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To my brothers

SYED PERVAIZ SALEEM HASSAN
(August 24, 1936—February 22, 1974)

and

SYED VIQAR MUEEN HASSAN
(August 1, 1945—April 10, 1974)

this Ia‘mur of love

18

dedicated

not only because their love remains for me a boon beyond
measure, but also because they realised in their highly
significant though short lives the vision that Igbal presents
of human life made holy by unselfish striving, the heroic
will-to-live, unfaltering faith and the courage and wisdom
of a loving and compassionate heart.
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(In the Name of Allah, the Merciful and the'Compassionate)

INTRODUCTION

As every research student knows, the collection of relevant
material precedes any attempt to make a scientific or critical study
of any specific area of thought or problem. When, in 1964, as a
Ph. D student at the University of Durham, England, I began my
doctoral study on Igbal. 1 also embarked on the customary task of
finding whatever significant material 1 could on various aspects of
labal’s life and work. It is difficult to tell at what point this “routine™
quest became a passion. Perhaps it was when I realised how much
valuable material lay buried in old journals or obscure places, completely
inaccessible to most students of Iqbal. The finding of this material
became so important to me that I spent many hours, and sometimes
even weeks and months, tracing references (often incomplete or incor-
rect) to meaningful writings on Igbal. By the time [ was awarded my
degree, my “Igbal Anthology” had grown into several volumes.

The enormous output of work which has been done on Igbal
in recent years, particularly in Pakistan, is enough to deter any
prospective Editor from trying to publish yet another book of writings
(or readings) on Igbal. This brings us to a rather obvious question:
Is there a need for another anthology on Igbal, and if so, what
is the purpose which this particular collection hopes to fulfil?

As a researcher with several years of experience in the field of
Igbal Studies, I feel strongly that The Sword and the Sceptre is required
to fill an important gap in this area of study. I make this assertion
not only because this volume contains a number of articles which are
regarded as “‘classic” by Igbal scholars, but also, because the discovery
of articles. such, as the one by Lowes Dickinson, is bound to make
Iqbal’s responses to these writings a good deal more comprehensible
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and meaningful. Igbal took seriousnote of writings which made a critical
appraisal of his work, and, generally, took pains to clarify his meaning
or to answer objections. Most of his words have been preserved for
us but most students of Igbal have not had access to the writings
or comments which prompted his responses and, therefore, have
been unable to advance very far in understanding or evaluating what
Igbal said.

| remember how, years ago, I received a letter from Syed ‘Abdul
Vahid, Vice-Chairman of the Iqbal Academy in Pakisian, and a scholar
who had devoted his entire life to a study of Igbal, asking me 10
persist in my search for these *‘missing” aruicles because they were of
vital significance in the field of Iqbal Studies. This volume presents a
number of writings cited by Igbal in his writings, which 1gbal scholars,
especially in India and Pakistan, have never scen, and 1am hopeful
that once this material is placed in the hands of Igbal’s many dedicated
students. Igbal Studies will enter into a new and more exciting phase
of life.

The Sword and the Sceptre, the first of my four-part Igbal
Anthology, contains a reference to two of Igbal’s most chefished and
profound symbols. For the benefit of those readers who are unfami-
liar with this symbolism, I would like to say a few words about what
these symbols mean to me.

The “‘sword™ may bring to the minds of some readers (particul-
arly in the West) the idea of warfare and violence since the myth that
Islam is a religion which spread by the sword still persists in many
places. Undoubtedly, to Igbal—a devout Muslim—the **word”™ repres-
ents the spirit of ‘““Jihad"™ but he interprets “Jihad” in its classical
sense as “‘striving or exerting” for the sake of perfecting one’s Self so
that one can be a worthy Servant of God. To him, the “sword™ I8
symbolic of heroic action or, to use a Nietzschean term, “the will-to-
power.”” Igbal's Perfect Man is never passive but always an actor
in the drama of life in this world and beyond. He is constantly at war
apainst all that is not—God so that the meaning of “Tauhid™ (““There
is no God but God**) —the core of Islam—may be realized within himself
and without. The “sword” is also associated with the stark spirit of
the Arabian desert (which Igbal often refers to as “Hijaz"") from which
early Islam, with its moral and physical strength and discipline, drew
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its suck. (In this context, the *sword”, as a symbol of Hijaz, is often
contrasted with musical instruments and other objects of sensual
appeal which are associated with the hedonistic, languorous spirit of
‘Ajam or lran}.

The “sceptre’’ referred to by Igbal is almost always the ore
belonging to Moses. 1t represents the might of God by means of
which, Mocses—a Prophet of God—could perform miracles. Igbal
believed that by internalizing the revelations sent by God (including
the Qor’an) Man could come to possess the same kind of power that
Moses' sceptre represents. Moses is, also, for Igbal a supreme lover
of God who insisted upon having a vision of the Beloved. Thus, in
the mystic vein, the “‘sceptre™ would be symbolic not only of omnipo-
tence but also of the highest Love—both human and divine—which 1s
the ground as well as the goal of all seeking.

In my opinion, the two symbols—the “sword” and the “‘sceptre’ —
sum up the essence of Igbal’s vision of human life. 1, therefore,
consider The Sword and the Sceptre to be an appropriate title for a
volume that is devoted to bringing aspects of his life and bis
undersianding of total Reality to light.

This volume contains thirtv-six articles written by twenty-nine
writers who come from many different countries: the United Kingdom,
Germany, Italy, Czechoslovakia, Canada, Pakistan and India. The
dates on which these articles were originally published range from 1920
t0 1967, These facts, amongst others, indicate the scope of this
anthology in terms of space and time.

The Sword and the Sceptre is divided into two unequal parts.
The first, and shorter, of the two parts is titled ““Igbal—The Man” and
has two sub-sections. The first sub-section presents three articles on
the subject of Igbal’s date of birth and the second contains six articles
introducing us to personal aspects of 1gbal’s life. A few words about
each of these two sub-sections may make their purpose clearer.

Today, the registering of the birth of a child is something that
is taken for granted, especially in the Western world. However, a
century ago, this was not the case in many parts of the Indo-Pakistan
sub-continent, and despite his enormous importance in recent Islamic
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history, students of Iqbal were not definite about his date of birth.
Different scholars gave different dates of birth in their biographical
accounts of Igbal's life and one could hardly escape the feeling that,
in many instances, a date was given more or less on the basis of
conjecture rather than accurate knowledge. It is usual for a great man
to be remembered on the day of his birth. However, Igbal Day was
celebrated in Pakistan and in other countries, not on the day of his
birth (since this had not been determined precisely) but on the day of
his death—April 21.

Despite this rather strange lack of clarity and consensus on this
very significant point, the question of Igbal’s date of birth was not
discussed seriously until the appearance of an article entitled, *““The
Date of Muhammad Igbal’s Birth” in Archiv Orientalni, in 1958, 1n
Prague, Czechoslovakia. The author of this article was a Czech Profes-
sor Jan Marek (whom 1 had the pleasure of meeting several years ago
in Lahore). Jan Marek reviewed the significant biographical accounts of
Igbal's life and highlighted the confusion which existed on the question
of his date of birth. He, then, went on to examine [gbal’s autobiogra-
phical statements and came to the conclusion that an error had been
made when Igbal had assumed that the 3rd of Dhu Qa’d 1294, A. H.
(which Igbal believed to be his date of birth according to the Islamic
calendar) could be equated with 1876 according to the Christian calen-
dar. In fact, this date corresponded with November 9. 1877, which Jan

Marek on the basis of his study, believed to be the correct date of
Igbal's birth.

Faqir Syed Wahid-ud-din and Syed ‘Abdul Vahid, two very
prominent biographers of Igbal, painstakingly followed the lead provi-
ded by Professor Marek. Since they were in the privileged position of
being personally acquainted with many of Igbal’s family members and
relatives, they were able to bring together much valuable evidence
derived from memory as well as family records that had not been
available to Professor Marek. Their conclusion, however, was the
same as that reached by Professor Marek. Thanks to the dedicated
efforts of these three scholars, November 9, 1877, has now been offici-
ally accepted by the Government of Pakistan as the date of Igbal’s
birth and it was on the strength of these researches that Igbal’s
Centennial celebrations were postponed to 1977.
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These three articles, then, in the sub-section on **The Date of
Birth"” sum up the entire controversy on this important question and
offer evidence which may be accepted as conclusive.

The second sub-section of Part One, entitled *‘Reminiscences”
contains six articles presenting the memories that six different people
had of Igbal. The first two—Sir William Rothenstein and Sir Malcolm
Darling— were eminent British friends who valued Igbal for his hterary
and philosophical talent and enjoyed his sense ¢f humour ard his novel
interpretation of ideas and events. It is interesting to note that a
proud man like Igbal who disdained any kind of condescension or
patronage and rejected with utter scorn the offers made by a would-be
benefactor from his own country, saying

Uad a3 a.rlug*"j.:j P R R
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(Armaghan-e-Hijaz, p. 278).

could turn for sympathy and encouragement to a British friend and
patron-of-arts, Sir William Rothenstein, and mention to his “'symp-
athetic mind”" his personal frustrations and disappointments.

The recollections of Mumtaz Hasan and Faqir Syed Wahid-ud-
din are those of two siudents who remembered Igbal through the hero-
worshipping eyes of youth. The fact that he could converse with equal
ease and earnestness with people of all ages is remarkable as is also
the fact of his great accessibility, simplicity, and cordiality. It is not
surprising that the insights he confided in his young hearers were
cherished till they became the heritage of another generation.

Igbal’s last visitor was his German friend, Baron, Hans-Hasso

Von Veltheim, who wrote an account of his final meeting with Igbal.
This account is memorable not only because it is indicative of Igbal’s

warmth, courage and faith as he lay dying, but also because it shows
him talking with animation and perception about diverse matters just
a few hours before his death. From first to last, Iqbal remained a
man vibrantly alive, who was passionately involved with matters of
this world whilst he never lost sight ef what lay beyond this world.

. — o et B T <SR — e
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*| (But) the pride of “fagr’ (poverty) could nut accept—when claiming almighti-
ness, he offered alms.
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I'he last article in this sub-section consists of a question-and-
answer dialogue between Mumtaz Hasan and Mian “Ali Bakhsh,
Ighal's personal attendant for several decades. It brings to light many
day-to-day dils of Igbal’s life as fondly remembered by a man who
loved and served Igbal longer than anyone else, and who, asa conse-
quence of unfailing devotion and loyalty to his legendary employer,
has also become immortal.

It is hoped that the sub-section on ““Reminiscences™ containing
as it does, the remembrances of people of different ages and back-
grounds, will provide the reader with some insights into the character,
personality and life-style of Igbal. In some ways Igbal was a remark-
ably simple man but any one who has tried to form a clear picture of
the man behind all the legznds that sprang up around him, knows that
coming to know Iqbal is like exploring a vast, new country—there is so
much to see, so much to know, so much to understand. But as Igbal’s
first translator observes in his article (*Igbal’s ‘Message of the East’™):
“It is worthwhile to become acquainted with Igbal’s rich and forceful
personality. Granted that the difficulties are great, so is the reward.”

Part Two of The Sword and the Scepire is titled ““Igbal—The
Poet”, and contains twenty-seven articles concentrating mainly on
Igbal’s poetry. (Itis important to remember, however, that it is not
possible to separate Igbal's poetry from his philosophy, or vice versa).
A detailed analysis of each article is outside the scope of this Introdu-
ction but brief observations, both descriptive and critical, are offered on
each article in order to give the readers some idea about the content of
each article and also to draw their attention to what seems, in my opinion,
to be the significance or special merit (or weakness) of any article.
I have also added comments or - explanations regarding the background
or implication of some statement, or article, when I have felt that such a

comment or explanation would (hopsfully) help the reader gain a
wider perspective or better understanding of the point or matter
under consideration, Sometimes remarks on gaps in Igbal Studies and

sucgestions as to future directions which may be pursued in this field,
are also given.

Part Two, like Part One, is divided into two sub-sections. The
first contains seventeen articles which deal, in general or in part, with the
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form or content of Igbal's poetry. Since a number of articles contain
references to details of Igbal's life and his poetic career, the reader is
unavoidably subjected to some repetitions. No two articles, however,
cover the same ground or represent the same approach. Each article
has, in my opinion, something different to offer and adds to the reader’s
total comprehension of Igbal’s poetical writings.

The first article in this part of the volume is entitled, “Sir
Muhammad Igbal” and was written by the distinguished Urdu scholar,
Moulvi ‘Abdul Hag. This article, published in 1925, gives a survey
of Igbal's life and outlines the *“three stages in the development of
Igbal's poetic mind”', a classification which seems to have been accep-
ted by most students of Igbal's poetry. Moulvi *Abdul Haq pays
homage to Igbal not only for his versatility as a poet, i.e., for his
ability to write on a variety of subjects in a variety of forms (**Mussad-
das™. “Ruba‘iyat”, “Masnavi”, “Qit'a” *“Ghazal”) but also for the
“spiritual insight’’ which he possesses as a philosopher.

It is of interest to note that having described Igbal as an “‘out-

and-out nationalist”, Moulvi *‘Abdul Haq goes on to say that Igbal’s
poems also “sound a pan-Islamic note”, and then, that Igbal 1s ** an
inspired messenger to all the pations.” Could Igbal bave been a
nationalist, a pan-Islamist and a universalist at the same time? This
author does not look into the philosophical or practical implications
of this question but in a number of other articles this question is de-
bated and often with considerable passion.

This part of The Swerd ard the Sceptre contains (wo articles
by Sir ‘Abdul Qadir, the eminent Editor of Makhzon, and Igbal’s close
personal friend (who at one critical time in Iqbal’s early life prevented
him from abandoning his poetic career). In the first article entitled,
“ Dr Sir Mubammad lgbal - The Great Poet of Islam ™, Sir Abdul
Oadir begins by giving a brief summary of Igbal’s life and poetical
writings. Next, he raises the question of Ighal’s tremendous popula-
rity both at home and abroad. The only other instance of such fame,
he says, is Sir Rabindranath Tagore, The Bengali poet. The brief
comparison which this author makes between the two poets touches
on some very important points and reflects the astuteness of his critical
judgment. He goes on to discuss the question of Nietzsche's influence
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on Igbal, particularly with reference to his theory of the Self. Sir
‘Abdul Qadir seems, in general, to be supportive of the opinion of
Khalifs *Abdul Hakim, another important philosopher whom he cites,
who believed that lgbal owed the inspiration for his concept of the
Perfect Man mostlv to an old and familiar Islamic tradition. He is,
however, less able to *‘dispose of the striking resemblance between the
thought of Nietzsche and Igbal” even though he admits that * what-
ever may have been the impressions left on the mind of Igbal by his
study of Nietzsche, they were radically modified by his study of the
relizious philosophy of Islam.” Students of Igbal may be interested
to know that in recent years a number of writers have discussed the
similarities and differences betwesn Nietzsche and Igbal, but, in my
opinion, this subject merits a full-scale study which has yet to be
undertaken,

Sir * Abdul Qadir passes on to discuss a question raised earlier
in relation to lgbal’s political views. In his opinion, Igbal’s earliest
sympathies were local and provincial, then came a feeling for his
country and last of all, a feeling for humanity as a whole. (I have
expressed a different opinion —endeavouring to show that despite the
apparent “changes” that took place in Igbal's views, his ideal was
universal throughout his life—in my article entitled ““The Development
of Political Philosophy”, published in Jigbal, Poer-Philosopher of
Pakistan, edited by Dr. Hafeez Malik, Columbia Uriversity Press, 1971).

In the last part of his article. Sir ‘Abdul Qadir refers to several
matters which are of interest to students of Igbal. He mentions how
Igbal overcame the prejudice against him which existed amongst
the Urdu-speaking people who accused him of introducing Punjabi and
Persian expressions into the Urdu language. He also notes the great
impact which Igbal’s criticism of capitalism, imperialism and
democracy had on the masses of India.

It is interesting to note that in the opinion of Sir ‘Abdul Qadir,
Igbal “by his temperament and constitution...was not much suited to
politics”. He goes on, however, to describe Igbal’s participation in
Indian politics, in particular his advocacy of two separate administra=
tive areas, one for the Hindus and the other for the Muslims. (It is
largely on account of Igbal’s idea of a “Muslim India within India*
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and his statement that “‘the formation of a consolidated North-West
Indian Muslim State appsars to me to be the final destiny of the
Muslims, at least of North-West India’, which he presented in his
Presidential Address delivered at the Annual Session of the All-India
Muslim League at Allahabad on December 29, 1930, that he is
regarded as the “spiritual’ founder of Pakistan).

Sir ‘Abdul Qadir concludes his article by giving an account of
[qbal’s activity in the field of education, emphasizing the value of the
ideals of education which Igbal presented in his poems, and by
narrating the interesting story of the rather strange (and ironic) way
in which Igbal came to be nominated for knighthood.

Sir ‘Abdul Qadir’s other contribution in this volume consists of
his summary of the principal themes which are to be found in lgbal's

poetry. This brief extract prowvides a useful introduction to the
thought-content of Igbal’s poetical writings.

Part Two of The Sword and the Sceptre includes four significant
articles by Hindu scholars from India who were inspired by Igbal's
writings. Today, Igbal’s name has become so closely associated with
Pakistan that it is sometimes forgotten that he was, in fact, an Indian.
The young Igbal who had written the “Tarana-e-Hind" (**The Indian
Anthem”) and said

laa Qlicgiia 2 by o L Gha
(Rang-e-Dara, p 80)

was, undoubtedly, the poet of all India, loved by Muslims and Hindus
alike. It was the tragedy of Igbal’s youth that the India-mother-of-all
ideal which meant so much to him was shattered before the children
who sang his songs grew to manhood. Disillusionment came, as it must,
when the fragile, starry-eved idealism, of youth is touched by the
coldness of concrete reality. Igbal’s melody changed in tone as his
singing became laden with experience and the burden of prophecy.

In the minds of most Muslims and Hindus, Igbal became
identified with the Muslim cause in India even though he continued
to insist (and with truth, in my opinion) that his philosophy was not
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exclusive and that he had become the Post of [slam not because he
was a communalist but bacause Islam, to him, was universal in its
essence. His efforts to secure “‘cultural autonomy’ for the Muslims
of India embittered a number of Hindu admirers. There were, however,
some who continued to remain faithful to the truth that they perceived
in his words. Tt is also important to note that right to the present
day Igbal's poems are recited by Hindu India just as Tagore's are by

Muslim Bangla Desh. He occupies a special place in Indian thought
and literature and to say that he is no more than the Poet-Philosopher
of Pakistan is to do him an injustice.

The first of these four articles entitled ‘‘Igbal—India’s Muslim
Poet” was written by Amiva Chakravarty, a distinguished scholar of
English Literature (who studied at Shantiniketan and Oxford and made
a special study of post-war poetry) This article was published in
1938 —the vear of Igbal’s death—and conrains the insightful memo-
riam of one to whom Igbal had confided the sad truth: *‘Spiritual life
begins with loneliness”.

To Amiya Chakravarty, Igbal’s poetry reveals “the struggle of
modernism in the East.” By modern, Amiya Chakravarty seems to
imply an humanistic outlook which, whilst acknowledging its ties
with the East and the West, yet transcends them both. Igbal strives
to achieve a balance between Eastern and Western standards by attack-
ing wrongs on both sides. Amiya Chakravarty points out how, like
G. B. Shaw, Igbal ““reveled in attacking the wrong side of things and
exposing aberration, injustice, intolerance and special claims, by
methods calculated to mest extremism on its own ground”’, yet how
both men conserved “‘their judgment on fundamentals”™.

Amiya Chakravarty does not deny that Igbal had a religious
preference or that his political views had a partisan colouring. His
evaluation of Iqbal, however, remains unaffected by these considera-
tions and his conclusion is as follows : “Passionate faith in Islam and
artistic skill gave a striking power to his verse: it goes to the head and
heart and young Islam knows why. If some notes are strident, and
even lack an all-India appeal, they will be forgotten; the ultimate
evocative power lies in his profound humanity.”
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Amiya Chakravarty’s article is not only thought-provoking and
stimulating but also reveals an understanding of Iqbal which is deeper
than that of many Muslim scholars who are prevented by their relig-
ious zeal from appreciating the elusive nature of his artistic soul or
grasping the fact that, like all true artists, Iqbal possesses what John
Keats has described as ““Negative Capability””, *‘thatis when man is
capable of being in uncertainties, Mysteries, doubts, without any
irritable reaching after fact and reason'! Dogmatists insist on circum-
scribing Igbal’s vision and categorizing his thought not realizing that
genius cannot be thus confined. Amiya Chakravarty’'s article is, to me,
like a breath of fresh air because it is so far removed from the

stereotyped or convantional appraisals of 1gbal which are so painfully
abundant in the ficld of Igbal Studies.

“*Igbal —The Poet’, by Hira Lall Chopra, contains a summary
of the poet’s message. Again, whilst acknowledging that Igbal
belonged to the **Muslim tradition” and employed the ‘““Muslim tech-
nique” in his poetry, the author maintains that “Poets, like prophets
belong to the whole humanity™ and that Igbal has opened “new vistas
of thought™ for all the peoples of India. This article is mainly descri-
ptive asis “The Background of Iqbal’s Poetry” by N. B. Roy which
provides the political background to much of Igbal’s poetry. N. B,
Roy analyces the three stages of Igbal's poetic development and
concludes with a description of Iqbal’s journey through the Spheres

as depicted in Javid Nama. These two articles are useful as surveys
and as introductions to Igbal’s poetry.

In *“The Poetry of Sir Muhammad Igbal’, an article published
in 1931, Mulk Raj Anand, a well-known author and novelist, reviews
[gbal's first four volumes of verse describing the various phases
throogh which his Muse passed. He also points out how Igbal strove
both *‘to enrich the poor vocabulary of Urdu by introducing into it
the touching metaphors and the tender images of Persian as well as of
Punjabi and other Indian dialects”, and “‘to mould Urdu into shape,
to modernize it beeause he dreams of a national India possessing a
national language.” As students of Urdu know, the controversy over
what kind of impact or influence Igbal had on the Urdu language has
been a long, and at times a bitter, one. Even now the “‘purists”

*] Page, F. (Ed) Selected Letters of John Keats, O.U. P., 1954, p. 53
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react strongly to Igbal’s provincialisms though his Persianing tendency
does not excite much debate any longer. There are others, however,
who maintain that whilst Igbal enriched and **sweetened” Urdu by the
:troduction of the Persian element, he also added a new “boldness”
(in pre-feminist days one would say “‘manliness”) to the Urdu language
by using not only Punjabi expressions but also the open and aggressive
Punjabi temper and tone.

Mulk Raj Anand considers Igbal to be one of the “foremost
champions” of a renaissance movement in the East and an important
spokesman in the East-West dialogue. He cites Herbert Read’s review
of Asrar-e-Khudi in which the latter said that the only living poet to
whose work Walt Whitman’s ideal of pragmatism could be applied
was Igbal since his postry ‘“crystallizes in its beauty the most essential
phases of modern philosophy, making a unity of faith out of its
multiplicity of ideas, an universal aspiration out of the esoteric logic of
the schools.”

Erudite and enthusiastic as his article is, in looking back at it
years later, Mulk Raj Anand felt rather critical of it. In a letter to me,
written in 1966, he said: “*My article, or lecture... is inadequate and
unworthy of the subtlety of Igbal’s thought. Perhaps you can publish
it with the two lines above as preface.,”” In a Postscript added to the
article in the same year, he acknowledged his debt to Igbal and said,
“Later, ] hope to do homage to him at length.”

It may be of interest to students of Igbal to know that as a
voung man, Mulk Raj Anand had learned much from Igbal and it had
been on Igbal’s advice that he had gone to England in 1925 to study
Philosophy but also “in search of myseif.”” 1t was unfortunate that
the political strife which tore India apart also cast its shahow on the
relationship that existed between the older and the younger artist.
Time seems, however, to have proven that the good that had been,
remained, and came through at the end.  Mulk Raj Apand wrote to
me a year after he visited Lahore:**...I met the poet (igbal) three Or
four times (after my return from abroad) *...and inspite of minor
differences. I shared with him many of his hunches, until he was
compelled by events to take sides with ideas and bitternesses such as
were not incipient in his earlier poetry. All the same one of the first
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things | did last vear was to go to his grave and bow before him "
One can scarcely find a more moving testimony to the deep feelings
of affection and respect that Igbal inspired even in those whom circum-
stances caused to become alienated from him, than is contained in the
last-quoted sentence from Mulk Raj Anand’s letter.

‘““A Wote on Igbal’, by Sadath Ali Khan is significant not only
because of its sensitive appreciation of Igbal’s lvricism but also
because the author drives a wedge between the poet and the philoso-
pher. Whilst Sadath Ali Khan cares passionately for lgbal's poetry,
he does not hesitate to question “the wisdom of his philosophy or
his politics.” He denies to Igbal any originality of thought and asserts:
“What the poet says is of less importance than how he says it”. With
this last statement, Igbal himself would, certainly, not have agreed. He
believed that the true poet had a prophet-like mission to accomplish
and regarded as “‘decadent™, art which had no meaning

=gl e lA 0 e _,f dani
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An observation made by Igbal Singh (in his article in this collection)
is also pertinent here: “‘Poetry perishes without lyricism, but it cannot
live long on lyricism alone. To endure, it must acquire a viable

bone structure of thought”.

Most students of lgbal would ardently dispute Sadath Ali Khan's
contention that lgbal had *‘nothing new™ to say, but some may agree
with him when he says, ““The fact is that Igbal was his greatest when
he silently mused over life, than when he expounded his political and
philosophical theories with the vehemence that was characteristic of
him in later days.” The controversy over the respective merits of
“functional™ or -‘commited’ art as opposed to ‘‘universal art continues
and students of 1gbal’s aesthetics are, by no means. unanimous about
what constitutes his highest art,

Reference has been made earlier to the rather mixed feelings
which Indian Hindus have towards Igbal. The same applies to those

== Cm————T = S =

"] Dead is a melody if it has no meaning,
its heat comes from a fire that is dying.
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Muslims who opted to stay behind in India after the creation of
Pakistan. Like Mahatma Gandhi, these Muslims feit that the partition
of India had been a tragedy not a triumph, and some blamed Igbal for
the role that he plaved in the Muslims’ struggle for independence
It is interesting to note that none of the Hindu writers represented in
this volumes register such a negative response to Igbal’s politics or
philosophy as does this Muslim writer who later became India’s
Ambassador to Turkey. One wonders if the author (like *‘the lady”
in Shakespeare's Hamlet) “‘doth protest too much’ and if his reaction
does not betray an inner vulnerability to Igbal’s ideas and not merely
to the magic of his words.

Part Two of this collection contains three articles by Professor
M. D Taseer. a well-known critic and writer. The first of these articles
serves as an introduction to V. G. Kiernan's translation of Igbal’s
poems (Poems from Igbal. Bombay, 1947) and contains an interesting
analysis (in terms of *“‘modern psychology”) of the development of
[gbal's poetic art. In M. D. Taseer’s opinion, Igbal progressed from
self-love to love of the homeland, then to love of Islam and. firally to
love of mankind. Although the correspondence that the author sees
between the stages of Man's growth (as perceived by “modern
psychologists’”, and the phases of Igbal’s poetic career, stimulates
interest and reidection, yet it does not, in my opinion, offer an adequate
explanation of the nature or development of Igbal’s poetic inspiration
or vision.

M. D. Taseer is right, in my opinion, in denying that Igbal was
“‘communalist” or that he was “religious™” or a *“mystic”” in the
conventional sense of these “words. (It needs to be pointed out,
however, that in another sense, Igbal was deeply religious and also a
true mystic). This author sees Igbal primarily as ‘“*an activist’ or as
a *‘practical philosopher” who aimed to translate his abstract vision
into concrete reality. Politically, M. D. Taseer observes, Igbal was a
Muslim Socialist who had said a number of times that if he were the
““dictator’ of a Muslim state, he would first make it a socialist state.

Here, it may be of interest to readers to know that in recent
years, Igbal’s attitude to socialism has been the subject of much debate
and discussion. Undoubtedly, Tgbal was sympathetic to the socialist
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movement. The origin of his sympathy lies in his passionate dislike
for injustice, despotism and exploitation. Economic imperialism had
starved and deprived the body while religious autocracy had shackled
the spirit. Lenin speaks with Igbal's own resonant voice when he
protests acainst the ills of Western civilization in the presence of God
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Being a devout believer, Igbal could not, naturally, be a
supporter of “*Atheistic Socialism” such as existed in Russia. To him,
however, *“Bolshevism plus God is almost identical with God™2 and he
believed that “‘the present negative state of Russian mind will not last
indefinitely, for no system of socisty can rest on an atheist basis™.3

For Igbal, original Islam had been a socialistic movement.
In a letter to Muhammad ‘Ali Jinnah, he wrote, ©1f Hinduism accepts
social democracy, it must necessarily cease to be Hinduism. For Islam
the aeceptance of social democracy in some suitable form is not a
revolution but a return to the original pucity of Islam™.4 Iqbal’s
socialism is obviously not the ‘“dialectical materialism™ of Engels and
Lenin but from this it may not be inferred that Igbal did not know

s e — o

*] What they call commerce is a zame of dice :
For one, profit, for millions swooping death,
There science, philosophy, scholarship, government,
Preach man's equality and drink men’s blood ;
Naked debauch, and want, and unemployment —
Are these mean triomphs of the Frankish arts !
(Translation by Kiernan, V. G. Poems from Igbal, London, 1955, pp. 42-43)

*2. “Shamloo’ (Ed) Speeches and Statements of Igbal, Lahore, 1948, p. 167
*3. Ibid.
*4. Jinnah, M. A (Ed) Letters of Iqbal to Jinmah, Lahore, 1963, p. 19
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what socialism was, as is sometimes alleged (¢.g. by W. C. Smith in
Modren Islam in India, London, 1946, p. 114). Socialism 1s a very
wide concept, it is not “‘a concomitant of modern industrialism nor is
it as Nietzsche and some of his reactionary followers contend, simply
the resentment of the hungry and the oppressed, a kind of slave up-
rising against the natural privileges of the superman. There has been
a remarkable continuity in the socialist movement. which is derived
from a deep common stock of ideas and emotions. Itis not bound to
any form of social or economic organization, but arises everywhere and
at all times when this common inheritance of human nature 18

offended.™!

It is worth noting that during these recent Yyears of great
political turmoil and trauma In Pakistan, there has been a massive
campaign for the establishment of ““Islamic Sccialism™ in the country.
Jt is not surprising that most of the parties and people claim to have
received their inspiration from Igbal’s revolutionary writings
vehemently denouncing &ll kinds of brnoage and injustice and urging
the enslaved, the oppressed and the exploited to resist all the *“isms™
(e. g. feudalism, capitalism, imperialism) which have led their degra-
dation and deprivation. It is unfortunate, however, that many of
these so-called “followers” of Igbal either do not know, or forget all
too casily. that for all his revolutionary spirit, Igbal always remem-
bered “‘the limits set by God" and never advocated any transgression
of the Law of God. He believed in a disciplined and responsiole
struggle for the establishment of the **Kingdom of God" on earth and
not in a blind upeurge of violence, anarchy and destructiveness, nor
would he have thought self-seeking politicians and propagandists
capable of being God's Vicegerents on earth.

Returning to M. D. Taseer’s introduction to Igbal, we note that
the author pays homage to Igbal for “‘baing the bridge between the
Fast and the West” and for his contributions to world-thought.
However, in his opinion, *‘it 1s as a poet that Igbal stands or falls,
ultimately’’. This last point has been debated for decades and yet
continues to excite discussion.

*|. Seligman, E. %. and Johnson, A. (Eds) The Encyclopaedia of Sociul Scierces,
New York, 1957, Volume X1V, p. 209
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M. D. Taseer's second article entitled *“Igbal’s theory of Art
and Literature' is an important contribution in the area of Igbal’s
Aesthetics. The author mentions several points of interest : Igbal's
stress on the ““purposiveness’” of art and his rejection of the idea of
““art for art’s sake™ ; Igbal’s conception of * inspiration™ ; and Igbal’s
postulate of equilibrium between *‘Beauty” (*"Jamal™) and *‘power"
(“*Jalal™).

M. D. Taseer speaks of Igbal as an “inspired" poet, then goes
on to mention the “‘didacticism” of his poetry. Shelley would deny
vehemently that an *‘inspired” poet could ever write didactic poetry
(“*Didactic poetry is my abhorrence®) Croce, too, would assert that
art is an autonomous activity free from ethics. For some students of
Igbal, the juxtaposition. of inspiration and didactic writing would,
therefore, raise a philosophical question even though M. D. Taseer
does not seem to be aware of this possibility. The question is: how is
the poet’s conscious purpose (or his didacticism) reconcilable with the
act that he is inspired and that inspiration comes ‘“unsolicited”?
The answer to this question which may be inferred from Iqbal’s own
writings would be along these lines : the fact that a poet is inspired
means that he is being guided in his work not by reason or the discur-
sive faculties, but by his intuition, or through his heart. Intuition,
as Ighal conceives it, is a ‘“*higher kind of intellect” and not a blind
force. Therefore, in view of Igbal’s total philosophy of art, it is
possible to imagine a poet who is *‘inspired”’ and who yet has a
conscious purpose in mind.

M. D. Taseer's judgment, ‘‘Igbal’s personalitv-ethics saves
him from the entanglements of sectarian didactics.”” refers back to one
of lgbal’s best-known and most significant statements:

“The idea of personality gives us a standard of value; it settles
the problem of good and evil. That which fortifies personality is
good, that which weakens it is bad. Art, religion, and ethics
must be judged from the stand-point of personality.”!
Here, it is important to make an observation. By common consensus
of opinion Igbal is acknowledged to be the most outstanding thinker of

rn

*| Igbal quoted by Nicholson, R. A. in the Introduction to The Secrets of
the Self, Lahore, 1950, p. xv.
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modern Islam. One would imagine, therefore, that a thorough and
complete examination has been made at least of his major writings
and statements. This, however, is not the case. Igbal’s words are
quoted profusely, by experts and laymen alike, but they are seen
mainly as words of wisdom and inspiration (or as “‘poetic” expres-
<ions' and not as philosophical statements inviting serious, scientific
analvsis. His above-quoted statement, for instance, raises NUMmMErous
questions, some of them very controversial and intricate. 1 believe
that a genuine comprehension, appreciation or evaluation of Igbal as
a philosopher (particularly as the West understands the term) is not
possible until the profound implications of his philosophical statements
have been worked out. This remzins a major task and challenge for
future critical scholarship in the field of Igbal Studies and the
importance of this exercise cannot be over-emphasised.

In his last article entitled “Igbal and the Ghazal”. M. D. Taseer
analyses Igbal’s use of the “Ghazal” which is the most popular verse-
form in the literature of Urdu and Persian. He points out how Igbal
revitalized the old symbols and gave new dimensions of meaning to the
rose and the nightingale, the tavern and the cup-bearer, the hunter and
the gazelle. His conclusion that no one ever used the *“Ghazal” as
did Igbal, the revolutionary poet. would be readily accepted by most
students of Igbal.

In his second article in this collection, S. A. Vahid tells us that
his “brief survey” entitled “'Igbal and His Poetry” 1Is “"not intended...
to atiempt 2 critical study of Igbal's poetry. All that will be attempted
i< an enumeration of the main characteristics of the important kinds of
poetry left by him. "’ Besides containing a descriptive analysis of Igbal’s
poetical writings. S. A. Vahid also points out the changes which took
place in the poet’s thought (e.g.he outgrew his pantheism), the affinities
he had with other poets (e. g. Wordsworth, Byron), and the distinctive
contribution he made to lyric, philosophic, epic, metaphysical, descrip-
tive and satiric poetry This article presents a good overview of
Ighal’s verse.

An article of special interest in this volume is “The Wisdom of
Muhammad Igbal—Some Considerations of Form and Content,”
written by John A, Haywood, Reader in Arabic at the School of
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Oriental Studies, University of Durham, England. (I had the good
fortune 1o have Professor Haywood as my advisor during the period of
my doctoral study).

J. A. Haywood's statement that *‘the last way to think of Igbal
is as a Pakistani poet' is likely to shock and outrage the Pakistanis
but there i1s much substance in the author's thesis that Igbal belongs
“in the long line of Classical Islamic poets™ and that “he is perhaps
the last great Classical poet™.

J. A. Haywood begins by analysing the well-defined canons of
criticism for Classical poetry which are mentioned, for instance, in lbn
Qutayba's The Book of Poetry and Poets. Then, by a scholarly examin-
ation of the formal aspect of Igbal’s poetry, he endeavours to establish
that Igbal had much more in common with the Classical Islamic
tradition which aimed at producing verses embodying gnomic wisdom
or “hikma”, than he had with “the direct didacticism and plain
speaking of the ‘Aligarh movement, epitomised by Hali.” J. A.
Haywood pays high tribute to igbal's Jayid Nama which he considers
to be *‘a triumph in form as well as in content” and which contains a
large proportion of verses which ‘‘are truly gnomic poetry— ‘hikma’,
wisdom, in the highest sense of the word.”” This wisdom, he further
points out, is “not wisdom only to Muslims, or to Orientals, but to
men of every creed and race.”

Needless to say, J.A. Haywood has opened a whole new field of
enquiry for students of Tqbal. Astonishingly little has been written
about the formal aspect of Iqbal's poetry or about the influence which
different literary traditions (including the Classical Islamic) had on
the form and content of his writing. This area of study certainly
needs, in my opinion, to be developed and J. A. Haywood’s article
suggests useful leads.

Part Two of The Sword and the Sceptre contains an article
entitled “Igbal’’ taken from Musa Pervagans, a collection of lyric
verse by H. T. Sorley. H. T. Sorley’s anthology includes his transl-
ation of twclv: poers from Igbal's Bang-e-Dara (where, in his opinion,

“*1qbal :s at his freshest and most natural’’) and a brief appraisal of
Igbal's life and work.
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With the major exceptions of V. G. Kiernan and A, J. Arberry,
few Western scholars have expressed an interest in translating Igbal’s
Urdu poetry. H. T. Sorley’s entry into this area of scholarship is,
therefore. welcome. Given the truth of a statement made by Professor
A.J Arberry in his preface to The Mysteries of Selflessness that he
knows of “no oriental poet who confronts the translator with problems
o various and so stubborn” as does Igbal, H. T. Sorley’s translation
are a good attempt.

Short as H. T. Sorley's introduction to Igbal is, it makes
several points which provoke a comment. He begins by saying that
Igbal is is being judged (in Pakistan) not “by standards of literary
excellence’ but “by standards of mational hero-worship™, then goes
on to express “acute psychological curiosity’ that Igbal should have
become the centre of a “cult’” such as exists in Pakistan since he bhad
“in fact very little to do” with securing the independence of the
Muslims. Observing how Igbal Societies have mushroomed in Pakis-
tan (like the Browning Societies in England). H. T. Sorley consoles
himself with the thought : “Time usuvally deals hardly with these
ebullitions. Igbal is likely to fare in much the same way as Browning
fared.” So far H. T. Sorley's predictions (or expectations) have not
come true. The *Igbal cult” is stronger today than ever before.

In evaluating Iqbal’s merit as a poet, H. T. Sorley makes what
seem, in my opinion, to be inconsistent if not rather strange, statem-
ents. He describes Igbal as **a competent poet within his limitations™,
but adds “*he is no more than a minor poet with a narrow range of ideas
and of expression.” “Occasionally”, H.T. Soriey continues, Igbal is able
to “‘touch the heights of lyric excellence and some of his earlier poems..
are worthy of being included in a collection like the present, where
the 'Iwncal genius of the centuries is bsing traced over a great period
of time.””. If H. T. Sorley is right in his assessment of Igbal, surely
the question arises: how can a **minor poet,” limited both in ideas
and in expression, be capable of writing “‘lyrical gems' such as “The
Firefly” or “Withered Rose” which H. T. Sorley himself judges to be
“worthy of inclusion in a world collection of the best lyric verse™?
Earlier, H. T. Sorley had implied that Igbal had become the object
of so much hero-worship not on account of what he was,
or what he did, but simply because “he lived and died just about
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the time when he could be made easily the centre of a cult™.
In other words, H, T. Sorley thinks that Igbal owed his position of
eminence only to fortuitous circumstances. Is he implying now that
lgbal “who sat in a study polishing words” wrote these immortal
lyrics also by accident?

H. T. Sorlev points out that Igbal led a **completely uneventful
life." He was a “poet of the study” who had no interest in many
momentous events taking place in the outside world. According to
this author, it was because Igbal “did not live dangerously like Caiallus
or Ibn Zaidun, or adventurously as Tyrtaeus and Solon, or Seneca or
the Cavalier Poets. or even romantically like Byron and Hugo," that
Iqbal counld not hope “'to scale the utmost peaks of poetic achievem-
ent'”. In H. T. Sorley's opinion, “‘Igbal would have been a better

poet if he had the spirit to ‘climb Everest.”

An answer is provided to the above comments by Igbal Singh
whose article follows H. T. Sorley’s. Whilst admitting that Igbal had
a “‘deficit’’ in experience and lived in “a very narrow orbit,” Iqgbal
Singh maintains that ‘“‘the ability to swim the Hellespont or chimb the
Everest” is not “‘a relevant test of the depth and compass of a poet’s
work’” since “whether or not doctors of literature know it, there are
other seas to explore than those marked on the map.”

H. T. Sorley concludes his appraisal of Igbal by pointing out
the limitations of Urdu as a poetic medium and by exXpressing regret
that Igbal had not broken the bounds of conventionality of form. In
response to the first point one need only say that as if the literary
tradition of Urdu poetry could produce a Ghalib, a Hali and an Igbal,
then the languagze could not be as “‘limited” as this author suggests.
In answer to the second point, | would like to quote Igbal Singh once
again: ““He (lgbal) has written.. strictly within the limits of establis-
hed poetic conventions, employing all the familiar resources of symbol
and imagery of the Classical Persian and Urdu poetry. Yet in his hand
they have become charged with new meanings directly related to contem
porary experience’’ Itis also pertinent to point out to H.T. Sorley that
some of the world’s greatest art (e. g. the art of Classical Greece, the
art of Shakespeare) has been produced within the limitations imposed
by conventional forms. What is so remarkable about Igbal is that
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despite his adherence to conventional forms he was able not only to
give a new signification to images and symbols, but also that he could
use these “‘conventional’ forms as a vehicle for his most “‘unconven-

tional message.™

“Muhammad Igbal—Study in a Paradox™ is an article by Igbal
Singh, a Sikh scholar from India residing in England, who is the
author of Igbal's biography, The Ardent Pilgrim (which, in my
opinion, is the best book written about Igbal’s life so far, even though
I do not agree with some of the biographer’s attitudes, opinions and
interpretations). Describing Igbal's life as “a great and continuing
paradox. “Igbal Singh substantiates his statement by means of illustr-
ations from Igbal's personal life and his career as a poet, a philosopher
and as a socio-political figure.

With his exceptional sensitivity of perception, Igbal Singh makes
a number of penetrating observations. For instance, he says: “*Thus
we have the strange, but merciful, irony that the man whose writings
have been so persistently and passionately invoked at once as the
inspiration and rationale for the severance of the Indian sub-continent,
today serves as one of the remaining intangible bridges across a
widening gulf of tragic estrangement.”” Igbal Singh also points out:
“Paradoxically enough, the greatest poet and thinker of contemporary
Islam made scarcely any discernible impact on the Islamic World
stretching from the Straits of Gibraltar to the Southern Seas™.

It is difficult for anyone who is not familiar with the feld of
Iobal Studies to know how Igbal the man has suffered at the hands of
both admirers and detractors. The former, over-zealous to canonize
him, are unable to grant him his ‘‘human-ness;” the latter, equally
anxious to knock him off the pedestal, are reluctant to admit even his
obvious merits. [ know from my own experience in Pakistan that
though Igbal's picture is hung in a golden frame in public places and
a tremendous fuss is made of his *‘greatness’’. yet there are very few,
even amongst the select circle of Igbal scholars, who are able and
willing to see Igbal without the aura of legend surrounding him. In
the midst of ostentatious Igbal Day celebrations, one gets the curious
fecling that Igbal's spirit is lost, wandering in the wilderness of
eternity, far away from the crowds who idolize him but do not
understand the inner depths of his soul.
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Igbal Singh’s outstanding quality as a biographer is that he
brings Igbal the man—with his strengths and weaknesses, his ambitions
and frustrations, his hopes and fears, his commitments and
inconsistencies—to life. He has the wisdom to know that paradox
contradictions and ironies are the stuff that life is made of, and does
not succumb to the temptation of trying to simplify Igbal’s ‘‘complex
and enigmatic’ personality, Igbal Singh does not speak of Igbal in
terms of uncritical adulation as do many of his Muslim admirers, hut
one comes awayv from his work feeling not only that he has a much
deeper understanding of the essential Igbal but also that he loves Igbal
more profoundlv than do those who seek to make an 1dol out of one of
the world’s greatest iconoclasts. Igbal Singh has certainly received
the message contained in Igbal’s immortal lines

SAslad Ol 0yl & SN0 Fau el Sais 83 Jew 9 252 "’—i"'!dif_":"
(Bal-e-Jibril, p. 21)

“Muhammad Igbal— A Study in a Paradox™ is a valuable
addition to Igbal’s biographical literature and deserves serious attention.

“Igbal’s Persian Poetry™ has been written by A. A. Haidri, a
Persian scholar who taught at the School of African and Oriental
Studies. University of London, England. A. A. Haidri points out
certain striking characteristics of Igbal’s Persian poetry and says that
“among the Indian poets who wrote in Persian, Igbal is the only
important one who abandoned the traditional ‘Sebk-e-Hindi" (the Indian
Style) of Classical Persian Poetry.”

With reference to Igbal's Persian poetry, H. T. Sorley had
observed in his article: “The writing of Persian verse by persons who are
not Persians can never be anything but an interesting literary tour de
force. A poet must use his own language or none at all”. By way of
comparison, it is interesting to see how A. A. Haidri, an Iranian
scholar whose native language is Persian, responds to Igbal's Persian
writings. He says: “The language of Igbal in these poems is the
Classical language of Persian Poetry and with the exception of occa-
sional lapses. here and there, it is almost entirely free from alien

*] The pang and agony of yearning is a priceless thing—my place as Man, for
Godhead’s glory, I would not exchange.
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expressions or even idioms unfamiliar to a Persian ear. Igbal’s choice
of words and compounds is felicitous and in keeping with his general
style.”

A. A, Haidri mentions how well-known Iranian scholars such as
Dai-al-Islam and Malik al-Shoara Bahar had admired Igbal (Babhar’s
tribute to Igbal is given in Appendix *“A’”) and ends by saying:
““We Persians are greatly indebted to Igbal for his outstanding coniri-
bution to Persian Poetry. [ am confident that profound Persian poems
of Igbal will live as long as the Persian language lives.”” This article
is useful in that it makes significant remarks about Igbal’s Persian
poetry and also because it gives the reader some idea of the Iranian
appreciation of Iqbal.

The last article in this sub-section of Part Two of The Sword
and the Sceptre. entitled “‘Iqbal’s Poetic Achievement” by Kamal
Mohammad Habib, a Pakistani scholar, gives a fairly detailed analysis
of certain aspects of Igbal's Urdu poetry. By examining the imagery
of Igbal's poems, the author points to the places where an advance
seems visible (e.g. where audio-visual images have given way (o
symbols) and shows how Igbal moves towards mystical and allegorical
writing. This article is useful not only as a review but also because it
illustrates the value of an analysis of imagery and symbolism in eluci-
dating the variety and levels of meaning in Igbal's poetical writings,
and in determining the changes which took place during his writing
career. Students of Igbal need to do further, concentrated work in
this direction.

Part Two, sub-section one, of The Sword and the Sceptre is
entitled ““Poetical Works™ and contains ten articles on specific works
of poetry. There are five afticles on Asrar-e-Khudi, one on Payam-e-
Mashrig, three on Javid Nama and one on ‘‘Masjid-e-Qurtaba”
(“The Mosque of Cordoba”) in Bal-e-Jibril. Obviously not all of
Igbal's poetical works are represented in this section, but some of the

articles in this section are amongst the most significant ever written on
Igbal.

This part of the volume includes two articles by Professor
R. A. Nicholson who taught at the University of Cambridge, England,
and is acknowledged to be one of the world’s great authorities on
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Persian Literature and Mysticism. The name of Professor Nicholson
is known to all students of Igbal not only because he was the first
translator of Asrar-e-Khudi but also because it was largely through his
recognition of Igbal’s talent as a poet and philosopher, and his efforts
to transmit Igbal’s ideas, that labal came to be known in the Western
world. There is no doubt that Igbal greatly appreciated the interest
which Professor Nicholson took in his work. How concerned he was
that Professor Nicholson should understand his philosophy can be seen
from the fact that his letters to the learned scholar constitute one of
the most valuable sources of information and elucidation regarding his
philosophical ideas,

In the first article entitled “The Secrets of the Self : A Moslem
Poet's Interpretation of Vitalism,” R. A. Nicholson analy:es the
contents of Asrar-e-Khudi, lqbal's first major philosophical poem
written in Persian, published in 1915. Although the poem “‘does not
set forth a philosophical system’ as R. A. Nicholson says, yet in it
Igbal laid the foundations of a new philosophy of life. This new
philosophy —most commonly called the Philosophy of the Self or Ego
(**K hudi”®)—shows the influence of many sources, Eastern and Western.
Some of these sources are very important and the author points out
that Igbal's philosophy ‘“‘owes much to Nietzsche and Bergson.”
However, in response to Igbal’s denial that he has been influenced by
Nictzsche, R. A. Nicholson is willing to admit that the points of
resemblance between Igbat's Perfect Man and Nietzsche's Superman
are ‘“only superficial” since Igbal acknowledges the authority of God
whilst Nietzsche ignores evervthing except the Will-to-Power.

Here an observation seems to be in order. In view of the
attitude which Igbal exhibits towards Nietzsche (whom he calls *a
Hallaj without a cross” and a *‘majzub”— one who receives illumina-
tion in his heart without any endeavour on his part) in his poctry,
I find it curious that he should be so adamant in denying Nietzsche's
influence on his philosophy. Perhaps he was reacting (or over-reacting
to those who saw his philosophy as a mere echo of Nietzsche’s and
denied him any originality of thought. Decidedly. there are funda-
mental differences between Igbal’s and Nietzsche’s philosophy which
in a sense, are more important than the similarities. However, the
term “influence’ can have many connotations and nuances. In my
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opinion what matters more than the actual similarities and differences
in their views, is the fact that Igbal learned much from Nietzsche and
that a study of Nietzsche reinforced some of his basic ideas and traits.
The fact that Aristotle’'s philosophy differs substantially from his
teacher Plato's, does not mean that Plato had no “influence™ on
Aristotle. The fact that it was quite impossible for the ideas of Igbal,
a passionate believer, to be identical to the ideas of Nietzsche, an
equally passionate non-believer, does not prove that Nietzsche played
no significant role in Igbal’s life and thought. To deny that Nietzsche
had any influence on Igbal seems. to me, to take as extreme a position
as to say that Igbal’s philosophy was nothing but a rehashing of
Nietzsche’s ideas. The truth lies, as is often the case, somewhere
in between the two extremes, and students of Igbal may, in my
opinion, be more profitably employed making a serious search for it
than in repeating what has been said many times by many people.

Coming back to R. A, Nicholson's article, we note that the
author sees the Asrar-e-Khudi as “‘an attempt to rejuvenate Islam with
the spirit of Vitalism”™. Whilst he can understand Igbal’s denunciation
of the “self-negation” preached by the followers of Plato (the idealistic
philosophers) and Hafiz (the “pseudo™ mystics) and appreciate the
moral basis of Igbal’s Kingdom of God on earth, R. A. Nichclson
discerns the dangerous ennsequ:m:#ls to which the doctrine of the
Self could lead if it became a tool in the hands of those who lacked
Igbal’s strong sense of religious and ethical values. There is a
prophetic ring to these words of R. A. Nicholson : “The Asrar-i-Khudi
will certainly be drawn into the service of initellectual and political
movement, whose leaders do not agree with Iqgbal when he declares
that the Moslem’s heart has no country except Islam" (R.A. Nicholson
wrote this article in 1920, and, in retrospect, his foresight. and insight,
seems truly remarkable. What happened in Nazi Germany during the
Second World War substantiates his belief that a philosophy which
concentrated on the Ego, ‘‘the doctrine of hardmess”, and the
“will-to-power”, could so easily become an instrument of Fascist
oppression).

Before concluding the article, R. A. Nicholson touches upon
certain points of interest in Igbal’s poem, in particular his concept of
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(spatialised and pure) Time and expresses the hope that ‘*such a bold
and original thinker will find time to give us a full statement of his
philosophical views in English prose.”” R. A. Nicholson is right in
focussing attention on Igbal’s concept of time since this is one of the
central and most significant concepts in his philosophy.

R. A. Nicholson’s second article entitled * Igbal’s Message of
the East,”” contains the translation of a number of important ‘poems
and passages from Payam-e-Mashrig (which Igbal wrote as a response
to Goethe's West-Oestlicher Divan, as well as a brief introduction to
Igbal’s philosophy.

In this article, R. A. Nicholson does not wish to stress Igbal’s
affinities with Nietzsche and Bergson, but confesses 1o being somewhat
puzzled by Igbal's identification of his ideal society with Islam and
wonders why membership of this society should be a privilege reserved
for Muslims. The auhor feels that “*here the religious enthusiast seems
to have knocked out the philosopher—a result which is logically
wrong but poetically right.”” R. A. Nicholson’s words have been
echoed by many non-Mushim scholars who consider Igbal’s commit-
ment to Islam an obstacle in the way of achieving a universal ideal.
It is to be noted, however, that Igbal strenuously denied the charge
that his philosophy was exclusive and always maintained that there
was no conflict between Islam and the universal ideal of human
brotherhood because the two, in essence, were identical. As Igbal Singh
has pointed out in his article, Igbal’s picture of Isiamic polity and
history is “‘*highly idealised”, but then one must remember that Igbal
believed that the poet was a visionary whose task was to acquaint
others not with what *is’’ but with what “ought to be” in order to
inspire  them to achieve their higher destiny. Both articles by
R. A. Nicholson are highly significant not only because of the author’s
high-quality translations and probing observations but also because of
the historic role they played in introducing Igbal to the West.

In his article on “The Secrets of the Self, E. M. Forster, the
renowned novelist and author, reviews the calient ideas in Asrar-i-
Khudi and makes a number of thought-provoking comments both on
the context in which Igbal wrote and on the nature of his writing.

E. M. Forster recognises, regretfully, that “Poets in India cannot

(XxXVil)



be parted from politics,” and observes that politics in India is triangular
involving the British, the Hindus and the Muslims. The Hindus and
the Muslims sometimes unite against the British but the socio-cultural
and religious tensions between the two communities inevitably cause
them to separate. Poets, like everyone also, are forced to take sides
but since *‘they decide by emotion rather than arithmetic, their attitude
if often unstable and vexes the politician.”” In E. M. Forster's opinion
“Ighal is a case in point” and he predicts that Igbal would continue to
hesitate between “the alternatives that Destiny is now offering to
India.”

E. M. Forster interprets ‘‘Naya Shiwala" (*The New Temple'')—
one of the most significant poems of the earliest phase of Iqbal’s poetic
development—as being indicative of Iqgbal's desire to unify the two
faiths— Hinduism and Islam, and observes : “*Weary of the narrowness
of Muslim divines, the poet ealls to the Brahman priest to turn from
his narrowness. and to join him in building a temple more lofty than
any the world has yet seen, the Temple of India. The glory of the
Courtyard from Mecca shall inhabit that temple; the image in its
shrine shall be gold, shall be inscribed Hindustan, shall wear both the
Brahman thread and the Moslem rosary, and the Mu'ezzin -shall call
worshippers to prayer upon a horn.”

In my opinion, E. M. Forster has misunderstood the nature of
Igbal’'s vision as bodied forth in the symbol of the Temple. The New
Temple is in India but it is not of India. Nor is it conceived by lgbal
as being emblematic of a faith composed of elements taken Irom
different faiths for such a faith would not be an organic unity, yet it
would destroy the distinctness of either faith. The Temple is raised
not to Hindustan but to universal Love which transcends the image in
which it is expressed. :

E. M. Forster believes that Asrar-e-Khudi is addressed to
Muslims only, is philosophic, separatist.” Igbal would, I believe, deny
the first and last of these assertions, as he (and a number of his
students) probably also would E. M. Forster’s statement that Igbal’s

reputation rests on his Urdu poems (though this may have been true in
1920 when this article was written).

E. M. Forster is impressed by Igbal’s ability to evolve a unified
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philosophy from such divergent sources as the Qor'an and Nietzsche.
He observes: ““What is so interesting is the connection that he (Igbal)
has effected between Nistzsche and the Koran, It is not or arbitrary or
fantastic connection ; make Nietzsche believe in God, and a bridge can
be thrown. Most Indians, when they turn to the philosophy of the
West. do not know what will be useful to them. Igbal has a surer

"

eve This and other perceptive remarks make this article by
E. M. Forster of interest and value to students of Igbal (even though
[ do not, personally, agree with some of his interpretations of Igbal’s
philosophy).

The next article on The Secrets of the Self is by Professor
L. Dickinson who. like R. A. Nicholson, E. M. Forster, and
E. G. Browne, taught at the University of Cambridge where Igbal had
once been a student. For decades, Igbal scholars have been searching
for this article but could not discover it because the sole bibliographic
reference to it in Igbal’s work was not only incomplete but also
incorrect. One reason why Iqbal scholars were so keen to find this
article was because it was in response to it that Iqbal made some of his
most important statements on the nature of his ideal society and the
universality of his philosophic vision.

L. Dickinson admires Igbal “who is hailed enthusiastically as a
great national poet by voung Moslem India” and observes that
““even through the English Medium, it is clear that we are in contact
with a poet, and perhaps a great one.” WNot only does “brilliance,
condensation, beautiful and appropriate imagery”’ come through, but

also the thought “which may well arrest the attention of European
readers.”

In L. Dickinson’s opinion, even though Igbal's ideas are
absorbing, they would be of interest ‘only to philosophers, and there-
fore not to any Englishman” if it were not for the fact that they
possess “'a political significance and a political force. This author is
distributed by the thought that the East seems not only to be catching
up with the West but may actually have designs to overpower it.
[n this context, the poet Igbal, “‘a passionate Moslemite,” who was
‘formed by e most radical thinkers’” becomes a potential threat.
Asrar-e-Khudi, a poem containing his philosophy of action and
selfhood, appears 10 L. Dickinson to be ‘“something of a portent.”
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This author apprehends that by his fiery proclamation Igbal may
arouse the Muslims to war and that “if the East once gets going to
recover by arms a free and united Islam, it will not stop till it has
either conquered the world or failed in that attempt.”

In a letter to Professor Nicholson (given in Appendix “B"),
Igbal recorded the response he made to L. Dickinson with regards to
the above point. He said:

«“Mr. Dickinson thinks, as I understand from his private
letter to me that I have defied physical force in the poem.
[ am afraid he is mistaken in his view. I believe in the
power of the spirit, not brute force. When a people is
called to a righteous war, it Is, according to my belief,
their duty to obey the call, but I condemn all wars of
conquest ... .. Mr. Dickinson, however, is quite right
when he says that war is destructive whether it is waged in
the interests of Truth and Justice, or in the interests of
conquest and exploitation. [t must be put anend toin
any case. We have seen, however, that Treaties, Leagues,
Arbitrations and Conferences cannot put an end to it.
Even if we secure these in a more cffective manner than
before, ambitious nations will substitute more peaceful
forms of the exploitation of races supposed to be less
favoured or less civilised. The truth is that we stand in
need of a living personality to solve our social problems,
to setile our disputes, and to place international morality
on a surer basis.”

In a world that has seen the destructiveness of war as well as the
futility of **Treaties, Leagues, Arbitrations, and Conferences,” where
faced with the inexorable selfishness of men and nations neither war
nor peace seem viable alternatives, the sad truth of lgbal’s words can
hardly be questioned. He 1s surely also right, I think, in believing
that the only hope for a better world lies in the inner transformation of
individuals and communities.

Perhaps the most publicised charge which L. Dickinson levelled
at Igbal was that while his “philosophy is universal, his application of
it is particular and exclusive. Only Moslems are worthy of the
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kingdom. The rest of the world is either to be abscrbed or excluded.”
In fact, this author is stating in a more explicit and forthright manner
what has been said, perhaps with less emphasis, by the other British
scholars represented in this volume. Explaining his position on this
point, [ghal made his ““famous’ reply (also recorded in the afore-
mentioned letter to Professor Nicholson):

«“The humanitarian ideal is always universal in poetry and
philosophy, but if you make it an effective ideal and work
it out in actual life you must start, not with poets and
philosophers, but with a society exelusive in the sense of
having a creed and well-defined culture, but ever enlarging
its limits by example and persuasion. Such a society
according to my belief is Islam. This society has so far
proved itself & more successful opponent of the race-idea
which is probably the hardest barrier in the way of the
humanitarian ideal . . . itis in view of practical and not
patriotic considerations . . . that 1 was compelled to start
with a specific society (e.g. Islam), which, among the
<ocieties of the world, happens to be the only one suitable
to my purpose. All men and not Muslims alone, are
meant for the Kingdom of God on earth, provided they say
goodbye to their idols of race and nationality and treat
one another as personalities. The object of my Persian
poems is not to make out a case for Islam; my aim is
simply to discover a universal social reconstruction, and
in this endeavour, I find it philosophically impossible to
ignore a social system which exists with the express object
of doing away with all the distinctions of caste, rank and
race.”

L. Dickinson’s article possesses an historic importance not only
because it expressed his own views and apprehensions, but also because
it articulated the thoughts and feelings of many of his contemporaries.

Professor E. G. Browne, author of the classic A Literary History
of Persia, and an Orientalist of great stature, begins his short review of
The Secrets of the Self by stating: “Itisa sufficient testimony to the
originality of the surprising philosophical doctrine embodied in this
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poem that Dr. Nicholson, the greatest living authority on the Sufi
mysticism to which it stands in such violent antagonism, should have
deemed it worth translating and explaining.”” Here, it may be relevant
to point out that though Igbal launched a bitter attack on Hafiz and
his followers, he—by no means—either renounced or denounced the
mystic experience itself, nor did he deny the important contribution
which ““Higher Sufism*’ (as he describes it) made to Islam. It is also
important to note that Igbal’'s greatest acknowledged teacher was
Rumi, the great Persian mystic poet. Despite his pungent criticism of
what he considered to the negative aspects of a world-and-life-denying
type of mysticism, in my opinion, Iqbal was, without any doubt, a
mystic at heart as the spirit of mysticism permeates all his writings.
To say that he is in ‘‘violent antagonism™ to *“Sufi mysticism”,
without qualifving the statement in any way, is, therefore, misleading.
(At this point I would like to observe that though there are writings
about the mystical element in Igbal’s various poems, no detailed,
scholarly attempt has been made, so faras I am aware, to present
Igbal's Mysticism as a Philosophy of Life or to analyse its special
features and sigmificance, Such a studv is greatly needed, I believe,
for a “*deeper” understanding of Igbal's life and thoughts).

Whilst recognising the influence which Western philosophers
such as Nietzsche and Bergson have had on Igbal. in the opinion of
E. G. Browne, Igbal’s philosophy is *“by no means a Western
philosophy”, but it is rather *a philosophical Pan-Islamism, designed to
cure the ills of quietism, self-suppression and pantheism” which have
(according to lqbal) *“emasculated the adherents of the once virile
doctrine of the Arabian Prophet.”

E. G. Browne, whilst praising the ‘“‘grace and felicity” of the
translation, does not think that the poem 1is ‘‘remarkable in itself™'.
He agrees with R. A. Nicholson, however, 1n thinking that the poem
may ‘have far-reaching effects on Muslim thought and character.”
This short review is important in that it indicates that even as a young
man and poet Igbal had begun to attract the attention of eminent men
of letters like Professor Browne.

The last article on Asrar-e-Khudi by N. Naimur Rahman, an
Indian Scholar, is concerned mainly with reviewing R. A. Nicholson’s
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transiation of the second edition of the poem. While the author is
“boundlessly thankful™ to R. A. Nicholson for having rendered a great
service to the Muslims in general, and the Indian Muslims in particular,
by translating Asrar-e-Khudi, and goes so far as to say that **none but
he (Professor Nicholson) or the renowned Dr. Browne could do full

justice to the poem,” in respect of translation, he finds it necessary to
point out certain omissions and inaccuracies in the translation.

M. Namur Rahman draws attention to R. A. Nicholson’s
omission of some verses from Igbal's dedicatory poem to Sir Syed Ali
Imam (given 1n Appendix *C") and observes: ‘*However much
I tried | could not understand why Dr. Nicholson left out these two
very significant and important sets of verses. I cannot help thinking
that a translauon of these verses would certainly have added much to
the clear understanding of the poem by the readers.”

This author refers to the places in R. A. Nicholson’s translation
where the translator becomes “‘too literal to be tolerated” or where he
“misjudges” the poet's arrangement of words or lines. M. Naimur
Rahman goes on to enumerate what he considers to be instances of
“sorry rendering'’ by the translator. He also expresses strong dis-
agreement with R. A. Nicholson’s note to the translation of lines
925-928 which read as follows

gve 00 s Oy lpils a0 oS sl 358 5l i
el Qe Sl JP= ...‘.--Jf...!hh:a"j des o7 3l 13
(Asrar-e-Khudi, p. 50)

According to R. A Nicholson, “These four lines may allude to Jesus,

regarded as the type of the Perfect Man.”” In response to this
statement, M. Naimur Rahman says, “The poet is a Muslim by faith
and believes Muhammad and not Christ (never so) 10 be the most
perfect man that wus or will ever be born on the surface on the Earth.
It is quite ultra vires for me to understand how that great student of
Arabic and Islam could be led to make such a note.”

*1 At hiscry, “Arise."” the dead spirits
Rise in their bodily tomb, like pines in the field.

His person is an atonement for all the world,
By his grandeur the world is saved,
(Tranilation by Nicholson, R. A. The Secrers of the Self, 1ahore, 1950. p 47)
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An examination of the lines in question and the context in which
they occur shows that neither Professor Nicholson nor M. Naimur
Rahman is completely right. The lines have been taken from a section
entitled **Divine Vicegerency™ which Igbal considers to be the final
stage of man's moral evolution. When human beings attain the station
of Divine Vicegerency they become embodiments of what Igbal calls
the ideal of the Perfect Man. In this section of the poem, Igbal is
speaking of the Perfect Man as an abstract ideal, and also as a concrele
reality. Since the Prophets of God have exemplified the ideal of moral
excellence in human history, Igbal refers to them and their achieve-
ments as he points to the unlimited possibilities that exist for man
when he becomes God’s deputy on earth. He refers to Adam and his
ability to “‘mame™ things (i.e. to form concepts), to Moses and the
miracles of his “White Hand” and staff, to Muhammad and his

Ascension to Heaven, and to Jesus and his miracle of restoring the
dead 1o life.

It seems clear from the context, therefore, that in the first two
lines Igbal is, in fact, alluding to Jesus (A. R. Tariq, another Igbal
scholar of note, also thinks so in his translation of the poem, entitled
Secrets of Ego, Lahore 1977, p 142) and thus far Professor Nicholson
appears to be right (and M. Naimur Rahman wrong). In the next two
lines. however, Igbal once more takes the poem (from a concrete) to an
abstract level and speaks of the Perfect Man not as any historic
personage but as an ideal constant through the ages. Since these two
lines contain a reference to the idea of atonement and redemption,
Profescor Nicholson assumed that they too pertain to Jesus and the
Christian belief that as the saviour, Jesus atoned for the sins of the
world. Islam puts heavy stress on personal accountability for one’s
actions and Igbal has pointed out in his Lectures on The Reconstruc-
tion of Religious Thought in Islam that “the Qur’an in its simple, force-
ful manner empghasises the individuality and uniqueness of man” and
that, as a consequence of this view. Islam rejects the idea of redemp-
tion according to which one individual can bear the sins and burdens
of others.! Since Igbal believed that each human being was a centre
of moral autonomy and stated clearly that each man’s salvation *‘is his
own business. There is no mediator between God and man,"? the

—— -

*1 The Reconsiruction of Religious Thought in Islam, Lahore, 1962, p. 93
%) Thoughts and Reflections of Igbal, p. 38
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lines under consideration may not be interpreted as being supportive of
an article of Christian belief, but rather as a metaphoric or poctic
reference to an abstract ideal.

Turning once more to M. Naimur Rahman’s article, it is of
significance to note the emphasis that this avthor puts on the fact that
Igbal is 2 Muslim. and his insistence that nothing can be ‘‘dearer to
him (Igbal) than his own nation™, that “his (Igbal’s) message is . . . .
meant chiefly for the Muslims®* and that Igbal's Perfect Man can be no
other than the Prophet of Islam. The mistaken idea (or such it 15 in
my estimation) that Igbal is a Muslim interested exclusively in the
Muslims and upholding the chosenness or special status of the Islamic
community has been given circulation not only by non-Muslim writers
but also by Muslim writers such the author of this article. In their
efforts to ‘‘monopolise’” 1gbal they commit the grave wrong of trying
to limit him to categories which reflect narrowmindedness and bigotry.
That lgbal speaks and writes always from a standpoint within Islam is
undeniable: that he sees in the Prophet of Islam the ldeal Man, and In
the Prophet’s conception of Islam the Ideal Society, 15 also true.
But it is obvious that a Muslim poet who could say

pom gl ik A5 2l A R g U0l SIS

(Javid Nama, p. 40)

differs very widely in his interpretation of Islam from the average
Muslim who gives a narrow exclusive meaning to his creed. For Igbal
the difference between 2 Mushm and a non-Muslim is not merely a
theological difference—it is a difference of the fundamental atutude to
life and he does not tire of saying that he who does not love or does
not participate in creative activity is not a Muslim. It is important to
remember. therefore, that though a devout Muslim, there is, 1n Igbal’s
words (despite the proclamations of some non- Muslim Orientalists
and Muslim “monopolists’) a message even for those who do not
share his religious beliefs.

To make one final comment on M. Naimur Rahman’s article,
one must note that though some of his observations reflect a rather

*1 The infidel with a wakeful hear! praying toan idol is better than a religious
man asleep in the sanctuary (Transiation by Arberry, A.J. Javid Nama,
London, 1966, p. 42)
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limited understanding of Igbal’s philosophic vision, yet this attempt to
analyse the text of R. A. Nicholson's translation deserves appreciation
because it helps to elucid ate obscurities, ambiguities, varieties
of meaning and the like. Sostrong is the tradition of respect for
“authority” in the East that it would take uncommon courage
and confidence to attempt to pointout the shortcomings of a
work done by one as eminent in his field as Professor Nicholson.
M. Naimur Rahman, therefore, deserves the credit that is due to a
writer who is not overawed by authority or eminence and who, while
retaining an attitude of reverence, has the boldness to disagree.

The next three articles in this section of The Sword and the
Scetre relate to Igbal’s Javid Nama. The first of these entitled *“The
Divine Comedy of Modern India™, by Abdul Ghaffar, an
Indian scholar, is, in the main, a descriptive account of Igbal’s poem.
The author also points out the impact which The Divine Comedy of
Dante had on Igbal and that recent researches by Professor Asin
Palacios of Madrid have shown, how Dante, in turn was influenced
by the Muslim traditions of the Ascension of the Prophet and the
writings of 1bn ‘Arabi. This article is useful as an introduction to

Javid Nama.

A few words about the Ascencion (‘‘me‘raj”) or Night-Journey
of the Prophet of Islam and its symbolic significance, may be of
interest to the readers. According io Muslim belief, during this journey,
the Prophet of Islam, guided by the Archangel Gabriel, ascended from
the first heaven (where he met Adam) to the seventh (where he met
Abraham) and then entered the Divine Presence. The motif of the
Ascension was $o rich in implication that it captured the imagination
of mediaeval Europe and also became the prototype of the spiritual
journeys of the myvstics hcginniﬁg from Bayazid of Bistam to Ibn Sina,
Suhrawardi, Ibn ‘Arabi and Jili. It is also one of the central themes
of Igbal’s poetry.

The motif of the Ascension may be interpreted in a cosmological
or in a psychological senss, as A. M. Schimmel has pointed out.! It
can indicate the fact that in the moment of ecstasy the spirit can see
and comprehend the attributes of the created universe before reaching

*|. Schimmel, A. M. Garbriel's Wing, Leiden, 1962, p. 302
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