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_!_}’reface

ORIGLHALY it was not my intention to pub-
lish my collected papers during my life-
time, but the feeling caused by my last

illness that I may not be spared long to pursue

my studies to my heart’s content, has induced me
to gather whatever little work I have so far done,

I'he present collection is the first instalment of this

undertaking. If I write anything more on Igbal

that will be added to it in its second edition.

Paper 2 has been included in this collection by the

kind permission of the Editor of Islamic Culture
and the first two papers by that of the Editorial

" Board of the quarterly journal Igbal. I owe my
~ gratitude to both. Paper 3 consists of a partly

finished letter to Mr. Sinha. Before it could be

- completed and delivered to him, he had passed

i'r'!
i

away.

M. M. Sharif
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My Cnntacta with Igbal

¥ early contacts with Igbal were contacts from
M a distance, that is to sdy, contacts not direct-
ly with him but with his poetry. I was a
student of seventh class in my village school when
I began taking interest in Iqbal’s poetry. I collect-
ed all the previous issues of the Makhzan in which
his poems used to appear and copied out all the
poeems up-to-date. This process went on throughout
the period preceding the publication of Bang-i Dara.
My collection included even those poems which
were not allowed to form a part of that work.

Up to 1910 I attended all the sessions of the
Anjuman-i Himayat-i Islam chiefly with the ob-
ject of listening to Igbal whose beautiful voice was
in perfect tune with the sublime poems which he
sang in these annual gatherings. When Igbal
sang, 1t seemed as if his whole soul gathered in

~a mystic ecstasy and flowed out in heavenly melodies
that enraptured every listener and carried him
from his immediate surroundings into the domain
-of intense emotion.

~ In 1909 I was a student of the Model School of
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My Contacts with Igbal

singing (if singing it could be called) of his verses
In my ecstatic moods in the verandahs and the
courtyard of -S}{.:d Mahmood Court began to draw
my fellow residents’ attention to him. It was in
1913 that my collection started circulating among
the more serious type of students and, before I lefi
for England for studies in 1914, Igbal had been
recognised at Aligarh, as elsewhere, as the greatest
poet of Muslim India.
It was during this period that I wrote two
letters to Igbal, requesting him to explain, if I re-
member correctly, the following two couplets, one
from the poem entitled “Payam-i ‘Ishq” (the
Message of Love) and the other from “Husn-o
Zawal™:

oo 5L 5 e Gl e e 30 8L 2 ) e

a8 G Gl 5 058 B Js ol 63838 o
Lis & Ll e jlis 2 Ws 2 Al jad 45 Ol s

My inquiry was based on my doubts about

correspondence between the actual relation between
Ghaznavi and Ayaz and the relation shown in the

first couplet, and the appropriateness of Igbal’s
description of the world in the second. Igbal
wrote back a long letter explaining these lines to
me. Just mark the ‘humility and modesty of the
greatest poet of the land, sending long explanations
to a chit of a College boy about his stupid inquiries,
-and ending those explanations by such phrases as
“I have tried to express these ideas, but I do not
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About Ighal and His Timugﬁr

Lahore, and lived with some relatives in a por-

tton of Mirza Jalaluddin’s /fageli situated on
the Railway Road. My room ‘gas next to the

Mirza’s drawing-room with a pérpetually locked
v ol

door between the two. This drawing-room was

the weekly rendezvous of the Mirza’s most inti-

mate friends, of whom I could identify by their
voices Chaudhr1 Shihabuddin, Iqgbal, and my
own cousin, Mian Shahnawaz. Sometimes I could
hear a feminine voice bursting out in laughter or
song. What made me thankful for this quite a
disturbing neighbourhood was the fact that I could
occasionally hear Igbal’s poems recited or beauti-
fully sung by himself or some professional singer.
From 1910 to 1914 I was a student of the M.A.O.
College, Aligarh. Round about 1912 Hasrat was
the favourite poet of Aligarh, and that for two
reasons: first, because he was an old boy of the
College, and, second; because the War of Tripoly
had made Aligarh students anti-European, and
Hasrat being already in jail undergoing rigorous
imprisonment for his anti-imperialistic activities
had become their ideal. Being a purist, Hasrat
was bitterly critical of Igbal’s language as a poet.
Although Akbar Allahabadi had silenced Hasrat
by giving a verdict in favour of Igbal and Igbal
had already achieved fame as one of the foremost
poets of India, he was more or less ignored at Ali-
garh. I was a devotee of Igbal, and my rapturous
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My Contacts with Igbal

Hyderabad Deccan, recommending me to him

for a post in the Osmania University. In response
to this recommendation Mr. Ross Masood sent me
an offer through Igbal within a fortnight; but
simultaneously with that I was offered Professor-
ship (Grade II) of the Government College,
Lahore, by the Punjab Government, and Senior
Professorship of Philosophy by the authorities of the
M.A.O. College, Aligarh. Of these posts the last
was evidently the most attractive, but offer of the
first having come as a result of Igbal’s recommen-
dation, 1 thought it best to take his advice before

coming to a deasion. It would have been most

ungrateful of me if 1 had not done so. He dis-
cussed with me the pros and cons of each alter-
native and finally advised me to accept the Aligarh

post. Thus with his blessing I accepted that post.
This was my personal experience of his large-hearted
sympathies with his fellow-men.

For many years, after this meeting, I went to
Igbal to pay my respects to him on the occasions of
'my' visits to Lahore which, to my great regret,

used to be few and far between. Each time I
visited him I was deeply impressed by his cheer-
fulness, frankness, .social courtesy, intellectual
integrity and simplicity of ife. .

Igbal was not fond of exercise, least of all

.walking. One day I saw him walking on Fane
Rﬂﬂdwhchmqmtc a distance from his house.
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About Igbal and His Thought

know how far I have succeeded.”

I came In personal contact with Igbal on my
return from England. I met him by chance at the
wedding of Qazi Fazl-1 Haqg, Professor, Govern-
ment College, Lahore. When I 'was introduced
to him by the bridegroom as a student of Philoso-
phy just returned from Cambridge, Igbal seemed
to be very pleased, for after him I was the first
Indian Muslim who bhad studied Philosophy
abroad. His deep love for Philosophy made him
take interest in me. The memories of his own
Cambridge days came to his mind and we talked
throughout the marriage feast about our common
teachers, Mclaggart, James Ward and others.

I met Igbal again in the company of my friend
Said Hasan who, like Igbal, was then a practising

lawyer 1n the Lahore Chief Court, predecessor of
the present High Court. The conversation here

turned on the amours of somebody not known to
me. Iqbal described them with a little gusto with-

out an iota of reserve or prudery. He was too
frank and honest to have any false sense of pro-

prieties. A few days after that, I went to Igbal
with Mirza Sultan Ahmad, the philosopher son of
Mirza Ghulam Ahmad of Qadian, who was older
than both of us. On a suggestion from the Mirza,
Igbal took up pen and ink and in our presence
wrote a letter to Mr. (afterwards Sir) Ross Masood,

who was then Director of Public Instruction in
-
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My Contacts with Igbal

.“ _I' did not pursue the subject further, but I am
~ periectly certain that his large-heartedness would
- npthwu allowed him to stop me if I did pamsue it.

"Hﬂmugh I have always felt, and there are not a
~few who have felt like me, that these poems are

more philosophical than poetical, yet there is no
doubt that a poet in so far as he is a poet is always
carried away by the moods of the moment and it
15, therefore, wrong to expect cold logic from a
poetico-philosophical work of a poet-philosopher.

My last contact with Iqbal was when he came to
Aligarh to receive his honorary Doctorate. I met
him in a tea-party given by Khwaja Ghulamus
Sayyidain at his house to which about half a dozen
Professors of the University were invited. It was
a very small group. During the conversation our

hearts were deeply touched by Igbal’s account of
an unforgettable incident in his life. It happened
when Nadir Kban passed through India on his
way to Kabul where he was destined to overthrow
Bachcha-i Saga’s rule and win the crown of
Afghanistan. From Bombay he had wired to
Iqba] that he was passing through Lahore on such
and such a date by such and such a train. Igbal
greatly admired Nadir Khan’s valour and was
 of the view that he alone could save his unfor-
| _” ate country from ruin. Nadir Khan was travel-
_ ,‘hm almm m_thaut any friend or follower. When
* ﬁmin arrived Iqhal was at the station. After




About Igbal and His Thought

On my expressing surprise, he told me that an
Italian gentleman had come to see him and he was
returning after seeing him back to the place where
he was staying and that he had had a long talk
with him on the Fascist movement. I thought
it was his own vitalism and curiosity about a new
vitalistic movement which energised him to do
such an unusual thing as taking a walk on the
pavement of a crowded road.

I saw Igbal in Aligarh on three occasions each
of which left an indelible impression on my mind.
The second time I saw him in Aligarh was when
he came there to deliver his Six Lectures. It was
then that I received the deepest impression of his
profundity as a thinker. My first chance of seeing
him in Aligarh was some time after the publica-
tion of Rumuz~ Bekhudi. It was in a party held on
the Swimming Bath Grounds of the University,
where we were sitting next to each other.

He told me that he was planning to write a
Mathnawi in which he would synthesise Khudi and
Bekhud:. 1t 1s a great pity that this plan did not
materialise. In my readings of Asrar-t Khudi and
Rumuz-1 Bekhudi, 1 felt that at one or two places,
which I cannot now recall, I came across some
contradictory ideas. I availed myself of the oppor-
tunity of taking up these topics with him, He tenderly
smiled and observed: “My dear Sharif, 4srar and
Rumuz are poetic works and not books on Philoso-
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Two

Iqb;.l’l Conception of God

QBAL' is a philosopher and poet. It is not easy
IQtn decide whether he 15 a poet-philosopher
or a philosopher-poet. We have more poeti-
cal writings® of his than purely philosophical ones,
and while much of his poetry is highly finished, of
his philosophical works, which are only two, one’
is mainly historical and the other® is scholastic in
conception and, though exhibiting complete unity
of thought, lacks unity of treatment. These facts
might lead one to think that he is first a poet and
then a philosopher.

But this may not be a correct estimate of Igbal.







'; vements of things. Force in physical objects,

il.t pllml. mstinct in beasts, and will in man
m W of this attraction, this love for God.
Buluty 15, therefore, the source, the essence
|l m m ideal of everything. God is universal and
anclusive Bke the ocean, and the individual is

_ﬁiﬁ Il drop. Again, God is like the sun and the
individual is like a candle, and the candle ceases to

burn in the presence of the sun. Like a bubble or
a spark, life is transitory——nay, the whole of exis-

~ tence is transitory.'
This in brief is Igbal’s conception of God in the
Eﬂ period of his thought. It does not seem diffi-
cﬂlt to trace its source. It is fundamentally Pla-
tonic. For Plato also regards God as Eternal Beauty,
as a universal nature which is prior to particulars
iﬂdﬂlﬂ#ﬂi&ﬂtﬂﬂ in them all as form. He also
I_‘.hmnlﬂn:dcﬂl tnwhmhwnareallmﬂmng,

\
.
£

1

as mtm‘prcted by Plotinus, adnptcd by
. =, " WI;‘ Muslim scholastics and adapted to
"-':'*1: heisrr 'h:ythapanthﬁmtmmma, t:amcdﬂwntn




About Igbal and His Thought

solubly blended as they have never been before in

any great thinker—not even in Dante. His poetry

and philosophy are both great. Perhaps his poetry |
is so because of his philosophy and his philosophy |
because of his poetry. In the development of his \
mind neither element lagged behind: there was a \
balance or rather a blend of both thrbughout. |

This article, however, has nothing to do with
Iqbal’s poetry. Its scope is definitely confined to
his philosophy, and in this only to his conception of
God. Igbal’s philosophy, and equally his idea of
God, passes through three periods. From the
nature of the case it is impossible to draw a clear line 1|
between these periods. Nevertheless, each period,
taken as a whole, bears a few features by which 1t
is definitely distinguishable from the remaining two.

In the first period, which extends from 1901 to
about 1908, Igbal conceives of God as Eternal Beau-
ty, existing in independence of, and prior to, parti-
culars and yet being revealed in them all. He re-
veals Himself in the heavens above and the earth
below, in the sun and the moon, in the rise of the
stars and the fall of dew, in land and sea, in fire and
flame, in stones and trees, in birds and beasts, In
scents and songs; but nowhere does He reveal Him-
self more than in the eyes of Salima, even as for
Dante. He is revealed nowhere more than in the
eyes of Beatrice. Just as iron filings are attracted
by a magnet, so also are all things attracted by God.

10




Igbal’s Conception of God

- same period he made a deep study of Rumi' in con-
'mﬁth his Cambridge thesis. The influence
d”MﬂTamrt and James Ward on Igbal failed to
]:nlkﬁ itsell felt ull after his return from England:
mrﬂ:hﬁ was there, he remained a pantheistic mys-
tic. This is corroborated by McTaggart in his
letter to Igba) on the publication of Nicholson’s
English translation of his Asrar-i Khudi. “Have
you not changed your position very much?” in-
quires McTaggart, and adds: “Surely, in the days
when we used to talk philosophy together, you were
much more a pantheist and mystic?” The fact
that this remark of McTaggart’s has been quoted
by Igbal himself in one of his articles® without any
challenge, proves that he regarded it as true of his
position. In about 1908, however, Iqbal began to
appreciate McTaggart’s conception of personal
immortality. He also began to see an identity be-
tween the theistic pluralism of Ward and the meta-
physical position of Rumi, and soon became a theis-
tic pluralist himself. A little later Rumi was adopt-
ed by him as his spiritual leader. It seems, how-
ever, that Rumi was adopted by Igbal as a spiritual
leader not only because he was a kindred spirit,



About Igbal and His Thought

fore, he cannot be considered to have been very
original. He is simply conveying to us in beautiful
words what he has received as a heritage of history.
Nevertheless, he uses this idea of the Godhead as

material for his poems in a hundred and one novel
ways. By 1908 he was already recognised as one of
the foremost poets of India, and his cteative genius
had already given to the world some immortal

verse.
The second period of Igbal’s mental develop-

ment may be dated from about 1908 to 1920. The
key to the understanding of this period is Igbal’s
change of attitude towards the distinction he draws

between beauty as revealed in things, on the one
hand, and the love of beauty, on the other. To

begin with, as we have noted, he regards beauty as
eternal and as the efficient and final cause of all
love, all desire and all movement. But in the second
period there is a change in this position. First
a doubt and then a kind of pessimism have crept
into his mind about the eternity of beauty and its
efficient and final causality. Jalwa-i Husn, Haqiqat-:
Husn, Shabnam aur Sitare and the second part of the
first verse of Sifara give expression to this attitude.
Side by side with it there is now a growing con-
viction of the eternity of love, desire, pursuit or
movement.

From 1905 to 1908 Igbal studied under McTag-
gart and James Ward at Cambridge. During the

12




5 ide and the senti-
ment of self-regard is regarded as the core of hy man

mnahty All these ideas form. the keynotes of
Igbal’s philosephy in the second period.

Thus, under the leadership of an old oriental
philosopher and with the aid of several modern
European thinkers, Igbal began to develop his own
philosophy, which, in view of its most prominent
feature during this second period of his thought,
may be called the philosophy of the self

It is in the light of this philosophy that one must
understand Iqbal’s ever-increasing emphasis on the
efficiency and eternity of will and his ever-decreas-
iﬂg beliefin the efficiency and eternity of beauty—
a change in his attitude which takes him far away
from Platonism and pantheistic mysticism.

Igbal formulates his new philosophy in the later
poems of Bang-i Dara, in Asrar<i Khudi and in
Rumuz-i Bekhudi. His thought is now guided by the

concept of the self, which is regarded as a dynamic

B i Ll el W R SUILS, ¥
. ﬁﬂﬁ‘hﬂtM\t 15 dynamism of the self It is actior
~ culties, obstacles or hindrances. Time as action is

fe, and life is self; therefore time, life, and self




About Igbal and His Thought

speaking the same tongue' and sharing with him a
mystic philosophy, a poetic genius, an intense reli-
gious temper, a firm belief in God, and a deep love
of the Arabian Prophet. These merits could per-
haps be found also in others. Iqgbal took Rumi |
as his hie-long guide because, and perhaps chiefly |
because, Rumi anticipates some of the funda- 1
mental 1deas of his two new finds—Nietzsche and
Bergson.

Though Igbal had a working knowledge of Ger-
man and could read German authors in the origi-
nal, the translation of Nietzsche’s entire works into
Enghsh between 1907 and 1911 made these works |
even more accessible to him. Between 1910 and 1915,
Bergson’s books were translated into English by
Wildon Carr, Slosson, Hulme, Miichell, Pogson,
Paul and Palmer; and Igbal, who did not know
French, had access to these also.

Now he discovered that, besides Rumi’s affinity
with Ward, there is also affinity between him on
the one side and Nietzsche and Bergson on the other.
Rumi, like Nietzsche, believes in evolution, in the
freedom, possibilities and eternity of the self, in the
destruction of the old for the construction of the new.
And, like Bergson, he believes in movement as the
essence of reality, and in intuition as the source of
knowledge. This vitalistic position was reinforced

I. Much of Iqbal's poetry is written in Persian.

14




Igbﬂi'.r Conception of God

é’ﬁﬁ 18, therefore, conditional upon a search after
~one's self. Again, God is not to be sought by beg-
- ging and beseeching, for that shows weakness and
helplessness. Nearness to God must he consistent

with the dignity of the sclf. Man should seek Him
hy the strength of his own will. He should rather
capture Him*in much the same way as a hunter
captures his game. But God is anxious Himself
to be :aptured being as much in search of man as
man is i search of Him. Having found God, one
18 not to allow oneself to be absorbed in Him and be
thus annmihilated. On the other hand, one should
absorb God within oneself—absorb as much of His
attributes as one possibly can, and there is no limit
to this possibility. By absorbing God within itself
the ego grows. When it grows into a super-ego, it
rises to the rank of the vicegerency of God.

Such in briefis Igbal’s conception of God at this
second period of his thought.

The third period of Igbal’s mental development
extends from about 1920 to the date of his death.
If the second period be regarded as a period of

gmwth, this should be taken as a period of maturity.
Iqhal has already accepted the influences which his

ius has allowed him to accept. He has collect-
Eﬂ the elements of his synthesis and now elaborates
"'&mm'-'liﬂna]l—mundsystum This he does in

ﬂgﬁtvﬂéﬁﬂﬂwhﬁh were brought out in mpri:l succes-
between 1923 and IL'BEE His philosophy in this




About Igbal and His Thought

are all three compared to a sword.
The so-called external world with all its sen-

suous wealth, including serial time and space,
and the so-called world of feelings, ideas and

ideals, are both creations of the self. Following
Fichte and Ward, Iqbal tells us that the self posits

from itself the not-self for its own perfection. The
sensible world is the self’s own creation. All the
beauties of Nature are, therefore, the creatures
of our own wills. Desires create them, not they
desires.

God, the ultimate reality, is the Absolute Self,
the Supreme Ego. He is no longer to be conceived
as Eternal Beauty—as block reality. Plato and
poets like Hafiz who hold such a view are all to be
condemned. God is now regarded as Eternal Will,
and beauty is reduced to the position of an attri-
bute of His, an attribute which covers now both the
aesthetic value and the moral value. Instead of God’s
beauty, His unity is now emphasised. Belief in
unity is shown to have high pragmatic value, for it
gives unity of purpose and strength to individuals,
nations, and mankind as a whole; enhances power;
creates ever-increasing desires, hopes and aspira-
tions; and removes all cowardice and all fear of the
other-than-God.

God reflects Himself, not in the sensible world,
but in the finite self, and for that reason approach to
Him is possible only through the self. Search after

16




W.r Conception of God

Wtﬂ are not absolute. His infinity

Ilﬂt m‘h“t, and COnsists 11 lhc lnﬁmtc
hthtiu of His creative activity. His being

Yo ﬁ}ng energy with infinite creative possibili-
L és means that He is omnipotent.
’ .m Ultimate Ego is then an omnipotent energy,

Eummmg. a creative movement. It may be
w tht to think of movement which i¢ not the

r' ovement of some objects is impossible. To this
II Iqb: al's answer is that things can be derived from
- moy ement, but movement cannot be derived from
hile things, that movement is original, static
*‘*’il‘re derivative, and that they become static
thpjr are derived It‘rom movement b}f finite
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About Igbal and His Thought

period may be aptly described as the philosophy
of change. The idea of Reality as self isstill pro-
minent, but that of change is more so.

Since the scope of this paper is confined to Igbal’s
conception of God, all other aspects of his system
are ignored, and a brief account i1s now given of his
views about God in their final forme

God is “Reality as a whole,” and Reality as a
whole is essentially spiritual—spiritual in the sense
of being an individual and an ego. He 15 to be
regarded as an ego, because, like the human self,
He is “an organising principle of unity, a synthesis -
which holds together and focalises the dispensing
dispositions of His living organism for a constructive
purpose.” He is an ego also because He responds
to our reflection and our prayer; for “the real test
of a self 1s whether it responds to the call of another
self.”! Strictly speaking, He is not an ego, but the
Absolute Ego. He is absolute because He is all-
inclusive and there is nothing outside Him.

The Absolute Ego is not static like the universe
as conceived by Avistotle. He is a creative spirit,
~ a dynamic will or living energy, and, since there 1s
v ﬂﬂtﬁlng besides Him to put a limit to Him, He is
- an absolutely free creative spirit. He i5 also in-

.r ﬁﬁfm ‘Bﬁt Ht: is not infinite in the spatial sense,
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{gbal’s Conception of God

it follows that there is no reproduction in
reproducunn 18 butlding up a new organ-

a detached ragment

as a perlect ego, s absolutely
unique, cannot be conceived as procreating His

own equals and “harbouring His rivals at home.”
He, therefore, has no progeny,

If God or the Absolute Ego or the whole of Real-
ity is a freely, infinitely and perfectly creative, all-

powerful movement, are we to say, with Brow ming,
that he is also all-good, or, with Srhﬂpﬂnhiuf_r
that He is all-evil ? “The issue,” says Igbal, “can-

not be finally decided at the present stage of our

knowledge of the Universe.” The fact of moral
and physical evil stands out prominent in the life
of nature. But evil arises from the conflict of Oppos-
ing individuals, and is therefore relative to finite
beings. Again, “good and evil, though opposites,
must fall under the same whole.” “But here,”
we are told, “we pass the boundaries of pure thought
‘and’can see our way only by faith in the eventual
triumph of goodness.”

The Absolute Ego is also omniscient, but His
m“dedgﬁm not, like. the knowledge of a finite be-

g, "_ ursive—always moving round a veritable

“other.” Emcc there is no other for Him, His know-

" ledge canno ‘be mﬁﬂnd to b&hzmg the same

_Liﬂiln".”ﬁ:r

||_|'—.




About Igbal and His Thought

of Reality. He is not surrounded by an alien uni-
verse. Therefore, change as a movement from one
imperfect state to a relatively more perfect state,
or vice versa, is inapplicable to Him. The con-

ception of serial time does not apply to Him. He

is a continuous creation, and therefore changes only
" . 4 ¥ =

in the sense in which a continuous creation or cori-

tinuous flow of energy can be said to change. But

change as continuous creation does not imply im-
perfection. We should not repeat the mistake of

Aristotle and Ibn Hazm' and conceive perfection
as a final stage ol completion. Such a stage must
be characterised by inaction. To think of the Ul-
timate Ego as perfect in this sense i1s to make Him
“an utterly mnactive, motiveless and stagnant neu-
trahty—an absolute nothing.” A perfect 1indi-
viduality means to Igbal, as to Bergson, an organic
whole of which no detached part can live separately.
The Ulumate Ego is perfect in this sense but not
only i this sense. His perfection also implies
“the 1nfinite scope of his creative vision.” His
“not-yet,”’ therefore, means the infinite creative
possibilities of his being. He is perfect then as an
unfailing being which retains its all-inclusive whole-
ness throughout, and the vision of which has in-
finite creative possibilities.

From the perfection of the Absolute Ego’s indi-

I, A Spanish Muslim philosopher of the eleventh century.
20
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Igbal’s Conception of God

H& 18 not pure will. He is a conscious or ganic

; I—a consciously free becoming, a creative
Wt in which thought and being are really

' m His thought and being are one, the futyre

15 nothing but the open possibilities of creation.

This discpssion leads us to the question of the
Iﬂrﬂﬁﬁﬂ ofhmc 'i'ﬂth the Ult.lmﬂtt Egﬂ He 15 eter-

nk.l, but, as has been said before, not so in the sense
in which a thing is suppnsnd to last for all time.

- This implics a wrong view of time. It makes time
~external to Him. He is constant movement, con-

stant change, and change is indeed unthinkable
- without time. But His time is not a serial time to

which the distinctions of past, present, and future
are essential; it is change without succession. If
‘we were to imagine time as applied to Him as a
Tlhir, 'i‘lim it is not a Iine alread}r drawn for Him to

l:lmwmg, no part of which can be thought of as un-
traversed future. But it is wrong to imagine the
time of the Ultimate Ego in spatial terms. It is
~ pure duration. But what is pure duration? The

nf pure duration is “‘revealed by a deeper
is of our own conscious experience.” Ordi-
- take our experiences to be in serial time.

@ﬂm mmcnts ﬂf pmﬁ:mnd m&dﬂauﬂn
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ed as a sequence of events. This would be attri-
buting to Him a kind of passive omniscience—a
mere awareness of an already finished structure.
His knowledge is not like a mirror reflection of His
all-inclusive being. If it be regarded as a mIrror
reflection of a preordained order of events, then no
scope is left for initiative, novelty and free creative-
ness. We must, therefore, conceive of His know-
ledge as a perfectly self-conscious, living, creatve
activity—an activity in which knowing and creat-
ing are one. Unfortunately, we possess no words
to express the kind of knowledge which is also at the
<ame time creative of its own object. His activity
< at once the knowing and the creating of the object

of knowledge.
Bergson is wrong in taking Reality as a mere

free creative vitality of the nature of will, in regard-
ing it as split into plurality of things by thought,
and thus in creating a dualism of thought and wall.
He is right in holding that intellect 1s a spatialising
activity of the finite self. But it 1s not only that.
Thought is also a feature of the lile of the Ultimate

1. A Muglim thinker of the sixteenth century; author of the
celebrated work Akhlag-1 Jelalt. |
8 , & poct, mystic and philosopher of thirteenth century,
ddin ibn al-‘Arabi and author of Lam‘at (Flashes).




% { w-l Conception of God

- From all this Igbals indebiedness (o Ward i
;f- I’ﬂhlpi with full justice one can regrard
_h erdl disciple, but it will be a mistake (o

l M Igbal does not go beyond Ward’s con.
seption of God. He certainly does, and that also

- ,Eiﬂ very important respect. Ward regards God
- as eternal, but fails to explain eternity, chiefly be-

Ewhe has no idea of time as non-serial. [qbal,

Hmlm clue from a saying of the Prophet of Islam
whu::h time 18 identified with God, accepts Berg-

. m. theory of pure duration with some modifica-
-mﬁms and thereby succeeds not only in explaining
Evmu eternity but also in laying greater emphasis

ﬂ:u: dynamic aspect of reality. Again, Igbal’s
of perfection is not the same as that of Ward.

:.fl"_i-?-‘_' partly Bergsonian and partly his own.
Whm! we compare: the methods of Ward, Berg-
im and Igbal, we find that, like the Neo-Idealists
. f Italy, all three of them start from the individual
ienc . There scems to be nothing wrong with
ure. Since we are certain before all

tﬁhga of our own experience, it is much the
rocedure, though, as Igbal himself thinks,

ﬂninght procedure, to make this experi-
e mnt in our search for the Ulu-

mate. N v i;he.re is one great danger in
best method of 0 study. This danger i
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freedom and immortality of the individual.
For both the sensuous world is due to interaction
between egos, the body is created by the mind to
serve its own purposes, and serial time is only an
act of the mind. Both hold on exactly the same
grounds and in exactly the same sense that God is
an infinite, conscious, omnipotent ard omniscient
spirit, which 1s immanent in the finite egos and yet
transcends them just as every organism is immanent
in 1ts parts and yet transcends these parts. For
both He 1s a perfectly free creative spirit that limits
its own freedom by creating free finite egos, and for
both this internal limitation is not inconsistent with
His own perfect freedom. According to both, God
is perfect throughout His creative progress, for this
progress 1s progress n perfection, not fowards per-
fection. Both hold that God’s will functions through
the will of the fimite ezos. Both believe with Wundt
that reason can prove the mnecessity of faith,
but cannot turn faith into knowledge. Both agree

that belief in God is ultimately a matter of faith,
though of a rational faith, that conviction or com-
plete certitude about Him comes not from reason
but from living, that direct communion with Him
1s gained only through rapport or love, and that it is
only through love for Him that immortality 1s
achicved by the finite self.’

I, Cf. James Ward, Naluralism and Agnesticssm an the Realm of End)
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Aligarh
" 26th August 1947

:" '~"_§ %ﬂn Sinha,

n extremely sorry for not having been able

2 il earlier my promise of writing to you about

_,,.- .:! Message as a Poet, though even to-day it is
dﬁ be only half fulfilled. T thoroughly

enjoyed matndy and I enjoyed it not because I
h its pamt of view, but because I found
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Igbal have fallen into this pitfall. Itis true that we

cannot interpret the sensible world save in terms of
our own experience. Even the electron as a unit of

energy cannot be conceived save on the analogy of
our own sense of effort. It is perhaps equally true
that we cannot conceive of God except in terms
of our ideals. Nor can we say that this interpre-
tation of things in terms of our experience of facts

and ideals is essentially false, without belying
our emotional and volitional demands and without

falling into extreme pessimism. We, therelore, seem
to be justified in regarding our anthropomorphic
conception of God as being in harmony with, or as
a limited vision of, reality as a whole. We are per-
haps also justified 1n thinking that this partial vision
is capable of further development. Nevertheless,
it seems to me clear that what reality 1s as a whole
must for ever remain hidden from the finite
self, for how can the part with all its limitations
comprehend the whole, which essentially goes far
beyond its compass?




——

e idea of the efficiency of love as against the

my of the intellect in the acquistion of Divine
- knowledge, though, while Hafiz concentrates his

mind on the emotional side of love, he emphasises
~ the volitional side of it. Igbal’s just denunciation
~ of the Neoplatonic elements in Muslim thought

and degeneration in Muslim India and other
Islamic countries, of the emotional type of mysti-
cism into renunciative, other-worldly, parasitical
and idolatrous modes of life and of everything else
that nowadays passes off as mysticism, was poeti-
cally and symbolically transferred to the great
fountain-heads of the virtues which were distortedly
reflected through these false mirrors. Such trans-
ference, though an inexcusable licence in a philoso-
pher, is a pn-ct'n privilege, provided, of course,
his symbolism is not mistaken for the naked
truth. Igbal’s symbolism in this case was liable
to be misunderstood. It was in fact misunderstood
fgnd therefore, had to be expunged from the text
- in the second edition of Asrar-i Khudi (Secrels
~ of the Self). Nevertheless, his guilt was infinitely
mﬂhr than that of Dante who, to take one ex-
nple, placed the Prophet of Islam (for whom you
ha aﬂa_ nmch rcspﬂct am:l whaaﬂ name you

ﬁ man in the other). With Hafiz Igbal shares

| L
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Coming to the subject-matter of the book,
I find myself in agreement with many of your con-
clusions about the life and career of Igbal. 1 entirely
endorse the judgment passed by you, Allama Yusuf
Ali and Sir Abdur Qadir on Igbal’s career as a
politician and as a practising lawyer. He did not
succeed in either of these roles and those who know
that art flourishes in adversity (as did Dante’s)
are glad that he did not. I am also inclined to
agree with you that Igbal was rather conservatiye
in his attitude towards women. This is perhaps
one of the weakest aspects of his thought. Ewvi-
dently he did mot give enough thought to it. His
chief concern in this connection was confined tosave
the women-folk from some of the evils of Western
life that were gradually creeping into their lives.
I also admit that he was too hard on Plato and
Hafiz, though not as hard as Dante on those
whose philosophical and religious thought he did
not like. There is a great difference between the
philosophies of Plato and Igbal and yet, in s
denunciation of Plato, Igbal ignores that there
are at least four points of agreement as well: (1)
both have the same theory of aesthetics; (i) for
both progress of the individual depends on the
acquisition of Divine qualities; (zi7) bothare opposed
to sheer democracy; and (i) in their political
theory both assign an important place to the
superman (the philosopher-king in the one case and
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m of these spheres and, therefore, it suited his
purposes better. Secondly, classical Persian, being
Ihldrﬂ.' and richer than Urdu, could Serve as a more
suitable vehicle for his metaphysical ideas. In fact.
on the same grounds he would have chosen Arabic
- for the expression of his thought, if he could write
in that langudge with as much ease as he could do
in Persian. Thirdly, poetry is nothing if it is not the
expression of the human heart through the medium
that lends itself most easily to that expression,
this medium depends on the linguistic acquisition
of the poet. Indo-Persian was as natural to Igbal

It 1s quite true that Browne does not mention a
single Indian poet, and in the passages fquoted on
Pp. 17-18, both he and Professor Habib speak des-
pairingly of Indo-Persian literature, but what they
say, though perfectly true of Indo-Persian prose, is
not true of Indo-Persian poetry, much less of Igbal’s
poetry, which is written in the Indo-Persian
language, not in the Indo-Persian tradition. Browne
was deeply interested in the literary history of
Persia, as the title of his monumental work shows,
and, therefore, Indo-Persian literature was really
outside his scope. Besides, Igbal’s chief Persian
works were written after the publication of Browne’s
wli«ﬂndeould, therefore, find no mention in it,
~ even if the author had wanted to take notice
~ of the Indo-Persian poets. But should we ignore
b 95




About Igbal and His Thought

between his legs the entrails hung” (Canto

XX VIII).

Your contentions that Marx was the greatest
expounder and Shelley a great poet of socialism
are unquestionable (pp. 107 f.). But I still venture
to agree with Mr. Sayyidain that ““there is no poetor
thinker of this age who has given expression to a
deeper and more sincere faith in the unlimited
potentialities ol man and his great luture” than
Igbal, and that ““he was essentially a prophet of
optimism and power.” I do not see why the above
position about Marx and Shelley on the one hand

and about Igbal on the other cannot be held to-
gether. They involve no inner contradiction, but
yvou seem to think that they actually do.

I am in sympathy with you when you wish
Igbal had written all his poetry in Urdu. For long
I mysell deplored his resort to Persian and for
almost the same reasons. But I was mistaken;
for, like you, I too ignored the following three con-
siderations. First, for Igbal, the only remedy of
the world’s evils lay in the reconstruction of its
social order in accordance with the principles of
Islam, and in prescribing that remedy his first
task was to reform those who called theriselves
Muslims. He, therefore, wanted his message first
to go across the boarders of India to Islamic
countries and then to the rest of the world. The
status of Persian was higher than that of Urdu in
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% lﬁt mm*ht-plac:: throughout India. If Tagore

~ could write without blame in Bengali, the I: anguage

ﬁf one province of India, not understood at all
in other provinees, how can Igbal be accused of

mihng mn a languagr: um:h:rstuml in at least two

dﬂhﬂr neither of them from claim to 1ml]mrt£thl'.}.-
The appreciation of high-class literature is always
confined to the few, It is only the spirit of it that
passes down to the masses.

As to the quality of Iqbal’s verse, as early as 1904,
Akbar Allahabadi supported him against Hasrat
Mauhani who was then admittedly the most pro-

mising lyrical poet of India. Nazir and Arzoo
have an important place in Urdu poetry, but, I
am afraid, to compare them with Mir, Ghalib, Hali
or Igbal is sheer mockery. "Vulgansa.unn" is not

an essential mark of good Ractry
gbal is undoubtedly a poet of Islam, and yet he

haswritten more poems about Hindu India and
Europe than any Hindu or European poet has ever
- written about the Muslim world. The titles of these
poems are: “Ram,” “Swami Ram Tirath,” “Arif-i
- .':Hinlf.h;’ "Bhﬂl‘tm Han," "Nam.k,“ “Tarana-i
idi,” “Sada-i Dard,” “Himalah,” “Naya Sha-
. '.-;r .ln:i" @Qﬂm GJI,." “Bhﬂkﬁﬂpfﬂl‘ﬂ T :m 39
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the significant fact that his successor at Cambridge,
Nicholson, thought it worthy of his position as a
ccholar to “become a translator of Iqbal's Asrar

Khudi (Secrets of the Self) and several other poems ?

It is also true that the Persian Cultural Mission
expressed the ideas mentioned on p. 123, but
only a short while later the Persian Delegation
as well as the Egyptian Delegation to the Asian
Conference paid homage to the great Indian poet
by going all the way to Lahore to visit his tomb.
To-day Igbal is not very much appreciated in
Persia, except “in a few literary circles.” It should
be so. for usually it is only the expert that first notices
the literature produced in a foreign land. But
let half a century pass, and, if 1 am not wrong,
Igbal will be almost worshipped in Persia as well
as in other Muslim countries. Even if Igbal’s
verse cannot be appreciated by the masses in Persia
or India, this fact can hardly reduce its value.
Which masses in the history of India could ever
appreciate in the real sense of the word theimmortal
philosophical verse of Sanskrit?

The charge that Igbal ignored the needs of non-
Muslim India in the matter of language 1s to a
certain extent true, but we must not igngn: the
fact that he wrote in Urdu as understood by the
Muslims and non-Muslims of the Punjab and the

U.P., the language he had learnt in school,

and not Urdu as the lingua franca which 1s spoken
36
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, not so in thinking that Islam in its spirit
mllﬁt transcend m‘ltlﬂnilhﬂn and warrant parn-
~ Islamism (P 296). It clearly does so. Unity amon 4
the Mussalmans is one of the main injunctions of the

Qur'an, and existence of the Qaliphate for cen-
turies is ample proof, if proof be needed, of Islam’s
mdcnc: of territorial nationalism in practice

too. But even if it has never been brought into
existence in the political sphere in the past, that is

no reason why Igbal should not hold it out as an

ideal yet to be achieved. If an ideal has never been
realised in the past, that itself is no reason for tak-

ing it to be voreahsable in the future. A great
conception may not be immediately workable, but
it can serve as an ideal which may realise itself after
centuries or even millenniums.
It is true that the present Islamic States are not
extra-territorial in their outlook, but that is account-
ed for by their backwardness, their disruption and
Balkanisation by British machinations and by their
seizure by the fever of nationalism that spread like
i an upldcm in Europe between the two world wars.

~ Most of them are virtually the slaves of the West—
puha;a more in spirit than in fact—and Iqbal had
" no illusions about them. A great leader or a great
m-lf you please, has to lead the misguided and

Eﬂw be led by them. Igbal induces the Mus-
“salmans ,“ﬁg aim at the highest social ideals for

ves ﬂ&ﬁ‘i l:hl: WI&anﬂ Hd_vm':ﬂtu extra-

'E_:"" In

b
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“Nietzsche,” and ‘“Mussolini.”” The fact that these
poems are mostly appreciative is a prool of Igbal’s
world-wide sympathies and his international out-
look. Even towards the later part of his life, when
he is supposed to be most anti-nationalist, he writes
so touchingly and lovingly of India in “Shu‘a-1
Ummid” and “Ruh-i Hind” and the subsequent
verses in 7Javid Namah. He loves India and the

spirit of India, his motherland, but under no cir-
stances will he have her deified. He loves all that

'« of value in the world, but never will he have it
identified with God.

Moreover, as Igbal himself says in his letter to
Nicholson, he has placed before the world a univer-
sal goal; but as it has to be realised, he has had to
address it to a definite social group for its gradual
realisation and he has chosen this group (the Mus-
lim people) for giving a lead, not because he holds
a brief for it, but because it is the bearer of a social
system that does away with rank, colour, and caste,
is generous in outlook and encourages gelflessness
and self-sacrifice in: its self-assertion in the struggle
for human advance—qualities which Europe
notoriously lacks (Zgbal Namah, p. 468).

It is chiefly for this reason that Igbal addresses
himself to the whole of the Muslim world. He 1s
an extra-territorialist in this sense, but he 1s not an
anti-nationalist. You are right in holding that

~ Islam is not opposed to nationalism, but, I am
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idea m an iﬂcnl is nothing but one of the infinite

| I “ Wﬂﬂ ﬂr thﬂ Eplrﬂ. WIUEh are 1n Lhe

: .m of emergence into actualities, National
_ unity is factual, extra-territorial unity is partly

hunl and partly ideal, and a world federation is
o ~still wholly ideal. Igbal cannot be blamed for
Y - ﬂlﬂﬁmg an effort o add one more extra-territorial
~ group to those already in existence. With the clear
'_, MIM of their ulumate consummation into one
comprehensive world federation, Igbal’s position
jI'- seems to be supported by sociological trends more
than that of a rank nationalist or of one who aims
at a smglc: jump direct from nationalism to inter-
~ The view that religion is a personal affair was
'Wtﬁd by Turkey after the First World War. It is
~ this view that meects your approval. But it is wrong
. ._L'tnuaﬂlt Islamic. Islam has both a personal aspect
nn’d; a social aspect. Apart from being a relation of
' n individual with God, it is a social ideology, just
‘D s much as capitalism and dialectical materialism

mﬂ ldanbuglesa and therefore, apart from being
, it is the basis of both national and inter-
H& That religion must play an import-
;m M social life to moral ideals, is
ly realised by Turkey no less than by
'tthniﬁedStatuurAmaﬁ&a, andreh-
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territorialism. But he advocates extra-territorialism
only as a step towards internationalism. Just as
Islamic extra-territorialism transcends territorial
nationalism, even so internationalism transcends
its extra-territorialism. A world organisation for
world peace via extra-territoriality or unmity of
national groups is already taking shape. The
U.S.A. and the U.S.5.R. are alreaa}r following
this pattern, and the United Kingdom and Incia
are aspiring to do so. In each case political ide-
ology is the main basis of federation. If Igbal sets a
similar ideal before the Muslim States, spreading
from Morocco to Indonesia, which have in common
something more than mere political idology, he
hardly deserves being put in the dock for that.
Nationalism is needed only as a stage in social de-
velopment. The ultimate aim must be international,

a world federation in some form or other. According
to Igbal, the Islamic idea of Divine Unity must be
the basis of unity in the social sphere, as 1n all other
spheres of being. According to this conception,
Divine Unity is a spiritual fountain following into
infinite actualities of the universe. God is in the
universe and beyond, just as the human spirit 18
in the human body and beyond. For a man who has
this conception of reality, neither the unity of an
individual nor that of a nation, an extra-territorial
group or world-State is illusion or redundant.

Whichever of these organisations is not real is
40
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" L“-:I art to solve. To be a true Muslim it is ¢ nuugl: to

-_ mnﬂﬂl#ﬁl whatever the details of one’s con-
geption of monotheism, and I dare say, the same is

| A Lﬂllﬂllgll also to be a true Hindu. But if the right of
' W#{'Fmﬁng unitarianism is conceded to Shankara,

mdhav:n ﬂn;d Ibn Arabi, can it be justifiably deni-
ed to Iqhal"" [ think he had the right to that frf:{'-

dom and he exercised it remarkably well.

which one of these mtr:rpreters of the one Ulnmam
‘Reality is right, opinions shall long differ. But
there can hardly be any difference of opinion about
the fact that their inquiries were highly philosophi-
cal and deeply sincere.

You have been good enough to appreciate my
4a:rﬁél& contributed to Igbal as a Thinker, 10 say many
kind w about it, and to quote it extensively in
- the chapter on “Iqbal’s Philosophical Background.”

T feel highly flattered. Indeed it would be un-
g:mtaﬁ.il of meif I do not thank you for that. But

gthnot,ﬂut of modesty that I regard my article as a
sta,tt:mt:nt abqut only one aspect of Iqgbal's
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a man’s personal relations with God, as with
his fellow-beings and things, is influenced by his
education which again is a social function and not
a mere private concern.

I deeply admire your study of Islam'and your

appreciation of it. No Mushm can help paying
homage to a non-Muslim from whose pen can come

the contents of Chapter XIX of Igbal’s Message as
a Poet. T entirely agree with you that there is not
much difference between theism and pantheism
from the religious point of view. Among the nter-
preters of the Hindu Scriptures we find both Shan-
kara and Madhava. Among those who interpret
Islam we have both Ibn Arabi and the Shaikh of
Sirhind. The Qur’an, like the Upanishads, gives a
monotheistic explanation of the universe in its broad
outline and leaves the details of this conception
open to interpretation. All universality ignores
particularity and religion that claims to be univer-
sal inevitably has to do so. There is one God, but
is He transcendent or immanent or both? He is
called by different names, but are these the names of
His essential attributes or of the attributes meta-
phorically so called? He 1s eternal, everywhere,
and nowhere, but what kind of relation has He to
space and time ? From Him all actions flow, though
men are responsible for their doings; but how can
that be possible? Such are the questions which the
Qur’an left for the human intellect and the human
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- conception of the philosopher-king and the Islamic
idea of a prophet, but it found its highest develop-
ment in the speculations of Ibn Arabi, al-Jili and
Rumi. It would be a travesty of facts to regard
Nietzsche-made atheist as Igbal's 1deal or gude.
It is true that he would like Nietzsche to believe in
God, in soctl equality, in immortality of the soul,
in spiritual rather than physical strength, in struggle
for moral ends within the limits of moral rules and
in war only as a defensive measure; but then al
this would make a world of difference. It is really
wrong to judge Igbal’s philosophy of the superman
from The Secrets of the Self alone. This work was
intended by Igbal to be read along with 1he Mys-
teries of Selflessness and another work which he had
planned to write and in which, as he himself told
me, he wanted to syithesise the results of the earlier
two books.
As Igbal himself writes in his letter to Dr.
Nicholson (Igbal Namah, p. 458), he began to write
about the superman before he had read Nietzsche’s
works and even before the echoes of his beliefs had
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by any means decrease, if he is found to have been
influenced by the philosophy of his predecessors,
for not even Plato, Aristotle, Shankara or Kant

could boast of having remained free from all such
influences. Nor indeed i1s it any the less great
because it has been expounded mostly, through the
medium of verse, even as Indian philosophy 1s not
any the less great because 1ts early expression was
also through that medium. Poetry has only added
to its appeal.

Now I venture to express my views most can-
didly with respett to those matters in which we do
not at all see eye to eye with each other; and 1 do
so with the hope that you will give these views as
well as those that I have so far expressed due con-
sideration 1n your final conclusions; for your present
conclusions are regarded by you as “tentative rather
than definite, provisional rather than final, and at
best suggestive rather than conclusive’ (p. 465).

I think both you and Forster have been unfair
to Iqbal in holding that his sole achievement in 7#e
Secrets of the Self has been his effecting a connection
between Nietzsche’s conception of the superman
and the Qur’anic idea of God (pp. 319-21). Nietz-
sche so transformed would no longer be Nietzsche.
Igbal had undoubtedly admiration for the vitalism
of Nietzsche, but Nietzsche was not his real inspirer.
‘The idea of the perfect man is an old one in Mushm

- philosophy. I believe it had its roots in Plato’s

I ¥ L s
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ding to him, Divine will itself functions through
ﬁi ﬁea-wiﬂ of the rlght type of man, By his own
ﬁu man must harness the forces of nature to
his own moral ends and accept nothing as inevitable,
If social forces mar society, he must re-make it. Iqbal
dnu not want Islam, which for him is the purger
of social evilsy to be gradually absorbed by Hindu-
ism. He does not want Islam in India to meet the
same fate as Buddhism. If true Islam cannot live
in the midst of Hinduism, he would rather have a
separate homeland for it. He sees the chance of
Hindu-Muslim unity in good neighbourliness and
in the recognition of the community of the basic
beliefs of both, but not in the haphazard admixture
of social customs, much less in the distortion of the
main features of Islam. To me it is a matter of
great surprise that a scholar of Islam like you should
not have seen the justice of Igbal’s position on this
It seems to me that you have not fully appre-
ciated Igbal’s philosophical position, because it is
totally different from the generally accepted Hindu
point of view. But nothing has given me greater

surprise than the view that Igbal’s poetry is un-
musical and lacks rhythm. There are hundreds of

~ his poems which are supremely musical and rhyth-
' ﬁ‘éc':' ] Fﬁuuld have given examples, if they WeLE
YRR b - o

v
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Wagner, and Stefan George. Nietzsche’s influ-
ence is at best only one of the contributory factors
to Igbal’s intellectual make-up.

Your interpretation of the synthesis of Islam and

Hinduism 15 totally different from that of a Muslim
and particularly from that of Igbal. You speak of
it most approvingly, while Igbal quite justifiably
regards it as an unhealthy growth. He strongly
believes in Hindu-Muslim unity, but what he dis-
likes most 1s the incomplete Islamism of the Mus-

lims of India and also of other lands; and the in-
roads into Mushin life by some Hindu idolatrous
customs such as the worship of tombs and partak-

ing of water, food and offerings from tombs; and
by some socially retrograde ways like the 1mposi-
tion of restrictions on the dress and diet of widows,

the condemnation of widow remarnage and the
stratification of humanity into castes. These are

just the things Islam counts among the ewvils of
human life, and 1f 1t has been *‘synthesised,” or, more
correctly, infested with them, it must be purged of
them. Igbal regards it as his mission to purify
Muslim life of them. He does not share with you and
Smith (pp. 309 and 444) the mechanistic view of
life, according to which what sociologically happens
1s inevitable, and therefore one must “adapt one-
self to environment.” He rightly holds a teleo-
logical view of things and regards man as the moul-
der of his environment and the maker of his destiny.
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Four

William James and Igbal

-

QBAL was one of William James’ younger con-
temporaries, for he was born thirty-eight years
before and died twenty-eight years after his
deathi, Both were brought up in religious families
and were specially interested in philosophico-
religious questions. William James, throughout his
life, retained a yearning for some sort of religion
and was content if people held whatever beliefs
satisfied them. Igbal found a religion for himself and
had a burning desire to impart his interpretation
of it to mankind. Both were unquestionably the
most influential thinkers of their respective coun-
tries, and each gave his nation a start in a fresh
mode of thought and a new method of approach to
old problems, thereby reviving interest in issues
supposed by the ultra-modern to be dead and long
buried. Both did this and much besides.

Although the philosophical doctrines of these
gteat thinkers were basically different in some re-
npﬂma, thny were rnmarkahly al:]u: in some uthe:rs
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About Igbal and His Thought

of them are great and great as poets. But their
greatness lies not in creating 1dentical poetry either
:n form or in content. The poetry of each has its
own distinctive qualities. Tagore confines himself
to a material which is in itself attractive to the
human soul. The content of Iqbal’s poetry i1s often
abstract and difficult. As you and Hakim rightly
point out (pp. 104-05), some philosophical thought
does not easily lend itself to poetical expression.
And Igbal’s certainly does not. But this fact does
not detract from his worth as an artist. On the
other hand, it enhances it. It 1s all the more
creditable for him that out of hard and difficult

material he has been able to create exquisite verse.
It is much easier to give beautiful form to a content

which in its own right has a universal appeal than
to give such form to an indifferent content. The

criticism of “lack of satisfactory expression™ one
would be prepared to advance against his English
Leciures, but under no circumstances against his

poetry . . ..
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William jJames and Iqbal

~ through common and scientific experience as
through mystic experience. William James thinks
‘ﬂllt the greatest part of the philosophical problems,
qﬁuﬁy those which touch on religious fields, are
not susceptible to decisive evidence one way or the
uthtl‘ and can be solved only by faith. He, therefore,

~ Jets beliefs #bout them form themselves according
to the make-up of the minds that entertain them.
‘Igbal agrees that they are not susceptible to rational
treatment, but finds their solution in the act of wor-
ship and in the mystic vision of the worshipper.
Notwithstanding these differences in their out-
look, Igbal and William James are kindred spirits,
both are Empiricists and make experience the cri-
terion of truth, though Igbal so extends the sphere
of experience as to cover mystic experience as well,
a sphere which for him is the fountain-head of all
the basic religious truths. Both are idealists, because

~ both believe in spiritual realities and regard them

“a! rcahtlr:ﬂ in thl.': truest sense. Both are enemies of
ularism. Monism and Singularism,

to thﬂm, give the conception of a block

mw&nn. in which all things are rigid, eternally
i _' and immutably united to one another by in-
- ternal xdahm According to both, Monism may

- ry m the crﬁrf:m mtellmmalists, hut 1t
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a gentle Pragmatist who, in the sphere of thought,
would wait for a judgment to prove itself to be true
by working well in experience, and, in the sphere
of action, would advise us to take a jump and

simply trust that the part of reality which is beyond |‘
our control will meet our jump. Igbal, on the other 1
hand, was a dashing vitalist. He wowld surcharge 7
with emotion what he thought was a true judgment

and energise it to work well in experience. He would

not wait for the reality beyond our normal control

to meet us half-way, but would, by an act of wor-

ship, make it impossible even for God not to come
-nd meet us so. William James considers faith al-
most instinctive with every man. Igbal goes further
and finds in the prayer of the faithful a proof for the
existence of God. Prayer seeks fellowship with God.
Once a true secker gets that fellowship, he gets a
weet intuition of Reality—an intuition of God,
and desires no further proof of His existence.
Man, according to William James, 1sa discoverer
of truth, but he makes that discovery only by

according to Igbal, is, before anything else, a creator
of reality, a co-worker of God in the shaping of
things. God works His will through man’s will and
man, in his turn, by acts of worship, can work his
will through the will of God. Man is also for him a
discoverer of truth, which he discovers not so much
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2¢"only to antecedents without reference
s. Both were convinced that the course
%ﬁry is determined by great men. Both

. ﬂn,

emselves great men who gave direction to
espective naﬂﬂnﬂl thought and in Igbal’s




A
e
sl ¥

About Igbal and His Thought

novelty and freedom. Both object to the coherence
and correspondence theories of truth and, as I have

said before, find new criteria of truth in experience.
Both regard intellect as an instrument in the service
of the human will and regard this instrument
valuable, for it can yield knowledge. But as 1t
grasps reality piecemeal, it yields orfly hypothe-
tical knowledge and utterly fails in the solution of
many fundamental problems of philosophy:.

Both William James and Igbal are Pluralists
and Meliorists. For them the universe consists of a
plurality of individuals and is at bottom a moral
order. It is yet unfinished and the future 1s rich with

infinite possibilittes which can be brought into
actuality by co-operative individualities. It 1s indeed
a world of facts, but it is primarily a world of free
spirits and values. For both the laws of nature ex-
press the collective habits of spontaneous indi-
vidualities, which habits are more real than those

laws.
Both of them were real educators of men. In

William James’ time, America was already a great
nation, every day inventing and creating new things.
He wanted the Americans to be psychologically,
philosophically and religiously minded and to a
large extent succeeded in this task. Iqbal’s people
were already philosophically and religiously mind-
ed, but centuries’ slumber had created in them a
stupor. The task he assigned to himself was to
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Igbal's Theory of Beauty

heritage of the past, and it bears the stamp of that
socicty; consequently, its expression in his works
of art also bears that stamp. If society in a certain
age of peace and prosperity is satisfied with its
intellectual, moral and social achievements and
has fixed beliefs, set ideals, clear codes of behaviour
and decorug, the artists of that society will, as a
rule, develop the formal side of their personalities
at some sacrifice and to the comparative exclusion
of their content side. And since the formal side of
their lives will dominate their personalities, their
art will be classical. They will “look to the past,”
to the balanced, the stable, the standard, the
typical and the commonly accepted and felt, with
confidence and respett; and this outlook will find
expression in their works.

But after a time society becomes rigid. Its con-
victions become conventions and dogmas and pre-
judices, and its rules become chains. The delicate,
dynamic social equilibrium gets jammed. Spirit
changes into form and form into abstraction. Life
becomes stagnant and art becomes empty, common-
place, repetitive, mechanical.

Vet this state does not last very long. Life also

“has its autumn and spring. From within the stag-

nated society rises the spirit of revolt, and history
takes a new turn. The frozen gods are shattered,
gustoms and conventions arc shed, and fresh
thoughts and basic emotions sprout forth in all their
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Igbal’s Theory of Beauty

n

BAL was undoubtedly a genius, and one of

the greatest poets of the world. This, however,

does not mean that he received nothing from
the environment in which his genius developed.
A healthy seed has to depend for its development
on the soil and the moisture from which 1t draws
its elements of growth. The tallest oak, no less
than the tiny seedling, is rooted in the soil from
which it springs. The same is true of all gilted
men. Like every other thinker, Igbal was a child
of his age, and his thought grew out of the
thoughts of previous thinkers. He gathered the
entire harvest of Eastern and Western philosophy
and art. But this does not mean that he left the
thought of his predecessors where he found it. What
he gathered from others became the foundation
upon which he built the stately edifice of his own
system. Just as in the case of other great thinkers,
so in him “all previous thought became trans-
figured under the light of his genius.”
The artist’s personality, like all personality,
develops in a society embodying the accumulated
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* heart with longing and enthusiasm, inspires youth
with invineible courage, and breathes in the poct’s

songs. There are stages of beauty, but the ultimate
Beauty is the source of them all. All particular
beauties are changeable and perishable, but Divine
Bﬂut}f 18 eternal. E?EI‘}' beautiful Dhjr::cl; 15 50 be-
cause 1t participates in Divine Beauty-—because
Divine Beauty reveals itself in it. Nature is beautiful
because it participates in the One Eternal Beauty.
The sight of every beautiful object reminds one of
the Eternal Beautyand this accounts for the mystic
rapture, the emotion, the joy, with which we greet
the sight of the beautiful, Eternal Beauty reveals
itself suddenly as a “‘wondrous vision” to those who

love Him and perceive with courage and under
standing and hold fast to the last.

Plotinus accepts this thenry of Divine Beauty
and lover’s pursuit as given in the Symposium and
the Phaedrus. He recalls, in fresh phrases, the ladder
of love of the Symposium upon which the lover has to
climb, to have a glimpse of Beauty above the beau-
ties of the earth. It is the beauty of incorporate
tihings which creates in us a love for them. The
_ beauty of the soul consists in becoming the image of
ﬁﬁd whu is the: Suprﬂmﬂ Bmty It is the a.ﬂpmng
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freshness. The shell of dead form breaks, and a
new spirit issues forth. The old rules and techniques
and standards are discarded, and a sense of free-

dom prevails. There is a bustle and struggle in hie,
and a shaking of the social balance. New ventures
are undertaken, some destined to succeed and others

doomed to fail. The artist being more sgnsitive than 'I
an average man becomes the first embodiment ‘

of the new spirit. The formal side of his nature
leaves the conventional and the customary, and

retains only the instinctive and the natural. The
content side of his personality—the assemblage of
his sentiments and impulses—bursts forth into
violent emotionality, natural sensibility, romantic .
thrill, subtler, though vaguer, thoughts, wild dreams,
new ideals, new forms and new visions, and he
produces romantic works. |
During the glorious period of the Mughal
Empire our literature was classical. From the later |
part of the thirteenth century onward, Mushm |
thought had gradually become more and more
mystical. Basic principles of this mysticism were
Platonic as modified by Plotinus and the Muslim
thinkers like Ibn Sina, Ibn Arabi, al-Jili, and others.
Plato identifies God with Good and Beauty and 1n
the Symposium and the Phaedrus he gives priority to
Beauty. It is the desire to perceive the loveliness of
God’s Eternal Beauty which sets in motion the
dynamic of Eros or love. Eros fills the human
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When Iqbal was passing through the school
and the college, the Romantic movement had al-
ready begun under the pioneering spirit of Ghalib,
Sir Sayyid Ahmad Khan, Shibli, Hali, Chiragh Ali
and others. They started a revolt against the con-
ventional modes of life and literature, and thus
attempted “to infuse warmth in the chilled and
frozen body of Muslim society in India. When a
society begins to emerge from the period of its
stagnation, new wine is poured into old bottles,
old forms are used to express new content, and thus
there i1s a fusion of Classicism and Romanticism, till
Romanticism grows into full vigour. While the Sir
Sayyid group were:transforming Urdu literature,
they were doing so within the framework of the
classical theory of beauty and love. They were
pouring new wine into old bottles.

Almost a century before the dawn of Roman-
ticism in Muslim India, the Romantic movement
in arts and general aesthetic theory had started
in the West. From the last years of the eighteenth
to the middle of the nineteenth century, its influence
was widespread. It was represented in France by
" Rousseau, Chateaubriand, Hugo, Lamartine; in
Germany by Goethe, Schiller, Novalis, Herder and
the Schlegals; and in England by Blake, Scott,
meartb, Browning, Shelley, Keats, Ruskin and
Hm Western Romanticism was a revolt against
nacy of reason, the tyranny of oppressive
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when it becomes one with God, is too 1mmediate to
be described. It is then an indescribable vision—the
beatific vision. The Supreme Beauty makes those
who love Him with a mighty longing also beautiful.

For Ibn Sina, everything in the world is im-
perfect and striving for its completion. The willing
of or striving for perfection is the secret of growth
and is named love. The perfection it aims at is
beauty. The entire universe is moving by the power
of love to the one Supreme Beauty, the most perfect
and best. Just as iron-filings are attracted by a
magnet, so also are all things attracted by God.
Eternal Beauty 1s the source, the essence, and the
ideal of everything and brings into existence all
movements of things—force in physical objects,
growth in plants, instincts in beasts and wall in man.

These Neoplatonic ideas were further developed
by the mystics of Islam. Some of them like 1bn
Arabi gave them a pantheistic turn. This theory of
Beauty and Love became traditional in the classical
poetry of the East.

Towards the end of the Mughal Empire society
became degenerated and fossilised and its literature
became extremely formal, sex-ridden, repetitive,
opiating, sombre and depressing. Though not
failing to express the wails and travails of the times
in a symbolic garb, it had on the whole become
artificial and conventional and consisted chiefly of
ornate prose and lyrical verse called the Ghazal.
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mﬂﬂ. Durmg Igbal’s school and college days,
English Romanticism decorated the syllabuses of the
University of the Panjab as well as those of other
universities, and, as a result, 2 wave of Romanticism
ran over the whole of the country. Its poetry of
- nature and its Neoplatonic theory of aesthetics,
which was, toa large extent, identical with what had
become, in practice, traditional in Persian and Urdu
poetry, had a deep influence on him. In this latter
- respect, the denouncer of Plato for his metaphysics
was 1n his theory of Beauty his disciple.
If, like all Romantics of the Makhzan group,
- Nazir, Yaldram, Nazir Ahmad, Muhammad Ismail,
- Ejaz, Haidar Ali Tabatabai, Hadi, Sarshar, Chak-
~ bast, and a host of others, he sings in praisc of
mtmrt,lt:s because of his admiration for nature,

~ but more so because in everything in nature he
 finds tl:u: one Eternal Beauty n:vealed
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institutions, and the fetters of artificial forms, rules,
manners, social and religious conventions, and set
ideas, attitudes and traditions. It gave intuition and
imagination, surcharged with emotion, the place
of reason, and held in high esteem new ideas,
new forms, sincerity and emotionality in expression,
love of nature, and a keen sense of beauty.

Therefore, no wonder that Neoplatonism, as also
the ideas and forms of foreign literature, had

a strong appeal for these Romantics. Translations
were made from Sanskrit and Persian literature, and
poetslike Hafizand Umar Khayyam whorepresented
classical literature for us became the favourites of
Romanticism in the West. How Ghazal attracted
the Schlegals and Goethe is well known. The influ-
ence of Neoplatonism was, however, more mark-
ed on the British Romantics. Like all Neoplatonists,
they rose from the admiration of nature to belief
in the Absolute; like them, they made imagination
the vessel of wisdom, and intuition the source of
true knowledge. The poetic genius was, for them,
the Spirit of Prophecy, and the poet was a diviner
of events. Thus we see that the Neoplatonic
elements of our classical literature were also the
elements of British Romanticism. Old bottles of the
East were new wine for the West.

Owing to our political connections with Eng-
land and the fact that, since Macaulay’s time,
English had become the medium of instruction in
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" In the next two lines, Igbal gives expression
- even to the metaphysical theory of Plato that the
“soul before birth enjoyed the presence of Eternal
~ Beauty, and its yearning for beauty in this life 1s a
mng for regaining that loss. He says:
oor & S 2 e 55 o
o s 4 2 YU OsT o e 4
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L& Wl 2 gal du § ol S4)
Later on, in the Introduction to Asrar-t Khud:
and in the Lectures, Igbal condemned the pan-
theistic mystics for their wrong metaphysics, but, dur-
ing the period we are considering, he was not only
a Neoplatonist, but also a full-fledged pantheist.

Themuﬂ I have so far quoted may or may not be
panth:uhcal]y, hut there are others
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Again,
P iy l,,b’ {_-i‘ Jf- l;!r"' h
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But nowhere does Igbal express his Neoplato-
nism as beautifully as in “Salima™:
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There is a flood of natural beauty all around us,
and vet our souls have an unquenchable thirst for
something higher:
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One Eternal Beauty. He gave expression
é\'&& doubt in some exquisite verse. Take, for
m:up]ﬂ, the quﬂil:mn he raises in “jalwa-l Husn”:

VL&rﬁr-!.uifu—-*.!u&i Sgmpe Lol
T &5 &2 N o oy b o 2 FL
“Beauty” puts the same question to the Creator

Himlelﬂ I:mt, alas, gets a ncgatw: reply:
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The Neoplatonic thesis, that it 15 Beauty that
stimulates all love and desire, is expounded in
this line:

I S & 5 ol (§ as o G-
and Ibn Sina’s version of this theory 1s refleced in a
dialogue between the moon and the stars :
| shem ddpa 5 gy el gl Sl B 45
S Ve & £ e 4 SOl SN 2 = A
P O R et | MR i L S V'S S ¥4 O St [ 1 R
e Mgl clet 8 JET pea B opla ol & ol
Beauty is all-pervasive and is imminent even in the
love that it excites.

Ot ol 25 oa LS gli e Gl e
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Now, everyone knows that the subject of these
verses is by no means original. All their freshness
lies in the Romantic modes of presentation. A hoary
doctrine has been so dressed up as to appear in the
prime of life. There is nothing new 1n the doctrine,
for it came to Igbal as a legacy from the past. But
this is not the journey’s end. For that we have yet
to go a long way.

Iqbal’s theory of beauty so far relates only to the
first period of his poetic career, which ended in
about 1908. There is a time in one’s life when one
accepts the wisdom of the ages uncritically, but it
is often succeeded by a period of scepticism or doubt.
Igbal’s period of complacency was also followed

by a short period of doubt about the existence
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t which extended from 1908 to 1920.

Igbal’s stay in Europe and his visits to Spain
and Sicily brought before his mind the past glory

~ of Islam and made him deeply conscious of the
dark and dismal state in which the Muslim world
had fallen. It also aroused in him a burning desire
to reinvigordte the Musalmans. Immediately after
his return from Europe he gave expression to this
burning desire in the well-known poem which he
addressed to Sir Abdul Qﬂdir:
A 6 gl by g clb a5
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Before I go further I should like to remove one
possible misunderstanding. It may be said that in
this connection I have ignored the influence of
religion on Igbal. But that is not so. Igbal was a
staunch Muslim and vet a philosopher Muslim.
Like every Musalman, he believed that jamal was
one of the ninety-nine names of God which denoted
the different shades of Divine attributes. The Mus-
lim philosophers, however, speculated about the
nature or the essence of God. Those who were
under Aristotle’s influence thought He was in es-
sence Reason: another class held that He was the
Highest Good, the summum bonum; and yet another
group regarded Him as the One Supreme Beauty.
The Neoplatonic mystics belonged to the last group
and Igbal in this first period of his development

was entirely under their influence, though the
concept of Famal as a Divine attribute must have
played its role in moulding his thought as much as
theirs. All that I have held is that his theory as
well as theirs was basically Neoplatonic.

We have noticed that, to begin with, Igbal,
following the Neoplatonic tradition, regarded
beauty as eternal and as the efficient and final cause
of all love, all desire, all movement. But later on
there was a change in his position. First, a doubt
and, then, a kind of pessimism crept into his mind
about the significance of beauty in this world, and
with this began the second period of his mental
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18 enough to prove his deep interest in Vitalism and
Heroism.

;' In Germany the Romantic philosopher, Kant,
had already drawn attention to the freedom of the
will as a factor In determining our appreciation of
beauty, and Schopenhauer to the will as a consti-
tuent of the*world. But Goethe went further. It has
been said about him that his search for the nature of
! beauty culminated and ended in praise of the
divine power of love, “love” which eternalises
the image of the beloved by creating it afresh
every moment. Like Goethe’s, Igbal’s search for
the nature of beauty was also destined to end in

Ve praise of the power of love, And as for Goethe, so
h for Igbal love eternalised the image of the beloved
i every moment afresh :.
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Later on Marx developed a doctrine of dialec-
tical activism—a philosophy of history according
to which the dialectical driving force of history is
man’s relation to the means of production, man for
whom objects have ho meaning without reference
to action and whose chief task is not to know the
world, but to alter it. Engels extended this dialecti-

‘cal activism to the whole of reality.

When Igbal was in Germany, Nietzsche’s phi-
losophy of the will-to-power was having a hold on
the minds of the German people. Stefan George,
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of power, force, movement, and super-human
effort.

There are always some historical forces which
prepare the ground for a change in the thought
and life of men and nations. The same forces con-
spired to drive pantheism out of Igbal’s mind and
put his thought into a new mould. °

After the middle of the nmineteenth century, the
Romantic movement in the West had taken a new
turn. In England Browning had written verse sur-
chatged with force, and Carlyle had published sev-
eral works in admiration of the heroes of the world
in which he included our Holy Prophet. 1he latter's :
Heroes and Hero-Worship, Sartor Resartus, The French ¥ 3
Revolution and Frederick were all written in the spirit .' ~
of hero-worship and admiration of the heroic will.
This vitalistic position was reinforced by 7he Emer- \
gent Eyolution of the vitalist biologist, Lloyd Morgan.
It was further spurred by McDougall’s Social Psy-

chology and Qutlines of Psychology, published in 1908
and 1910, respectively, in which works heroic ener-

gy was taken to be the essence of life and the senti-
ment of egohood or self-regard as the core of human
personality. H.G. Wells’ imagination was inspiring
men to conquer time and space, and the scientists
were busy, as they still are, in making that conquest.
Among other literary men Bernard Shaw was a .
great believer in life-force. His high admiration for . &
Caesar, Napoleon, Hitler, Mussolini, and Stalin
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~ and of making it a nation of heroes. He adopted
- Rumi as his guide and master, ignoring all those
passages of his Mathnawi which could be interpret-
ed pantheistically. But he was not yet a full-
Mledged heroic vitalist. In his thought in this period
beauty still retained its high position as the creator
of love. Indtﬂd, it 18 now that Igbal gave the
clearest cxpressmn to that idea;:
Jed h Lo obly 55 e 5 Ljs cos dll aae
=3 EUE SR L | (R P | i o dnd Ke gl a
sl B A owle T e A
In his metaphysics Igbal never was a Platonic
Idealist. Now he is more a heroic vitalist than a
Neoplatonist. God is Beauty, but He is also the Sup-
reme Ego, the Supreme Centre of Energy. Man too is
an ego and a life-centre. His goal is conquest, even
the conquest or capture of God—the capture of
divine attributes—for his own enrichment, and that
is possible by a burning love of God. He empha-
sises the role of desire in life and goes even so far
as to call poor Plato an old sheep whose false phil-
osophy of inaction turned lions into goats, who had
 no taste for action, and loved only the non-existent.
3p padne Caly ol Ol o s Jes G99 ) R
~ Desire is now regarded as the fire of life, the wine
. of life, the spur of life or the music of the organ of
¥ m:‘ﬂt aw allaglance to both heaut}r and desire.
M};ﬁ was his first love, but desire or the will-to-
power which s the essence of the ego is hi second
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Richard Wagner and Oswald Spengler continued
Nietzsche’s work of the cult of the Superman.
Driesch in his work ascribed the activities of hiving
organism to entelechy, a vital force.

At the same time France came under the influ-

ence of Bergson’s philosophy of elan vital, movement

and change.
In Austria Freud made sex<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>