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IQBAL AND HIS PHILOSPHY  

by 

Sajjad Haider 

IQBAL DAY AT CAIRO 

Iqbal Day was observed in Cairo on November 28, 1967 with great 

enthusiasm. A meeting was held in the Abduhu Hall of the al-Azhar 

University, Cairo where the Rector of the University presided. Mr. Sajjad 

Haider, Pakistan's Ambassador to the U.A.R., delivered his address 

which is being reproduced below. Besides this, several articles on Iqbal's 

life and thought appeared in different journals of Cairo, like Akheri Saa 

(December 27, 1967), al-Mujallah (No. 133). We are reproducing only 

one of these below, viz : "Iqbal: The Philosopher and the Poet", by 

Mamoun Ghareeb. 

It is with a strange mixture of awe, humility and pride that I 

stand in this hall to talk about Iqbal. For Muhammad Abdou, 

whose distinguished name this hall bears, and Iqbal were kindred 

spirits. Along with Jamaluddin Afghani and Abdul Rahman Al-

Kawakbi, they are great Muslim figures of this age. Muhammad 

Abdou and Iqbal devoted a great deal of their time to deep and 

serious meditation about the state of the Muslim nation in which 

they found it, and they both wielded their pens forcefully to 

alleviate some of the ills from which the Millat has been suffering 

for the past few centuries. However, there was one essential 

difference between them. Though reformists in their outlook and 

objective, their vehicle of expression was different. Whereas 



Muhammad Abdou chose prose to write a most learned and 

penetrating treatise, second only perhaps to Ibn Khuldun's 

Moqaddama, Iqbal expressed himself in verse. 

Iqbal is not unknown in this country. His works have been 

studied and appreciated by some of your great thinkers. This is 

what Dr. Taha Husain had to say about him: 

"It was Iqbal who invited and prompted us to know ourselves, to 

struggle for our rights and to strive for the cause of righteousness, 

good and beauty." 

Mr. Ahmad Hassan-al-Zayyat said; 

"If Hassan (Ibn Sabet) is the poet of Islam, Iqbal is the poet of the 

divine message. If Hassan had some rivals who vied for the 

honour of defending Muhammad, Iqbal has no rivals with 

pretentions to the honour of defending Muhammad's message." 

Mr. Abbas Mahmoud A1-Aqqad: 

"It is the duty of people in all ages to pay respect and homage 

to great men, and if it is the duty of the East to acknowledge 

the services of such people, then Iqbal is the man to be taken 

as an example." 

And Dr. Abdul Wahab Azzam: 

"We want every body to read Iqbal's poetry and philosophy. 

His philosophy depicts the dynamism of life and his poetry is 

Hudy of a toiling and struggling caravan on the march." 



And finally, Dr. Mohammad Husain Haikal: 

"Iqbal did not confine his message to his co-religionists in 

India. He addressed himself to the Muslims of the whole 

world. His message was universal for all peoples of the globe." 

This last quotation perhaps sums up Iqbal and his works best. 

For Iqbal was not only a poet par excellence but a philosopher, a 

thinker, a preacher, a politician and a creator as well. 

Before we go into all these, one by one, let us first cast a look 

at Iqbal's life. It is not without some importance in any evaluation 

of his achievements. 

Iqbal was born in Sialkot on 22nd February 1873,1 in a middle 

class Kashmiri family. His father, Nur Muhammad, a 

businessman, was a deeply religious man. He followed the 

established practice of starting off Iqbal's education in a mosque 

where he learnt the Holy Quran. Thereafter Iqbal went to a local 

school, where he came under the guidance of Syed Mir Hasan, an 

erudite scholar, who was quick to recognise the genius of Iqbal 

and gave him every encouragement. All through his life Iqbal felt 

beholden and peeply attached to his teacher. When the British 

Governor of Lahore once offered him a title, Iqbal said that it be 

given to his old teacher instead. This was done and the title of 

Shams-al-Ulama was conferred on Syed Mir Hasan. 

                                                           
1
 hƴ ǘƘŜ ōŀǎƛǎ ƻŦ ŜǾƛŘŜƴŎŜ ǎƻ ŦƻǊ ŀǾŀƛƭŀōƭŜΣ LǉōŀƭΩǎ ŘŀǘŜ ƻŦ ōƛǊǘƘ ǎŜŜƳǎ ǘƻ ōŜ нн 

November 1877. 



Iqbal moved to Lahore at the age of 22, and obtained his 

M.A. in philosophy two years later. In Lahore, he came under the 

influence of Sir Thomas Arnold, Professor of Philosophy at the 

Government College. On Sir Thomas's advice Iqbal proceeded to 

Eurpose for higher studies in 1905. Before this, Iqbal, both as a 

student and later as a teacher, devoted a great deal of time to 

writing. By the time of his departure for Europe, his poetry had 

already made a name for him throughout the subcontinent. The 

very first verse that attracted instantaneous attention was as the 

one he read at a poetical symposium he attended as a young 

student. It went like this: 

The Divine Power collected as pearls 

The drops of contrition from my brow. 

Iqbal's three years' stay abroad was divided between 

Cambridge, Munich and London. He studied philosophy at 

Cambridge, obtained his doctorate on The Development of 

Metaphysics in Persia from Munich, and was called to the Bar in 

London. 

On his return, Iqbal joined the Government College, Lahore 

as a part-time Professor of Philosophy and English Literature, and 

at the same time began his practice. But after some time he 



resigned his Professorship and concentrated on Law. However, 

his main pre-occupation continued to be his poetry and other 

writings. His greatest works both as a Poet and as a Philosopher 

were products of this period. 

In 1927 his friends persuaded Iqbal to stand for the Punjab 

Legislative Assembly to which he was elected. The same year he 

was invited by a British Commission of Inquiry to give evidence 

in connection with their proposed reforms for the sub-continent. 

In 1930 he was selected to preside at the annual session of the 

Muslim League. It was in his presidential address to the Muslim 

League at Allahabad that Iqbal first put forward his scheme for 

the solution of the political deadlook in the Indo- Pakistan sub-

continent. In 1932 Iqbal presided at the annual session of the 

Muslim Conference. 

Although Iqbal gave up active teaching he continued to 

maintain close associations with the academic world throughout 

his life. For many years he remained the Dean of the Faculty of 

Oriental Studies. 

Iqbal's last five years saw the progressive decline of his health, 

but his creative powers remained unimpaired. He died on 21st 

April 1938. Half an hour before his death he recited these verses: 

The melody that is departed may or may not return again; 

A breeze from Hedjaz may or may not blow again; 

The days of this Faqir have come to an end; 



another knower of secrets may or may not come. 

A little earlier he had said: 

I tell you the sign of a Momin: 

When death comes there is a smile on his lips. 

Iqbal's works are spread over 11 books, 10 in verse and 1 in 

prose. These are: 

1. Asrar-i-Khudi or the Secrets of the Self. It was published in 
1915 and contains Iqbal's philosophy of the Ego. 

2. Rumuz-i-Bekhudi, published in 1918, is a continuation of 
Asrar-iKhudi. In it Iqbal goes from self to its identification 
with communal and national interests. 

3. Payam-i-Mashriq, published in 1922, is in reply to Goete's 
Dewani-Maghreb. 

All three of these works are in Persian. 

4. There was a great demand for a collection and publication 
of Iqbal's Urdu verses. Accordingly, Bang-i-Dara was put 
out in 1924. 

5. The next collection of Persian poems came out in 1927 
under the title of Zabur-i-Ajam. It consists of two parts: (i) 
couplets and Ghazals, (ii) Two Mathnavis, called Ghulshan-i-
Raz-i-Jadid and Bandagi nama. 

6. In 1930 Iqbal published his lectures at Madras, Hyderabad 
and Aligarh. In these lectures Iqbal discusses the 
fundamental principles of Islam in the context of modern 
thought and scientific knowledge. 

7. Javed Nama, published in 1932, is a reply to Dante's Divine 
Comedy. 



8. Bal-i-Jibril was published in 1935. After Bang-i-Dara it was 
the second collection of Iqbal's verses in Urdu. This book 
is thought to be the best Iqbal's Urdu poetry has to offer. 

9. Pas Che Bayed Kard e Aqwam-e-Sharq, published in 1936, is a 
long Mathnavi in which Iqbal explains to the people of the 
East the ways of religion and politics in the modern world. 

10. Zarb-i-Kalim, also published in 1936, is another collection 
of Urdu verses in which Iqbal tackles in the most direct 
way some of the problems confronting Islam and Muslims. 

11. Armughan-i-Hedjaz, published posthumously in 1938, is a 
collection of Iqbal's Persian as well as Urdu verses. These 
contain many tributes to the Holy Prophet. 

The first point to note about Iqbal's poetry is that Iqbal was 

absolutely opposed to the concept of art for art's sake. According 

to him the aim of all art should be to provide guidance to 

humanity. His own poetry was shaped by a desire to enrich 

human life. For Iqbal the two powerful impulses to artistic 

expression were his faith in the capacity for limitless development 

and man's unique position in the universe. 

Therefore his poetry and his theme are always closely linked 

and parallel to each other. Of course, as Iqbal's ideas matured so 

did his chosen vehicle for the expression of these ideas. This does 

not mean that Iqbal's early works are devoid of any poetic merit. 

On the contrary there is a continuing sense of solemnity, 

earnestness and quest for the secrets of reality and existence 

throughout his works. However, the essential difference between 

his early and later works is that from an ornate and Persianised 



style they became austere, precise and simple. They became 

precise as did his thoughts. 

He begins by talking about himself, about his love, about his 

grief and about his loneliness. Then from himself he progresses to 

the Muslim Community in India and then to the Millat-i-Islam. In 

this his thoughts turned first and foremost to his Arab brethren. 

In a poem addressed to the Holy Prophet, he says: 

(B. D., 218-19) 



Sir, there is no peace in the world; 

Life I search for is nowhere to be found; 

The Garden of the universe is teaming with tulips and roses; 

But, alas, none smells of love. 

I have brought this mirror as a humble present ; 

It holds what is nowhere to be found in paradise ; 

It holds the blood of martyrs of Tripoli 

And reflects the honour of your Millat. 

 

From the Millat-i-Islam he goes further to mankind and from 

mankind to the Universe. This progression in Iqbalõs thought and 

poetry will illustrate the quotations from Dr. Taha Husain, Dr. 

Abdul Wahab Azzam and Dr. Mohammad Husain Haikal cited 

earlier. 

Now let us look at some of the salient points in the evolution 

of Iqbalõs thought. He started off by expressing his sensations, 

perceptions and personal experiences. By the time he was ready to 

leave for Europe, he had already become aware of the fact that 

the Muslim Community in the Indo-Pakistan sub-continent had 

been left behind in the race for material progress. I shall revert to 

this point, in its proper context, later. At the moment, I am only 

confining myself to the evolution of Iqbalõs thought. After a long 

and painful appraisal of his communityõs down troddenness, he 



formulated certain positive views, which were subsequently to 

lead to the creation of Pakistan. 

However, for the moment Iqbal went deeper into the basic 

causes of this Muslim downfall in the sub-continent and 

elsewhere. When he cast a glance over the state of Muslims the 

world over, his heart bled. He found them under subjugation of 

one kind or another every where. The Millat was in an abject state 

of decadence. He traced it to two reasons: (i) intellectual, political 

and cultural _berrations of the past, and (ii) the sense of lethargy 

which a certain kind of mysticism, blind to actual realities of life, 

had enervated the people and steeped them in all kinds of 

superstitions. Iqbal was not opposed to mysticism as such. He 

was a great admirer of Maulana Jalaluddin Rumi and drew much 

inspiration from him. His view was that mysticism had fallen from 

a high state of spiritual education into mere exploitation of 

ignorance and credulity. As Iqbal found the Millat a prey to 

Western Imperialism, he raised a lament. In doing so, he went as 

far as to join issue with God, who appeared to have abandoned 

the faithful. It is this Shikwa and Jawab-iShikwa from which Umm 

Kulsoom sang, so beautifully, a few verses earlier this year You 

will be pleased to learn that the President of Pakistan has decided 

to confer the title of Sitara-i-lmtiaz, one of our highest awards, on 

her for this. Now listen to some other verses from the same 

Shikwa and think: 



(B. D., 181-2) 

The idols in the temple say: Muslims are gone; 

And they rejoice that the guardians of Kaaba are no more; 

They say: "The world's stage is clear of the camel drivers ; 

They have fled with their Quran in their armpits." 

The worshippers of many gods laugh at us ; 

Have you no feeling? 

Have you no regard for your Unity? 

Iqbal, however, did not despair and addressed himself to the 

task of finding where exactly lay the reason for our past errors. He 

found that it was the Hellenic ideas imported into the cultural and 

intellectual world of Islam which lay at the root of all subsequent 

aberrations to which I have already referred. Under the impact of 



Greek influence, Islam had undergone a transformation from its 

dynamic positivism to passive meditative creed which in its turn 

led to pessimism and fatalism. He denounced Plato and launched 

an attack on Sufism which was responsible for the doctrine of 

Wandatul Wujud, the pantheistic belief that God is immanent and 

the entire universe is a mere emanation. 

This quest finally led Iqbal to his theory of Khudi or 'Self', 

which opens with the following verses from Rumi: 

Last night a Shaikh went round the town with a lamp in his hand; 

Muttering: I am fed up with the motley crowd 

Of beasts like people around me and look for a "man" ; 

He found his fellows slow and elements tiresome; 



He was looking for a man like Ali or Rustam of Dastan; 

I told him: We have looked also but could not find ; 

He said: My desire is to find what cannot be got. 

In Asrar-i-Khudi Iqbal laid emphasis on the 'Self', the centre of 

all activity and action, the core of personality, the ego. He held 

that man should do everything possible to develop his self and 

bring it to perfection. "The moral and religious ideal of man is not 

self-negation but self-affirmation," he asserted. "And he who 

attains to this ideal becomes more and more individual, more and 

more unique. The Prophet said: Takhallaqu b' akhlaq Allah. Thus 

man achieves more and more uniqueness." According to Iqbal, 

life is individual and it is the highest form of Khudi in which the 

individual becomes a self-contained exclusive centre ; but he is 

not yet a complete individual. The greater his distance from God, 

the lesser his individuality. He who goes nearest to God is a 

complete person. Not that he is finally absorbed in God. On the 

contrary he absorbs God into himself. The true individual cannot 

be lost in the world: it is the world that is lost in him. 

The unbeliever is one who is lost in the Universe ; A believer 

is one in whom the Universe is lost. 



This process of perfection and development of the self is to 

take place not outside time and space but through struggle and 

strife in the world of time and space. Life for Iqbal is a forward 

assimilative movement. It removes all obstructions in its march by 

assimilating them. Its essence is a continual creation of desires and 

ideals and for the purpose of its preservation and expansion it has 

invented or developed out of itself certain instruments such as 

senses and intellect, which help it to assimilate obstructions. The 

greatest obstacle in the way of life is matter or Nature, and yet 

nature is not evil, since it enables the inner powers of life to 

unfold themselves. The ego attains freedom by the removal of all 

obstructions in its way. It is partly free, partly determined; and 

reaches fuller freedom by approaching the Being who is most 

freeñGod. In one word life is an endeavour for freedom, a need 

for creativity in place of passivity. One of the utterrances of Iqbal 

placed in the mouth of God is: 

He who does not possess power of creativity 

Is naught but an Infidel and Zindiq. 

This philosophy of dynamism, this ideal of the development 

of the Self, was precisely the intellectual and spiritual stimulus 

which Iqbal thought was most needed by the Millat. 



According to Iqbal, to fortify the self, the following factors 

were required: 

(1) Love, 
(2) Faqr, 
(3) Courage, 
(4) Tolerance, 
(5) Kasb-e-Halal, 
(6) Taking part in original and creative activities. 
Of these I would like to touch briefly upon only one, namely, 

courage. Iqbal believes that courage, physical and moral, is 

essential for man to achieve anything really important in this 

world. Progress means encountering obstacles which only serve to 

draw the best out of those possessing courage. It is only the 

weaker ones who succumb to obstacles. Courage does not consist 

merely in facing physical dangers manly, but also in not losing 

faith in one's standard of values when things go wrong. And here 

I would like to quote some of Iqbal's verses on Khudi which are 

specially addressed to the young: 



 

(B. J., 168-9) 

O Lord, free the intellect from slavery, 

And make the young teachers of their elders; 

Bestow on them the power to pulsate with life, 

The Heart of Ali and the love of Siddiq; 

Give the young my anguish of heart, 

My love and my insight. 

Again: 



(Z. K. 21) 

O Muslim! hath thou ever pondered over 

What is the shining sword of steel? 

It is the first hemistich of this verse 

Which comprises the full essense of Tauhid. 

But I am thinking more of the second hemistich; 

May God grant you the sword of Faqr. 

If this Sword too comes into the hands of a believer; 

He becomes Khalid the brave or Haider the Impetuous. 

But the ultimate essence of Khudi is: 



 

The Hidden essence of Khudi is that there is no god but God; 

Khudi is sword; its whetstone is: there no god but God; 

This song is not dependent on a season of flowers; 

Spring or Autumn, say: There is no god but God. 

Iqbal's dynamism is best reflected in his religious thoughts. 

Deeply imbued with the teachings of Islam, Iqbal was greatly 

concerned with the impact of modern western thought on Islam. 

But he was not unappreciative of the contribution made by the 

West. He said, "The task before the modern Muslim is therefore 

immense. He is to re-think the whole system of Islam without 

completely breaking with the past. The only course open to us is 

to approach the modern knowledge with a respectful but 

independent attitude and appreciate the teachings of Islam in 

the light of that knowledge, even though we may be led to 

differ from those who who have gone before us." 

Iqbal's major contribution in this field was a series of lectures 

delivered at Madras, Hyderabad and Aligarh. What is the theme of 

these lectures, called The Reconstruction of Religious Thoughts in Islam? 

In these lectures Iqbal discussed the fundamental principles of 

Islam in the light of modern thought and scientific knowledge and 

made a searching analysis of its basis. He reinterpreted Islam as a 

dynamic rather than static religion, and a liberal rather than a 



reactionary force. In Iqbal's view Islam would cease to be Islam if 

its fundamentals were not living enough to allow a continuous 

process of fresh experiments and new judgements to change its 

Society. 

According to Iqbal the Idealism that Europe claims to have, 

was not among the self-generating and animating factors which 

had their impressions on its existence. On the contrary, Europe 

had produced strange and conflicting concepts which resulted in a 

lost Self. Europe is still struggling in the quest which it finds only 

in democracies, which in turn know no tolerance. 

Iqbal's philosophy is centered in the idea that Prophet 

Muhammad was the essence of the spirit of Islamic culture. The 

Great Prophet unites the ancient with the modern world. From 

the ancient world came his message, and, in the present time, his 

spirit is still prevailing. Life, according to the Prophet, is to be led 

according to the prevailing trends. The revival of Islam should 

therefore be based on intellect, logic, and reasoning. To Iqbal 

religion is not a partial thinking nor is it abstract thinking, feeling 

or action; it is the expression of a man as a whole. Therefore 

when philosophy studies religion, it must acknowledge its main 

position. There is no doubt that religion has an essential role to 

play in resolving all other factors and elements through reason 

and thinking. 

Iqbal's idea in this regard is the sound extension of al-

Ghazali's thinking on religion and philosophy. Iqbal thinks that 

religious beliefs and notions have their metaphysical basis, but 



they are not interpretations of the bases of experience which 

constitute the subject of natural sciences. From this Iqbal goes on 

to say that the Holy Prophet wanted to create a wakeful and 

conscious community. Iqbal maintains that Muslim nation did not 

lag behind or resort to fatal negation until after its political decay 

and infiltrations into it of certain foreign influences. To Iqbal 

religion, more than science, can lead man to the eternal truth 

through the correct path which does derive its strength from 

religion. He believes that after taking successful scientific studies, 

the modern man is no more taking interest in the spiritual life. A 

modern man is indulging in dynamic realities ignoring everything 

about spirit. With matter, man's activities are paralysed and from 

this both East and West suffer. Truth in Islam is based on spirit 

and it can be reached only through man's endeavours. A material 

man will have no reality unless he develops spirit within himself. 

To Iqbal the universe had not been created in vain. There is a 

mission to be carried out in the universe and it is on the earth that 

this mission is undertaken. Man is destined to play his part in 

fulfilling the universe's mission, and he is properly to determine 

his destiny and that of the universe as well. Iqbal believes that the 

highest that the Self aspires to is not to see something but to 

become something. Efforts made by the Self to become 

something provide good chances for the achievement of 

subjectivity and in creating the complete Self. The evidence of the 

reality of the Self is not in saying 'I think', as Descartes had 

maintained, but in Kant's 'I can' and before him in al-Ghazali's 'I 

will'. 



Iqbal believes that any Muslim can define his position, rebuild 

his life and reorientate his social life in the light of ultimate 

principles. From the principles of his religion, a Muslim can 

discover spiritual values which is the last and final goal of Islam. 

This then is the essense of Iqbal's philosophy. 

I shall now turn, as I promised earlier, to the question of 

Iqbal's role as a politician and a creator. It may sound strange that 

in this century Poet can fulfill these two arduous tasks with 

success, but Iqbal did, and in that lies his ever lasting greatness. As 

a starting point, we may briefly refer to the advent of Islam into 

the sub-continent of India andPakistan. 

Islam first came to India with Muhammad bin Qasim, who 

led an expedition from Iraq into what is now West Pakistan. 

However, the impact of this arrival, as we all know, was a short 

lived one. The next arrival was that of Mahmud Ghaznavi, who 

led an expedition into the subcontinent from the North West in 

the 10th Century. From then on the Muslim rule in India 

extended in varying extents over a period of 600 years. However, 

with the disintegration of the Mughal Empire, following the death 

of Emperor Aurangzeb in 1707, and the ascendency of the British 

in the subcontinent, the Muslims went into a period of decline. 

There were two reasons for it. First, the new rulers did not 

trust the community from whom they had taken over the reins of 

power. Secondly, the war of liberation in 1857 was fought round 

the person of the last Muslim ruler of Delhi. Clear and recorded 

accounts exist of the cruel barbarities to which the Muslim 



community was subjected by the British after this war. There were 

summary hangings, shootings, economic oppression and 

discrimination. Not content with that, the British made it their 

policy to keep the Muslim community down by all possible means 

at their disposal. Muslims suddenly found themselves not only 

bereft of all power and authority but also bereft of their fortunes 

and many other things that they valued besides. Persian was 

dislodged as an official language. Muslim Criminal Law was 

scrapped and the Shariat Law amended. Muslims were deprived of 

their customary places in the administration of the country. And 

in Iqbal's words "The Englishman took a Muslim for a beggar." 

This led the Indian Muslims to react in a variety of ways, not 

always calculated in their best interests. They would not cooperate 

with the new rulers, forbade their children to learn their language 

and engagd themselves in all manner of opposition and hostilities, 

which did nothing except bring down further displeasure on their 

heads. The resultant mood of depression and incompatibility with 

the new environment from which the Muslims suffered was 

manifested in their attitude towards religion. For their broken 

spirits religion provided a solace and no longer a guide to action. 

No more was it the instrument to establish the kingdom of God 

on earth, but an escape to the Kingdom of God in Heaven. It is at 

this stage that the question of relations between the Muslim and 

the Hindu communities came up. 

To understand this point, we must go back once again. From 

their advent into and to the end of their power in the sub-



continent, there was such a phenomenon as the impact of Islam 

on the predominant Hindu Community. I can do it no better than 

describe it in the words of an eminent Hindu historian, Mr. K. M. 

Pannikar, who in his Survey of Indian History says, "The main social 

result of the introduction of Islam as a religion into India was the 

division of society on a vertical basis. Before the thirteenth 

century, Hindu society was divided horizontally, and neither 

Buddhism nor Jainism affected this division. They were not 

unassimilable elements and fitted in easily with the existing 

divisions. Islam, on the other hand, split Indian society into two 

sections from top to bottom and what has now come to be 

known in the phraseology of today, two separate nations came 

into being from the beginning. It was two parallel societies 

vertically established on the same soil. At all stages they were 

different and hardly any social communication or intermingling of 

life existed between them." 

Once this point is firmly grasped the rest of what I am about 

to say will become clear, and any doubts that you may have had 

about why it was necessary to divide the sub-continet into India 

and Pakistan will no longer continue to assail you. 

The process of adjustment in the majority community after 

the British rise to power in India was much easier, and more 

profitable. However, the Muslims found any compromise with the 

British tantamount to further humiliation. The Muslim 

community therefore behaved very much like China which after 

the incursion of the Western Powers both before and after the 



Opium Wars, turned its face against modern aggressive civilisation 

and withdrew into its own shell, while the Hindus reacted very 

much like the forward looking warrior class of Japan after Comdr. 

Perry's bombardment. Unlike China or the Indiam Muslims who 

refused to face the realities of life, the Samurais of Japan turned to 

master the new techniques and industrial technology which their 

superior invaders had and ended up by beating them at their own 

game of industrial and technological achievements. The majority 

community in India followed the same path of hard-headed 

realism. 

Having reached the dead-end, a way out had to be found for 

the Muslims of India. The Aligarh movement was the first step in 

this direction. Sayyid Ahmad, the great Muslim Reformer of 

modern India, opened the first college for the Muslim youth, 

where they could learn modern languages and sciences. In this 

pursuit Sayyid Ahmad concerned himself Only with his own 

movement, in which he thought the salvation of his community 

lay. 

However, the younger section of the Community persued an 

anti-British policy because they found British imperialism pitted 

against Islam every where in the world. This is how Edward 

Thomson and G. T. Garrat, two Englishmen, sum up the 

situation: "British policy during the pre-war years added to 

Muslim discontent. One Muhammadan Country after another was 

being absorbed by European Powers and the British were either 

privy to the arrangement, as in Morocco and Persia, or made no 



protest, as in Tripoli. The Balkan Wars of 1912-13 were 

considered part of a general attack upon Islam. Meanwhile, the 

younger Indian Muhammadans were increasingly affected by the 

racial nationalism of the educated classes and their co-religionists 

in other countries. Money was collected for the Turkish Red 

Crescent Fund." 

Therefore when Nationalism overtook India at the turn of the 

century, the ways of the two communities started to part. Their 

goals became different. Small differences led to bigger ones, and 

the question of Hindu-Muslim unity, about which you have 

already heard, became a live issue. Now strange though it may 

seem, both Iqbal and Quaid-i-Azam Muhammad Ali Jinnah began 

their political lives by throwing themselves wholeheartedly into 

the struggle for bringing the two communities together. While 

Iqbal said, "India is better than the whole world put together", 

Quaid-i-Azam came to be known by his Hindu Congress 

colleagues as the Ambassador of Hindu Muslim unity. But their 

efforts were in vain. The gulf between the two communities kept 

on widening. As Mr. Pannikar has correctly described, there was 

no common meeting ground between the two. Communal 

disturbances ñ that is bloody fights between the two 

communities ñ became a daily feature of life in the subcontinent. 

It was in this atmosphere that Iqbal delivered his presidential 

address at the Muslim League session in Allahabad in 1930. He 

said: 



"The units of Indian society are not territorial as in European 

countries. India is a continent of human groups belonging to 

different races, speaking different languages and professing 

different religions. Their behaviour is not at all determined by a 

common race-consciousness. The principle of European 

democracy cannot be applied to India without recognising the fact 

of communal groups. The Muslim demand for the creation of a 

Muslim India within India is therefore perfectly justified... 

Personally, I would like to see the Punjab, North West Frontier 

Province, Sind and Baluchistan amalgamated into a single State. 

Self-Government within the British Empire or without the British 

Empire, the formation of a solid North West Indian Muslim State 

appears to me to be the final destiny of the Muslims. Nor should 

the Hindus fear that the creation of an autonomous Muslim State 

will mean the introduction of a kind of religious rule in such a 

State. I have already indicated to you the meaning of the word 

religion as applied to Islam. The truth is that Islam is not a Church. 

It is a State conceived as a contractual organism long before 

Rousseau ever thought of such a thing, and animated by an ethical 

ideal which regards man not as an earth-rooted creature, defined 

by this or that portion of the earth but as a spiritual being 

understood in terms ofsocial mechanism, and possessing rights 

and duties as a living factor in that mechanism." 

If you examine this dispassionately in the light of subsequent 

developments, you will see that Iqbal was rendering service both 

to Islam and India. However. few thought at the time that his 

foresight would lead to the creation of the independent and 

sovereign State of Pakistan. Presiding over the session of Muslim 



Conference in 1932, Iqbal elaborated the programme for the 

Muslims of the subcontinent if they desired to lead an honourable 

life and free to follow their ideals: 

"These phenomena, however, are merely premonitions of a 

coming storm, which is likely to sweep over the whole of India and 

the rest of Asia. This is an inevitable outcome of a wholly political 

civilisation which has looked upon man as a thing to be exploited 

and not as a personality to be developed and enlarged by purely 

cultural forces. The peoples of Asia are bound to rise against the 

acquisitive economy which the West has developed and imposed 

on the nations of the East. Asia cannot comprehend modern 

Western Capitalism with its undisciplined individualism. The faith 

which you represent recognises the worth of the individual and 

disciplines him to give away his all to the service of God and man. 

Its possibilities are not yet exhausted. It can still create a new world 

where the social rank of man is not determined by his caste or 

colour, or the amount of dividend he earns, but by the kind of life 

he lives ; where the poor tax the rich, where human society is 

founded not on the equality of stomach but on the equality of 

spirits, where an untounchable can marry the daughter of a king, 

where private ownership is a trust and where capital cannot be 

allowed to accumulate so as to dominate the real producer of 

wealth. This superb idealism of our faith, however, needs 

emancipation from the medieval fancies of theologians and legists. 

Spiritually we are living in a prison-house of thoughts and 

emotions which during the course of centuries we have woven 

round ourselves. And be it further said to the shame of usñ men 

of older generationñ that we have failed to equip the younger 

generation for the economic, political and even religious crises that 



the present age is likely to bring. The whole community needs a 

complete overhauling of its present mentality in order that it may 

again become capable of feeling the urge of fresh desires and 

ideals. 

"The Indian Muslim has long ceased to explore the depths of 

his inner life. The result is that he has ceased to live in the full 

glow and colour of life, and is consequently in danger of an 

unmanly compromise with forces which he is made to think he 

cannot vanquish in open conflict. He who desires to change the 

inevitable environment must undergo a complete transformation 

of his inner being. God changeth not the condition of a people 

until they themselves take the initiative to change their condition 

by constantly illuminating the zone of their daily activity in the 

light of a definite ideal. 

"Nothing can be achieved without a firm faith in the 

independence of one's own inner life. This faith alone keeps a 

people's eye fixed on their goal and saves them from perpetual 

vacillation. The lesson that past experience has brought to you 

must be taken to heart. Expect nothing from any side. 

Concentrate your ego on yourself alone, and ripen your clay into 

real manhood if you wish to see your aspirations realized. 

Mussolini's maxim was: 'He who has steel has bread'. I venture to 

modify it a bit and say: 'He who is steel has everything'. Be hard 

and work hard. This is the whole secret of individual and 

collective life. Our ideal is well defined. It is to win, in the coming 

constitution, a position for Islam which may bring it opportunities 

to fulfil her destiny in this country. It is necessary in the light of 



this ideal to rouse the progressive forces of community and to 

organise their hitherto dormant energies. The flame of life cannot 

be borrowed from others; it must be kindled in the temple of 

one's own soul, This requires earnest preparation and a relatively 

permanent programme. What then shall be our future 

programme? I am inclined to think that it should be partly 

political, partly cultural." 

I earnestly beg you all to read this passage again and again. Its 

import will then become clear. It applies as much today as it did 

35 years ago, for the battle is not yet over. 

In a letter to the Quad-i-Azam, Iqbal wrote in 1931: "After a 

long and careful study of Islamic Law, I have come to the 

conclusion that if this system of Law is properly understood and 

applied, at least the right to subsist, is secured to everybody. But 

this enforcement and development of Shariat of Islam is 

impossible in this country without a free Muslim State or States. 

This has been my honest conviction for many years and I still 

believe it to be the only way to solve the problem of bread for 

Muslims as well as to secure a peaceful India. 

"For Islam, the acceptance of social democracy in some 

suitable form and consistent with the legal principles of Islam is 

not a revolution but a return to the original purity of Islam. The 

modern problems therefore are far more easy to solve for the 

Muslims . . . But as I have said above in order to make it possible 

for Muslim country to solve these problems, it is necessary to 

redistribute the community and to provide one or more Muslim 



States with absolute majority." The basis of Pakistan was thus not 

only religious but also political and even more economic. It was 

toprovide daily bread and equality of opportunity to every one. 

In yet another letter to the Quaid-i-Azam in 1937, Iqbal said, 

"You are the only Muslim in India today to whom the community 

has a right to look up for safe guidance through the storm which 

is coming to North-West India, and perhaps to the whole of 

India. . . . A separate Federation of Muslim provinces reformed 

on the lines suggested is the only course by which we can secure a 

peaceful India and save Muslims from domination of the non-

Muslims. Why should not the Muslims of North-West India and 

Bengal be considered as a Nation entitled to self-determination 

just as other Nations in India and outside are?" 

These lengthy quotations will show you why and how 

Pakistan came into existence. Iqbal not oniy saw in Pakistan the 

only solution of the political, social and economic problems of 

Muslims living in the subcontinent, but he also chose the man 

who alone could achieve it. The people of Pakistan owe a debt to 

Iqbal which can never be repaid. All we can do is to work hard for 

the ideals which he cherished and set before us. Iqbal himself 

enunciated these ideals in his address to the Muslim League in 

1930 in the following words: 

"One lesson I have learnt from the history of Muslims. At 

critical moments in their history it is Islam that has saved Muslims 

and not vice versa. If today you focus your vision on Islam and seek 

inspiration from the ever vitalising idea embodied in it, you will be 



only reassembling your scattered forces, regaining your lost 

integrity and thereby saving yourself from total destruction. One 

of the profoundest verses in the Holy Quran teaches us that the 

birth and rebirth of the whole humanity is like the birth and 

rebirth of a single individual. Why cannot you, who as a people, 

can well claim to be the first practical exponent of this superb 

conception of humanity, live and move and have your being as a 

single individual? I do not wish to mystify anybody when I say 

that things in India are not what they appear to be. The meaning 

of this, however, will dawn upon you when you have achieved the 

real collective ego to look at them. In the words of the Quran, 

'Hold fast to yourself; no one who earth can hurt you, provided 

you are well guided.' Here is something for you to ponder again." 

Iqbal has been dead these 30 years. But he lives in our hearts. 

He will live as long as Pakistan lives, and Pakistan will live as long 

as does this world. 



IQBAL: THE PHILOSOPHER AND THE 
POET 

by 

Mamoun Ghareeb 

To talk about Iqbal is to talk about a philosopher who 

excelled in poetry and a poet who excelled in philosophy. His 

poetry was not mere feeling or music far from reality and 

involved in fancy and imagination, but a living dynamism which 

led to the creation of Pakistan. 

His poetry aimed at recreation of man on the basis of 

"ego" in order to be able to get rid of obstacles and go ahead 

with freedom and liberty with the current of progress. 

The life of Iqbal was rich and fertile. He was born in Sialkot 

on February 22, 1873.2 When he was a child, he learned the Holy 

Quran. 

He studied philosophy in the University of Lahore after 

which he was encouraged by his professor, the British Orientalist, 

Thomas Arnold, to complete his studies abroad. He studied 

philosophy and law in Cambridge, Munich and London. When 

he returned home, he taught 

                                                           
2 His date of birth, on the basis of available evidence, is November 22, 1877 
and not 1873 (Ed.) 



philosophy and was called to the Bar at the same time. Later, 

he was elected President of the All-India Muslim League and 

Anjuman Himayat-i-Islam. Early in 1930 Iqbal demanded the 

partitioning of India into two States, one of which had to be 

the homeland of Muslims. He adopted the idea and struggled 

for it and in 1947, Pakistan came into being under the 

leadership of Muhammad Ali Jinnah. But Iqbal did not witness 

the birth of the State he had demanded because he died in 

1938. 

- Before he died, Iqbal said : 

 

The bliss that is departed may or may not return, 

A breeze from Hidjaz may or may not blow again. 

The days of this Faqir have come to an end, 

Another knower of secrets may or may not appear again. 



A little earlier he had said: 

I tell you the sign of a Momin: 

When death comes, there is a smile on his lip.3 

Iqbal's works are spread over elven books, ten in verse and 

one in prose. 

 

Iqbal's Philosoph.y 

To Iqbal, Islam is an open religion which prepares an 

individual for a happy life. Islam is not a religion of priesthood, 

but a religion of openness and free thinking. It embodies the 

strength and power required for liberating man from the slavery 

of colour, language and race. To Islam, all people are equal, an 

Arab cannot excel a non-Arab except by his piety. Islam is the 

religion of freedom, amity and justice. But have these noble 

principles springing from the real essence of religion, been 

practised ? These principles cannot be achieved through 

mysticism which makes man oblivious of the reality of life and 

puts him in an ivory tower, nor by idleness and fanaticism, but 

by practising the justice of Omar Ibn Al-Khattab and following 

the path of Al-Hasan. 

                                                           
3 The present text of Armaghan (p. 165) gives this verse in a different form 
: 

 



These principles spring from the ego and therefore man has 

to develop and reaffirm his self. Prophet Muhammad says : 

Takhallaqu bi Akhlaq Allah. The more man comes nearer Allah, 

the more his self is developed. He no more lives in a world in 

which he is unaware of his surrounding. The true individual 

cannot be lost in the world ; it is the world that is lost in him. 

Iqbal believed that life without freedom is meaningless and 

that it is an endeavour for freedom. Thus man's pressing need is 

for spiritual values. Iqbal's philosophy contradicts that of Plato 

who believes that real philosophy is the contemplation in death. 

Iqbal ridiculed opportunism and philosophies supporting it. 

Politics 

Iqbal believed that Islam is the religion of dignity and 

power and that any surrender or submission is nothing but 

departure from the real spirit of Islam. Iqbal thought over the 

conditions of the Muslim World and was deeply touched by its 

dissensions. To Europe, Turkey was a sick country led by a 

gullible Sultan. In it the Jews have played a dirty role ; they 

wanted to undermine Islamic unity. The dumma, under the 

leadership of Shabatai,ñwhich included all the Jewry in 

Turkey,ñwas formed in Turkey. The leader of this group had 

gone too far but when he was about to be executed for his 

misdeeds he uttered the Kalimah for which he was pardoned by 

the Sultan. This group had apparently adopted Islam. Another, 

called Al-Nouraniah, advocated Turkish nationalism and 

separation from the Islamic world. Iqbal did not like Turkey to 



suffer from stagnation and backwardness. Examining the 

conditions of the Arab countries, Iqbal realised that they were 

disunited. He also realised what had happened in India as a 

result of imperialism. The first thing the British had done in 

the Subcontinent was to bank on the differences between the 

Muslims and the Hindus. The British cancelled the Criminal 

Law derived from the spirit of Islam and Persian was 

dislodged as official language. Moreover, the British created 

seditions and plots with the result that human massacres were 

the order of the day. For all this, Iqbal urged for the creation 

of a Muslim State in India. When Iqbal studied the conditions 

of the other parts of the Muslim World, he asked the Muslims 

to change their outlook to life and to create new ideologies 

derived from the spirit of Islam. 

When Mussoloni had said that whoever had iron and steel 

would have bread, Iqbal said that whoever was steel would 

own everything. Hence his demand for the establishment of a 

new Muslim State based not only on a religious base, but on a 

political and economic one too. 

Socialism 

Iqbal believed that Western democracy was, in reality, a 

false one ñ the democracy of the interests of capitalists. 

Behind its glowing and nice words lie tyranny and aggression. 

Conflicts in parliaments are conflicts springing from 

contradictory monopolies. In fact, peoples should not be 

deceived by this form of democracy ; the mirage should not be 



taken as a flourishing garden ; it is not a comfortable place, but 

a -prison. 

Iqbal expressed his dislike for the democracy which took no 

notice of the rights of workers and peasants. He used to call the 

labourers to shake the foundations of palaces of the exploiters. 

He used to say : "O, boy, go and search for yourself and 

faculties. Take off from your body the dust of ages. Destroy all 

your old traditions and give up fanaticism. Adhere to your faith 

and religion because in it you will find real Tawhid." 

Iqbal composed a poem about Lenin for which he had 

great regard. But he sees in his theory, which ignored the 

spiritual side, an incomplete doctrine. Iqbal said : "O, God, you 

have all power and justice. Take care of Your miserable 

servants who exhaust themselves in earning livelihood. When 

would You, my God, drown the ship of capitalism in the middle 

of the sea ?" 

Towards New Horizons 

To Iqbal, the East would re-establish itself once again. To 

look forward to new horizons and to be more dynamic, it has 

to adhere to the real essence of Islam. Iqbal says that if the 

Muslim World would realise and understand the essence of 

religion, "Iblis" would have nothing to say or do. Iblis sees no 

light coming from the East because it lives in darkness. Light is 

faint even in mosques and in Ka'ba. He fears that the truth 

would be exposed before those who are lagging behind on the 



way of life. Iblis warns people against the Arab Prophet and his 

ideologies. His message would remove slavery, exploitation and 

give the poor and the miserable the chance to occupy the key 

posts. This Prophet has prevented kings from having the earth 

as their own property because it belongs only to Allah. 

This is Iqbal, the poet and philosopher, whose verses brought 

about Pakistan. His philosophy was an instrument to achieve 

power and a milestone for the man who is aware of his position in 

the world of today and who is possessed of the guide which 

directs him towards the proper direction. 



IQBAL DAY IN U.K.  

THE WISDOM OF MUHAMMAD IQBAL  

  ñ Some Considerations of form and Content 

 by John A. Haywood 

Director, Centre of Middle Eastern and Islamic Studies University of 

Durham 

Of writings about Muhammad Iqbal there seems to be no 

end. So at the present time, in April, 1967, it is extremely difficult 

to make any fresh contribution to the study of his genius. His 

works have been translated into many languages, Eastern and 

Western. Every aspect of his thought and philosophy would 

appear to have been explained and expanded ñ so much so that, 

while some see him as the latest in a long line of distinguished 

Islamic philosophers, others see him as a link between the 

philosophical schools of East and West ñ or even as an Eastern 

interpreter of modern Western science and technology. His 

literary merits, too, have been much discussed ; but it is probably 

true to say that the general tendency has been to pay much greater 

attention to his thought than to his poetical worth. In searching 

for some aspect of his work to consider today, it occurred to me 

that Iqbal's place in the great tradition of the poetry of Islamic 

nations  ñ  particularly that of the Arabs, Persians and Pakistanis  

ñ  has not perhaps received its due share of attention. Iqbal is in 

the long line of Classical Islamic poets (and I do not use the term 



"Islamic" here in a narrowly religious sense). Indeed, he is perhaps 

the last great Classical Islamic poet. He has more of the Classical 

spirit than say, Hali, though both are preoccupied with the 

problems of religious, cultural, and national regeneration in the 

Indo-Pak Sub-continent. The scholar familiar with the poetical 

classics of Arabic and Persian has the feeling, after reading Iqbal, 

that he is very much in the same tradition. Indeed, the last way to 

think of Iqbal is as a Pakistani poet. Rather does he speak for 

Islam universal, and for the common ground between Islam and 

other major world religions such as Christianity. 

All too few critics of Iqbal have considered him as a poet in 

the long Islamic tradition. There were fairly well-defined canons 

of criticism for Classical Arabic poetry, and in the main they were 

subsequently applied to the Classical poetry of Persian and Urdu. 

They can best be illustrated from the introduction to the Kitab al-

shi'r wa l-shu'ara' (Book of Poetry and Poets) by Ibn Qutayba, who 

lived in the 9th Century A. C. (3rd Century A. He says: "I have 

reflected on poetry, and come to the conclusion that it is of four 

sorts. One sort is beautiful in expression and excellent in meaning 

. . . Another sort is beautiful and charming in expression, then 

when you examine it, you find there is no meaning of value . . . 

Another sort is excellent in meaning, but its expression is 

inadequate . . . Another sort is deficient in both its meaning and 

its expression." This may seem, at first sight, a rather facile and 

trite categorisation of the truism that in poetry both meaning and 

language matter ñ a truism doubtless applicable to poetry in 

every language. But it should be considered in the light of the 



traditional forms and techniques of Arabic poetry, which have 

been adopted by other Islamic peoples. It must be borne in mind 

that Islamic people's poetry has been based almost exclusively on 

the quantitative verse or bayt divided into two halves, each of 

which is called a misra. Each bayt had to be complete in itself, 

embodying a single thought, whose effect in both sound and 

sense could be considered as a single unit. A poem was likened to 

a necklace, each verse being a pearl of jewel. Even the most 

weighty of early Classical Arabic poems  ñ  the qasida or ode-

seldom exceeded a hundred lines in length. Hamasa (chivalry) 

poems were considerably shorter, as were later forms such as 

ghazal or lyric. Poems tended to be entities by virtue of the 

occasion inspiring them, rather than by any unchangeable logical 

order of the verses. The critic tended to judge a poem as a series 

of verses, bestowing the highest praise on the poem, the greatest 

proportion of whose verses were jewels in both matter and 

manner. Thus Abu l'Atahiyya (748-828 A.c.) was criticised by the 

grammarian al-Asma'i in the following terms : "His lines are like 

the public square in front of the king's palace, whereon fall pearls, 

and gold, and dust, and potsherds, and fruit kernels." Yet Abu 

l'Atahiyya's best poems  ñ  the zuhdiyyat or ascetic poems  ñ  

appeal very strongly to European poetical taste, because they take 

a simple theme, and follow it through logically and pithily, in 

simple language free of artificiality. The fact is that, by accepted 

Islamic poetical canons, Wordsworth's poetry would rate very low  

ñ  much lower than Shelley's  ñ  whereas to most English tastes 

these two poets are rated almost equal. Iqbal could never have 



been the leader of a revolution in poetical technique, because he 

was traditional in manner, though original in matter. 

Thus, according to the Islamic tradition, in the ideal poem, 

every verse would be a quoteable pearl, embodying a thought apt 

to the subject and situation, expressed in language made attractive 

and telling by all available lexical and rhetorical resources, yet not 

farfetched or exaggerated. But because continuity was often 

lacking and the verse was a unit, verses might be interchanged, or 

even removed or interpolated, without any noticeable prejudice to 

the train of thought. The educated could, and did, quote a verse 

(bayt) or even a hemistitch (misraô) in any situation of ordinary life 

where it seemed applicable. The thought or meaning need not 

necessarily be elevated or philosophical. Thus the following verse 

by the "Shakespeare of the Arabs," al-Mutanabbi, about his 

patron Sayf al-Daula, is excellent in both matter and manner: 

Wa-rubba muridin darrahu darra nafsahu  

Wa-hadin ilaihi l-jaysha anda wa-ma hada. 

Many a man who desired to injure him has injured himself, 

and many a one leading an army against him has benefited him 

and been himself misled. 

This verse expressed the military superiority of Sayf al-Daula 

all the more effectively for using the rhetorical devices of jinas and 

izdiwaj. When, however, the thought expressed was of universal 

application, and could be quoted rather as proverbs are quoted in 

many diverse situations, it was termed hikma (plural hikam). The 



word means "wisdom," or perhaps, in English slang, "hitting the 

nail on the head". This type of poetry is sometimes called gnomic, 

and it is quite common in many languages  ñ  in Welsh, for 

instance. In Arabic, an example is the first verse of al-Mutanabbi's 

elegy on the mother of Sayf al-Daula : 

Nu'iddu l-mashrafiyyata wa-l-'awali 

wa-taqtuluna l-manuna bila qitali. 

We make ready swords and lances, and death slays us without 

a battle.4 

Arabic poetry had two severe restrictions, which were to be 

removed in Persian and Urdu. Firstly, it was not designed for 

religious or philosophical subjects  ñ  despite the zuhdiyyat of 

writers like Abu I-'Atahiyya ñ being largely occupied with 

personalities, concerned with a special moment in time, and 

overwhelmingly dependent on patronage. It is, perhaps, 

significant that the short lyric (ghazal) on love and wine became 

the vehicle of mystical religious poetry. Secondly, Arabic poetry 

did not easily lend itself to larger forms, such as the epic, owing to 

the mono-rhyme system which prevailed. The social environment 

probably also meant that neither the reciter-poet nor his hearers 

had staying-power. Any large work would have to be disjointed 

and episodic : and it is probably no accident that Arabic fiction 

was largely anecdotal, and that a large work like the Thousand and 

One Nights was merely a string of anecdotes or short stories. It is 

                                                           
4  A. J. Arberry, Poems of al-Mutanabbi, Camb ridge, 1967, p. 56. 



true that Arabic writers of the Silver Age did produce some long 

didactic poems ; a famous example is the rhymed grammatical 

treatise by Ibn Malik (1203-1273 A.c.), which was called the 

Alfiyya because it was about a thousand lines long. In such poems, 

poets took some common metre, such as rajaz, and rhymed the 

two misra's of each bayt, changing the rhyme from verse to verse. 

(In the qasida or ode it had been customary to rhyme the two 

hemistitches of the first verse, and thereafter to maintain the 

rhyme merely at the end of the verse.) A rhymed couplet poem of 

this type became known as a mathnawi or in Persian, du bayti. It 

seems likely that this from originated in Persian rather than 

Arabic. 

The Persians took over Arabic poetical canons. But they also 

felt the urge to compose historical and religio-philosophical 

poems of epic proportions. While in poems of medium length  ñ  

longer than qasidas but shorter than epics  ñ  various stanza 

patterns were used, as in Arabic popular poetry termed 

muwashshahat;ruba'i,mukhammas, and musaddas, for instance : for 

epic, mathnawi was the favoured verse-form. The mathnawi  ñ  as 

already stated--is in rhymed couplets. For comparison purposes, it 

is worth reminding readers that in English epic poetry by Milton 

and others, blank verse is used. Unfetterd by rhyme, blank verse is 

made even more flexible by the acceptability of sentences running 

over from one line to the next. Rhymed couplets used by writers 

like Pope, though effective in satire, never achieved the same 

strength in English, though they were extremely successful in 

other languages such as French. Occasionally English poems were 



composed in stanzas  ñ  like Spenser's "Faerie Queene" and 

Byron's "Don Juan." 

Persian epic poetry may be divided into two categories  ñ the 

heroic-historical like Firdausi's Shahnamah; and the religio-

philosophical, which at first sight often seems secular, especially 

to Europeans. The second type is exemplified by 'Attar's Mantiq 

al-Tayr, and of course by the greatest of all, the Mathnawi of Rumi 

(1207-1273), to whom Iqbal so often refers. Rumi's book is a 

long, sprawling work, divided into six books, which are in turn 

divided into series of sections, mostly of an anecdotal-allegorical 

nature. Mantiq al-Tayr is divided into episode-sections, again 

allegorical. The allegory in both works is, as in many other Persian 

epics, religious and mystical. They both illustrate the fact that 

though the epic was an esteemed form in Persian, no closely-knit 

epic structure emerged. In general, interest is focused on the parts 

rather than the whole  ñ  the whole can be appreciated merely as 

an agglomeration of the parts. Urdu poets like Iqbal had to face 

up to this problem of cohesion in the poetical epic. Some would 

say that he begged the question by using Persian as the medium of 

his epics. However that may be, the result of this lack of obvious 

cohesion in the Persian epic was that its high-lights were the 

hikma verse divided into two hemistitches with internal rhyme. 

Arberry assesses the effect of the mathnawi rhyme very 

ingeniously.5 He rightly asserts that, by ridding poetry of the 

restrictive Arabic mono-rhyme, it made the poetical epic possible. 

                                                           
5 A. J. Arberry, Tales from the Masnavi, London, 1961, pp. 18-19. 



He goes on to say : "Rhyme, then. . . may be said to have resumed 

its original function as a characteristic of elevated or emphatic 

prose utterance. (Here he quotes as an example the English 

proverb, A stitch in time saves nine)6é. It invests the statement with 

a kind of magical authority; but, being readily contrived in Arabic 

and Persian, which abound in rhyme, in those languages it carries 

very little rhetorical weight. It is not a conscious 'poetical' device." 

This is a penetrating remark, revealing Arberry's deep insight into 

Islamic culture. But if it implies that there is no inherent 

monotony in thousands of mathnawi couplets one after the other, I 

venture to suggest that it contains an element of "special 

pleading". The tyranny of the verse unit is still there, because the 

tradition derived from Arabic demanded that each verse should 

be a meaning-unit as well as a metrical unit. The mathnawi poem is 

therefore disjointed rather than continuous: in musical terms, it is 

staccato rather than legato. At the same time this facilitates the 

inclusion of verses empodytng gnomic wisdom  ñ  hikma  ñ  

succinct philosophizing  ñ  epigrams  ñ  or whatever term one 

chooses to use. And the maintenance of verse-separateness, and 

its use as a vehicle for succinct philosophising, is an important 

constant feature of the poetry of Islamic peoples. At the same 

time, as Arberry senses and implies, Rumi was able to mitigate the 

monotony of the mathnawi form by his anecdotal method, and by 

his avoidance of artificial language, especially in his hikma lines. 

The latter point is illustrated by the following verse: 

                                                           
6 Cf. Urdu. Ek akela, do ka mela. (One is solitary, two are company.) 



'aqil an bashad kih girad 'ibrat az 

marg-i-yaran dar bila-yi-muhtaraz. 

The wise man is he that in (the hour of) shunned tribulation 

takes warning from the death of his friends.7 

The following is an example of metaphorical hikma in simple 

language : 

sahl shiri dan kih safha bishkunad 

shir anast an kih khwud-ra bishkunad. 

Deem of small acount the (champion) lion that breaks the 

ranks (of the enemy) : the (true) lion is he that breaks (conquers) 

himself. 

All this may appear, at first sight, to have only marginal 

relevance to Iqbal's poetry. But it represents the heart of the 

problem facing any Islamic poet who wished to eschew the light-

weight lyricism of the ghazal and compose lengthy and serious 

poems on philosophical or religious themes. And this was 

undoubtedly Iqbal's aim. It is undoubtedly true that, from pre-

Islamic times, when the Arab poet was the spokesman of his tribe, 

the poet in Islamic nations had a respected role in society  ñ  a 

role which not even the later sycophancy prevalent in the courts 

of the Islamic Empire could altogether hide. In the Middle East, 

                                                           
7 Book I, verse 3114. Text and translation are taken from R. A. Nicholson's 

The Mathnavi of Jalaluddin Rumi, Gibb Memorial Series, New Series, IV, 1, and 
IV, 2, London, 1926, 



in the Arab awakening of the last century, the poet was a cross 

between a teacher and a prophet. To Iqbal, the poet's function 

was to stir and stimulate his readers : the poet had some of the 

attributes of the prophet. "Nations," he said, "are born in the 

hearts of poets."8 At the same time, while not a Sufi poet, he was 

inimical to facile and simple poetry. He once wrote : "Matthew 

Arnold is a very precise poet. I like, however, an element of 

vagueness in poetry, since the vague seems profound to the 

emotion."9 Though undoubtedly seeing himself as a teacher of his 

fellow Indian Muslims, he had little in common with the direct 

didacticism and plain speaking of the Aligarh movement, 

epitomised by Hali. "The old poetic diction with its cloying 

touches, soon to be revived by Iqbal, has been discarded," says 

Sadiq10 speaking of Hali. Iqbal had to find forms and means of 

expression suiting his temperament and his purpose. It is, 

perhaps, not surprising that he chose to write his weightiest works 

in Persian. At the same time, the poet's function as an inspirer of 

his people demanded that he produce hikma verses embodying 

important truth  ñ  gnomic verse, in fact, which would be 

remembered and quoted by the reader or hearer, and which in the 

tradition of the poetry, was moulded in the unit of the verse of 

two hemistitches. Not for Iqbal, then, the experiments of azad 

sha'iri (free verse) and metrical innovations. 

                                                           
8 Javid Iqbal, Stray Reflections, Lahore, 1961, p. 125. 
9 Ibid., p. 106. 
10 Muhammad Sadiq, A History of Urdu Literature, O.U.P., 1964, p. 267. 



Iqbal's early poetry, later collected in Bang-i-Dara, consists of 

short poems in varied forms and metres. Some are ghazal, some 

musaddas (for example Shakwa and Jawab-i-Shakwa). Some are taken 

from European writers like Longfellow and Emerson, some are 

written specially for children. Iqbal had not yet felt the urge to 

embody his ideas in a long poem of epic or near-epic proportions. 

When he did, the result was Asrar-i-Khudi (19I5), to which a 

companion piece Rumuzi-Bekhudi was later added. This work, as 

Schimmel says,11 "was written in the style and metre (and, she 

might have added, language) of Maulana Jalaluddin Rumi's famous 

mathnawi, and according to a family tradition, the great mystic had 

appeared to Iqbal in a vision, urging him to write this poem in 

order to promulgate the new way of life. Rumi appears in this and 

all the following poetical works of Iqbal as his spiritual guide." 

Asrar-i-Khudi abounds in gnomic verse which linger in the 

memory. It is not, perhaps, Iqbal's greatest work, and 

resemblances with Rumi should not be over-stressed. Though 

divided into a prologue and eighteen parts, its total length is 

considerably less than the average book of Rumi's work. Again it 

is more directly philosophical. It does not conceal spiritual 

significance under external secularity. When it appeared, however, 

it was clearly the work of a totally new and original poetical-

philosphical genius. It may well be that Iqbal realised that in the 

mathnawi, excessive length was a disadvantage : it may be that his 

distilled thought was repelled by the idea of prolixity. It may also 

be that contemporary trends were against inordinately long 

                                                           
11 A. Schimmel, Gabriel's Wing, Leiden, 1963, p. 42. 



poems. The Mathnawi-i-Sihr-ul-Bayan of Mir Hasan (I727-1786), 

with 4,442 lines, is somewhat longer than Asrar-i-Khudi. The 

Khawar Namah (1649) of Kamal Khan Rustami of Bijapur contains 

24,000 verses, nearly as many as Rumi. 

If Asrar-i-Khudi was a tautly constructed mathnawi, Iqbal's next 

major work, Payam-i-Mashriq (I923) was basically a varied Persian 

Diwan, united merely by the author's thought patterns  ñ  a diwan 

written in answer to Goethe's West-oestliche Divan. Here Iqbal was 

in his element, ranging over Western and Eastern ideas, 

untrammelled by limits of form. The opening poem, The Tulip of 

Sinai, which has been translated by Arberry,12 consists of 193 

ruba'iyyat (quatrains), and it is full of memorable lines. The 

following, for example, begins like Abu I-'Atahiyya : 

Sikandar raft u-shamshir u-'alam raft 

Kharaj-i-shahr wa ganj-i-kan-u-yam raft 

umam-ra az Shahan payanda-tar dan, 

na-mi-bini kih Iran mand wa Jam raft? 

(Arberry's translation)':13 

Gone is Iskandar with his sword and throne, 

His tribute and his treasure, all is gone; 

Know then, that folk endure beyond their kings: 

                                                           
12 A. J. Arberry. The Tulip of Sinai, London, 1947 
13 Ibid., p. 27 



Though Jam is dead, yet Persia liveth on. 

Compare this with Abu I-'Atahiyya: 

Ma lava la natafakkar ? Aina Kisra, aina Quaisar ? 

What ails us that we do not ponder ? Where is Chosroes, where is 

Caesar? 

Iqbal gives a new turn to the old idea that even great men have a 

limited life-span, and are levelled to the dust like everyone else, by 

adding that nations outlive their rulers. (Arberry's "folk," as a 

translation of "umam" ñ peoples, nations, is doubtless dictated 

by metrical considerations, but it does not quite give the sense). 

Such an idea would have been foreign to Abu I-'Atahiyya. The 

following puts one in mind of 'Umar-i-Khayyam: 

bi-Yazdan ruz-i-mahshar Barhman guft 

farugh-i-zindagi tab-i-sharar bud. 

wa-laikin gar na-ranji ba to guyim 

sanam az admi payinda-tar bud. 

(Arberry's translation).14 

The Brahman spoke on Resurrection's day  

To God: "Life's lustre is a spark at play: 

But if I may so speak without offence. 

                                                           
14 Ibid., p. 2 



The Idol lasted more than Adam's clay." 

Passing over Zabur-i-' Ajam (I927), to which Professor Arberry 

paid high tribute, and which he translated as Persian Psalms 

(Lahore, I948), we now come to Iqbal's greatest large-scale 

philosophical poem, undoubtedly his finest work, the Javid Namah. 

This also is a mathnawi. In this poem, the poet, accompanied by 

Rumi, visits the various planets, and meets historical personalities, 

who in their dialogues elucidate eternal truths. So far as style is 

concerned, Javid Namah belongs to the very first rank of Persian 

verse. It is unsurpassed in grandeur of expression, in beauty of 

diction, and in richness of illustration. A regards theme, the poem 

deals with the everlasting conflict of the soul, and by telling the 

story of human struggle against sin, shows mankind the path to 

glory and peace. 

In this poem, the potential monotony of the mathnawi form is 

relieved by the introduction of tyrical interludes, and by the 

somewhat dramatic form, with sections of dialogues of varying 

lengths. It may be that in this, Iqbal was influenced by Goethe's 

Faust  ñ  especially Part II  ñ  with which he was, of course, 

familiar. Certainly the characters who take part in the dialogues 

are varied in the extreme : Rumi  ñ  Zoroaster Jamal al-Din al-

Afghani  ñ  Lord Kitchener  ñ  A Sudanese Dervish  ñ  the 

Seer from Mars  ñ  Hallaj  ñ  Ghalib -- Satan, and so on. The 

author himself figures as Living Stream (Zinda Rud). An 

incongruous group, no doubt ; but then, so are the characters, 

earthly and heavenly, in Goethe's Faust. When one comes to know 



the Javid Namah, one realises that, despite first appearances, it is a 

triumph in form as well as in content and language, and that the 

form suits both the theme and the author's genius. In this work 

ñ of which there are now, fortunately, two 

English translations15 ñ Iqbal solved, in his own way, the 

problem of Islamic epic form. 

In Javid Namah we have whole necklaces of pearls of wisdom, 

from which almost endless quotations could be made, all of them 

based on the couplet unit. The following are merely examples : 

(1)Banda-yi-haqq bi niyaz az har maqam 

 ne ghulam u-ra nah u kas ra ghulam. 

The man of God transcends all rank and class. 

Being no man's master, no man's slave.16 

(1) Madhhab-i-'asr-i-nau  ayine nigar 
 hasil-i-tandhib-i-la-dini nigar 

 zandagi-ra-shar'-u-ayin ast 'ishq 

 asl-i-tandhib ast din, din ast 'ishq. 

Look at the creed of this newfangled age 

The fruit of disbelief. Love is the law 

                                                           
15 By Shaikh Mahmud Ahmad as The Pilgrimage of Eternity, Lahore, 1961, and 

more recently by Arberry. 
16 Shaikh Mahmud Ahmad, op. cit., p. 61. 



And principle of life; a culture soul 

Is faith, and faith is love.17 

(2) bi-admi na-rasidi, Khuda chih mi-juyi ? 
What search for God will profit thee? 

When thou failed reaching man?18 

These, like a large proportion of the verses in this work, are truly 

gnomic poetry ñ hikma, wisdom, in the highest sense of the 

word. Moreover, they are not wisdom only to Muslims, or to 

Orientals, but to men of every creed and race. This is one of 

Iqbal's great achievements ñ that he bridged the gap between 

East and West, and gave utterance to the common ground in the 

great religious and philosophical systems of the world. 

Iqbal's poetical career is like a sandwich. The weighty Persian 

poems divide the Urdu poetry of his early and later writings. Bal-i-

Jibril dates from I936, and Zarb-i-Kalim from I937. He is, indeed, a 

unique figure in modern Islamic literature. Though at times 

expressing modesty over his command of both Persian and Urdu, 

he preferred to write major epics in Persian, a foreign language, 

while employing Urdu in the traditional short forms such as ghazal 

and the medium-length ruba'i (though of course he wrote these in 

Persian also). Unfortunately some early Panjabi poetry seems to 

be lost. Many, like Arberry, have highly esteemed his command of 

Persian, others have been slightly less enthusiastic. Some regret 

                                                           
17 Ibid., 103-104. 
18 Ibid., 177. 



that he did not write exclusively in Urdu. V. G. Kiernan says19 : 

"By comparison, the Urdu poems, addressed to a real and familar 

audience near at hand, have the merit of being direct and 

spontaneous utterances on tangible subjects ; and it is probably 

the case that nearly all the leading ideas of the 'serious' Persian 

works are expressed more briefly, and sometimes more 

effectively, in the Urdu." Whether this is true or not, it is rather 

paradoxical that, while Iqbal is regarded as a major figure in Urdu 

literature, it is more often his Persian works which are quoted as 

evidence of his genius. 

I have already quoted Sadiq's dictum about Iqbal's old-

fashioned diction ñ and Sadiq, making this assertion in a history 

of Urdu literature, is speaking of Iqbal's Urdu works. The real 

truth, however, lies mid-away between Sadiq and Kiernan. There 

is a wide range of treatment in the Urdu poems. Yet in the main, 

he does appear to have turned his back on those stylistic changes 

in Urdu which were a byproduct of the Aligarh movement. When 

one compares Iqbal with Hali, it is like comparing Shelley, Keats, 

or Coleridge with Wordsworth. The following quatrain by Hali. 

with its homely proverbial philosophising, does not have the Iqbal 

stamp : 

jo log hain nikiynn men mashhur bahut 

hain nikiyun par apni nah maghrur bahut 

                                                           
19 In Poems from Iqbal, translated by V. G. Kiernan (Wisdom of the East Series), 

London, 1955, Preface p. xiii. 



niki hi khwud ik badi hai gar ho nah khalus 

niki se badi nahin hai kuchh dur bahut. 

Those people who are very famous for their virtue 

Are not over-proud of their virtue. 

Virtue itself is a vice if it is not pure. 

There is no great gap between vice and virtue. 

Yet Iqbal could write simply in his Urdu verse, as the following 

examples show: 

(1) From Bang-i-Dara:20 
Apni millat par qiyas aqwam-i-maghrib se nah kar 

khas hai tarkib men qaum-i-rasul-i-hashimi. 

Do not judge your own nation by the standards of the peoples of 

the West. 

The people of the Hashemite Prophet are distinct in make-up. 

(2) From Bal-i-Jibril: 
shahid-i-mahabbat nah kafir nah ghazi 

 mahabbat ki rasmen nah turki nah tazi. 

The martyrs of love are not Muslim nor Paymin, 

The manners of love are not Arab nor Turk.21 

                                                           
20 In the poem Madhhab, p. 279 of the Urdu text. 



Some of the best Urdu poems are by no means simple. There 

is, for example, marvellous music in the poem about the mosque 

of Cordoba, especially in the opening where the word silsila occurs 

at the end of five out of first eight lines. This gives an effect of 

which any Arab, Persian or 

Urdu poet would be proud, and many parallels for it could be 

found going back as far as pre-Islamic Arabic poetry. 

In this paper I have been concerned as much with the means 

used by Iqbal to put over his wisdom as by the wisdom itself. But 

I cannot end without stressing the universal appeal of his wisdom. 

His oft-repeated message on the importance of love, "faith is 

love" (din ast ishq), Sufi in origin, is also at the heart of Christianity. 

His belief in the development of the individual, and in action 

liberated by love, appeals as much to the West as the East. 

I now return to the ideas of Ibn Qutayba with which I opened 

this paper. According to his dictum, the best poetry must excel in 

both meaning and expression. How far does Iqbal's poetry come 

up to this standard ? There is no doubt that he expresed noble 

meaning in beautiful language. It cannot be denied that the 

language and imagery used ñ especially in his Persian poetry ñ 

seem today to be somewhat old-fashioned, being derived from 

Classical Persian metaphysical poetry. In his verse form, too, he 

was conservative, using the traditional mathnawi verse of two 

hemistitches as the vehicle for his gnomic utterances. However, in 

                                                                                                                                                
21 Kiernan, op. cit., p. 54. 



the Javid Namah he was able to clothe the mathnawi form with great 

flexibility, and produced an epic orginal in every sense. 

Postscript 

I am only too well aware that this paper is somewhat strange 

in form, ranging from Classical Arabic literature, through Persian 

to Urdu. My justification is that I am myself primarily interested in 

Iqbal as a poet, not as a national figure, or even as a philosopher. 

And I agree with Sadiq22 that "it is astonishing how little has been 

written about the formal aspect of Iqbal's poetry." If I have made 

some small contribution towards filling this gap, I shall he well 

satisfied. 

                                                           
22 op. cit., p. 372. 



IQBAL: AN UNRELENTING ADVOCATE 
OF ISLAMIC VALUES  

by 

Professor Muhammad Baqir 

A firm believer in Ijtehad (the principle of movement in the 

structure of Islam), but unrelentingly uncompromising, where 

Islamic values of life were concerned ñ that is, what Iqbal was. 

He thought it was quite in order to exert one's mind to form an 

independent judgement on moral, legal and ethical questions, but 

in Islam, according to him, the spiritual and temporal were not 

two entirely separate and distinct domains, and the nature of an 

act, however secular in its import, was determined by the attitude 

of mind with which the agent did it. The agent, in all 

circumstances, was to be guided by the tenets of Islam. "The 

ultimate Reality," he said, "according to the Quran, is spiritual, 

and its life consists in its temporal activity." He believed that the 

spirit found its opportunities in the natural, the material and the 

secular. To him Islam was the most rational religion and the Holy 

Prophet, Muhammad (May peace be upon him), the greatest man 

ever born on the face of earth. Iqbal's message and the whole 

philosophy of this message was based on these considerations 

which pervaded all his poetical compositions of substance. Some 

years back Lt.-Col. Ferrar truly remarked about Iqbal in his 

Whither Islam (p. 204) : The strength and fervour of his love for 

Islam as an ideal which if fully realised should suffice for man's 



every want in this world and the next. According to the estimate 

of Ferrar wide reading and poetic temperament of Iqbal had 

created in his mind so attractive and so inspiring a picture of the 

simplicity, the force and the appeal of early Islam that his main 

preoccupation centered round a return to that simple creed in 

order to revive what he believed Islam had lost. 

Iqbal had very carefully studied the political-cum-social 

movements in vogue in the so-called more civilized and advanced 

contemporary world of Europe and other countries and 

denounced all these movements (in 1934) by saying : "Fascism, 

Communism and all the isms of this age are nothing real. In my 

conviction only Islam is the one reality which can become the 

medium of salvation for human beings from every point of view" 

(Maktubat, II, 314). 

The importance of studying Quran is repeatedly preached by 

Iqbal in prose and poetry and, in fact, his last ambition, to achieve 

this ideal, was to write a book on the Holy Quran. In a letter 

addressed to Sir Ross Masud, on April 26, 1935, he very 

despairingly remarks: 

"Thus it would have been possible for me to complete in the 

light of the modern thoughts, which are for a long time, under my 

consideration, my notes on the Quran. But now I doubt very 

much if I shall ever be able to achieve this. If I could be afforded 

the little time, now left at my disposal, to devote to this work, I 

think I could not offer a better present to the Muslims of the 

world, than these notes on the Quran" (Iqbalnama, I, 357-358). 



He reiterated his desire in his letter of May 30, 1935, when he 

said : "I wish I could record my views about the Quran-e-Karim 

before I die" (Iqbalnama, I, 361-362). 

This wish was never realized, but in order to keep the Islamic 

ideals alive in the country Iqbal propagated throughout his life 

that a real effort had to be made to dispel the scepticism towards 

Islam, which was deeply embedded in the minds of the ignorant 

people. He very bitterly remarked in 1921: "Muslims are now, 

from the intellectual point of view, in a state that resembles in 

many respects, the period of European history which started from 

the time of Luther. But as this Islamic movement is not led by any 

individual, its future is not free from dangers" (Iqbalnama, I, 143). 

The poet often complained of his intellectual loneliness in the 

contemporary society calling himself the "first Adam of a new 

world" (Zabur e 'Ajam, 37). He also complained of the difficulty of 

his position while he was struggling against heavy odds to 

convince the Muslims to revive an unflinching and unassailable 

belief in the tenets of the Holy Quran. Yet he kept the torch 

burning with an unrivalled fervour as he firmly believed that 

An katab e Zandeh Quran e Hakeem 

Hekmat e oo la Yazal ast o qadeem 

Noskha o ye asrar e takveen e hayat 

Nau e insan ra payam e akhreen 

Hamel oo Rahmatol Lal Alameen 



"The wisdom contained in that eternal book, Quran e 

Hakeem, is unfading and ever living. It is an archetype of the 

secrets of life's genesis, from whose strength the infirm 

derives firmness. It is the last message to the human race, 

delivered to it by the Holy Prophet." 

To-day when we are celebrating the twentyeighth death 

anniversary (and why don't we celebrate the birth anniversary?) of 

Iqbal, all over Pakistan, and even in some other countries, we 

have to ask a simple question from ourselves : Have we at all 

cared to practise what Iqbal preached ? His preachings were 

original but not new. He simply aimed at the restitution of the 

ideals of pristine Islam, devoid of all later additions and 

interpretations from Hellinistic, Persian and even Hindu sources. 

Before the establishment of Pakistan we shouted from the house 

tops: 

Pakistan ka matlab kiya 

La ilaha ilia Allah 

"What is meant by Pakistan ? There is no god but God." 

Have we struck to this slogan? If not, what is being done in 

our society to bring home to us the dangers of fleeing away from 

realities and the message of Iqbal? If the preachings of Iqbal and 

the spirit of this slogan is lost to oblivion there can be no hope 

for tomorrow. We are paying homage to a guide by lip service, 

which is probably not a very honest attitude of mind. 



IQBAL DAY AT MESHED  

Iqbal Day was celebrated at Meshed (Iran) on May 11, 1967. A 

lecture was delivered by Bano Maheen Mir Abidini Sadiqian, a 

prominent scholar of Iran. The article which deals with the 

political and individual aspect of Iqbal's philosophy is reproduced 

in original Persian: 
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