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FOREWORD 

(Ist Edition) 

I consider it my proud privilege to write this foreword to 
Dr. Malik's book, The Western Horizon: A stucfy of Iqbal's 

Response to the West. This is the author's second important 
work on the subject of Iqbal and the West. Prior to this, he 
wrote Iqbal and the English Romantics (published by Adantic 
Publishers, New Delhi) which won wide acclaim from men of 
letters. 

The author's career, both as a student and a teacher, has 
been brilliant throughout. After passing his matriculation 
examination from the Islamia High School at Arwani in 1961, 
he studied at Government Degree College Anantnag 
(Islamabad) for four years and graduated in 1965 with flying 
colours. During this period he was held in high esteem by h.is 
teachers and classmates alike for his great qualities of head 
and heart. He was the soul of the academic and literary 
activities at the College and won numerous prizes in essay
writing competitions and debating contests. After graduation 
he got admitted to the Kashmir University for post-graduate 
studies and passed his M.A. in English with distinction. Soon 
after this he served as a lecturer in English at Government 
Degree College, Poonch and Government Degree College, 
Anantnag. At Anantnag, where I had watched him bloom as a 
student, I had the good fortune of working with him as a 
colleague. After a memorable stint of teaching at Anantnag 
Degree College, Dr Malik joined the Post-graduate 
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Department of English of the Kashmir University where he is 
a Reader at present. As a University teacher, Dr Malik won 
the prestigious Commonwealth Academic Staff Fellowship 
for post-doctoral studies at the University of Cambridge, 
U.K., from 1987 to 1988. I have attended many of his 
lectures and paper-readings in different symposiums and 
seminars and have been highly impressed by his complete and 
thorough scholarship. 

The present book is a collection of the author's literary 
essays besides the introduction, dealing with different aspects 
of the art and thought of the poet of humanity, Dr Iqbal. 
Examining the life-denying Christian monasticism of the 
West and Pantheistic mysticism of the East on one side, and 
discussing the evils of materialism on the other, the author 
has righdy defined "Iqbal's Relevance t~ the Present Age" 
The essay with this tide concludes thus: 

And to redeem his theory, Iqbal produced a poetry which is 
unparalleled in its beauty, its power, its irresistible appeal, its 
capacity to ennoble and humanize and, above all, its capacity to 
move man to glorious action. 
This is a conclusion with which even the detractors of 

Iqbal cannot but agree. 
In "Iqbal and Rhetoric", the author writes: 
Iqbal has so consistendy been accused of being fond of rhetoric 
by a section of the so-called progressive critics that this theory 
would appear to be a bit too bold and raise many eye-brows. 
The author has in mind such remarks about Iqbal's poetry 

as that of Faiz who once called Iqbal's poetry "the poetry of 
Mochi Darwazah". The author has concentrated on the 
Western idea of rhetoric and made no mention of the Eastern 
view of rhetoric. However from his citations from "Tulu-i
Islam" and "Az Khab-i-Giran Khaiz" one has the feeling of 
what Iqbal's detractors imply and the author's reply to their 
charge is effective and forceful. One agrees with his 
conclusion that Iqbal's rhetoric is no rhetoric at all; it is the 
masterful use of language by a great artist. 
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The essays in this collection include four comparative 
studies of Iqbal and some prominent Romantic poets of the 
nineteenth century. These studies are so fascinating and 
profound that one wishes the whole book to be translated 
into Urdu to make it available to a larger readership. 

The aurhor's analysis of "Bandaghi Namah", a celebrated 
Persian poem of Iqbal, is illuminating for bringing to light 
Iqbal's views on fine arts (music, painting and architecture) as 
well as on religion. The poet has viewed art and religion as 
aspects of the same reality and has made the subtle distinction 
between the art produced by slaves and that which is 
produced by free men. The art of slaves is devoid of self
revelation and life while that of free men is an exquisite 
combination of beauty and majesty emanating from love. It is 
love that distinguishes the religion of free men from that of 
the slaves who follow a hollow ritual in the name of religion. 

The article, "The Image of the West in Iqbal and Azad", is 
a cogent presentation and critical evaluation of the reaction to 
Western civilization by two great intellectuals and literary 
figures of the Indo-Pak sub continent. The essence of this 
revaluation is that, influenced by the Congress ideology 
(Nationalism, Socialism and Secularism) imported from the 
West, Maulana Azad gradually changed his outlook on life 
and lost his zest and zeal for Islam. He tried in vain to 
reconcile Islam with Secular nationalism. "The most striking 
contrast in this regard between Iqbal and Azad is that while 
Iqbal moved from narrow territorial nationalistic leanings to 
the Islamic ideal of the unity and brotherhood of mankind, 
Azad did exactly the reverse." Again he was apologetic to the 
Darwinian theory of biological evolution, which Iqbal viewed 
more objectively. Similarly Iqbal looked at materialism as the 
main evil of modern age, which has corrupted life in all its 
manifestations, while Azad failed to see the modern malaise 
in its proper perspective. "On the whole his perception of 
modern situation lacks the depth and perspicuity which is so 
characteristic of Iqbal." In this regard I have only to say that 
nothing other than forceful style and language and great 
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scholarship was common to Iqbal and Azad. Iqbal progressed 
from nationalistic tendencies to a belief in universal 
brotherhood and unity of mankind whereas Azad made his 
retrograde journey from Pan-Islamism to territorial 
nationalism. It is because of this unfortunate anticlimax that 
some critics call Azad a vanquished soldier rather than a victor. 

Before concluding this foreword, I must say a word about 
the translations in this book. The rendering of the Quranic 
verses and the traditions of the Prophet as well as the 
translation of Urdu and Persian citations interspersed in this 
book is very fine. It can be safely said that the author is an 
asset for the country and his writings will certainly form a 
valuable part of the cultural heritage of our homeland. 

I hope that this highly estimable book will deservedly win 
laurels in scholarly circles. 

Islamabad 

(Anantnag) 

11 March 1991 

G.M.Malik 

Shorida Kashmiri 

President, Iqbal Academy 



INTRODUCTION 

This book is a collection of papers and essays which I 
wrote on different occasions during the last few years on 

certain aspects of Iqbal's response to the modern Western 
thought and literature. I have revised these papers and made 
some minor modifications here and there. Repetition of some 
seminal ideas is natural in such a collection of essays written 
on various occasions. Quite a few such repetitions seemed 
unavoidable even on revision. 

Iqbal's trip to the West at the mature age of 28, when he 
had not only completed his master's degree in Philosophy but 
also taught for a while philosophy and English Literature, 1 

was a voyage of discovery in more ways than one. 
For one thing it was a voyage of self-discovery. A 

comparison of the poems which Iqbal wrote before 1905 
with those he wrote after this year shows that he realized his 
potential only in Europe. As one compares them, one 
wonders at times whether the writer is the same person. The 
pre-1905 ghazals, in particular, are a lame replica of the 
traditional ghazal as written by poets like Dagh. Here and 
there one does come across a flash which exhibits originality 
of sorts but I wonder whether we could perceive such flashes 
if the later Iqbal were not before us. It is only in the non
ghazal compositions that we see flashes of a genius who was 
to discover himself in the West. 

Equally important was Iqbal's discovery of the West itself 
and the meaning and relevance of Islam in the present age. 
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He had studied Western thought and literature before he 
came to Europe and even before that he had received 
classical Islamic education in his boyhood. But this second
hand knowledge was mere information; his European sojourn 
converted it into a revelation ----- an experience. The face of 
the West stood unveiled before him and in comparison and 
contrast to it he saw the real meaning of Islam . 

.2. ~~ .:;\.9_,1 ~.) _; uw........... __,) uw........... 

2 -
ul.r--' J .r.Y" .:::_ c L>~ ~.J.) ~~ r1)U, . ' 

The tumult of the West has converted a Muslim into a true Muslim, 
.As the turbulence of the sea fosters a pearl in an oyster. 
The empirically and practically oriented West also enabled 

Iqbal to see in the right perspective the fatal consequences of 
the so-called Islamic mysticism dominated by neo-Platonism 
and V edant. He moved away from the life-negating doctrine 
of wahdat al-wujud (Pantheistic monism) of Ibn Arabi and 
began to view it as a distortion of the gospel of action 
preached by Islam. In his introduction to the first edition of 
Asrar-i-Khudi 3 (Secrets of the Self), he wrote: 

The philosophically oriented temperament of the Eastern 
nations tended to view the human ego as an illusion and thought 
that salvation lay in shaking this noose off one's neck. The 
pragmatic attitude of the \'(/estern nations led them naturally to 
conclusions which agreed with their temperament ...... . 
Since the people of the West are distinguished by their 

commitment to action, their thought and literature is an ideal 
means of guidance for the East to understand the secrets of 
life. Although the modern philosophy of the West began with 
the system of Pantheistic monism of the Israelite philosopher 
of Holland, yet its practical attitude remained unscathed. 
Pantheism, though fortified with a kind of mathematical logic, 
could not, therefore, retain its charm for long in the West. 

At the same time Iqbal saw with horror the darker side of 
Western civilization ------ its blind worship of the matter, its 
ignorance of the demands of the spirit, its deification of 
reason, and its abandonment of religion. In reaction to 
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medieval monasticism and the false other-worldliness of 
Pauline Christia.nity, the materialistic West was dangerously 
drifting to the other extreme which was much more 
detrimental to the harmonious development of man. The 
resolution of the present crisis, therefore, lay neither in the 
life-denying mysticism of some Eastern cults nor in the total 
absorption in matter of the modern West but in avoiding 
both of these fatal extremes and in effecting a reconciliation 
of the spirit and the matter: 

.? _;.b. c '-:-' ..;.-. .u )_r.:.; yt c .:;~ 

4_? ~ y-~ .Jt .s c. O_)L..::.I L)..::.. _;1.3 
' 

Neither turn your back on the East nor fear the \Vest; 
Bring forth dawn from ev~ry dark night; says Nature. 

Iqbal saw this balance and harmony best exemplified in 
Islam ------ the quintessence and perfection of the revelation 
God sent down to mankind, through His chosen messengers, 
from time to time for its spiritual and moral guidance. The 
prodigious power of the materialistic West was sure to 
destroy mankind if not controlled by a spiritually purified and 
morally emancipated man. It is such a man whom Iqbal 
hailed as the saviour of the future. 

This was the angle of vision from which Iqbal surveyed 
the modern West ------ its thought and its philosophical and 
literary personages. Some aspects of this survey have been 
examined in the essays included in this collection. 

This book does not, in any way, claim to be all
comprehensive. Nietzsche, Dante and Milton are 
conspicuous by their absence. About the latter two I do not 
feel the need of any explanation. Although some Iqbalists 
have compared them with Iqbal, to my mind, he shares very 
little with them to justify such comparisons. That Dante 
employed the technique of LVfirqjnamas in his Divine Comecfy 
and was indebte~ to such works as Abul Aala Muarri's Al
Ghufran and Ibn Al-Arabi's Futuhat al-Makk!Jya and that all 
this was known to Iqbal too and that his great ]avid Namah 
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also uses the technique of Mirtfjnamas with modifications, 
does not by itself justify the comparison of the two. Similarly 
the genealogy and character of Iqbal's Iblis can, by no stretch 
of imagination, be seen to have any resemblance with 
Milton's Satan. Nietzsche, however, attracted his serious 
attention and elicited from him great, though not unqualified, 
admiration. There are also certain superficial similarities 
between the two which misled E.G. Browne to remark, in his 
Literary History of Persia, that Iqbal's philosophy is an Oriental 
adaptation of Nietzsche's ideas and the misconception has set 
many a scholar since Browne on a wrong track. In fact, 
nothing can be farther from the truth than Browne's 
observation as Iqbal and Nietzsche are fundamentally and 
essentially different from each other. This however, is such a 
grave subject that it calls for a detailed critical study which I 
hope to do sometime in future, Insha Allah. 

The Western Horizon is a revised and substantially 
enlarged edition of its predecessor, The Bloody Horizon. 
Considering the fact that many new chapters of seminal 
importance have been added to the book, it can be justifiably 
described as practically a new book. The additions include the 
essays, 'The Humanist Iqbal', 'Shaikh-i-Maktab', 'The 
Development of a Symbol' and the essay appearing as the 
appendix to the book and entided, 'The Western Response to 
Iqbal'. 'The Humanist Iqbal' is a brief but comprehensive 
examination of Iqbal's Humanistic dimension which stands 
clearly distinguished from the Godless Humanism of the 
post-Renaissance West. 'Shaikh-i-Maktab' presents Iqbal's 
views on the ultimate aim of education, which is the 
production of ideal men to man an ideal order. 'The 
Development of a Symbol' studies the complex process of 
symbol-formation in poetry with special reference to Iqbal's 
poem, 'Aftab'. The Appendix, which concludes the book, 
turns the gaze in the other direction and sees in a nutshell 
how the modern West has responded to Iqbal. This is 
evidendy a very vast subject and can be approached only in 
broad oudines in a brief essay. 
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In its earlier version the book received warm adulatory 
reviews in several international journals of repute. It is hoped 
that the readers will find the new edition much more 
illuminating, entertaining and useful. 

My heartfelt thanks are due to Iqbal Academy, Pakistan, 
which is bringing out a thoroughly revised and enlarged 
edition of this book. Dr. Muhammad Suheyl Umar, the 
Director of the Academy and Dr. Rafi-ud-Din Hashmi 
deserve my special gratitude for their considerateness and 
generosity. May Allah shower his blessings on them. 

Srinagar Ghulam Rasool Malik 

13 June 2006 
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NOTES AND REFERENCES 

1 Iqbal was born in 1877 and after getting a master's degree in Philosophy, 
he taught English Literature and Philosophy for brief stints at the Oriental 
College Lahore and Islamia College Lahore. From 1902 to 1904 he served 
as Assistant Professor of English Literature at the Government College 
Lahore and in 1905 he went for higher studies to England and Germany. 
2 Kuii!Jat-i-lqbaf. Urdu (Aligarh: Educational Book House, 1975), p. 267. 
This standard edition of Iqbal's Urdu poems is the source of all 
subsequent citations and their translations are by me. 
3 This intnlduction was dropped from the later editions of Asrar-i-Khudi, 
Later it appeared in Faquir Wahid-ud-Din's book. Ro:;:gar-i-Faqir, vol. II. 
form which I am translating two quotations here. 
4 Kuii!Jat. Urdu p. 571. 



IQBAL'S RELEVANCE TO THE PRESENT 

AGE 

(15 : u"' '~ y ~) 

This age is searching for its Abraham; 
The world is an idol house again (when) there is no deity but 
Allah. 

This morning (2 Apri11988) as I was pondering over how 
to begin this essay, I switched on the radio for the 8 

o'clock BBC World News. It was two minutes to eight. A 
programme was being rounded off and two women were in 
conversation. One of them asked the other: 

What is the difference between having a baby and having a 
pet monkey or puppy? 

It was a leading question and elicited the answer that it 
expected. I thought this would be a very effective way of 
opening my discourse. The conversation points to the 
abysmal depths, if there are any left, (They are now 
introducing the subjects of homosexuality and lesbianism to 
the school children; that made the news last night.) to which 
materialism is hurling the West. Can there be a more callous 
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unconcern and criminal disregard towards 
human civilization? Iqbal is in point: 

...j jl s ,.. .i 
J-- ~ ~.T 

D • 
& J 

Woe unto a people who for fear of fruit 
Drains the tree dry of all its moisture. 

The Western Horizon 

one's duties to 

That, in itself, would perhaps be enough to establish the 
foresight underlying Iqbal's diagnosis of the malaise of 
modem civilization. At a time when men like Sir Syed Ahmad 
Khan felt dazzled by the appearance of Western civilization, 
Iqbal probed beneath its surface and saw the lurking dangers: 

2 
c:::. ..,y.. L y:- 4.:! !c:::. ..,y.. Ly:- 4.:! '~ ~I 13 .;A--~ Ji.:. 
' ' . 

There on the Western horizon, it is not the rosy hue but a 
stream of blood. 

A careful study of modem age revealed to Iqbal that the 
Post-Renaissance civilization of the West was fatally biased 
and one-sided. The time when the movement of Revival of 
Learning passed into the hands of the modem West was one 
of the most critical junctures of human history. Unfortunately 
the Christian Church stood in the way of the movement and 
persecuted many scientists like Bruno and Galileo. This was 
natural as Pauline Christianity had sanctified many 
superstitions masquerading as knowledge, like Ptolemy's 
astronomy, by adopting them as the interpretation of certain 
Biblical passages. Such superstitions failed to stand the test of 
the new scientific discoveries which gave rise to the 
deplorable conflict between Christian religion and science. 
The result was that the new movement, already biased in 
favour of materialism because of its origination form ancient 
Greek science and philosophy, took an unmistakable anti
religious course. Before this, it had thrived under the tutelage 
of Islam and would have proved a blessing for mankind had 
it not fallen in the hands of modem Europe as a result of 
Muslim decay. Thus the child which was born in the lap of a 
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God-conscious civilization came to be nursed and brought up 
by a God-less civilization. In the inimitable words of Iqbal: 

.._::.........3 rwS' .c jl Jl ~ .._::.........3 r~l ~.)lj __......;L. r->-

•.) Y. y Jl Jt..... ~~I ~.) Y. y Jl /rl r_JL.::. 

3 ..5.::, J t.f _,...t.; .d ~.) .J ~J.rl.:. ~} IJ) ..::-i ..J c.>...\.ij} "-! IJ 

The modern age owes her origin to you; 
Your rosy drink gave her excitement and intoxication; 
You were the expounder of her inmost secrets 
And you were the first of her architects. 
Since Europe adopted her as its child 
She has become a conquette, immoral and shameless. 

Having torn itself asunder from its religious moorings, the 
Post-Renaissance civilization became predominantly thisJ 
worldly. A dangerous bifurcation was made between body 
and soul which led, very naturally, to the division between 
religion and state, private and public life. A systematic 
campaign was launched to banish God and human soul from 
all branches of knowledge and all manifestations of public 
life. His existence was tolerated only so far as it did not 
interfere with the day-to-day life of man. Charles Darwin's 
biology4 found a corresponding philosophy of history in Karl 
Marx's dialectical materialism and an equally conforming 
system of psychology in Freud which has now been carried to 
its logical extreme by Pavlov and his fellow-Behaviourists. In 
absolute harmony with this, Machiavelli produced, in his book, 
The P1im·e, a shamelessly utilitarian ethics dealing a death blow 
to all eternal spiritual values and turning morality upside down: 

~ r.) .r ~~.) Jl :..... .r ..::.,......... .;; J14 c.>JWJ':>U ) 

~ )~ ~~.) L. JS' ).) ~_,.; 1.)~~ .1H ~ 

5
..::,...;.L .)~ IJ r_,....i. Jl _;:J ..::,...;.L .)~ Jl.:_r-.) IJ ..:;.S1.... 

That Florentine worshipper of falsehood, 

Whose antimony blinded the eyes of men, 
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\\'rote a treatise for the emperors 
And sowed the seeds of warfare in our clay. 
His religion makes natton a God 

The Western Horii!Jn 

And his thought renders praiseworthy that which is hateful. 
Thus although the journey was begun on Descartes's 

body-soul dualism soul was slowly and gradually blotted out 
of existence. As the new civilization advanced, it started 
turning more and more around the axis of body. This 
according to Iqbal, is the major crisis of modern civilization: 

,)J~ -s~lj y .S L~ ._r-1 r-'.} 

\.)~ j -'-''~ rS J ._::....-..1 :;):- LJ~ )~ 
I fear that the age you are born to 
Is steeped in body and knows little of the soul. 

~ 0~ J c_JJ ~..,....... fi:i .:::::. _; w~ 

71J~I Y" uJ-'-'J~ dl ft.; 2.. '";-;!~ 
Once again the world is faced with the combat of soul and 
body; 
Once again civilization has let loose her beasts. 

And it is body which the two dominant socio-political 
systems of the present age-Capitalism and Socialism-worship 
and adore. To Iqbal the latter is the natural culmination of the 
former: 

I see them both, steeped in water and clay; 
Both are effulgent of body and dark of soul. 

It was this secular and materialistic West, in the first flash 
of its appearance on the scene of history, which subjugated 
the decadent East. Consistent with the logic of history, it 
imposed its world-view on the subjugated peoples through 
media, through education and above all, through the 
psychological advantage derived from the usual tendency of a 



lqbafs Re/evam·e to the Present Age 19 

subject race to acquiesce blindly in all that comes from the 
dominant race. On the mental plane the East fell without 
much less resistance than it had put up on the political and 
economic level. Within the span of about a century, Western 
materialism (which is sometimes euphemistically called 
humanism) became and continues to be the dominant world
view of the East. 

Iqbal saw with anguish that, like other Oriental 
communities, his beloved ummah (the Islamic community) 
had also accepted materialism as the way of life. Time ~nd 
again he is reminded of the warnings of the Prophet (S.A.W) 
concerning this deplorable change: 

0 WI I- . - . - I IC'"I J ,_;--. -..;:;., J -..;:;., 4...1 (j'~ 

Every community is tried and tested in some way and worldly 
wealth is the trial of my Ummah. 

10 _Clc. Li...UI.k_._, ·'I :. ·I· n _Cl.-_ :. ·I -:~q L. rr--::- - ·- u ~ ....r~ J rr--::-~ .)"""'-' 

I am not afraid of poverty for you but of the danger of your 
being overwhelmed by avarice of this worH 
and again: 

J l::-i...UI ~ Jli ~I J.J-'J L;! d" }I L.J l}li d" }I ~}i J ~--':! 
11

.::.._,_)1 ~I_? 
'Wahn shall enter your hearts', (said the Prophet) and was asked 
what wahn is. He replied, 'it is love of this world and fear of 
death'. 

Iqbal wonders how, in spite of these clear warnings, the 
ummah lost its way: 

...S .r. J jl.. I) Jl ~I .) Y. s:.;T 

,_,._; J JL . . -..;:;., 

He, for whom Allah was the be-ill and end-all 
Has faltered in the trial of the love of wealth and fear of death. 
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How deplorable that all energies are now centered on this 
life! Instead of subjugating the world and using it as a means 
of spiritual emancipation, the modern Muslim, under the 
insidious influence of Western materialism, considers this 
world as an end in itself. Knowledge, art and socio-political 
mechanism-all are licking the dust: 

J.) J ~ '...:..-...l::- J .):!.) 'J J rh 
J 

Knowledge and art, religion and politics, reason and heart 
Hosts upon hosts curcum ambulating water and clay. 

Thus the demon of materialism holds the whole world
East as well as the West-firmly in the grip of its tentacles. 
What is the way out of this deadly impasse? Iqbal answers: 

Humanity needs three things today- a spiritual interpretation of 
the universe, spiritual emancipation of the individual, and basic 
principles of a universal import directing the evolution of 
human society on a spiritual basis.14 

Looked at from this point of view, the universe is not a 
fortuitous concourse of atoms but a supremely purposeful 
and planned scheme of creation. As the Quran puts it: 

15')\14 4:-::-: L. J ~.J'::ll J .L.Jit.:.AL;.. L. J 

And we have not created the heaven and the earth and all that is 
between them without meaning and purpose. 
Its plan and purpose may not be foreordained, as Iqbal 

believed, but it is ever controlled and directed by the will and 
wisdom of a Supreme Being who is always bringing new 
worlds to birth: 

Every day He manifests his glory in a new way. 

Now this universe of creation is not meant to assimilate 
man but to serve as a means for his spiritual development. It 
is, as it were, a springboard for him to move on to further 
heights and realize the potentials latent in him. Nor, it should 
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be borne in mind, is this universe of creation unnecessary or 
irrelevant as some ascetic sects and monastic orders, pursuing 
a false ideal of spirituality, have tended to believe for that 
would make it meaningless in another sense. In his essay on 
Einstein's Theory of Relativity, Iqbal wrote: 

In the words of the Quran, the universe that confronts us is not 

J14 It has its uses; and the most important use of it is that the 

effort to overcome the obstruction offered by it sharpens our 
insight and prepares us for an insertion into what lies below the 
surface of phenomena .... 
A keen insight is needed to see the non-temporal behind the 
perpetual flux of things. The mystic forgets that reality lives in 
its own appearances, and that the surest way to reach the core 
of it lies through its appearances.l7 
Yet these appearances tend to absorb man in and for 

themselves. He can realize his destiny only by remaining 
always vigilant and conscious of his essence. His essence is 
not flesh and blood his body, but the spirit which proceeds 
from God's directive energy. When the creation of man was 
accomplished, says God, 

18 • • •• 
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I breathed into him from My own soul. 

Iqbal's concept of the Ego is grounded on the perception 
of this basic Quranic truth. What we call human self is this 
soul which God Himself breathed into man and this 
constitutes his (man's) essence. Body is one of its possible 
fotms. In Iqbal's words it is spirit in the space-time 
continuum. In this view of the human self there is no place 
for body-soul dichotomy which shoots off into the 
bifurcation of religion and state. Man is an organic unity and 
on this premise, Islam organizes his social and cultural life. In 
his Address to the Muslim League Session in 1930, Iqbal said: 

Islam does not bifurcate the unity of man into an 
irreconcilable duality of spirit and matter. In Islam God and 
the universe, spirit and matter, church and state, are organic 
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to each other ... To Islam matter is spirit realising itself in 
d . 19 space an tune. 

It is only by building life on the basis of this essential 
organic unity that man's smooth evolution can be ensured. 
His real destiny is to evolve and develop, not in the biological 
sense, but in the spiritual sense. Evolution means continuous 
change but mere change and movement will be a disaster 
unless it is directed properly by a set of principles of 
permanent and universal validity which supply a broad and 
highly flexible framework within the bounds of which man 
can realize his potential with freedom and safety. The limits 
set by this framework are not meant to restrict man's 
freedom but to save him from misusing it and thus bringing 
about his own destruction. In other words, they are meant to 
channelise human action to ensure that the movement of his 
evolution is directed upwards to newer heights and not 
downwards to his doom. That in the absence of such guiding 
principles man is apt to go astray, is best illustrated, if it 
needed a fresh illustration, by the way in which the unbridled 
progress of modem science is dragging mankind to a nuclear 
catastrophe. 

To Iqbal these eternal principles were revealed by God to 
mankind through His Prophets from time to time, and in 
their final form through Prophet Muhammad (S.A.W). Belief 
in the unity of God, Prophethood and revelation are the only 
guarantee of man's guidance, and to enable him to cope 
effectively with a changing and evolving world, Islam grants 
him the freedom of ijtihad, legislation within the given 
framework. Through the revolutionary principle of ijtihad, 
Islam reconciles the categories of permanence and change 
and guarantees the stability and moral health of a society 
developing under its supervision. 

And since the Muslim ummah is now the repository of the 
universal principles of guidance, the salvation and renovation 
of mankind rests upon its shoulders. Naturally therefore we 
see Iqbal continuously preoccupied with the theme of the 
revival of Muslim ummah. His ft.rst major publications, Axrar-i-
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Khudi (Secrets of the Self) and &mtuz-i-Bekhudi (Mysteries of 
Selflessness)were, in fact, a programme for the rejuvenation 
of the ummah. His later work-poetry, The Re,·onstmcion of 
ReligiouJ Thought in Islam, letters, and occasional speeches and 
writings- is equally dominated by the theme of Islamic 
revival. While his prose-writings, particularly The Reconstrttdion 
of Religious Thought in Islam lay the intellectual foundations of 
the projected revolution, his poetry is a clarion call to 
Muslims to rise and reshape the destiny of mankind. Again 
and again, in heart-melting tones, the poet calls upon his 
beloved ummah: 
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God accomplished the Shariah with us 
And prophethood closed with our Prophet. 
\Ve adorn the comity of nations now, 
He was the last Prophet and we are the last ummah. 
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You are the potent hand of eternal God, His (decisive) tongue; 
Create in yourself trust and Conviction, 0, you doubt-ridden. 
Space and space-bound alike are ephemeral, yours in the 
beginning and the end; 
You are the last message of God, Eternal, Immortal. 
Relearn the lesson of truth, of justice, of bravery. 
As you are to be entrusted with the leadership of the world 
again. ' 
And again: 
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Oh! the European and his wil}; temptations, 
His Shirin-like ensnaring and Perviz-like perfidy. 
The world is become a Wasteland through the Chingiz-like 
ways of the European. 
you architect of the abode of peace, rise and reconstruct the world 
Awake, arise and shake off your deep slumber. 

Such pronouncements as these are not to be misconstrued 
as the manifestation of sectarianism on the part of Iqbal. Such 
a view was expressed by Iqbal's first English translator, 
Professor R.A. Nicholson, who wrote that Iqbal's message is 
addressed to Muslims only. Iqbal wrote to him that his 
message was meant for the whole mankind but to revolutionise 
the world it was necessary to prepare a community for it and it 
was his belief that by virtue of the Islamic system of which 
they were trustees and by virtue of their historical tradition, 
Muslims were the best qualified to play that role. 

This highly significant message was communicated by 
Iqbal to his age mostly through the medium of poetry. As a 
poet, his most original contribution, apart from his soul 
stirring poetry, was that he developed a dynamic aesthetic in 
consonance with his dynamic philosophy- an aesthetic which 
questions the very basis of the materialistic aesthetic which, in 
all its forms, declares pleasure to be the sole end of art. From 
this it naturally follows that poetry is a jugglery of words 
designed to impart pleasure. No amount of ponderous 
philosophising and bandying of an ever-changing jargon can 
conceal this basic premise of materialistic aesthetic. This view 
of art was prevalent botl1 in the East and the West when 
Iqbal started writing poetry. To begin with he wrote about 
conventional subjects in a conventional style but by 1905, he 
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had started developing his own aesthetic and critically 
examining the bases of the decadent aesthetic that every one 
seemed to accept unquestioningly. His son, Javid Iqbal, 
quotes him as saying: 

In 1905 when I went to England I had realized that the 
literature of the East, in spite of its apparent interest and 
attraction, lacked a zest and passion for life, the spirit which 
inculcates hope, courage and desire for action .... In 1908 when I 
returned from England I was convinced that \Vestern literature 
was in no wise better.23 
Soon after this we find him latmching a frontal attack on 

the prevailing theory and practice of art by propounding a 
dynamic aesthetic on one hand and producing a poetry of 
supreme beauty on the other. In 1916, the period of the 
publication of his revolutionary poem, Asrar-i-Khudi, he wrote 
an essay entitled, 'Our Prophet's Criticism of Contemporary 
Arabian Poetry'. An extract from the essay reads: 

Art is subordinate to life, not superior to it. The ultimate end of 
all human activity is life, glorious, powerful, exuberant. All 
human art must be subordinated to this final purpose and the 
value of everything must be determined in reference to its life
yielding capacity. The highest art is that which awakens our 
dormant will-force and nerves us to face the trials of life 
manfully. All that brings drowsiness and makes us shut our eyes 
to Reality around, on the mastery of which alone Life depends, 
is a message of decay and death. There should be no opium
eating in Art. The dogma of Art for the sake of Art is a clever 
invention of decadence to cheat us out of life and power.24 

In Asrar itself distinction is made between poets who 
make for life and those who militate against it. The latter are 
compared to sirens in the ocean who allure the mariners to 
them with their beauty, only to ultimately drown them. It was 
in this context that he subjected Hafiz, for all his poetic 
artistry, to a blistering attack. Following Prophet Muhammad 

(S.A.W) who had remarked about Imraul Qais, J .1~1 _,....:.1 

;l..:..ll Jl ~~lithe most poetic of the (Arab) poets and their 

leader to the Hell-fue, Iqbal wrote about Hafiz. 
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Beware of Hafiz the drunkard; 
H1s cup contains the poison of death. 
The tunes from his harp lead on to decay. 
His presiding genius is the Gabriel of decay. 
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And to redeem his theory, Iqbal produced a poetry which 
is unparalleled in its beauty, its power, its irresistible appeal, 
its capacity to ennoble and humanize and, above all, its 
capacity to move man to glorious action: 

26 J...ib 

Come and quaff a cup or two in the company of Iqbal 
He may not shave his head but knows, nonetheless, what 
qalandari is. 
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IQBAL AND MATERIALISM 

Like Rumi I gave the call of adhan in the harem; 
From him I learnt the mysteries of the soul 
He for the tribulation of the ancient world 
And I for the tribulation of the modern age. 

I n these verses Iqbal sees himself in the role of a Messiah 
for the modern age as Rumi was for his age. The verses 

underline once again the oft-repeated assertion of the poet 
that he is primarily a messenger and his poetry is merely an 
instrument for his mission. Rumi diagnosed the disease of his 
age, corrupted by the domination of the Greek philosophy, as 
the worship of the dry-as-dust reason and comparative 
neglect of soul and its cultivation. The disease infected even 
the religious men of his day whose scholasticism consisted of 
insipid rational discussions and philosophical hair-splitting. 
This was a clear deviation from the simple Quranic way of 
propagating the truth. The scholastic endeavours prond, 
therefore, counter-productive and led to the death of religion 
even as religious scholarship amazingly multiplied: 
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Wooden are the feet of the rationalists 
And they are very undependable. 

The !Vestern Horizon 

Rumi's clarion call was directed at the destruction of this 
dry and soul-less religiosity and a return to the Quran and the 
life-example of Muhammad (S.A.W). 

Iqbal almost faced an identical situation in his day. He was 
born to an age steeped in materialism which turned its back 
on 'soul' and its requirements. Essentially there was nothing 
new about it. It was a dramatization of the age-old conflict 
between the opposing forces of truth and untruth: 
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The battle has raged from the beginning of time to this day 
Between the candle of Mustafa and the spark of Abu Lahb 

Materialism had been preached before. The ancient Greek 
philosophers, Heraclitus (530-470 BC), Leucipus, Democritus 
(46-360 BC) and Epicurus (341-270 BC) had all believed in 
materialism of different forms. In Heraclitrus' view nothing 
existed beyond what was apparent. In a world of flux and 
change only one thing was constant and that was the law of 
nature and "this order, the same for all things, no one of Gods 
or men has made, but it always was, and is, and shall be". 2 

Leucipus and Democritus, master and pupil, were the founders 
of the deterministic, materialistic atomism in which there was 
no place for the existence of spiritual reality. In reality, said 
Democritus "there are only the atoms and the void."3 

Eqicurus revived this mechanistic and materialistic 
philosophy and built the edifice of his Epicurianism upon 
this premise. Aristotle (388-322 BC) dislodged God by 
declaring Him to be the mere p.rimum mobile, now 
unconcerned about universal affairs, and freed life &om all 
superhuman control. But never in the past had materialism 
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become a complete way of life and an all-embracing code of 
conduct as it did after the Renaissance when it shaped the 
individual and social life in Europe and consequent upon the 
European domination of the rest of the world, became the 
dominant ideology of all mankind. 

The post-Renaissance era. in Europe was the era of 
secularization when Europe slowly and gradually drifted away 
from all religious values and other-worldly considerations. 
Greek science and philosophy and arts were more in tune 
with the changed outlook and became the staple intellectual 
food. This world and this life became the sole object of 
attention and everything was interpreted to suit this world
view. Physical and empirical science took the place of 
speculative philosophy and religious discourses. In his New 
Atlanta, Bacon summed up the attitude of the Renaissance 
man to life and universe. 

The end of our foundation is the knowledge of causes and the 
secret motions of things and the enlarging of the bounds of the 
human empire to the effecting of all things possible.4 
Essentially there was nothing wrong about this empirical 

and scientific outlook nor was it incompatible with reEgion. 
Both the Quran and the Bible speak of the subjugation of all 
Nature to man's service. What was, however, wrong was the 
totally secular and materialistic outlook of the scientists 
themselves. Descartes was sceptical about everything except 
what could stand the empirical test and, like Newton, looked 
on the universe as a wholly understandable and explicable 
machine. "Give me the ·elements," he declared, "and I will 
construct the universe."5 Voltaire revived the Aristotelian 
conception of God as the watchmaker who has nothing to do 
"rith the watch after having made it. Hume doubted even this 
innocuous conception of God and fmally Nietzsche 
proclaimed Him dead. 

All phenomena relating to life and universe were . 
interpreted in material terms. To Darwin man was merely an 
animal who had evolved like other animals and the belief in 
his being the crown of creation and the vicegerent of God on 
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the earth was consequently baseless. rviarx interpreted history 
in purely materialistic terms declaring the economic factor to 
be the only decisive factor determining the course of history. 
Freud shattered the belief in revelation and inspiration by 
bringing to light the unknown psychic zones and subjecting 
man to uncontrollable instinctive drives and reducing all art 
and all religion to an attempt at wish fulfillment. Pavlov dealt 
the last blow by questioning the very existence of 
consciousness and mind itself and declaring man to be mere 
body with no trace of the so-called soul or mind in him. 
Everything, on this view could be explained in terms of the 
stimulus to and response from the nervous system. 

The implications of this materialistic philosophy for human 
life are quite obvious. It deprives man in one stroke of his 
essential worth and grandeur. Even the theory of evolution 
puts a stop to man's onward march and in Iqbal's words "has 
brought despair and an.'Ciety instead of hope and enthusiasm 
for life, to the modern world."6 Existence is absurd and useless 
and there is no scope for any hope of redemption in a dark, 
pessimistic world. Bertrand Russell writes: 

That man is the product of causes which had no provision of 
the end they were achieving; that his origin, his growth, his 
hopes and fears, his loves and beliefs are but the outcome of 
accidental collocations of atoms; that no amount of heroism, no 
intensity of thought and feeling can preserve an individual life 
beyond the grave, that all the labour of the ages, all the 
devotion, all the inspiration of human genius are destined for 
extinction in d1e vast death of the solar system and that d1e 
whole temple of man's achievement must inevitably be hurried 
benead1 the debris of a universe in mins------ all these things are 
so nearly certain that no philosophy which rejects them can 
hope to stand.? 

Professor C.E.M. Joad vividly sums up the implications of 
modern materialistic philosophy: 

The implications of such a view for the prospects of humanity 
are not encouraging. Humanity, in fact, is doomed in advance. 
There was a time when our planet was not suitable for mankind; 
it was too hot and moist. A time will come when it will cease to 
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be suitable; it will be too cold and too dry. \Vhen the sun goes 
out, a catastrophe that is bound to be, mankind will long ago 
have disappeared. The last inhabitants of the earth will be as 
destitute, as feeble, and dull-witted as the first. They will have 
forgotten all the arts and all the sciences. They will huddle 
wretchedly in caves in the sides of the glaciers that will roll their 
transparent masses over the half-obliterated ruins of the cities 
where men now think and love, suffer and hope. The last 
desperate survivors of mankind will know nothing of our 
genius, nothing of our civilization. One day the last man callous 
alike to hate and love, will exhale to the unfriendly sky the last 
human breath and the globe will go rolling on, bearing with it 
through the silent fields of space the ashes of humanity, the 
pictures of Michelangelo, and the remnants of the Greek 
marbles frozen to its icy surface. s 
Such a pessimistic view which robs the universe of all its 

significance, and man, of all his innate worth could not be 
acceptable to Iqbal. For him the universe that lies before us is 
neither absurd nor purposeless nor merely material although 
its purpose cannot be foreknown or predetermined as that 
would amount to limiting the freedom of the Absolute Ego 
i.e., God, and future from this point of view is an open 
possibility. Iqbal rejects the thesis that the universal 
phenomena are the mere unfolding of a preconceived and 
predetermined plan as "veiled materialism in which fate or 
destiny takes the place of rigid determinism,"9 but he asserts 
at the same time that the whole process of evolution depends 
upon the formation and realization of ends. The Quran 
declares that the world of the objects of sense is not batil 
(absurd) and it cannot be overemphasized that it is in no 
sense so. 

Iqbal as vehemendy rejects the materialistic thesis that 
reality is merely material. In his view the Absolute Reality is 
essentially spiritual but that in no way invalidates the world of 
appearances because reality lives and is knowable through 
appearances. He rejects Ibn al-Arabi's Pantheism and 
Shankaracharya's Maya doctrine as misrepresentation of 
reality. While speaking of Einstein's theory of Relativity in the 
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context of its implications for self and spiritual reality, he 
forcefully asserts that "the surest way to reach the core of it 
(reality) lies through its appearances." 10 This is why the Quran 
again and again invites our attention to the external 
phenomena which led to the empirical attitude of the 
dynamic Islamic community in the early stages of Islam and 
ushered in the age of science in the history of mankind. 

Iqbal regards man only next to God. God's vicegerent and 
representative on the earth, a being who is endowed with 
freedom and responsibility and in whose service the whole 
nature has been harnessed. He is the one whom God Himself 
glorifies when He declares in the Quran: 
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I breathed of my own soul into him. 

He has been honoured with the inherent knowledge of the 
objects that lie around him: 
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And God taught Adam the names (and nature) of all things. 

In Iqbal's view human self is to be distinguished from 
other objects of creation. Its relation with the Absolute Ego 
is not the same as that of the other objects of the universe. In 
his essay on Einstein he wrote: 

Pringle-Pattison deplores that the English language possesses 
only one word-creation to express the relation of God and the 
universe on the one hand, and relation of God and the self of 
man on the other. The Arabic language is, however, more 
fortunate in this respect. It has two words to express this 
relation, i.e., khalq and amr. The former is used by the Quran to 
indicate the relation of the universe of matter to God, and the 
latter indicates the relation of human self to the Divine self.13 
Human self is thus a repository of God's directive energy 

and has in it a prodigious creative potential. It is not a mere 
passive recipient of the impressions from without but affects 
and alters and, in a sense, creates the external reality. The act 
of knowledge is a constitutive element in the objective reality: 



Iqbal and Materialism 

..::,........1 ;r :'~ ~L;.. ~ ~~ 1.,)~ ..r-1 

..::,........1 ;r )"":-: o...\.,!.) .)_j Jl ·~ 

;r w...\.,!.) Li J w...\.,!.) jl ,_;:--.:; J ~ 

14 I ,,-,
1 

. . , ,..- L. . ..::,........ ;r :t.NJ t/""y:;.. i.,)Ll'-..1 ~ J w ) ~ 

35 

This world is nothing but a temple filled with idols of my 
imagination's making; 
My seeing is the progenitor of its scenes and sights: 
If I see it is, if I do not see it is not: 
Time and space are the products of my thought. 

Being an offshoot of the directive energy of God, human 
ego is free &om the limitations of time and space and capable 
of immortality. Iqbal rejects the neo-Hegelian view of thinkers 
like Bosanquet and Bradley that self is a mere predicate of the 
Absolute. For him it is a dynamic centre of experience and 
though not elementally immortal, yet capable of achieving 
immortality. In other words, human ego may not claim 
immortality as a matter of right but it can win it, and Iqbal in 
his works returns again and again to the theme of how man · 
can become a suitable candidate for such immortality. 

Iqbal's assertion of the rights of the soul does not amount 
to the denial of the rights of the body. He rejects the body
mind dualism as untenable. He rejects the view held by such 
ascetic cults as Pauline Christianity and Buddhism that the 
body is an evil to be sacrificed for spiritual emancipation as 
vehemendy as he rejects the materialistic view that man is 
mere body and the Cartesian dualism of body and mind 
leading to the belief in psycho-physical parallelism. Body and 
mind are not antagonistic; they belong to the same category 
of being. Iqbal assigned 'body' to the realm which the Quran 
calls khalq (creation) and 'soul' to the realm which the Quran 
designates as amr (command or direction). Both on the 
Quranic view, are the same as both spring from the same 
root. To Him belong both khalq and amr. 
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The psycho-physical parallelism has worked havoc in the 
Western life. It has given birth to belly-centred ideologies like 
Marxism, and utilitarian ethical systems like that of Machiavelli 
which have reduced all values to a farce. It has bred such 
pernicious doctrines as the separation of religion and state 
which has reduced state-craft to claptrap and swindling: 
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It is erroneous to consider body and soul separate; 
Seeing them as two is unlawful. 
The secret of the universe is contained in the soul 
And body is one of the many forms of the spirit of life. 
The bride of meaning adorns itself with the rouge of form 
And assumes numerous shapes. 
As the West saw the body as distinct from the soul 
Its vision viewed religion and state as different. 
The church is engrossed in counting Peter's beads, 
And shuns the business of controlling the society. 
State craft is reduced to cunning claptrap 
Behold body without spirit and spirit without booy. 

The harmonious personality which springs from the faith 
in the unity of soul and body is one of the recurrent themes 
of Iqbal's song; 
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Create a body from a handful of dust, 
A body stronger than a fortress. 
In the midst of this body have a sensitive heart 
Pulsating like a rivulet among mountains. 
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IQBAL AND NATIONALISM 

N ationalism is one of those concepts which Iqbal 
subjected to a very severe criticism as it runs counter to 

the very basis of his philosophy which is humanitarian in 
character. Barring a brief period during the early days of his 
career as a poet and thinker, he always considered it a curse 
for mankind. During that initial period Iqbal was so much 
actuated by his hatred of the British Imperialism that he 
could not give a serious consideration to the practical 
implications of the theory of Nationalism. Besides he had yet 
to develop his own philosophy of life which he could use as a 
criterion of judgment between right and wrong. Iqbal's 
writings of this period include, among other things, three 
main patriotic poems --·----- "Tarana-i-Hindi" (The Indian 
Anthem), "Hindustani Bachon ka Qaurni Geet" (The 
National Song of the Indian Children) and "Naya Shiwala" 
(The New Temple). These poems are innocent expressions of 
the natural patriotic feeling of an Indian and do not reflect hi~ 
faith in Nationalism as a philosophy of life. In these three 
poems Iqbal urges upon his countrymen to forget their 
differences of caste and creed and work unitedly for the 
freedom and welfare of India: 

45:: T wu· . .__..,.>.... 
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Religion does not preach mutual hatred; 
We are all Indians and India is our motherland. 
The poet feels proud as he considers the colourful panorama of 
his country's history: 
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' ' \Vhere Chishti preached the message of truth, 

Where Nanak sang the song of unity, 
Which the Tatars adopted as their homeland, 
Which tempted the Arabs away from their home. 
That land is my homeland, That land is my homeland 

In "Naya Shiwala", the poet, addressing a Brahmin, 
declares that the motherland itself is the new temple: 

Your God is latent in the images of stone 
My God is every particle of my motherland:s dust. 

All these three poems were written before 1905. In 1905 
Iqbal went to Europe for higher studies and this proved a 
turning point in his career in more ways than one. He looked 
into the heart of Europe and found it diseased. Materialism, 
Imperialism and Nationalism, he saw, were eating into the 
vitals of Europe and leading it to a suicidal warfare. The 
holocaust of 1914-18 had started casting its shadows for 
those who possessed a discerning eye and, there is no doubt 
about the fact, that Iqbal was one of them: 
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0 \Vestemers, God's world is not a shopping-center, 
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\Vhat you hold to be genuine and true will turn out false and 
counterfeit. 
Your culture will stab itself to death; 
Unstable is the nest built on a precarious twig. 

Tills was the time when Iqbal began to develop his own 
philosophy of life by rediscovering the validity of the principles 
of Islam for his age. Nationalism was diametrically opposed to 
this philosophy of life and became a target of his attack. Not 
only was it opposed to the universal oudook of Islam but was 
also being used by the European Imperialists as a weapon 
against the Islamic unity in the Muslim world. Iqbal wrote: 

At the very start it had become clear to me from the writings of 
the European authors that the Imperialist designs of Europe 
were in great need of this effective weapon-the propagation of 
the European concept of Nationalism in Muslim countries- to 
shatter the religiouis unity of Islam to pieces.s 
Iq hal now critically surveyed his own past and found there 

something to reverse. Thus for the "Tarana-i-Hindi" he wrote 
his "Tarana-i-Milli" (fhe Anthem of the Muslim Ummah): 
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Ours is China and Arabia, and India is ours; 
We are Muslims and so the whole world is ours. 

And in place of the deification of the dust particles of his 
homeland, he now called upon Muslims to shatter the idol of 
nationalism and mingle it with dust: 

7 
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After this we find him denouncing Nationalism in every 
work of his. A survey of all these criticisms reveals that Iqbal 
rejects nationalism on three main grounds: 

I) It makes man earth-bound and closes on him the doors 
of spiritual evolution. Man is not a mere animal nor is the 
satisfaction of carnal desires his ultimate destiny. His noble 
spirit is meant for higher things than merely licking the dust 
of·the earth. He lives for a lofty ideal- the realization of his 
potential and the evolution of the inner richness of his being. 
A philosophy which binds man to a particular piece of land 
acts like a clog on his spiritual progress. In Iqbal's ]avid 
Namah, Jamal-ud-Din Afghani sings: 
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The European Lord, that embodiment of cunning and claptrap, 
Preached Nationalism among religious people. 
His thought is centripetal whilst you are wallowing m 
dissension. 
Forget your divisions of Syria, Palestine and Iraq. · 
Could you tell the ugly from the beautiful 
You would never tie yourself with a clod of earth or with brick 
and mortar. 
What is religion but rising above the dust 
So that the spirit becomes sdf-conscious. 
A true bdiever in God cannot be contained 
In the limited confines of the four directions. 
A free man is never reconciled with the dark dust 
As an ~gle can never behave like a rat. 
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II) It is antagonistic to the broader humanitarian ideal 
which Islam sets before man. It divides mankind on grounds 
of race, colour, language and nationality- things over which 
man has no control. It sets up national aggrandisement as the 
ideal for which one should live. This naturally gives rise to an 
unhealthy rivalry between various nationalities struggling for 
superiority. To justify a nation's endeavours for its superiority 
it gives birth to misleading and inhuman philosophies like 
Hitler's Fascism which was based on the superiority of the 
Aryan race to all other races and justified the genocide of the 
Jews on this ground. The cut-throat competition which 
Nationalism breeds ultimately leads to an internecine warfare 
between different nationalities of which the last two World 
Wars are glaring examples. 

Islam, on the other hand, does not regard the distinctions 
of race, colour, language and nationality as the criterions of 
honour and superiority. It dismisses them as accidents of 
birth whose only value is that they serve as convenient 
symbols to carry on the business of living. Man's place and 
worth is determined by what he makes of himself through a 
voluntary exercise of his moral choice. The Quran says: 
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0 mankind, we created you from a single pair of male and 
female and made you into nations and tribes so that you know 
one another; the most honoured of you in the sight of Allah is 
the one who is the most God-conscious . . 
And the Prophet (S.A.W) remarked: 
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An Arab has no superiority to a non-Arab nol' has the non
Arab any superiority to an Arab. Ukewise a white man is in no 
way superior to a black man nor is the black man superior to 
the white man except by virtue of God-consciousness. 
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The Prophet never liked that his name should in any way 
be linked to a particular place. When the famous poet Ka'b 
complimented him in an adulatory poem as a sword from 
among the Indian sword (saifun min soyufil Hind), the Prophet 
remonstrated against this saying that he should be called 'a 
sword from amongst God's swords (saifun min soyunfillah)'. 
Iqbsl says: 
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}" 1» I ...; Y.:- ;,r .....i:- d 
He whose station is higher than the skies 
Disapproved of being ascribed to a particular place 
And said call me a sword of God 
You lover of truth, never forsake the path of truth. 

Iqbal puts a broader and more significant interpretation on 
the Prophet's migration (hijrah),declaring it to be symbolic of 
freeing oneself from the narrow bonds of nationality: 
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Our beloved Lord, by migrating from his homeland, 
Resolved the mystery of a Muslim's nationality 

When Salman, al-Farisi, one of the honoured companions 
of the Prophet was asked about his parentage, he said, "I am 
Salman, son of Islam." Iqbal wants Muslims to follow this 
example: 

13 ~4 r~' :.)lj ~.~I.J.- ~ ~4 rl.sl J r' J ~4 jl t_;IJ 
Free yourself from the knots that bind you with father, mother 
and uncles 
And be, like Salman, a son of Islam. 

Similarly when the famous Muslim general, Tariq, landed 
on the shores of Andalusia, he ordered all his boats to be 
burnt down. When his men objected to this asking how they 
could go back to their homeland, he retorted: 

14 ..::-L.. ~I.J.a. ....n., 0 ..::.-L.. ....n., ,.._n.. .r. 

Every country is our homeland as it is God's land. 
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This humanitarian oudook was unacceptable to the tribe 
of Quraish (the tribe to which the Prophet belonged) who 
based their claim of superiority on the supposed nobility of 
their blood. 'The descendants of Abraham and the key
bearers of the ka'ba', they said, "could not be equated wid1 
the slaves of Abyssinia, Anatolia and Persia", Abu Jahl, the 
arch-enemy of the Islamic movement in the Prophet's day 
laments thus in ]mid Namah: 
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Our breast is all bruises because of Muhammad: 
His breath has extinguished the lamp of Ka'ba. 
His religion cuts at the root of race and nationality; 
He eats on the came table with his servant. 
He devalued the worth of the Arab nobles 
And united himself with the ugly-faced Abyssinians. 
The red-faced now freely mix with the black 
And the honour of a dynasty has crumbled to pieces. 

The narrowing of oudook to which Nationalism inevitably 
leads has an adverse effect on all aspects of human thought 
and action. In The Reconstruction of Religious Thought in Islam, 
Iqbal writes: 

The growth of territorial nationalism with its emphasis on what 
is called national characteristics, has tended rather to kill the 
broad human element in the art and literature ofEurope. 16 

Islam therefore unites mankind on the basis of humanity. 
'An association of men' rather than 'an association of nations' 
is the ideal of Islam. This is the point of Iqbal's short poem in 
Zarb-i-Kalim en tided, "Mecca and Geneva". Geneva, it is to be 
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borne in mind, was then the headquarters of the League of 
Nations. The poem reads: 
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As the association of nations is common in our age, 
It deflects our view from the unity of mankind, 
International dissension is the aim of the European diplomacy, 
Whereas Islam aims at the unity of mankind. 
The message of Mecca to Geneva is this: 
A league of nations or 'an association of men?' 

It was therefore natural that Iqbal should fiercely react 
when Maulana Husain Ahmad Madani, the leading theologian 
of Deoband, started preaching Nationalism to the Muslims of 
India: 
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Ajam is still unaware of the essence of religion, 
Else how should Husain Ahmad from Deoband, o how! 
Preach from the pulpit that geographical bounds form a nation? 
How utterly has he failed to understand the position of 
Muhammad? 
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'Reach yourself to Mustafa', all religion is this; 
If you fail to reach him, your path is the path of Abu Lahab. 

This is not to say that Iqbal believed in Pan-Islamism in 
the sense that all Muslim states of the world should lose their 
identity to form a single political entity. What he meant is that 
nationalities should not divide mankind but serve as labels to 
conduct the affairs of the world. In a statement explaining Sir 
Fazl Husain's observation in the Council of State regarding 
Pan-Islamism, issued on 19 September 1933, Iqbal said: 

Sir Fazl Husain is perfectly correct when he says that political 
Pan-Islamism never existed. It has existed, if at all, only in the 
imagination of those who invented the phrase or possibly as a 
diplomatic weapon in the hands of Sultan Abdul Hamid Khan 
of Turkey. Even Jamal-ud-Din Afghani, whose name is closely 
associated with what is called Pan Islamic movement, never 
dreamed of the unification of Muslims into a single state. It is 
significant that in no Islamic language- Arabic, Persian or 
Turkish- does there exist a phrase corresponding to Pan
Islamism. It is, however, true that Islam as a society or as a 
practical scheme for the combination of not only races and 
nations but also of all religions does not recognize the barriers 
of race and nationality or geographical frontiers. In the sense of 
this humanitarian ideal Pan-Islamism, if one prefers to use this 
unnecessarily long phrase to the simple expression, 'Islam', does 
and will always exist.19 
It is perhaps relevant to raise, in this context, the question 

of Iqbal's proposition of the idea of Pakistan. He did it 
precisely because free India was going to be built on 
nationalistic lines with all the concomitant evils implicit in it, 
particularly that of relegating religion to the status of a private 
morality with no effective role in the collective life of the 
society. Iqbal wanted a separate homeland for Muslims so 
that they could freely practise the humanitarian ideals of 
Islam and work for the betterment of mankind at large. His 
intention was not to make the Muslims of the subcontinent 
worshippers of the idol of Nationalism. 

III) Nationalism gives rise to a morality which is at once 
biological and utilitarian. It is biological and Darwinian in the 
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sense that it believes in the 'survival of the fittest.' A powerful 
nation, merely because it is powerful, has the right to 
subjugate or even to annihilate a weak nation. Nationalism 
has always bred this kind of morality. Aristode wrote in the 
Politics (Book I) that nature had created the barbarians (the 
non-Greeks) to serve as slaves and to wage war for the 
enslavement of such races is, therefore, justified. In their hey
day the Jews also believed that any crime was justified if the 
victim was a Gentile. Hider echoes these sentiments in his 
book, My Struggle. 'Germany above all' is the essence of his 
thought, and Germans have this honour because they belong 
to the Aryan race- 'the noblest and the most cultured race of 
the world.' Likewise the British imperialists considered the 
non-white races as 'the white man's burden. 

'Ibis morality is utilitarian in the sense that it makes 
expediency the criterion to judge between right and wrong. 
That which serves the national interest is good and true and 
just, and that which harms it is bad and untrue . and unjust. 
Since every nation has its own interest, nationalism ultimately 
leads to a clash of interests which converts the world into an 
arena of warfare. Thus if from the point of view of its 
biological dimension the nationalistic morality believes in 
'Might is right', from the point of view of its utilitarian 
dimension its motto is 'My nation, right or wrong.' Iqbal 
righdy says: 
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Nationalism is the cause of rivalry between nations; 
Trade becomes a means of subjugating others because of this; 
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Because of this politics is devoid of all truth 
And the weak are robbed because of this: 
It divides God's creatures into various nations. 
And cuts at the root of Islamic nationality. 
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Iqbal denounces Machiavelli, the greatest exponent, m 
modem times, of the utilitarian nationalistic ethics as 'the 
Devil's own messenger': 
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That Florentine worshipper of falsehood 
\Vhose antimony has blinded the eyes of men. 
He wrote a treatise for the emperors 
And sowed the seed of warfare in our clay. 
Like Azar his profession is idol-making 
And his thought has designed a new idol for the age: 
His religion declares nation to be the God 
His thought adores what is despicable. 
Falsehood is burgeoning through his teachings 
And cunning is converted into an art. 

Tills thinking frees the state from all obligations other 
than those dictated by expediency. This leads to the 
separation of the church and the state which runs counter to 
the spirit of Islam. Iqbal writes: 

The Nationalist theory of state, therefore, is misleading 
inasmuch as it suggests a dualism (separation of the church 
and the state) which does not exist in Islam.22 
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THE HUMANIST IQBAL 
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My ancestors were Brahmins who spent their lives in thinking 
of what God is; I am spending my life in thinking of what man 
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Of Iqbal, the angels lodged a complaint with God: 
Look at his impudence, he henna-colours nature itself. 
Having taught to the angels the rcsdessness of man, 
He now teaches man the ways of God Himself. 



T o be great is to be multi-dimensional which the narrow
minded and the short-sighted often confuse with being 

self-contradictory. Iqbal, it seems, was viewing his own 
person dramatically with the eyes of such men when he called 
himself "a bundle of contradictions" (m~jmooae azdad).1 

Humanism is a significant dimension of the multi-faceted 
personality called Iqbal. That is to say Iqbal is a Humanist 
also not that he is merely a Humanist and, what is more 
important, he is a Humanist of a special kind as his 
Humanism falls into place in a broader vision of life and 
uruverse. 

Although Humanistic ideas are as old as man himself, yet 
when we speak of Humanism as a term we generally mean 
Western Humanism particularly the post-Renaissance 
Humanism. This is natural because the term originated in the 
West and the value-system which it symbolises also 
developed and evolved there. The term is derived from the 
LatinJ humanitas and was used by Cicero and others to 
represent the cultural values emanating from liberal education 
or the study of humanities (studia humanitatis)-language, 
literature, history and moral philosophy as distinguished from 
natural sciences, mathematics and theology. The term was 
actually coined in the sixteenth century but scholarly 
Humanists had been engaged from the ninth century onwards 
itself with the recovery, study and translation of ancient 
Greek and Roman texts and the assimilation of their spirit. 
With the Renaissance, Humanism coloured all aspects of life 
and thought in the West and became the embodiment as well 
as the vehicle of the tradition which ensures Europe's 
intellectual and cultural continuity. 
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The defining feature of Humanism is its emphasis on a 
whole-hearted and full acceptance of life and rejection of all 
brands of escapism. 'Life', in this context means this life on 
earth between the bounds of birth and death and without any 
concern of whether or not it continues in any form beyond 
death. This life, from the Humanist perspective, can be 
bettered without the aid of revelation or supernatural grace. 
The ancient Greeks and Romans had lived a good, happy and 
culturally rich life without seeking guidance from a revealed 
religion and without any kind of faith in the origin and 
destiny of man. Active and dynamic life centred on human 
self-realization here and now was, on this view, preferable to 
a contemplative and monastic life. This way lay salvation- the 
Christian Beatitude. Naturally it entailed a new view of 
religion in which Christian values were sought to be 
reconciled with or even subordinated to the ancient pagan 
values. In a way Christianity was made-this worldly as is 
evidenced by the various movements of Protestant 
Reformation. Medieval Christianity had considered monastic 
life as the ideal religious life and denounced or at least 
discouraged the institution of marriage (symbolising total 
acceptance of life). St.Jermoe had famously declared that the 
only purpose of marriage was to procreate virgins for God. 
Reacting against this, Matteo Palmieri, asserting the secular 
Humanist values, declared in his Vita Civile (Civic Lfe) that "it 
is a useful thing to give birth to children: it increases the 
population and gives citizens to the fatherland"? 

Humanism also discarded the belief in the original and 
innate corruption of man and asserted his essential dignity 
and central position in the scheme of things. With the 
Renaissance this tendency was strengthened by the new 
discoveries and inventions which filled man with a hitherto 
unknown zest and confidence. Gradually what was known as 
Christian Humanism (claiming as its champions men like Sir 
Philip Sydney, Spenser and Milton) gave way to an agnostic 
brand of Humanism more in line with the Graeco-Roman 
secular tradition than with the medieval Christianity. In 
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modem times, with the fading of the glamour of scientific 
materialism and severe setbacks to human overconfidence, 
the tone of Humanism has softened and its scope narrowed 
down almost to its original limits (study of humanities). 
Following Arnold's advocacy of culture, "to know the best 
that has been thought and known . in the world",3 modem 
Humanists like F R Leavis, Irving Babbitt and Paul Elmer 
More have stressed the need of a humanistic education to 
safeguard the tradition of Hmnanism against the onslaught of 
a dominating and overpowering science and technology. 

That is the Western Humanism which was reigning 
supreme when Iqbal was born and brought up and educated 
under the Western system of education though, of course, 
after initial instruction in traditional Eastern. value-based 
education. But do we have an indigenous tradition of 
Humanism which Iqbal could be seen to have inherited? No, 
not at least in the Western sense where man is the end of all 
human endeavour for whether it is Buddhism which sees 
salvation in the suppression of the desires of the flesh and 
puts forth escapism as the ideal, or Hinduism which sees life 
as an illusion or at best a lila of the supreme deity, or the 
various brands of V edantic~ Buddhistic or Muslim mysticism 
(with some exceptions) which declare God as the end and 
everything else including man as a means towards that end
all assign a secondary position to man as a being of flesh and 
blood. The radically revolutionary character of Iqbal's mind 
and thought can be realized, among other things, by his 
bewildering shift of emphasis from God to man in this 
particular sphere. Man, in his scheme, has a central position 
and all else, including God, is a means to this grand end: 
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The tumult of the world is due to the passion of man: 
The sun is only a looker on, the stars are mere spectators. 
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In the wilderness of my frenzy, Gabriel is a helpless victim: 
Thou manly daring, rope in God himself. 

In Iqbal's world we do not see man in search of God but, 
on the contrary, it is God who is searching for man: 
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We are the ones whom God has lost and He it is who is looking 
for us. 

Like Milton, Iqbal is not engaged in justifying the ways of 
God to men but in justifying the ways of man to God: 
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I am no doubt a guilt-ridden and castaway being: 
But even angels could not inhabit this wasteland of yours. 
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Why did you order me out of the garden of Eden? 
Now wait as tediously long is the task of running this world. 
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Priceless is the wealth of pain and passion of longing. 
Never shall I exchange my servantship with the grandeur of 
Godhead, 

This projection of man as the ultimate end for which even 
God serves as a means is not confined to Iqbal's poetry 
alone. In The Reconstruction of Religious Thought in Islam too, God 
is presented as such: 
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And since God is the ultimate spiritual basis of all life, loyalty to 
God virtually amounts to man's loyalty to his own ideal 
nature. to 

And in the note that he sent to Nicholson about the Secrets 
of the S e!f, he wrote: 

The greater his [man's] distance from God, the less his 
individuality. He who comes nearest to God is the completest 
person. Not that he is finally absorbed in God. On the contrary 
he absorbs God in himself.tt 
Iqbal sees men like al-Hallaj as examples of this absorption 

of God by man and interprets ana ai-Haq12 in this light. In his 
foreword to M11raqqa-e-Ch11ghtai, he calls it the assimilation of 
the divine attributes by man", an idea which he justifies with 
reference to the hadith, takhallaq11 be akhlaq Allah (develop in 
yourselves the attributes of Allah), a hadith which is not quite 
authentic though certainly in accord with the spirit of Islam. 
It is in this context that he hailed Abdul Karim al-Jili's 
concept of lnsan ai-K.amil and considered it not only the fore 
runner of Nietzsche's idea of the superman but also superior 
to it in that it comprehends both the material and the spiritual 
aspects of man. 

Thus Iqbal formulates what I would call the cult of man 
and, what is most remarkable, he deduces his justification for 
this cult from Islam. How to explain this shift or what would 
perhaps appear to some a significant deviation from the 
conventional Muslim thought? Is it a Western Humanistic 
frame of mind seeking a sanction for itself from the Islamic 
sources or is it a bold reinterpretation of Islam to counter the 
onslaught of the West? Let us seek an answer from Iqbal. 

As is befitting, he turns for the support of his views to the 
Quran and its exegesis by the word and deed of the Prophet 
(SAW). The Quran is a code of conduct for a full-blooded 
human life and rejects all kinds of escapism and monasticism. 
Mattiage as a symbol of the full acceptance of the 
responsibilities of life is enjoined in the most emphatic terms 
and a substantial portion of the holy book is devoted to the 
regulations about family and social life. The Prophet declared: 
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13 \; . . I -'1 WI <,}-' ...r::- ._;.;.-.. Cf" ~ J ~ • ,__;,; (J j-> 

I marry women: whoever turns away from this practice of mine 
has nothing to do with me. 

1\_y_,.JI p.:~_,JII.Y.-JY 
Marry the affectionate and the procreative women. 

This is the source of Iqbal,s clarion call to man to live a 
full life and to subjugate the forces of nature. 

jl 

Whoever subjugates the concrete forces of nature 
Can create a world out of a mere particle of dust. 

0 you who preach renunciation forbear, 
True renunciation is the conquest of this old idol-house (the world) 

Come out of the cloister and do the duty of Shabbir (Husain) 
As monastic self-denial is mere agony and heart-ache. 

In The Reconstmction ofReligious Thought in Islam, he writes: 

Knowledge must begin with the concrete. It is the intellectual 
capture of and power over the concrete that makes it possible 
for the intellect of man to pass beyond the concrete.ts 
Subjugation of the forces of nature by man and his 

harmonization of himself with the life of society enables him 
to fulfil his duties towards human civilization and to enrich 
and beautify the life on the earth. But engagement with 
terrestrial life does not bring out the full potential of man and 
cannot be his final destiny. In Iqbal's view man is not a mere 
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animal whose venture of life begins and ends in the dust as is 
the general view of Western Humanism; man is God's own 
deputy on the earth (khaiifat ai-Aiiah fi ai-ardh). And that is 
because he carries the Divine spark in him __ his soul. As 
God Almighty, according to the Quran, declares: 

19 . . .. 
~J.Ji.r"-;:-9~J 

I breathed of my own soul into him. 

This soul has to be cultivated and developed in this world, 
on this earth, so that human civilization has a spiritual 
direction and culminates in a higher and nobler phase in the 
life Hereafter. 

This amounts to a clear rejection of the atheistic 
Humanism of the West which does not insist on belief in 
God and does not look beyond the terrestrial life and its 
enrichment. Iqbal's man is not a mere being of flesh and 
blood clinging to the dust; he is a God-man or, if you like, a 
man-God, at once an emperor and a dervish: 

J ~WI ~ ..:.J; Lb. '-!:-"' 
' 

J ~I 

The salvation of mankind lies only in this 
That junaidi (sainthood) and Ardsheri (Kingship) are combined 
into one. 

And it is this man whom he hails as the ultimate saviour, 
the Messiah: 

~JJ 
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Come on you rider of the steed of Time; 
Come on you light of the eyes of Being; 
Lend colour to the tumult of the world of Becoming; 
Come on and dwell in the pupils of the eyes. 
Come on and silence the clash of nations 
And let your song be the paradise of ears. 
Arise and play on the harp of brotherhood 
And refill the cups with the wine of Love. 
Bring back to the world the days of peace 
And preach the sermon of love to the belligerent. 
Mankind is a cornfield and you its harvest 
You are the goal of the Caravan of life. 

Likewise Iqbal sees the next life as a stage in the evolution 
of man and not a dead end. One can have an idea of this from 
the way he presents human personages in the heavens above 
in his great work, ]avid Namah. ]avid Namah incidentally helps 
us to see the breadth of Iqbal's Humanism as against the 
narrow scope of the Humanism of Dante.M.L. Mclughlin has 
spoken of Dante's "embryonic humanism" and believes that 
Divina Commedia derives to a certain extent "from a humanist 
rnatrix".22 Yet Inferno (hell) is integral to Dante's scheme and 
those whom he shows in hell-fires include Homer, Socrates, 
Plato, Aristotle, Avicenna, Averroes, Saladin (Salah-al-Din 
A yyubi) and even Virgil, not to speak of the Prophet of Islam 
and his fourth Caliph, Ali (R.A) whose presentation and 
description by Dante is an insult to human history. In Iqbal's 
scheme hell disappears except for passing reference to its 
having refused to accept traitors like Ja'fer and Sadiq: 

~ jl J.)~ J J~ jl ~ 

Ja'fer from Bengal and Sadiq from Deccan 
A shame to mankind, to religion and to homeland. 

Apart from this, Iqbal's world consists of heavens alone 
and all those distinguished sons of mankind who have 
contributed in any manner to the enrichment of human 
civilization are shown in different heavens. These include 
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Vishwa Mitra Qahan Dost), Buddha, Zoraster, Jesus Christ, 
Nietzsche, Bartari Hari alongside the Prophet of Islam, Rumi, 
Tipu Sultan, Afghani, Said Halim Pasha, Hallaj, Ghalib and 
Mir Syed Ali Hamadani. 

Iqbal took exception to Western Humanism on another 
ground also. About this particular aspect of the subject he 
expressed bis ideas in a note which he sent to Sahibzadah 
Aftab Ahmad Khan in 1925.24 Granting that Western 
Humanism originated from the movement of thought 
promoted largely by Islam during the Renaissance, Iqbal felt 
that it took an extremely individualistic turn and failed to 
strike a balance between the individual and society. And he 
felt that because of this fatal imbalance it cannot serve as the 
basis of an international order. This criticism is natural from 
a poet and thinker who could not see Khudi (Self) apart from 
Bekhudi (Selflessness) and chose as an epigraph for his 
Rxmuz-i-Bekhudi (Mysteries of Selflessness), which is an 
integral part of his Asrar-i-Khudi (Secrets of the Self), the 
famous verse of Rumi: 

'-:"'~ 'J .)_,;.. t..>.)Y.. a J.) J ~ 

~I 
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Strive hard in the ways of selflessness to discover and realize 
your self: 
Push on in right earnest and God knows what is meet and best. 
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IQBAL AND RHETORIC 

T he point of this paper is that Iqbal neither believed in 
rhetoric nor practised it in his poetry, I mean rhetoric as 

it is used in the Western tradition. 
Iqbal has so consistendy been accused of being fond of 

rhetoric by a section of the so-called progressive critics that 
this theory would appear to be a bit too bold and raise many 
eyebrows. An explanation is therefore called for at the very 
outset to forestall as many doubts as possible. 

The word 'rhetoric' is used with culpable looseness and 
vagueness both by those who use it as a term of reproof and 
those who use it as a term of approbation. In 'Rhetoric and 
Poetic Drama', T.S. Eliot rightly complains that so vaguely is 
the term used that, . 

We begin to suspect that the word is merely a vague term of 
abuse for any style that is bad, that is so evidently bad or 
second-rate that we do not recognise the necessity for greater 
precision in the phrase that we apply to it.1 

Eliot's short but pithy essay argues that all rhetoric is not 
bad but in spite of his pertinent note of caution that "it is one 
of those words which it is the business of criticism to dissect 
and reassemble"/ the essay ends where it had begun. Quoting 
a particular dramatic speech Eliot remarks: 

We may apply the term rhetoric to the dramatic speech which I 
have instanced, and then we must admit that it covers good as 
well as bad. Or we may choose to except this type of speech 
from rhetoric. In that case we must say that rhetoric is any 
adornment or inflation of speech which is not done for a 
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particular effect but for a general impressiveness·. And in this 
case, too, we cannot allow the term to cover all bad writing.3 

The process of dissection and reassembling not having 
been completed, the vagueness of the term remains and if we 
discuss a subject where rhetoric is the key term, without in 
some way defining the term, our discussion is likely to raise 
more questions than it answers. It is, therefore, safer to start 
with a tentative definition of rhetoric, a definition that is, as 
far as possible, in consonance with the classical view of 
rhetoric- classical, because the modem Deconstructionists 
would regard anything as rhetoric. (One must thank God if 
one does not belong to this brand of fads.) 

The basic premise of rhetoric is a belief in the dichotomy 
between idea and language, between things and words, 
between what the Roman rhetoricians termed as the 'ref and 
the 'verbd. Language on this view, is not the inevitable 
medium of expression for the idea, it is not the idea itself but, 
as the first century Roman rhetorician, Quintillion, put it, "it 
is the dress of thought." If language is the dress of thought 
ornamentation becomes the ideal. All rhetoric has, therefore, 
a tendency of evincing an interest in language for the sake of 
language and indulges in a meretricious play of words in spite 
of a near-unanimous belief of the rhetoricians in persuasion 
being the chief aim of rhetoric. 

The classical rhetoricians, !socrates, Gorgias, Quintilian, 
Cicero and even Aristotle (through his advocacy of the 
prescriptive view of style), consistently held on to this 
mechanical view of language and though Aristotle and Cicero, 
in their defence of rhetoric, do hint at the organic view of 
style, it does not affect the basic thrust of their argument. 
Socrates, in Plato's Dialogues, 'Gorgias' and 'Phadedrus', takes 
exception to rhetoric on this ground and advances a more-or
less organic view of language: 

Every discourse must be organised, like a living being, with a 
body of its own, as it were, so as not to be headless or rootless 
but to have a middle and members, composed in fittin relatio~ 
to each other and to the whole.4 g 
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The mechanical view of language was later attacked by 
empiricists on rational and moral grounds and by the Romantics 
on ontological grounds. Locke characterised rhetoric as a 
"perfect cheat'', and the Romantics Blake, Wordsworth, 
Coleridge and later Croce demolished the basis of an aesthetic 
based on the dichotomy between conception and execution. 

The critics of the mechanical aesthetic implicitly grant that 
rhetoric may suit non-literary purposes such as those of a lawyer 
or an orator, and the forensic origins of the word make it very 
clear, but in creative literature there is no place for it. To admit it 
into the domain of creative literature would be a contradiction in 
terms, as the unity of word and idea is 'a', or should we say, 'the' 
defining characteristic of creative literature.5 

Iqbal's theoretical pronouncements about language and 
style prove him, almost indisputably, to be nearer to the 
Romantic and Crocean aesthetic than to the mechanical 
aesthetic of the rhetoricians. In his view 'feeling', 'idea' and 
'word' are organically related to one another. In The 
Reconstruction of Religious Thought in Islam he writes: 

In fact it is the nature of feeling to seck expression in thought. 
It would seem that the two- felling and idea- are the non
temporal and temporal aspects of the same unit of inner 
experience ... Inarticulate feeling seeks to fulfil its destiny in idea 
which, in its turn, tends to develop out of itself its own visible 
garment. It is no mere metaphor to say that idea and word 
simultaneously emerge out of the womb of feeling, though 
logical understanding cannot take them but in a temporal order 
and thus create its own difficulty by regarding them as mutually 
isolated. There is a sense in which the word is also revealed.6 

In this view of language there is no place for handling words 
as if they were instruments lying outside of the artist; 
language is a purposeful and inevitable means of expression. 
Iqbal wrote in a letter. 

I do not consider language as an idol to be adored but regard it 
as a purposeful means of expression.7 

It is in consonance with this conviction of his that Iqbal came 
out with the following manifesto in his first published poetic 
composition, Asrar-i-Khudi (Secrets of the Self): 
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Seek not from me beauty of expression, 
Seek not from me Khansar and Isfahan. 

The Western HoriZfJn 

One may dispute this claim of Iqbal with impressive prima 
facie justification, collecting evidence from his maturest poetical 
compositions like "Tulu-i-Islam" (Ibe Rise of Islam) and "Az 
Khab-i-Giran Khiz" (Shake off Your Deep Slumber). Such 
criticism would, however, be a mixing of critical criteria and 
hence be extremely misleading. For there are certain occasions 
when every great poet seems to be making use of rhetorical 
devices but a subtle critical discrimination would reveal this to 
be inevitably necessary, so necessary that the subject could not 
be dealt with in different words. Milton's Satan cannot be 
drawn by the poet or understood by the reader except in the 
language that is given to him, and when Shakespeare's Othello 
waxes eloquent about himself. 

Soft you; a word or two before you go. 
I have done the state some service and they know it. 
No more of that. I pray you in your letters, 
\'\'hen you shall these unlucky deeds relate, 
Speak of me as I am; nothing extenuate 
Nor set down aught in malice. Then must you speak 
Of one that loved not wisely, but too well; 
Of one not easily jealous, but, being wrought, 
Perplexed in the extreme; of one whose hand, 
Like the base Indian, threw a pearl away 
Richer than all his tribe, of one whose subdued eyes, 
Albeit unused to the melting mood, 
Drop tears as fast as the Arabian trees 
Their medicinable gum. Set you down this: 
And say beside that in Aleppo once, 
Where a malignant and a turban'd Turk 
Beat a Venetian and traduced the state, 
I took by the throat the circumcised dog, 
And smote him--thus.9 

Could anything reveal Othello's psychological condition 
better than this. 
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In didactic poetry, the poetry of the second voice, poetry 
which is meant to be heard (and how much poetry is there which 
is not meant to .be heard?), we often notice what apparently 
seems to be rhetoric. Hear, T.S. Eliot in The Four Quartets: 

Time present and time past 
Are both perhaps present in time future, 
And time future contained in time past. 
If all time is eternally present 
All time is unredeemable. 10 

Or in this chorus from The Rock: 
The endless cycle of idea and action, 
Endless invention, endless experiment, 
Brings knowledge of motion but not of stillness; 
Knowledge of speech but not of silence; 
Knowledge of words, and ignorance of the \Vord. 
All our knowledge brings us nearer to our ignorance, 
All our ignorance brings us nearer to death, 
But nearness to death no nearer to God. 
Where is the life we have lost in living? 
\Vhere is the wisdom we have lost in knowledge? 
Where is the knowledge we have lost in information?11 

Or this extract from G.M. Hopkins: 
\Vhat would the world be once bereft 
Of wet and wildness? Let them be left, 
0 let them be left, wildness and wet; 
Long live the weeds and the wildness yet.12 

To certain art-forms like humour and satire, where the 
conscious mind plays a greater role, rhetorical devices are 
integral; they are the raison d'etre of these forms. 

The trouble with the critics of Iqbal is not confined to the 
mixing of critical categories alone. They seem to confuse his 
personal voice, his original tone, with rhetoric, with what 
Theophrastus, in his three-fold division of rhetoric, would 
call the 'grand style'. Theophrastus's grand style is essentially 
artificial and ornamental whereas Iqbal's style, even when it 
seems to be rhetorical, is essentially integrational. With regard 
to his tone, his personal voice, we may take note of what he 
wrote in reply to a query about his language: 
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Mine is a composite culture. Its soul is Arabic but its outer 
garment is composed of elements drawn from Turkey, Tatary, 
Khansar and Isfahan. The Urdu that I use represents this 
culture and I cannot leave it. Grandeur, majesty and a certain 
awe-inspiring quality are its peculiar characteristics. 13 

Here, Iqbal is stating a great psychological truth. How many 
factors- personal, political, historical, sociological enter into 
the making of a language that you unconsciously absorb. But 
having absorbed it, it is this language which your creative 
imagination will handle if you happen to be a creative artist. 

One must also not overlook the purpose that a poet wants 
his poetry to serve which unconsciously affects his style in a 
very significant way. When Milton declares the aim of poetry 
to teach, to please and to move, it is inevitable that his poetry 
should appear to be rhetorical. So when Iqbal writes his 
"Tulu-i-Islam" and "Az Khab-i-Giran Khiz", trying to 
awaken a people in slumber and being acutely conscious of 
his audience no style would suit his purpose better than this: 
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But the question is, is it rhetoric? Let those who say 'yes', 
tty to say it in a better way. 
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14 Bang-i-Dara, p. 269. 

Translation: 
You are the potent hand of Eternal God, His (decisive) tongue; 
Create in yourself trust and conviction, 0 you doubt-ridden. 
Far beyond the azure firmament lies the destination of a Muslim; 
You are a caravan in whose pathway the stars are particles of dust. 
Space and space-bound alike are ephemeral, yours is the beginning 
and the end; 
You are the last word of God, Eternal, Immortal. 
Your heart's blood adorns with henna, the bride of tulip; 
Your essence proceeds from Abraham and hence you are the architect 
of the world. 
Your nature holds in trust all the possibilities of life 
And the world is to realize its potential through you. 

15 Zaboor-i-'Ajam, p. 83. 

Translation: 

(Translation by the author) 

You are the custodian of the honour of Eternity; 
You are the Left and the Right of the Master of Universe. 
0 day-made man yours is the time, the space; 
Drink deep at the fount of faith and conviction and leave the temple 
of doubt.* 
Awake, arise and shake off your deep slumber. 
Oh! the European and his wily temptations, 
His Shirin-like ensnaring and Perviz-like perfidy; 
The world is become a wasteland through the Chingiz-like ways of the 
European. 
You, architect of the abode of peace, rise and remake the world. 
Awake, arise and shake off your deep slumber. 

(Translation by the author) 

• Literally translated, the verse would read: Drink deep the wine 
of belief and leave the temple of doubt. 
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THE PULSATING WISDOM 

Poetic inspiration is none too common, but the true sage is 
rarer than the true poet; and when the two gifts that of wisdom 
and that of poetic speech, are found in the same man, you have 
the great poet. It is poets of this kind who belong not merely to 
their own people, but to the world. 

(T.S Eliot, On Poetry and Poets) 
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0 morning breeze, convey our homage and greetings to the 
garden ofWeirnar, 
The garden whose dust has illumined the eyes of connoisseurs. 

I n the chapter on Mahomet in his Noten Und Abhandlungan 
Zum,1 Goethe contrasts the roles of the poet and the 

prophet. Both of them are inspired and enthused by one 
God, but whereas the poet trifles with his gift, enjoying it 
himself and making others enjoy it, the prophet ftxes his eye 
on one single goal and makes people rally round it and 
produces a revolution. Goethe, it seems, tried to combine in 
himself these two roles. About half a century after his death, 
Muhammad Iqbal, the greatest Urdu and Persian poet of 
modem India, provides us with another example of a poet 
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trying to effect such a combination. No wonder therefore, 
that Goethe is the most outstanding among the Western 
literary figures who influenced Iqbal. There are many others 
who have, or seem to have, influenced him- Nietzsche, 
Herder, Heine, Wordsworth, Byron, Shelley- to name only 
the most important ones, but Goethe out of all these, seems 
to haunt him throughout his career. 

Iqbal's fascination with Goethe dates back to the earliest 
stage of his career as poet. Long before 1905, when he went 
for higher studies to England and Germany, he was acquainted 
with Goethe's work. In his poem on Mirza Ghalib, written 
before 1905, this great nineteenth century Urdu and Persian 
poet of India, is compared with the sage of Weimar: 
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Ah! your resting place is the devastated Delhi 
Whereas your counterpart sleeps in the garden of Weimar. 

During his stay in Europe, Iqbal seems to have made a 
deeper study of Goethe and come closer to him in spirit for 
henceforth, he appears in his writings as one of his two 
presiding geniuses, the other being Rumi. Rurni, for him, is 
"Pir-i-Rurni" (the spiritual guide from Rum) and Goethe is 
"Pir-i-Maghrib" (the spiritual guide from the West). Among 
Goethe's writings, Iqbal was influenced most by his lyrics, 
Faust and the West-Oestlicher Divan. The Divan inspired Iqbal to 
write a whole book of poems entitled Pqyam-i-Mashriq: Dar 
]awabi Shair-i-Aimanvi, Goethe (fhe Message from the East: 
In Response to the German Poet, Goethe). In the 
introduction to this book he speaks of the German Oriental 
Movement with particular reference to Von Hammer's 
translation of Hafiz and its influence on Goethe and his 
Divan. For an assessment of this influence he quotes the 
opinion of Heine: 
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The West-Oestli,her Divan bears evidence to the fact that the 
West, being fed up with its old and enervated spirituality, is 
seeking life and warmth from the Orient.3 

The book itself opens with a dedication in which the poet 
makes a touching comparison between himself and Goethe. 
Although both of them are occupied with probing the 
mystery of life and universe, Goethe is a product of an 
intellectually nourishing atmosphere whereas Iqbal has risen 
from a dead land: 
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He was born and brought up in a flower-garden 
While I spring out of a long-dead land; 
Like a bulbul in the garden, he was a paradise to the ear; 
I ring in the desert like a caravan bell. 
But both of us are seers into the mystery of being 
And a message of life in the midst of death. 

Pqyam-i-Mashriq also contains a free translation of Goethe's 
'Song of Muhammad', a lyric which the poet had composed 
for his proposed play on the life of the Prophet but which he 
did not write later. It also contains an independent poem 
about Goethe and his Faust with a significant note appended 
to it. The poem is entitled 'Jalal and Goethe' and records a 
meeting in paradise between the two great heroes of Iqbal
Jalal-ud-Din Rumi and Goethe: 
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In paradise the German seer and connoisseur, 
Had a meeting with Ajam's spiritual master, 
A poet who too like the master of Ajam 

The Western Horizon 

Has a scripture to his credit without be-ing a prophet. 
And he read out to the owner of the primordial mysteries 
The legend of the contract between the philosopher and the Devil. 
Rumi said, 'You portray the inmost soul of poetry 
And capture the essence of the angels and God; 
Your mind, contemplating in the solitude of your heart, 
Has recreated this old and worn out world; 
You have seen the soul's ferment in the corporeal frame, 
And the formation of pearls in the womb of shells. 
Not every one knows the secret of love 
Or enters its sacred and lofty shrine; 
Only the blessed seers and initiates know 
That reason is from the Devil as love belongs to man. 

And the note in Urdu prose which the poet has appended 
to this poem reads: 

By the German seer and connoisseur is meant Goethe, the 
author of the famous play, Faust. In this play, the poet has used 
the old legend of the contract between the philosopher, Faust, 
and the Devil to dwell in the possibilities of human evolution. 
Everything in Goethe's play is so exquisitely accomplished that 
one can think of nothing better.6 
Iqbal's diary, Strcry Reflections, also contains eight entries 

specifically dealing with Goethe. Considering the brevity of 
the treatise, this number is quite significant. In fact the diary 
opens with a reference to Goethe. The very second entry is 
about how the poet felt when he first studied Goethe: 

Our soul discovers itself when we come into contact with a great 
mind It is not until I had realized the infinitude of Goethe's 
imagination that I discovered the narrow breadth of my own. 7 



Goethe and Iqbal 75 

At another place he says that Goethe taught him to took 
into the inside of things.8 

Yet another entry deals specifically with Faust: 

Goethe picked up an ordinary legend and filled it with the whole 
experience of the nineteenth century- nay, the entire experience 
of the human race. This transformation of an ordinary legend 
into a systematic expression of man's ultimate ideal is nothing 
short of Divine workmanship. It is as good as the creation of a 
beautiful universe out of the chaos of formless matter.9 
In two other entries, Iqbal makes a brief but very 

interesting comparison between Goethe and Plato, Goethe 
and Shakespeare. He writes: 

Nature was not quite decided what to make of Plato- poet or 
philosopher. The same indecision she appears to have felt in the 
case of Goethe. to 

And about Shakespeare and Goethe he says: 

the realistic English-man rethinks the individual-- the idealist 
German the universal. His Faust is a seeming individual only. In 
reality, he is humanity individualised.!! 
It is clear from Iqbal's references to Goethe that his praise 

is meant specially for Goethe the sage, although he is not 
blind to his merits as a poet. Goethe approximates to his ideal 
of a great poet who feels the truth upon his pulses and lends 
life and warmth to it from his heatt.12 With him, as with 
Iqbal, wisdom becomes poetry. Both of them are conscious 
of the significance of their wisdom and feel impelled to 
communicate it to others. A verse from Goethe's unfinished 
epic Die Geheirnnisse reads: 

Why did I seek the path so yearningly 
If I were not to show it to my brothers?13 

In Ernest Beucler' view this verse can serve as the motto 
of Goethe's collected works. 

In Iqbal, the urge to teach is much more impulsive. He 
deliberately subordinates hid role as a poet to the control 
of his role as a prophet and teacher. As he says in the 
Zabur-i- 'Ajam. 
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Poetry for me is not mere singing but a pleasant subterfuge 
To drive back the unbridled dromedary into the ranks. 

And there is some resemblance in what they teach 
although that also helps to remark their points of divergence 
more clearly. 

Both are acutely conscious of the hazards of an arid 
intellectualism and lay great stress on the cultivation of the 
spirit. Goethe is opposed to logic-chopping and considers the 
method of pure enquiry as the work of the Devil. Iqbal regards 
the blind worship of reason as one of those fatal errors of man 
which always lead him to perdition, and lays stress on the 
development and the cultivation of love. "The source of 
reason is the Devil whereas love has for its source the heart of 
man" which in Rumi's words, is "the seat of God." 

Both stand for a full acceptance of life and reject all sorts of 
ascetic cults and anti-life systems. To Goethe, man's mission is 
continuous striving erring and falling but always moving ahead. 
As his Faust sits down to translate the first verse of the gospel 
of St. John, he is dissatisfied with the usual translation, "In the 
beginning was the word", and changes 

"word" to "deed": 

The spirit comes to guide me in my need. 
I write. 'In the beginning was the deed.'tS 

And remarks later, in the second part of the drama, that 
"the glory is nought, the deed is all."16 

Likewise the whole poetry of Iqbal is a gospel of action 
where rest is death and movement is life, where action is the 
basis of heaven and hell, and where the world is a mystery 
unless one unravels it with the fervour of action. 

Goethe and Iqbal go so far as to make immortality 
dependent on action and on this point their ideas are 
strikingly similar. Goethe wrote in a letter to Eckermann: 
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If I remain ceaselessly active to the end of my days, Nature is 
under an obligation to allot me another form of existence, when 
the present one is no longer capable of containing my spirit. I 
do not doubt the continuance of our existence. May it then be 
that He who is eternally living will not refuse us new forms of 
activity analogous to those in which we have been tested.17 

And Iqbal wrote to R.A. Nicholson18 that personality is a 
state of tension and that immortality can be achieved by 
maintaining this state of tension through continuous activity. 
As he wrote: 

Personal immortality is an aspiration: you can have it if you 
make an effort to achieve it. It depends on our adopting in this 
life modes of thought and activity which tend to maintain the 
state of tension... If our activity is directed towards the 
maintenance of a state of tension. the shock of death is not 
likely to affect it.19 
One of the important facets of the thought of Goethe and 

Iqbal which reflects their wisdom is the attempt that they 
make to strike a balance between self and transcendence of 
self and between the Romantic and classical tendencies. Iqbal 
not only wrote Asrar-i-Khudi (Secrets of the Self) but promptly 
followed it up with Rumuz-i-Bekhudi (Mysteries of 
Selflessness) and later published both of these poems as a 
single work. Goethe's career is the story of an evolution from 
romantic exuberance, which we see reflected in The Sorrows of 
Young Werther. to a classical discipline of which his later work 
is a reflection. It is. however, to be remarked that while the 
mature Goethe emphasizes selflessness, in Iqbal the stress, 
almost invariably falls on self and self-development. Even 
where he seems to plead for selflessness it is in his scheme 

' ' 
only a means to an end, the end being self-realization. 

It is apt to mention here Goethe's fascination with the 
Orient and especially with Islam as that would show that the 
resemblance between him and Iqbal is not superficial as both 
may ultimately be shown to be drawing from the same 
source. Goethe's interest in Orientalism was first stirred when 
at an early age he tried to translate the Old Testament of the 
Bible. While studying the Bible he was attracted by the story 



78 The LVestern Horizon 

of Joseph and, like many great Oriental poets, has related it in 
a prose poem. Soon after this he read the Quran in German 
and Latin translations and was impressed so much by it that 
he decided to write a tragedy with Muhammad as its hero. 
The tragedy was not written but the fragments of it that have 
survived show that he had marvelously imbibed the spirit of 
the holy book. Unmistakable traces of this study are present 
in his lyrics. One of the talismans seems to be an exact 
rendering of the Quranic verse, 
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To God belongs the East and the \Vest and wheresoever you 
turn, God is there. 

Goethe's translation reads: 
To God belongs the Orient 
To God belongs the Occident 
Northern lands and southern lands 
Rest in quiet of his hands.21 

Later he studied many Arabic works available in 
translation and also the travelogues of Marco Polo, Chardon 
and Abraham Roger. The translation of the Muailaqat by 
Jones impressed him so much that he wanted to translate it 
into German. This was the time when the world of Persian 
poetry was opened to him and he fell under the charm of 
Hafiz and Sadi. The uncommon passion with which Persian 
poetry seized him found a forceful artistic expression and left 
a mark not only on German literature but on the whole of the 
literature of Europe. He arranged the Divan in a typically 
Oriental way, dividing it into various babs (books or chapters) 
and giving Arabic and Persian names to its various parts, such 
as, Mughanni Namah (the Book of the Singer), Saqui Namah 
(the Book of the Cupbearer), Ishq Namah (the Book of Love), 
Trymur Namah (the Book of Tamerlane) and Hikmat Namah 
(the Book of Wisdom). He also wrote several ghazals which 
follow the Persian ghazal tradition in thier rhyme-scheme 
diction and imagery. ' 
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A deep study of the Muslim literature confirmed Goethe's 
opinion that faith was an essential condition of all human 
endeavour and that without it everything would be sterile. He 
developed almost a Muslim turn of mind and wrote in the Divan: 

If the meaning of Islam is submission to God, then we all live 
and die in Islam.22 

In this ·submission to a higher will he saw a close 
resemblance between Islam and the reformed church. This is 
where Goethe and Iqbal stand together. This constitutes the 
basis of their mystic vision which determines their outlook on 
life and letters. A word about their aesthetic will explain this 
point further. 

Belief in intuition and inspiration as the source of poetry 
and emotion as the principle of integration in art are the main 
tenets of their aesthetic. Goethe told Eckermann that "no 
productiveness of the highest kind ... is in the power of any 
one. Man must consider it as a gift from above."23 Defining 
the nature of poetry he wrote: 

It will perhaps be urged that, although poetry is held to be an 
art, it is not mechanical. But I deny that it is an art; nor is it a 
science. Arts and sciences are attained through reflection; but 
not so poetry, for this is an inspiration; it was infused into the 
soul when first it manifested itself. It should, consequently be 
called neither art nor science, but genius.24 
In his poetry we see him relying mainly on feeling and 

passion rather than on reasoning and logic. Iqbal frequently 
talked of the 'lamah-i-faidhan' (the moment of inspiration), to 
the recurrence of which he owed all his writings. He told 
Faquir Wahid-ud-Din: 

When the moment comes it is as though I were a fisherman 
who has cast his net to catch fish. The fish swarm in large 
numbers to the net so that the fisherman is perplexed which 
ones to catch and which ones to leave alone.zs 
When asked whether such condition would last long, Iqbal 

replied: 

These moments are not very frequent. Once or twice in a year I 
find myself inspired and when this happens I go on writing 
verses spontaneously for a long while. What is wonderful is that 
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when the moment returns after a long interval I fmd a 
continuity between the two experiences so that what I had 
written last time is of a piece with what I compose now.26 

He also assigned a very important place to emotion which 
to him is the main driving force in life and without which no 
work of art can subsist: 
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Be it colour, brick and mortar, harp or word and sound 
The miracle of art is wrought by the blood of the heart. 

More important for the Comparatist is another facet of 
the aesthetic of Goethe and Iqbal and that is their 
commitment- explicit or implicit- to the concept of a world 
literature. Goethe clearly foresaw the genesis of a prospective 
world literature. He told Eckermann: 

National literature is now rather an unmeaning term; the time of 
world literature is at hand, and everyone must strive to hasten 
the approach of that epoch.28 

Very early in his life, he tried to realize his ideas by 
attempting to write a novel in letters written in different 
languages German, French, Greek, Latin and Yiddish. Iqbal 
wrote in Persian avowedly to leave national bounds and be 
accessible to people other than his own countrymen. Both 
Goethe and Iq hal exhibit their catholicity in their marvelous 
capacity to assimilate all kinds of influence. Hafiz, Sadi, 
Shakespeare, the Greeks and the English Romantics are there 
both in Goethe and Iqbal. Iqbal adds to this list such literary 
figures as Rumi, Bedil, Bhartari Hari, Emerson, Tennyson, 
Browning Nietzsche and Goethe himself, apart from a host 
of philosophers whom he studied as a student of philosophy. 

It is perhaps in this spirit that both Goethe and Iqbal, in 
their own ways, believe in the reconciliation of the East and 
the West and stress the fundamental unity of the human 
spirit. Goethe writes in the Divan: 

The West, like the East, 
Offers the pure things to taste. 
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Leave thy whims, leave thy rind 
Sit down at the great feast: 
Even in passing by, thou wouldst not wish 
To scorn the dish. 
He who knows himself and others 
\Vill realize this too: 
The East and the West 
Can no longer remain apart.29 

81 

And Iqbal looks forward to the birth of a new world order 
based on a combination of the enormous scientific 
knowledge of the West and the wholesome spiritual values of 
the East. This thought is communicated in ]avid Namah 
through Saeed Halim Pasha: 
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For the Westerner life's proper equipment is Reason 
While for the East the Secret of being lies in Love. 
Reason knows truth through Love 
While it strengthens the foundations of Love. 
When Love and Reason embrace each other 
A new world is born. 
Arise and lay the foundations of a new world 
By combining Love with Reason. 
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WORDSWORTH AND IQBAL 

POETIC THEORY AND PRACTICE 

You look round on your mother earth 
As if you were her ftrst born birth 
And none had lived before you 

(Wordsworth, Expostulation and Rep!J) 
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The rose and the tulip look still more beautiful when blessed. 
By the tuneful poet's eye, the mother of infinite charm 

1) omanticism in general and the English Romantic 
.l ~ovement of the nineteenth century in particular have 
had a tremendous impact on India's literary renaissance. The 
achievement of the two greatest literary figures ?f modem. 
India, Iqbal and Tagore, is a standing testimony to this. 
Tagore called himself a Janamo romantic' (born romantic) 
and Iqbal's literary career could be looked upon, at least 
partially, as an extension of the romantic tradition, modified 
by his temperament, training and situation. 

From his early boyhood Iqbal exhibited certain 
unmistakable romantic leanings. His biographers speak of his 
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idealism, his restlessness and his dreamy nature. One of the 
verses of a late poem (written in 1907) is a clear index of his 
inherent romanticism: 
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Ask not of Iqbal's station, his condition is still the same; 
Somewhere by wayside, you will find him standing and 
anxiously waiting. 

Later when Iqbal started teaching English Literature in the 
Government College, Lahore, he took a keen interest in the 
Romantic poets, particularly Shelley? The poems that he 
wrote during this period (1901-1904) bear a clear imprint of 
Romanticism on them. Notable among these are 'Himala' 
(The Himalayas), 'Abri-Kohsar' (the Cloud on the Mountain), 
'Ek Arzoo' (An Aspiration), 'Insan aur Bazm-i-Qudrat' (Man 
in the company of Nature) 'Chand' (fhe Moon), 'Ek sham 
Darya-i-Necker Heidelberg Ke Kanaaray Par' (An Evening 
on the Bank of Necker in Heidelberg) and 'Tanhai' 
(Loneliness). Of these 'Chand' has in it obvious echoes of 
Shelley's short poem, 'To the Moon'. Some other poems are 
free translations of some of the English romantic lyrics like 
'Hamdardi' (Sympathy) from William Cowper, 'Payam-i
Subh' (The Message of the Dawn) from Henery Wordsworth 
Longfellow, 'Ishq aut Maut' (Love and Death) from 
Tennyson and two poems, 'Ek Pahar aut Galehri' (The 
Mountain and the Squirrel) and 'Rukhsat Ay Bazm-i-Jahan' 
(Farewell 0! World) from Emerson.3 In Iqbal's poetical 
works there are several references to Byron and a warm 
tribute is paid to Wordsworth in his diary, Strqy Reflections. 
Acknowledging his debt, among others, to Wordsworth, 
Iqbal writes: 

I confess I owe 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 



Wordsworth a11d Iqbal 85 

foreign ideals and the last saved me from atheism during my 
student days.4 

This entry from Strqy Reflections apart from defining the 
nature of Iqbal's indebtedness to Wordsworth raises the 
crucial issue of the cultural difference between the East and 
the West and any comparative study involving literary figures 
of the East and the West has to tackle this issue at the very 
outset. A detailed analysis of this cultural dichotomy is, 
however, beyond the scope of this short essay, but it is 
necessary to refer briefly to two important aspects of it. 

In the first place, the Western outlook on life and universe 
is generally more objective and outward-looking than that of 
the East. The external phenomena and objects of sense 
perception are things of utmost importance from the Western 
point of view. It has a natural preference for the real and the 
tangible as against the ideal and the imaginary. It does not 
accept beliefs and convictions (with the exception of the 
doctrine of Trinity, perhaps) on trust but subjects them to 
searching rational scrutiny. The prodigious scientific advance 
of the West since the Renaissance is a result of this outer
oriented scientific temper. The outlook of the Orient, on the 
other hand, has been, broadly speaking, subjective and 
inward-lqoking and according to it the world of sense is not 
as important as the world of spirit. 

This cultural difference has had a tremendous influence on 
the theory and practice of art in the East and the West. This 
is evident from the fact that the art-forms which evolved in 
~e East ~e different from those of the West. Ghaza./. for 
lnstance, 1s the most popular art-form of Persian Arab1· ' c, Urdu and some other Eastern literatures and the m · 
subject-matter of the ghazal is the inner world of man : 
sensations, feelings and emotions. This is why the variou: 
verses of the ghazal have no obvious connection with one 
another, and do not often fit together. Ostensibly · t · 
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reveal a typical limitation in appreciating the ghazal as they 
tend to lose sight of the socio-cultural background in which 
this art-form has evolved. The only connecting link in the 
ghazal is psychic life whose moods it seeks to capture. Such 
experiences belong to a world which transcends the bounds 
of time and space and where a search for rational harmony 
and logical unity is useless. The ghazal, from this point of 
view, may be looked at as the first experiment of the stream
of-consciousness technique and historically antecedent to it. 
Subjectivity characterises also some other art-forms of the 
East which, considered from the viewpoint of their content, 
ought to be objective. The most popular mathnavis of the East 
are those which bear a deep imprint of the subjectivity of . 
their authors. Firdousi's Shahnamah and Mir Hassan's Mathnavi 
Sihr-ul-Bqyan have become favourites in the East precisely 
because they combine lyrical sweetness (taghazzu~ with the 
description of events. The most popular portions of 
Shahnamah are those where Firdousi's own soul finds 
expression and Mathnavi Sihr-ul-Bqyan is a description of its 
author's own dreams and aspirations. As against this, no art
form comparable to the ghazal has evolved in the West. The 
most enduring literary achievements of the West have been in 
the epic, the drama and the long poem; even its lyrical poetry, 
which is generally subjective, is characterised by a logical 
consistency which is not commonly found in the lyrical 
tradition of the East. 

Secondly, and this is more important for a comparative 
study of Wordsworth and Iqbal, Wordsworth's view of life is 
largely based on the metaphysical and ethical systems of the 
Christian tradition whereas Iqbal's view of life is largly rooted 
in Islamic metaphysics and ethics. The following discourse 
will elucidate this point further. 

II 

The difference of cultural background however, cannot 
cone~ fro~ our vie~ the universal element that these two great 
creanve wnters share m common. Apparendy they are different 
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from each other but if we look deeper, we find them engaged in 
tackling similar issues and reaching, in most cases similar, 
though not identical, conclusions. 1bis is particularly true of 
their theories of art if not equally true of their creative work. 

There is close affinity between Iqbal's idea on poetry and 
those of Wordsworth. Iqbal's views on poetry can be studied 
under two heads: (i) What is poetry? and (ii) what is it meant 
for? The first is concerned with the process or structure of 
poetry and the second with its function and purpose. With 
regard to the ftrst, Iqbal believes that the human heart
feelings and emotions- constitutes the essence of poetry. 
Not only poetry but every branch of art is, in Iqbal's view 
authentic to the extent to which it is representative of the 
beatings of the heart, 'Khun-i-Jigar': 
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Be it colour, brick and mortar, harp or word and sound, 
The miracle of art is wrought by the blood of the heart. 
A drop of this blood turns a rock into a heart, 
It is heart's blood that lends rapture and melody to all art. 

About his own poetry he remarks in Pqyam-i-Mashriq (fhe 
Message from the East): 
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My singing lends colour to the petals of the rose 
My verse is a drop of my own blood. 

Iqbal believed that even wisdom and philosoph · . y acqU!te a 
creanve grandeur and are converted into poetry 

1
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ls a pulsanng heart and if, in Keats's words, their truth is 
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"proved upon our pulses", otherwise they consist of mere 
axioms and platitudes: 
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' 

\~.. h iJY.. L! ._j ~ .u.....Jj ~ 
A philosophy which is not written in one's own blood 
Is either dead or else in the throes of death. 

Iqbal's own philosophy has so successfully been moulded 
into poetry that the two are almost inseparable. His 
philosophy is not something that he merely knows but 
somethirig that he has experienced in every fibre of his being. 
It is an exquisite example of felt-thought where the poet, in 
Eliot's words, feels his thought and thinks his feeling. 

With regard to the function and purpose of poetry, Iqbal 
wrote in his foreword to Muraqqa-i-Chughtaee. 

I look upon art as subservient to life and personality.8 

Amplifying this statement, in his essay, 'Our Prophet's 
Criticism of Contemporary Arabian Poetry', he wrote: 

Art is subordinate to life not superior to it. The ultimate end of 
all human activity is life, glorious, powerful, exuberant. All 
human art must be subordinated to this final purpose (i.e. Life) 
and the value of everything must be determined in reference to 
its lifl'-yidding capacity. The highest art is that which awakens 
our dormant will-force and nerves us to face the trials of life 
manfully. All that brings drowsiness and makes us shut our eyes 
to the Reality around, on the mastery of which alone life 
depends, is a message of decay an9 death. There should be no 
opium-eating in Art. The dogma of Art for the sake of Art is a 
clever invention of decadence to cheat us out of life and power,9 

Iqbal resolutely refuses to be called a poet from the 
standpoint of art for the sake of art. Voicing his complaint 
against those who dubbed him only a poet, he appeals to his 
beloved Prophet in Armughanj-Hffai: 

.li~.)~ L..;.. ~ ~ t\.:, j ..\i~_r-3 a ·~ s ce.jl.) w4 
10 • . I . .:..I • I I. I "" .u~ .;W .2_ .:r-r rJ J "t .r f. I.,.;.. y r--" I .r.:-- ce.l ;r 
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They fail to fmd a clue to the secret that I unfold, 
And do not eat of the date from my palm tree. 
0 Lord of the peoples, come to my rescue 
They count me among the versifiers. 

Art for the sake of art is, in his view, idol-selling and idol
worship and again and again he absolves himself from this 
dogma. In his prefatory verses to Asrar-i-Khudi (Secrets of the 
Self) he says: 

I I . _ 
~~~ 

The end of this mathnavi is not mere poetry; 
It does not aim at fashioning and selling idols. 

Wordsworth's ideas about the nature and function of 
poetry bear a close resemblance to those of Iqbal. In the 
Preface to Lyrical Ballads, he tells us that feelings and 
emotions, in Iqbal's language 'the blood of the heart' (Khun
i-Jigar),12 constitute the essence of poetry. "Poetry is the 
spontaneous overflow of powerful feelings: it takes its origin 
from emotions recollected in tranquility."13 The Preface also 
lays emphasis upon the fact that great poetry is always born 
out of the harmonization of thought and feeling: 

Poems to which any value can be attached were never produced 
on any variety of subjects but by a man who. being possessed of 
more than usual organic sensibility, had also thought long and 
deeply. For our continued influxes of feeling are modified and 
directed by our thoughts.14 
Like Iqbal again, Wordsworth believed that poetry should 

be related to life. No doubt the immediate purpose of the 
writing of the Preface was to defend his own poetry against 
the charge of unpoeticalness but its lasting importance lies in 
its attempt to bring poetry closer to life by removing it from 
the realms of fantasy and sheer ornamental word-play, "the 
gaudiness and the inane phraseology of many modem 
writers." The poet, says Wordsworth, "is a man speaking to 
~en" and the edifice of poetry should ~est upon this all 
unportant truth. Poetry is not lifeless artistry, it is not 
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ornamentation for the sake of ornamentation as was the 
belief of some of the decadent followers of Dryden and 
Pope; it is a spontaneous expression of thought and feeling. 
What Wordsworth was telling the worshippers of an 
oversophisticated style . of poetry is represented in the 
following words .of Iqbal: 

~ .:.r jl u~ jiJ..jl ~ 

15 )., 
~ .:.r uly..L>I J JWI_,..;.. 

Seek not from me mere beauty of expression; 
Seek not from me Khansar and Isfahan. 

Wordsworth believed that poetry should have a serious 
moral purpose. In a letter to George Beaumont he wrote that: 
"every great poet is a teacher: I wish either to be considered a 
teacher or as nothing", and to Lady B~aumont, "there is 
scarcely one of my poems which does not aim to divert the 
attention to some moral sentiment, or to some general 
principle or law of thought or of our intellectual 
constitution."16 

III 

When we compare the work of the two poets, we do not 
find as close an affinity here as in their poetic theories and 
this is quite natural. Though both of them believed that 
poetry should be related to life and that it should serve a 
serious moral purpose, yet since their views of life and moral 
visions were determined by their different backgrounds, we 
should not expect a close similarity in their work. A 
comparison of some aspects of their creative work is, 
however, interesting and rewarding. Here we come across a 
chiaroscuro of two great creative artists now coming closer 
an~ now parting their wa~s. !he .study reveals new aspects of 
thel! art and deepens our mstght mto their work. 

The first thing that strikes one, is the presence and 
recurrence of the first person 'I' in both of them hi h · .. f WClSa 
common charactenstlc o all romantic artists. Iqbal's art and 
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thought have for their basis his cult of the Ego. In his view 
even philosophical theories, religious convictions and moral 
values can acquire the status of creative art if they become a 
part and parcel of our personality. Even in those poems 
where he speaks in the third person, his dramatic poems for 
instance, the purpose is to communicate authentic personal 
experience, This 'I' is quite recurrent in Wordsworth too, but 
Iqbal's 'I' has a wider signification for being connected with 
his philosophy of the Ego. According to this philosophy self
affirmation and the realization of individual potentialities are 
the ultimate end of human endeavour. Iqbal writes: 

The idea of personality gives us a standard of value: it settles the 
problem of good and evil. That which fortifies personality is 
goop, that which weakens it is bad. Art, religion and ethics must 
be judged from the standpoint of personality.17 

Wordsworth's 'I', on the other hand, has not only no such 
philosophical background behind it, but also in his later 
poetry he even speaks of self-abnegation. Iqbal rejects this 
kind of self-abnegation although he believes that some kind 
of self-control is inevitable for self-realization and the self 
cannot, therefore, be left ab:-6lutely free, God is the only 
Absolute Ego and the human self needs to be disciplined for 
the attainment of perfection. Thus both Wordsworth and 
Iqbal are conscious of selflessness although for Iqbal it is only 
a means of self-affirmation whereas Wordsworth in his later 
work, considers it almost an end in itself, which is quite in 
keeping with the pantheistic outlook of his early phase and 
the Christian standpoint of his later life. This emphasis on 
selflessness is indicative of the classical tendencies in 
Wordsworth and Iqbal. 

In their views on nature the two poets partly agree and partly 
disagree. Both regard the world of nature as a highly significant 

·and meaningful system with which man should establish a 
purposeful connection. Iqbal believed that man cannot evolve 
the inner richness of his being unless he establishes a contact 
with the reality that confronts him.18 The greatest evil of the 
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modern industrial and technological civilization is the fact that it 
has dehumanized mankind. Iqbal says: 

.;.....~ J u~ d 2' J_, L 
' 19 - • 

!..::.."31 ~ C-_, W _; uJr ..,.~I 

The domination of the machine is the death of the heart: 
Tools crush the sense of humanity 

This is the theme of most of the celebrated poems of 
Wordsworth like the Excursion and The Prdude. His ideal men 
are brought up in the lap of nature and nature is both 'the law 
and impulse' for them. His shepherds and leech-gatherers are 
the embodiments . of noble human virtues whereas a 
mechanical civilization deprives man of his basic humanity. 
This, however, does not mean that Wordsworth and Iqbal are 
enemies of science. Far from that, both of them have a 
genuine appreciation of the value of science; what they 
oppose instinctively is technology, the mechanical civilization. 
Theirs is not the cult of the noble savage but of rescuing and 
preserving those human virtues which can be nurtured in the 
lap of nature alone. The poetry of both of them is replete 
with vigorous descriptions of such natural scenes as portray 
nature as a means that can bring about a salutary change in 
man. In his poem, 'Khidhr-i-Rah', Iqbal asks Khidhr why he 
prefers woods ancl deserts to human habitations, and Khidhr 
replies: 

ij ~_, uL..... •J d:_ Y .Ul;.. 0'::-/J Ll 

!J.:.>) ...{; 4 ~ ..::..-:.., LLAi ~ L ~ ~ 
' ' 

yl::.9T yJ):- ~ 1_,......, rL:. ..::..§-.. •J 
' ' -

20!~ ~ u~ i• :. -; ~ .r: .} ;r.,JJ C ~ 
0 you, who are tied to your home, have never seen the sight 
When the caravan bell tolls in the atmosphere of the desert; 
You have never seen the cahn sunset of the desert eve 
Which lit up the world-seeing eye of God's own friend 
(Abraham) 
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And Wordsworth concludes his Intimations Ode as 
follows: 

The clouds that gather round the setting sun 
Do take a sober colouring from an eye 
That hath kept watch over man's mortality; 
Another race hath been and other palms are won.Zl 

In the concluding section of 'Masjid-i-Qurtubah' (The 
Mosque of Cordova) Iqbal's description of the sunset scene, 
with a peasant girl at its centre, reminds us at once of 
Wordsworth's 'Solitary Reaper': 

yl.:-. .::::.. J.A.:. J}:- ~ JY c...>.)l_, 
' 

,._.oT lj J~ ~; ~ ..,~.>..: ~ 

.:;,...:f IS u ~.) _,:;.;..) C::::. j_,..., _,; J o.l L.. 

' 

The cloud is drowned in the rosy hue of the horizon; 
The sun has left back heaps of glittering Badakhshan gems; 
Simple and bewitching is the song of the peasant's daughter; 
Heart floats like a boat on the raging flood of youth. 

Iqbal's poem 'Zouq-o-Shouq' opens with the description 
of a glorious sunrise: 

..,t-. IS~ I..C-' ~.) cJ ,.),jj J fo J ~ 

!._,I_,) ..,L.!,.),j J JY c yoT 4 
.)~J ~.).,;.::::.. ~..n~ c.)_,...;.::::.. J Jjl ~ 

' ' ' 

23!._,l.!j IS.~ ~I C.)_,..., ).Jt d ~ J.) 

The sunrise in the desert revives the eye and the heart; 
Streamlets of light flow from the spring of the sun; 
The veil of existence is tom and Primordial Beauty is unmasked; 
Now sparing of a glance brings a thousand benefits to the heart. 
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Similarly Wordsworth says in the Intimations Ode that "the 
sunshine is a glorious birth" and describing a spring scene in 
the poem, 'To My Sister', he writes: 

Love now a universal birth, 
From heart to heart is stealing, 
From earth to man, from man to earth: 
It is the hour of feeling. 
One moment now may give us more 
Than years of toiling reason. 

In Iqbal's Strqy Reflections there is an entry which reads 
almost like a paraphrase of the famous Wordsworth passage 
from 'Tables Turned': 

One impulse from a vernal wood 
May teach you more of man, 
Of moral evil and of good 
Than all the sages can.24 
Iqbal's entry reads: 

All the wonderful book-lore in your library is not worth one 
glorious sunset on the banks ofRavi.2s 

It is amidst such scenes and surroundings of nature that 
the ideal men of Iqbal and Wordsworth are brought up. But 
there is a striking difference between their ideal men. 
Wordsworth's ideal man represents the Christian virtues of 
love, humility and meekness whereas Iqbal's ideal man 
represents Islamic values and combines in him both beauty 
and grandeur. It is, therefore, natural that Wordsworth's nature 
poetry should concentrate more on the beautiful in nature than 
on the grand and the sublime. Of course Wordsworth is not 
unaware of the aspects of power and grandeur in nature but he 
does not make it the dominant subject of his poetry. There are, 
no doubt, descriptions of many awesome and fearful natural 
sights as, for instance, the well known episode of rowing 
described in . The Prelude, Book I, when the poet steals a boat 
and starts rowing and all of a sudden, 

... from behind that craggy steep till then 
The horizon's bound a huge peak, black and huge upreared its 
head.26 
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But scenes like these are certainly rare in an otherwise 
fatnifur world of beauty and serenity that Wordsworth 
portrays. In surveying the world of nature his eye, 
wheresoever it turns, looks for beauty and serenity and the 
healing touch which Arnold so rightly identified. In his Lucy 
poem, 'Three Years She Grew', Nature sings: 

Myself will to my darling be 
Both law and impulse: and with me 
The Girl, in rock and plain, 
In earth and heaven, in glede and bower, 
Shall feel an overseeing power 
To kindle or restrain. 

'She shall be sportive as the fawn 
That wild with glee across the lawn 
Or up the mountain springs; 
And hers shall be the breathing balm, 
And hers the silence and the calm 
Of mute insensate things.27 

Iqbal, on the other hand, combines beauty with grandeur, 
a grandeur that inclines towards the fierce and the terrible. 
The symbol that he uses again and again for his ideal man is 
that of the 'eagle' (Wordsworth's mascot would be a gentle 
dove), and a meek and humble person is represented by the 
'bulbul'. His ideal man combines at once "the cool balmy 
touch that soothes the burning heart of the tulip as well as the 
tempest that shakes the bowels of the ocean": 

'r. ·J .rt ..s~ ~ .J-J A c ~ 

28 0\.9 _,1.) ·~~ Jt~ c ~ J~.:! _,jl:!J~ 
In looking at the world of nature, therefore, his eye does 

not rest only on things like the daisy, the daffodils and "the 
fields of sleep" but also on roaring streams, perpetually 
voyaging stars, the burning tulip, and the mountain and the 
desert where beauty and grandeur are mingled together. 

Besides this, Iqbal never dissociates himself so totally from 
the scenes and sights of nature as Wordsworth sometimes 
does. While Iqbal generally views all that he surveys as an 
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extension of his own personality, Wordsworth, though 
. sharing this attitude very often, seems at times to plead for a 
kind of passiveness: 

Nor less I deem that there are powers 
Which of themselves our minds impress 
That we can feed this mind of ours 
In a wise passiveness.29 

The most blessed moment in his contemplation of nature 
is a moment of passivity: 

Until the breath of this corporeal frame 
And even the motion of our human blood 
Almost suspended, we are laid asleep 
In body and become a living soul.30 

For Iqbal, on the other hand, the external world offers a 
challenge to the hidden powers of man and is meant for 
subjugation by man. He is, therefore, neither a worshipper of 
nature nor its infatuated lover but considers it a necessary 
means for the realization of human potential. In his foreword 
to Muraqqa-i-Chughtai. he writes: 

To seek what is scientifically called adjustment with nature is to 
recognize her mastery over the spirit of man. Power comes 
from resisting her stimuli and not from exposing ourselves to 
their action. 31 

Of course, 'nature' is used here in a wide sense and refers 
to the concrete material world that surrounds man. yet the 
passage clearly brings out Iqbal's attitude to nature. This idea 
finds appropriate poetic expression in his 'Muhavarah Ma 
bain Khuda-o-Insan' (A Dialogue Between God and Man) in 
PC!Jam-i-Mashriq, where man tells God: 

r..I.:!)T . L..l t- <.S..~.:!)T JU.... r..~.:!)T t_l~ <.S..~.:!)T ~ .Y 

r..I.:!)T • L t. J ;I ;if J ·LL.;.. .., . - <.S..I.:!)T t_l; J ;LrS"" J w4~ 

rjL.. ~~ ..L.. jl .s ·T r-' ~ 

32 'l . . . ., .... -, r) ..... -~.~..::. Y .r.J ) oi.J r--j i.J .. 
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You created the night and I made the lamp; 
You made the clay, I fashioned it into a cup. 
You created the woods, the hills and the deserts. 
And I, the flowerbeds, the gardens and the orchards. 
I convert a stone into a mirror. 
I make even poison palatable. 

In accordance with the Prophet's saying, "takhallaqu bi 
akhlaq al-lah 33 (inculcate in you the virtues of God), Iqbal 
believes that man too is a creator and hence he is God's equal: 

~L _; yY,.. ._r-1 ..~.:!)T Jl wlr!-
34 -1 .-~1 

r~ - ·u1 J. 

God created the world, man made it better. 
Perhaps he is a co-worker with God. 

The fact is that Wordsworth looks at nature mosdy from a 
pantheistic point of view, notwithstanding the fact that in his 
later years he tried to explain away this pantheism in favour 
of a more orthodox Christian view. The world-soul seems to 
him to permeate the whole universe: 

Whose dwelling is the light of setting suns. 
And the round ocean and the living air, 
And the blue sky, and in the mind of man.3s 

Iqbal, on the other hand, excluding a very short period in 
his early phase, never held pantheistic views. Some of his 
early poems like 'Chand' (The Moon), 'Swami Ram Tirath, 
Gul-i-Pajmurdah' (The Blighted Flower), 'Boo-i-Gul' (The 
Fragrance of the Rose), 'Shama' (The Candle) and 'Jugnu' 
(The Glow- worm) which show traces of pantheism, can 
easily bear non-pantheistic interpretations as well. A most 
striking example is this extract from 'Jugnu': 

.::::. ~ •J ~ ~ '.::::. ~ •J ~ wl....il 
' ' 
Y.~ .::::. J~ lS" r~ lS" wl-1 ,.\j~ "-:! 

' 



98 The Western Horizon 

.U)J ·~ ~~ ~y.~ d:. p jl...-il 

~ ~ J J~ Y. ·~ ~Y. ~ ._;_; 
' ' 

A glimpse of Primordial Beauty is seen in every object; 
In man it is utterance, in -the blossom, the capacity to open. 
The moon is to the sky what the heart is to the poet, 
The moonlight corresponds to the sting of heart's pain. 
Our speech-habits lead us astray, 

Else the bulbul's song is her fragrance, as fragrance is the song 
of the flower. 
The panorama of diversity conceals the secret of unity 
That which shines in the glow-worm, smells in the flower. 

It is, however, significant that the nature poetry of 
Wordsworth had a tremendous influence on Iqbal in the 
formative days of his life. There are passages in The Prelude 
which have an eptphanic effect on the responsive reader who 
begins to feel that "our destiny, our being's heart and home is 
with infinitude."37 Poems like 'Tintern Abbey' and 'Ode to 
Duty' so tellingly communicate the sense of a supreme being 
inhabiting the universe. In 'Ode to Duty' there is a passage 
which, in spirit, seems to echo a beautiful passage of the 
Quran in which Abraham commends himself to the care and 
guidance of God. After his careful study of the natural 
phenomena Abraham utters a fervent prayer: 

0
38 .:_r.:S _,.:-!I .:,r L; I L... J ~ d' J"'.:ll J .::.. _,.......JI ~ LS.ill ~ J ~ J J I 
I turn my face to One who created the heavens and the earth 
and I associate no partners with Him. 
And Wordsworth writes in 'Ode to Duty': 
Stem law-giver! yet thou dost wear 
The Godhead's most benignant grace; 
Nor know we anything so fair 
As is the smile upon thy face. 
Flowers laugh before thee on their beds 
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And fragrance on thy footing treads; 
Thou dost preserve the stars from wrong: 

99 

And the most ancient heavens, through thee, are fresh and strong. 
To humbler functiQns, awful power! 
I call thee: I myself commend 
Unto thy guidance from this hour.39 

It was such poetry of faith which saved Iqbal, as it did 
Mill, from atheism at a crucial stage of his life. In the 
following verses from the Secrets of the Self, Iqbal is treating the 
same theme which is the subject matter of 'Ode to Duty'. 

_,1 ~~ Jl '!) )..>..il ~ .r. Jl 9_yli ;_;.;.. Y""' ~ J'::l 

I.SJJ ._,LL.. ...r-1 j Ji~ I~ y 

40 .. l......·'L~· 
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The law of the tulip is constant burning; 
Its blood is aflame in its veins. 

)~:> 
' 

j c 
:>I) 

Drops of water form an ocean by the law of co-ordination 
And grains of sand form a desert. 
The inmost being of every thing draws strength from a law; 
Why do you neglect this source of power? 
0 you who are free from the old law, 
Adorn your feet with this silver chain. 

IV 

·t., 
) . 

In spite of important differences, what places Iqbal and 
Wordsworth, as creative artists, on an equal footing is that 
their systems of thought are not prior to their poetry; in fact, 
they are the poetry. They are not preaching certain 
preconceived doctrines and dogmas but giving us vividly felt 
and authentic personal experiences. They have reached their 
thought no though the reasoning intellect but through 
intuition, through feeling, through the route of the heart. In 
fact, Wordsworth's distrust of intellect and belief in the 
efficacy of intuition brings his poetry closer to the spirit and 
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temper of the East. Both Wordsworth and Iqbal are 
conscious of the limitations of the intellect although they do 
not reject it outright. In The Reconstmction of Religious Thought in 
Islam Iqbal calls intuition 'a higher form of reason' and 
Wordsworth in a memorable passage of The Prelude says: 

Yea all the adamantine holds of truth 
By reason built or passion, which itself 
Is highest reason in a soul sublime.41 

Both are convinced of the fact that if reason alone were to 
guide the destiny of man it would lead him astray. Reason is 
the lamp on the way, says Iqbal, but not the destination: 

.::::. ~ ~JJ J.,r.IJ .c' .) ~ 
' 

Reason sharpens the eyesight of the wayfarer. 
What is Reason? The lamp on the way. 
How can the lamp on the way be aware 
Of the storm that rages inside the house? 
And Wordsworth calls it the 'meddling intellect': 
Sweet is the lore that Nature brings; 
Our meddling intellect 
Misshapes the beauteous forms of things 
We murder to dissect.43 

Wordsworth's poetry was written against the background 
of a mechanistic view of life and universe that developed 
under the influence of Newtonian Physics and Lock's 
empirical philosophy. This view regarded the universe as a 
complex but understandable and explicable machine. Even 
religion was approached from a mechanical point of view 
where God became a skilful mechanic or engineer. Such a 
view distrusted the intuitive and instinctive side of human 
personality and deprived life of its charm and mystery. 
Wordsworth in spite of his great admiration for Newton, could 
not accept a wholly rationalistic or mechanical worldview. 
Likewise Iqbal's poetry presents 'Reason' as an adversary of the 
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SHELLEY ~D IQBAL 

THE THEME OF REVOLUTION 

Let this opportunity be conceded to me of acknowledging 
that I have, what a Scotch philosopher characteristically 
terms,' a passion for reforming the world.' 

(Shelley, Preface to Prometheus Unbound) 

~I .u~ ;_fc- jL ~ ;_r J ~ .....-.; 

!IJ rl...J .d :.ili ~ If Jlhi LJ-' 

Poetry for me is not mere singing but a pleasant subterfuge 
To draw back the unbridled dromedary into the ranks. · 

I qbal taught English literature at the Government College 
Lahore only for two years (1902-1904), but this brief 

period of teaching left lasting memories for his students. One 
of them, Mian Ata-ur-Rahman, recalls the uncommon 
passion and enthusiasm with which Iqbal taught the English 
Romantic poetry, and particularly the poetry of Shelley. While 
teaching Adonais he would devote a whole lecture to a single 
stanza of the poem, analysing it minutely and illustrating its 
ideas and poetic subtleties with examples from his own 
poetry and that of the other Poets. Mian Ata-ur-Rahman 
writes: 
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An exposition of Shelley's ideas by such a profound scholar as 
Iq hal and his quotation of his own verses and those of the other 
Urdu poets by way of comparison or contrast was nothing but 
sheer good fortune of the audience. It was a stream aflow. 
Iqbal's lips shed flower&_. How earnestly did we wish that he 
should go on speaking?l 
This extraordinary interest in Shelley's work had a 

profound influence on the thought and art of Iqbal. Although 
he outgrew this influence later, its impression is unmistakably 
present in his work and forms an important strand of his total 
achievement. No wonder his poetry reminded his first 
English translator, R.A. Nicholson, of the poetry of Shelley.2 

The most striking affinity between the two poets is their 
revolutionary fervour and its implications for the theory and 
practice of their art. The bases of their revolutionary faiths 
are surprisingly identical. Both of them believe that man is 
not inherently evil and that he is capable of achieving 
perfection and on this premise they base their optimistic faith 
in a coming Golden Age. In her note to Shelley's Prometheus 
Unbound, Mary Shelley writes: · 

The prominent feature of Shelley's theory of the destiny of the 
human species was that evil is not inherent in the system of the 
creation, but an accident that might be expelled... Shelley 
believed that mankind had only to will that there should be no 
evil and there would be none. 3 

This optimistic faith underlies all the poetry of Shelley 
from Queen Mab to Hellas. 

In Queen Mab which was the first poetic expression of 
Shelley's revolutionary creed, he writes: 

Let priest-led slaves cease to proclaim that man 
Inherits vice and misery, when Force 
And Falsehood hang o'er the cradled babe 
Stifling with rudest grasp all natural good.4 

But Queen Mab predicts a bright future for mankind. God, 
Heaven and Hell are the three words which the tyrants 
exploit now but the time is not far off when the inherent 
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play, Prometheus represents human desue to· d 
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poem is not therefore a mere prophecy to a 
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him, evil does breed its own destroyer but acti 
participation is required to complete the pr c 
destruction. Man has to intervene in the march of hi t t 
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no struggle. 1bis is the burden of Demogorgon's address to 
Prometheus at the end of the play: 

To suffer woes which hope thinks infinite; 
To forgive wrongs darker than death or night; 
To defy power which seems omnipotent; 
To love, and bear; to hope till hope creates 
From its own wreck the thing it contemplates; 
Neither to change, nor falter, nor repent; 
This, like thy glory, Titan, is to be 
Good, great and Joyous, beautiful and free; 
This is alone Life, Joy, Empire, and Victory.7 

He/las, Shelley's last lyrical drama dealing with the subject 
of revolution reflects his painful realization of the ·existence 
of the barren wintry ages of human history but never forgets 
the advent of spring. In the Preface, Shelley writes: 

This is the age of the war of the oppressed against the 
oppressor, and every one of those ringleaders of the privileged 
gangs of murderers and swindlers, called sovereigns, look to 
each other for aid against the common enemy, and suspend 
their mutual jealousies in the presence of a mightier fear.8 

But the poem concludes on a happy note. The chorus at 
the end of the poem sing of the restoration of the world: 

The world's great age begins anew, 
The Golden years return, 
The earth does like a snake renew 
Her winter weeds outwom: 
Heaven smiles and faiths and empires gleam, 
Like wrecks of a dissolving dream.9 

Like Shelley, Iqbal, too, believes in the innate goodness 
and perfectibility of man. In his view man is a mysterious 
reservoir of infinite possibilities which, if realized, can open 
vistas of boundless progress to him. The stars, the worlds 
above, are frightened by the prospect of human evolution: 
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Germany has experienced the tumult of Reformation 
Which obliterated the vestiges of the past 
And declared the innocence of the church-father to be an error, 
And set afloat the fragile boat of free thinking. 
The French eye too has seen the Revolution 
Which metamorphosed the Western world. 
The Turks, who are hoary with the worship of the past, 
Are also relishing the taste of rejuvenation. 
The soul of the Muslim is again in ferment; 
It is a Divine secret which the tongue cannot unveiL 

In Iqbal's view the conflict of good and evil is necessary 
for the realization of the human potential which remains 
dormant if no challenge is offered by the forces of eviL Evil is 
therefore necessary as without it there can be no struggle 
which is indispensable for human evolution. Shelley's 
position is not as clear as that of Iqbal with regard to the 
dialectics of evolution. Evil, in his scheme, is ultimately 
irrelevant and bound to perish. 

The ideal orders conceived by the two poets share certain 
salient features in common. The most important of these 
features is 'freedom.' Both Shelley and Iqbal consider tyranny, 
the rule of one man over the other, as the root cause of all 
evil. In Queen Mab, Shelley writes: 

... The man 
Of virtuous soul, commands nor obeys. 
Power, like a desolating pestilence 
Pollutes whatever it touches. 13 

The king, the priest and the capitalist are the chief 
manifestations of this tyranny and Shelley singles them out 
for his scathing attacks. Like-wise one of the constant themes 
of Iqbal's poetry is the distinction that he draws between 'free 
men' and 'slaves'- terms which Shelley also -uses with a 
slighdy different connotation. For Iqbal, the worst enemies of 
human freedom are 
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The usurer, the ruler, the priest and (the false) spiritual guide. 

It is, however, to be borne in mind that their concepts of 
freedom are different. For Iqbal man is free because he bows 
before none except God and the nearer he draws to God the 
freer he becomes. Shelley on the other hand would free ma·n 
of all bondages including that of God, though we must 
remember that Iqbal's God is not the God against whom 
Shelley constantly inveighs but one whom he reveres. As he 
writes in his Preface to The Revolt of Islam: 

The erroneous and degrading idea which men have conceived 
of the Supreme Being, for instance, is spoken against, but not 
the Supreme Being itself.lS 
Another common feature of the ideal orders as described 

by Shelley and Iqbal is the reconciliation in them of reason 
and imagination, and power and wisdom. Shelley had seen the 
results of the French Revolution which had been dominated 
by faith in reason and concluded that reason must be replaced 
by creative imagination, poetry must ennoble technology. A 
Defence Poetry begins with the distinction between reason and 
imagination and between the reasoners and men of 
imagination, i.e., poets, and it goes on to argue that it is the 
latter who have enriched human civilization. Modem 
scientific and technological culture is doomed if poetry does 
not salvage it. In a very significant passage of his Deftnce 
Shelley writes: 

The cultivation of those sciences which have enlarged the limits 
of the empire of man over the external world, has, for want of 
the poetical faculty, proportionately circumscribed those of the 
internal world; and man, having enslaved the elements, remains 
himself a slave.l6 
The new order dreamt of by the poet of The Revolt of Islam 

is, therefore, one in which science and poetry work together 
in harmony: 

And science and her sister poesy 
Shall clothe in light the fields and cities of the free.l7 
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In this ideal order wisdom and power are not at variance 
with each other but work together for the benefit of man. In 
The Revolt of Islam powerful wisdom is represented by a 
woman nursing a human babe and a basilisk at the same time. 

Iqbal describes this reconciliation variously as the unity of 
reason and love, of head and heart, of beauty and majesty, 
and of wisdom and power. Reason, ideally speaking, should 
always be under the governance of heart: 
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Reason is divine when controlled by the heart, 
If freed from this control, it is devilish . 

. ''Wisdom without power is a mere illusion and power 
without wisdom is madness and ignorance": 
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Likewise, beauty without power is ,_,a mere enchantment 
but armed with power it is prophecy": 
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Iqbal, like Shelley, saw that modem technological 
civilization was doomed because of its fatal bias toward 
reason and its neglect of the demands of the spirit: 

'Jt.. '?J.J- J..) :f c .) ~ J "':::u ~ 

IS:- .u .;S" )U ~l..) (i'U ~ ~ 
...., - (" b b 

lf u~'OJ§ I.S' uJJl::..... jiJ .2..JJ.JA.) 

IS:- .u .;S".;..... ~ ~.) J Jts:;' . .a' 



s ht/ley aJ lf#J(iJ 

~1 ~I ~ ~ J ~ .:! .::..-5- ~I 
1~ 9 ..; .! )~ J t ·~ ~ r:} 
lf Jl;j J ,f "_yl-..:. J <::_J>- .!;. ~ 

lllS:- ..; .! .rc- S-.!J~ ~ J J .).jj 

'In the absence of Love, Reason bites hun (Mat~). hk 
As he has failed to subject it to the control of Vl 1 n· 
The ransacker of the orbits of the planets and t 
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which is governed by love and imagination. u ·h • worl 
·be essentially different from the world which :.. r h11 

reason. The hero of the new world will be the p t. 
This brlrtgs us to a consideration of the natur 

social role which Shelley and Iqbal assigned to th p t 

the ideal Otder aspired to by both is based n l v 
imagination and on the reconciliation of head and h art. 
poets can play the most effective role in ushering 1t in. 1 
Shelley and Iqbal are conscious of the fact that no revoluu n 
can be brought about unless the ground is prepared for 1t m 
the minds and hearts of men and this is the proper pr '\"lll 

of poetry. In his Preface to Prometheus Unbound Shelley wnt : 
My putpose has hitherto been simply to familiarize the high\ • 
refined imagination of the more select classes of poetical 
readers with beautiful idealisms of moral excellence aware that 
until the mind can love, and admire, and trust, and hope and 
endure, reasoned principles of moral conduct are seed a t 

upon the highway of life which the unconscious pa senger 
tramples into dust.22 

And in Bsstg on Christianity, one of his maturest pro e 
works, h~ ~ ~~ the revolutions brought about by the 
early Christiaii soetettes faltered because the mind and will of 
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man had not been prepared for them. "The system of equality 
which they established necessarily fell to the ground, because 
it is a system that must result from rather than precede the 
moral improvement of mankind."23 Iqbal's preface to Pqyam-i
Mashriq (Ibe Message from the East) describes this truth in 
the following words: 

The peoples of the East should realize the truth that life cannot 
experience a revolution in its outer manifestations unless it is 
preceded by a revolution in its inner depths and no external 
world can come into existence unless it first takes shape in the 
hearts and minds of men. This inexorable law of nature which 
the Quran in its simple but eloquent words puts as, 

~4 L. IJ~ ~ r fo. L. ~ .., ...1.11 wl 

(God does not change a people's lot unless they change their 
selves) 

Covers both the individual and collective aspects of life and in 
composing my Persian works I have consistently home this 
principle in my mind.24 
This change of heart, which, to both Shelley and Iqbal, is 

the essential precondition for a social revolution, is most 
effectively brought about by poetry and hence the poets are the 
founders of civilizations. As Shelley writes in A Defence of Poetry: 

Poets are the hierophants of an unapprehended inspiration; the 
mirror of the gigantic shadows which futurity casts upon the 
present; the words which express which they understand not; 
the trumpets which sing to battle, and feel not what they 
inspire; the influence which is moved not but moves. Poets are 
the unacknowledged legislators of the world.25 
And in 'To A Skylark, 'the bird is significandy compared 

with a poet: 
Uke a poet hidden 
In the light of thought, 
Singing hymns unbidden, 
Till the world is wrought 

To sympathy with hopes and fears it heeded not26 
Defining the social role of poetry, Iqbal describes the poet 

variously as 'God's own pupil'/7 'the seeing eye'/8 and 'the 
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If poetty aims at fashioning men 
It too is an heir to prophecy. 

A more important inquiry for a student of literature is to 
assess the effect of their revolutionary concerns on the poetry 
of Shelley and Iqbal. While it has made their poetry 
passionate, alive and vibrating and acted as a balancing factor 
against their narcissistic tendencies, the effect has not always 
been good .. 

For one thing, the fervent advocacy of a revolutionary 
cause by a poet, is apt to lead to undue rhetoric, declamation 
and incantation. Perhaps a little incantation is necessary for a 
revolutionary poet to induce certain feelings appropriate to 
the cause which he wants to serve but if a poet loses control 
over his emotional outpourings, as Shelley often does, he fails 
to produce great poetry which is always the product of a 
wholesome intellectual c;ontrol of emotions and feelings. In 
Shelley, therefore, we have, instead of the compression of 
language which lends multiple dimensions to poetry, dilation 
and empty rhetoric. 'Song to the Men of England' is a good 
example to illustrate this. In seven stanzas of this poem 
Shelley repeats the same idea in different ways. He himself 
expresses the same idea in only eight lines of 'Fra~ent: To 
the people of England' and yet one feels the lack of precision. 
In conttast, Iqbal seems, nearly always, in control of his 
emotions and on guard against incantation turning on the 
sense. The subject of the poems, 'Farman-i-Khuda: Farishton 
Ke Nam' (God's Commandment to the Angels) and 'Khaja
o-Mazdoor' (The Capitalist and the Labourer) for instance is 
similat to Shelley's 'Song to the Men of England' and 
'Fragment To the People of England,' that is, the 
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exploitation of the labour by the capitalists but Iqbal, instead 
of repeating the same idea over and over again, relates the 
issue to a wider social and historical spectrum, thus imparting 
a profundity and significance to his poems which is absent 
from those of Shelley. 

Incantation is carried to th.e extreme in Shelley's long 
poems where it exacts a heavy price in terms of the sense. In 
The Revolt of Islam, 'the passion for reform' becomes too 
obtrusive and interferes with the poem's narrative flow and 
character portraiture. The identity of the speaker, be it 
Shelley, Laon or Cythna, does not matter as much as what he 
speaks for or inveighs against and the prolix speeches are 
often declamatory. All this ultimately leads to the arpbiguity 
which mars the poem. 

Secondly, a poet's preoccupation with a revolutionary 
concern colours his vision and stands in the way of his seeing 
things as they are. The poet tends to see an object as a 
convenient image or symbol of his own favourite ideas 
regardless of whether or not it can bear that burden. This is 
clear if we compare Shelley's 'To A Skylark' with 
Wordsworth's 'To the Skylark' and his 'Ode to the West 
Wind' with Keats's 'To Autumn. 'Wordsworth's bird never 
becomes unreal but remains "true to the kindred points of 
heaven and home," whereas Shelley's bird is "a scorner of the 
ground;" in fact it is not a bird at all. As Shelley addresses it: 

Hail to thee, blithe spirit: 
Bird thou never wert. 

Similarly 'Ode to the West Wind' is more a receptacle of 
his emotional outpourings and a vehicle of his revolutionary 
message than an objective description of the autumnal wind. 
Keats's ode 'To Autumn' is, in contrast, a depersonalized and 
objective presentation of autumn where the poet's emotion is 
successfully fused with the object of his contemplation. 

Iqbal too sometimes succumbs to the weakness of unduly 
indulging his emotion as is evidenced by the conclusion of 
two of his most successful nature poems in Urdu, 'Himalah 
and Kinar-i-Ravi.' Both the poems proceed magnificently 
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until they reach their conclusions which blemish them. But 
without the conclusions the poems are great and these 
conclusions are easj.ly detachable. In contrast, no emendation 
can change 'To A Skylark' or 'Ode to the West Wind' as their 
weakness is integral to them or, shall we say, their weakness is 
their strength. 
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BYRON AND IQBAL 

REVOLUTIONARIES WITH A DIFFERENCE 

I qbal is the greatest of those literary figures of modem 
India whose achievement represents a synthesis of the East 

and the ·west. With a native gift for literature and philosophy 
he combined an extraordinary capacity to imbibe foreign 
influences and to assimilate them to his own system. His 
genius, training and situation made him a confluence of 
several streams of influence-ancient Indian thought (he 
always refers to his Brahmanic origins), the mystic tradition 
of the East (the subject of his doctoral dissertation was The 
Development of Metapf?ysics in Persia), Western philosophy and 
literature, and last but not the least Islamic thought. Among 
the most significant literary influences on Iqbal was that of 
the German and the English Romantic movements. Among 
the Germans he was influenced most by Goethe and 
Nietzsche and to a lesser extent by Herder and Heine, and 
among the English Romantics Wordsworth, Shelley and 
Byron had the greatest impact on him. With Wordsworth and 
Shelley he shares a lot in common, both in subject matter and 
poetic technique, but with Byron he seems to have very litde 
in common and yet there are several adulatory references to 
him in his poetry and prose-works. The most glowing tributes 
are paid to the poet in Pqyam-i-Mashriq (The Message from the 
East), the Persian work which Iqbal wrote in response to 
Goethe's West- Oestlicher Divan. The first tribute occurs under 
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the title, 'A Conference of the Deceased in the Heaven'. 
Placing Byron among the greatest men of human history like 
Jalal-ud-Din Rumi, Hegel, Nietzsche, Bergson, Marx, Tolstoy 
and Einstein, Iqbal writes: 
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Like roses and tulips flames would grow from the earth 

If a drop or two be poured out from his cup. 

The chilly climate of England was out of tune with his 
temperament; 

Love's messenger burnt and writhed with the passion · of his 
message. 

What a fairyland of beauty has his imagination fashioned forth; 

Youth falls into rapture at a glimpse of it. 

The phoenix of sense voluntarily relinquished its nest 

As it found the noose of his snare more suitable. 

Later Byron is again mentioned with the poets Rumi, 
Ghalib and Browning each of whom introduces himself by 
reciting a couplet through which Iqbal tries to present their 
essence. Byron is introduced reciting the following couplet: 

t 1.) ~ .) _,.) ul__,::; .J""=- ..::_....:..... j I 

2 _·Cal ..CL... J.) - - I ._,T r- .r J r _r.:>:.: ~ j 

I will not scar my breast with the obligation of Khidhr 
I, therefore, pour my own heart's blood into the cup. 

Iqbal's attitude to Byron, as underscored by these two 
extracts, raises certian very complex questions. The most 
fundamental of them is why Iqbal- a believer in the 
boundless evolution of mankind, a singer of the essential 
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nobility and God-like grandeur of man and an indefatigable 
optimist- was drawn to Byron who is, or at least appears to 
be, an incorrigible pessimist, an arrogant misanthrope and a 
seminihilist? Was he merely swayed by the Byronic legend 
which swept Europe during his life-time and forced an 
unwilling England to pay her homage to one of her unruly 
sons who had fallen a martyr to the cause of freedom or was 
his assessment based on a sounder premise of subtle literary 
discriminations? The two quotations of Iqbal cited above 
supply us with some clues to resolve this paradox. 

In a penetratingly symbolical language, Iqbal refers to the 
uncommon zest and passion which always kept Byron restless 
and burning and lent a special fervour to his poetry. Be it his 
tales or dramatic poems, his lyrics or Hebrew Melodies, his 
satires or epical masterpieces like the Chiide Harold and Don 
Juan- all of them glow with the flre of passion. 

Iqbal shows a rare acumen and a deep understanding of 
Byron's personality and work when he refers to his 
incongruity with the cold climate of England. Evidently this 
climate was out of tune with his flery temperament. His 
Giaour, in the poem of the same name expresses Byron's 
own sentiments when he says: 

The cold in clime are cold in blood, 
Their love can scarce deserve the name; 
But mine was like the lava flood 
That boils in Aetna's breast of flame3 

With his hot and rebellious temperament he felt more at 
home outside England- in Greece, Turkey and Spain. 
Perl).aps this was an essential pre-requisite to unlock his 
creative potential and make him a poet of continental stature 
and world-wide fame. In his poetry the mosque and the 
temple, the olive and the cypress and the simoom and the 
breeze exist side by side. During his sojourn in Turkey and 
his friendship with Ali Pasha he threw himself heart and soul 
into the spirit of the Orient and thought of accepting Islam in 
which he found a warmth and vitality which was lacking in 
the complex and life-denying Christianity. In 1810 Annabella 
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Milbanke seriously suspected him of having become a 
Musalman. Bernard Blackstone, the most perceptive of 
Byron's modem critics and one who is also equally at home 
in the Middle-Eastern lore, remarks that Byron "felt out of 
place, unrooted in England. The pull to the East was 
irresistible."4 The marks of this pull are evident from Byron's 
work which exhibits considerable influence of the Quran, the 
Muslim mystic tradition and poets like ]ami and Firdausi. 

To comment on Iqbal's reference to Byron's excessive 
interest in the theme of love and beauty would amount to 
labouring the obvious. His implied praise for Byron's 
imagination is, however difficult to explain unless he is 
referring to Byron's withdrawal from the world of reality into 
a world of his own making or to the gorgeous oriental tales 
which reconstructed an exotic world for the Westerner. In 
this regard Keats's judgement is sounder. In a letter to 
George and Georgiana Keats, he wrote: 

You speak of Byron and me- There is this great difference 
between us. He describes what he sees- I describe what I 
imagine- Mine is the harder task. You see the immense 
difference.5 

In the last verse of the first quotation, Iqbal refers to the 
predominance of 'sense' in Byron which is his main claim of 
distinction among the poets of the Romantic age. All his life 
he was a passionate champion of the eighteenth century 
intelligence in preference to Romantic extravagance. It was 
from this point of view that he subjected Wordsworth and 
Coleridge to an unduly pungent and generally unjust satire in 
his English Bards and Scotch Reviewers. 

The verse which Iqbal has given to Byron to introduce 
himself in the company of the poets distils the very essence 
of Byron, the man and the poet. Khidhr in the Eastern lore is 
an immortal being credited with possessing the key to the 
spring whose water bestows everlasting life on the drinker. In 
Iqbal's verse he symbolises all help from external agencies
natural or supernatural- which Byron characteristically 
declines depending solely on his inner resources. This is 
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Byron's essential romanticism which, in spite of himself, 
relates him to his age. To this he refers again and again both 
in his poetry and in his letters and journals. In Chi/de Harold 
(III, XV) he speaks of himself as "a wounded falcon" beating 
its wings against the bars of a cage of its own making and in 
one of his journals he refers to his heart as "my heart thrown 
back upon itself."6 

This solipsism was the psychological basis of the abnormal 
behaviour which made Byron a social outcaste. Hazlitt in his 
strictures against Byron, not otherwise always fair, rightly 
stresses this loneliness. 

He holds no communion with his kind; but 
stands alone without mate or fellow.7 

Iqbal's verse, with the plurisignification of true poetry has 
another dimension also; to pour out one's heart's blood into 
the cup (which symbolises poetry) is to be sincere to the 
highest degree. In this sincerity Swinburne saw the main 
excellence of Byron "the splendid and imperishable 
excellence which covers all his offences and outweighs all his 
defects: the excellence of sincerity and strength."8 

In spite of the justness and perceptiveness of most of 
these observations of Iqbal about Byron, the fact remains that 
this is not the whole of Byron. Iqbal has conveniently ignored 
a significant part. of Byron- the part that is unpalatable to him 
and unsuited to his system. This is, of course, his favourite 
method. He singled out some aspects of Napoleon and 
Mussolini for praise while ignoring others which would not 
merit praise from his standpoint. But whereas the unpalatable 
aspects are implicitly hinted at in his poems about Napoleon 
and Mussolini, in his eulogy of Byron, with the exception of a 
veiled reference to his solipsism, the unsavoury aspect is 
almost suppressed. Iqbal might have been partly influenced 
by the Byron-legend which was quite alive when he went to 
Europe for higher studies but it will be unfair to say that his 
estimate was primarily based on the popular reputation of the. 
poet. As shown by the examination of his two citations about 
Byron, it is based on a very perceptive understanding of the 
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poet. He probed beneath the delusive appearance and saw the 
real Byron enmeshed in the compulsions of his situation and 
from this point of view he saw a partial resemblance between 
himself and Byron. Like Goethe,9 Carlyle10 and Chesterton

11 

he saw in Byron not merely "a spoiled child of fame and 
fortune" 12 as Hazlitt described him but the soul of the 
modem world aspiring for absolute freedom and defying all 
limitations. He saw that essentially he shared something very 
fundamental in common with Byron. Both of them were 
dissatisfied with things as they are and dreamers of an 
idealized order. The ideal order for which they aspired would 
ensure individual liberty so that every individual is able to 
realize his latent possibilities. To both of them man was a 
reservoir of boundless potential. The whole poetry of Iqbal is 
an adoration of man who in his hierarchy is only next to God. 
As he sings: 

13 ·I I -1 .. c- I 
oiJ > r ..::........: .::::.. JJ .A:.,...) "-: w > ..i-:! 

In the wilderness of my frenzy Gabriel is a helpless victim, 
Thou manly daring, rope in God himself 

Byron, in spite of his apparent pessimism, believed in the 
essential grandeur and invincibility of human mind. In Cain 
his Lucifer remarks: 

Quench the mind, if the mind will be itself 
And centre of surrounding things---- 'tis made 
To sway.14 

Lucifer resembles, in part, Iqbal's Iblis (the Devil) who is 
an embodiment of egoism and defies the Omnipotent to 
assert his selfhood. Iqbal's Iblis fits in with his philosophy of 
the ego and has his genealogy in Muslim mystic tradition 
where he is revered rather than cursed. Bernard Blackstone in 
his Byron: A Survry argues that Byron, through Ali Pasha, had 
become acquainted with the Muslim Sufi tradition and the 
cult of the dervishes and in Cain he apotheosizes man in the 
same way in which Abd al-Karim al-Jili does in AI Insan af-
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K.amil. If this conclusion is accepted, and thcr ts n 
why it should not be accepted, Byron and lq bal '\V 

to draw from the same sources of inspiration. ltlb~tl 

12 

m 

of the first Muslim thinkers of twentieth c nt ry t 

attention to al-jili's concept of the 'perfect man 
precursor of the modem_ ide~s ~f 'pa'\\ c ·-m n 
'superman' and himself gave 1t fascmatmg c.·prcs 1 n in m. t 
a passage of his poetry. To quote an example" 

rf t~ L~ c r:.T ;s-J '7 
IS!Jl..:.W ~ o:::_.;G \)\...:1\....:i ~ (_.).>-' 

The tumult of the world is due to the passion of man· 
The sun is only a looker- on, the stars are mere spc tat 

Like Nietzsche, both Byron and Iqbal belieYcd th. t lu t 

was a record of the achievements of gifted indi ·idual . Th 
exceptional individual affects the fate of a nation b hi h 
dynamism and power. This is a theme that always fa 
both Byron and Iqbal. In Don Juan Byron pays rich tribut t 

Rousseau, Voltaire, Gibbon and Napoleon. The li ·t of lqb 1 
idols covers the whole known history of mankind • 1 d 
includes prophets, philosophers; warriors and scienti r:,· alik . 
Abraham, Moses, Jesus and Prophet Muhammad ( .A.\' an 
his distinguished companions, including his grand n 
Hussain, are personalities which recur in Iqbal' p tr) a 
significant historical symbols. In addition to these the am -
poet Rumi is present throughout as Iqbal's pre iding g mu 
Tributes are also paid to Hegal, Marx, Goethe .1. ~~ ·tz..: h 
Bergson, Tolstoy, Shakespeare, Wordsworth, Bro-..\ lUll 

Bedil, Ghalib, Aurangzeb, Tipu, Jamal-ud-Din Afgham an 
many other illustrious sons of human history. Iqbal bdi ~\ 
tha~ every huma~ being . is capable of extraordinary 
achievements provtded he discovers the possibilitie of hi 
self. Human salvation lies in this self-discovery and elf
development of the individual and Iqbal look forward 
optimistically to a time when this will be achieved. 
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Byron's faith was not so sunny and the pessimistic note in 
his poetry cannot be simply wished away but Iqbal based his 
assessment of Byron on the perception that his pessimism 
was not life-denying but more in the nature of a desperate 
protest. He saw that the man who harnessed his life and art in 
a relentless struggle against all kinds of tyranny and all forms 
of philistinism and laid down his life in the cause of Greek 
independence could not, at heart, be a pessimist. 

Byron's tragedy lay in the fact that he stagnated in the 
stage of negation and did not make any positive forward 
movement. What he had in common with Iqbal was his 
revolt against the established order but unlike Iqbal he had 
nothing positive to offer or no Golden age of human 
perfectibility to look forward to. His revolt is mere 
destruction and not a prelude to construction. His 'self 
knows no selflessness and his exuberance no control. His 
freedom is in the ultimate analysis licentiousness and anarchy 
and his vision nihilistic. This is where Iqbal parts his ways 
with Byron. 1n him dissatisfaction with things as they are has 
not led to disgust and misanthrophy but to a passion to 
reawaken man to the consciousness of his glorious destiny. 
His obsession with khudi (self-hood or ego) has not blinded 
him to the need for selflessness. (He followed up his Secrets of 
the Self with Mysteries of S e!flessness) and as a thinker and poet he 
has tried to chalk out a path of salvation through 
reconciliation between the principles of permanence and 
change. Evolution in his view does not destroy the past and 
raise its fabric upon its ruins but carries the past with it to 
convert it into the present and the future. This kind of vision 
was denied to Byron and this difference has a far-reaching 
impact on the theory and practice of art of the two poets. 

Thus though both of them seem to lend countenance to 
the Romantic notion of art as self-expression, essentially their 
views are different. Byron's definition of poetry as "the lava 
of the imagination, whose eruption prevents an earthquake"16 

conceives of a poet as a valcano and poetry-writing as a 
process of sublimation or letting the steam off. It is neither 
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Ul tranquili. h•" 17 Wordsworth's "emotions recollected -1 nor 
Iqbal's: 

jl 

The work of art leads to the artist's self 
And supplies a clue to his heart. 

Again both of them stress the need of the intell ctual 
control over emotions and this is indicative of the classical 
tendency in both of them but whereas in Iqbal it leads to a 
poetic medium characterised by intellectual solidity and clariq· 
of design without harming its profundity and suggestivenes , 
in Byron it has led to a superficiality which no amount of 
defence can absolve him of. 

Sometimes the two poets seem to be saying the same thing 
but a subder examination reveals an essential difference. 
Referring to the origin of art Iqbal says in Zarb-i-K.afim: 

c ~Jr ~ d:.. tiL; C ulrS" t.!T 
19~2.. ..,.,~ .s ~J.) lrjly d:.. J ._,..1 J-ol 

' ' 
What is the source of ecstasy in the tune of the flute 

Is it the wood of the flute or the heart of the flute-player? 

This seems to be an Urdu version of the following extract 
from Byron's Chi/de Harold (IV, CXII): 

Where are the forms that the sculpter's soul hath seized? 

In him alone. Can Nature show so fair?20 

Iqbal's short but great poem, Ahram-i-Misr (Ihe pyramids of 
Egypt) seems to be a further elaboration of this. The poem reads: 

La..9 :. L;.. \, .'- ~- • I ~ ._... y r.5 ':"' u .)"'~ ..::,..,:;._, ._... 

!~ d » .::! ~J .1..ii d:.. C> _,6 

S')l..91 ~ JL.i~ c ~ J rl..r.l 
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!..r.~_,..a! ':! J ..::-.!~1 ~ d! ~~ ~ 

_,) .H .:~1} .;5" C' ...r-:N:- J .::.._,ki 
21!~ s ..u... .H .:,b.r ~ .)1.::-

In the deep silence of this heart-burning desert 
Nature built only dunes of sand. 
The heavens bow in reverence to the grandeur of the pyramids; 
Which hand has drawn this picture of immortality? 
Free thy heart from the bondage of nature; 
The artists hunt and are not hunted. 

A closer scrutiny, however, reveals that there is a 
fundamental difference between the views of the two poets. 
Byron does not present man as the arch-rival of Nature and a 
Creator in his own right who most often surpasses nature in 
his artistry while this is the main thrust of Iqbal. This, in fact, 
is one of the most recurrent themes of his poetry and has 
been beautifully summed up in the following verse: 

.;....;.L... _; '-:'Y... ~~ '...I.:!)T Jl ~.~lr!-
22 -1 .-~1 

r.:~ ~ 'WI J. 

God created the world, man beautified it; 
Perhaps he is worker with God. 

Or Iqbal's celebration of the grandeur of man in his poetry 
recalls to mind Byron's apotheosis of man in Cain. A famous 
verse of Iqbal condenses the whole drama and could well 
serve as its motto. The verse reads: 

~ C' ..r.~.w .r. Sl::il ~ .;5" _,) t.>.:~Y... 

231c::,l::)L.:.J I.S ~ ~ ·~_,;.) y... C' ~~ l..b. 
' Exalt thy ego to the extent that every decree of fate 

Is issued by God in consultation with man. 

But the way in which this sentiment is expressed by the 
two poets brings out the difference of thier outlook. Byron's 
Cain is all complaint and all despair against why his will is not 
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his fate whereas Iqbal's man looks forward optimistically to 
the station of grandeur (Maqam-i-kibriya) where he can will 
his fate. 
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SHAIKH-I-MAKTAB 

IQBAL'S CONCEPT OF AN IDEAL TEACHER 

~L9 ~ 0Y"'"-:! 01;1 Jl ~ 0~ ~fo ~ ~_,>::; Jo.J~I j IJ~ rlil 

(46:~1) 0 ;J.>...dl J ~I ~.,WI u-1 ;JJJ ;~~~ ~ ~ 

Do they not travel through the earth so they could have hearts 
and minds wherewith to think and feel and ears wherewith to 
hear: for truly it is not the eyes that turn blind; it is the hearts in 
the breasts that turn blind. 

When Iqbal recommended his teacher, Mir Hasan, for 
the conferment of the award of 'Shams al-Ulama' (an 

award next only to knighthood in British India) to the then 
British Government, he was told that the award was 
conferred only on those scholars who were writers of 
distinction and that the list of Mir Hasan's writings be 
proffered. In response, Iqbal said that he (Iqbal) himself had 
been authored by Mit Hasan. The plea was accepted and the 
title awarded. This incident is significant of Iqbal's idea of the 
status and role of a teacher who occurs again and again in his 
poetry as an important character, generally referred to as 
'Shaikh-i Maktab'. 

Iqbal himself was associated with the teaching profession 
and pedagogical issues for a considerable period of time. 
Early in his career he had prepared a book in Urdu on 
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Economics, entided I!mtd-Iqtzsad, to be taught in the schools. 
Later he taught English literature and philosophy for brief 
stints of time at the Government College, Lahore and the 
Islarnia College, Lahore. During his stay in England, he 
taught Arabic for a brief period at the University of London. 
All the while he had been intensely thinking of the larger 
issues connected with the business of education, 
epistemology, mind, self and self-development. Having 
developed his philosophy of life, he undertook a critical 
review of modern education which constitutes an important 
strand of the whole corpus of his writing, particularly poetry. 

Iqbal's philosophy of life can be summed up as 'the cult of 
man'. It is man of whom he constandy thought and sang and 
it is man whom his poetry celebrates and deifies. In a letter he 
once wrote: 

My ancestors were Brahmins who spent their lives in thinking of 
what God is and I am spending my life in thinking of what man isP 

Man, in his view, is an organic unity of spirit and body, 
body governed by spirit. Education is the process of making 
and fashioning such a man. But to his great dismay he found 
modem education and modem educators lacking from this 
point of view: 

~ c:.. l3 yS" y ;)I) Y". ~ ~J.A.. 
' 2' r lhi ) .b.:) .d. _; ..:... -3 l::>- c:.. l3l.:- }~ 

' 
The school, n.o doubt, does free the reason but 

It divests human thoughts of order and harmony. 

~ ~ ~ Jl_rl c:.. .r..J ·~ ~ •J 
' \r.- ....;5" J.:l ~ 1.) ~ c:.. J-.o L:.. l.) ~ ~ 

' ' 
That knowledge is not true knowledge but venom for free men 

whose end in the world is but two handfuls of barley. 

C ~ ,).),jJI...G.. !yJ l;! ~ c:.. ~l5:.:. 
' ' 

4 
!lS" (.Sj~ oJ'-; """ I L.:l r:-,' ~' .._.L:,. ~ .. ' ~ Y v....T-:• v .. , '-'• 

' 
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This is my grouse, 0 Lord!, against the Masters of schools: 
'They teach young ones of eagles to wallow in the dust'. 

Never be dismayed with these young children; 
It matters little if their minds do not soar high: 
Tell me, 0 teacher, if you know the truth, 
Do they or do they not have hearts in their breasts? 

131 

Iqbal saw with anguish that the civilization which had 
come to dominate the modern world cared very little about 
human soul and its growth and development. Education 
which could have served this purpose has also become a 
convenient tool in the hands of the materialistic civilization 
and has now acquired a predominantly economic 
(professional, vocational) orientation. He pleaded for a 
balance and reconciliation of the material and the spiritual 
which is attainable only when the spirit directs matter, the 
soul controls the body. In Zarb-i K.alim, the section relating to 
education (falim-o Tarbiat) opens with an epigraph 
consisting of three verses. The first of these represents 
Spinoza, the second one represents Plato and the third 
represents Iqbal himself. This is Spinoza: 

~b ::._,-. .:::::. ~ ~ ..:..L::-=-- .fo 
' 

6!::. r.J J JY J JJ.r J )~ ~.:::::. L::5" ..:..L::-=--, 
The wise man's gaze is fixed on life 
Life which is Omnipresence, rapture, light, existence, 

That is to say, the universe of existence is all that matters; 
it is Life, 'Substance' and the 'natura naturata' (which religions 
designate as God) and this should be the main object of our 
attention. Plato pleads otherwise: 

~b ::._,-. .:::::. ~ 4,.) u_r 0~ 
-: . ' 7 

::.y.i J)r- ..S:...G ..:..L::-=--~ _J ...........:. .:::::. 
' 



132 The Western Horizon 

The wise man's eye is ever centred on death; 
Life is but the flash of a spark in the dark night. 

That is, Life and existence is unreal; all that we see is a play of 
shadows. 'Forms' and 'Ideas' alone are real and in this world 
they elude us. 

Broadly speaking, Spinoza represents a pantheistic realism 
which borders on materialism whereas Plato, in Iqbal's 
words, one of the ancient stock of sheep (az girohe 
gosfandane qadeem)8 represents an idealism which is life
negating. Iqbal counters both with, 

J1'::l e:! ..:.~I ij ..::.._,... J ..::..~ 

9) _,..4L L.) • ~ J c.S) y.. ~ c.S:. y.. .hA9 
' 

Life and death do hardly deserve our attention 
The sole object of Self should be the Self itself. 

Life and death are necessary stages in the development of 
the Ego, the self whose essence, in Iqbal's view, is spiritual. 
Spirit or soul transcends life and death; it is immortal like the 
source from which it flows - the Eternity, God. What Iqbal 
implies is that the ultimate aim of education, of the pursuit of 
knowledge, should be the cultivation and development of this 
soul which in turn uses body and all its energies meaningfully 
in the path of endless human evolution. This is what he finds 
lacking everywhere and hence his lament; 

S~ C .liil;. J ._.J.M ~ ~I 

101 •<"· • . • • , {" .~J· • : 
•• "'-' ...., <..::,.....g .J"-" ...., ·~ ...., \.5 '""" -

I returned with a heavy heart from the school and the convent, 
Where there is neither life, nor love, nor gnosis, nor vision. 

II . - . ..-
JJ:> o:.r J .1.5::; Jy ._,J.M .:;~.J-4. 

Seminaries that seem to buzz with life are perverse in vision and 
base in taste. 

It is not the dance of the body (raqs-i tan) which can 
rescue man and his civilization but the dance of the soul 
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(raqs-i jan) because when the soul learns to dance, the 
universe experiences a revolution: 

1.) ...SL;.. ~) J~ ..f .)~ \.} ~.) 
I 2! 1.) c-'-..1 : I . . I -

'--' JU ...\..).) (.r. ...,~ ~.) 

The dance of the body sets whirling the dust only; 
The dance of the soul turns heavens upside down. 

This should characterize the ambience in which education 
is imparted, the methodology of teaching and, above all, the 
character of the teacher. Unlike Tagore, Iqbal never strived to 
implement his ideas on education. Had he done so it would 
have been more or less on the lines of what Tagore tried to 
realize through Shantiniketan. Both Tagore and Iqbal felt that 
modem systems of education have voluntarily chosen to set 
blinkers upon their vision and deny to the learners access to 
the benign and wholesome influences of nature which 
nourish human heart and soul. As Wordsworth put it: 

One impulse from a vernal wood 
May teach you more of man, 
Of moral evil and of good, 
Than all the sages can.t3 

like Tagore and Wordsworth, Iqbal had a keen realization of this 
truth which receives exquisite expression in many a verse of his: 

J~ ~ t__,) J ..L..:.I.L .::! .:._,b.; 
' 

Nature's noble aims are fulfilled 
Either by the sons of the desert or by.mountain-dwellers. 
Quite pleasing, 0 teacher, is the atmospere of the school, 
But Farooqui and Salmani are nourished only in the wilderness. 

_,5" ~ l.!l-:~ c ..,~T c.>_; d:. C.J~ 

15!.}li 1..!:-t )_,..,I •J '-C-' u41.::-: J •Y ~fo 
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The mysteries which were shut to your eyes by the school 
Are unveiled in the solitude of the mountain and the desert. 

Cast in the lap of materialistic civilization, modem man 
has to devise ways and means to ensure the life and growth of 
the spirit. Iqbal feared that education and knowledge which in 
essence is Gabriel-like- revealing, illuminating, inspiring, 
nourishing- was becoming Iblis-like (devilish) -irresponsible, 
destructive, beastly- in the hands of modern civilization. It 
has to be rescued through ishq (love) which is soul in action 
so that it is converted from, pharoasophy (hikmat-i Firawani) 
to Kalimosophy (hikmat-i Kalimi).16 In this process of 
restoration, the teacher's role is most pivotal. Of course, the 
ambience in which education is imparted and the 
methodology through which it is imparted are very crucial but 
their efficacy and fruitfulness depends upon the teacher who 
makes use of them. Iqbal attached the utmost importance to 
the role of the individual in human affairs. The course of 
history, he believed, was ultimately determined by the heroic 
action of extraordinary individuals. In the process of 
education too, the teacher was all-important and hence Iqbal 
characterizes him as the architect of the soul: 

..SI 

The teacher in the school is the builder of an edifice 
And the edifice that he builds is the soul of man. 
His advice to the teacher, therefore, is: 

-..il:jt IJ ...J ...l..ij ..~..:....... 

Jst...iW J ,:u--'1 ~ J ..,.,l=r 

An ever-pulsating zeal and zest, 
That acts as a spur to the steed of life, 
Impart this zeal to the scions of the race; 
The book, the wisdom is a fantasy, an illusion. 
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BANDA GI-ll 

Bandaghi Namah is one of the most sigmficant I l m 
Iqbal in that it sets forth in a comprehcnsrvc mann r lu 
views on art and religion, both in thel! dynami · and d ad nt 
forms. Iqbal was himself consc1ous of lts . igru 1 .111 nd 
referred to it as a poetic presentation of his Yte\: ~ on art m ht 
foreword to Muraqqa-i-Chugbtai: 

The poem is divided into four section·. The tr .:t 
consists of introduction, the second section deals 
fine arts of the Slaves and is subdivided into two . ct on : 
one devoted to a discourse on music apd the oth ·r to 
painting. The third section deals with relig10n, and th ourth 
and the last section again returns to the fine arts; thi tunc th 
subject is the architecture of the Free men. In ef ect. 
therefore the poem consists not of four but of five ·ecuon . 

The way the religious theme has been inextricabl · 
sandwiched between discourses on arts is significant of ho ~· 
Iqbal viewed art and religion as aspects of the arne reahtv. 
This is different from Professor Northrop Frye's tdea ot 
religion and art springing from the same source but the m•o 
views are not far removed from each other to be regarded as 
contraries. For Iqbal, art and religion are both related to life 
and their worth is to be measured in proportion to thel! life
yielding capacity while for Northrop Frye, the essential 
subject-matter of the two is the same. 

The poem is entitled 'Bandaghi Namah', the Book of 
Servitude or Slavery and an understanding of Iqbal's 1dea of 
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slavery is crucial for an appreciation of the full import of the 
poem. Iqbal uses the word 'bandaghi' in this poem and in 
most other contexts, as a synonym of decadence. It is a state 
of mind denoting the loss of a sense of personality or self
hood in an individual or community. This state of mind leads 
to what the language of Prophecy has described as sual 
(begging) which Iqbal criticized so severely in his explanatory 
note about his philosophy of Ego sent to R.A. Nicholson. In 
that note Iqbal extends the meaning of begging to a state of 
dependence and mental servitude: 

The son of a rich man who inherits his father's wealth is an asker 
(beggar); so is everyone who thinks the thoughts of others. 1 

This kind of decadence and mental servitude can be 
avoided if we take care of our 'self' and safeguard our soul. 
Iqbal painfully realized that the modem world was soul-less: 
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I fear that the age you are born to 
Is steeped in body and cares little for the soul. 

In the introductory section of the 'Bandaghi Namah' this 
complaint is voiced in heart-rending words by the moon to 
the Lord of the heavens and the earth: 

jl I.):! I 

3 . L.. 
~. 

This word is unaware of the light emanating from the soul; 
This world does not deserve the sun and the moon. 

This is followed by a description of how slavish mentality 
corrupts both the individual and the community. It brings 
about the perversion of taste in the individual, narrows his 
vision and reconciles him to decadence: 

J. J~ ~ ~ ~ J ..S .r .d.~ .r J. _;, .:.....ib IJ ~ J JF 1Y" 
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Corrupt of taste he takes evil for good; 
Dead before death and carrying his corpse on his shoulders. 
He has bartered away the honour of life 
And is content like asses with hay and barley. 

This finds a more eloquent expression in Iqbals' Urdu poetry: 
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What was unfair has gradually turned fair 
As slavery perverts the conscience of communities. 

In the community slavery sows the seeds of dissension. As 
the centre breaks, the units fall apart and everyone is pitted 
against everyone else. The introductory part of 'Bandaghi 
Namah' closes with a soul-consuming description of the 
horrors of a life of slavery. Better than a moment of slavery is 
to live for ages together in a place more horrible than hell. 

The second section is entided 'Fine arts of the Slaves'. 
When we join section four with it which describes the 
architecture of the Free men, we have a short but 
comprehensive account of Iqbal's ideas on fine arts. It is 
significant that Iqbal talks of music and painting as the arts of 
the slaves whereas architecture is discussed as an illustration 
of the art of Free men. This is because Iqbal believed that 
music and painting of Free men were yet to be produced. In 
his foreword to Muraqqa-i-Chughtai he wrote: 

It is my belief that, with the single exception of Architecture, 
the art of Islam (music, painting and poetry) is yet to be born 
the art, that is to say, which aims at the human assimilation of 
Divine attributes.6 
Needless to add that Iqbal uses the term 'Free men' as 

synonymous with true Muslims. 
The fine arts of the Slaves are, in Iqbal's view, anti-life and 

breed an attitude of resignation and escapism. They impair 
the enthusiasm of defying the obstacles and conquering the 
forces that hamper the free development of an individual: 

1_; .ljl... r..>' )j J wl_yL; 
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It renders you powerless and decrepit 
And alienates you from the affairs of the world. 

Grief and pessimism and.~.feeling of ennui are both hom 
from the womb of decadent art: 

..A..ol 
' 
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It robs the heart of its enthusiasm and fills it with grief' 
It passes on poison in the cup of Jamshid. 

In the first edition of Asrar-i-Khudi, Iqbal had illustrated this 
idea with the concrete example of Hafiz whose artistry he always 
adored but whose attitude to life was unacceptable to him: 

).) "':!L.r ~I .Jij jl ~~ JL...f ~ ..liit... jl Jl::-=-.J1 

Beware of Hafiz the drunkard, 
His cup contains the poison of death; 
The runes from his harp lead to decay; 
His presiding genius is the Gabriel of decadence. 

Such an attack is in keeping with Iqbal's messianic fervour 
for the revival and restoration of mankind. On this view mere 
formal beauty of art is of no importance unless its content is 
life-giving. The art of the slaves is mere form-worship, and 
for the worshippers of the form, artists like Hafiz would 
always remain objects of unqualified admiration. In Iqbal's 
view such form-worship is clever invention of decadence to 
cheat us out of life and power.10 In dynamic art meaning and 
content determine the form: 

Although . it is only through form that we reach the 
meaning yet it is only a means to an end and not an end in 
itself. If it over-shadows the meaning, it is self-defeating. This 
is the point ofRumi's verses quoted by Iqbal: 
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Meaning is that which engrosses you wholly 
And makes you independent of the form; 
Meaning is not that which makes you blind and deaf 
And infatuates you with mere form. 
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Evidently this theory of art runs counter to all those views 
of art where form is assigned an all-important place, Iqbal 
would dismiss form-worshippers like Wilde as prophets of 
decadence. Wild remarked: 

Form is everything. It is the secret of life. Start with the worship 
of the form and there is no secret in art that will not be revealed 
to you.13 
Iqbal would have rejected outright such formulations of 

the modem formalists, like Clive Bell, as the following: 
The representative element in a work of art may or may not be 
harmful; always it is irrelevant.14 
Iqbal's discourse on painting provides him with an 

occasion to talk about the subject-matter of art. Art is not 
imitation in the sense that it reproduces all that it receives 
from without. It is recreation in which the artist's self plays a 
crucial role. Art is self-revelation. Slavish imitation of nature 
is the worship of qfil, the ephemeral, the evanescent, the 
mortal. The clear implication is that human self which 
proceeds from the command of God is alone immortal and 
the art emanating from this self partakes of the Divine 
attribute of immortality and is creative in the true sense of the 
term. Consequently the criterion for evaluation in art is not 
the taste of the vulgar masses (zouq-i-jamhoor) but the 
quality of self-revelation present in a work of art. This 
standard of value is elaborated in the last section of the poem, 
'Architecture of the Free men': 

jl 
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The artefact leads to the artist's self 
And supplies a clue to his heart. 

The Western Horizon 

An artist, in Iqbal's view, is not concerned with what 'is' 
but with 'what ought to be', and this 'ought to be' lies within 
him and not outside of him: 

..:-.-.lb..:;.. ~ 0J.r. ~y.. jl IJ :_r-:> 
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It is wrong to look for 'beauty' outside one's self: 
\Vhat ought to be cannot lie out there. 

In his foreword to Muraqqa-i-Chughtai, Iqbal wrote: 

The modern age seeks inspiration from Nature. But Nature 
simply 'is' and her function is mainly to obstruct our search for 
'ought' which the artist must discover within the depths of his 
own being. 17 

An artist, therefore, significantly changes and modifies his 
meterial, 'he adds to nature', as Iqbal would put it: 
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The artist who adds to nature 
Unveils before us the secret of his being. 

Like the ideal man in Iqbal's 'Muhavarah Ma Bain Khuda
o-Insan' (A Dialogue between God and Man) he brings new 
things to birth and thus attains to the status of a creator in his 
own right: 

19 -
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The assimilative force which helps man to creatively 
interfere with his material is, in Iqbal's language, 'love' (ishq). 
In an ideal artist "love reveals itself as unity of Beauty and 
Power"

20 
and it is this exquisite combination of Beauty and 

Majesty that he discovers to be the hallmark of the architecture 
of Free men, like the Mosque of Cordova and the Taj. In his 
poem, The Mosque of Cordova, the mosque is addressed thus: 
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Your beauty and majesty indicate the greatness of the Godman: 
Both you and he are beautiful as well as majestic. 

In 'Bandaghi Namah' the 'Taj' is presented as a symbol of 
this beauty and majesty and Iqbal concludes that unless the 
two go together great art cannot be produced: 
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Beauty without power is mere incantation; 
Beauty with power is Prophecy. 
Love combines both in its manifestations 
And creates a world out of a world. 

It is the force of love that distinguishes the religion of the 
Free men from that of the Slaves. A religion unenlivened by 
the power of love is a hollow ritual: 
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Love is the prime guide of reason and heart and vision; 
Religion and the law (of shariah) are an idol-house of concepts 
without 'love'. 

This is Iqbal in 'Zauq-o-Shauq', and in 'Bandaghi Namah': 

~~ J ~ L)' "jJ;. _J.) 
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In servitude love is dissociated from religion 
And the honey of life is embittered. 

Love, in the religious context, means the imprinting of 
Tauhid (a vivid feeling of the oneness of God) on one's heart. 
Equipped with this invincible force, one can overcome all 
kinds of obstacles and refashion the world according to one's 
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ideals. This is true life, a hfe where the soul lives and is in 
command of the body; this is living with God: 

..:;......,I Jl1-. ..:.~ J>4 ~j ..:;......,I J> .Ml u_r,! '::1 u> .&:iT 
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God alone is the living without death 
And one who lives with God has life, absolute; 
And one who lives without God is dead 
Although no one weeps and wails for him. 
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THE DEVELOPMENT OF A SYMBOL 

A STUDY OF IQBAL'S POEM, 'AFTAB' 

Since the word symbol occurs in the title of this 
presentation, I would like to preface it with an extremely 

brief account, in general terms, about the use of symbols in 
poetry. Of course, this is one of the weightiest ever subjects 
and can by no means be dismissed in a brief prefatory note. 
These remarks are, therefore, added only to introduce the 
present discourse. 

Broadly speaking, symbols may be divided into three 
categories: 

a)The Collective or Cultural symbols: The Collective 
symbols have a universal character in that they have acquired 
a more or less common signification amongst the generality 
of human beings: Two examples of such symbols are the 
sunrise and the sunset which are considered to be symbolical 
of birth and death among almost all human groups and 
cultures. A cultural symbo 1, on the other hand, is peculiar to 
a certain culture. The Cross, for instance, is peculiar to 
Christianity, Trishul to the Hindus and the Crescent to the 
Muslims. 

b)Personal symbols: Sometimes a poet (generally a great 
poet) evolves a personal symbolism whose understanding and 
interpretation demands a good deal of effort from the reader. 
Three good examples of the use of such symbolism are those 
of Blake,Y eats and the Kashrniri poet, Rahman Rahi. 
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Examples of striking symbols evolved by these poets are the 
lamb and the rose (Blake), the swan and the gyre (Yeats) and 
the dove and the gnawing worm (Rahi). Such symbols may 
occur originally as ordinary images but after their first 
appearance they gather layers, about them through recurrent 
use until they develop into real symbols. 

c)Symbols which have associations attached to them 
among men in general or among certain cultural groups and 
which the poet exploits for his peculiar purposes. The 
'shepherd', for instance, is a symbol of affection, guidance 
and benign patronage in many cultures. The snake is a 
loathsome symbol in some cultures while in others it 
symbolises sanctity and nobility. In the use of such symbols 
the poet significantly modifies or adds to the symbolic import 
of such recurrent symbols so that they emerge ultimately as 
the personal symbols of the 'poet. Blake's treatment of the 
symbol, 'Shepherd' and Shelley's use of the symbol of 'snake' 
are good illustrations of this process. 'Shepherd'is now a 
personal symbol of Blake as is 'snake' 'that of Shelley. 

In creative art it is the last two categories of symbols 
which alone merit the epithet of the symbol proper. It is such 
a symbol which coleridge defined as the presentation of 
something eternal through and in the temporal. Such a 
symbol is so thick, multi-layered, multi-diniensional and 
largely inscrutable that it is hard to reduce it to a one-to-one 
correspondence with something. As Carl Jaspers points out in 
Truth and Symbol, such a symbol is not explained by the other; 
what can be interpreted finally and precisely ceases to be a 
symbol. A symbol is not passed over by being understood but 
deepened by being meditated upon. 

Iqbal makes use of symbols C?f all the three categories but 
achieves signal success in the use of the symbols of the 
second and the third categories. The tulip (lalah), the glow
worm Gugnoo) and the stream (naddi) are examples of the 
second category of symbols in Iqbal's Poetry whereas the 
eagle (shaheen), the star and the candle (shama) are examples 
of the third category. 
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Iqbal's poem, 'Aftab' is an exquisite illustration of the use 
of a symbol of the third category. He takes it up as an image 
and then subjects it to a creative transformation, an artistic 
process in which it gathers layers around it by recurrent use in 
different contexts and develops into a symbol. In this lies the 
whole significance of the poem 'Aftab' otherwise it, most 
certainly, is not one of the greatest poems of Iqbal. 

The images which have had the greatest fascination for 
Iqbal include the images of light and amongst them he is 
most preoccupied with the image of the sun. In his early 
poetry it appears as a simple image borrowed from the world 
of nature and assimilated to different poetic contexts but with 
his growth as a thinker and creative artist, it gathers new 
dimensions around it, incorporates new strands and becomes 
more and more complex until it emerges as a great symbol. In 
'Aftab', the symbol seems to have arrived and from this point 
of view it is one of the significant poems of Iqbal. 

As a sub-title to the poem, Iqbal adds significantly 
Tarjumah Gqyatri (a translation of Gqyatn). In fact, it is not a 
translation but representation of a symbol under the 
inspiration of Gqyatri. Gqyatri acts as a key to unlock a whole 
complex of ideas, feelings and sensations that had become 
inseparably)inked in the mind of Iqbal with the image of the 
sun. Traces of his absorption with the sun at the mental as 
well as the emotional level are interspersed throughout his 
writings. In an early poem, 'Aftab-i-Subh', he wants to 
emulate the sun's universal bountifulness and craves for a 
light of which the sunlight is merely a symbol: 
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We harbour in our hearts a yearning for the light of truth. 

~ater this e~rly _fascination with the rising sun found a 
sublime expresswn 1n the opening of 'Zouq-o-Shouq': 
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The sun-rise in the desert revives the Eye and the Heart. 
Streamlets of light flow from the spring of the sun. 
The veil of existence is tom and primordial Beauty is unmasked. 
Now sparing a glance brings a thousand benefits to the heart. 

And again in the poem-sequence entitled 'Mihrab Gul 
Afghan Ke Afkar' in Zarb-i- Kalim: 

0 Sun, come out of the royal curtains in the East 
And clothe my mountains with garments of henna. 

Like the sun-rise, the sun-set is also fascinating for him. In 
'Bazm-i Anjum' the setting sun decorates the evening with 
garlands of tulips: 
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As the sun went down it decorated the black robed evening 
With tulip blossoms from the horizon's platter. 

In 'Masjid-i Qurtuba' the image occurs again in a more 
impressive manner and finally in 'Khidhr-i Rah' and ]avid Namah 
the mystic dimensions of the sunset are brought to light: 
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The sun -set in the calm of the desert evening 
Which lit up the world-seeing eye of God's friend (Abraham). 
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The mountain, the lake and the sun-set 
I saw God unmasked there. 
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In Mathnavi Pas Cheh Bqyed Kard, a whole poem is 
addressed to the Sun which in part seems to be the persian 
version of the poem which is now under our consideration. 
More of this later. 

In 1905 Iqbal was travelling to Europe by sea for higher 
studies, While at sea, he wrote in a letter: 

It is the morning of 12 September. I have got up early ....... The 
sun seems to rise from the spring of water and the ocean looks 
like our river Ravi. For a sensitive heart sunrise is like the 
recitation of the scripture . 
... Those who have adopted sun-worship as their religion stand, 
in my wiew, excused.7 

Here I feel almost impelled to quote a passage from The 
Life of john Bunde: 

The sun was rising as we mounted the horses, and struck me so 
powerfully with the surpassing splendor and majesty of its 
appearance, so cheered me by the gladsome influences, and 
intimate refreshment of its all enlivening beams, that 1 was 
contriving as I rid, on an apology for the first adorers of the 
solar orb, and imagined that they intended nothing more than 
the worship of the transcendant majesty of the invisible 
Creator, under the symbol of his most excellent and nearly 
resembling Creature ... a visible glorious presence of Jehovah 
Elohim ... This is some excuse for the first worshippers of the 
solar orb.B 
The famous painter, Turner's last words are said to have 

been "The Sun is God".9 

When Iqbal wrote the letter from the sea, he must have 
been conceiving the subject of his doctoral research for 
which he was travelling to Europe. The subject, as we know 
now, was to be The Development of MetapfD'sics in Persia. In the 
first chapter of this dissertation Iqbal traces the development 
of the Magian belief in the dualism of Light and Darkness in 
ancient Persia. Zoroaster systematised this religious thinking 
and accorded primacy to Light. Mani (Manes or Manichaeus) 
built his dualistic philosophy on the light-darkness antithesis. 
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This mode of thinking was so predominant in ancient Iran 
that even an avowedly atheistic thinker, Mazdak (one of the 
first pioneers of communist thought), had to erect the 
metaphysical side of his system on the distinction between 
Shidh (light) and Tar (darkness). Against this background 
when the medievalJ Muslim sufi.s read the Quranic verse, 
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Allah is the light of the heavens and the earth. 

They must have seen in it the continuation. of a centuries
old religious truth. 

All this reveals that Iqbal's creative mind must have 
remained obsessed with the idea of light and its most 
prominent manifestation for man, the sun. It is a poet of this 
mental make-up who is brooding in 'Ajtab' on J one of the 
oldest hymns addressed to the sun as a symbol of the ultimate 
Reality. Before we proceed ahead, let us look at the text of 
the hymn common to all the four holy Vedas. According to 
Gian Chand Jain, the text of the hymn reads as follows: 

Om, bhur bhuvah sivah 
Tatsavitru vareniam 
Bhar;go devarya dhimahi 
Dh!Jo yonah parrhodayat.tt 

Gian Chand's urdu translation of the prayer is: 
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Gian Chand Jain points out that the hymn is in the pre
Sanskrit language, the Vedic-Sanskrit, and therefore not easy 
to translate, W.J.Wilkins in his book, The Hindu Mythology, 
quotes the text of Gqyatri in the following words: 

Let us meditate on that excellent glory 
of the divine Vivifier. May he enlighten 
(or stimulate) our understandings.13 
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And this is how the hymn has been translated by sir 
William Jones: 

Let us adore the supremacy of that divine sun (opposed to the 
visible luminary), the godhead who illuminates all, who recreates 
all, from whom all proceed, to whom all must return, whom we 
invoke to direct our understandings aright in our progress. 14 

Iqbal's poem was written in 1902 and appeared first in 
Makhzan with a detailed note by the Poet confrrming that 
Gayatri acted only as a stimulus to express something that 
was already ripe in his mind. In what follows 1 sum up the 
main contents of Iqbal's note: 

1.This prayer common to all the four Vedas is an 
expression of the impressions cast in human mind by the 
awe-inspiring phenomena of Nature. 

2.Although the hymn has been translated into several 
European languages, the syntactical complicacies of Sanskrit 
have defied the attempts of the translators (including., Sir 
William Jones) to appropriately capture the spirit and content 
of the original. 

3.In the original Sanskrit the key-word used is 'Savitra'. 
Since it was difficult to find its equivalent in Urdu, 1 have 
used word 'Aftab' which represents that supra-sensible sun 
from which our sun acquires its light 

4.The majority of our sufis believe in 

... J>J'::ll J ..::._,_JI JY ~I 
Read against this background, 'Aftab' 1s less the 

description of the physical sun, much less a translation of 
Gayatri, than the expression of a symbol for celestial light 
which has shaped itself in the poet's creative mind through a 
process of incubation spread over many long years. 
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0 Sun' you are the soul and the spirit of the world, 
The organizer, the binder of the book of the world. 
The appearance of existence and non existence is due to you 
As well as the 'is' and 'is not' of the garden: 
You are the cause of the collocation of .elements 
And that of the animate world's urge to live. 
Your resplendence upholds every pbject; 
Your passion, your harmony is the basis of life. 
The sun whose light illuminates Time 
Is heart, mind, spirit, consciousness. 
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0 Sun! lend us the light of awareness; 
Enlighten a little the eye of Reason. . 
You provide for the whole congregation of eXlstence; 
You are God to denizens of the below and the above. 
Your perfection speaks in every living thing; 
You shine forth in every mountain range; 
You nourish the life of every object; 
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You are the prince of the creatures of light. 
You are without a beginning; without an end: 
Your light is not limited by the categories of the 'first' and the' last'. 

The symbolic signification of the sun is also the burden of 
Iqbal's poem, 'Khitab be Mehr-i Alamtab' (To the World
illuming Sun) in Mathnavi Pas Cheh Bqyed Kard: 

Yours is the passion, the harmony in the existence; 
The hidden longs for appearance because of you. 
More effulgent than the hand of the Kalim is the movement: 
Of your golden canoe in the silvery stream. 
Convert my dark dust into illumination all over 
And enfold and wrap my being in your light abounding. 

In both of these poems we meet not with the physical but 
the symbolical sun and if the first title of 'Aftab', as Gian 
Chand Jain tells us, was 'Aftab-i Haqiqat' (the Sun of Reality), 
it was certainly most appropriate. 

As I said at the outset, 'Aftab' is not a great poem but lt 
assumes significance as it helps us understand one of the 
ways in which symbols develop in great poetry. It is not the 
only way but surely the most usual one. What happens is that 
in the creative mind of the poet, around an image, ideas, 
feelings, sensations and other images, connected in some way 
with the pivotal image, start gathering and developing into a 
single complex. The pivotal image loses its thinness, its 
unidimensionality and becomes a complicated and multi-
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layered · complex; a symbol is born and waits for a poetic 
context to find expression. Such a symbol with Iqbal is the 
sun and 'Aftab' (Tarjumah Gcryatn) provided him with the 
first context in which it found an appropriate expression. 
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You have heard the notes of the bird in the mesh, 
Know this too, that the free warbling of the btrd on th r 
top is different. 

The era in which Iqbal and Azad were bom and br u ht 
up was the era of Western domination of the Ea t. Th 

two were born within a decade of each other toward th 
close of the nineteenth century, a period when the ~·r e ten'l 
imperialist powers were busy in subjugating the mam 
countries of Asia and Africa. India had finally fallen after th 
grand resistance of 1857. The post-1857 period was a penod 
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of an all-round British onslaught to Westernize the mind and 
culture of India. Education was seen as the most effective 
instrument of securing this end, and after the adoption of 
Macaulay's educational policy, the British set out to produce a 
new generation of Indians who would be Indians in body but 
Britishers in mind and soul. This was the kind of education 
that Iqbal was to receive as a school and college student and 
later as an advanced research scholar in Germany and 
England, although in his case, it seems to have been 
effectively counterbalanced by the traditional elementary 
instruction that he received at the maktabs especially from 
Maulana Syed Mir Hasan. Azad was not at all exposed to 
Western education at any stage of his life. Born in Makkah 
(where he spent the first ten years of his life), and brought up 
in a highly conservative religious atmosphere in Calcutta, he 
did not receive any formal school education. It is only when 
he stepped into public life as an ebullient journalist in the 
beginning of the twentieth century that he felt the need of 
Western knowledge and taught himself a good deal of it. 

By the time Iqbal and Azad reached their age of maturity 
the mental enslavement of India was almost complete. As in 
other Oriental lands, Western world-view and Western values 
were unquestioningly accepted here. Intellectuals willingly 
surrendered to all that emanated from the West and 
apologists like Sir Syed Ahmad Khan, his great services to the 
Indian Muslims notwithstanding, preached Westernism with a 
clear conscience and courage of conviction. In his presidential 
address to the annual convention of Jamiat-ul-Ulama-i-Hind 
in 1921, Maulana Azad characterized the movement led by 
reformers like Sir Syed as 'lslah-i-Afrangi' (West-oriented 
Reform Movement). As profound thinkers consciously 
committed to Islam, both Azad and Iqbal reacted to the new 
situation. 

Azad began his career as a conscious Islamic missionary 
preaching Islamic revival and declaring Islam to be the only 
way of salvation in this world and the Hereafter. In Ta'Ykirah 
he sees himself as a mlljaddit:J (reviver) in the ttaditi~n of 
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Imam Ahmad bin Hanbal, Ibn Taymiyyah, Sheikh Ahmad 
Sirhindi and Shah Wali-ul-Lah. He declares his sole aspiration 
to serve Islam as his distant forefathers had done: 

.S ~ LSH u..H l::C. ~ 0.-" J.:. .d1 Y" ~ Jj) <->5-: C <->5-: 
' 

J J~ ~)> ~ rl.? .....;JL,I .dl ..s::; uY..;? ..r-!_,.;.T J J ..lij 

J .IJ u--1 J ..lij l>JL JJI wJ~ J::.i y ...J" c·tJ ~ _,; J> 
I - .\" 

-wJ.:> )""" ~ 0.-" <..>.:..:? ~_,..., 

The greatest desire that I cherish in my heart is to follow the 
path of righteousness like my forefathers upto the last breath of 
my life and spend every moment of life in the lanes and bylanes 
of this path. 
Again and again, in soul-stirring language, he calls for a 

revolution based on the Quran and the Sunnah. To realize his 
ideal he founded an organisation, Hizb-ul-Lah,in 1913 and 
after some times sent round his deputies to secure baiah 
(consent) from people in favour of his leadership. In a lecture 
delivered in 1914 at Calcutta he openly invited Muslims to 
Jihad: 

~ ' J 1.1"1 JJI J.J-'J ~ 1..1"1 JJI .illl y,- _,; ;_ry- 1..1"1 .S u..H l::.yS 0.-" 

~~ d ~ 1il1 ~ J .:.~ ~T .s ~ _;.) ·~ ~ w~l _,; ':-'l;:..) 
' ' 

2_-H IW 
I declare that it is the bounden duty of everyone who believes in 
God, His Prophet and His book to stand up and join the 
struggle launched in the way of Allah. 
In Tazkirah there are passages where one has the feeling 

that one is reading a prose-version of some verses of Iqbal, a 
prose-version couched in as powerful and moving a language 
as that of Iqbal's poetry itself. On many an occasion Azad 
says that at critical moments in the history of Islam it is only 
men of extraordinary heroic virtue and courage who 
performed the onerous task of revitalizing the ummah while 
innumerable scholars of high calibre, who are always there, 
merely looked on. One such passage reads: 



158 The Western Horizon 
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' This account was meant to show that there is a great difference 
between dawah (inviting people to the path of Islam) and azjmat
i-dawah (to stick determinedly to the cause of dawah and to bear 
all tribulations for it). Every wayfarer does not necessarily reach 
this destination. In any age of dawah there are thousands of men 
of learning and scholarship but the door of revival would 
remain closed unless the reviver of the day opened it. 
Now apart from reflecting Azad's own view of the role he 

envisaged for himself, this passage recalls to mind at once 
such verses of Iqbal as the following: 

,;\j jiJ "':! 1.J-t --; ~ c r JJ -:-4 ~ 

\.A~_,.....~ ~I·~"-!_,.....~~";! 
My (spiritual) association with the pir of Rum has unveiled this 
secret to me: 
Thousands of thinkers brooding with bowed heads on one 
hand and a single (crusader like) Ka/im-ui-Lah on the other, 
At another place Azad writes: 

wl..L..J_,..... JJI l=.!.:. ~ ~L.. .;::..iJ S.:::.. \J.J-1 "':! J~ L) wJ5-! uJ5-! 
' 

\;:rf JJI.:::.. ~I ~\j J r jls. L) .;::..iJ ~ -~ (.1) Jl) y~l JJI 
' ' 

5 .lS" uY ~L.. § ._,..1 -..c-' Y l=.!.:. ~ ~L.. .;::..iJ ./1 S.:::.. 
' Even the great men excuse themselves by complaining that 

times are unfavourable and that equipment and paraphernalia 
are deficient but the determined conqueror of the age r ~oclaims 
that if time is unfavourable, I will force it to fall in line. 
This passage continues in the same vein for quite some 

length, recalling in each line one or the other verse of Iqbal 
on the subject, such as, 
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' 
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' 
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This dervish of heroic power tells the time: 
Follow the direction of the truth-loving man. 
I do not depend on the boat or the boatman, 
If you are a river in spate, consent to subside. 
A qafandar calls to account the sun, the moon and the stars; 
He is not time's vehicle but the rider holding its bridle. 

or 

!jl...: .Ul.j 4 Y '7 ul~ .:d ~J..:,. 

\r.:~ .Ul.j 4 Y c~jL .,_; Y 4 .Ul.j 

The ignorant say fall in line with time 
No, if time refuses to follow you, fight it out. 
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Azad continued to perform the role of a fervent 
missionary of Islam until he joined the Indian National 
Congress in 1922. In spite of being the main political 
adversary of the· British imperialism in India, the Indian 
National Congress was ideologically as well as 
organizationally a Western political party. Nationalism, 
Democracy, Secularism and socialism- concepts that 
originated and developed in the modem materialistic West
were the main planks of the Congress policy. Its 
organizational structure was also modelled on Western 
political parties. As an important leader of the Congress and 
as its president for several years, Maulana Azad could not 
keep himself immune from the influence of the Congress 
ideology imported from the West. Gradually a sub de change 
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occured in his oudook on life and its problems. His 
commitment to Islam did not altogether vanish but it grew 
feebler and feebler until, in effect, it lost all its vitality. The 
Quran presents iman (faith) not as a static commodity which 
you have or do not have but as a dynamic state subject to the 
process of growth and decay. In 'Surah al-Anfal', for instance, 
f .llah 'subhanahu wa taala' says: 

.,;:!I~~ Ill J ~_,li ~ J ..ll1 p Ill .:r-.iJI w_,:..._,.JI WI 

8 ow¥ _f:.:! ~.; ,js- J Lit....! I ~.)lj 
Those indeed are the believers who feel a tremor in thier hearts 
when they hear God mentioned; and when God's (holy) verses 
are read out to them it increases their faith; and they put all their 
trust in their Lord. 
Again in 'Surah al-Taubah', the Quran says: 

.:r-.iJI L.li Lil....!l o.i& .u.)lj ~I Jfo- i.r ~ i;_,..., .;..J~I L. Ill J 

9 OwJ~ ~ J Li\..:1 ~.)lj _,:..I 

Whenever a surah is revealed some of them ask, 'whose faith 
has it increased?" It has increased the faith of those who believe 
and they do rejoice. 
One can see the Quranic view of faith convincingly 

illustrated in the ups and downs of the stormy life of Maulana 
Azad. As a missionary of Islam Azad righdy rejected secular 
and territorial nationalism as opposed to Islam's organic view 
of life and its belief in the unity and brotherhood of mankind. 
In an address delivered in 1914 he described territorial 
nationalism as the greatest evil proceeding from Godlessness 
and inveighed against those who were afraid to own Pan
Islamism: 

l::rf ~ ~ ·u.:-t GJ ·~ ;l.ii:-1 ~ rli .d"" r jl r')L.I w~ wW......... 
' 

w~ •J cr-'1 .)y:-J IS rjl r')L.I ~~ ~ u.Yl.l.....w ~~ !JIS Ll u->1 

-tt::-~ c.>.) uy.) ~ (. J ~ c JJI jJ; ... rjl r')L.I 
' 10

1_,; .}3 ~J ~ ..lll ~ 1~1 J 
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-.r. .._; J_,..Q:.:... i..C-"' ~~ JJI J~ yS" J-. ":-""" f..>'J J ~I .:r-_.. ~I 
The Muslims disavow their belief in Pan-Islamism but I say, 
'\Vould that Pan-Islamism existed among Muslims-the Pan
Islamism which we were called upon to practise from the day of 
our inception: 
And hold fast the rope of the Divine religion and be not 

divided; 
In his presidential address to Jarniat-ul-Ulama-i-Hind in 

1921, he forcefully asserts that the only way of salvation for 
mankind is to follow the final and perfect version of God's 
message i.e. Islam and exhorts the Muslims to fulftl their 
mission as 'khairul-ummah'. An extract from the address 
reads: 

2.. rjL.I -~ & ~ J~ ... J .:r- ... i..C-"' ~r. ~ ~ rjL.I 
' -

J J.:AS' L) ~1--~t J u.'ll...... rW J JL....il ~ _,5' ~I ~r 

J <f.} •J')l;..l ·~ 't..>'l.:--- J uY~ JJI ~ L,p ).} ~r 
' 

~ ~ ~ .......,~ ~ '.5I ~I ._; .r> _..L:-:-; J J ..ljj J..~-. 
' -

II-__,;...:,..;.... J yl::.fJJI ~")L..,I ~r 
In the structure of Islamic shariah there is no place for any 
bifurcation between the religious and secular aspects of life. 
Islam declares the Divine law (shariah) to be the source and 
foundation of guidance and glory for mankind. The only truth 
that unites the political, intellectual, moral, national and cultural 
life of Muslims is the Islamic shariah based on the book of Allah 
and the life-example of the Prophet. 
In sharp contrast to this in his address to the Ramgarh 

Congress Session of 1940, he vainly tried to reconcile Islam 
with its negation- secular and territorial nationalism12, and in 
October 1947, in his address to the Muslims of Delhi, 
commitment to secular nationalism is declared to be the 
'sirat-i-mustaquim'

13 
(the straight path). Can one help quoting 

here Iqbal- the 'Brahman zadae ramz-ashnae Rum-o-Tabriz'14 

about Hussain Ahmad Madani: 
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A jam is still unable to know the mystries of religion, 
Else how should Husain Ahmad from Deoband, o how! 
Proclaim from the pulpit that territory is the basis of 
nationhood: 
How ignorant is he of the station of Muhammad of Arabia! 
Reach yourself to Muhammad all religion is this; 
If you fail to reach him, your way is the way of Abu Lahb. 

Iqbal's premises with regard to nationalism are the same as 
those of early Azad. The difference is that whereas Iqbal 
accepted the logical consequences of his ideological position 
Azad, in practice, did not do so. Iqbal's address to the Muslim 
League Session of 1930 is essentially of the same tenor as 
Maulana Azad's address to Jamiat-ul-Ulama-i-Hind in 1921. 
In that address, Iqbal said, among other things, that, 

Islam does not bifurcate the unity of man into an irreconciliable 
duality of spirit and matter. In Islam God and the Universe, 
spirit and matter, church and state, are organic to each other.16 
But unlike Azad, Iqbal accepted the practical implications 

of this view. The most striking contrast in this regard between 
Iqbal and Azad is that while Iqbal moved from narrow 
territorial nationalistic kanings to the Islamic ideal of the unity 
and brotherhood of mankind, Azad did exactly the reverse. 

The later Azad'~ servile and apologetic attitude to the West 
is also clear from his morbid obsession with the theory of 
biological eYolution. Alaq, for instance, is unjustifiably 
translated as a leech. Azad is so obsessed with the idea that he 
imposes it even where there is no place or need for it.17 In his 



The Image of the !Vest in Iqbal andAzad 163 

explanatory notes about human embryo at the end of Surah 
ai-Muminoon, Azad, rightly observes that in this case science 
had to change its views but the Quranic truths remained 
unscathed. He criticizes exegetes like Tantavi, Hasan Pasha 
Mahmud, Sir Syed Ahmad Khan, Sheikh Muhammad 
Abduhu and others for trying to force the Quran to conform 
to an embryology which later scientific discoveries had to 
disprove but fails to realize that this is exactly what he is 
doing vis-a-vis the theory of biological evolution. In his notes 
to Surah ai-Muminoon he repeats the word 'ape' needlessly after 
every two or three sentences in order to safeguard the 
sanctity of Charles Darwin.18 Iqbal too adopts an ambivalent 
attitude towards evolution. In The Reconstruction of Religious 
Thought in Islam, Ibn Maskvwaih's views about evolution are 
approvingly referred to and Rumi's idea of spiritual evolution 
is sought to be interpreted in biological terms. But Iqbal does 
not commit himself so unswervingly to the theory of 
evolution as Azad does nor does he force the Quranic verses 
to fall in line ~vith Darwin. Besides he is acutely aware of its 
pernicious effects on modem man's psychology. As he writes 

The theory of evolution, however, has brought despair and 
anxiety instead of hope and enthusiasm for life, to modern 
world.19 

On the other hand, Azad not only fails to see this aspect 
of evolution but looks at it optimistically in Ghubar-i-Khatir.20 

The most crucial divergence of outlook between Iqbal and 
Azad emerges in their diagnosis of the malaise of the modem 
West which, because of the present domination of the 
Western civilization, is the malaise of the modem age as a 
whole. Gifted with the vision and wisdom of a true believer 
Iqbal sees materialism as the main evil of modem age- an evil 
which has corrupted life in all its manifestations: 

J.) J ~ •...:...-..l.z.... J 0-:!.) '(j J ~ 
2\Jf J yT ....;1_,1 )-lil (Jj (Jj 

Knowledge and art, religion and politics and reason and heart
Hosts upon hosts circumambulating water and clay. 
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Viewing from this angle, Iqbal righdy sees the two 
dominant socio-political systems of the present age
Capitalism and Socialism- as springing from the same root of 
materialism and pursuing the same goal: 

Jf J ... , . ..T .J' 1.) J' .r. r""=' J)-

22!J· ~ \H 0 H 
- I....A,!.JU J c.r-JJ cr 

I see both of them steeped in water and clay; 
Both are effulgent of body and dark of soul. 

On the other hand, Azad failed to see the fundamental 
malaise of modem age in its proper perspective. Thus even 
though he criticizes both Capitalism and Socialism as un
Islamic, he is misled by their superficial antagonism and 
considers the latter to be nearer to Islam.23 On the whole, his 
perception and analysis of modem situation lack the depth 
and perspicuity which is so characteristic of Iqbal. No wonder 
then that Girami sang: 

Jyl .::.~ u~ ~ :""=' .J' 

d ,,1.:; ....; \' 
... .T .r.::; J Jy t..S~ 

Those gifted with eyes which discern meaning know that Iqbal 
Though not a prophet, did yet fulfil the mission of prophecy. 
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APPENDIX 

THE WESTERN RESPONSE To IQBAL 

AN OVERVIEW 

This paper, as its title reveals, does not propose to be a 
detailed and thoroughly documented survey of the work 

of Iqbal's Western cnt:lcs. Such a survey, to be 
comprehensive, would require the length of a fairly extensive 
book. This paper is an attempt towards defining the over-all 
attitude of the West to Iqbal- an attitude which seems to 
have been determined more by unconscious motives than by 
a conscious and objective assessment of Iqbal's achievement 
as a thinker and poet. Edward Said has aptly distilled the 
essence of this unconscious motivation under the rubric of 
Orientalism- the undeclared manifesto of the West vis-a-vis 
the East. The West has always been moved by its desire of 
"dominating, restructuring and having authority over the 
East" through hegemonistic strategies ranging from subtle 
and not so subtle literary devices to blatant political and 

. . 1 
econonuc manoeuvnng. 

Anyone who has carefully studied the response of the 
Western critics to Iqbal will find in it another illustration of 
Said's thesis. In an exceptionally good essay on Iqbal's 
religious thought entitled 'Iqbal's Panentheism', Robert 
Whittemore writes: 

His (Iqbal's) philosophical poetry is regarded by many Muslim 
scholars as a worthy postscript to the Diwan and Mathnavi of 
Jalaluddin Rumi. In his Pakistani homeland, and throughout the 
world of Islam, he is accorded a respect verging at times on 
reverence. And yet you ""ill seek in vain through the pages of 
most modem European and American philosophy for a 
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mention of his name. He is unknown even to the compilers of 
philosophical dictionaries and encyclopedias2. 

Whittemore ascribes this to the fact that Western 
philosophy, throughout its history, from Thales to 
Wittgenstein, has been parochial in attitude. What he terms as 
parochialism is an important ingredient of the complex 
phenomenon called Orientalism. Among the Western critics 
and translators of Iqbal only Annemarie Schimmel and 
Alessandro Bausani exhibit that objectivity which is a sine qua 
non for any research or scholarship worth the name and it is 
significant that one of them is a German and the other an 
Italian. Arberry and Nicholson are both authentic scholars of 
Arabic and Persian, yet in their translations of Iqbal one 
comes across astonishing howlers. This is the text of one of 
Iqbal's quatrains from 'Lala-e-Tur' in Payam-i-Mashriq and its 
translation by A.]. Arberry in The Tulip of Sinai: 

(""=!Y. ~ u~~ ~ u-!J.:~ 

(""=!Yo" ~ '(.'_,.,;.. ~ ~ ~b ~ 

(""=!Jj) jl... J J_J-' ~ 
A spent scent in the garden I suspire, 
I know not what I seek, what I require, 
But be my passion satisfied, or no, 
Yet here I burn, a martyr to desire3. 

The most potent poetic expression in the quatrain is the 
poet's comparison of himself to a fragrance scattered through 
the garden. The word parishan used in the original carries the 
sense of spreading, dissemination, being wafted through the 
air and not, as Al:berry renders it, of being spent, consumed 
and exhausted. Here is another instance of' mistranslation 
from Secrets of the S e!f, Nicholson's translation of Asrar-i-K.hudi: 

~ ...J-:j ·..~..::--~li ~L.~ ·J~ 

L L 
' ' 
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Ere tulips blossomed -.in his brain 
There was heard no note of joy or grief.4 

The verse forms parf of a discourse where Iqbal is 
speaking of an ideal poet who is himself an inexhaustible 
source of beauty and ought to be translated as, 

In his mind exist tulips yet unbloomed. 
And unheard melodies of joy and pain. 

As is obvious, the import of the verse is destroyed in 
Nicholson's translation. Such mistakes are, however, venial in 
that one can take exception to them only on literary and 
linguistic grounds but there are instances of mistranslation 
which have wider implications and point to the existence of 
motives- conscious or unconscious. Take, for illustration, 
this example from Nicholson's Secrets of the Se!f. Iqbal's verse, 

y:. .lfT J JJj J_JAJ jl 

is translated as, 

Gain knowledge of life's mysteries! 
Be a tyrant! Ignore all except God! 

This is not a translation but a travesty of the original 
which actually means this: 

Gain access to the ... mysteries of life: 
Be cruel and impervious to all,other than Allahs. 

It is surprising how Nicholson conveniendy drops the 
connecting wav (wav af-aif) in the phrase Zalim-uj"ahil and loads 
the second hemistich of the verse with a meaning which it 
cannot bear by any stretch of language or imagination. 

Quite in consonance with .this line of approach Edward 
Brown in his History of Persian Literature in Modern Times set 
afloat the idea that Iqbal's thought was an Oriental adaptation 
of Nietzsche's philosophy .. Since then this opinion has been 
repeated by most of the Western critics including Nicholson, 
Arberry and Montgomery Watt. While Arberry was generous 
enough to grant that Iqbal's idea of the higher selfhood was 
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partly borrowed from the Islamic mystical concept of the 
perfect Man, others traced the idea solely to Nietzsche. This 
was quite logically connected with the supposed Fascist and 
anti-democratic predilection of Iqbal. 

This is a classic instance of a half-truth built on the 
foundations of a half-truth if not an instance of falsehood 
based on falsehood. There is no doubt that some statements 
of Iqbal, if read out of the context of his whole _thought, do 
scandalizingly smack of Nietzsche as well as of a Fascist and 
anti democratic tendency. In Asrar-i-KhHdz~ for instance, he 
says: 

6 - -.::.-I~ r~ ~ u-:15"'.) _,;,..; 
Truth is the twin of power: 
If you are self-knowing then this is the all-revealing cup of 
Jamshid. 

Similarly in a short poem of Zarb-i-Kalim entitled 'Jalal-o
Jamal' (Sublimity and Beauty) he says: 

·L...,· J~ l:: ,,-_. ...1 .• J J . ~ ~ .r--' -.; J 

\S')Ijl ~L....:!.:;., _; ~ ·~r .S 

To me this alone is beauty and charm. 
That heavens bow in reverence to power. 

' 

In Strqy Riflections, he is much more explicit on the subject. 
Here are two typical quotations: 

Power is more divine than truth. God is power. Be ye, then, like 
your father who is in heavens. 

Power toucheth falsehood and lo it is transformed into truth9. 

At times his deification of power tantamounts to a flagrant 
moral outrage. In a paper written in 1909, he says: 

Power, energy, force, strength, yes, physical strength is the law 
of life. A strong man may rob others when he has got nothing 
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in his pocket, but a feeble person, he must die the death of a 
mean thing in the world's awful scene of continual warfare10• 

About Democracy. too his attitude has not been uncritical. 
In Zarb-i-Kalim he quotes Stendhal with his approbation: 

~ ~ .S c:.. ~ §.> j_), Sl ... :: .. -.,u~ 
' -

II _ ("'" . ~t _ _ ("'" L:f . ("'" 
tt::_.r t..tr' ~ y ~ tt::_.r • .Y I,))~ 

Democracy is a form of Government in which 
Slaves are only counted and not weighed. 

And in Pqyam-i-Mashriq, he issues a call: 

_,.:;, ~)LS"'" ~ r":M- •c..SJ~ j_), jl :r-./ 
- -

12 ~~ ~ d:. L.il p,;. J.....:, J~ yo.. jl .s 
Flee from the democratic system and submit to a mellow 
person. 
As the brains of two hundred asses cannot make the mind of a 
man. 

But does all this establish the thesis that his thought was 
an Oriental version of the philosophy of Nietzsche? His ideal 
man, unlike Nietzsche's superman is essentially a spiritual 
person and not a merely biological and immoral being. As 
Annemarie Schimmel writes: 

unquestionably the accentuation of Khudi, of Self, is very 
significant 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 evaluation of man is not of man qua man, but of man 
in relation to God, and Iqbal's anthropology, the whole concept 
of khudi, of development of self is understandable only in the 
larger context of his theology. What he aims at is not man as the 
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 13 
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About Iqbal's views on Democracy, it is to be home in 
mind that he was not opposed to the spirit of Democracy 
itself as Nietzsche was but to the particular form that it had 
taken in the modem West. Iqbal found in it serious 
drawbacks which eroded it from within. For one thing it had 
a scant respect for man as a person, as a unique individual 
and treated him as a mere political entity, a citizen. For 
another, he saw that it was a mere extension of the economic 
opportunity and, in effect, led to the establishment of an 
aristocracy. For these. vital defects it did not lead to the 
development of a social system in which an individual could 
freely realize his potentialities. Nor could it extend the 
principle of democracy to those lands which the imperialist 
(and yet democratic) powers of Europe had subjugated for 
economic ends. He, therefore, exclaimed with rage and 
amazement: 

Yrlh; c.SJ~ Lr Y~ ~ ~.) L:S" d:. .Y 

14, - ~ ,_ • ~-- ., . 
·,;J UU_JU C" ~ !,)JJJ..l '~JJ o~ 

Hav'nt you seen the Democratic system of the West 
With a shining exterior and an interior blacker than Chingiz. 

This naturally bred in Iqbal a vacillating attitude towards 
Democracy. On the one hand he asserted that Islamic polity, 
which in his view was an ideal system, was democratic in 
character because in it supremacy vests with God and, except 
for the interpretation of the law, no one can exercise 
authority over the other. It also ensures absolute equality of 
all men and has no place in it for any sort of aristocracy. Such 
a system naturally leads to an unfettered unfoldment of 
individuality which is the only defining characteristic of a 
wholesome and ever-evolving society. In the Reconstruction of 
Religious Thought in Islam he wrote: 

The republican form of Government is not only thoroughly 
consistent with the spirit of Islam, but has also become a 
necessity in view of the new forces that are set free in the world 
oflslamts. 
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On the other hand in an interview in 
Bombay Chronicle: . 

173 

1931, he told the 

.. .I am neither at heart a believer in Democracy. 

I tolerate Democracy because there is no other substitute16 

What all this signifies is that Iqbal is not opposed to the 
spirit, to the principle of Democracy as such but would like 
to see modem democracy &ee from the defects that it had 
developed in a Godless materialistic atmosphere. This is a 
clear rejection of the Nietzschean standpoint. As Iqbal 
himself wrote: 

Nietzsche ... abhors the rule of the herd and, hopeless of the 
plebian, he bases all higher culture on the cultivation and 
growth of an Aristocracy of supermen. But is the plebian so 
absolutely hopeless? The Democracy of Islam did not grow out 
of the extension of economic opportunity; it is a spiritual 
principle based on the assumption that every human being is a 
centre of latent power, the possibilities of which can be 
developed by cultivating a certain type of character. Out of the 
plebian material, Islam has formed men of the noblest type of 
life and power. Is not, then, the Democracy of early Islam an 
experimental refutation of the ideas of Nietzsche?17 

Iqbal's eulogization, of Mussolini or his verses about 
Napoleon have often been misconstrued as a manifestation 
of a Fascist attitude. In fact, it is his admiration for one 
particular aspect in the personality of these men- their 
vitalism and strength of character- and not a. blanket 
adoration of these men. Like the German poet Heine, Iqbal 
praised even a despot if he expressed the fierce vigour of an 
untrammeled life-force. 

Some Western critics also exhibit a 'more intelligent than 
thou' attitude towards Iqbal. A typical example is that of 
Wilfred Cantwell Smith. Smith's general mocking tone against 
Islam is also carried over to Iqbal: 

.. .Iqbal is so contradictory and unsystematic that it is difficult to 
assess him. He is the Sufi that attacked Sufism, and perhaps the 
liberal who attacked liberalism. The historical consequence of 
his impact seems on the whole to have served to weaken 
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liberalism among Indian Muslims and to help replace it with an 
illiberal nationalistic' and apologist dogmatism18 

Smith's assessment of Iqbal's impact has great weight in it 
although it cannot be accepted in its totality because Iqbal's 
influence has not strengthened illiberalism only but 
encouraged radically liberal thinking among the Muslim 
intelligentsia also. His observation that Iqbal is. unsystematic 
and contradictory is, however, untenable. Could Smith 
comprehend the system of Iqbal's thought most of the 
contradictions would have been resolved. Iqbal was 
committed to a liberalism which has very little in common 
with the materialistic and unbridled liberalism known to 
Smith and his (Iqbal's) sufism (spiritual purification) was not 
anti-life and escapist. Hence Smith's delusion about a liberal 
attacking liberalism and a sufi attacking sufism. Worse still is 
Smith's claim that Iqbal was confused about socialism. Iqbal's 
standpoint. on socialism was quite explicit but the fact 
remains that a mere materialist like Smith cannot appreciate it. 
A belly-centred world view for which the material alone is real 
and the mental develops out of it cannot understand the 
mystique of the spirit. Iqbal saw both the capitalist economy and 
its socialist version as springing from the womb of materialism: 

Jf J "=.J J:l IJ J:l .r. r...l:!:. J):-

19!J:. ~)3 J Y:.,JJ c} IJ J:l .r. 

I see both of them steeped in water and clay; 
Both glittering in body and dark in soul 
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