeks practical science on the one hand, neo-Platonic philosophy on 
the other, and has transmitted this heritage, enriched and enlarged by 
its own contribution, to the West, together with th~ work of Ads­
toteles; the artistic side of Greek culture, however, had nearly com­
pletely been ignored by the Muslims, and the ideals of Greek art were 
siinply unacceptable for the monotheistic and iconoclast Islam with 
its strong antipathy against the "making of alikeness". The classical 
humanistic and democratic educational systems, too, have never been 
transplanted into Islamic countries, being scarcely compatible with the 
theocentric tenets of Islam. 

Iqbal saw in Platonism and its impact on Islamic culture the reason 
for the decay of this civilization, and therefore he attacks Plato in the 
notorious passage of the A.rrar (Ch VI and VII) depicting him :lS 

an old sheep which insinuates tigers to eat grass and leads them to 
the poisonous pastures of idealism, thus spoiling their natural strength~ 
Greek philosophy was, for Iqbal, too abstract, too speculative, not in· 
ducing man to fruitful work; it is impracticable and can never bring 
the human heart into communion with the ultimate reality, since such 
a communion is possible not through sheer speculation but only 
through ardent love. The rational side of Plato's philosophy"1s always 
attacked in Iqbal's poetry-

One atom of heart-pain is better than the philosophy of Plato 
(ZA 18, cf. ZA 11). 

For Aristotle, Iqbal had show,n a great admiration in his first stu­
dies (SR 29), f:>ut he, too, is "nothing but a station" on the path to­
wards the Truth (ZA GR 218 HI), and the Aristotelian concept of 
the eternity of the world was exactly opposed to the Islamic belief iD 
creatio ex nihilo, as opposed as the static prima callsa.-or the im­
movable mover of philosophy was to the dynamic and ever-active God 
of the Qur"an. Iqbal could imagine life only as a vital and volitional 
process; not mereIyas harmony and beauty but as act and power, and 
was in this respect as well as in his advocating of love's primate over 
intellect indeed far from classical and post-classical Greek thought 
<yet not from its Dionysi!; aspect). But his attitude was kindred' to 
that of other Islamic mOdernists, like Muhammad cAbdiih who has 

.NUMEN, Suppl. VI 21 
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also stressed the anti-classical spirit of the Qut'an; 6) and one may 
find here also one reason for his spiritual affinity with Nietzsche, 
whose attacks against the Greco-Christian foundations of the West 
he could fully appreciate. 

In his thesis, Iqbal has displayed a wide knowledge of European 
philosophy, and his interest for this branch of science never ceased, 
even in his last letters he dwells upon the similarities of Descartes and 
Ghazzali (M II 342 ff.), and states that the Sufis have added time 
and space to the four dimensions already 5 or 6 centuries prior to 
Kant (M II 344, 1937), and this German philosopher about whom 
he had noted down once: 

No one can fully. understand the significance of Kant's categorical 
imperative who does not study the political history of the German 
people. The rigour of Kanfs conception of duty finds its full expla­
nation there (SR 69), 

is compared later likewise to Ghazzali, the great reformer of Islam 
in the 12th century (L 5). . 

Comparisons like the aforementioned one are very typical for Iq­
bal' s-way of arguing, and sometimes one gets the impression that his 
study of European philosophy leads him, in the course of his life, 
more and more to the conviction that all the good and appropriate 
ideas launched by Western pnilosophers had been expressed centuries 
ago in a somewhat more ideal form by Islamic thinkers. As he writes 
In 1916: . 

Yesterday I saw the Mathnawi of Maulani Riimi: 

Every thought devours another thought, 
One idea grazes upon another idea-

God gracious! in a special chapter he has put this idea that every 
being bt:sides God Almighty is devouring and being devoured and 
has brought into consideration so beautifully Schopenhauer's philos­
ophy that Schopenhauer's spirit itself would tremble! (M II 65). 

This way of interpretation provided him with new possibilities of 
combining harmoniously Islamic tradition with the most recent scien­
tific research. Only thus, he thinks, Muslims can become interested 

6) Cf. about this problem esp.: W. Braune, Die islamiJch, Welt, p. 133; d. J. 
Kraemer, Das Problem der islamischen Kllltllrgeschichte about the different inter­
pretations of Islamic culture; C. H. Becker, Islamstlldiell 1; H. H. Schaeder, D" 
Mensch in Orient lind Okzidellt. 
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in Western science and discover that Europe is indebted to Islam, and 
that therefore the adopting of recent scientific results from the West 
does not do any harm to the primacy of 'Islamic thought. 

If Muslim scholars were aware that Einstein's most thrilling ideas 
are already existent in Islam, they would like to take more interest 
in them and study them carefully (M II 214, s.d.). 

Einstein granted Iqbal the proof for his view concerning the rela­
tion of God and universe-that the universe is limitless but finite-, 
and his theory of relativity has impressed Iqbal's theories of time and 
space. 7) 

Thus,· European philosophy and scholarship becomes, in Iqbal';) 
reading, a medium for leading back the Muslims to the sources of 
their own culture, and giving them the feeling that these conceptions 
are nothing but their own heritage. Interpreted in this way, European 
civilization is no longer a danger for the Muslims but a stimulant for 
their awakening. 

It is far beyond our limits to follow the impact left on Iqbal's 
thought by European philosophers--that has been done by trained 
students of philosophy; what concerns us is the religious revaluation 
of European systems of thought in the poet-philosopher's work. 

He has tried to answer in poems the claims of the different philos­
ophers and political leaders during the different periods of his life, 
and the naqsh-i trang, 'The Picture of the Europeans', in the fourth 
part of the Payam-i Mashriq, contains short poetical sketches, skil­
fully characterizing thinkers and poets of the ,West. 8) 

The philosophers· whose names occur mo~t in Iqbal's prose and 
poetry are Hegel, Bergson, and Nietzsche. 

As a pupil of McTaggart in Cambridge, he remained under 
Hegelian influence for a while, and his private library contains a con­
siderable number of Hegel's works. He described, in 1910, Hegel's 
system of philosophy as 

an epic poem in prose (SR 11). 

In the notes to the Amlr he still uses Hegelian expressions for ex-

1) Cf. PM 239 "Einstein as a Zarathustra from the fa.mily of Moses and Aaron". 
About Einstein in connection with the ,wyal Allah, the possibility of seeing God 
in the other world cf. M 1L130 (1922). 

8) P.i. PM 251 Locke.Kant.Bergson; id. 247 Bergson, as subjects of poems. 
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plaining a hemistich (1. 193: by the self the seed of opposition, in 
the Hegelian phrase: contradiction, is sown in the world). Hegel was, 
for him, in this period of formation, the greatest philosopher Europe 
had ever produced: 

The Germans hold bim for greater than Plato, and from the point 
of view of imagination he is indeed greater than Plato (M II 42, 
1914). 

But the abstract system of Hegel, albeit appealing to Iqbal's struc­
ture of mind in its eternal movement of thesis, antithesis, and syn­
thesis, has been rejected by him later on (to the great amazement of 
Dr. McTaggart), and in the Pctyam-i Mctshriq he places him in the 
same range as other loveless philosophers; the boaring lecture of his 
books is a spiritual sleeping-pill, and the lovesongs of Riimi are re­
quired to awake the poet from the slumber caused by Hegel's work. 
And even worse, he compares the once admired thinker to 

a hen which lays eggs from sheer phantasy without the presence of 
the cock (PM 245), . 

a verdict on the idealistic construction of Hegel's system which is 
repeated ten years later in somewhat gentler form, averring that 

Hegel's shell was empty of a pearl (ZK 10). 

The last fruit of Iqbal's Hegelian period is the fine article on M.: 
Taggart which he wrote on request of Sir Francis Younghusband 
(M II 286, 1932, SS 144) and which contains once more his own­
not his Hegelian teacher's-philosophy of self and of immortality in 
a nutshell. 

Fichte's influence is also visible in some of Iqbal's ideas, but it 
was in the first place the vitalist current of philosophy which attracted 
him, and was more germane to both his psychic formation and the 
Qur"anic tradition. The strong "prophetic" element in the vitali~t 

philosophers, their dynamic outlook on life which was considered not 
somerhing being but becoming, the development of self, the reality 
of the world being, and the strong belief in eternal development­
all these elements were easily and willingly ~cepted by Iqbal who has, 
even though sometimes criticizing f.i. Lotze; drunk deep from the 
fountain of this philosophy which has been described by competent 
scholars as the preparatory stage of mysticism. SOderblom has, when 
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dealing with the prophetic Weltanschauung, quoted Henri Bergson 
as a model of prophetical outlook in philosophy, 9) and from this 
remark the affinity of Iqbal with the French thinker-so orten men· 
tioned by European and Pakistani scholars-becomes even more un­
derstandable; it was, as Massignon has defined it properly, "une af­
finite spirituelle semitique". 10) The Bergsonian concept of the two 
levels of time is well known to every reader of Iqbal's philosophy, and 
the stress he laid on the principle of intuition is recognizable also in 
the work of Iqbal who has once discussed the problem of time with 
Bergson in Paris. . 

The vitalist movement culminated, in one respect, in Nietzsche, 
whose tragical figure has Occupied Iqbal's mind and his poetical ima­
gination more intensely than any other Western philosopher. 11) A 
book "in the style of the Old and New Testament and of Also sprach 
Zarathustra, called the Book of a Forgotten Prophet" had been plan­
ned by Iqbal, but was never carried out. 12) Perhaps the Nietzschean 
influence on the AfI·ar has been exaggerated due to the mental shock 
which followed immediately the publication of this book; its ideas 
were, for the first moment, too surprising for being taken as devel­
opment of Islamic germs. Iqbal himself has always maintained that 
the idea ·of the Perfect Man was Islamic, not Nietzschean; yet Nietz­
sche's superman may still have acted as a ferment in the formation of 
Iqbal's ideals. There are, of course, parables and allusions in the 
Arrar which are traceable back to Nietzsche, like that of Diamond 
and Coal, Diamond and Dew-drop; perhaps one may also count the 
"three stages of the ego" among them. 13) Yet it is rather the brave 
and heroic will to accept life as it is and tQ master it which had 
fascinated Iqbal in the German philosopher. He agrees also with him 
in the positive evaluation of suffering-

We must therefore, in the words of Nietzsche, say Yea to the suffer­
ings of life. Schopenhauer did not appraise suffering properly; 

he writes in the Notes to the Asra1· (1. 210) and expresses a similar 

9) Soderblom, The Living God., p. 300, note 72. 
10) Introduction of the French translation of the Reconstruction. 
11) In a letter to M. M. Sharif (M II 235, 1926) he mentions that Nietzsche·s 

Morgellrote has been translated into Arabic. 
12) Tanq .• 40. 
13) CE. the poem Europe, c"daptd from Nieizsc-he', BJ 221. 



324 SOME GLIMPSES 

statement a few years later in the poem 'Schopenhauer and Nietzsche' 
contrasting the former one-an always complaining bird-to the hero 
who teaches him 

Make thy remedy from pain, if thou art ill; 
Become acquainted with' the thorn so that thou mayest become 

completely a garden (PM 234). 

To live in danger (PM 141 a.o.), to seek risk as a medium for the 
development of the personality, trying an integration of the whole 
man 14 )-these are Nietzschean ideas deliberately accepted by Iqbal 
who was, psychologically seen, as much a prophetical philosopher as 
Nietzsche. . 

But "in Nietzsche an unmeasurable content and grade of the soul 
broke at last the vessel", 15) and Iqbal writes: 

Poor Nietzsche thought that his vision of the ultimate Ego could be 
realized in the world of space and time (SS 154). 

That was the tragical destiny of the German philosopher which 
Iqbal understood perhaps better than many of his European critics. 
He calls, in 1910,. the behaviour of Europe towards Nietzsche 
strangely inconsistent-

The philosophy of Nietzsche-at least in the domain of ethics-is 
an attempt rationaIIy to justify the conduct of Europe, yet this 
great prophet of aristocracy is universaIIy condemned in Europe. Only 
a few have realized the meaning of his madness (SR 30). 

Twenty years later he gives a most interesting record of Nietzsche's 
attempts and-according to him-his ultimate failure: 

... ~ietzsche, whose life and activity form, at least to us Easterns, an 
exceedingly interesting problem in religious philosophy, was endowed 
with some sort of a constitutional equipment for such an undertaking 
(i.e. to bring the finite ego into contact with an eternal life-process). 
His mental' history is not without a parallel in the history of Eastern 
Sufism. That a reaIIy 'imperative' vision of the Divine in man did 
corne to him cannot be denied. .. Yet Nietzsche was a failure, and 
his failure was mainly due to his inteIIectual progenitors as Schopen­
hauer, Darwin, and Lange whose influence completely blinded him 
to the real significance of his vision. Instead of looking for a spiritual 

H) P3llllwitz, Nie/%uh, Nna "itt Gegeflwtlrl (Der Nihilismus, .. ) p. 292. 
1:1) Id. 290. 
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rule which would develop the Divine even in a plebeian and thus 
open up before him an infinite future, Nietzsche was driven to seek 
the realization of his vision in such schemes as aristocratic radical­
ism. .. Thus failed a genius whose vision was solely determined by 
his internal forces, and remained unproductive for want of external 
guidance in his spiritual life... (L 194 f.). 

Islamic mysticism knows the type of the majdhiib who has reached 
a certain spiritual level through some unknown experiences, and is, 
at the same time, mentally more or less deranged, living, as the rule, 
without the guidance of a spiritual master who otherwise would lead 
the adepts carefully to the higher stages of spiritual life; Nietzsche 
is comparable, according to Iqbal (] 1359, B] 82) to such a majdhiib; 
he is not a simple lunatic but a man who has been uplifted without 
being able to utilize his experience, who was moreover still in need 
of a teacher, a master who might guide him-Iqbal closes the above­
mentioned statement with the citation of the lines from Zarathust1'a: 
"I need help. I need disciples, I need a master. It would be so sweet 
to obey". 16) 

Nietzsche's fate is, in Iqbal's view, similar to that of I:fallaj; like 
the martyr mystic, he too has tried to raise the world from leaden 
slumber, struggling against heavy odds, fighting against conventional 
European civilization and Sklavenmoral, against the perverting in­
fluences of Christianity, and that is why he too has suffered from the 
lack of understanding of his contemporaries 

who gave his pulse into the hand of the dOctor (J 1360), 

an expression which contains a clear referen~e to Riimi's story of the 
love-sick girl whose illness nobody could find out (Math. I 95). 17) 
Nietzsche' strife against European civilization in all its different as­
pects, and the actions of the 

European madman who entered the gIassmaker's shop (P~I 238) 

touched, in this respect, cognate chords in Iqbal's heart; but he has 
neither accepted his ideas uncritically nor refused them altogether but 
did, what Berdjajew once had proposed as right attitude of the faith-

. 16) CE. Nietzsche's Nachtlied: Von der grof3en SehnJIHht der See/e. 
17) Cf. also Math. VI 1979 ff. about the madness of love which cannot be cured 

by doctors-a wellknown subject of Oriental poetry. 
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ful in respect to Nietzsche: he lived through his ideas and overcame 
them from inside. 18) 

\X'hat Rudolf Pannwitz has called the "creative value of Nihilism 
which negates only for the purposeof affirmation" 19) has Iqbal sum­
marized in the symbol of the Muslim creed: that Nietzsche had re­
mained in the la, There is no God (cf. 93). He has even applied 
2 new version of a prophetic tradition "His heart is faithful but his 
brains are unbelieving" 20) to the German thinker (PM 241, cf. ZK 
83), since he felt that Nietzsche was still in need of something, that, 
in the 19th century Christianity, he had not found the God who might 
have been strong enough for his taste;. "the God of the ruling ima­
gination was contrary to his concept of a God. And so he did not 
bring a new God but has opened the widest possible gap between 
man and God". 21) Iqbal was sure that he himself would have taught 
him the notion of that God he was craving for, the pure, Islamic­
Semitic God, unstained by Greek philosophical concepts (cf. ZK 84); 
just as in another place he regrets that Nietzsche had not lived in the 
days_of Ahmad Sirhindi (J 1377), the great reformer of Indian Islam 
who has assailed the monistic trends in Muslim mysticism. 

But as profound Iqbal's sympathy with Nietzsche was in whom he 
recognized a distant brother in seeking and quest-albeit cut off from 
the life-giving fountain of revelation-as strongly has he rejected the 
idea of Eternal Recurrence. In his very personal way of symbolizing 
philosophical and religious truths he tells in the lavidname how 
Nietzsche is flying between. the Heaven of Saturn and Paradise in 
eternal circles, repeating over and over again a single verse-a simpl~ 
but acute representation of the Eternal Recurrence. Life is no repeti­
tion of ever the same acts (J 1818) but is fresh and surprising in 
every moment, creative and not bound to any reiteration. The philos­
ophical criticism of the Eternal Recurrence is given in extenso in th~ 
Lectures (114 ff.) where it is condemned as 

only a more rigid kind of mechanism, based not on an ascertained 
fact but only on a working hypothesis of science ... We can aspire 

1~) L. Muller, BerJi.z;ew lind Niel%uhe, 6kumenische Einheit 3 II, 1954. 
J!I) Pannwitz. Der .-b!bJII der N;1ll1r, p. 70. 
20) The tradition concerning Omayya ibn a~-~aI{ runs essentially: 'His tongue is 

faithful but his heart is unbelieving: 
~l) Pannwitz, Niel=i .. h~ 1I11d die Gegelm·,1rI (Der Nihilismus ... ) p. 297. 
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only for what is absolutely new, and the absolutely new is unthinkable 
in Nietzsche's view which is nothing more than a fat .. lism worse than 
the one summed up in the word qismat. Such a doctrine, far from 
keying up the human organism for the fight of life, tends to destroy 
its action-tendencies and relates the tension of the ego, 

Pannwitz has, however, shown that, viewed from the right angle, 
Eternal Recurrence is meant not as a deadening' repetition but should 

. be compared to a scala with the development of its potencies, dom­
inants, and systems of dominants; it would, then, rather be a spiral 
than an eternal circ:le in which Nietzsche is confined according to Iq­
bal's view. 22) Iqb~l has never reached such a view, or invented a 
system of periodicity which would be opposed to his theory of spon­
taneous and unpredictable development, which would however have 
been compatible with the importance he ascribes to polarity and to 
development: . both movements together lead organically-as can be 
observed excellently in Goethe's thought-to the spiral movement in 
the largest possible sense .. 

Besides the philosophical representatives of Western Europe the 
new apostles of socialism and other emerging political trends attracted 
Iqbal's interest. He acknowledged the utmost importance of Karl 
Marx and his teaching which was, then, spreading widely oyer the 
world, but could, naturally, not reconcile himself with his materialistic 
outlook. In an ironical verse he calls him 

the Moses without Divine epiphany, the Christ without Cross--
He is not a prophet, but he has brought a book (AH 218) 

alluding to the phrase of Jiimi in honour of Maulana Riimi (ef. 
J 539). It has already been referred to his utopic hope that out of the 
atheistic experience of Russia would issue one day the acceptance of 
the Islamic faith by the Bolshevists: hence some of his seemingly so­
cialistic poems which are apt to misinterpretations only when iso­
lated from the firm religious basis of Iqbal's thought 23) 

Like many Oriental thinkers, Iqbal, too, had a certain predilection 
for Tolstoy who has been considered in the East the spokesman of 
criticism against the contemporary Christian way of life (ef. PM 236), 

22) Pannwitz, Krilisehe Kosm%gie (Beitrage p. 251 ff.). 
23) Cf. the poems in PM 236: Company of the bygone: Tolstoy - :\!arx - Hegel­

Mazdak - Farhad; PM 249: Lenin and Kaiser Wilhelm, PM 244 August Comte and 
the workman. 
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and it is Tolstoy in whose 'vision' in the la~;idtlame the most pitiless 
and trenchant words about Europe's treason to the love of Christ are 
uttered. 

Iqbars private library which is now in Islamia College Lahore gives 
a cross section through the books he had"bought (he mostly borrowed 
from the University Library or the College libraries those books which 
where too expensive for his small income). In two book-cases of 
medium size one finds as the most interesting specimens the Collected 
EISays of R. Eucken, Cumont's Mithra; Haeckel, Eddington, Einstein 
exist besides Lombroso's Soul of Women, Cassirer, Vaihinger, Una­
muno, Biichner, H6ffding, M. Buber, Radhakrishnan (The Reign of 
Religion in Contemporary Philosophy), Aids to the Study of German 
Theology and a History of German Literature are also found. The 
philosophers proper-Plato, Aristottlles, Kant and Hegel-occupy a 
large space; English and German poetry is also available in numerous 
volumes; the poems of Wordsworth, Shelley and Keats may belong to 
Iqbal's early period, whereas Schiller' s Tantalus, Goethe's Maximen 
und..Reflektionen (in English translation) as well as the Faust are no 
doubt reminiscent of his student's days in Germany. 

It would be worth while to scrutinize carefully these books and 
give an account of the whole library which would throw some more 
light on some peculiar aspects of Iqbal's thought. However, one must 
not assume that Iqbal was under the spell of this or that philosopher 
whose writings are found-perhaps accidentalIy-:-in those few books. 
He has surely carefully studied them, but has selected for himself 
whatever fitted into his religious-philosophical thought and could be 
reconciled with the Qu~anic revelation, or has refused its contents 
expressed1y in both poetry and prose (f.i. O. Spengler Decline of the 
West, L 142 f.; cf. J. 301 where the expression 'Rise of the East' 
contains an implicit refutation of Spengler's theories). Iqbal had an 
extraordinary capacity for assimilation which can be seen as well in 
his dealing with European philosophy as in his correspondence with 
Maulani Sulayman Nadwi whose suggestions he grasped most in­
geniously and embedded them into his own philosophical system. On 
the other hand, his ideas express a tendency which was current in 
the years after the first world-war, and which is growing even strong­
er in thinkers of to-day who have not the slightest connection with 
Iqbal-being unaware even of his name-and yet lay stress on the 
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same crucial points of philosophy and theology (f.i. the Personal 
God) as Iqbal did years, decades ago. 

It would be incorrect to restrict the influence of European thought 
on Iqbal, or his relation to European culture, only to the field of 
philosophy. He himself was even more a poet than a philosopher, 
and therefore it is small wonder that already early are met with in 
his work adaptions from English, later on also from German poetry; 
Emerson, Longfellow, Tennyson and other names occur in the Bang-i 
Dat'a; Heine, Goethe and unidentified German poets later on (cf. 
BJ 223).24) 

The English poet whom Iqbal admired most before going to Europe 
was Milton. In 1903 he wanted to write a poem in the style of Mil­
ton, and this wish was then prevalent in him, according to his own 
words, since five or six years, i.e. since the last years of the 19th cen­
tury, the first time of his stay in Lahore (M I 21). A few years later, 
his sympathy has somewhat faded, and in 1910 he remarks: 

The Puritan theology of Milton cannot appeal to the imagination of 
our age ... There is, however, one thing in Milton. No poet has been 
more serious about his task than he. His style-a gigantic architecture 
consecrated to false deities-will always stand untouched by the 
palsied hand of time (SR 49). 

However he could not escape the overwhelming impression the 
English poet had once left upon his mind, and when in 1932 the 
Javidname was completed, a reader familiar with Milton could detect 
without difficulty some striking resemblances of persons and imagery. 
Iqbal and Milton, both deeply involved in the mental struggle with 
the problem of power and its reconciliation with goodness, have given 
the figure of Satan very similar features; Satan, endowed with Pro­
metheian virtues, the powerful and wonderful Anti-Christ of the 
Paradise Lost, is comparable to the Iqbalian Iblis in many respects 
(cf. p. 209 ff.); Iqbal's demonstration of the meaning of Adam's Fall 
as a help for the unfolding of creative energy is also not far from 
Miltonian ideas; and the resemblance between some scenes of ';le Iq­
balian poem and the Miltonian one extends even to details; the meet-

2~) Cf. the poems on Lord Byron, PetOfi and Browning and other European poets 
in the PM; :lnd the important note opening this chapter, according to which Words-' 
worth had saved the young student at Cambridge from Atheism (SR 36, cf. the 
fine remarks of Javid Iqbal in his Introduction to the SR, p. XVIII). 



330 SOME GLIMPSES 

ing of the old Deities in the Venus-Sphere of the IClVidname is an 
exact counterpart-partly even as to the names-to the meeting of 
the old Gods in the beginning of Paradise Lost. 25) 

Not only Milton's but even more Dante's influences are clearly 
traceable in the Jat-idname. Although the idea of a journey through 
the other \vorld is, essentially, an Oriental one, the classical example 
in world literature is that of the Divina Com media, and a careful com­
parison of the two poems shows how much Iqbal owes to the Italian 
poet-theologian: be it the person of a guide through the heavenly 
spheres, like Virgil, supplied in the Persian poem by Rfuni; be it the 
description of Judas as imprisoned in a block of ice (d. Inferno 
Canto 32), or the connection of the Jupiter-Heaven-in Dante's poem 
characterized by the heavenly eagle of the souls-with the bird-mo­
tive; other smaller, nearly literary, similarities are found and show that 
Iqbal had carefully read the English translation of the Divina Com­
media. He has also admitted that he desired to compose a similar 
work in Persian, though otherwise the name of Dante is of ao 
importance in his work. 26) . 

Among the philosophers, Iqbal had acknowledged the highest rank 
to German thinkers, like Hegel, Kant, Nietzsdie etc., and it was his 
conviction that: 

The function of the German nation is the organisation of human 
knowledge (SR 32). 

A similar conclusion could be reached when one contemplates the 
expressions of his admiration for German literature, though he must 
have read most of it only in translations. ·It is doubtful whether or 
not Iqbal had a working knowledge of German; according to Atiya 
Begum's statement he was able to write German in 1907, and may 
have continued reading this language in later times, too. His quota­
tions of German studies on Oriental subjects prove that his interest in 
the language of the country he loved most did not fade until the end 
of his life. \Vithout a sufficient knowledge of German he would 
scarcely haye been able to enjoy f.i. Heine's poetry, about whom he 
notes down: 

No nation was so fortunate as the Germans. They gave birth to Heine 

25) CE. R. ]. Z. Werblowsky, Llldfer ana Promelhells; S. A. Vahid, Iqbal, ch. 12. 
:!tI) CE. Bausani's notes on D.:znle ana Iqbal. 



SOME GUMPSES 

at the time when Goethe was singing in full-throated ease. 
Two uninterrupted springs! (SR 118). 

331 

He has even included a poetical answer to a Heinean poem in his 
Payam under the title Sll~alat, Questions, and inspirations taken from 
this poet are visible in some other verses too. But the only Western 
poet whom he glorified nearly as much as his Oriental spiritual 
leaders was Goethe. Already to his first Urdu poems belongs a com­
parison of Goethe with Mirza Ghalib (BD 9 f.) who was, then, his 
favorite Urdu-Persian poet of India. The "Garden of Weimar" is 
mentioned for the first time in this ode (cf., later, PM 184). Goethe 
was, for Iqbal, the· unsurpassable model of poetical art-

It is not until I had realized the infinitude of Goethe's imaginatIon 
that ·1 discove~ed the narrow breadth of my own (SR 2). 

The anatomy of human mind, he held, could be studied with the 
philosophers and psychologists, 

but a real insight into human nature you can get from Goethe alone 
(SR 108). 

More than anything. else the Fallst impressed him, and traces of 
this spiritual encounter can be found in the beginning of the !avid­
name, its Proem in Heaven and Proem on Earth, and the Angelic 
chorus. Yea, the Faust was considered by him as 

nothing short of Divine workmanship (SR 40) 

and as the book which 

reveals the spiritual ideals of the . German nation... not the book 
supposed to have been written by the Galilean fishermen (SR 44)_ 

Fall.rt thus becomes the symbol of humanity, and is for Iqbal the 
congenial expression of what he loved most in the German nation. 

In an interesting remark, he has compared the respective arts of 
Goethe and Shakespeare: 

Both Shakespeare and Goethe re-think the Divine thought of creation_ 
There is, however, one important difference between them. The realist 
Englishman re-thinks the individual-the idealist German, the uni­
versal. His Faust is a seeming individual only. In reality, he is hu­
manity individualized (SR 112). 

It is Iqbal's great merit that he· has got interested India in the fig-
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ure of this genius who was, according to his words, both philosopher 
and poet. The discovery of Goethe opened new horizons to the In­
dians who were, of course, almost completely under the influence of 
English poetry and thought. Iqbal has, out of his love for the German 
poet, taken active part in introducing Goethe's work into Urdu litera­
ture, and was very keen on seeing even the second part of Fallst 
translated. 27) 

. The greatest homage Iqbal paid to his Western spiritual guide is 
the composition of the' Payam-i Mashriq which is expressedly called 
an answer to the West-Ostlieher Diu'an, and in which he has extolled 
Goethe in highest panegyrics. 

The sage of the West, the German poet who was fascinated by the 
cha.rms of Persia 

Depicted those coy and winsome beauties and gave the East a great­
ing from Europe. 

In reply to him I have: composed the Payam-i Mashriq: I have shed 
moon-beams O'ler the evening of the East. 

But Iqbal has confined his admiration not only to a more or less 
hymnicaL praise of the German poet, or some .nice remarks about his 
art-he has adapted freely Goethean poems into Persian, for example 
the Mahomets Gesang as lii-yi ab, The Stream (PM 151 f.), or the 
lovely scene Dichter lind HlIri (PM 147). In Goethe he discovered 
the prerogative of love on sheer intellect, he found the idea of devel­
opment of human personality through the different stages of life. 

Goethe's concept of God-

und alles Drangen, alles Streben 
ist ew' ge Rub in Gott dem Herrn 

is quoted as evidence for his own concept that 

the not-yet of God means unfailing realization of the infinite creative 
possibilities of His being which retains its wholeness throughout the 
entire process (L 60). 

The Goethean Mephistopheles as the necessary element of acti­
vation in life is also met with in Iqbal's colourful picture of Iblis, 
for wherever the demonic power turns up it sharpens the contrast 
of good and evil and makes man real man by initiating him into thl! 

~7) Sayid Nazir Niazi, in: Mllhamm.ra Iqbal (Gcrman-Pak Forum, p. 112). 
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strife of good and evil. 28) Goethe's inclination to the mystery of po­
larity as well as "die Ehrfucht vor der eigenen Person" (as taught in 
the 'Padagogische Provinz' of the Wanderjahre) were very cognate 
to Iqbal's own ideas. 

A sentence like this: 

Purposes colour not only our present states of consciousness but also 
reveal its future direction (L 53) 

sounds like an echo of Goethe's word on anticipation: 

Unsere Wiinsche sind Vorgefiihle der Fahigkeiten, die in uns liegen, 
Vorboten desjenigen, das wir zu leisten imstande sein werden. Was 
wir konnen und mochten, stellt sich unserer Einbildungskraft auBer 
uns und in der Zukunft dar; wir fiihlen eine Sehnsucht nach dem, 
was wir schon im stillen besitzen (Dichtung und Wahtheit). 

Goethe, he has gratefully admitted, has led him int!) the inside Jf 
things. Perhaps Goethean thought and poetry has influenced him 
more lastingly than Hegelian or Bergsonian philosophy, and he felt 
in the German poet a kindred soul, only, as he writes, of a mudl 
larger spiritual breadth. Iqbal was more ofa prophetic spirit, Goethe 
more of a poet, but both went in the same direction, working in the 
hope of winning that immortality which is the privilege of fully devel­
oped personalities, and convinced that 

Was fruchtbar ist, allein ist wahr. 

Iqbal had become acquainted with European civilisation and its ex­
pressions in poetry and philosophy rather early, and had been able 
to enlarge the spiritual horizon of the Indian Muslims by introducing 
many hitherto unknown names of philosophers and poets from the 
West and presenting them in a new and original way. But he was in 
the main firmly rooted in the Oriental tradition and his poetry is 
scucely understandable without a thorough knowledge of classical 
Persian. and Urdu poetry. But also the Hindu tradition of his home­
land had attracted him already in his early days; among his first poeh­
cal attempts one finds a fine Urdu adaptation of the Gayitri, the sacred 
prayer of Hinduism. 29) As a philosopher he was of necessity con­
cerned with Indian· philosophy and classical Indian literature, espe­
cially with the Upanishads which he mentions now and then; Max 

28) G. Schaeder. GOII und W6il, p. 99. 
29) As well Salik. p. 49. as Atiya Begum mention that Iqbal has studied Sanskrit. 
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Muller's Vedanta Philosophy belonged to his private library, In his 
youth, when still inclined to pantheistic speculations, he admired the 
'awful sublimity of the Vedanta', and one can guess that allusions to 
phrases of the Upanishads occur sometimes in his poetry (cf; p, 114 f, 
also the frog in the dried up well J 177), that even the atman con­
cept may have influenced, to a certain extent, the formation of his 
ego-conception, though his later opposition against every kind of 
monistic philosophy must never been lost sight of. 

As to the Indian idea of karma-the deed which bears its fruit in 
itself and gives the direction of future development-it has been used 
in his work several times, though without the implication of perfect 
mechai:tism which the original karma involves. Iqbal has chosen the 
Indian sage' Bhartrihari whom he even allots a seat in Paradise (J 
1556) for expressing his own ideas about action as determinative 
force in human life; the Indian poet· philosopher recites a ghazal· 
(which is a nearly literary translation of the poem No. 3367 in B6th­
lingk's edition); and the same Bhartrihari recurs once more as the 
leading figure in the motto of the Bat-i fibril. The apparition of the 
Buddha in the fat:idname, where again stress is laid on action and its 
fruit, belongs to the same group of classical Indian motives in Iqbal's 
poetry. 

Another well known figure of Indian mythology, the wise Vishva­
mitra 30) (once derided in a poem of Heine's!) is introduced. into 
the heavenly spheres under the name of Jahandost (J 266 ff.); he 
talks with Iqbal, in the dreamy landscape of the moon, about reality 
and irreality· of life and time, pronouncing alternatively purely Ve­
dantic, and purely Iqbalianideas. 

The figure of Vishvamitra shows' that Iqbal had a good knowledge 
of Indian mythology; it is related that he was a great admirer of thi! 
Indian epics, and was interested in a good Urdu translation of the 
Ramayana; he knew that a certain poet Masi9i Jahangiri had tram­
bted the great epics into Persian in the high time of the Moghul Em­
pire when translations from Sanscrit literature were sponsored by 
Akbar and his successors.· 31 ) 

Some authors· have maintained that Iqbal had studied Sanscrit; if 
that is the case he seems to have no longer practiced it after his return 

30) Cf. Ch. IIA note 58. 
31) Tanq .• 38. 
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from Europe. And since his main interest was concentrated on Is­
lamic subjects the study of Arabic and Persian was vital to him. It 
has been mentioned that he had studied Arabic rather well, but was 
not able to carry it on in the later periods of his li~e. As to his Per­
s"ian he was very widely read in this language though he did not speak 
it fluently. To compose poetry in high-flown Persian was much easier 
for him than to lead a simple conversation with every-day expressions. 

The study of Islamic philosophy-this word taken in the widest 
possible sense as merely Geisteswissenschaft-was one of the first 
subjects of Iqbal's studies, with a distinct sympathy for mystically in­
clined philosophers or pure mystics. In }:tis thesis on the Development 
of Metaphysics in Persia he gives interesting surveys on some trends 
in Persian spiritual life which were, partly, nearly unknown in the 
West. Thinkers like Mollii Sadra (cf. M II 160, 1922) or Hadi Sab­
zawari-in whose work he saw pure nea-Platonism (M I 158, 1920) 
-have not ceased interesting him even after he had finished his spe­
cial work in the field of Persian Geistesgeschichte, and the systems 
of these and othet Persian mystical philosophers and theologians served 
him, partly, as sources of material for his studies into the nature of 
time (cf. also M I 128, 1924). A careful analysis of his letters in 
re;pect to these problems will yield interesting results for the history 
of Iqbalian thought. 

In a fascinating study, Classical i'Wrdim Phi/oso phy in the Wark 
of a Muslim Modernist, A. Bausani has examined Iqbal's sentences 
on different Muslim thinkers as they are fottnd in his thesis and in 
the Lectures, and has succeeded in manifesting how far Iqbal went in 
his Umdeutung of similar philosophical ideas by using them in his 
peculiar apologetic way. He shows ·that his 

insistence in comparing Jili to Hegel, GhazzaIi to Descartes, derives 
from a tendency to say to us proud Europeans: Here are our philos­
ophers, our shaikh is' forerunner of your most boasted modern dis­
coveries! 32) 

Bausani has, wit~ full right, pointed out that Iqbal has first re­
appreciated Ash<arite thought and 

its dynamic terms for fruitful philosophical evolution along. the 
way of a personalistic idealism. The anti-Greek, anti-classical aspect of 

32) A. Bausani, o.c. p. 287. 

NUMEN, Suppl. VI 22 
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Ashcarism seems to have fascinated Iqbal's mind; ~e central point of 
his reconstructed philosophy of Islam is the discovery (L 70) 'that 
the Ashcarite thought is a genuine effort to develop on the basis of 
an Ultimate Will or Energy a theory of creation which, with all its 
shortcomings, is far more true to the spirit of the Qur~an than the 
Aristotelian idea of a fixed Universe'. It is especially Ashcarism, I 
think, that exerted the most fruitful influence on the shaping of the 
modernistic philosophical system of Iqbal, a system which, with all 
its contradictions, remains as one of the most outstanding achieve­
ments of Muslim modernism. 

The sober analysis Bausani gives of the problem at stake is a model 
for that kind of interpretation of Iqbal's thought which is now re­
quired. It reveals the changing attitude of the poet-philosopher to 
some representatives of Islamic thought-and Iqbal himself was well 
aware of how much his outlook has changed after publishing the 
thesis; he prevented his friend from preparing an Urdu translation 
of the thesis 

because in my ideas has taken place a great revolution (M II 100, 
1927) 

and because many new German books (probably those of Obermann 
and Horten) had been published in the meantime. 

Philosophy as such-like the works of A vermes, or even the mysti­
cally inclined Avicenna--did not attract Iqbal's interest too much; 
the names of the most famous Islamic philosophers become even, in 
his poetry, merely ciphers for the narrow-minded work of reason :LS 

contrasted to the flight and ardour of passion as embodied in true 
poetry: 

When truth has no burning, then it is philosophy, 
when it gets burning from the heart, it becomes poetry (PM 122), 

He taunts the philosophers who have not even discovered the 
meaning of man but enter the realms of metaphysics: 

With Adam not yet to the saddle tied, 
Angels, and God, do they presume to take (Ule 119). 

Purely theologian texts like the works of Ibn al-Jauzi or the Ash­
Carite theologians .on the one hand, historical works like that of Ibn 
Khaldun who becomes a crown-witness for his conception of history, 
belonged to Iqbal's favorite subjects; not to forget all those works 
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which were concerned with the intricacies of Islamic Law. He had 
written about Persian philosophy that "it always ends in religion' 
(MP); the same holds true also for his own philosophy. And 
his work is written in the same form in which many of the great 
Persian mystical philosophers had once exposed their ideas: as philo­
sophical poetry. It is very informative to see how Iqbal, though com­
pletely different in spirit, has taken as model the GlIlshan-i riiz of 
MaJ:tmiid Shabistari (d. 1320), a standard work on monistic philos­
ophy which has been often commented in the Islamic East. Iqbal, in 
his GlIlshal1-i riiz-i jadid, the New Rosegarden of Mystery has partly 
taken up the same questions or questions pertaining to similar prob-­
lems as Shabistari had done, but has, in his poetical answers, dis­
played his Ego-philosophy which is just the contrary of the medieval 
mystic's theories. 33) 

The "wise old men of the East" were more important for Iqbal 
than 

Europeans who talked about many secrets of Being and Not-Being 
(AH i57) 

and therefore it is small wonder that the classical representatives of 
Persian and Indian thought are openly or implicitly mentioned or 
alluded to in his poetry, be it the Ismaili philosopher Na~ir-i Khosrau 
(J 1628) whose paramount role for the incorporation of Hellenistic­
gnostic thought into the philosophy and theology of the lsmailiya 
has recently been discovered, 34) be it Sayyid CAli Hamadhani, the 
author of a book on politics and Fiirstenspiegel, but also a prolific 
writer on mysticism with monistic inclinations. 35) Not to mention 
the numerous references to classical verses or lines which are well­
known to every Indo-Persian reader, among them numerous quota­
tions and allusions to Hafiz and CIraqi-otherwise condemned because 
of their debauching poetry-, to Arnir Khusrau (ZA I 16), Bedil, 
Ghalib etc. 

The last mentioned two poets have been eulogized by Iqbal as his 
guides back to Oriental style. Mirza Bedil is scarcely known to Euro-

33) An allusion to Shabistari is also found in J 350, the "cataclysm in the dew 
drop". 

3~) Nii~ir-i Khosrau, 1004·1074, the leading figure in the Ismiiciliya movement, 
d. H. Corbin et M. Moin, k. ;iimicul-bikmatai". 

35) 13-14-138', settled in Kashmir, he belonged to the Kubrawiya mystical or­
der; d. F. Meier, Die Well der l}rbilder be; c.-111 Hamadii"i, Eranos XVIII. 
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pean readers, and his poetry, intrinsically difficult, is more admired 
in Afghanistan and Central Asia than in Persia. He is the typical ,ex­
ponent of the 'Indian style' which interlaces most complicated similes 
and unexpected turns; but at the same time Bedil is more than a 
player with words, he is a genuine mystIcal philosopher, as Bausani, 
the only European who has investigated carefully his writings, was 
able to prove (cf. ZK 121, M II 326, 1936).36) 

Mirza Ghalib whom Iqbal in one of his first poems had praised as 
the 'brother of Goethe', is commonly acknowledged as the greatest 
Indo-Muslim poet of the first half of the 19th century who, probablJ 
for the first time, expressed that feeling of narrowness, of longing 
for larger spaces, the transcending of a given world (but not in mysti­
cal meaning!) which is such a typical feature of Iqbal's poetry. That 
is why Iqbal has put the poet into the sphere of the passionate heretics, 
the Heaven of Jupiter in the lavidname, where he is made to explain 
the mysteries of prophethood, relying on one of his verses aboiit the 
problem whether another prophet, can be born in newly emerging 
~~ , 

Tahir Ghani of Kashmir (PM 160, J 1432) 37) is quoted as well 
as Na.?ir 38) (J 1076); the Bang-i Dara contains also some poems on 
contemporary or just deceased poets, like Dagh (BD 99),39) Shibli 
and I:Iiili (BD 248) as well as a comparison between the classical 
Poet Sacdi, and !:Iali, the writer of the Aligarh moveJIlent of whom 
somebody has written that he 'found the nation ailing, Akbar diag­
nosed the disease and Iqbal prescribed the cure.' Iqbal was, indeed, 
on very friendly terms with Akbar Allahabadi, 40) the great satirical 
poet who wrote poignant poems against the imitation of Western 
customs by representatives of the Indo-Muslim intelligentsia, and 
laughed bitterly at their f'Olly and their religious indifference. 
Girami, H) too counted among his friends, and wherever he saw a 

36) Mini Beclil, d. 1721, a variation (/a4min) of one of his poems in BD 277. 
About him cf. A. Bausani, NOle !II ,\firza Bedil, and the same. ulleralllre del Pa­
kislall, p. 76 ff. 

37) Tal;lir Ghani, a famous Kashi~liri poet, d. 1669. 
38) Nazir, d. 1612, a well· known poet in the so-called Indian style; cE. Dr. Syed 

Abdullah, Maqamiil-i Iqbal, p. 144 ff. 
39) d. 1905; cf. Bausani, 0.'"., 178. Saksena. Urdu Lileraillre, p. 186 E. 
~O) Akbar Allahabadi, d. 1921, id. p., 277 f. Saksena, O.C. 2:!6 f. 
41) d.,1927, cf. Bausani; 0.(" 95. 
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great talent among the younger generation of poets he tried to pro~ 
mote him, as he did with Josh Malihabadiwho still belongs to the 
leading poets of Pakistan (M II 205, 1925).42) 

Iqbal expected a kind of poetry which might lead. people towards 
a better future, and condemned whatever seemed to be repugnant to 
the spirit of life and power. That is the reason why he attacked Hafiz 
in the first edition of the Asrar-Hafiz, the poet who incorporated 
for millions of Persian reading people the genius of Persian language 
and poetry, whose lyrics had been extolled as unsurpassable models 
of supreme literary beauty and brilliant style, and had been imitated 
by thousands of minor poets, an almost legendary personality who 
was, in the West, the best known Eastern master of lyrics at all, in­
spiring not only Goethe but many second- and third-class poets of 
Germany and neighbouring countries. 43) And had not Iqbal written 
in 1910: 

In words like cut jewels Hafiz put the sweet unconscious spirituality 
of the nightingales (SR 119)? 

He had studied carefully the different editions of the diwin of 
Hafiz and prefered that of H. Brockhaus with the Turkish commen­
tary of ~udi (M I 42); 44) he had also gone through a vast amount 
of literature about the poet of which he liked the lafii'if-i gh,fibi by 
Mirza Mu1:tammad Dirabi (Teheran about 1907) and the English 
translation of Clarke (M I 38, 1916).45) He even did not avoid 11-
lusions to verses, rhymes and words of Hafi:2!-, and four years after 
the first edition of the Asrar he could not but admit: 

If literary standard means that beauty is beauty, be its results useful 
or pernicious, then Hafiz belongs to the best poets of the world 

(M I 52). 

In this sentence lies also the root of his criticism: the Asrar had 
been written as a protest of "Arabic" Islam against the Platonizin~ 
and Persianizing philosophy of medieval and largely of modern Is-

~!!) Abou~ Josh Malihabadi, b. 1896: Bausani, Lelleralure. p. 226, 232. 
43) H. H. Schaeder, Goethes ErlehniI des OstenI, 1938. 
-H) Der Diwan del Hafiz mil dem Commenlar des Sudi, ed. H. Brockhaus, Leip­

zig, 18 ~4 ff. 
~:i) H. Wilberforce Clarke, Hafiz, 3. vo., Calcutta, 1891. 
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lam, as a challenge against the monism which permeats Persian 
poe try-

the wine of Sufi and poet carried away thee from thyself (ZA II 50), 

The poetry of Hafiz has been interpreted in the 'course of time in 
different ways, either as plain love poetry, or in a pure mystical 
meaning, It has been considered the very best expression of that 
oscillating style of Persian lyrics (that never can be translated ade­
quately) which mingles the natural and the supranatural, leaving the 
reader in doubt whether the sweetheart is of flesh and blood or is the 
Divine Beloved, whether the wine is "the daugther of the grape" or 
a, symbol of intoxicating Divine love, whether the cupbearer is a love­
ly young boy, the spiritual master, or the Divine Beloved Himself. 
This ambiguity of symbolism which leads the reader into always new 
and unexpected dimensions and provides him with endless kaleido­
scopic pOSSibilities of interpreting a poem make Hafiz, read in the 
original, so attractive. 46) And Iqbal was alive to the seducing charm 
of this poetry. There are many poets who have exhibited neo-Platonic 
or pantheistic ideas more openly than the poet of Shiraz-but Iqbal 
found the beauty of his style too dangerous, too alluring for the nor­
mal reader and has relied in his negative attitude upon a story which 
tells how even a staunch Muslim like Aurangzeb once had been se­
duced by Hafiz' poetry to ordering something contrary to Islamic 
Law. 47) He saw no creative force, no dynamism in these verses, and 
the whole work of the Persian poet was considered a narcotic which 
hinders man from braving the risks and dangers of daily life with 
clearheadedness (M II No. 11), As an exponent of the state of mys­
tical intoxication, Hafiz became anathema in Iqbal's work. 

But what about the influence of the great and beloved mystics of 
Islam on Iqbal? There seem to be, besides the commonly acknow­
ledged influences of Riimi, some underground currents which will 

~6) Cf. Ruckert's masterly verse: 

Hafiz. wo er scheinet Obersinnliches 
Nur zu reden, redet iiber Sinnliches, 
Oder redet er, wo iiber Sinnliches 
Er zu reden scheint, nur Obersinnliches? 
Sein Geheimnis ist unubersinnlich, 
Denn sein Sinnliches ist iibersinnlich. 

10) Iqbal and the Journal Tareeqal, n~ April, 1961. 
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never be proved by scientific means but can only be sometimes felt. 
A verse like: ' 

In every moment comes a new taste to the carifs 
They are themselves mll;lahids (possessing originality) and do not 

belong to the people of imitation 
Lions do not eat except their own prey-
The Fox eats the fallen and the rotten meat-

would be accepted as a typical product of Iqbalian esprit-the under­
lining of ijtihad, free investigation in the sources and the attack on 
blind imitation, the symbol of fox and lion so common in Iqbal's ver­
ses-: the quatrain is, however, from the pen of the heretic prince 
Dara Shik6h whom Iqbal, on the whole, disliked greatly. -18) 

And there are other quatrains composed by Sarmad, the friend of 
Dara who was executed as an heretic in 1660, which are so Iqbalian 
in expression and thought that the reader is simply taken aback: like 
the lines on ascension (cf. p. 303), the allusions to Satan as the per­
fect worshipper and others (9)-though Sarmad talked from the point 
of view of essential monism, and Iqbal from that of prophetic reli­
gion. But the limits between the two types of devotion are fluent, and 
the reason for the similarity and resemblance of both is, that these 
mystical poets 'have, like Iqbal, felt the Divine presence, have realized 
the communion with God, and have struggled with the conventional 
"people of imitation". But the similarities show also clearly-as do 
some amazing likenc;;~ses with Mir Dard's ideas and expressions--how 
carefully one must be in interpreting Iqbal's poetry according to our 
standards, and to our still limited knowledge of the undercurrents in 
his thought; they prove also how deeply embedded the roots of his 
feeling and thinking were--consciously or unconsciously-in the great 
mystical tradition of his country. 

Visible become these' connections in his dealing with two mystics 
of old-and no doubt the two most impressive and It.~ading personali­
ties in the field of love-mysticism of highest order: they are 1:Jalliii 
and Jal~laddin Riim!., .' '. 

A very peculiar place is given 1:Jusain ibn Man~iir al~I:Iailaj lQ the . , 

48) Qanjc: Maqa/JJ ash'shucara, p. ~1l. 
!9) S. M, Ikrarn, Armagh,in.j Pail, p. 238. 
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work of Muhammad 'Iqbal; nevertheless, this fact has not attracted 
the interest of scholars at all. 50) 

The name of this mysticallover~ften simply called by his father's 
name Man~iir "the Victorious One"-was well-known to all poets 
from the very heart of Anatolia to the borders of India who wanted 
to express their unity with God, using I:Iallaj's famous word Anii'l­
baqq, "I am the creative Truth", and who were aware of the danger 
of telling the secret of Divine love and union to all and sundry: J:Ial­
laj's execution by the government of Bagdad was interpreted as the 
due punishment for his having declared publicly the identity of soul 
and God_ 

Yet, in the course of time, legends and strange interpretation had 
transformed the historical mystic into a merely poetical diagram, and 
it was not until L. Massignon in his indefatigable studies on J:Iallaj 
and his contemporaries discovered again the centre of this personality, 
and his original doctrines. 51) 

I:Iusain ibn Man~iir, surnamed al-I:Iallaj, the wool-carder, was born 
in the same year in which the great Egyptian mystic Dhii~n.-Niin died, 
in 859. From his native province, Fars, he went to Bagdad, the centre 
of mystic life and religious instruction in the middle Abbasid period; 
here, in the Iraq, classical ta!awwuf had developed, beginning with 
the austere ascetic preacher J:Iasan al-B~ri (d. 728), and with.1Ubica 
the woman mystic (d. 801), who introduced the idea of desinterestcd 
love of God for God's sake into the stern ascetism prevailing in her 
time, and influenced the following generations; the sober and earnest 
M~asibi <d. 853) who has been styled as a forerunner of GhazzaIi, 
then Sari as-Saqati and his nephew al-Jimaid, to mention only the 
most famous teachersb.esides whom there lived numberless Sufis try­
ing to reach the level of Love of God, striving. for the lana lillah, 
the annihilation (which was taken first in its ethical aspects, not as a 
metaphysical goal), and for the baqa lillah, the "remaining in God". 
the life of unity when man's will becomes completely transformed 
into the will of God. I:Ialla:j joined this group, but was not on very 
·good terms with his master Junaid who is said to have cursed him. 
For a year or so, he stayed at Mecca, performing some miracles there; 

50) T.1nq .• 13', denies any relation between Iqbal and l;IalUij. 
51) 1. Massignon, La Pauion J'al /fora),n ibn Man!li, al·lfallii;. 2 vol. Pari:s, 

1922; d. [he bibliography, s.v. Massignon. 
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then went to the East, embarking for India in order to learn Yogi 
practices; he is also likely to have visited Turkestan. ,After his return 
to Bagdad he was imprisoned in 913; the 'ulama' and even most of 
the mystics accused him of impiety, and of conspiring with the politi­
cally dangerous ultra-shiite Qarmatian movement. Most of his fellow­
mystics-except the pious Ibn Khafjf of Shiraz and the great Abu 
CAli Riidhbiiri,--<iid neither agree with his mystic theory of the huw(/ 
hU1l'a which means that man becomes through Divine grace the living 
witness of God, nor did they, consequently, understand the real 
meaning of his famous utterance 'I am the Creative Truth' which is 
neither the cry of an intoxicated lover who has lost self-control nor 
a sentence pointing at monistic-panth'eistic inclinations. 

Massignon has shown I:Iallaj as the culmination of Islamic mysti­
cism: after the period of deterioration of morality, and the period of 
introspection in classical tafdu'fl'Uf, "the third phase consists of t.l:!e 
integration of this introspection in the ritual-cultic life, life according 
to the Divine Law, through the repairing suffering and love-sacrifice 
of a witness, a shCihid, who witnesses God as giving him this love and 
longing". 52) Here lies the foundation of the ll'af:;dat ash-shuhiid, 
the testimonial monism, as contrary to the ll'at7dat al-ll'lli,7d, the es­
sential monism which developed under the influences of Hellenistic 
philosophy and was crowned by Ibn cArabi's system. 

Some time after I:JalIiij's death, his personality wa$ transformed by 
legends, he now "stands out preeminently as a man of sorrows striv­
ing with all his heart to fulfill the Divine eommand, no matter at 
what cost of suffering to himself". 53) He becomes the prototype of 
the lover 'who sheds his blood in love and who becomes manpir, vic­
torious, through his death on the gibbet-CArtar sees in his being 
hanged on the impaling stake a kind of miCra;, of ascension 54); Mau­
lana Riimi has once compared the red rose on its bough to Man~iir, 

:12) ~'aardenburg. p. 07 . 
• 53) Nicholson, PerJotfalily. 

5-l) Ritter, Orit'l1J XII 47; Diu'J'1 p. 177; cf. the poem No. ;76 from the Diwan: 

Don't be so intoxicated as this Halla;. 
Be either a I;I usain or a Man~iir (i.e. victorious) 
If to you belongs "[ breathed into him from my spirit" (Sura 15/29) 
Then be the pure spirit of the blowing of the trumpet (of resurrection). 
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and in Indian-Muslim mystical poetry the gibbet of Man~iir is likened 
to the nuptial bed. 55) , 

The influence of I:Jallaj's ideas, the impression left by his perso­
nality, is clearly felt for the first time in the poetry and prose of Fa­
ridaddin CArtar who considered him his spiritual guide, and through 
his widely read work the name of I:Jallaj became a symbol of suffer­
ing love in the whole Persian, Turkish, and Indo-Islamic poetry. Just 
as Maulana Riimi's work-both the lyrics and the Mathnawi (in 
which he writes whole paraphrases of I:Jallajian sentences )--contains 
nUmerous allusions to the martyr of love, who uttered the cry: anfi'/­
baqq, so Turkish poetry from its beginnings sings the story of Man~r's 
love and affliction. Details from I:Jallaj's life are quoted by a poet 
like Nesimi (d., 1417), who, like him, was executed for heterodoxy 
and, like his admired master, "performed the ablution for prayer with 
blood". Yunus Emre (d. 132.1) is completely familiar with the mas­
ter's teachings, and often identifies himself with him in his search for 
the Beloved, and in his comprehensive cosmic consciousness (panthe­
istic interpretation of the anifl-baqq!). 56) The legends which were 
told-about I:Jallaj's life were common stock in the Islamic countries-­
Pir Sultan Abdal, the Turkish Shica poet in the 16th cty., was, during 
his imprisonment, "not wounded by the stones thrown a.t him but by 
the rose thrown by his friend" 57) just as I:Jalhij sighed only at the 
rose which his disciple Shibli threw at him at his last way-and Iqbal 
has used the same expression--common in his country-in one of his 
letteis,(~ II ~2, ,1918). Still to-day the woolcarders in Turkey tell 

'stOrles about the·spiritual leader Of their guild. 
Even when I:Jallafs name is not mentioned explicitely, there is no 

doubt that the most belo~ed symbol of medieval and modern Oriental 
lyrics was borrowed from his work: the symbol of ,the moth which 
flies around the candle; it throws itself into the flame and experien­
ces real union--.J.the union from where nobody can return. In Islamic 
literature, this symbol-which has inspired Goethe's Se/ige Sehnsflcht 
-is found for 'the first time, as far as we are aware, in I:Jallaj's kitab 
al-fall·lUi,!'. (!iir~n .,al-fahm) .,,58) In the /iwidname a verse sung by 

.. " . :". -. ~ 

55) ThuS in Shah cAbcfuI La~i£, ri.rJla, SlIr Yaman KalyJfl. 
56) CE. t. Massignon. La legende'de lJalla; -e Man!iir en pays lUre, id. p. 67-115; 

numeco~s. t'lCamples in ¥unus Emre Divani. 
57) 'l'i~ Sultan Abdal, ed. A. G6lpinarli, p. 33 No. VI. 
5~) H. H. Schaeder,' Die per.rilche Vorlage 1/011 Goelhes S~/iger Sehnsllchf. 
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Tahira is reminiscent of the legend of I;Iallij and the symbol of the 
moth: 

At last gibbet and rope were his lot-
He did not return alive from the street of the Beloved. 

Dtl'ring the middle-ages I;Iallaj was not only seen as the great lover, 
but was misinterpreted as the first classical representative of panthe­
istic currents of thought His word anii'l-baqq seemed to intend the 
absolute, substantial, union of man and God, and it is small wonder 
that this expression became popular in all Sufi circles and was used 
without discretion by all those poets who had realized-or pretended 
to have,-the essential unity of Divine and human nature, .transgress­
ing all boundaries of orthodox Islamic teaching; the great mystic Shah 
Latif of Bhit has made I;Iallaj even-in a rather Manichean way of 
thinking-the symbol of the inner yearning of the Divine spark which 
is imprisoned in this material world. 59) 

This traditional poetical picture of I;Iallaj was well known to Iqbal 
from his Indian environment, from Urdu, Persian, and Panjabi 
po::try: 60)-Hujwiri, the saint of Lahore, had also written a full Dio­
graphy of HalIiij in his minhaj ad-din. 61) It is therefore quite natural 
that the young philosopher-then himself still inclined towards pan­
theistic ideas-wrote in his thesis in 1907: 

This streaming (i.e. Ia[awwu/) became measureless pantheistic in 
in l;Iallaj who, in the spirit of the Upanishads, cried aniN-l;aqq, that 
me3.ns aham brahmfismi ... 

a statement which I~ recalled-though more. i~ the negative-in the 
last verses of the GlIlshan-i fiiz-i fadM, when the poet sings 

Do not speak of Shankara and Man~iir-
Search God always in the way of Ego! 62) 

confronting I;IaIIaj and the most erudite representative of the pure 
adz1aita philosophy in India." But he equates khiidi, Self, with paqq, 
reality, and writes in the same poem: 

59) Shah cAbdul ia!if, risaJa, 511,. Sohni IX 1. 2. 
60) From the medieval poets and mystics-to mention only Bullhe Shah or Sachal, 

the name of ~aIlaj and allusions to his work are popular up to very progressive 
poets' "like Faiz. Cf. Schimmel, The Martyr-MYJtic Jfa//aj in Sindhi Folk-Poeiry_ 

61) Cf. Hujwiri, KaJbf. al-ma/;iiib. transl. R. A. Nicholsoll. Introduction. 
I;:!) ZA GR VIII. " 
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Say "I am Truth" and become so a faithful friend of the Self. 

The creative truth lies, for him, in the fact tha;t the human Self and 
Divine Self are realities, each of them creating and growing in an 
inscrutable way. And even later, Iqbal has tried to show that the path 
of the <true mystic traveller who has strengthened his Ego and there­
fore has the right to cry anti'l-fJaqq is free from different and difficult 
stages and stations (i.e. it is the way of loving experience, of intui­
tion), whereas the traveller on the road of pantheism (hama os!: 
everything is He) remains under the subjection of time and space. 

Between writing his thesis and the above-quoted verse of the 
Gttlshan-i raz-i jadid Iqbal had become acquainted with the important 
studies of L. Massignon who had edited the kitab a!-!awasin in 1914. 
Iqbal must have read this book in 1916, for on May 17,1916 he men­
tions in a letter to Maul ana Aslam Jayrajpiiri that it had been pub­
lished in France with extremely useful notes, and he adds that the fun­
damental ideas of Man~iir had now become clear to him; that the 
fllqahti' were complet~ly right in their verdict against him; that the 
remarks which Ibn Ijazm had made about him in the kilab aI-milal 
u'ci'n-nihaJ had been confirmed exactly by this booklet. 63) Iqbal, at 
that very moment, could not understand "why later generations have 
become so fond on Ijallaj" (M I, 54). 

We cannot guess at what .time Iqbal's understanding of IjaIlaj be­
gan to change; we only see his completely different attitude in the 
Jiitiidname. Here, the kitab a!-!atuasin has inspired the poet to invent 
the so-called '!au,a.rin of the Prophets' in the Moon-Sphere, where be 
is introduced into the secrets of Prophethood; probably relying on the 
fact that Hallaj's book praises the Prophethood of Muhammad in the. 
most glowing colours. 

Massignon had succeeded in showing that in the theology of Ijal­
Iaj God's pure transcendence is maintained. But there is the possibility 
of God's presence by his grace in the heart of the believer when it 
has been purified by the observance of spiritual discipline and rites. 
~fan is created in order thart: the love of God may be apparent in this 
world; he is an image of God Himself, and God has chosen him 
f rom Eternity to Eternity by looking at him in love. So he becomes, 
endowed with Divine attributes, hlltl'a hlm'd, He He. It is, in this 

1;3) CE. the letter of 13.11.1917 (M I 79) to Maulana Sulayman Nadwi. 
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connection, important tha.t Adam is said to have been created out of 
Not-Being-as orthodox theology maintains-and is not a mere ema­
nation from the Divine Essence; his spirit, too, is created. And, even 
more important, J:lallaj holds, that "the Divine Unity does not result 
in destroying the personality of the mystic but it makes him more per­
fect, more sacred, more di~ine, and makes him its free and living or­
gan" 64 )-ideas which are very dose to those which Iqbal pointed 
oui:. 

God, as conceived by J:lallaj, is Creative Love, Essential Desire­
'ishq-and tries to draw man nearer and nearer to Him, in a love 
which showers afflictions to the lover: 

To live without wounds means: not to live-­
one must live with fire under the feet-

these words are quite correctly put into J:lallaj's mouth by Iqbal in 
the Javidname. 

One does not know whether J:lallaj has uttered his famous sentence 
antN-baqq in the presence of Junaid or not; it is now preserved in the 
6th chapter of the kitab a/-/awasin, and is the word of somebody who 
feels that the rub na{iqa, the uncreated Divine Spirit, has been united 
by Grace with the created spiri.t of man and has transformed him into 
a living and loving witness of God who realizes the waJ;dat ash­
shuhiid, as later reformers have called this experience which preserves 
and strengthens human nature. 

The following generations of Sufis have tried to explain this state­
ment of the martyr mystic in different ways: according to some, J:lallaj 
lost his personality in ecstasy, and it was God who spoke through his 
mouth; Ghazzali declares this exclamation a delusion and, if announ­
ced in public, a dangerous illusion, an exaggerated utterance of the 
loving heart which does not feel any longer a difference between itself 
and the Beloved. But it may also be the illumination brought into the 
heart by the Divine name al-lfaqq when the believer meditates on this 
name. In the mishkat al-anwar, however, Ghazzali thinks that the 
vision of Divine Beauty may have led l:Iallaj to this expression. 

'AbduIqadir Gilaru, the great Iraqian mystic (d. 1166) and found­
er of the Qadiriya order to which Iqbal was affiliated. explains the 
ana>l-baqq in the following way: 

64) Massignon. LA Pauion, p. 117. 
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One day the reason of one gnostic flew away from the tree of his 
outward form and came into Heaven where he broke through the ranks 
of the angels, it waS one of th~ falcons of the world whose eyes are 
covered by the hood called Man has been created weak (Siira 4/32), 
and he did not find in Heaven anything he could hunt, and when he 
saw the prey "I have s~en my Lord" he was bewildered that his goal 
might say to him "Wheresoever ye turn there is the Face of God" 
(Siira 2/109), and he descended again in order to gain a thing which 
is more precious than fire in the bottom of the sea, and he turned 
the eyes· of his reason and did not see but His traces, and he turned 
and did not find in this world another good than his Beloved. And 
he became glad and said with the intoxication of his heart an(iJ/-paqq, 
singing tunes which are not allowed to mankind, whistling in the 
garden of Existence in a way that is not given to the sons of Adam, 
and he modulated with his voice sLlch a modulation that it brought 
him to death ... 65) 

Here the motif of the bird is interesting-Iqbal, too, has symbol­
ized I:falliij in the Jupiter-Sphere as an always flying heavenly bird, an 
allusion perhaps to the beautiful passage of I:faIlaj's commentator 
Riizbihan BaqIi who had called his master the 'King of the birds of 
love'. 

'Abdulqadir Gilani is still faithful to the idea that the vision of 
God is the real prey for the believer-words which have been often 
used in Iqbal's poetry too;- Ibn C Arabi, however, explains the same 
expression of I:faIlaj from his pantheistic-monistic doctrine, altering 
the word a/-fJaqq into fJaqq and interpreting it as: "I am Truth, I am 
the mystery of God's truth in the visible thing", and in this sense the 
word has been quoted by all his followers. 66) 

As to Maulana Riimi, Iqbal's spiritual guide, he has compared the 
situation of him who cries anti'l-fJaqq to that of iron cast into fire 
(Math. II 1347); "The colour of iron lies in the colour of fire, and 
the iron calls: I am the fire,. you may touch me and understand that 
I am really fire ... " That means that there is no substantial union­
for iron remains materially and substantially iron, but a union of the 
attributes: iron takes the heat and the colour of fire. \Y/e may remind 
here the fact that the icon,and-fire symbol for the unio mystica 
has been useq by mystics of all religions. (radi Greek orthodox, Ca-

60) CAbdulqadir GHani, quoted in k. a!-!dwiUi", p. 180 (where also the other 
theories are summed up) from Shananaufi, bah;aI al.aId;" IDS. Paris, 2038. 

66) Jd. p. 182 f. according to FUlul, 126. 
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tholic, and Protestant writers to the Hindu sage Lal Dis, a friend of 
Prince Dara Shikoh. 67) 

But Rumi writes still another verse about the same anii'I-lJaqq, a 
verse which has, no doubt, deeply influenced Iqbal's conception of 

. the Ego: 

To say '1' am in due time, is divine grace, 
To say'!' am in undue time is curse­
The 1 of Man~iir became surely grace, 
That of Pharao became curse, look! (Math. IL,25_~H.). 

It is an allusion to the context of the anii'l-lJaqq in the kitab a!­
!atlJasin where the mystic sees himself in the company of Pharao and 
Satan who all three did not want to withdraw from their original 
pretention: Pharao is, in Muslim tradition, the exponent of selfish 
pride who wants to be a God. 

Iqbal has taken up this kind of interpretation of the anii'I-lJaqq in 
his Lectures (96) when he writes: 

Devotional Sufism alone tried to understand the meaning of th~ unity 
of inner experience which the Qur"an declares to be one of the three 
sources of knowledge, the other two being History and Nature. The 
development of this experience in the religious life of Islam reached 
its culmination in the wellknown word of l:Iallaj 'I am the creative 
truth'. The contemporaries of I:JalJaj, as well as his successors, inter­
preted these words pantheistically, but the Fragments of l:ialIaj, col­
lected and published by the French Orientalist L. Massignon, leave 
no doubt that the martyr saint could not have meant to deny the 
transcendence of God. The true interpretation of his experience, there­
fore, is not a drop slipping into the sea, bu't the realization and bold 
affirmation in an undying phrase of the reality and permanence of 
the' human ego in a profounder personality. The phrase of I:JalIaj 

> seems almost a challenge flung against the mlltakallimin. The dif­
ficulty of modern students of religion, however, is that this type of 
experience,. though perhaps perfectly normal in its beginning, points, 
in its maturity, to unknown levels of consciousness ... 

From this point of view-that of challenging the existing philo­
sophical and religious systems-it can be understood why he com­
pares even his venera.l:ed teacher McTaggart of Cambridge to the 
Islamic mystic 

67) La! Das, Lei Enl'~liml de Laho,e; Gerlac Petersen (The Way of Mysticism. 
p. 102). 
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... whose undying phrase 'I am the creative truth' was thrown as a 
challenge to the whole Muslim world at a time when Muslim scho-

-lastic thought was moving in a direction which tended to obscure the 
reality and destiny of the human ego. He never ceased to utter what 
he had personally seen to be the truth until the mollas of Islam pre­
vailed upon the state to imprison him and finally to crucify him.­
He met his death with perfect calm (SS 152)-

McTaggart's emphasis on personal immortality '·even at the ex­
pence of the transcendent God of Christian theology at a time when 
this important belief was decaying in Europe" forms the tertium com­
parationis between the modern British philosopher and the medieval 
Islamic mystic. 

In another passage in the Lectures, where Iqbal describes what he 
calls iman, faith and its "living assurance begotten of a rare experien­
ce" he points out that 

. _ . This is one way in which unitive experience expresses itself. In the 
history of religious experience in Islam, which, according to the 
Prophet, consists in the creation of Divine attributes in man, this ex­
perience has found expression in such phrases as I am the creative 
truth CI;iallaj), I am Time (Muhammad), I am the speaking Qur'.ln 
(Ali), Glory to me (Bayezid). In the higher Sufism of Islam unitive 
expLr.ience is not the finite ego effacing its own identity by some sort 
of absorption into the infinite ego, it is rather the infinite passing 
into the loving embrace of the finite (L 110). 

Historically, it is more than doubtful whether one is allowed co 
compare the above mentioned theopaiic utterances (the genuineness 
of two of them being highly questionable); but it is interesting how 
Iqbal managed in using these ecstatical words for proving his own 
theories. He goes even farther and applies the sentence an?paqq not 
only to the individual which preserves its personal life in the union 
with God, but to the cominunity of faithful. In a group of quatrains 
in his posthumous work (AH 97 ff.), the ideal nation is that which 
realizes the anti'l-paqq in its striving, i.e. which proves to. be creative 
truth, a living, active reality which witnesses God·s reality by its own 
national-or supranational-life. Iqbal goes even so far as to say 

If the individual says an;:Pl-baqq, punishment is better­
If a nation says it, it is not illicite. 

Iqbal has depicted l:Iallaj-after having overcome the first critical 
.. stage of traditional misinterpretation-as the great example of living 
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faith, and in the /avidname -the martyr saint becomes nearly a fore­
runner of Iqbal himself. He has put into his mouth a ghazal which he 
had published ten years ago in the Payam-i L'Washriq, and has called 
him the ardent preacher of free will and desire. That similarity is 
carried on in other places too, so when, in a heavenly discussion be-

, tween the great mystical poets c Attar and Riimi, it is mentioned that 
l:fallaj had told them that a qalandar had openly announced the Se­
crets of the Self (ZK 116), or when Iqbal sings 

I danced before idols and girded myself with the Magian's girdle 
(Intending) that the Shaikh of our town should become a religious 
. man by declaring me an infidd (ZA II 35), 

which is hint to the prayer of l:fall1ij that those who sentenced him to 
death might be granted Divine grace because they wanted to defend 
their faith by their action. 

It was an ingenious invention of Iqbal to introduce J:Iallaj in the 
Heaven of Jupiter in the /avidname, and he has done this without 
even mentioning the dangerous subject of anti'l-I;aqq but has concen­
trated the dialogue upon the subjects of pr?phetology and the problem 
of Iblis which both form important parts of l:falIaj's kitab at-tawasin. 

The marvellous passage in the /avidniime in which J:Iallaj praises 
the Prophet in sweet and ardent verses (vd. p. 157) and discovers the 
meaning of cabduhu "His Slave" is no doubt inspired by the tiisin aI­
fahm and the tasin an-nuqta in the quoted work in which l:falhij 
praises the high qualities of the Prophet, alluding to his ascension, 
and by the tiisin as-sira;, where Muhammad is the Being whose light 
was created before all things, whose being' preceded the not-being, 
whose name existed before the Divine pen. On the other hand, the 
kitab 4-!awiisin contains, in the latin aI-azaJ wtrl-iltibas the problem 
of the disobedience of IbIis-therefore the apparition of Satan as the 
only true unitarian at the end of the Jupiter-Sphere, called forth by 
the words of J:Iallaj (cf. III A), and its is possible that Iqbal has in­
terpreted l:fallaj as "lover of pure love" according to the example of 
Iblis. 68) . 

68) Cf. the letter of Professor L. Massignon of 30.1.1961: "Quant a Iqbal, iI 
m'ecrivit, Ie 18 revr. 1932, de Lahore, avant son depart pour I'Europe, me disant 
son desir de me voir pour parler de son interpretation 'nietzscMenne' de Hallaj. ]e 
re~us sa visite Ie ler novembre 1932 a Paris, ou iI etait venu pour parler avec Berg­
son de la te. angl., assez mauvaise, des donnees immediates qui lui avait £aire con-

NUMBN, Suppl. VI 
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Once more the name of the martyr mystic occurs in the Jilfiidnaml.. 
Again a spirit who flies in never ending circles beyond the heavenly 
spheres is compared to him: the spirit of Nietzsche who is called a 
J:Iall<Ij without gibbet, not killed by fanatic and ignorant theologians 
who were afraid of the living experience of God but by the doctors 
of the West who did not understand the intoxication of ego-love, and 
could not help him to breaking the spell of this material world. But 
both are conceived as fighters against a fossilised. and petrified reli­
gious system-: yet, this similarity leads them towards the same fate: 
"Impaling stake and preacher's pulpit are jealous of each other" (cf. 
B] 38). 

Already in 1917 Iqbal warned some friends not to proclaim his 
ideas too publicly in quoting the Persian verse which is used in India 
as a proverb, without pointed reference to I:Iallaj, though taken from 
his story: 

On the gibbet thou canst say it, 
But on the pulpit thou canst not say it (M II 188); 

T~<? decades later he sums up: 

The mystery is said in two words: 
The place of love is not the pulpit but the gibbet (AH 201). 

Iqbal has openly compared himself to I:Ialliij just as generations of 
mystics have seen in J:Ialliij the prototype of thei, own suffering love 
and model of their unitive experience; yet for him, the martyr mystic 
is the herald of that spiritual love which means in itself resurrection 
of man-according to J:Iallajian verse: 

By God, the breath of the uncreated spirit breathes into my body 
Like Israfil's blowing into the trumpet. 69) 

It is the I:Ialliij, who has written the great t.b.mludy on all spiritual­
ly dead and who now addresses Iqbal in the lavidname with the 
words: 

That what I did, that thou hast also done-be careful! 
Thou hast also brought resurrection to the dead-be careful! 

(] 1144) 

naitre Bergson. NB. En souvenir de ceUe entrevue Bergson-Iqbal, rai apport~ A 
rUniv. de lahore une adresse du ColI~ge de France fin dec_ 19~7). II me dit son 
admiration pour les Tawasin. 

611) I;IaIIaj, Divan, M_ No.2!. 
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While the influence of J:Iusain ibn Man~iir al-J:Ialliij upon Iqbal had, 
until now, never been discussed in detail, the literature about his 
spiritual relations with Jaliiluddin Riimi, widely known as Maulana 
Riimi, is rather large, and indeed is the impression of this mystical 
poet on Iqbal so manifest that even a very superficial survey woUld 
suffice for convincing the reader that MauliiniiRumi is a key figure 
in our pciet's work_ 
Jaliiluddin was bom in Balkh in Afghanistan in 1207, but his father, 
a wellknown mystic, left the country because of political difficulties 
and settled eventually, after long journeys, in Konya, the then centre 
of'the Turkish Seljukid Empire of Anatolia, a place where science 
and religion, art and literature were flourishing, Jaliiluddin succeeded 
to his father in the chair of theology, but it was not before 1241 that 
he was initiated into the profoundest mysteries of Divine love by the 
wandering derwish Shamsaddin of Tabriz, with whom he became so 
identified that he used his name instead of his own as nom-de-plume 
in the mystical lyrics which are the fruit of this encounter, and which 
belong to the most beautiful mystical poetry ever written.. After Shams­
addin had disappeared for the second time (probably murdered by 
members of Mauliinii's own family) a shorter passion connected RiimI 
with the goldsmith Sal~addin Zarkiib; his It'ast and most lasting 
mystical love was that of J:Iusamaddin Chalabi who inspired him to 
the composition of the MathnatlJi, the spiritual couplets, which con­
stitute a complete encyclopedia of mystical wisdom. All the various 
strands of Islamic mysticIsm are woven into the voluminous poem 
(about 26 000 couplets), interrupted by stories, illustrated' by fables, 
sometimes soaring into the exalted realms of pure pantheism, some­
times emphasizing the personal intimate relation between God and 
man but ever repeating that love and longing are the key to all wis­
dom. 70 ) 

RiimI has, through this Mathnawi, assimilated the literary tradition 
of Sanii'i of the 12th, Faridaddin cAttiir of the early 13th centuries to 
whom he is deeply indebted. But likewise the mystical concepts of 

70) CE. art. Ce/aladdin Rumi, Islam Ansikl. 21/19~' (by H. Ritter); H. Ritter, 
Mau/ana Ds(he/ii/addin Rt1ml und sein Kreis, Philologika XI Islam 26/1940; A. 
GOlpinarlI, Mev/ana Ce/a/addin; the same, Mev/anti da# sonra J\fnt/eviliRj R. A. 
Nicholson, Selected poems from the Divan-i Shams-; Tabriz, 1898; the same Critical 
edition of the Mathnawi (vd. bibliography s.v. Riimi). ' ". 
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his own father, religious ideas laid down by Imam GhazzaIi, the 
monistic philosophy of Ibn 'Arabi's son-in-law Sadruddin Qonawi, 
who was Maullina's contemporary and colleague in Konya, and much 
other traditional wisdom and knowledge is hidden in the nearly in­
exhaustible work. 

When Riimi had expired on December 17, 1273, his son organized 
the order of the Mawlawis, known in the West as the Whirling I.>r 
Dancing Derwishes-an order which gained wide spiritual and mate­
rial influence in the then rising Ottoman Empire; the development 
of Turkish classical literature, music, and fine arts is partly due to the 
activities of the Mawlawis, whose leader had even the privilege to 
invest the new sultan with the sword. 

In Europe the Dancing Derwishes attracted early the interest of 
travellers to Turkey; the poetry of Riimi, later on, became translated 
by the indefatigable J. von Hammer-Purgstal1; but the fact that -Goethe 
·has pronounced a not very friendly opinion about the mystic has hin­
dered him from becoming as known in Germany as f.i. Hafiz. His 
lyrics are mostly quoted in the very free rendering of F. Ruckert. 71) 

In the East, however, the Mizthnawi has been regarded often as lI. 

kincf" of mystical commentary to the Qut'an, and nearly as inspired 
source of all wisdom. Its stories have 'been imitated and repeated by 
hundreds of poets in Turkey, Persia, and India; numberless smaller 
mathnawis have been composed in its style and meter; there are com­
mentaries arid supercommentaries on this work which in general tend 
to interpret the whole poem in the light of Ibn 'Arabi's monistic sys­
tem. 72) India and Turkey compete in the number of commentaries 
and translations into the different vernaculars, 73) and the sources tell 
how numerous sufis contented themselves with the Qut'an and the 

01) Larger parts of the Divan have been translated first by]. von Hammer· 
Purgstall in his Gest:hichte der schanen Redekii1lste Persims: the poetical ghazals by 
F. Riickert which are quoted most in German works when Riimi is discussed, are 
very free and partly original verse-renderings, but have been translated into English 
by]. Hastie, The Festh'ai of Spring, Edinburgh, 1903. The story III 189 ff. about 
the oratio infusa has become well known in all textbooks of History of Religions . 

• 2) For Oriental commentaries cr. the Introduction of the Commentary of R. A. 
Nicholson: in Turkey the most famous ones are that of Ankara1i Ismi'il Riisiitli (d. 
1631), and of 'A.bidin Pish!, Istanbul 1887/88; in Indian the commentary of B~r 
.11CUliim, 1819; for Panjabi translations Yd. L D_ Barnett, Panjabi Printed Books 
p. 39 . 

• 3) Abo~t. translations in the same metre yd. Bibliography S.v. Rllmi. 
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Mathnawi as' all-sufficient sources for their spiritual life; 14) even 
the stem Emperor Aurangzeb is said to have shed tears when listening 
to the recitation of this work 75 ),...--similar effects can still be wit­
nessed today, e\'en in Turkey, where Maulana Rfuni's tomb is a highly 
venerated and frequently visited place. This centuries long interest in 
the Mathnawi (more than in the, poetically much superior, diwan of 
lyrics) has resulted in the fact that many of Maulana's memorable 
verses are common stock in the Persian speaking part of the Muslim 
world. 

It is hence natural that Iqbal was familiar with Riimi's ideas from 
his very young days. 76) But it is as natural that he regarded, first. 
the great mystic as the exponent of pantheistic Sufism, and writes 
therefore in his thesis: 

All feeling of separation... is ignorance; and all 'otherness' is a 
mere appearence, a dream, a shadow-a differentiation, born of rela­
tion essential to the self-recognition of the Absolute. 
The great prophet of this school is 'The excellent Rumi' as Hegel 
calls him. He took up the old nee-Platonic idea of the Universal soul 
working through the various spheres of Being, and expressed it in a 
way so modem in spirit that Clodd introduces the passage in his 
Story of Creation ... (MP 1-17). 

The verse he then cites-

first man appeared in the class of inorganic things ... 
has become, later on, in his own work 'the proof for the rising gamut 
of egohood in all things, surmounting even man in his present stage. 

After his return from Europe Iqbal might bave felt that this pan­
theism is only one aspect of Riimi's thought: I presume that the ex­
cellent small study on Riimi by Mau!ana Shibli 77) has influenced the 

• 
74) Fj. the famous Naqshibandi mystic M~ammad Zaman-i Awwal in the 18th 

century; cE. Qasimi, in Mihriin iii Moli, 309; and also Shih cAbdul La~if; Sorley, 
Shah Abdul Latif, p. 174, 243; already in the 15th century a Bengali author writes: 
"The holy Brahmin will recite the Mathnawi"; E. Haq, Muslim Bengali Literature 
p. 42, cE. p. 49. 

76) C. Field, Mysti~s and SainlS of Islam, p. 186. An anecdote about a mathnawi­
reciter in the presence of Aurangzeb: Mir CAli Shir Qani, tub/at II/-kiriim, p. 557; 
d. a ~tory about an author excusing himself before Shah Jahan by a verse from the 
Mathnawi, Qaniingo, Diirii Shikoh, p. 382. 

76) Dr. Syed Abdullah, MlltiiJaCa-i RJimi ki tiirikh men Iqbii/ kii maqiim (The 
place of Iqbal in the study of Rumi), in: Maqimiit·i Iqbal. 

'. 77) Allama Shibli NuCmani, Jawiinip-i Mali/aWl RUlni, Persian translation by 
Sayyid Mul)ammad Taqi Fakhr DiCi Gilani, Teheran, 1332; the poem on p. 156. 



356 SOME GLIMPSES 

new direction of his interpretation of Maulani JaIaluddin's work. Shi· 
bli finished his bookl~t with a comparison of some of Riimi's ideas 
to modem theories of evolution, and especially points out similari­
ties with Darwin, quoting again that very passage which was in the 
work of an outstanding Pakistani scientist to be used as evidence for 
the high standard of Muslim science in the middle ages: 

I died as mineral and became a plant ... 78) (Math. III 3901 ff.). 

After 1911, Iqbal starts to reveal Maulana Riimi no longer as an 
exponent of all-embracing pantheism but as the advocate of spiritual 
development, of love between man' and a personal God, and of an in­
finite quest for God: ideas which are found indeed-among many 
others-in the Mathnawi, and perhaps even more distinctly in the 
Diu!an-i Shams-i Tabriz which Iqbal probably studied in Nicholson's 
fine selection. 

His new orientation is visible in the Asrar where he relates "how 
Jalaluddin Riimi appeared in a vision and bade him arise and sing': 
(AK ~I, a story confirmed by members of his family), and, as R. A. 
Nicholson writes in his translation of the work: 

As much as he dislikes the type of Sufism exhibited by Hafiz, he 
pays homage to the pure and profound genius of Jaliluddin though 
he rejects the doctrine of self-abandonment taught by the great Pershn 
mystic and does not accompany him in his pantheistic flights. 

The connection thus established-Riimi becoming Iqbal's pir and 
murshid, his spiritual guide-lasted till the very end of the poet's 
life: the personality of the great teacher is always palpable behind the 
most ardent poems of Iqbal. He, too, regarded the Qut'an and the 
Math1zawi as the two basic and most expedient books for man's spirit­
ual formation (M 127,1935); therefore he advised young scholars 
and poets to read and reread the Mathnawi and take inspiration from 
it (M I 284, 1935). The prose-writings of Riimi also interested him, 
and in 1922 he urged cAbdul Majid Daryibadi to prepare a scholar­
ly edition of the so-called Table-talks of Riimi, the Fihi ma Fihi 
(M I 235). 

In the Amir, Maulana Riimi not only appears at the beginning of 

78) L 186 and L Ul. Dr. Raziuddin Siddiqui, The ~ontribulion of Muslims to 
sdenlifi' Thought, Ie 1940/3:S "Modern Europe had to wait 700 years to formulate 
the same principle"". . . 
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the poem as spiritual guide -:but in chapter XVI his legendary first 
meeting with Shams-i Tabrizi in Halab is described: that will say the 
moment of ilIuminatiqn through love. Riimi becomes Iqbal's Khizr 
(Kha9ir), aware of the fountain of life towards which he leads him 

. as the mysterious Khizr did with Moses; he is the Khizr-i Rdh in 
the great dialogue in the Bang-i Dara (p. 300) in which Iqbal's 
own words are in Urdu, the master's answers in Persian. Similar is 
the great scene 'Pir and Disciple' (BJ 180) where the poet again 
puts his difficulties before his guide, and Riimi responds with suitably 
chosen verses from the Mathnawi. 

Iqbal never got tired of glorifying the great mystic-thus in the 
artistic introduction of Pas (9 ff.) 

The Pir Rfuni, the guide with shining heart, 
The leader of the caravan' of love and intoxication­
whose place is higher than moon and sun, 
and who makes the Milky Way the rope of his tent, .. 

Riimi is "the lamp of the way of the free man". <BJ 200); it is he 
who discloses the secret of life and death (PM 7), because the light 
of the Quran is shining inmidst of his breast (Pas 5), md one of 
the finest descriptions of Riimi's supranatural virtues em be found 
in the Proem on Earth of the lafJidname when the Persian mystic ap­
pears on the call of his yearning disciple, endowed with sublime. 
beauty and splendour, teaching him the mysteries of life and of as­
cension, and guiding him, even as Virgil l~d Dante, through the 
different regions of Heaven until he disappears in the moment of 
Divine epiphany. 

Thus, when Iqbal says: 

My 'thought is prostrated on his threshold (ZM 253), 

it is more than a simple poetical homage. For his work is completely 
permeated by the ideas of Riimi. The fact that he has written all his 
Persian mathnawis in the meter of Riimi's }Hathnatd, i.e. in the 
simple and memorable ramal musaddas, enables him to insert without 
any difficulty verses or distichs from his guide's work. or he just 
changes a few words and gives to a pb.rase of Riimi a new shape. 
Whosoever has read and extended over a long period study of Riimi' oS 

Mathnawi will agree with the present writer that after a certain whik 
the rPllder himself is tempted to compose verses in this style. Thus . 
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Iqbal can quote in full Riimi's verses in his praise of the Prophet in 
the AmiI' (AK 412 ff.), and allusions to well-known lines of the 
Mathnawi are very frequent-take the reed of the Introductory poem 
of the j'vfathnaUJi which, with Iqbal, is made productive by yearning 
and suffering (AI< 134 f.); and this very reed 

made me acquainted with love and intoxication (.AH 104), 

as he avers in his posthumously published verses which contain a 
whole paragraph on Riimi whose greatness is hinted at by the sublime 
lines . 

The beauty of love gets from his reed 
a lot of the Majesty of Divine grandeur (.AH 106), 

contra:sting the two Divine aspects, the tremendllm and the fascinans, 
and at the same time using the classical motive of love and beauty. 
But for h!m, as we have mentioned, love without grandeur is imper­
fect; that is what he has learnt from the singing of Riimi's reed. 

Implicit allusions to Riimi's Song of the Reed are found elsewhere, 
and may also be supposed in the beginning of the /iividniime where 
the poet compares his heart not to this instrument but to the harp 

in every moment it is complaining like the harp 
which longs as much for a spiritual companion as Riirni's cut off 
reed does. It would deserve a careful study to find out not only the 
plain quotations and borrowings from the Mathnawi but rather the 
half concealed impressions as f.i. in the twice occurring phrase 

One nation grazes upon the other 79) 

which is a transformation of Riimi's verse "one thought grazes upon 
another thought" which Iqbal had quoted once taking it as an· anti- . 
cipation by Riirni of Schopenhauerian philosophy (M II 65). 

As to the influence of the Diwiin, it cannot be traced as easily as 
that of the Mathnawi. The most noted quotation is the famous ghazaJ 
with the super-rhyme -m arziist, "it is my wish" 80) which has been 
inserted in· full into the /avldniime and is working there as a kind 
of magical incantation, but which has been quoted also at several 
other occasions, 81) and has been transformed in the Payiim-i Mashriq 

79) Pas 38, J 1455. 
SO) KlIlliyil.i Shams, ed. B. Z. Furiizanfir 1 441. 
:!1) CE. AK 1143, Mus. 9, PM 7. 
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(PM 185). It is, with its strong expression of wish and quest, most 
fitting for Iqbal's ideals. 

Another poem is cited again in the P ayam 

Murshid Riimi quoth: Our place is the Divine grandeur (PM 204) 

a phrase which belongs to the deepest of all ghazals of Riimi, in its 
description of. the journey, the ecstatic flight of the soul which has 
been raised from slumber by the call of love, restless until it reaches 
the threshold of Divine Majesty. 82) 

As teacher of love and yearning, Riimi becomes, consequently, the 
counterweight against the forces of cold reason and dry philosophy. 
His name and that of Avicenna have become mere ciphers for the 
contrast of heart and brain, of loving. meditation and scientific re­
search (cf. ZK 16). Iqbal has given poetry the preference agaimt 
philosophy and was of the opinion that poetry-in so far as love is 
embodied in it-can lead man I more easily to the living truth than 
the reasoning of philosophers. Love flies into the Divine presence 
whereas philosophy still lags slowly on the dusty roads-thus is the 
contrast between Riimi and Avicenna (PM 122). Philosophy endeav­
ours to find the origin of world and life but love is concerned with 
man's spiritual growth-

Abu cAli (A vicenna) is vexed: Whence did I come? 
Riimi thinks: Where will I go? (BJ 199). 

It would be the ideal solution of all problems if reason and heart, 
meditation and analytical research-which are fundamentally off­
springs of the same Divine root-could work together-

Reason and heart have become intoxicated by a single cup--
The mingling of meditation and thought of RUm and Rayy (Pas 52) 

the cup out of which both Riimi and Fakhraddin Razi, the great com­
mentator of the Qu~an,have drunk, is the Holy Book which inspired 
the one to deep meditation, the other one to meticulous scrutinization 
of the sacred text. But more and more, logic and philosophical proofs 
seemed to be insufficient· for a solution of the riddles of life; specu­
lative thinking could no longer help Iqbal to solve the problems which 
haunted him increasingly during the last years-but 

. . 
82) Ed. Furiizan£ar I, No. 564. 
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-
the closed doors before me open 
two verses from Pir Riimi or from JiUni (AH 189, cf. PM 192): 

There was, in Iqbal's opinion, only one poet which might be com­
pared to Riimi, and that was Goethe. In a short poem he has con­

fronted Jalaluddin and Goethe in Paradise (PM 246)-both of them 
. more than poets, both "not prophets but possessing a book" (Jami's 
saying on Riimi is extended here on Goethe's FatlSt); both of them 
teaching immortal yearning and the quest for reaching higher and 
higher levels of the Divine life, advocating spiritual development un­
der inclusion of Satanic powers, and attributing the greatest impor­
tance not to cold intellect but to love.-here Iqbal quotes he line from 
the Mathnawi: 

From Satan intelIe~, from Adam love (Math. IV 1402). 

The poet, well versed in the history of Persian poetry, and not 
doubting that Persian literature on the whole is finished with Qaani 
(d. 1848) (M I 157, 1920) , was convinced that Persian literature 
would never produce a genius similar to Riimi-

--there will rise no other Riimi from the tulipgardens of Iran (BJ 7). 

Therefore he takes charge from his spiritual guide-

I have learnt the subtleties from Pir Riimi, 
I have burnt myself in his letters (Pas 36). 

Riimi had lived in the time of the greatest political disastre the 
Islamic world had to face, when almost every stable rule broke down 
under the blow of the Mongol hordes, and had yet continued up­
lifting his people by his message of love. Iqbal found himself in a 
similar situation; but the dangers he had to face were of a different 
kind: they consisted mostly of the overwhelming Western influence 
in all realms of life and thought (cf. AH 77, AH 18). Like his 
spiritual teacher he endeavoured to rise his voice and preach the secret 
of love, and of self-respect, of man's shaping of his own destiny-

It is time that 1 reonen tht" tavern of Riimi; 
the shaikhs of the K;aba ar~ lying drunk in the courtyard 

of the church (Mus. 30)---

. even the spiritual it:arlers of the Muslim community had fallen under 
the spell of European concepts. furgetting the genuine wine of Divin: 
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love (cf. ZK 120). In a charming transformation or CIraqi's famous 
verse 

The first wine which they put in the goblet 
they must borrow from the cup-bearer's intoxicated eye; 

Iqbal-'hot-blooded like Riimi' (ZA GR 243) sing~ at the erid of 
his life 

From the intoxicated eye of Riimi I borrowed 
Joy from the rank of Divine grandeur! (AH 108)-

where again the motive of the .kibriya, the Divine grandeur, occurs 
which is a peculiar feature in Iqbal's interpretation of Riimi's thought, 
since in this concept he discerned the difference between Riimi's ac­
tive and acti~ating mysticism and the enervating, debasing sufism of 
the traditional mystical poets who lack the element of Divine Majesty 
in their Weltanschauung. / 

Due to the numerous spiritual relations, and Iqbal's frequent quo­
tations from and allusions to Riimi's work, his admirers have even 
extolled himself as the Riimr-yi Caj1', the Rumi of Our age. That is, 
like all comparisons, somewhat dangerous, and can be admitted only 
in so far as the general direction of thought is concerned. Iqbal has 
never had expe~iences comparable to those of Maulma Riimi and 
Shamsaddin and his poetry therefore lacks .this strongly personal ele­
ment which makes ~iimi's lyrics, and even parts of the Mctlhnawr, so 
attractive; he is--as he himself acknowledges--not as large in h!s 
concepts as Riimi, but can also not be interpreted in so widely dif­
ferent meanings as his teacher-he has, like a burning glass, focussed 

. the rays of a special frequence out of Riimi's poetry, has elaborated 
them and strived at kindling with them the hearts of his countrymen. 
On the other hand, he has composed poetry for strengthening his 
people in the struggle of the present age, and has entered the realms 
of political and social criticism-that is alien to Maulana Riimi who 
was only at random interested in the socio-political events in Middle 
Anatolia. If these differences are not overlooked-and in comparison, 
!~ ;:; imt the difierenc::~ ·which matter--:-then the reader can enjoy 
the clt:v::-~ incorporating of Mauiiirli"!' verses as well as the dec::'.) at,d 
UIlOlH':sIJO:Iable \'eueration IqbaJ disPlav~ ror his master in each of lis 
w"'rl:' 

"'-pWblem which has been discussed since Iqbal had published his 
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AJ1"a,' is his relation to mysticism. His first Mathnaflli could easily 
suggest that the poet Was diametrically opposed to the type of Sufism 
prevailing in India, and many writers on Iqbal have asswned that he 
was anti-mystic in every respect_ 

This verdict depends on how one defines mysticism .. Evelyn Un­
der hill has, in a fine article called "What is Mysticism?" 83) written 
that 

many people assume that it is merely another name for religious queer­
ness or religious vagueness: for visions, voices, ecstasies and other 
symptoms of psychic instability, and even far less reputable forms of 
abnormality. 

But she reaches the conclusion-which is, at the same time, the sum-
ming up of her decades long research work in this field-that 

Mysticism is the passionate longing of the soul for God, the Unseen 
Reaiity, loved, sought, and adored in Himself for Himself alone: It 
is. to use a favorite phrase of Baron von Hugel, a "metaphysical 
thirst"'. A mystic is not a person who practices unusual forms of 
prayer, but a person whose life is ruled by this thirst. He feels and 
-r-esponds to the overwhelming attraction of God, is sensitive to that 
attraction ... 

Mysticism has been defined also as 

that form of religion in which, under negation of world and I the 
complete union with God of the soul is longed for and strived after 
as Summum Bonum. 84) 

Contrary to the generalizations of former generations of scholars 
who saw in all mysticism the same spiritual movement, some modern 
psychologists have held that there are types of mysticism basically dif­
ferent from each other, whether we take into consideration the essen­
tial monism of the Vediinta School, or the theistic mysticism as found 
in Christianity and early Islam, or a world-mysticism, etc. 85) 

We may, however, agree that the common essence of the phenom­
enon which is called mysticism, is contained in the passionate 
longing of the heart for a response from the higher levels of being, 
and a bre:Ucing down of the wall which separates the loving soul 

83) E. Underhill, Collected Papers ch. VI. 
84) F. Heiler, Die Mystilt der Upanishaden, p. 9. 
85) Thus l.i. R. C. Zaehner, Mystidsm, sacred atld profane. 
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f~om its Divine source. The word source is used here because the 
idea of GOd in those religious currents which we are accustomed to 
call mystical is, as a rule, the neutre, ineffable Godhead whence every­
thing emanates and yearns for turning back; the highest bliss man­
kind can feel is the moment of union, be it conceived as the person­
to-person-encounter of lover at.ld Beloved,' be it the annihilation in 
the bottomless depths of the Godhead. 

As a theological movement, mysticism appears rather late in the 
history of single religions as an opposition of religious feeling against 
the rule of speculative theology, and wants to go back to the pr~ary 
experience of God on which that peculiar religion had been founded 
before theologians prepared and elaborated: complicated sys~ems. Yet, 
in the course of time, mysticism itself has often built complicated 
systems of thought, of cosmology, and has even transgressed the bor­
ders of philosophy on the one hand, of magic on the other, or it has 
concentrated on feeling instead of giving the religious experience its 
proper place in all parts of life. The· craving for union may, in later 
stages of development, even lead to antinomistic tendencies -( the early 
mystics, as a rule, being very faithful to the obligations of the reli­
gious law), and this "implicit antinomianism" was considered one of 
the most dangerous features for the-in our case Muslim-civilization, 
giving 

final approval to that aversion from the political life and from civic 
education, to that defective, because actionless, humanism which is 
far and away the most important single cause of the decay of the 
Islamic civilization. 86) 

Thus, different interpretations of mysticism to which could easily 
be added more examples, stand side by side. Iqbal has confronted the 
type of mystical religiosity with that of the so-called prophetical type 
both in his Lec:tureS '(po 124) and in his poetry (Zarathus~ and 
Ahtiman, J 402 ff.). The personal God of the prophetic religion was 
his God, not an undescribable neutrum, 87) and in his attempts of 
revitalizing Islam Iqbal went back to the revelation of that personal 
God in the Qur"an-:-in his thesis he had still admired the "awful 
sublimity of the searching Vedanta" Later on he rediscovered the 

86) E. G. von Grunebaum. Islam, p. 28. 
87) Cf. F. l:Ieiler, Das Gebel, ch. F. 
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personal relation between man and God in the writings of most of 
the mystics of the classical period whose sayings had been interpreted 
by the pantheistic followers of Ibn C Arabi in their own sense, so that 
for the rank and file of Muslims the teaching of essential monism 
constituted the real interpretation of Islam-

The neighbour and the comrade and the companion of the way 
• is all He (hama o.rt) 

In the patched frock of the beggar and the satin of the king 

In the crowd separation and in the closet union­
By God, it is aU He, and by God, it is aU He. 

it is aU He, 

These verses of Jfull (d. 1492) express best what the mystically 
impregnated people felt, and what was reiterated by numberless poets. 
Iqbal anticipated that this interpretation of 'the confession of God's 
unity be something contrary to the real spirit of Islam. That is what 
he hints at in a letter to Maulana Sulayman Nadwi in 1917 (M I 78) 
where he quotes the prophetical word according to "which in the Mus­
lim community disorder will start after three centuries, and that 
means, for him, the rise of Sufism under the influence of Persian 
spirituality and Christian monkery. 

In the period of preparation, Iqbal seems to have read a great deal 
of the writings of Ibn al-Jauzi who was the perspicacious critic of 
Sufism from the point of view of orthodox Hanbalit theology, and 
whose poignant and poisonous remarks against the Sufis are of high­
est interest. 88) Iqbal then thought of publishing Ibn al-Jauzrs work 
(probably in an English or Urdu tranSlation), and dreamt even ot 
writing a history of Islamic mysticism which, however, was never 
been published, nor even sketched (M II 50, 1916, letter to Akbar 
Allahabad!). He admitted in a letter in 1919: 

If oae intends with ta,awwllf the purity of religious work (and that 
was its meaning in the first centuries), then no Muslim can have any 
objection against it. But when under the influence of Persian thought 
Sufism aims at becoming a philosophy, and at hairsplittings about 
the realities of the formation of the world or the Essence of God 
Almighty, and lays down theories of spontaneous discovery, then my 
spirit rebels against it (M I 54}. 

88) Bagdadian scholar and theologian, 1116·1200 (GAL I 502), esp. famous fo: 
his t,rlbis [b/is where he attacks with merciless sharpness the practices of the Sufis 
(Cairo 1340). 
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His main objection against the essential monism of the Ibn 'Arabi­
school is that this kind of 

Sufism is not religion, it is philosophy- 89) 

indeed the system of Ibn 'Arabi can be described not as a properly re­
ligious but rather as a gnostic-theosophic one. Like other gnostic sys­
tems-it suffices to mention Manicheism-the wal;dal al-wujiiJ, 
too, shows an extraordinary adaptibility, and since currents like that 
always seem to solve easily every problem at stake and give ready­
made answers to the searching mind, they have often succeeded in 
influencing large parts of the population. The tolerance they preached 
(like Ibn 'Arabi's 

I follow the religion of love, wherever its camels wander) 

made them more attractive. 
Iqbal held that, contrary to the view of essential monism, the op­

posite of Divine unity is not kathral, the multiciplity of beings and 
forms which are to be explained by the thinkers of that school as 
outward manifestations of the unique Divine substance, or, in merelt 
Vedantic strain, as a veil of illusions; the opposite to Divine unity is 
shirk, the admission of other deities associated to the One God,90) 
i.e. he does not deny the reality of beings or eliminates them as a kind 
of maya-his prophetic No is directed against any object of -rorship 
besides God, not against the plurality of worldly things, or distinct . 
egos. 

Iqbal has attributed the decline of mysticism-as is visible already 
from the afore-mentioned letter-to the Persian influence on Islam. 
In accordance with him, L. Massignon has also contrasted the Persian . 
type of mysticism which is prone to essential monism, to the Semitic 
type, i.e. to what is (aIled waJ;dat as-shuhild, testimonial monism. 91 ) 
I may add that one of the leading living Turkish mystics asserts the 
existence of a third type of mysticism, i.e. of "Turkish mysti­
cism" which does not care as much for the beauty and love of the 
Divine nor believes in. an essential monism, but sees the Divine as the 
completely Ineffable, the Gam Andere, and regards the two other 

89) salik 251. 
90) Id. 2S1. 
91) L. Massignon, Mo"ism, existmtie/ 011 monism, testimo"ial, d. Waardenbur& 

. l.c., p. 214; about Persian = essential, Semitic: = testimonial id., p. 186. 
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types of experience only as first steps on the mystical ladder. 92) 

Consequently, this presumed Turkish, or Central Asiatic mysticism 
would correspond approximately to Buddhism in its eldest form, 
Allah being converted. into aJ-mll!laq;' the Absolute in the sense vf 
the Nirvana. -

Iqbal writes about the two types which Massignon calls Persian and 
Semitic, and which one may style as Unendlichkeits- and Personlich­
keitsmystik: 

By Persian Sufism the enchantment of the heart, beauty and glamour 
have appeare~ in literature, but in such a way that human nature is· 
debased by it. In Islamic Sufism there appears power in the heart, 
and the effect of this power also exerts on literature (M II 55, 1918). 

The idea of lana, whi.ch has been taken in the meaning of "oblite­
ration, annihilation of the Self" is completely unacceptable to Iqbal. 
He has felt with fine psychological instinct that this notion had, in 
early Islamic mysticism, not a metaphysical sense but was given that 
only in the course of time. 93) Essentially it is the annihilation of hu­
man.qualities and their substitution by more sublimated, even Divine 
qualities, according to the prophetical tradition 'Create In yourselves 
the attributes of God'. This meaning corresponds exactly to what he 
writes in 1936: 

When the Divine orders have penetrated the Ego so much that pri­
vate tendencies and inclinations are no more left, and only Divine 
satisfaction is its goal, then, some great men of the Sufis of Islam 
have called this state of life lana, and others baqa (remaining, 
survival) (M 1202 f.). 

Against the interpretation of lana in the senSe of complete annihi­
lation he has not only raised his voice in the Lectures but also in the 
lallidname where l;Iallaj is made say: 

o thou who seekest thy goal in annihilation­
Not-being never finds the Existence! (J 1204). 

92) Cf. Hasan Lotfi S~ud, Islam Tasatltlujund" Hacegall Hanedan;, Istanbul, 
1958 and the same, Faki,. Soz/eri, Istanbul, 1958. 

93) Cf. Sarrij, l. a/./umaC, ch. CL: Concerning those who err in respect of the 
doctrine of passing away from their qualities; Hujwiri, o.c., p. 242 ff.: "In India I 
had a dispute on this subject with a man who claimed to be versed in Koranic 
exegesis and theology. When I examined his pretensions I found that he knew 
nothing of annihilation and subsistence, and that he could not distinguish the eternal . 
from the phenomenal". 
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Iqbal thought that this aspect of lana had developed under the 
influence of Buddhistic theories of niYfJana-an opinion which 
is now rejected due to a more careful analysis of the sources than was 
feasible in his time: Buddhist influence can be: admitted only in later 
centuries when the contact of the Muslim communities with Central 
Asiatic Buddhism grew more intense; as to the Vedanta influences 
one may ask in how far the personality of Abu c: Ali as-Sindhi, the 
mysticai teacher of Biiyezid Bistami who has first dwelt upon a meta­
physical interpretation of lana may have affected Bayezid's ideas. 94) 

Anyhow, Iqbal energetically condemned all doctrines concerning 
lana which was apt to destroy human perso~ality and therefore 

is much more dangerous than the destruction of Bagdad 
(M I 203, 1936), 

because it led to the stagnation Of intellectual life and strife (which 
may be compared with Grunebaum's germane opinion, v.p. 363) 
especially after 

they have made annihilation the wine of every goblet (ZA GR 240), 

i~e. when this doctrine had become common stock in Persian and 
Urdu poetry and affected, as a corollary to its leading role in lyrics, 
the life of millions of admirers of this kind of poetry. Thus Iqbal 
assails the sacred- words and institutions of the Sufis because he felt 
that they had turned into empty ra\ades behind which no longer true 
religious life, nor genuine communion with· the Divine was existing. 
Take his taunting verse against the mystics' ~e of the profound Qur­
~aoic verse (Sura 7/171) pertaining to the pre-eternal covenant be­
tween God and the human race: 

The Sufi has taken the wine of the Day of the Covenant as excuse for 
doing nothing (ZK 34), 

because this word was quoted not only for accepting whatever afflic­
tions came upon man's head, or for excusing the unflinching cleaving 
to an unattainable Sweetheart, but also for apologizing for one's fond­
ness of liquors or o~her illicit pleasures (as for instance in the poetry 
of Hafiz, Omar Khayyam and their imitators). 

Typical is also Iqbal's interpretation of the Sufic term tark, to give 

94) About AbU C:AIi as-Sindl d. Ritter, Bayezid, p. 232, and R. C. Zaehrr:r. 
Mystidsm, p. 161. 

NUMEN! Suppl. VI 24 
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up everything, and especially to leave oneself completely to the hands 
of God which culminated, later on, in the lark ai-lark, which means 
renunciation from everything, even from the will to renounce, a 
quietism which is similar to that of the French quietists. 

Iqbal reverts the term: 

The perfection of lark is not to go away from water and clay 
. (i.e. from the created world, and man) 

The perfection of lark is the subjugation of everything in Heaven 
and earth (B J 64) 

that will say, in his symbolism, that the personality which has devel­
oped his inward possibilities in full, and is united with God in a 
union of will (which is Iqbal's explanation of lark) is ah>le to be the 
spiritual ruler of the world. 

This world is not, as the Vedantists and some Sufis say, a dream­
it is 

the dream of wakefulness (ZA II 13), 

lines which seem to be directed against the Sufistic interpretation of 
the often quoted prophetic tradition "People are asleep, and when 
they die they awake" as well as against the theory of "the world as a 
purposeless play of Divine maya. Therefore Iqbal addresses the Sufi: 

In thy view this is the world of marvels, 
In my view this is the world of events! (ZK 27). 

As to the classical textbook of the essential monism and the often 
commented main source of later development inside Sufism, the fUlul 
al-I;ikam

o 

of Ibn cArabi, Iqbal writes in 1916: 

In the fUfuf there is nothing but impiety and heresy on which 
I shall write inshi Allah in detail (MIl 44). 

Nonetheless Iqbal's aversion to this leading authority in the field 
of. essential monism was not as deep as one should expect; he had 
praised him in his thesis, when he himself was still inclined to pan­
theistic ideas, as the great teacher 

whose profound teaching stands in strange contrast to the dry-as-dust 
Islam of his countrymen 

but has also, till the end of his life, used Ibn cArabi's works like 
those of other Sufis (f.i. cIrii'qi) as sources of inspiration for his own 
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theories about the nature of time, 95) and for the description of the 
Heavenly spheres. . 

Iq,bal's antipathy against traditional sufism has, however, not led 
him to reject the possibility of the so-called mystical experience. On 
the contrary, he has pointed out in several places of his Lectures that 
the so-called mystical experience is nothing but a quite natural out­
come of our normal religious experiences, and that it is, in its results, 
perfectly sound. That must always be taken into consideration when 
dealing with Iqbal's attitude towllrds mysticism. . 

For him-and he is here in conformity with the recent investiga­
tions in the field of history of mysticism-the great Sufis of old, the 
companions of the Prophet, who are regarded among the faithful as 
the founders of mystical tradition, like Abu Dharr and Salman al­
FariSi, 96) the outstanding figures of the movement like Junaid al­
Bagdadi,97) or even Bayezid Bistami 98) have become models of 
piety, and their names are used invariably as similes of spiritual power, 
and true poverty, whereas 

the shaikh of the present day has stolen and sold 
the carpet of Abu Dharr, the cloak of Uwais, 99) and the veil of 

Fatima (BJ 38). 

Contrasted with the spiritual poverty of these first representatives 
of mystical interpretation of Islam is the worldliness of the religious 

(5) Iqbal's most important letters about the problem of time are MI 442 and 
443 (1933), M: I ll5 (1921), M I 169 (1933). 

96) Salman.j Farisi or Salrnan·j Pak (cf. EI. s.v. Salman) is said to have invented 
the ditch at the Meccans siege of Medina; he has become the prototype of the 
Persians converted to Islam; he is said to have died about 35 h/662; his. tomb is 
near Madain. 0. L. Massignoa, Salman Pak el les premi~es spiritllels de I'lslam 
Iranien. 

97) Junaid of Baghdad, d. 910, the leader of the Baghdadian School of Sufism, 
maintained the importance of mystical sobriety (!apw) against those who defended 
the intoxication (sr,kr). Cf. esp. CAgar, tadhkira II 5 H., Abu Nucaim, Iii/ya X 
255 ff.; Massignon, La Passion ... , p. 33 ff. 

OS) Thi~ may be due to the influence of Riirni in whose work Bayezid is often 
quoted' as an example of living faith, cf. f.i. Math. III 1699, IV 2124, V 3393 ff. 
etc. However, Bliyezid belongs to the most popular saints in India, and even in Chit­
tagong a sanctuary of his is found. 

99) Uwais al·Qarani, mentioned in the traditions, is said to have been an ascet 
from Yemen (CAgar, Tadhk. I 15·24; Abu Nucaim, Iii/ya 2/78·87). The expression 
Uwaisi mashrab means that the mystic concerned has not been initiated by any Pir 
nor learnt mystical wisdom from any living leader. 
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leaders of the present age on the one hand, the "monkery" and un­
healthy ascetism of some Sufi circles on the other hand. SIIkr, the 
state of intoxication, had submerged the sound and life-building state 
of !a/pUJ, sobriety, which had been maintained in old times: Hafiz be­
comes a model of this perilous spiritual intoxication which destroys 
the personality by throwing man into the abysses of the Godhead, and. 
thus causes social and political misery 100 )-a11 great poets of Sufis, 
Iqbal held, have lived and sung in times of political decadence. 101 ) 

Iqbal deeply regretted that the classical Sufistic tradition in Indi3. 
which had won so many converts to Islam in the Middle Ages, had 
disappeared, that in the Panjab, once a centre of Islamic spirituality 

there. are no more left goods of Islamic conduct in the shops of the 
Sufis (M II 48, 1915; cf. BJ 211) 

and that the work of Aurangzeb, of Shiih Waliullah and others had 
been abandoned. The poet was all the more interested in a right in­
terpretation of the mystic path as he himself had been initiated in the 
Qiidiri order. For him the tariqa, the Path,-as organized from the 
12th century onwards in form of regular orders and fraternities--was 
nothing but a means for the realization of the truths of the divinely 
inspired law in man's own heart; it means 

to see the Divine Law in the depths of life (Pas 40). 

In 1917-that means in a time of sharpest spiritual struggle against 
the traditional interpretation of mysticism, a period between the 
publication 'of the Asrar and the Rumllz-he writes: 

Khwaja Naqshband and the Mujaddid of Sirhind hold a very high 
rank in my heart, thought it is deplorable that this order (i.e. the 
Naqshibandiya) has also come today under the sway of Persianisation, 
and that holds true even for the Qadiriya order in which I myself 
have been initiated, though the goal of the venerated Mu.f.1yiuddin 
(CAbdulqadir GHani) had been to rescue Islamic mysticism from 
Persianism (M I 79). 

It was, indeed, a strange development that the Naqshbandiya whicn 
had been utilized by AJ:lmad Sirhindi as a tool against the monistic 
trend in Indian Islam, had also been influenced by this very trend. 

The deep veneration and admiration which Iqbal felt for the gene­
rations of great practical mystics thanks to whom India had become 

11)0) Cf. Salik 47. 
lUI) Salik. 98. 
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partly islamized, is palpable in many of his poems, starting with the 
Bang-i D&rra where he glorifies the refuge of the wanderer, the sanc­
tuary of the maf,lbiib-i Habi, the divinely Beloved (i.e. Ni~amaddin 
Auliya) in Delhi (BD 87), and writes a poem on ~Abdulqadir Giliini 
who has been, in India, the object of a whole literature of hymnical 
praises. 102) 

The great saints of the Panjab are addressed in his poetry. About 
Abu cAli Hujwiri, the first Persian writer on mysticism who is buried 
In Lahore, he writes that 

the dust of the Panjab was brought to life by his breath (AK XI) 

and extols the second famous saint of his dwelling-place, Mian Mir, 
In the same poem: 

He was a flute for the impassion ate music of love; 
His tomb keeps our city safe from harm (AK 1344 f.), 

though Mian Mir was that saint of the Qadiriya order through whose 
writings and actions Prince Darii Shik6h, the "heretic", was influ­
enced. Abu cAli Qalandar of Panipat (d. 1325) is also one of the 
examples appearing in the Amir (ch. V). 

Saints and reformers outside India have been incidentally mentioned 
by Iqbal in his poetry, f.i. Ahmad Rita"i, one of the four classical 
initiators of mystical orders 103) (his followers are known in the 
West mostly as Hurling Derwishes) he, too, appears as a fighter 
against the threat of Persian thought in Islamic mysticism (R 149). 

Iqbal has changed his opinion on several mystics-as he had con­
demned l:falIaj in his earlier works and then disco~ered in his famous 
cry the passionate expression of the higher self, or had willingly ac­
ceeded to Riimi's pantheism and then choosen him as spiritual guide 
due to his personal love-relation with God, so he had regarded Hakim 
Sana'i, the first Persian mystic to put down mystical ideas in the form 
of a mathnml'i, 104) in the beginning as a typical exponent 

1112) cAbdul Qldir Gilani, 1088·1166, the founder of the first mystical order in 
Islam; d. Braun'e, Die Futiil; al-ghaib. The hymns composed in honour of the 
Pir·i d,wgi, abound in phantastic praises of high qualities and hope for his spiritual 
and mate-rial help. 

10:1) The second famous founder of a mystical order, d. in 1183. 
1"~) AbiPI Majd Majdud SamPi was a panegyrist at the court of Ghazna in the 

12th century; and then became a mystical poet who composed a beautiful diu'an lnd 
the mathnawi !>lldiqa/ .,J·baqiqa/, he has influenced eAgar and Riimi (vd. E. G. 
Browne. Liter",y His/ory of PerIia II, 317 f.). 
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of the highest happiness of bankruptcy which Islam had declared JS 

ignoble (M I 36, 1916)-

and yet, he has composed some beautiful odes when visiting his tomb 
in 1932 (both in BJ 37, and in the fine description of the visit of his 
shrine Mus 18 ff.) where he admits: 

He draw back the veil from the face of faith, 
My thought showed again the destiny of the faithful­
for both of us have taken lesson from the Qut>in­
He spoke of God, and I of man (Mus 19). 

And Sana~rs spirit is heard answering from the highest Paradise, 
teaching how to create a new and more exalted man 

in the colour and character of a tulip; 
in his heart the La ]Jah, 

a faithful who does not learn the mysteries of faith from books (and 
especially not from philosophers like Avicenna) but through com­
munion with those who have experienced Divine reality: 

Learning and philosophy are from books, religion from vision 

-a typical expression of Iqbal's own religious ideals: it is significant 
that he has always made great mystics express his own ideas, and that, 
in spite of his admiration of the ardent zeal for purification of Islam 
as manifested in men like Ibn Taim!ya and Ibn al-Jauz!, these theolo­
gians are, in his poetry, never made mouth-pieces of his personal 
opinions, nay, they have not even been mentioned in the lyrics and 
mafhnaUlis. It seems more than a sheer accident that those problems 
which were of vital interest for the poet have always been put into the 
mouth of his idealized mystics, who have attained spiritual sublimity 
by longing and loving-

Be it C Attar, be it Riimi, Razi or GhazzaIi-
They have obtained nothing but by the sigh-in-moming (BJ 83). 

Though Iqbal was affiliated to the Qadiri order he was, in his 
spiritual formation, dose to the Naqshbandiya mlliaddidiya, and his 
special friendship and devotion belonged to the shrine of the Chishti 

. saint Ni~iimadd!n Auliya in Delhi. His correspondence with Khwaja 
Hasan Ni?iimi, the then successor of the sanctuary, is of special im­
portance for his attitude towards Sufism. His letters display the living 
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interest he had in this place and his trust in the spiritual powers 
for resurgence of the Indian Muslims which might emerge thence, :tS 

they once had spread over India centuries ago. 

Will you kindly believe me to be one of the humblest attendants of 
your circle of shaikhs, 

he writes to the Pir (M II 363, 1909) whom he had also asked, be­
fore leaving for Europe, to inform him about all those verses of the 
Qur"an which clearly refer to mysticism (M II 353, 1905)-a problem 
which he has taken up again and again without reaching any satis­
factory result. 

It is simply touching to see that, in 1912, he sent 12 rupies to the 
sanctuary, asking Khwaja J:Iasan Ni~ami to spend them either for 
sweetmeat (it is an old usage among derwishes to distribute sweets to 
the sufis, already in very early times), 105) or to give it to the domes· 
tics of the dargah (M II 364). One might be inclined to think that 
this interest in the sanctuary of Ni~amaddin would fade away in the 
course of time, after his harsh and poisonous attacks on traditional 
mysticism, but the poet's relations with the Ni~amiya remained very 
close till the end of his life (cf. M II 194), and he even proposed 
the Pir to attend the anniversary of Baba Farid Ganj Shakar in Pak­
pathan in May 1931 (M II 389) in order to contact 'there the mysti­
cally inclined Muslims and.to get them interested in his ideas, teaching 
them their duties in the critical time they were facing now. Iqbal's 
proposal to gather the leaders of the different orders under 
the presidency of the Ni~ Pir for giviRg them spiritual initiative 
may sound somewhat utopic, and contradictory to his fight against 
the laziness and indolence of contemporary Sufis, but must be inter­
preted in the light of 'the words -he wrote once to Khwaja Hasan 
Ni~mi: 

May God bless you, for you have kindled the candle of ta1l9id in the 
old idol-temple of India (M II 365, after 1912). 

That was his ideal of Sufism: the activity of the mystics as promotors 
of Islam in non-Islamic countries, and he wanted the mystical leaders 
to become glowing examples of pure faith and love. For this purpose 
he had actively partaken in the foundation of the journal 'Tariqat' 

105) Mez; Die Renaiuanre de! IJ/am, p. 275; d. Subki, Tabaqiil II 102. 
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which was issued from 1914 onwards until the relations of the edito"r 
with the author of the Am'ir-; Khiidi were suspected by traditional 
mystical groups, and there was no longer demand for the journal. 
But he had to complain that: 

Our Shaikh is more infidel than the Brahman.· 
For he has a Somnath in his own head (R 194) . 

. And even those mystical leaders who were not fallen a prey to 
Western or Hindu influences (for Somnath is the great Indian idol­
temple conquered by MaJ:tmiid of Ghazna, and. hence a synonym for 
the Hindu impact on Islam) have mostly lacked spiritual energy and 
have retired into the corner of pure meditation, and unpractical 
philosophy .. 

This heavenly philosophy, this divine gnosis-
If they are no medicine for the pain of the Kaaba, they are nothing! 

. (ZK 29). 

But this medicine need not consist in outward struggle or in the 
invention of new means for the' unification of the Muslims, for the 
purification of Islam from foreign influences or its protection agains,t 
the -encroachment of anti-Islamic, ideas; it can be understood as the 
simple personal contact between human beings which may lead the 
searching pupil towards the realization of the Divine presence. !ol;bat, 
the contact with the "men of God" is one of the secrets which may 
lead to a revival of Islam: 

Live through the lOP bat of that living men! 
lopbal is better than knowledge from books, 
the company of the free creates men! (Pas 34). 

Thanks to such a spiritual company can 

the seed of the heart grow out of the clay and water of the body 
(Pas 35). 

,The East has always known and practiced these silent lectures, the 
serene company of teacher and pupil which is not in need of words 
but often consist only of common meditation. 106) Such meditation­
groups were the nuclei of the later mystical orders, and until today 

\116) T.:p.zniJh"d mean5 nothing than the 'close sitting together· of spiritual guide 
.lnJ pupil. 
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the quest for relation with the "men of experience" is quite common 
even in widely secularized countries like Turkey. The sweetness of 
this mystical encounter is a favorite topic of Oriental poetry-to mell­
tion only M:lUIani Rumi who, in his famous ghazal 

The Man of God is drunk without wine ... 
has drawn the simplest yet most impressive picture of the spiritu3.1 
guide, or his younger contemporary Yunus Emre who welcomes in 
many of his poems the roving lovers who fill the heart with consum­
ing love, 10;) or, on Indian soil, Shah cAbdul Latif of Bhit who sings 
his yearning for the wandering yogis especially in the highly inter­
esting Stir Rtzmakali-one can add those nwnberless poets who have, 
like Hafiz, praised the glance of the mystical teacher (or whatever 
met~phor they many have used) which can transform the raw cop­
per of the soul into unalloyed gold. This mystery of the contact with 
the mystical teacher-may it be the guru in Hinduism, or the abbot of 
a Buddhist monastery, the Pir of a Sufi order-this mystery of the 
personal transmission of a spiritual experience was, for Iqbal, one of 
the most important, even absolutely necessary .lspects of Eastern reli­
gious life (although he was well aware of the dangers which may 
arise from the supremacy of the Shaikh). He comrlains in 1911: 

Now some day is coming that the pir111l-i lvLuhrilj (the spiritual leaders 
of the Orient) will no longer remain in the world, and the ~fuslim 
children of future generations will be extremely unlucky (M II 39, 
cf. :\-{ II 67, 1918). 

And 25 years later he advises again a young friend ·'to meet spirit­
ually ripe personalities". The company of j~st this kind 

of longing personalities has sometimes produced such results which 
had not been imagined at all (M I 28, 1935) .. 

Here lies the real importance of mysticism for Iqbal: i~. means ~ot 
to build a complicated system of thought, to teach' man: how t<Y -ast~d 
a multistepped spiritual ladder, leading him bac!< into 'the abdriginai 
source of universal life, or to undergo a spiritu~l training according 
to most carefully observed and differentiated rules of purification and 
meditation until the individual self is extinguished. at feast for the 
moment of ecstasy, in the all-embracing ocean of the Divine. It is 

lU1) Cf, ¥unus Emre Dit'ani, verses like 'Ere"ler geU,' "The men of God have 
arri\'eJ", 
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rather to make the human heart alive to its longing for God, to bring 
it, then, into communion with God, to lead it from the blind and 
fruitless acceptance of inherited truths to a participation in the life 
eternal. 

A simple verse the origin of which Iqbal asked Maulma Sulayman 
Nadwi in 1922 (M I 121) contains in a nutshell his whole attitude 
towards the problem of mysticism, and describes the ideal mystic: 

mardiin-i khlldii khllda nabashand 
likan zi khllda jrlda nabashand 
The Men of God do not become God, 
but they ace never separated fcom God! 



CHAPTER FIVE 

TO SUM UP 

After having reviewed some of the main currents in Iqbal's thought 
without entering in a detailed discussion about their philosophical 
importance or their practical implications, we may ask ourselves once 
more: what is the outstanding feature in the manisided personality 
of the philosopher-poet? Is there, at all, a clear line discernible in 
his theological and philosophical thought? Has he been interpreted in 
the right way, a~d has he founded either a theological group of 
thinkers whose work is based on a firm method of interpreting Islam, 
or a poetical tradition which has inspired the poets of the Pakistan 'to 
come? 

Much has been said in praise of Muhammad Iqbal, and we under­
stand the admiration of the Pakistanis-or at least most of them­
for the man whom they regard as the spiritual father of their country, 
whose works are being now translated into the different regional lan­
guages of East- and West-Pakistan, and whose memory is celebrated 
every year at least once, on the anniversary of his death, not only in 
his homeland but also abroad wherever representatives of Pakistan 
are found. We understand also that the name of this ~t-philosopher 
means even more for the Pakistanis: that he has become, so to say, a 
kind of protecting talisman against some dangers resp. disintegrating 
forces which may threaten the young state--thus, especially against 
a possible impact of Communist ideas, the recurrence to Iqbal's ideas 
is considered necessary. and of vital importance. Therefore, Iqbal has 
been praised-to quote only one instance-by a leading Pakistani as 
"the triumphant missionary, the high priest of humanity", 1) and 
one of the first authors on this field has held that 

if the Peacock throne is cause of pride for Iran, and the Kooh-i noor 
means glory and dignity for the British crown, then is Iqbal, of ne­
cessity, the decoration and ornament of the poetical court of every 
country. 2) 

1) A. K. Brohi, Iqbal Rev. April 1961. 
?) Zulfiqar Ali, T411Q., 66. 
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There was, on the other hand, of course no dearth of critical voices 
raised against Iqbal, not only at the time he published the Asr<ir-i 
Khihfi (which have been styled by a great Italian orientalist as a most 
dangerous outburst of "panislamic irrenditism") 3) or at the occasion 
of the publication of his Lectures. 4) He has, for instance, been ac­
cused of opaqueness of mind and lack of logical capacity-

Woe bebide a poet who attempts to impart logic and metaphysics into 
verse-an attempt, by its very nature, predestined to failure! 5) 

A Hindu author "who is good enough to confess that he is no 
scholar of Persian" 6) has published a voluminous book (470 pp.) 
with the purpose of proving that Iqbal is neither a philosopher nor 
a poet nor a politician but only a fanatical Muslim nationalist who 
has sympathy only with his own nation and his correligionists. 

Other writers, too, are of the opinion that the Islamic form of 
Iqbal'S philosophy hinders it from world wide influence. 7) 

W. C. Smith has once confronted Iqbal the Progressive and Iqbal 
the Reactionary, proving both assertions from Iqbal's own words, and 
from the use his interpreters and followers have made of them, 8) 

and 'somebody else has once made the blunt assertion that "Iqbal re­
presents cultural deadlock". 9) 

But it is not the first time in history that the complex work of a 
thinker or.and a poet has been interpreted in diametrically opposed 
sense by the generations to follow, each of them searching for the 
justification of their own basic ideas in his words. 

Iqbal has been accused of having changed his point of view in 
some crucial problems, starting from his complete turn from panthe­
ism to theism, but also f.i. in his attitude towards the A}:tmadiyya 
movement which he had, in an earlier stage of his life, not condem­
ned as harsh as he did in the thirties when his whole outlook on life 
grew more belligerent. The poet who had ironically addressed him­
self in the Biing-i Dara (128) 

3) E. N3Jlino, OM 1922/192. 
~) A. Jeffery, OM 1936/ 
5) Ie 1939/150 
6) Id. 1949/322 
7) Thini!<r, p. 76. 
;l) In: Modern Islam in India. 
") Marghub Sidd~ui. Suppl. 21.4.1954 Ciflil .md lttiliJar] Gazelle, Lahore. 
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Thou art a curious collection of contrasts, oh Iqbal! 

admits in a later speech (SS 104) that 

Only stones do not contradict themselves. 

, 379 

Self-contradiction occurs in almost every living being, and why 
should not the poet show a certain inconsistency, a development, either 
deepening some root ideas or throwing away some outlived ideals? 
The rapid change in the political field during his lifetime may also 
have caused some changes in his outlook. Thus, one can witness dif­
ferent currents of his thought excellently in the case of Turkey which 
was both praised and blamed for her modernization, and yet, Iqbal's 
twofold attitude towards this country emerges quite logically out or 
his main ideal: that of a reconstr;uction of Islam on new lines without 
adapting the surface of the European way of life. On the whole, 
from 1915 onwards Iqbal's essential direction has remained largely 
the same. 

A certain inconsistency is also visible in his way of using similes: 
when he, to take an example, condemns the Iranians who are going 
back to the old Iranian national hero Rustam instead of boasting of 
their Islamic past-and yet uses the name of the same hero Rustanl 
as a symbol of force and virility, or when he who had once attacked 
Plato in the hardest possible form writes that the highest virtue of 
woman consists of giving birth to a Plato though she herself will not 
be capable of writing Plato's dialogues. These,discrepancies occur now 
and then, but are due merely to the conventional symbolism in which 
Iqbal indulges at times, not to a mental contradiction-similar oscilla.­
tions in the use of symbols are common already in Maulana Riimi's 
work, and could easily be found throughout traditional Oriental 
poetry. 

Other critics have regretted that Iqbal's poetry is too difficult for 
the normal reader, and not comparable to the refined and heart­
melting classical songs or to the enrapturing, melancholic folk-poems 
which abound in all provinces of the country and to which the ear 
was accustomed since long; that they are too heavy not with beauty 
but with philosophy whereas, on the other hand, his philosophy has 
been considered merely as poetical and not as a closed-up fixed sys­
tem, or, even worse, as a simple outburst of Islamic resentment 
against Western thought, as apology rather than true philosophy. ' 
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To the first-the difficulty of his way of expression-I may tell a 
little incident which I have experienced a few years back: Some time 
after the publication of my Turkish prose-translation of the /allidname 
I received a letter, its very bad Turkish orthography manifesting that 
the writer was ;In unlearned man: but he expressed his admiration for 
Iqbal's work, and asked for more books of his in Turkish translation. 
He was a bearer (he wrote "karson") in a restaurant in a small town 
of Eastern Anatolia-that seems to be sufficient proof for Iqbal's un­
questionable appeal to simple minds too, who do not grasp properly 
the philosophical implications of his poems but are moved just by the 
energy they feel, even through the me<;iium of a translation. 

As tc! the question of his philosophy one should not forget that a 
difference exists between a scientific philosopher and a prophetic 
philosopher. Iqbal was certainly of the second type, endowed with 
an extraordinary capacity for assimilation, and for synthesing seeming­
ly divergent facts into a new unity that may look, at the first glance, 
surprising enough, but has, in any case, proved as stimulating forma­
tive of the Weltanschauung of Pakistan. 

As to the Islamic background of his philosophy, it is essentially 
existent but his philosophy can no doubt appeal also to nan-Muslims. 
We may turn to one of the leading philosophers of Germany, Rudolf 
Pannwitz, with whom I have, in the course of this study, sometimes 
compared Iqbal. This comparison may sound farfetched, perhaps not 
legitimately proved by a writer who is not herself a philosopher. Yet, 
Rudolf Pannwitz himself-influenced in his beginnings by Nietzsche 
but developing his ideas into an admirable logically closed system--: 
wrote to me (after we had sometimes touched the problem of cofu~ 
mon ideas): 

I am so sorry that I did not know him (i.e. Iqbal) and that he is 
no more among the living! It would have been a good and deep 
mutual understanding (1.11.1961) 

and after having studied the Lectures he wrote: 

Noch einmal sehe ich bestiltigt, was Sie hervorhoben, daB die liber­
einstimming betriichtlich ist. Vor allem: die volle .erschOpfende reali­
sation des ego durch dessen innere aktivitat die nicht mystisch ist ... 
er kommt Europa so weit entgegen wie es irgend moglich ist und 
seine kritik ist zum groBten teile auch unsere· eigene. entscheidend 
ist die parallele der beiden methoden mit dem "gleichen ziel: der reali-



TO SUM UP 381 

tatj und die iiberwachung die er fiir beide fordert - fiir die wissen­
schaft und die religion. mir sehr wichtig die stellung zu Descartes 
und Kantl die linie von Hume zu Einstein! und wo er ~ietzsche sieht. 
da sieht ihn - und es ist rkhtig so - bei uns kaum einer. 10) 

That means that both thinkers agree especially in the full and ex­
haustive realisation of the ego through its inner activity which is not 
mystical, in the parallelism of methods as well as in the deep and un­
usual understanding of Nietzsche. 

This evidence of Rudolf Pannwitz is of high interest for the 
evaluation of Iqbal's philosophical work. 

No doubt, Iqbal cannot be understood without the religious back­
ground of his homeland. He is firmly rooted in the prophetical tradi­
tion of Islam, and in the mystical thought ,of India. He has struggled 
against whatever he thought wrong in this mysticism and has redis­
covered the personal, dynamic God of the Prophetic revelation whu 
is described best not in the abstract philosophy of the Lectures but in 
the poet's deep and pathetic prayers. One may classify him as volun­
taristic mystic in the sense in which Rudolf Otto has used this word: 
"~erever one has struggled for the living God and for voluntarism 
there irrationalists have struggled against rationalists". 11) That Iqbal 
was no rationalist in the negative sense of the word (which includes 
also conventional acceptance of religious formulas without the inner 
realization of their original moving and life-changing character) but 
was a man who felt God as power, as qynamic life is beyond doubt, 
and this attitude was, perhaps, the necessary reaction against too 
rationalist or too mystical descriptions of God which prevailed in his 
lifetime in Indian Islam. 

Many authors on Iqbal have laid stress on the paramount importance 
of the concept of Self, and have seen here the greatest contribution 
to Islamic revival of the poet-philosopher. In connection with Von 
Grunebaum's statement in his Studies on Self-Interpretation in Islam 
-"It is the revaluation of man that has at all times presaged a cul­
tural renewal" 12)-it has been remarked: 

It was the Arab's discovery of God that unlocked some of his poten. 
tialities and .enabled him to play no mean role in medieval civilization. 

10) Letter dated 17.12.1961. 
l1) Das H eilige 26. 
12) Von Grunebaum. Illam p. 231. 
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The ~foslem discovery of MAN--already a conscious desidcratum--­
could perhaps reinstate the Moslem world as a contributory member 
to a progressive world civilization_ 13) 

Unquestionably the accentuation of khiidi, of Self, is very signifgicant 
of Iqbal's work. Yet I wonder if he himself would have agreed if 
he be called a "humanist" as some writers had done_ His revaluatiun 
of man is not that of man qua man, but of man in relation to God, 
and Iqbal's anthropology, the whole concept of khiidi, of develop­
ment of Self is understandable only in the larger context of his 
theology_ What he aims at, is not man as measure of all things but 
as a being that grows the more perfect the closer his connection with 
God is, it is man. neither as an atheistic superman who replaces a God 
"who has died", nor as the Perfect Man in the sense that he is but 
a visible aspect of God with whom he is essentially one-but man 
as realizing the wonderful paradox of freedom in servantship. 

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 of no interest to Iq,bal and not discussed in his' work). 
He should,' then, realize that Iqbal in this respect does not talk with 
the calmness required of a historian of religions who has to compare 
ideal with ideal but preaches with the ardent zest of a prophetical 
critic who wants to exalt his own religion and is deeply convinced 
that it is the only remedy for all ills of a rotten society, and far su­
perior to a. civilization which has left far behind the lore of Christ 
and has due to its alleged implicit dualism of body and soul, church 
and state, resulted in either ascetic spiritualism or materialism. 

In his attacks on European civilization and on one of its ferments, 
Greek thought, Iqbal manifests his primarily "prophetic" character­
not the careful scholarly examination of facts, nor the mystical all­
embracing and all-forgiving unitive love but the prophetic No :lgainst 
whatever seemed opposed to the pure creed. But these attacks of a 
Ie-.lding, md widely read modernist reveal more than the so-called 
resentment of a man who is only interested in painting everything is­
lamic in most splendid colours by deepening the shadows in the 
other religions-he has, often and bitterly, criticized the present 

13) Von Grunebaum . • 1.lIli'mplS II 183 (by Nabia Abbot). 
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wretched state of the Muslims and set up his ideal Islam as a remedy 
for his own society first. His attacks lead to the problem of the situa­
tion of the Tshunic civilization in its relation to the West. Has Islamic 
culture indeed grown out of the same roots as European, 'abendI:ill­
dische' culture? No doubt, both civilizations are based on the ancient 
Oriental tradition, the judaeo·christian-i.e. prophetic-religion, and 
the Greek culture. The impact of Greek civilization, esp, in the form 
of Hellenism, i.e. in an already decadent form, is undoubtedly visible 
in the Near East since the days of Alexander the Great up to the 
Middle Ages; historians have even held that in the high Middle Ages 
a common Mediterranean civilization existed and that the Averroist 
philosophy connected Orient and Occident. Against this latter view 
one can easily say that Averroism was combated by'the Muslim ortho­
doxy with the same ardour as by the Church, both sides llsing the 
same arguments against .t?e "philosophers"; and again, that th.e re­
ception by Muslims of Greek thought was confined to practical scien­
ce and philosophy, that never a renaiss::LOce similar to that in the 
Western world took place-and could not occur because of the fun­
damentally different conception of God and \'qorld in Greek tradition 
which by no means could be brought in accordance with the Islamic 
dogma. Both the neoplatonist speculations of later mystics and the 
philosophiCJ.l attempts of different groups--we may remember the 
Isma=iliya-to reconcile Greek thought and Islamic faith have been 
regarded by orthodoxy as prone to heterodoxy, and dangerous for the 
Islamic state. \Vhen the Islamic countries from West Africa still seem 
to constitue a unity in variety-in spite of the growing nationalist 
tendencies-it is not due to the hellenistic layer in their culture but 
to those elements which separate them from the European world: the 
unshakable faith in the Qur'iin as God's word, and the veneration of 
the Prophet as the perfect model of human conduct. 

This is the problem at which Iqbal's criticism points: not more and 
not less than the restitution of the ideals of pristine Islam which Iud 
not yet been infected by Greek ideas, the restitution of the 'Arabic 
Islam' as he calls it. devoid of all later additions from Hellenistic, 
Persian. Indian-and now also \'qestern-sources. He has thus put 
the finger on a problem which had been discussed in Europe se~eral 
times: whether or not Islam without the whole medieval civilization 
would remain still Islam; as a writer on Pakistan says: 

T'<l1MEN, Suppl. V[ 
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Often one wonders whether such drastic revIsIon as some of these 
modern writers, laymen challenging the religious learned of their own 
religion wish to promote, is not more in the nature of a contradic­
tion of Islam than an amc:ndement of it. Will Islam after such prun­
ing remain recognizably Islam and command the same loyalty and 
obedience as before? 1-1) 

Iqbal answers in the affirmative: Islam is the more true the more 
it shakes off this-what he uses to call "magian"-crust, and the 
nearer it draws to the ideals set up by the Prophet. That means that 
he sees in Islam an autonomous cultural structure which has for a 
time provided Europe with the enlarged Greek heritage and thus 
granted her the basis of her further development; a "oay of life which 
is, in his eyes, much better fiJiing for the requirements of life than 
'any other religion, putting man into a frame of divinely revealed 
orders which regulate his temporal life and prepare him for the here­
after, preventing him from the social evils of our age, like Com­
munism, Capitalism, and Nationalism-and which, as such, will ex­
tend its territory slowly allover the world. The fact that in Islam it 
tooi5:. only the short time of Muhammad's life-and even less: the 
period from his preaching in Mecca to his statesmanship in Medina­
to develop out of a prophetic religion into a Gesetzesreligion, to unite 
religions and worldly authority-this fact is taken by Iqbal as a proof 
of the unificative power of Islam which manifests itself in every aspect 
of life, so-to-say as the practical aspect of the confession of God's 
unity. To give evidence of this unificative power in personal and 
socio-political life is, to him-if the expression is allowed-the Mus­
lim s burden. \'V'ith this opinion Iqbal is a true representative of that 
current in modern Islam which highlights the cultural autonomy of 
the Muslim world in contrast to both Europe and-that is important 
for the advocates of the Pakistan idea-to Hindu India. 

Iqbal was well aware of his difficult position as "first Adam of a 
new world" (ZA I 37), a man who SClrceiy found a companion 
,,"hom to tell the Secrets of the Self. The complaint of loneiines per­
meats his poetry from the beginning to the end, and it must be more 
than a poetical licence when he uses preferently the simile of the ruby 
-f:l.vorite symbol of dassicll Persian poetry: jewel made of the heart-

H) ]. Sweetman MW 47/238. 
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blQod of the stone: he weeps on the road, and his tears become rubies 
(PM 232), and he advises the soil to suffer: 

It is not wisdom to flee from the axe, 
How many rubies are still hidden in the heart of the stone (ZA 119), 

and he solves this allusion when comparing himself to the mine which 
does no't require any help from outside but produce?-as we can add: 
"thanks to the reflection of the Divine Light-rubies in itself 
(Ule 93). 

The poet, seeing the com which is still dreaming in the earth, and 
anticipating the revolution which has no room in the breast of the 
spheres (PM 231), and hoping against hope because 

the dark blue sky is never empty of new stars (ZK 108) 

-the poet has often complained of the difficulty of his position, 
struggling against heavy odds. Here is right; for he did not belong 
to "the. ultra-conservative orthodoxy though his unflinching and unas­
sailable belief in the tenets of the Quranic revelation was worthy 
of the staunchest orthodox Muslim; and he did not belong either to 
the modernists for whom ;Islam w~, no doubt, the last revealed and 
best" rehgron but compatible with wide rationalist interpretations and 
valid more or less. only w. it~ tnternal. ethical aspects, th0i18h Iqbal's 
interpretation of the Holy Writ is sometimes very personal and in­
fluenced by the wish of combining Quranic revelation with the ex­
p~nences of modem SCIence; he was no adherent of the traditionalist 
school who rejected everything European' and especially British as 
periculousfor the Muslim mind though his criticism of the West 
sometimes took forms worthy of medieval polemics; nor was he a 
Westerner for whom European civilization meant everything though 
hIS wide knowledge of European Weltanschauung surpasses by far 
the normal scope of an oriental-and even of many an occidental­
scholar and a vital interest in German poetry and philosophy has left 
deep marks on his creativeness; he was not a stern Wahhiibi rejecting 
every innovation in Islam as unlawful though he has flung .rhallenges 
against the all-embracing grave-worship, Pirism and pantheistic mys­
ticism which was overshadowing Indian Islam; nor was he a mystic 
who aimed at attaining the highest bliss of union with the Divine 
though his piety was tinged by the personalist mysticism, the vol tin-
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tarist mysticism of early Islamic type, and his veneration of the saints 
of yore was deep and honest-in . short, his work and personality con­
tained all the divergent elements of conservatism and liberalism, of 
prophetical and mystical religious experience, of orthOdoxy and 
heterodoxy-

ein Mensch mit seinem Widerspruch-: 

each of these elements is there and can be traced in his work if one 
separates this or that couplet, these or those lines from the context 
and uses them in isolation. That is why almost every group of com­
mentators can find their own arguments more or less explicitly in 
Iqbal's work. Iqbal himself did not ignore that he was wandering a 
dangerous path where one step might lead him to consequences which 
were better avoided. A Persian couplet (which originally means the 
sigh of Gabriel in the moment when the Prophet entered the sanchl­
ary of Divine Presence) insetted in the BaJ-i Jibril hints at that fact: 

If I fly a hair's breadth higher, 
The glory of the Epiphany would burn my wing (BJ 174). 

The keenness of his vision of the realisation of the human Ego and 
its creative dialogue with the Divine Ego, culminating in his idea of 
imnlortality as task for chosen personalities could have easily led him 
into the labyrinths of heterodoxy. He has avoided this danger-it is 
upon his interpreters to understand the religious significance of his 
words and to take them as hints for a future direction of religious life, 
and not as a stable philosophical system, or a ready-made medicine for 
all social and political ills. 

Whether or not the Muslim or non-Muslim readers will approve of 
Iqbal's ideas, or his way of expressing them, they will have to acknow­
ledge that Iqbal, to quote Kenneth Cragg, was 

the spokesman of something deep within the contemporary soul 
... The age then must have felt its need of him. 15) 

If we compare this sentence with the words Iqbal himself has used 
for characterizing the prophetic revelation: 

The world-life intuitively sees its own needs, and at critical momen.ts 

Iii) Cragg. Call 11. 
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defines its own direction. This is what, in the language of religion. 
we call prophetic revelation (L 147); 

the similarity of the two sentences 'springs in the eyes. 
o It is this very kind of representing the needs of an age and of a 

society which can be witnessed in Iqbal whose whole personality tend-
o ed to a prophetical interpretation of religion. 

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. 
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