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INTRODUCTION 

Iqbal's Reconstruction plays the role of an arbitrator 
between Tahafat al-Falasifa of Al-Ghazzali and "Taha/at al
Tah4at" of Ibn-i-Rushd_ Iqbal neither parts with the former 
nor with the latter but brings rejuvenation between the two 
philosophers. 

Much work has so far been done on Iqbal, pracrically on 
every aspecr of his philosophy, but no one has paid sufficient 
attention to his epistemological work. 

The purpose of this thesis is to find out his views on the 
theory of knowledge, possibly clear if not exhaustive. For this 
purpose we have taken a critical scrutiny of his major concepts 
namely, intellecr, intuition, the Ultimate Ego and the finite 
ego. 

Initially, I have given the epistemology of the Qur'an in 
order to clarify the relation between this epistemology and that 
ofIqbal. 

The conclusions that I have drawn are based almost on his 
original work. He was a prolific writer and used three 
languages: Urdu, Persian and English which were all alien to 
him. My scant knowledge of Persian made me unable to read 
his Persian work in the original. So I consulted the most 
authentic English translations instead. 

Iqbal the poet-philosospher of Pakistan was born on 
November the 9th,. 1877 at Sialkot. He was a Kashmiri 
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Brahman. His grandfather became Muslim. He had two sons, 
Nur Muhammad and Abdul Quadir. Iqbal was the son of Nur 
Muhammad. Iqbal started his education in a mosque with Mir 
Hassan as his teacher. In 1893 he went to college at Sialkot. 
Afterwards he came to Lahore for his graduation, where he got 
his Master of Arts in Philosophy. He went to Europe for his 
higher studies. He obtained his Doctorate in Philosophy from 
Munich in 1907, and came back to Lahore starting his career as 
a professor of philosophy but soon he resigned and began 
practicing law. He gave a great incentive to the politics of India. 
His poetry aroused the sense of. encouragement in the 
distressed Muslims at that time. He died on the 20th of April 
1938 . 

. As philosopher He wall a modernist as Muhammad Abduh 
was in Egypt or Jamaluddin Afghani in Afghanistan. Iqbal's 
philosophy is mostly called "the philosophy of ego". In the 
present work we have elaborated his theory of knowledge. His 
epistemology is based on the Qur'anic epistemology. The 
Qur' an is unequivocal on the notion of knowledge. It admits 
the sources of knowledge as sense-perception, reason and 
religious experience. All these three sources are substantiated 
·by the Qur'an. Iqbal's views about the concept of knowledge 
are the same. He is in full agreement with the Qur' anic 
concept. He harmonizes all these three categories of 
knowledge. For him all the sources of knowledge are 
indispensable to each other. All the sources taken together, 
reach the Ultimate Reality. He further brings the distinction. 
between the two sources: intellect and intuition. Intnition is 
called "Human Divine knowledge". For him this is the ouly 
source which leads one to the Ultimate Reality. Intellect is a 
source which is named "Human non-Divine knowledge" and 
which cannot alone comprehend the Ultimate Reality, Iqbal 
thus doubts the certainty of this source as was the case with Al
Ghazzali, Hume and Kant. Iqbal, therefore, brings out the 
bond between the two. Both must, according to him, function 
in mutual rejuvenation. . 

Furthermore, Iqbal's conception of ego is also connected 
with his theory of knowledge. He stresses the point that ego 
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Intoduction 

comprises the unity of mental states. These mental states are 
based on sense-perception, intellect and intuition or, in Iqbal's 
words, "love". Such ego is free from will and thus immortal. 
Immortality, he says, is not ours by right, we have to be 
candidates for it. His ordinary ego goes higher and higher till it 
reaches its perfection. This ego he calls "finite ego". 

There is Ultimate Ego too, which is God. Iqbal rejects all 
the traditional proofs given for the existence of God. He 
introduces his own proofs which are based on the modern 
theory of. relativity in physics. His God is personal and 
indi vidual. 

We shall see that Iqbal combines all these three sources of 
knowledge so that they work together to create the perfect ego. 

It is my duty here to acknowledge the debt of gratitude to 
all those people who have really rendered this work possible. I 
am specially indebted to Professor Dr. Hubert Dethier who 
accepted me as a Doctoral student in the Faculty of Letters and 
Philosophy. Professor Dr. Jacques Ruytininx is also thanked 
for his being the official supervisor of this work. I owe. much 
gratitude to Dr. Julien Balliu for his discussions and suggestions 
in connection with my work. 

This work started under the inspiring guidance of 
Professor Dr. F.J. Vandamme: He is a very human, very kind 
and very sincere person. He helped me not only in this work 
by giving invaluable suggestions and guidance but also in the 
other walks of my life. This work would not have been 
possible without his gracious help. I am really grateful to him 
and his whole family. 

It remains for me to express my sincere gratitude to Dr. 
Hosam Elkhadem of the National Center for the History of 
Sciences, whom I met at the eleventh hour. He has gone 
through the whole work and corrected it where it was 
necessary. As a generous and very kind person, he made 
invaluable suggestions and corrections, I am really very 
thankful to him. 
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I also owe gratitude to the Government of Pakistan, 
especially, the Ministry of Education, for providing the 
opportunity for me to study abroad. 

The Government of Belgium, especially the Ministry of 
Culture and Education, Brussels and the O.C.M.W. in 
Mechelen are thanked for the financial support during my stay 
in Belgium. 

The Embassy of Pakistan in Brussels is also thanked for 
their sincere cooperation in providing me with the materials 
for this work. 

Last but not least, I am very thankful to my parents for 
their blessings and constant encouragement. 
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CHAPTER ONE 

MUHAMMAD IQBAL: LIFE AND WORKS 

"A SEER DOES NOT APPEAR IN A GARDEN EASILY, 
FOR THOUSANDS OF YEARS THE NARCISSUS CRIES ON 
HER LIGHTLESSNESS·.1 

LIFE 

His Family 

Muhammad Iqbal was born on November 9, 1877 2 at 
Sialkot in the province of Punjab, Pakistan. His forefathers 
were Kashmiri Brahmans and his sub-caste was Sapro. The 
Pandit ancestor who embraced Islam was given the Muslim 
name "Salib". His name was Laljoj and he embraced Islam some 
four hundred and fifty years ago. It is believed th~t Iqbal's 
ancestors must have migrated because of political. persecution 
or economic distress. His grandfather was Shaikh Rafiq who 
left his ancestral village of Looehar in Kashmir not long after 
1857 and came to settle in Sialkot alongwith his three brothers. 
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He was a peddler of Kashmiri shawls whose two sons Nur 
Muhammad and Ghulam Qadir were born in Sialkot. 

Shaikh Nur Muhammad, probably born in 1840, was 
educated in tanning and embroidery, while his brother Shaikh 
Ghulam Qadir was appointed as a unskilled worker in the 
Department of Immigration. Neither of them acquired a 
formal or proper education. Shaikh Nur Muhammad was 
respected by his peers because of his religious piety and mystic 
temperament. He gained mystic knowledge from his sufi 
friends. He was called an "unparh phalsafi", i.e. "untutored 
philosopher". He was married with a religious and pious 
woman, Imam Bibi. She too was uneducated in the formal sense 
but she learnt and studied the Qur'an and some kinds of 
prayers. Shaikh Nur Muhammad, the father of Muhammad 
Iqbal was highly skilled and got a reputation very soon. A local 
deputy wazir once purchased especially for him a new Singer 
sewing machine. Imam Bibi, his wife, mistrusted the legitimacy 
of the income and believed that the larger part of it had been 
derived from un-Islamic and illegal pursuits and thus refused to 
spend any part of her husband's income on herself. Shaikh 
Nur Muhammad eventually left this job and started the 
embroidering of Muslim women's hoods. He soon became so 
popular in making these caps that he had to hire few servants 
for his assistance. He left the job at the time when his 
illustrious son Muhammad Iqbal proved to be a great poet and 
philosopher of Islam. Iqbal compelled his father to resign from 
the job and take rest. 

Shaikh Nur Muhammad was an accomplished sufi and was 
believed to have possessed intuitive knowledge of future 
events. Iqbal was hardly eleven when the following incident 
happened. "One night I awoke", Iqbal says, "from a deep sleep. 
and saw my mother going downstairs and I followed her. 
Finally we stood in front of a half-opened door of a room and 
saw rays of light streaming out of the rOom. Mother went in 
and she peeped through the wiru;low; I also did the same. We 
saw that my father was sitting in the open courtyard 
surrounded by a halo of soft light. I wanted to go to my father 
but mother put me to bed with some explanation of this 
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incident. Next morning I rushed to father and found mother 
sitting nigh to him hearkening to his intuitions. 'I intuitively 
comprehended, said my father, that a caravan had come from 
Kabul and was encamped some miles out of Sialkot. There was 
a sick man among the people intensively in need of great help. I 
felt I should go to their help.' Then the parents proceeded to 
the camp of the caravan where the father inquired from the 
head of the caravan about the sick man and asked to be taken 
near his bed. Father discovered that the patient was in critical 
and miserable condition due to a severe infection. Then he 
took out something from his pocket which looked. very much 
like ashes and rubbed it on his infected limbs. Father said insha 
Allah (God willing) the patient would recover soon. No one 
believed it but within twenty four hours the condition of the 
sick man turned better".3 This incident was told to Abdul 
Majeed Salik by Muhammad Iqbal himself. Another eminent 
poet and scholar and a close friend of Iqbal, Khalifa Abdul 
Hakim said that "Iqbal did not develop his philosophic 
weltanschauung through philosophic speculations, but had 
inherited it from his parents".4 

Iqbal's mother died on November 9,1914. He composed a 
very long poem on her death, a poem of great philosophical 
significance for both Muslims and non-Muslims and one which 
sheds light on his philosophy" of death. The following lines are 
part of it: 

Who would wait for me anxiously in my nati~e place 
Who would display resdessness if my letter fails to arrive? 
1 will visit thy grave with this complaint; 
Who will now think of me in midnight prayers? 
All thy life thy love served me with devotion, 
When I become fit to serve thee, thou hast departed.5 

Iqbal's father died on August 17, 1930 at the age of 93. He saw 
Iqbal in his life-time as a philosopher and a poet of 
international repute. 

Shaikh Nur Muhammad had two sons and four daughters. 
The sons were Shaikh Atta Muhammad and Shaikh 
Muhamniad Iqbal. Atta Muhammad was born in 1860. After 
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completing his education, he qualified as an Engineer and 
served in that capacity in the Military Department till his 
retirement. 

It was Shaikh Atta Muhammad who financed the 
education of his younger brother Muhammad Iqbal in Europe. 
In the poem which he composed on the death of his mother, 
Iqbal also alluded to the service of his elder brother towards 
him. Thus he admired him in the following lines of the same 
poem: 

That youth, who is just like a cypress in his heights, 
And who was fortunate enough to serve you more 
than I, 
And who has been very helpful to me in my worldly 
struggle, 
My arm, and the image, 
Of your love.6 

He died on the 22nd of December, 1940, 80 years old, two 
years after the death of Muhammad Iqbal, which occurred on 
April 21, 1938. 

HIS EDUCATION 

In the days of Iqbal, and even now, the Muslim children 
are educated in mosques under the supervision of some 
celebrated maulvis. The mosque is the first substantial and 
essential school where a Muslim child can obtain knowledge. 
Iqbal too, like other Muslim children started his primary 
education in a mosque. Fortunately he was introduced to an 
accomplished and celebrated teacher Syed Mir Hasan ·who 
proved very helpful for the progress of the young student who 
attracted the interest of literary and religious circles very 
early".7 This acknowledged scholar, who was the friend of Nur 
Muhammad, was chosen to teach Iqbal. He was born in the 
same city Sialkot ·on April 18, 1844, and died on September 25, 
1929. First he worked as .a tutor of children in a mosque, He 
was a genius and excelled in Arabic and Persian. He was 
appointed as a professor of Oriental literature at the Scotch 
Mission College, Sialkot, which was established in 1899 by the 
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Western Missionary, particularly by the Church of Scotland 
and the Netherlands, and which is now named Murray 
College. Iqbal afterwards called himself the "Living Book" of 
his master and earned for him a knighthood as "Shamsul 
Ulama". He also pays tribute to his beloved teacher in the 
following lines, 

That light of the exalted house of Ali 
Whose threshold will always be like the ka' ba to me, 
Whose breath enabled the bud of my desire to blossom, 
Whose kind enlightenment my critical faculty. 8 

He has also alluded to the greatness of his teacher in another 
place: 

I, Iqbal, received the illuminations from the house of this 
Syed (Sayed Mir Hasan). And those who fostered and 
flourished under his guidance are something unique".9 

Iqbal finished his primary education in 1891. After 
matriculating in 1839, he was registered as a first year student 
to Murray College. In these days Iqbal started writing poems 
and his revered teacher Mir Hasan encouraged him in almost 
every way. 

It is said that Iqbal's teacher had in his memory thousands 
of Arabic, Persian and Urdu verses of well-known poetS. 
Although he himself never composed a verse, he taught Iqbal 
the techniques of classical Urdu and Persian poetry. When he 
finished his intermediate classes in 1895, he immediately came 
to Lahore, got admission to the Government College to 
continue his higher education. He received his Bachelor of Arts 
in 1897 from this College. He was granted a scholarship and a 
medal in Arabic. He took his Master of Arts degree in 
Philosophy in 1899. This time he won a gold medal for being 
the first among the successful candidates. He himself wrote 
about this: 

During the course of my University career I had the good 
fortune to win several gold and silver medals and 
scholarships".10 . 
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He, also took a l,aw examination which he chose as a 
second alternative, (the first being the philosophy course), He 
unfortunately failed in the examination, He appealed to the 
Chief J;istice of the High Court of Punjab to allow him to take 
the examination without being obliged to attend the lectures 
again but the Justice's verdict was not in his favour, He took 
another examination called Civil Sex,'ice Examination or 
Competitive Examination to allow him to become an Extra 
Assistant Commissioner in his home province, Punjab, But the 
doctors saw that he was unfit for this job for some medical 
reason, A Muslim journal criticized the Medical Board and the 
procedure of the examination, The periodical wrote, 

The elders of the Muslim nation know several promising 
young men including Shaikh Muhammad Iqbal, M,A" 
who has achieved a considerable reputation for his 
unmatched intellectual ability.ll 

It should be stated here that Iqbal not only made contacts with 
the most famous names in the field of philosophy, but also 
increased his activities in the field of poetry and approached 
some of the then poetical geniuses. 

Iqbal needed someone to correct his verses and Dagh, a 
well known poet in India at that time, served this purpose. 
Iqbal used to send his verses to Dagh who corrected some of 
them. Afterwards Dagh wiote back to his pupil that his poems 
needed. no more correction, Dagh's life was long enough to see 
Iqbal acquire popnlarity and he often referred with pride that 
one time he had corrected Iqbal's verse, When Dagh died, Iqbal 
composed a poem on his death and paid homage to this Urdu 
scholar: 

Today, 0 fellow being, the whole garden is mourning, the 
candle of light is extinguished. The circle of the poets is 
mourning. 
I weave the beads of tears onto my verse. Cry 0 the clay of 
Delhi as I am crying for Dagh. 12 

We know Lahore to be the centre of great intellectual 
activity. Iqbal took the benefit of it and regularly attended the 
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great poetical symposia {mushairas, as called in U rduJ. In a 
literary society formed in Lahore, Anjuman Himayat-i-Islam, 
Iqbal recited his well-known poem "Himaliya". This poem was 
greatly applauded by all the people who attended the Society. 
First, Iqbal refused to publish it, but in 1901 he published it in 
the newly started Urdu journal Makhzan. This journal made 
him popular throughout the whole country. Soon, other 
journals and newspapers began to approach him for the 
publication of his verses. 

At Government College, Lahore, Iqbal met another 
accomplished Western scholar Sir Thomas Arnold. From Syed 
Mir Hasan Iqbal learnt an insight into Muslim culture and 
philosophy, while his subtle mind was introduced to Western 
thought by Sir Thomas Arnold.When Thomas Arnold Left 
Lahore and settled in London, Iqbal composed a lamenting 
poem on separation from his revered teacher. This poem is 
entitled "Wailings of Separation". In it he expressed his agony 
about his teacher's separation; he referred in this poem that 
once he would break the chains of Punjab i.e. his native 
Province and reach his teacher in London. l3 At last he "broke 
these chains" and went to London in 1905 where he met his 
teacher. He got registered at the Trinity College, Cambridge 
and studied under the famous Neo-Hegelians Mac-Taggart and 
James Ward. He also enrolled himself as a member of the 
Lincoln's Inn for law studies. He got his Tripos and stayed in 
England for three years. Afterwards he went to Germany 
where he submitted his thesis entitled "The Development of 
Metaphysics in Persia" to the University of Munich on the 4th 
of November 1907. He was exempted from the rule requiring 
a stay in the University for at least tWO years. He was also 
permitted to submit his thesis in English. His thesis, for which 
he used some unknown manuscripts especially from Berlin, is 
important for the history of religions".14 After obtaining his 
Ph. D., he went back to England in 1907. In Europe he 
developed hatred for the narrow and selfish nationalism. It was 
in Europe too that his views underwent some important 
changes: firstly, he started to admire life, action and struggle; 
secondly, he started to wrote his poetry in Persian. 
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Once Iqbal wrote to his friend Sir Abdul Qadir, "I have 
made up my mind that I give up Poetry; instead, I would 
devote my time in the pursuit of something more useful" .IS It is 
not known what useful.thing he had in mind other than what 
he give us through his poetry and philosophy. Sir Abdul Qadir 
and his teacher Sir Thomas Arnold made Iqbal change his mind 
and he again started writing poetry "to uphold the cause and 
inspiration of Muslim people" .16 In a dinner party Abdul Qadir 
said that " his host asked Iqbal to recite his Persian verse and 
the poet had to confess that he never composed -more than a 
verse or two in Persian.17 The other day he recited two fresh 
lyrics to Abdul Qadir. This change from Urdu to Persian was 
brought about in Europe. His Magnum Opus or what ranked 
him among great Muslim philosophers had been written in 
Persian. And this change also won him the title of the Poet of 
the East'. 

Iqbal used three knguages for his -works: Persian, Urdu 
and English. All his works show a masterly command of these 
languages. These languages were all alien to him and he never 
used his mother tongue, the Punjabi, for any of his works. 
That is why he appeals to the readers of his work in the 
beginning of the "Secrets of the Self' which is written in 
Persian to excuse him: 

I am an Indian, 
and Persian is not my mother tongue, 
I am like the crescent, 
Whose cup is empty! 
Do not expect the charm of "style" 
of Khansar and Isfahan from me. 
Though the language of India is sweet as sugar, 
Yet sweeter is the taste of Persian.18 Dari.iS 

At the end of the prologue to the "Secrets of Self", he requests 
the reader: 

Therefore, 0 reader! 
please do not find fault 
with the goblet, 
but enjoy the taste of the wine in it. 19 
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In Europe he also met two outstanding Orientalists R.A. 
Nicholson and E.G. Brown. R.A. Nicholson, the first 
translator ofIqbal's "Secrets of the Self", writes about him. 

Iqbal is a man of his age and a man in advance of his age; 
he is also a man in disagreement with his age.20 

While Iqbal was in Europe he met Miss Faizee, a brilliant 
Indian woman. She came from the cultured Fyzee branch of 
the Fyzee Tayabjee family. She asked him: "Why did you come 
to see me?" Because of your travelogue (serially publis\:ted in 
India) You have become so famous both in Indian and Britain 
that I could not help looking you up", he said. Miss Faizee said: 
"I cannot believe that you travelled that distance just to pay me 
that homage"}! Once Miss Faizee was waiting outside of his 
room with some German friends and Iqbal was inside 
pretending' as she called it, to be in a trance. Finally, she 
entered his room and found that Iqbal's gaze was fixed upon 
some books and that his eyes had a dreadful glazy state. Some 
thought that he had frozen to death during night. Miss Faizee 
shook him by his shoulders and shouted at him: "wake up; you 
are not in India where an antic like this can be tolerated". Iqbal 
gave an explanation for this strange act: 

I was up in the heavenly sphere.22 

When Miss Faizee again visited Europe in 1908, she met Iqba/; 
and was there with him for some time. Iqbal wrote a few verses.' 
in the autograph album of her sister-in-law, He also sent some 
verses to Miss Faizee after she left Europe. "The poemsc·11.urt 
with candor of earthly emotions of man for woman" PLater 
on, when Miss Faizee accused Iqbal of "indifference" and 
"hypocrisy", Iqbal wrote in reply: 

" If opportunity comes I shall certainly show you how 
intensely I have my friends and how deeply my heart feels 
for them alL People hold life dear and rightly so I have 
got the strength to give it freeiy away. No! do not call me 
indifferent or hypocrite, not even by implication for .it 
hurts my soul and makes me shudder at your ignorance of 
nature. I wish I could turn inside outward in order to give 
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you better view of my soul which you think is darkened 
by hypocrisy and indifference" .24 

HIS MARITAL LIFE 

Iqbal's parents married him to karim Bibi in 1892, when 
he was hardly 15 years old. She was the daughter of the 
exceedingly affluent Khan Bahadar Ata Muhammed Khan, a 
physician in Gujrat, Punjab. Iqbal had three children from her, 
Miraj Begum, the first child, was born in 1895 and died in 1914 
after a long disease. His second child was Aftab Iqbal, born in 
1899. He was educated, in London and like his father obtained 
Bachelor's and Master's degrees in philosophy from the 
University of London. Then he studied for the Bar at Lincoln's 
Inn, London; after becoming a barrister, he practiced law in 
Karachi. His second male child died soon after his birth. Iqbal 
Lived with Karim Bibi until 1916, the time when he became 
popular due to his magnum opus "Asrar-i-Kbudi" (The Secrets of 
Self). In the same year they agreed upon divorce. Once Iqbal 
wrote to Miss F aizee: 

my life is extremely miserable; they forced my wife upon 
me.25 

And again he wrote to her showing his embarrassment: 

I have written to my father that he had no right to 

arrange my marriage, especially when I had refused to 

enter any alliance of that sort. I am quite willing to 
support her, but I am not prepared to make my life 
miserable by keeping her with me.26 

Iqbal probably wanted to marry Miss Faizee with whom 
he had developed a friendship since their acquaintance in 
Europe. Karim Bibi died on the 25th of February, 1944. Iqbal 
supported her till 1938. In 1909 Iqbal was betrothed to Sardar 
Begum. Soon after he left her, having received some 
anonymous letters which blackened her character. It is said that 
Nabi Bill, a lawyer who wanted his son to marry Sardar 
Begum had sent these letters to Iqbal. Under these 
circumstances Iqbal married another woman, Mukhtar Begum 
who died in 1924. Howevec, before the death of his second 
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wife Iqbal remarried Sardar Begum. Before this marriage she 
had written a letter to Iqbal asking him to marry her, Thus she 
writes: 

I was married to you, a second marriage is now 
inconceivable to me. I will remain in my present state till 
I die, and on the day of judgement will hold you 
responsible for ruining my life.27 

When he got married to her and was coming with her from 
Sialkot where they has stayed for a couple of days after 
marriage, he told one of his friends, Mr. J alal-ud-Din, who was 
awaiting for them at the station: 

I am perfect! y satisfied; I am in heaven.28 

Sardar Begum had no children until 1924. There is a story 
about the birth of his first child that once Sardar Begum was 
feeding a parrot. When he looked at her, he prayed: 

"0 God, the state of motherhood has been generated in 
her, now give her a male child" 29 

And a few months later Javid Iqbal, his first son, was born, the 
year being 1924. This son also narrates a story concerning his 
own birth. He says: 

A year or so before I was born (1924) father visited the 
mausoleum of Shaikh Ahmad Sarhind, also known as 
Mujaddid Alf Thani ... At the mausoleum, my father 
prayed for a child, a son, whom he could bring up in 
accordance with his own ideals of religion and morality. If 
God did grant him a son, he promised the Saillt, he would 
one day bring him to the mausoleum.3D 

Iqbal also had a daughter who was born in 1930. Her 
n~e is Munira Begum. Javid Iqbal got his Doctorate degree in 
political Science from London University and is presently 
retired as Judge, Supreme Court of Pakistan. ''Javid Nama" is 
named after him. Sardar Begum, Iqbal's third wife died on 
may 23, 1935. After her death Iqbal prepared for a further 
marri.ge but, on his friends' advice he abandoned this idea. 
One of his friends, Mirza Jalal-ud-din, a barrister, says that 
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Iqbal received many anonymous letters from girls offering 
themselves for marriage but he did not pay any attention to 
such letters. He MirzaJalal ud din further asserts that Iqbal had 
changed after the writing of the "Asrar·i·Khudi", and after his 
marriage with Sardar Begum, the mother of Dr. Javid Iqbal.3! 

Ali Bakhsh, his life-long, faithful servant, says that when 
all the three women were living together with Iqbal, he never 
discriminated among them and that his behaviour towards 
them was based on the principle of justice and equalityJ2 

HIs PROFESSIONS. 

Before going to Europe for higher studies, Iqbal was 
appointed on the 13th of may 1899 a Macleod Reader in 
Arabic in the Oriental College, Lahore. This was also the year 
when he took his Master of Arts degree in philosophy with 
distinction. He taught in Oriental College, Lahore, till the 2nd 
of June, 1903. On the third of June 1903 he was appointed 
Assistant Professor of philosophy at Government College, 
Lahore. He remained at this post till October 1903. He taught 
Philosophy, English, History and Political Economy. In 1905 
he went to England on a study leave. In October 1907, he got 
his degree from Cambridge and his doctorate from Munich and 
passed his Law examination. Then he taught Arabic at the 
University College, London for six months between 1907 and 
1908. When he returned to India in July 1908, he resigned his 
job at the Government College, Lahore and began practicing 
law. These days Iqbal received letters from the Department of 
Education asking him to continue his job as a Professor and he 
was told that the department would appoint him in the 
Imperial Service. But he refused it. The Department of 
Education had persistently been influencing Iqbal to accept the 
offer as a part-time Professor and to deliver lectures on 
philosophy for at least two hours. Eventually he agreed to this 
condition but there was a difficulty because he had to be 
present at the court in the morning while at the same time he 
was required at the College. Therefore the Department of 
Education asked the Punjab Government to request the 
authorities of Chief Court to take Iqbal's cases only in the after 
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noon.33 Government of the Punjab later on approved his 
appointment as a professor in the Indian Educational Services 
at Government College, Lahore. It is obvious from Iqbal's 
poetry that he did not want himself to be constrained in the 
British Services and so he resigned the professorship. After his 
resignation he told his friend and servant Ali Bakhsh: 

there were many difficulties for me if I remained in the 
British Services. I could not convey easily to my people 
the message I have in my heart. Now I am free.34 

In 1918 when the professor of philosophy at Islamia 
College, Lahore, died, the Anjuman-i-Himayat-l-Islam, to 
which Iqbal had much devotion, requested him to fill the gap 
and teach philosophy to the Master's degree classes. He 
accepted the request and started teaching there, but after two 
months he resigned this post. He practiced as lawyer from 1908 
to 1934. He was very successful as he took keen interest in the 
cases he was defending. In 1909 Aligarh Muslim University 
offered him a Professorship of History but he refused to accept 
the invitation. Once he wrote in a letter to Miss Faizee: 

the Lieutenant Governor was willing to recommend me to 
the Secretary of State for India for the vacant 
Professorship in the Lahore Government College, but I 
gave up the idea of standing as a candidate, much against 
my personal inclination. Force of circumstances compells 
me to consider things from (the) financial point of view ... 
a point of view which was revolting to me afew years ago. 
I have decided to continue that legal profession trusting in 
God's help.35 

It is said that Iqbal never earned more than he actually needed 
for his survival. 

Due to poor health Iqbal stopped practicing law in 1934. 
Although he was invited to Oxford as Civil Rhodes Lecturer in 
1935, weakness of health prevented him again and compelled 
him to refuse the invitation.36 
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HIS POLITICAL ACTIVITIES 

"It was a great achievement for the Muslim League that its 
lead came to be acknowledged by both the majority and 
minority provinces. Sir Muhammed Iqbal played a very 
conspicuous part, though at the time not revealed to public, in 
bringing about this consummation" F 

These words confirm the active part Muhammad Iqbal 
played in politics. Though he was not interested in politics at 
first, a great genius like him could not remain aloof from 
practical politics. Therefore in April 1926 he started his 
election campaign to become a member of the Provincial 
Assembly. He won this seat by 300 votes, becoming the 
Member of Legislative council. The British government formed 
a Commission in 1927 seeking Constitutional reforms in India. 
Sir John Simon presided over this Commission which was 
henceforth called the "Simon Commission". As this 
Commission consisted only of British members and no Indian 
ones, the outrageous people of India decided to boycot it. Sir 
Muhammad Iqbal emerged as a great political leader and, 
together with a few eminent politicians, he issued a statement 
in favour of the Government. He stated that the Muslims 
would harm their own interests if they boycot the 
Comrnission.38 

In 1930 he was appointed President of the annual session 
of the Muslim League. In his Presidential Address, he gave 
Indian Islam a sense of separate destiny. 

His Presidential Address, important for its philosophical 
significance, runs as follows: 

Man, says Renan, is enslaved neither by his race nor by his 
religion, nor by the cause of rivers, nor by the direction of 
mountain ranges. A great aggregation of men, sane of 
mind and warm of hean, creates a moral consciousness 
which is called a nation. Such a formation is quite 
possible though it involves the long and arduous process 
of practically remaking men and furnishing them with 
fresh emotional equipment. It might have been a fact in 
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India if the teachings of Kabir and the divine faith of 
Akbar had seized the imagination of the masses of this 
country. Experience, however, shows that the various 
caste units and religious units in India have shown no 
inclination to sink their respective individualities in a 
larger whole. Each group is intensely jealous of its 
collective existence. The formation of the kind of moral 
consciousness which constitutes the essence of nation in 
Renan's sense demands a price which the people· of India 
are not prepared to pay. The unity of an Indian nation, 
therefore, must be sought not in the negation but in the 
mutual harmony and co-operation of the many. True 
statesmanship cannot ignore facts, however unpleasant 
they may be. The ouly practical course is not to assume 
the existence of a state of things which does not exist, but 
to recognize facts as they are and to exploit them to our 
greatest advantage. And it is on the discovery of Indian 
unity in this direction that the fate of India as well as of 
Asia really depends. India is Asia in miniature .. Part of her 
people have cultural affinities with nations in The East, 
and, part with nations in the middle and west of Asia. IT an 
effective principle of co-operation is discovered in India it 
will bring peace and mutual good-will to this ancient land 
which has suffered so long, more because of her situation 
in historic space than because of any inherent incapaciry 
of her people. And it will at the same time solve the 
entire political problem of India. It is, however, painful to 
observe that our attempts to discover such a principle of 
internal harmony have so far failed. Why have they 
failed? Perhaps we suspect each other's intentions and 
inwardly aim at dominating, each other. Perhaps in the 
higher interests of mutual cooperation, we cannot afford 
to part with the monopolies which circumstances have 
placed in our hands and conceal our egoism under the 
cloak of a nationalism, outwardly simulating a larg
hearted patriotism, but inwardly as narrow-minded as a 
caste or a tribe. Perhaps we are unwilling to recognize that 
each group has a right to free development according to its 
own cultural traditions. But whatever may be the causes 
of our failure, I still feel hopefuP9 
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And it was in the same Presidential Address that he 
declared: 

I would like to see the Punjab North West Frontier 
Province, Sindb and Baluchistan amalgamated into a. 
single state, Self Government within the British Empire or 
without the British Empire, the formation of a 
consolidated North West Indian Muslim state appears to 
be the final destiny of the Muslims, at least of North West 
Inclia.4o 

The British Government invited Iqbal to attend the 
Round Table Conferences in 1931. He attended the second and 
the third sessions as a member of the Minorities Committee. 
On December 15, 1931, he :uso addressed the House of 
Commons in Engl'l11d. While sailing back to India, he met 
some outstanding persons and visited many historical places. 

In France he visited Henri Bergson and had lively 
discussion with him. In this meeting Iqbal told Bergson a 
hadith of the prophet Muhammed (peace be upon him), The 
hadith runs as follows: 

Do not vilify time (God says), I am time. 

It is said that Bergson was shocked and asked Iqbal time 
and again if it was true. Iqbal also visited the grave of Napoleon 
and composed a poem on the character of this French soldier. 
He went to Spain where he met Professor Palacios Asian, the 
renowned author of "Divine Comedy and Islam", He also 
delivered some lectures at the Spanish universities at their 
request, From Spain he went to Italy where he got a warm 
welcome from the intellectuals. He also met with Mussolini, a 
meeting which deeply impressed him and made him compose a 
poem on Mussolini.41 

He arrived at Lahore in February 1933. He was appointed 
President of the Punjab Parliamentary Board in 1936. Iqbal 
strongly supported Muhammad Ali Jinnah, the founder of 
Pakistan and gave him his "invaluable support" as Muhammad 
Ali Jinnah himself acknowledges: 
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His (Muhammad Iqbal's) vIews were substantially in 
consonance with my own and had finally led me to the 
same conclusions as a result of careful examination and 
study of the constitutional problems facing India, and 
found expression in due course in the united will of 
Muslim India as adumbrated in the Lahore Resolution of 
the All-India Muslim League, popularly known as the 
"Pakistan resolution" pasSed on 23 March 1940.42 

Iqbal has written many letters to Muhammad Ali Jinnah, to 
assist him in the field of politics. These letters are, of great 
importance to the Muslim world. 

Iqbal was not only considerate towards the Muslims in 
India, but also towards the Muslims in the rest of the world. In 
a letter to the 'Pounder of Pakistan' he expresses his feelings as 
follows: 

The Palestine question is very much agitating the minds of 
the Muslims. We have'a very fine opportuniry for mass 
contact for the purpose· of the League. I have no doubt 
that the League will pass a strong resolution on this 
question and also by holding a private conference of the 
Leaders decide on some sort of a positive action in which 
masses may share in large numbers. This will at once 
popularize the league and may help the Palestine Arabs.f3 

He takes this matter so seriously that he further says, in the 
same letter: 

personally I would not mind going to jail on an issue 
which affects both Islam and India. ++ 

He'says in his notebook that "Nations are born in the hearts of 
poers, they prosper and die in the hands of politicians"~5 In 
exactly the same way the nation of Pakistan was born in the 
heart of the poet Iqbal and prospered in the hand of the 
politician, Muhammad Ali Jinnah. 

HIS LAST DAYS 

It is said that Iqbal caught cold during a visit to the 
famous Badshahi Mosque in Lahore in 1934 which caused him 
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the loss of his voice. The illness was diagnosed as a local 
paralysis of the laryngeal nerves. He stayed in Bhopal for 
medical treatment. The Nawab of Bhopal offered him his help; 
it resulted in a friendship which was much like the relation 
that-existed between the Duke of Weimer and Goethe.46 

In 1935 his wife, the mother of Dr. Javid Iqbal, died 
which put further burden on his ill-health. J avid and Munira 
were left to the care of their handicapped father. Still the father 
was not indifferent to his children and he appointed a German 
lady to take care of them. In 1936 his friend Sir Ross Masood 
died. It was. a severe blow to his health, which was already 
impaired by a developing heart disease. In 1937 a cataract 
deprived Iqbal of his eyesight. Inspite of all these troubles, he 
never ceased planning new books; he always engaged himself in 
contemplations to seek the betterment of his fellow beings. 

Iqbal very much desired to go to Mecca to perform the 
obligatory pilgrimage (Haj). However this desire was never 
fulfilled because of his poor health and his busy life. In his last 
days he used to say to his valet Ali Bakhsh that when he would 
go to pilgrimage he would write a book on his way to it and 
that book would be his last one. 

Although he did not perform the pilgrimage, the book, 
which he wanted to write, did appear posthumously in 1938. 
The poet of Islam gave his last message of new year on the First 
January 1938 through All India radio. He said that: 

Only one unity is dependable and that unity is the 
brotherhood of man which is above race, nationality, 
colour or language. So long as this so-called democracy, 
this accused nationalism and this degraded imperialism are 
not shattered, so long as men do not demonstrate by their 
actions that they believe that the world is the family; of 
God, so long as distinctions of race, colour and 
geographical nationalities are not wiped out completely, 
they will never be able to lead a happy and contented life 
and the beautiful ideals of liberty, equality and fraternity 
will never materialise. Let us therefore begin the New 
Year with the prayer that God Almighty may grant 
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humanity to those who are in places of power and 
Government and teach them to cherish mankind.47 

In March 1938 his illness became very severe and all hopes 
of recovery were shattered. His last visitor in Lahore was his 
German. friend H.H. von Veltheimostrau with whom he 
discussed German philosophy. Iqbal died on the 21st of April 
1938. He was . not a prophet. "No body will assert that he was 
prophet that would be both wrong from the point of view of 
history of religions and incompatible with the Islamic dogma 
of the finality of prophethood- but we may admit that he has . 
been touched by Gabriel's Wing"~~ 

Just before his death he recited the following lines: 

The departed melody may recur or not, 
The Zepher may blow again from Hijaz or not, 
The days of this Faqir have come to an end, 
Another seer may come or not.49 

He also said to his brother when he was lying on his death-bed 

I tell you the sign of a momin when death comes there is a 
smile on his lips.50 

One of the Indian Muslim poets has discovered in advance the 
Chronograrn of his death in the poem Musafir (the Traveller) 
in the line: . 

There remained no longer since~, purity and clearness, 
the numerical value being 1357/1938". 

The founder of Pakistan, Muhammad Ali Jinnah sent a 
message to his son Dr. Javid Iqbal: 

To me he was a friend, guide and philosopher, and during 
the darkest moments through which the Muslim League 
had to go, he stood like a rock and never flinched one 
single moment. 52 

Rabindranath T agore' s message is also a touching one. He 
said: 
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Iqbal's death creates a void in literature that like a mortal 
wound will take a long time to heal. 53 

Iqbal is buried near the gate of the Badshahi Mosque at 
Lahore, Pakistan 

WORKS 
Iqbal started writing poetry in the beginning of his life; his 

revered teacher Maulvi Mir Hasan gave him the motivation and 
the courage to express his thoughts in verse. He has left us a 
voluminous work on different subjects in both poetry and 
prose. 

His first book "'11m aUqtisad" (the Science of Economics) 
was written in Urdu in 1903. For the correction of the 
language Iqbal had sent it to Akbar Allahabadi, a well-known 
poet and the then Judge. 

His second book was Tarikh-iHind (The History of India). 

His third book was The Development of Metaphysics in 
Persia, published in 1907. It was his Ph. D. dissertation 
submitted to Prof. F. Hommel on the 4th of November 1907 
in the University of Munich in Germany. This book is a 
valuable help for the history of religion and especially for the 
history of Persia. Jalal-ud-Din Rumi, a mystical poet of Persia, 
of the twelfth century had been reintroduced to the European 
scholars by means of this book. 

Asrar-i-Khudi (The Secrets of the Self) was his fourth book. 
As we have already mentioned, Iqbal's own language was 
Punjabi. Nevertheless he composed poems in Urdu, because 
Urdu was a much more sophisticated language than his own 
mother tongue and it was also considered the language of all 
people in India. Bu when he left for London he changed his 
medium of expression from Urdu to Persian and the result was 
the appearance of that magnum opus "The Secrets of the Self' in 
1915, which brought out the fame of Iqbal from the borders of 
India. In this book he explains his philosophy of Ego in verse. 
The book caught the attention of the Orientalist R.A. 
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Nicholson, who was the first to study this book. He said about 
it: 

The Asrar·i·Khudi was first published at Lahore in 1915. I 
read it soon afterwards, and thought so highly of it that I 
wrote to Iqbal whom I had the pleasure of meeting at 
Cambridge some fifteen years ego, asking leave to prepare 
an English translation. 54 

In India it raised a storm of criticism against Iqbal for his 
indictment against the Wahdat at· Wajud i.e. pantheistic school 
of sufism.56 

His fifth book was Rumuz·i·Bekhudi (The Mysteries of 
Selflessness). This book, which is indispensable for Asrar·i· 
Khudi, appeared in 1918. It deals with social and collective life 
without which an individual cannot be successful in any walk 
of life. The English Orientalist, AJ. Araberry was the first to 
render it into English. He writes about the book that Iqbal 
was in search of a caliphal centre to which 300.000.000 
Muslims of the world could gravitate spiritually and 
politically.57 

Afterwords these books (Asrar·i·Khudi and Rumuz·i· 
Bekhud,) were published under the single tide of Asrar·D· 
Rumuz. 

His sixth book, Payam·i·Mashriq (The Message of the East) 
appeared in 1932. It is Persian verse and written in answer to 
Gaeth's Westosdicher Divan. He dedicated the book to King 
Amanullah of Afghanistan and wrote a beautiful long poem on 
the character of the King. 

In the introduction he gives a concise history of the 
oriental movement in Germany. Annemaire Schimmel, a 
German Orientalist, remarked: 

It is indeed remarkable that after the centuries old 
influence of Persian poetry on western and especially 
German thought which ,culminated in Goethe and 
Rucker, we have here, for the first time, a genuine attempt 
of a qualified Eastern poet, endowed with wide knowledge 
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. of Western literature and thought, to respond to this 
poetical movement and enter into a dialogue with 
Europe.58 

This work represents the development and the maturity 
of his philosophical thought, which also contains the 
philosophy of life already developed in his Asrar-i
Khudi. 'Payam-i-Mashriq n was criticised by hostile intellectuals 
and one of them, Karimudin Barq, published his own Payam-i
Aftab (The Message of the Sun). According to this writer: 

Payam-i-Masbriq was of mean mentality, self praise and 
ignorance of Persian literature and was also much 
expensive. 

But the work of Iqbal defeated its critics and is "now perhaps 
the best known Persian work of Iqbal which also quickly 
gained fame outside India" .59 

A Turkish poet, Mehmet Akif, once wrote: 

I compared the poet to my self. Iqbal, who has read the 
whole poetry of the great sufis which were brought up in 
the East and then, having gone to Germany, also digested 
well the Western philosophy, is indeed a very strong 
poet .. _ . In the Payam-i-Mashriq ·there are very beautiful 
pieces am! ghazal Oyrics). One or two of his ghazals 
made me shout in intoxication.6o 

A.J. Arberrytranslated this book into English in 1947 
under the title "Tbe Tulip of Sinai". Other translations in 
French, Spanish, Russian and Arabic have followed. This work 
has earned for Iqbal the title of "Tbe poet of the East". 

Bang-i-Dara (The Caravan Bell) was his seventh book. The 
work appeared in its definite form in 1924. It is a compilation 
of his earlist verses which he read in the poetical symposia and 
from time to time published in various magazines, especially in 
"Malehzan" founded by his friend Sir Abdul Qadir, who also 
wrote a foreword to it. The book is in three parts. The poems 
of the first part were written before 1905, the second part was 
composed between 1905 and 1908, and the third part, after 
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1908. Every poem in Bang.i·Dara portrays Iqbal's love for 
Islam while the "Complaint" and the "Answer" in this book 
must be looked upon as the best of all his Urdu and Persian 
poems. These poems came as result of his visit to Europe where 
he realized the distinction between the Muslim and the 
Europeans. (i.e. both the mental and material distinction). 

In 1907, when he was in England for his higher studies, he 
composed some verses depicting the weakness of the European 
civilization as if it is perched on a frail bough and likely to fall 
down. Thus he says in the following lines: 

o residents of the West, God's earth is not a shop; 
The gold you are thinking to be genuine 
Will now turn to be of low value; 
Your civilization is going to commit suicide with her own 
dagger; 
The nest which is made on a frail branch cannot but be 
insecure.61 

In the same poem there are some verses which express his rage 
for the indifference and ignorance of the Muslims of India. He 
believes them to have fallen into decadence and servitude. The 
poem which contains these stirring verses is entitled "T asvir·i· 
Dard (The Pi<;ture of Pain). The title itself shows how much 
pain Iqbal had in his heart for the condition of the Muslims in 
India. Thus he bursts out in the following lines; 

"Think of thy country, 0 thoughtless! trouble is brewing 
in heavens, there are designs for thy ruin 

See that which is happening and that which is to happen. 

What is there in the stories of olden times, If you fail to 
understand this, you will be exterminated, 0 people of 
India, 

Even your story will not be preserved in the annals of the 
word.62 

Zabur.i-Ajam (persian Psalm) Was Iqbal's eighth work. It 
was published in 1927. In this book he has reached the highest 
standard of Persian lyrical poetry. It is regarded as one of the 
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best mystical and ascetical books. It consists of two pam. The 
first is composed of short poems and lyrics, the second, consists 
of one long poem written on the pattern of the Guishan-i·Raz 
(rhe Rose Garden of Mystery). Tills is a mystical question-and
answer poem of Mahmud Shabistari, a Persian pantheist mystic 
of early 14th century. Consequently Iqbal named !his part 
flGu/shttn-i·Raz-i1adeed fl 

( The New Secrets of Rose Garden). 
This Persian psalm was the work which was the dearest to 
Iqbal himself. He knew its imponance and therefore urged the 
Muslims to read it especially in the loneliness of the night. As 
he referred to it in his Urdu poems: 

If you bav .. a desire, read the Persian Psalm in solitude, 
Ile<;ause mid-night voice is not without a mystery.6J 

A.J. Arberry in his translation declare. that the reader: 

... will find himself in a new world of thought and feeling, 
a world vibrant with hope and high endeavour, a world 
revealing the vision of a great thinker who saw in thes:e 
sorely troubled times the dawn of a new age.64 

"The Reconstruction of Religious 7imught in Islam" was 
Iqbal's ninth book. Like his dissertation Development of 
Metaphysics in Persia, this book also appeared in Engl ish prose 
in 1930. It is actually the amalgamation of seven lectures which 
he delivered from time to time in Madras, Hyderabad and 
Aligarh. he prepared these lectures in tWo years. Here he 
emerges as a scientific scholar in his conception of the 
reconstruction in Islam. Iqbol showed the purpose of these 
lectures in the following lines: 

The philosopby of Islam will be shown in terms of the 
modern philosophy, and if tbere are imperfectiolJii 
(defects) in the old ideas then they shall be removed. My 
task in merely constructive and in his construction I sball 
lake into ooosideration the hest traditions of Islamic 
philosophy.6> 

These lectures are basically the elucidation of both oriental and 
occidental thoughts. He bas ingeniously elaborated, discussed 
and analysed the pros .and cons of Islamic thought 2nd 
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presented to us an interpretation of the Qur' an in the light 0 f 
modern science. He should be called a "religious scientist". In 
the preface to these lectures he says: 

In these lectures which were undcnakcn at ,be request of 
the Madras Muslim Association .nd delivered al Madras 
Hyderabad and Aligarh, I Mve tried to meet, even 
thought pani.lly, this urgent demand by attempting 10 

reconstruct Muslim religious philosophy with due regard 
\0 the philosophical tradition of Islam and ,he more 
recent developmel)ts in the various domains of human 
knowledge ..... 

He even hoped that someone would present sounder views 
than the ones he put forward in these lectures. because 
according to him: 

Tbere is no sucb thing as finality in philosophical 
thinking. 

Somewhere else he said ahout.this book iliat: 

If this book of mine had appeared during the reign of (The 
Abbasid) Khalif. (Calipb) Mamun-.I-Rashid (SH-833) it 
would have had profound repercussion in ,h. entire 
intellectual worlel of Islam .. 

Iqbal'. tenth book, Jaevid Nama (The Eternal Pilgrimage), 
was named after his son Dr. Javid Iqbal. It w,"s published in 
1932. The book shows the imaginative ascension of Iqbal to 
the heavens_ This work is lika Dante's 'The Divine Comedy'_ 
Iqbal meets some outstanding personalities during his mystical 
journey. J a1a1-ud-Dm Rumi is his spiritual leader who 
introduces him in heavens to modernist reformers like Jamal
ud-Din Afghani and Said Halim Pasha, to so-<:alled heretics like 
HaIlaj and the Bahai Martyr, T abira, to traitors to their nations 
like Jafcr of Bengal and Sadiq of Mysore. He also introduces 
him to imperialists like Lord Kitcher, and thinkers and poets 
like Nietzsche, Ghalib of India, T wr. Ghani of Kashmir and 
Bhattari Han. Iqbal once said rJtac • its translator will gain 
fume in Europe". He wrote a letter fO his friend Khwaja Shuja 
explaining his views about this work in the following lines: 
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My latest poem is going to be Jav,d Nama Which 
probably would consi .. of two thousand verses. It is not as 
yel complete and wouid most likely be finished ill March. 
Tili. is a sort of Divine Comedy written ao::ordicg to the 
pattero of Rum;', Mathn.wi. Its introduction will be very 
;Ilteteft>ng and wouid contain many new things for India, 
Persia, and for that matter fo.r the entire Muslim world. ('7 

Javid Nama has already been rendered into variOl~< 
languages. It was first translated into Italian by ProL 
Alessandro Bausian under the title 'Poem celesta" (19542). 
Professor A. Schimmel translated it into German verse as , 
Such dcc Ewigh (Munich·1957). A French version was made 
by E. Meyer Owith and Muhammad Moki under the title "Le 
liver de I 'Eternite'. (Paris 1962). It was also put into English 
verse, by A.J. Arberry, (London 1966). 

Bal.i{ttbriel (Gabriel's wing) is Iqbal's eleventh work. He 
published it in 1936, After having been writing in Persian for a 
long time, 'Iqbal returned to writing in Urdu. The book shows 
the maturity of his Urdu, the charm of his style ruld the 
richness of his thoughts. It elucidates his philosophy of the 
ego. The poems "Great prayer in Cordova" and the discussion 
of "Lenin with God" are of great significance. He dealt with a 
variety of subjects ,in this book. lOr instance, time. space, love 
and knowledge. 

Pas Chi lkyed Kard Ai Aqwam-i-Sharq {What is to be done, 
O! Nations of the East} is Iqbal's twelfth book. the book, 
written in Persian;a1so appeared in 1963. It m~y deals with 
religion, for instance; the subject of Moses and the Pharaoh. 
Funher on it contains a poem conceived in connection with 
Italy's attack all Abyssinia. It also includes a poem entided 
Musafir (the Traveller), whidl he composed after a visit to 
Afghanistan in 1932 together with his friends Syed Sulaiman 
Nadvi and Sir Ross Masood. These scholars were invited by the 
then King of Afghanistan. N odir Shah, to suggest reforms in 
the education system and to advise the King on the 
establishment of a university at Kabul. This poem is composed 
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of the impressions he brought with him from Afghaistan after 
visiting the graves and the shrines of outst:anding personalities. 

Zarb.i-Kalim (fhe Rod of Moses) was Iqbal's thirteenth 
book. This book too was publisht-d in 1963 in Urdu. It was 
considered by the author as a 'Ded.ration· 0 f war against the 
modern age. It concerns itself with n~odern age and its 
problems. It has srro"gly criticiz.ed the West for ,he frailty of 
their culture and civilio:ation. As he says in one of his poems; 

Un bridled luxury, State pomp and pride rich; commerce; 
but to dwell inside ,hal l.mp!ess breast all ,ranq uil 
thoughts refuse, 

Dark is the white man's country with the grim of engines 
no valley that migbt see splendor descending on a bumig 
tree. 

A civilization sick before ils prime, 

At its last gasp-leaving maybe, 

for caretakers of ci viliution, the J ewsos 

The last book Armaghan-i-Hijaz (fhe Gift of Hijaz) was 
published after Iqbal's death in 1938. It consist of two parts: 
one in Urdu, the other in Persian. 

His son Dr. Javid Iqbal compiled all his works in two 
volumes, an Urdu volume and a Persian volume. the.e volumes 
together are cilled Kulliyat.i./qbaJ, 

Muhammad Iqbal wanted to publish a work called A ids to 
the Stsui:y of the Qur'an: He had also in IUs mind to write a book 
like Nietsche's Thus Spake Zarathustra under the title of The 
Book of an Unknown Prophet. He has written many articles and 
papers in various international periodicals. 
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CHAPTER TWO 

WHAT IS KNOWLEDGE 

PART I 

The Espistemology of the Qur'an 

The espistemology of the Qur'an is a global one. It starts 
from sense-pereeption. acknowledges the power of reason, 
reaching inspiration and prophetic revelation. This 
epistemology is like a light which cannot be determined from 
one direction only but gets its illumination from all directious. 
We can derive three categories of knowledge from the Qur'an. 
These three categories of knowledge are the substantial 
instruments for the ~on of knowledge. They are 
interrelated categories; the absence of one will lead to sheer 
doubt and disbelief of the others. 

The three categories are called by the Quc'an: 

'Ain J-yaqin, which literally means the certainty of the 
senses, 

'Jim J yaqin, which means the certainty of reason. 

'lfA4q J-yaqin, which means absolute certainty. 

We will discuss these three categories in detail in order to 
clarify t~ Qur'anic meaning of knowledge. 



Epistemology or Iqbal 

A in al· Yaqin: the knowledge by sense-perception 

The Qur' an is very clear on the notion of perceptual 
knowledge. The senses are given to mankind as the first 
instruments to look on things in this universe, As the Qu.r'an 
asserts: 

It is He (God) Who bas crealed for you (the faculties of) 
hearing, sight, feeling and understanding.l 

In the Que'an God alludes to the same faculties time and again 
e.g. when He maintains that: 

, .. and He (God) gave you hearing and sight and 
intelligence and affections (beam).2 

We can find the same allusion towards these facul.ties in the 
following lines, 

, .. He gave you (0 man) the faculties of hearing and sight 
and feeling (and understanding). 3 

These three and other numerous verses from the Qur'an 
substantiate the certainty of the knowledge of sense pero;ption. 

The faculties of sight and hearing are especially 
emphasized by the Qur' an because they enable us to see the 
universe, and thus the glory of God since this is proclaimed in 
the universe. The following verse clearly elucidates that these 
faculties, endowed to the human beings, are required to see this 
cosmos; it also proves their functions and uses. 

Behold! in the creation of the heavens and tbe earth, in 
the alternation of the night and day, in the sailing of the. 
ships through ihe ocean for tbe profit of mankind, in the 
rain which God sends down from the skies and tbe life 
wbicb He gives therewith to an earth tbat is dead, in the 
beasts of all kinds lhat He scatters througb the earth, in 
the change of the winds and the clouds wbich they trail 
like their slaves between the sky aad the earth (bere) 
indeed are the signs for a people that are wise.4 
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The Qur'an invites men time and again to see and observe this 
universe; we can find the same thought about vision and 
hearing in the following verses: 

Behold! in the creation of the heavens and the earth, and 
the alternatioD of night and day there are indeed sign. for 
men of ""demanding. S 

Those people who reject the signs present in the universe are, 
according to the Qur'an, deaf and dumb. 

Mankind is appealed to contemplate upon this universe. 

And contemplate ,he (wonders 01) creation in the heavens 
and th .. e.nh (witb the thougbt). (, 

The Qur'an exhorts men to meditate upon the natural 
phenomena as we can see from the following lines: 

It is He (God) Who sendth down rain from the skies; 
with it We produce vegilation of all kinds from some We 
produce green (crops) out of which We produce grain, 
heaped up (at harvest) out of the date palm and its sheaths 
(spatbes) (come) clusters of dates hanging low .nd near 
ond (then there are) gardens of grapes and olives, and 
pomegranates each similar (tnkilld) yet different (til 
variety} when they begin to bear fruits, feast yoW" eyes 
wi.h ,h. fruits and ,he ripeness thereof. Behold! in these 
things there are signs for people who believe? 

The more we srudy the Que'an the more we understand the 
notion of universe. This universe consists of things, each of 
which refers to the Creator. The Que'an urges us to behold 
that: 

Allah is He Who raised the heavens without any pillars 
th.t ye can s« is firmly established on tbe throne (of 
authority}. 

He (God) bas subjected the sun and the moon (to His 
law). Each one rullS (tts course) for a term appointed. 
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He'doth regulate affairs explaining the sigm in detail that 
ye may believe with cen.loty in the meeting with your 
Lord.s 

And again the Qur'an adds to the substantiation of the 
usefulness of sense-perception: 

And it is He (God) Who spread out the eanh and set 
thereon mountains standing firm and (following) rivers 
and fruit of eV9ty kind, he made in pairs two and two. He 
drawth the night as a veil over the day. Behold! Verily in 
these things there are signs for those who consider.9 

And in the e.nh are tracts (diverse though) neighboring 
and gardens of vines and fields sown wid. COrn palm-trees 
growing OUt of single roots or otherwise. 

Watered with the same water.yet some -of them We make 
more excellent than others to eat. Behold! verily in these 
things, there are signs for tbose who understand. 10 

In the next verse we are again told the purpose of the eyes 
and its great usefulness: 

II is we who have set out tbe zodiacal signs in the heavens 
aod made them laiNeeming to (all) the beholders. II 

The Que'an emphasizes the importance of observation and 
contemplation by asking that: 

Do they not look at Allah's ( .. ation (even) .mong 
(inanimated) things. lZ 

There are multifarious sings in this universe which need to be 
carefully observed and understOod in order to reach the 
Ultimate Reality, Science has undertaken this job and it Claims 
to be the sole source of knowledge. At cenain moment this 
empirical science will vindicate the claim of religion. 

This universe, according to the Qur'an, is not yet 
finished, consummated: 

He (God) adds to creation as He please •. l ; 
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The Qur'an affirms the scientific quest as a part of the worship 
of God, in faCt ;t regards it as inseparably complementary to 
the religious quest. This idea can be confirmed by the following 
verses:: 

Surely in the creation of the heavens and earth in the 
alteration of night and day there are signs for men 
pbssessed of minds who remember God, standing and 
sitting aDd on their sides, and reflect upon the creation of 
the heavens and the earth, our Lord Thou hast not created 
Ihis for vanity,l4 

... And Iheir Lord answers them, I waste not the I.bour of 
any that labours among you, be male or female, the one 
of you is as Ibe other.15 

Even the stars in the heavens are not useless they have got a 
defmite purpose which the Qur'an describes as being beacons 
for human beings in order that these may guide them through 
the dark spaces of land and Sea. 

The universe is pregnant with massive signs which allude 
to their Creator. Our powers of seeing and hearing are 
persistently called upon to see and observe in this universe. 
God has created every thing in the Universe that man would 
contemplate upon it. Mankind is supposed to see the signs as 
described by the Qur'an in the following verses: 

It is He (God) Who 'sends down rain from the sky, from it 
ye drink and OUt of it (grows) the vegetation on which ye 
r<ed your cattle. 16 

With it H. (God) produces for you corn, olives, date
palms, grapes and every kind of fruit, verily in this is a 
sign for those who give thought. 17 

The Qar'an is the explanation and the interpretation of 
the universe, and thus it is a useful guide for every human 
being. There is not anything in this world which the Qur' an 
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has not reckoned with. It strongly emphasizes sense-perception. 
Heaven, earth, sea, everything in this universe needs to be 
observed; as the Qur'an maintains: 

It is He (God) Who has Jll2de the sea subject that ye 
may eat thereof flesh that is fresh and tender and that 
ye may extr.lCt therefrom ornaments to wear and 
thou seest the ships therein that plough the waves, 
that ye may seek (thus) of the bounty of Allah and 
that ye may be grateful,li 

The ayah above describes man's power over the things which 
are in the sea, in heaven and on the earth. This power of man is 
in itself knowledge which results from a sense-perception, 
enhanced by reason and validated by revelation. In order to 
reach the Ultimate and Absolute Reality we must set out this 
world of matter and discover _ everything inherent in this 
universe be it animated or inanimate<! in nature. 

The Qur'an also drnws our attention to the facilities of 
transportation. They _ are signs which must be given 
considerable thought. About this kind of facility the Qur' an 
declares: 

and H. has created horses, mules and donkeys for you to 
ride and use for show and (He) has created {other} things 
of what ye have no knowledge.19 

The ayah speaks about donkeys, mules and horses which were 
used as means of transportation in the early period of Islam. 
The last sentence in the same ayah is of extreqie importance: 

And he has created (other) IhinS' of what ye- have no 
knowledse. . 

A few centuries after tbe birth of Islam this last sentence has 
been affirmed by the discoveries of modem transport (such as 
cars, trains and aeroplanes). 

And about the cattle, which were used to carry heavy 
loads to other counties which the peOple otherwise could not 
reach, the Qur'an maintains: 
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A nel veri! y in cattle (too} will ye find the instructive sign. 

From what is within ,beir bodies b.tween exc«t;ons anel 
blood We produce for your drink milk, pure .nd 
agree.ble to .bose who drink i!.2Q 

And from the fruit of the dat ..... palm and the vine, ye get 
oul wholesome drink and food. Behold! in this .Iso i •• 
sign for those who are- wise.l1 

Two other signs are day and night . A bout day and night and 
their alternation the Qur'an says: 

w. have m.de the night and the day as tWO (of our) signs. 
The sign of ,be night b.ve we obscured while ,he sign of 
I he day we have m.de to enl ighlen you th.t ye may seek 
bounty from your Lord, and that yo may know the 
number and coum of the years; All things have We 
explained in det.iLl2 

In other places in the Qur'an these two signs are explained: 

It '$ He (God) Who create<! the night and tbe day and the 
sun and the moon) each in its round cou.."'Se.2J 

II is All.h Who alrerna.es the night and the day; Verily in 
these things. is an instructive example for those who have 
vision.24 

,.", they not that W. h."., made the nigbt for them to 

rest in and the day to give them light. Verily in this are 
signs for any !",<>ple that believe.2S 

Similar thoughts about day ,did night are expressed in the 
following lines from the Qur'an, 

It is Allah Who has made the nigbt for you that ye may 
«it therein and the day as that which helps (you) to se •. 16 
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From all the quotations from the Qur'an we are able to draw 
conclusion that the fim Step in achieving knowledge is sense
perception. 

Though this source of knowledge cannot be denied as a 
f,r'l SlCp, srill it <:anno! be held to be a complete nor a sole 
source either. It must be accompanied by the faculty of reason. 

Sense-perception in unison with reason imparts knowledge 
of tills material world. In the following seaion we will prove 
the importance of reason. 

'lim al-Yaqin: the knowledge by reason 

In the first three quotes from the Qur'an, mentioned in 
the section above, we ·have observed, that man is not only 
granted the faculties of hearing am:! sight but aLso of feeling and 
understanding. We can see the same idea in the following verse: 

Say il i. He (God) Who has cre.led you (and made grow) 
and made for you Ihe faculties of hearing, seeing, feeling 
and undem.ndingP 

Animals are also given the faculties of hearing and seeing 
hut history proves that animals have not yet contributed to 
this world. It is dear that hearing and sight alone are not 
sufficient for the acquisition of an indubitable knowledge. As a 
consequence these faculties must be accompanied by the faculty 
of "Reason". 

After having explained every tillng in this universe, man 
is urged by the Que'an to contemplate upon the creation of 
God. 

And contemplate the (Wonders 01) creo.uon in the heavens 
and the e.nh.28 , 

With his intellectual capability man is time am:! again invited to 
reflect upon the mystery of the creation of this world. 
Everything in this universe is subjected [0 man so that he may 
I1;re.J.te., invent or discover something in it, as the Qur"an 
c·mphasizes: 
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He has mad" subject to you (man) the night ""d the d.y, 
the sun and the moon; and the stats are in subjection by 
His (God) command. Verily in this are signs for men who 
are wise.29 

M,mkind is dearly discrimi nated against every Thi ng in 
this world. The highest and moS! sublime position is bestowed 
upon him. Wisdom and knowledge was conferred on him 
alone. Nothing else in this world was able to receive 
inspiration and wisdom. Man alone accepted this burden of 
wisdom, as the Qur'an verifies in the following Vffl'e: 

We did indeed offer the trust 10 tbe h.avens and the earth 
and the mOURtains. But they refused to undertake it b.!ing 
afraid ther<of; but man undertook it. H. was indeed 
unjust and foolish.3o 

The last sentence in the above verse of the Qur'an 
deserves to be elaborated. It means that man should undertake 
the God-like attributes (in however small a degree) of will, for 
forbearance, love, and mercy. This brought him nearer to God 
than was possible for any other cre3Ulre. This all was part of 
God's will but little did man realize what a tremendous task he 
was undenaking to question himself whether he would be 
equal to do il. How did man.generically undertake this great 
responsibility which made him vicegerent of God~1 As the 
Qur'an declares: 

Beboldl thy Lord said to the. angels: "f will create. vicegerent 
on eanh.32 

This ,"icegerent (man) now cre.tes and unveils this 
universe as a co-worker of God. God, because of this 
vicegerency. declares .nan as a creator: 

We created man of an 'extrnction of clay then We set him a 
drop in receptacle secure, then We created of tbe drop a clot, 
then We 0=10& tbe tissue, then We cre3te<l of the tissue 
bones tben We garmented the bones in flesh; There.fter We 
produced bim as another creator, sO blessed be God the f.i rest 
9f creators!' 3) 
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From ,he last sentence it is $ufficiend y dear th.t besides 
God there are other creatOrS and ,hat those creators are human 
b "ings. Thus human beings arc the only creatures to 'IV hom 
God has given the powe, to create. 

Together with the f""'\llty of reason, man also enjoys a 
limited freedom of will. Precisely this limited freedom of will 
creates discrepancy among the thoughts of human beings. This 
freedom of will leads man to adopt a criterion on ,he basis of 
which he enjoins good and forbids bad. The freedom of will is 
also emphasized by the Qur"an: 

Do what ye will (i.e. act as you eh""". in ""erda,,ce with 
your freedom of will). verily He (GOD) sees closely all 
th.t ye do.34 

W" have shown him (man) the way (of rigbt .llaWfOng); 
(now it rests on this will) whether to be grateful (by using 
the right of free wiD in the service of God) or ungrateful 
(by serying evil through this free will).35 

Say the truth is from you Lord; let him who will, 
believe and let him, who will, reject.;6 

It was an easy task for G<:ld to make all human beings 
believe in one God, but it would have been for man as a non
rational being, a mere stuff of no meaning. The Qur' an is very 
dear on the poim of human free will. Thus it says that! 

It bad been thy Lord', will, ,hey (men) would all bave 
believed,- All who are on earth! wilt thou then compel 
mankind, against their wiD, to believe.l' 

This verse of the Qur' an clears all ambiguities about the free 
will of man. To believe and not to believe is 3 characteristic of 
human beings. As he IS a rational being, he has to know the 
distinction between good and bad, right and wrong and adopt at 
criterion to judge between these terms through ·the power of 
hi. intenect. 

All the parables "'''ld illustrations which the Qur' an has 
vouchsafed are. intended to show man's power of reason which 
implicitly as well "" explicttl;r carries with it'the import of free 
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will. This free will of man further provides him with the 
capability of searching and researching so that he may reach the 
ultimate truth. 

The people who are not using their undemanding are 
called deaf and dumb and even ,he Qur'an declares them the 
"vilest and the worst of beosts".: 

Surely the vilest of b"", .. in Allah's sight are the de.f, the 
dumb. who undersmnd not.3S 

Such people are equalled to catde who have all the faculties of 
hearing, seeing and intdle<-"1: but do not ll$e them in a proptr 
way: 

And certainly We (God) have created for hell many of tire 
jinns and the men (because) they h.ve he.ms (minds) 
wherewith they understands not, a..,d they have eyes 
wherewith they see n"t, and they h.ve ears where with 
tbey bear not. They are as c.tde; n.y, they are more 
astray they are the h •• dless 0l'les.l9 

Or thinkest thou that most of them hear or understand? 
They are but as the catlle, nay. they arc fartber astray 
from the path.4o 

This idea of not using the intellectual faculty is further 
elab"rated by the Qur'an. Those people are called blind who 
do not realise the usefulness of reason. They are put in contrast 
with seeing. The Qur'an says: 

Can the blind be beld equal to the seeing? Will ye then 
consider not.41 

Those people who are actually giving thoughts to this 
universe and draw a rationally-founded conclusion, are 
regarded as the men of God; while the others are only the 
ordinary blind men who do nothing save creating confusion in 
the minds of others. The Qur'an further explains the concepts 
of "seeing" aIld "blind" by showing that the seeing is not the 
one who can see things through his phy';ca1 eyes but the one 
who can see things through his heart (i.e. mind) and similarly 
the blind is not the one who cannot see things through his 
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physical eyes but the one who has =eel to see through his 
mind. 

Truly it is not their eyes that are blind but their heans 
",hich are in their breasts.42 

As we have mentioned above in our first section, all physical 
sciences are the outcome of sense- perception and reason which 
have undertaken the job to discover all the mysterious things in 
this world. It is beyond doubt that the empirical sciences will 
once prove the claim of religion which the Qur'an declares in 
the following verse: 

Soon will we show them our signs in the (furtherset) 
regions (of <"nh) and in their own souls, until it becomes 
manifest to them thanhis is the truth. It is no enough that 
thy Lord doth witness 011.4; 

If a man is endowed with a pair of eyes to see and observe, he is 
also given a pair of lips and a tongue to discuss and argue about 
the intricate problems of this universe. As the Qut'an asks: 

Have we not made for him (man) a pair of eyes and • 
longue .nd a pair of lips.44 

Man is given power of intelligence anr;! speech and through 
speaking, arguing, doubting and believin~, he will be able to 
understand what religion has so far claimed. the QUT' an 
declares that everything in this world (specially) the claims of 
religion can be known through the certainty of mind and that 
is through reason. We can see this in the following lines: 

BUI nay, ye soon shall know (the reality, again, ye soon 
shall know! 

Nay, were ye to know with certainty of mind, (ve would 
beware)." 

So the certainty of mind or the knowledge through reason and 
the certainty of sight or the knowledge through sense
perception are both strongly emphasized by the Qur' an and 
are regarded as the basic and the most important sources of 
know ledge. 
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These two sources, when used together, provide the basis 
for our empirical sciences. 

The Qur'an strongly condemns blind following. It says: 

And when it is said to them 'Follow what Allah 
(God) has revealed'. They say, 'Nay, we follow that 
wherein we found our fathers'. What! even though 
their fathers had no sense at all, nor did they follow 
the right way. 46 

Nay, they say, we found OUf fathers on a course, and 
sure! y we are guided by their footsteps. 

And thus We sent not before thee a warner in a town, 
but its wealthy ones said: Surely We found our fathers 
following a religion, and we follow theif footsteps;!7 

And the one who juS! rejects Ihe faith on the basis of blind 
following and not using properly Lhe b~ullY of reason, is like 
"dumb driven cattle" who c..n mereh· hear ,ails but cannot 
distinguish intelligently between shad~s of [llcaning or subtle 
differ·ences of value.~3 

The Qur'an gives parables of such people who merely hear 
and see hut do not ponder over wlut they hear or see: 

The pruable of those who reject Faith is as if one were 10 

shout like a goat-herd, to things that listen to nothing but 
calls and cries; deaf, dumb, and blind, they are void of 
wisdom.49 . 

The verses quoted in this section show that "Reason" is the 
most fundamental source of- knowledge. Still it cannot be 
considered as the sole nor ;1l1 independent source of knowledge. 
Thus it must be wedded with .ni .• ther source of knowledge, 
which can be calk.J "Revelaticn". 

The section following will reckon with this category of 
knowledge as emphasized by the Qur'Jn. 
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Haqq a[·yaqin: 11", absolute knowledge ar the knowledge through 
reveilltitm. 

The last two sections were dealing with the material 
sources of knowlooge. In this section, we will explain the 
spiritual source of knowledge. Revelation, according to Que'an, 
has three modes of communication: 

It is not fitting far a man that God should speak to him 
except by inspiration or from behind a veil, or by the 
sending of a Messenger to reveal with God's permission 
what God wills; for He is most high and most wise. so 

In this verse we can distinguish three kinds of revelations. 
The first kind of revelation implies a direct communication 
with God. Inspiration could be the suggestion or the infusion 
of some ideas (as is the case with the ordinary man) or, 
secondly, inspiration could mea" the absolutely clear 
inspiration (as is with a Prophet and a messenger from God). 
The second kind, which the Qur'an describes as "from behind 
the veil", implies direct communication from God to his 
prophcr and messenger, to the exclusion of other categories of 
human beings: a co mmunicru:ion where a voice is heard, as 
happened in [he case of Moses. The third kind of revelation is 
"by sending a messenger" which means that God chooses a 
messenger whom he sends to the person he wants to speak [0. 

In the case of Muhammad, (peace be upon him) Jibreel, an angle, 
was used to deliver ihe message of God. 

The Qur' an is itself a reveoled book granted to the 
Prophet of Islam through the Messenger Jibree!. Thus it 
belongs to the last kind of revelation in the fore-mentionoo 
verse. There are no doubts about this book and it is a sure 
guidance. It imparts knowledge which is beyond reproach. 
Thus the Qur'an challenges those who doubt the words of God 
in the form of the Qur'an: 

And if ye are in doubt as to what We have revealed from 
time to time to our servant, then produce iii; surtz like 
thereunto; and c.1I your wit"",es or helpel'$ (if there .re 
any) hesi~es God, if your (doubt) are true.,1 
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The revelation always addresses to the hean; it is totally 
unrelated to sense-perception. It can be imparted to man in the 
form of a suggestion or infusion of ideas. In this way revelation 
becomes a universal fact. The Qur'an regards it as the ultimate 
source of knowledge immune from any possibilities of doubt. 

Though there appears to be no relation between reason 
and revelation a little consideration would make it clear that 
revelation comes to the rational bei ngs only and not to the DOn

rational ones. Tills revelation was given to the hearts and minds 
of the people as the Qur'an maintains: 

To thy heart and mind that thou mayst admonish.52 

Inspiration given to a man depends on the will of God; for 
He has to choose a man on whom He wants to put the highest 
honour. The Qur'an refers to that in the following verse: 

Raised high .bove ranks (or deg,ees) He is tbe Lord of the 
Throne (of authority). By His command dotb He seod the 
spirit (of inspiration) to any of His servants He pleases. 
that it may warn (men) of the Day of Meeting. S3 

Again we can see in the following lines of the Que'an the 
nature of inspiration which is DOt something produced by 
human minds but by God only: 

Tbey ask thee concerning the spirit (of inspiration). Say: 
"the spirits (cometh) by command of my Lord. Of 
knowledge it i. only a little that is communiClt«i to you. 
And thus bave we by our command sent inspiration to 
thee. Thou Mowest not {before} what was revelation and 
wbat was faith; but We have made the (Qur'an) • light 
wherewith We guide such of our servants as We .... iII; and 
verily tbou dost guide (men) to the slr:aigbt way. 5~ 

The last verse shows that Muhammad, the Prophet of Islam. 
was not educated in the formal sense of education. He was an 
unlettered man, whom God chose to be His Messenger for the 
guidance of mankind. The Qur' an is clear enough about this: 

Those w;g foll()w the· Apostle. the unlettered 
prophet .•. 
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Muhammad was asked by the angel Jibreel to 

read in the name of thy Lord, Who cr<>ated "50 

The Qur'an has been rev.ealed to the prophet with a dear 
purpose as we see in the following verse: 

And We .cni dow n the book to thee for the express 
purpose that thou shouldst make clear those things in 
which they differ and that it should be , guide and a 
mercy to those who believe.57 

A revelation is like a new life given to some one after his death. 
When someone is being surrounded by sins or ·when the sin 
well-nigh kills the soul, the fertilising shower of God's 
revelation from above puts new life into itO'B 

This point can be superbly illustrated by the following 
parable given in the Qur' an: 

And God sends down rain from the skies, and gives 
therewith life to the earth after its death: Verily in this is a 
sign for those who listen (the revelation in the form of the 
Qur'an).,9 

Revelation as a source of know ledge is very unique. Although 
it cannot be commonicated still it can be seen and analysed by 
reason. Reason has thus an intimate relationship with 
revelation. When revelation reaches a few chosen people, il is 
called special revelation. It can .lso be called general if all 
human beings contemplate upon tbe whole universe. The 
revelation of nature to Muhammad can be called an outward 
revelation. The general or the outward revelation for the one 
who possesses knowledge is described in the Qur'an as follows; 

And of His signs is that He cre.ted you of dust; then Lo! 
you are mortals, all ,c:mered abroad. 

And of Hi •• isn. is that He created for you of yourselves 
spouses that you might. repose in them He has .e. belween 
you love and mercy. Surely in thaI are signs for a people 
who consider. And of. His signs is the creation of the 
heavens and earth and tbe variety of your tongues and 
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hucs. Surely in that are signs for all living beings. And of 
His signs is your slumbering by night and day and your 
_kin§ after His bounty. Surely in that are signs for 
people who fiear. And of His signs He shows you 
lightning. for fear and hope and that He sends down out 
of heaven water and He revives the earth after it is dead. 
Surely in that are signs for a people who understand. 

And of His .igns is that the heaven and earth stand firm 
by His command; tben When He calls you once and 
suddenly OUt of the eartb, to! you will come forth. To 
Him belongs everytbing that is in the h.avens and all 

earth: all are devoutly obedient to Him. 6tl 

The Special kind of Fevelation is somewhat construed in the 
following verses of the Qur':lll; 

We have revealed to thee (0 Muhammad) as We revealed 
to Noah. and the Prophets after bim. and We revealed to 
Abraham, Ism.e!. Isaac. Jacob and the tribes, Jesus and 
Job, Jonab and Araon and Solomon, and We gave to 
David Psalm, and Messengers We have already told thee 
of before. and Messengers We have not told thee of; and 
unto Moses God spoke directly... Messengers bearing 
goocltidings and warning so that mankind might have no 
argument against God, after the Messengers; God is AlI
M;ghty, All Wise, But God bears witness to that He has 
sent down to thee, He has sent it down with His 
knowledge; And the angels also bear witness; and God 
suffices for a witness.61 

Revelation in its general 5eIlSe must be wedded to, and thus 
supported by, reason. Believe that the Qur'an itself is 
consummation of the special kind of revelation grantea to 
Mcl-ammad The Qui an itself clearly indicates this in the 
following lines: 

It is He who sends down upon thee (0 Muhammad) the 
book (the Qur'an) wherein are venes clear that are. the 
essence of the Book, and oth~ ambiguous. As for those 
in whose hearts is perversity, they follow the ambiguous 
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part desiring dissension, and desiring its interpret.tion; 
and noue lroOWD its interpretation save God. And those . 
firmly rooted in knowledge say, "We believe in it (the 
Qur'an) .11 is from our Lord; yet none remembers bu. 
men possessed of mind.62 

The great scholars and philosophers have here been described as 
"those firmly rooted in knowledge". 

The question :>rises whether revelation or inspiration does 
come to every human being or, to PUt it differently, is it 
possible for every human being to have inspiration?"The 
answer is "yes It. 

Revelation as we know it, is regarded as a religious 
experience, And this religious experience is the "quest for God' 
(Jehad fi-Allah), This religious experience is based upon love, as 
the Qur' an asserts: 

But only he (wiU prosper) that bring!' to God a sound 
heart./J 

Remember me I will remember you.6f 

At another place, the Qur'an emphasizes the reciprocal relation 
of man and God: 

call unto Me 1 shall answer your prayers.6; 

The above mentioned verse illustrate that religious experience 
is implicitly implied in religious quest. "This religious quest is 
to be pursued on the basis of the Qur'an and the sunnah (i.e. 
the dynamics of the holy Prophet Muhammad's personality) 
together with an ever-deepening understanding of nature and 
history as repositories of the signs of God "!of> 

To God bdongeth the dominion of the heavens ""d ,he 
earth; And GcJ has }>Ower .:>ver all thi IIg •• 67 

We can find two sources of religious quest in the Qur'an, on 
the basis of which we can have religious experience, These are 
"faith" and "reason", 

o ye who believe! 
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When ye are lold to make room in 'he assemblies (spread 
oul and} make room; (ample) room will God provide for 
you. When ye are told to rise up, rise up: God will raise 
up to (suitable) ranks (and degrees) those of you who 
believe and who have been granted (mystic) knowledge. 
and God is wdl-acqu.lintt-d with.lI ye do.GS 

Faith and reason are not different branches of knowledge. 
They are interdependent and complementary to each other. 
"The time -honoured dichotomy of faim and reason which has 
playc>d havoc in the history of Christian Wcst, is also a false 
notion. Cognition (knowing) and conation (feeling) are no 
antithetic, both being the dimensions of the same human 
consciousness; faith and reason have also, therefore, to go 
together to function in unity. Faith without reason lands 
human being in superstition; re-awn without faith deprives 
humanity of the highest values. Taking up this problem in very 
first revelation, the holy Qur'an has emphasized the unity of 
faith and reason and pas projected the ideal of ratio(lally
oriented faithft9 This idea can be beautifully apprehended in me 
light of the Qur" an: 

And so amongst men and crawling Creatures and catdes are 
they of various colours. 

Those truly fear God .mong his servants who have 
knowledge; for God is exalted ill might, oft-fol'll,iving"70 

We can also refer here to a saying that has been attributed to 
Muhammad (P.B.U.H) that the first ming created by God was 
Intcllect.71 To conclude, we can say that the bond between 
faith and reason (or revelation and reason) must be substantiated 
by the circumstantial evidence which the firuility of Prophet
hood in Islam has sufficiently provided: 

Muhammad is not the father of any of your men, but (he 
is) 
The Apostle of God, and the seal of the prophets, 
And God has fuJI knowledge of all .th.ings.72 
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PART"II 
Iqbal's 'nteff1J'8IBtionllf Knowledge 

The epistemology of Iqbal is in faa the epistemology of 
tlle Qur'an. Like the QUf'an, Iqbal makes full allowance for aU 
kinds of experience, such as sense-perception, reason, intuition 
(love), prophetic revelation-- all these sources are various 
means to acquire knowledge. For Iqbal "knowledge" is not a 
deterministic or limited cona1't which would have had only 
one or two sources. he regards knowledge as a great boon. He 
startS from sense-perception, passes through intellect, arrives at 
his destination, love. Thus we will categorize his theory of 
knowledge in tenus of sense-perception, reason and love. This 
last word he understands in its broad sense of religious 
experience, intuition and prophetic revelation. 

He defines knowledge as • sense-perception clabo.rated by 
understanding" 73 In order to vindicate his daim he takes some 
quotations from the Qur' an, emphasizing the point that man is 
endowed with the faculty of naming things (as the Qur' an says, 
"0 Adam inform them of the names'). Forming concepts of 
things is capturing them. 

Thus the character of man's knowledge i~ conceptual and 
it is with the weapon of this conceptual knowledge that man 
approaches the observable aspects of reality? ; 

But wliar. is this 'observable aspect of reality· which can, 
according to Iqbal, only be approached through man', 
conceptual knowledge? It is the universe, it is 'nature". After a 
reflective observation of nature, man has consciousness of what 
this nature symbolises. 

Iqbal further points out that the Qur'an sees signs of the 
ultimate reality in the sun, the moon, the lengthening out of 
the shadows, the alternation of day and night, the variety of 
human colours and tongues--in fact in the whole of nature as 
revealed to the sense-perception of man. It has been enjoined 
that the Muslim's duty is to reflect on these signs and not pass 
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by them as if he is deaf and blind." At another place Iqbal says: 
"It is through thinking that our knowledge grows and thinking 
is determined by our sensuous experience. So when the nature 
of our senses undergoes a change, the world is changed for us. 
Rest, Motion, Quality and Quantity take a new significance".76 

Why was Iqbal so strongly concerned with the faa that 
knowledge is actually based on sense-perception. One reason 
could be that he was gready shocked by Greek thought which 
had influenced the Muslims' thinking for centuries and the 
impressions of which still exist. Referring to this fact He asscm 
that "rhe cultures of Asia and, in fact of the whole ancient 
world failed because they appro.ched Reality exclusively from 
within",n The fim object of Iqbal's condemnation was Plato 
who regarded imagination and fantasies as true while he 
disbelieved knowledge furnished by natural instruments Oike 
the eyes and the ears). Iqbal was also hostile to the teachings of 
Socrates, Mu' tazilites and other idealists who looked upon this 
world as of no use and value; Socrates' inquiry restriCted itself 
to the moral problems of mankind. "To him the proper study 
of man was man and not the world of plants, inseCts and stars. 
How unlike the spirit of the Qur'an which sees in the humble 
bee a recipient of Divine aspiration and constantly calls upon 
the reader to observe the perpetual change of the winds, the 
alternation of day and night, the douds, the starry heavens and 
the planets swimming through infinite space",78 

Similarly, Plato considers sense-perception as incapable of 
giving real knowledge, it can only give mere opinion. He 
fashions and moulds his supreme Reality out of his ideas. For 
him only ideas give the true and infallible knowledge of the 
Uh imaw Reality. Sense-perception is for him a mere illusion. 
Th<!refore Iqbal violently attacks Plato in various places of his 
work. He says that ·Plato despised _perception which, in 
his view, yielded mere opinion and no real knowledge. How 
unlike the Qur'afi which regards "hearing" and "sight" as the 
most valuable Divine gifts and declares them to be accountable 
to God for their activity in this world"?' Iqbal named Plato 
One of the "flock of sheeps' who aaually exploited the former 
Muslim students of the Qur'an who studied under the dassical 
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speculation and read the Qur'an in the light of Greek thought. 
Iqbal has given us a very vivid poem in his 'Secrets of Self" and 
likewise warned us to be aware of such a "flock of .heep". It is 
necessary here to reproduce that poem in order 10 fully 
understand Iqbal's thoughts about the visible aspects of re.lity. 
He mruntains that: 

PI.to the prime ascetic and sage was one of 
that ancient flock of .heep, Hi. Pegasus went 
astray in the darkness of idealism, 
and dropped its shoe amidst the rocks of .<!""IiIY. 
He was so fascinated by Ihe i"visible that he made 
hand, eye, and ear of no account. 
"10 die", said he "is the secret of I if., 
Th. candle is glorified by being put out'. 
He dominales our thioking, His cup sends u< to sleep 
."d takes the sensible world away from us. 
He is a sheep in man'. dothi ng, 
'rhe soul of the Sufi bows to his aUlhority. 
He soared with his intellect touch highest heaven 
And called the world of phenomena a myth, 
'Twas his work to dissolve the structure of Life 
And cut the bough of life's fair tree asunder. 
The though of Plato regarded lose as profit, His 
phi.losophy declared that being is not-being. 
His nature drowsed .ml created a dream his minel's eye 
created a mirage. 
Since he was without any taste for action, 
His soul was enraptured by the non-<'xislent. 
He disbelieved in the material universe 
And became the creator of invisible Ideas. 
Sweet is world of phenomena to the living spirit: 
Dear is the world of ideas to the dead spirit: 
Its gazell .. have DO grace of movement, 
lIS panridges are denied tbe pleasure of walking daintily. 
Its dewdrops are unable to quiver, 
Its birds have no breath in their breasts, 
Its seed does not desire to grow, 
Its moths do not know how to flutler, 
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all' reduse had no remedy but flight, 
He couJd not endure the noise of tbis world. 
he set his hcart on the glow of a quenched flame 
And depic'ed a word sleeped in opium. 
He spread his wings towards the sky 
And never came down to his nesl .gain. 
His phalllasy is sunk in Ihe jar of heaven: 
I know not whether it is ,he dreg. or the brick of the 
wine-jar. 
The peoples Were poisoned by his intoxication: 
He slumbered and look no delight in deeds.so 

Iqbal also attacked Ibn·i·Rushd and AI-Ghazzali, because 
Ibn-i-Rushd defended Greek philosophy while Gh'lZzali 
attacked it. Both fodqbal bave trodden the same path as far.lS 
the avoidance of sense-perception is concerned. 

Ibn-i-Rushd through his doctrine of the immortality of the 
active intellect, a doctrine which once influenced France and 

. Italy and which is opposed to the view of the Qur'an, has 
hlken notice .of the value and the destiny of the humin eg.o. 
And thus for Iqbal "Ibn-j-Ru,hd 10.'1 sight of a great and fruitful 
idea in Islam"Sl which obscures man's vision of himself, his 
God and his world. Similarly, th" Qur'an does n~t justify .1-
Ghanali's philosophic scepticism. AI-Gh,zz.;' was a reaction 
to the e~reme rationalism. He W$ ~ great protagonist of 
intuition, mystic experience and religious experience. Iqbal ha, 
the foll.owing -opinion of AI~Ghaz~ali: "ThO! Ghawili finding 
no hope .in analytic thought moved to mystic experience and 
there found an independent content for religion. In this way he 
succeeded in securing for· religion the right ~o exlsl 
independently of science and metaphysics. But the. re,'elation 
of the total infinite ·in mystic· experience convinced him of the 
finitude and inconciu.,;veness of thought and drove him te 
draw a line of cleavage betw.een I.bought and intuition. He 
failed to "'" lhal thought and intuition are organically related 

. and that thought must neces;;,riJy stimulate finitude and 
inconclusivenesS because of itS ~Iliance .. :ith .serial time. The 
idea that thought is essentially finite, and for this re~son un<lble 
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to ·capture the infmnitt\ is based on a nlist;,lken notion of tit<: 
movement of thought in knowledge",", 

To give " bCHer expbn'ttion of what he m""n' by 
ktl"wledl',c, he writes in ,I letter: I h~ve generallv used the WOl'd 

'knowledge' '" lhe seme of knowledge b .. sc'<1 ~n the Sense" It 
;;i\'e, man power which should he subordinated 10 religion, If it 
I."' not suborJlnalcJ to religion it is a 5;1t;.mic force. This 
k"o wlcdge is the first step to true knowledge as 1 have poimed 
"lit in 'Javid N",.",,', Th" knowledge of truth i, g,jined first 
til rough the senses ""d then through direct re"lization , Its 
ultimate stages Colnnot be circunls-eribl ..... -{ within consciousness. 
Kno .... ledge which c,mnot he cin:umscrib.cd within 
consciousness and which is the final st,lg" of truth, is ,uso called 
love or imuition,S' He empha:,izes ",me-perc'cption as the first 
,ourcc of knowldge through which he sees the Ultim'lIe 
R"<llity. For him reality ,!,ows it.elf in it. own appearances and 
"'Ulan in his obstntuing environment c;,mnot afford to ignor{' 
the visibl,,":"' He awake. the people from their slumber ,md 
,t>ks them to get up "lid open their <'yes and not to consider this 
"ecessitated world as mew b<""usc "this world .of colour and 
fragr;lnce is worthy of comcmphnion. And in this green valley 
dl<'re are so many flowers awaiting thy recreation",S6 He 
replies to those who regard this world as of no v"luc "nd us" 
.md says that the spirit 'l!ldth. matte" ore not opposed entities. 
,md that this world is not a torture hall where an elementally 
wicked humanity is imprisond for an original act of sin"~7 
For him the Ultimate Reality is spiriHlal and its life wholly 
(onsist~ in its temporal activity. "'The spirit find its 
opponuniL;es in the natural; the material and tht' sl'cub, ... 
There is nO such thing as " profanec world. All this immensity 
01 matter constitutes <l scope for the self-re'lliz;ltion of spirit, 
Ail is holy ground" -,S All this means that Iqbal strongly 
defends his views about the visibl. and conCrete rcality, He 
d"e, not.gr<", with .the opinion 1h.1t only man's speculativ<: 
"m! contcmplati,'" spirit ,,,,ill lead w the. extent of the ultimate 
r""liLl' And he ·Joes rt0t cn<.O\lrage man's (w;thdrcjwalj f.-om 
the world of nutler, since it is with its temporal flux .md 
Slliflin~ ph(.'nOll1t'rl:il, nii'g;H1ic-<~ny related to til{" \lltjm~l!.l· ·"C:.l1ity"'. 



There is no possibility of thou!>ht emerging from concrete 
experience. On ,he contrary, one should take his start from 
he,e because it is ,he intellectu;1! seizure of, and power over, the 
concrete ,hal makes it possible for the imellC<., of man to pass 
beyond the COl1ctctd"). For he who docs not sec these signs in 
this life, will remain blind 10 the re;llities of the life to come. 
They are the ffiilllifestations of Div;ne effulgence and reflective 
observation leads into their ultimate nature and reveals the 
S(~r-et of Divine Reality u.9o For hiDl the !lknowlcJgc of l1;,lturC 
is the knowledge of God's behaviour" .9l lqb..! believes in 
sense-perception, which he regards as the normal level of 
experience and he sees the Ultimate Reality through sens,," 
pen:eprion. Still he believl'S that the "ltimate Re,\li!y '5 lying 
outside the norm"l level of experienw, jn",cessiblc to sense 
perception and pure rC.\son. And for him the only question is 
whether the normal b·e! is capable of yielding knowledge. 
Certainly !lot, beause the moral level (sense-perception and 
intellect) is !lot capable of approaching ultimate Reality per ,e. 

For Iqbal "imellect merdy lights the way but il ;s not 
itself a goal nor a destination".n . 

Kant is suppos.id to have ruined the impormnce .lnd 
necessity of pure reason. Therefore he is still influential in the 
hiswry of philosophy "as God's greatest gift to hi. coun£ry~l 
Iqbal says .bout Kant that "H,s CritiqlleofPllrcReason revealed 
the limitations of human rC;lSon ""d reduced the whole work 
of the rationalists to a heap of r"ins" .94 But the approach of 
Kant to pure reasOn was based on his failure "to sec that 
thought, in very act of knowledge, passes beyond irs own 
finitude. The finitudesof n:lture are feeiproe..!ly exclu,ive, not 
so tI", finitudes of lhought which, in its essential mture, is 
incapable of limitation .md cannOI remain imprisoned in the 
narrow circuit of its own individuality. In Ihe wide world 
beyond itsdf nothing is alien \0 iI. r; is in its progressive 
p;trticipation"in the life of the ~pparemly alien Ihal thought 
demolishes the walls of its finitude and enjoys a POI(·.otial 
infinitude. fts movement becomes possible only because of the 
implicit presence, in its finite individu;ljity, of Ihe infinite, 
which keeps alive within it the flOlne of ""pi ration and '"S1,lins 
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It 10 Its endless pursuit. It is a mistake to reg;,rd thought as 
inconclusive, for iIS too in its own way is a greeting of til<' 
finite with the Infinite".1; The re,u problem for Iqbal was tb,u 
he wanted to see religion garbed in the ,)uire of rationalism. 

In this regrad he got some help from Whitehead, ;In 

English philosopher and mathematician, who once said th.t 
"The ages of faith are the ages of rationalism".96 Iqbal believes 
that the attempt of doing so is not new, it began ",'ah the 
prophet of Islam. The prophet of Islam, in a broad sense, !.lyeti 
I,imself the foundation of rational thinking in religion (Islam), 
Iqbal claims that "the search for r;)tional foundation in Islam 
may be regarded to h,we begun with the prophet hilTL<elf- Hi< 
cOIlStant prayer w,,"s: God! gr"ot me knowledge of the "ltimate 
""ture of things",97 Let us not overlook the sentence of Iqb'll 
I1mt "The birth of Isbm is the birth of indu.c1:ive inteliec!",98 

As we have already mentioned, Iqbal', <'Pistcmo\ogy is 
<'OOS1:ructed on the pauern of Qur' anic epistemology, in which 
sense-perception and reason are the initial stages of the 
;lCquisi"<>n of knowkdgc. These two sources are i.nsufficient 
as far as the knowledge of the Ultim"te Reality is concerned, 
As a consequence they need to be complemented by another 
so"ree of knowledge on which Iqbal, fullowing the Qur'an, 
pUIS great emphasis. He identifies this source of knowledge as 
low (ishq) and intuition ;md religious exper~ence. For him love, 
intuition, religious experience ,md prophetic revelation are just 
the "line in ,heir very nature. This kind of knowledge is direct. 
immediate and will "nveil to him new spheres of iIIumin;uion, 
wherein there are vistas of reality, comp.rehending Divine 
presence itself. In cont«"t; the knowledge yielded by intellect is 
fragme'11tary bC'c;\use it is involv(>d in the labyrinth of space and 
.ime. The knowledge through intuition is not imparted 
p.lrtially and indirectly. It is grounded in the deeper and higher 
self of man. "It is incorporeal and eternal and leads directly to 

the incorpO!'eal and the eternal'.98 

The main characteristics of the mystic experience are the 
following: 
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1) The mystic experience is immediate. This kind of 
experience, Iqb;ll says, does [lot differ from other levd. of 
human experience which supply data for knowledge. It give, 
direct ;lpprehension of Ultimate Reality. Ivlystic experience Or 
love or intuition apprehellds the ultimate Reality ;\5 the sense
perception perceives the ,emible reality. As regions of normal 
experience arc subject to interpretation of seme data (or the 
knowledge of the external world, so the region of mystic 
experience is subject to interpretation for our knowledge of 
God. The immediacy of mystic (·xpcricnce simply means that 
we know God just as we know mher objects. "God is not a 
m;lthematical entity flor a system of concepts mutu.llly related 
to one another:and h~1Ving no reference to expc-rience.'..19 

2) The mystio experience is an tJllanaiysable whole, II 
discovers reality as an indivisible org.nie unity. Tn normal 
experience there are innumerable data. Out of them selected 
dala, which f;J}] into an order of space and time, ,Ire referred to 
a cenain sensible object. But in mystic state, Iqbal soys "such ;m 
;malysis is not possible. V:;'illiall1 James wrongly think; that the 
mystic experience is some kind of strange f"cul,y 
discontinuous with the normal consciolls""". It is in f'lct the 
same reality oper;lIl1lg On us. It is however, lIt1lque, 
tmanalysable and indivisible. The ordinary rational 
consciousnes:s~ in Vlt"'\\.' of our practicil~ n.cl.::d of ;1daptation tD 
our environment takes thal r,",lity piecemeal, .deCliIlg 
successively isolated sets of stimuli for response, The mystic 
st.lte brings us into contact with ,he tot"l P'ISS"!;" of reality in 
whidl all the diverse stimuli merge into one another and form 
;, single unanalysable IInity in which the or-dinary distinction of 
subject and object does not ex;st" .W~ 

3) The Ultimate Reality is transcending, encompassing the 
whol.e uniwrse. It is "he unique other self or, what Iqbal 
regard.<, the Ultimate Ego. And the mystic state is the moment 
of intimate association with Ibis Ultimate Reality or Unique 
OI11er Self. This mystic st;ote, Iqbal says, is highly objective. It 
reveals the Unique Other Self [r,Ulscending and <'''compassing 
the private personality of the finite individual. Like our 
""peri"lll'C of other minds, it is immcdi~te "nd direct, ]01 
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4} Iqbal says that mystic experIence cannol he 
comIl1unic~ted, Mystic experience is reding rather th.m 
thought. The contellt of mptic or religious consciousness can 
be communicated to others in the form of propositions, but the 
content itself cannot be transmitted,' 

This kind of experience has two "spects a non-temporal 
;lnd a temporal one, The non-temporal is feeling and the 
temporal is ide .. , Feelitlg is outward-pushing, as idea is outward 
reponing '\lld no feelillg is so blind .. to h"ve no idea of its 
own object. E,'cry direction 11"" some ()hjective. A feeling has 
some direction as an activity does, therefore a feeling cannot be 
regarded without a direction.l 02 

5} Iqbal says th.t mysti~ experiencc" though it is intimately 
associated with the eternal, cannot break the relation wilh 
serial time, It is rclaled to the normal experience. And this is 
why Iqbal" maintains' that the "Mystic's condemnation of 
intdlt'cl as an organ of knowledge does nor really find any 
jllstifie.lion in the history of religion".lol When mystic 
experience is over it leaves a sense of authority behind iL This 
means that il is experienced during a certain period, (hough thi, 
period is no< fixed (concerning ils where and whcn) , Once 
affected, it will "be fraught wirh infinite' meaning for 
n1ankind .... 1CI·1 

Lo,ve or imuition means knowledge through the heart, 
wherein we have change but no succession, pure duration but 
no serial time, This cx?"rien~e, which he ,lIso calls religious 
experience, is ranked among other existing normal levels of 
experience. Iqbal says: "tbe facts of religious experience are facts 
among facts of human experience and in the capacity of 
yielding knowledge by interpretation one fact is as good as 
another".10s \'V·h.lt is a heart which i. supposed to be [he seat of 
love or reJig;ous experience? If lovl' comes from the heart and 
inlclk'Ct from the mind then we Me authorised to raise a 
question: "\,;rhat is the difference between heart and mind?' 

Until now, "~,e have heard of a dualism be'tween mind and 
body but not of a battle between mind, body and heart. Still 
,he g'I{'st;on ask",{ above suggestS this a three dimensional man. 



fkw,llly heart and mind are ti,e sarno; ''''om is II", seat of lo\'in,; 
""d !"'Iin\;, thinking omd doubting, cognilion and feeling. For 
Bergson imuillon (love) is only a higller kind of intellect. AI· 
GhanaJi, ,I mYStiC'I! philosopher, definos heart if) Ihe following 
words: "the first Step [0 knowledge js to know thm you arc 
composed of outward shop called body and the inward enlity 
called the heart or soul. By heart I do no, mean th"t picec of 
He,h "situated on the left in our bodiL'S, but th,u which uSeS all 
Ihe other faculties as its instruments and s."""nts. In trurh, it 
doe, not belong to the visible world but to the visible ,md he's 
come into this world as a t.,weller visits a foreign country for 
[he sake of merchandise am! will presently return to his nalive 
h111d. It is the knowledge of this entilY alld irs attributes which 
is til<' key to lit" knowledge of God" .1c~ 

Iqbal h~s put forward vicws "bOUI the meaning of the 
be<ln not unlike Ghazz"li or the Qur'an. For him (!qb,tl) "Th" 
hean is • kind of inner intuition or insight which, in the 
beautiful words of Rumi (a Persian mystic poet whom Iqbal 
considers his spiritual leader),. feeds on lhe rays of the slIn ,Uld 
brings uS into contact "rith 'ISPCC!' of reality other than those 
open to sense·perception. It is, according to the Qur' an 
something which "sees"; and its reports, if properly interpreted, 
,tre never . f.lse. We must not, however, regard it as a 
mysterious special faculty: it IS rather a mode of dealing with 
ROil!ity in which sensalion in ,he physiological S<'nse of ,he 
word, does not play any parr, Yetlhe vista of e"perience thus 
opened to u. is as real and concrete as any other experience".I07 

The question is, why this kind of experience is not 
ger.erally acknowledged by ~vcrybody in contrast to sen.s.
perception for instrutce which is open (0 L"Verybod y. Why do 
people still .consider it a mysterious kind of faculty? The 
answer to these questions is based on the fact th.t if all 
knowledge has come to heart in this easy way, the idea of 
seeking by reason would have gone to perdition, There would 
have h<>en nO empirical knowledge, no quest for the 
comprehension of this universe. 
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b'crylhing derives from human seeking . and struggle. 
Everything is based on human desires. When you desire 
something you Start seeking it and your desiring ,md seeking 
for that something brings you in an intimateness with it. As 
Iqbal asserts: 

"Life is pre.erved by purpose 

b .. ",au.e of the go"l its Caravan bell tinkles. 

life is btcm. in s.cck~ng, 
Its origin is hidden in dc'S;re. 
Keep desire alive in lny he.lrt, 
les, the linle dust become. tomb. 
Desire is the soul of this world 01 hue and scent. 
The nature .of everything is a store house of desire. 
Desire sets the heart dancing in the breast. 
And by its glow the beeos! in made bright as a mirror. 
It gives to earth the power of socking. 
It is a Whiser10s loth. Moses of perception. 
Form the fl.me of <l< .. ire the heart takes lif., 
And when it takes iik.1I dies tlut is not I",., 
Then it refrains from forming des.in~s. 
Its opinion breaks ~nJ it CJinnot soar_ 
Dosire keeps .he sdf in perceptual uproar. 
It is a restle .. wave of the sdf's sc,', 10') 

The whole philosophy of Iqbal resls on the foundation of love. 
His work, especially his pOetry, is the exhortation of love. And 
for him love is the ultimate, dear :md.·disrinct source of 
knowledge, He has shown to us that the Ego or self can be 
strengthened by the force of love. By love an ego can be made 
mOre lasting, more living, more burning and more dowing. 
Whatever disease exists in the mind of human beings, love can 
heal it very easily and remove all the doubts thereof. Iqbal 
ddines love by asking: 

"What is love? II is to hurl unity, 
At your heart like a thunderbolt 
,md then to hurl your .elf .1 every obst.cle" .110 

,mel .gain smnewhere else he defines it as follows: 
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·What is love? I, is journeying without a 
bre.k, transcending limits. ending end •. 
Love knows no ending, no fin.lity; 
ItS morning has no evening in ilS wake. 
Its p.>th like wisdom's has its turns and bend •. 
But it goes forward instantaneously unerring". III 

Iqbal has in many places of his work compared love to reason. 
He says for instanc.e: 

"Momin and love are mutually interdependent. What i< 
impossihle '0 us is possible for love the capital of the 
intellect is apprehension.nd douht. 

of love Faith and resolution! 
Intellect builds thot it Jllay clestroy 
love destroys t~.1 is may rehabilitate! 
Intellect says • Live happy and coment' 
Love says 'learn submission and achieve freedom'. 
Reason's a knot-resolv.ing slave, 
Faith mid convention's lard to grave. 
For in the hreast ,here beats. hean. 
the unseen target of love's dan".112 

Therefore this does nor mean that Iqbal has fully demolished or 
hclittled the value of reason. Though heconsidecs reason .alone 
a satanic force which leads humanity astray still it is a divine 
I ight if wedded with live. So reason and love together create " 
new world. This idea of Iqbal can be seen in the following 
verses; 

'For Westerner doth reason furnish all aCCOutrement of 
life and for the east love is the key of mystery. 
Love-led can reason claim the lord and reason-lit love 
strikes from roots. 
When integrated, 
These two, draw the pattern of a different World. 
Let love and reason interm ixed be 
to ch.n a world all ntow".1Il 
'If it be diverse from love. 
Then kno"'iedge is.but satan's progeny; 
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But if it blends with love, it joins the r.mks of high 
celestial spirits. Love-bereft 
All knowledge i. but cold as death, the .haft of in,,,llect its 
,,'rget f.i1. to reach. 
But let love's sight restore .. vision 
to one who is blind'.nd.o in darkn.» grope.; 
And make a Hayder ofthi. Ru-lahab" .114 

Both are in quest of the Ultimate R.,. .. lity. Both art· 
indispensable to each· other as he indicates in his verse, 

"Both are in quest of one abode 
,md both would lead upon ,he road. 
Reason tries every strat.agem t 

But love puils gently by the hem". IL> 

The same idea can be found in the following lines: 

"(both intuition and Reason) are in need of "acb 
other for mutual re;u\cenation. Both seek vision 
of the same Reali,y which reveals itself 10 

them in accord.mce with their function in li(e tl ,116 

In Our next chapter i.e. "Human Divine Knowledge" we will 
discuss the notion of love mOre fully, while in the fourth 
chapter we will elaborate the notion. of .. ",-,,,n. 
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CHAM'ER THREE 

HUMAN - DIVINE KNOWLEDGE 

A. The ;Vature o/Divine Knowledge 

The whole work of fqba! is replete with three words, 
correspoJlding to one sam" meming (.md s.ignificance). They 
are love, intuition and religious experience, Sometimes these 
words .re replaced by the word "Ego", the pivot or key 
concept of his scientifico-metaphysical Philosophy. 

In his poetic work, love (isbq) is the dominant word 
whereas his prose has the more philosophical COllcep«, i.e, 
"Religious Experience 'and" Intuition. The word love is more 
akin to the eastern philOSflphy while religious experience :lIld 
intuition are western CODcepts. The..~e words i.e, love, intuition 
;md religious experience will be given here a fresh and more 
'lppropriare llame which we will follow throughout this 
chapter, The name we want to ascribe to these three concepts is 
"Humall-Divine Knowledge", This name will, I believe, be 
more acceptable to the epistemologi.sts than the three various 
names which seem [0 belong to the department of psychology. 
Iqbal has defined this "human-Divine knowledge" by the 
following words: "it is neither mere thought nor mere feeling 
nor mere action, it is an expression of tile whole mm".1 He 
further explains that this human-Divine knowledge is • mode 
of dealing with Reality in which sensation, in the physiologid 
s"nse of the word, does nOt play any pan 2 
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This knowledge gal" directly to what the Qur".n 
describes as "/Md" or q,:lb", i.e. heart. That is w say, heart is 
the seat of this special knowledge. According w Iqbal "heart is 
a kind of inller intuition or insight which, ill the beautiful 
words of Rumi, feeds on the rays of the sun and brin!}. us iow 
contact with aspects of Re-ality other than those open to sense -
perception"} Underhill explains the word heart, as used in 
mYSlic Iirer,ltl1re as follows; By the word heart of course, we 
here me'ill not merely "the seat of the affections, the organ of 
tender emotions and the like; but rather the in-most sanctuary 
of person.l being, the deep root of its love and will, the ,·cry 
source of its energy and life".4 

In Iqbal's works the human-Divine knowledge always 
supersedes the other sources of knowledge such as lmellect, 
history etc. Intellect only gives a partial knowledge of the 
Uhimate Reality. This partial knowledge is the observabk 
aspect of Reality. Intellect, according to him, is incapable of 
auaining to the Ultimate Reality. Iqbal always urges us not to 
seek the guidance from the intellect bUl "come to love, which 
excels by the singleness of its purpose".; 

It is love which teaches the art of illumination to intellect. 
For Iqbal, human-Divine knowledge cannot be circumscribed 
,vithin consciousness; it is supposed to b" the final stage of 
Truth:' human-Divine knowledge is the re!tllt of creation of 
God·like attributes in man and the.reby man become. like God 
Himself. Iqbal explains this in his javid Nama; "It is a different 
thing which, when it soaks the soul, doth change it all and, 
with the soul transformed, the world as well is shaped anew. 
Both immanent and clear, both open and concealed, it is a thing 
quite like the Lord Himself; abundantly, enduringly alive and 
bursting forth in utterance supreme"! 

For him love is the basic principle of life without which 
the being by man would be futile, stagnant, a mirage. 

Perfe<:tion of love is perfection of life. "Love sublimates 
all passions and inve.<ts with worth much that is worthless. 
Without love life is a fllneral, a joyless thing, a celebration of 
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decay and death. Love mdior" .... man's mental faculties and 
buslneS$ a state into a rn.irrlor",8 

This Divine knowledge of man is the "force which brings 
man nigh to God and "ollSolia,tes th.. ego ond which 
sometimes even corresponds to ;muitioR It is the fiery 
element, which enobles the growth of the personality, and 
without which real life c.m1lot exist".9 Love is not • mere 
feeling and .ffection, 'is the driving force of all evolutionary 
progress, ;i principle of life and creativity, ~ source of moral 
uplift and spiri,u.l "dvancemcl1t in human historf. Lov" as 
described by Iqba! is not ;1 physical, s""u,l, Or hiological 
principle. It is the inward drive of all life to auein to its full 
m3turity and developmmL It is the prim.! urge to live" ,0 
progress a""ld to bring, out ali the inner wealth and resources of 
b€ing, EVEry phenomenon and activity that is nor related to 
(his primal urge and doc-s not subserv~ its purpo.S"c l ie2ids to 
stagnation rL"d d<,c .. y" W 

Iqbal holds love r<spom;,ble for the whole process of 
evo1ution of the tHl~verse <Ln,d especially of ram which Jei--:.ds 
him from rnortaEry to irrLmortalitYl' troIn irnperfe.{.:;rjon. to 
perfection. It is Jike "a cosnl~t assimilative force -1.vhich 15 the 
formation of life just :<1$ ~,ove 1S responsible for the evolvxio!1 of 
organic OUt of the inorganic and- of (he anirr18!l out Dr the 

. 'h' l' . , d ' ., 
organH;;~ so H ~~e!ps t~l:8" hu.man ego rn rts evelopmcnt tOWaTas 
immortality" .ll 

Human-Divine k!'lowledge or love is the "ltire"c{' source DE 
all knowledge. Empiric;)J knowledge ;s a means to end, whilt 
love is an end in ttsdf h is eternal and infinite. 

LOil.;.'" is c05wic power butl at the sam!! tinleJ it IS the source 
of co~rni.c power and eVen more m,an: that. "lIt is $pacdes; ~md 
timeless; it is the sour,e and ground of space and time. h is the 
eternal ,i !lumination of space and time. It is the etemai 
illumination and creme.! light; it is the source of exiS!0"ce. It is 
divine in essence, is immanent and transcendent, is the ulLim~t(: 
encl",12 Love has no houndary. no limit, no temponJity hut 
"eternali,y is in its backside and is in from of it. So it has no 
boundry in any direction",13 
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Iqbal asserts that every man has the essence of Divine 
light; for him intellect is only a beam of that light and one 
should burn his intellect by this Divine light Qove) in order to 
attain to the Ultimate Reality. This Ultimate Reality is beyond 
the grasp of intellect or reason which, he says, "is confused in 
the riddle of courses, but love is a player in the field of action. 
Love can calch its prey by the strength of its own arm but 
feason lleing cunning can only throw her net. 

The only substance with reason 

is only feat and doubt 

but a firm faith and determin .. ion 

arc indispensable to "love". 

Re:lSon builds a certain .hing 

(0 destroy it, 

But love first destroys it 

10 rebuild it! 

Reoson is as cheap 

ill the world as wind 

but love is very rare 

and ils price is very high! 

Reason is strengthened 

all the basis of "how"? 

and "how many' 

But love would never wear 

such old and rotten garment! 

Reason says: surrender yourself to your enemy! 

But love says 'Strike hard and test your strength! 

Reason makes friends with others than herself. 

78 



/ i"man DivI1J. Knmdedgc 

But love by i« extensive knowledge is .Iw"ys self· 
checking 

Reason says '0 man; be always happy, and enjoy your life 
to its lee~! 

But love says "Be obedient to God and tben enjoy a 
perfect fre.edom. 

Iqbal further identifies love with the breath of Gabriel and 
the heart of Muhammad. According to him, love acts as " 
messenger of God. Man is only clay if not enlightened by the 
spirit of love. If a person is rcally enlightened by tlus spirit and 
ConstructS his ego on the basis of love then death wiII never 
touch him and the cultivation of his ego by love will be God· 
like. The ego or self, "is mOre fortified and is made more 
lasting, mOTe living, more bursting, more glowing. From love 
proceeds the radiance of its being and the development of its 
unknown possibilities. Its nature gathers fire from love, love 
instructs it to illunline the world. 

Love fears neither sword nor dagger, love is not born or 
wmer and air and earth. Love makes peace and war in the 
world. Love is the fountain of life, love is the f1aslung sword of 
death. 

Love of God at last becomes wholly God. IS 

If the self is strengthened by the fire of love, Iqbal assens "then 
the whole world wiII be under his sway. His hand becomes 
God's hand, the moon is split by his fingers")6 Every human 
being is endowed with this divine light or knowledge. Iqbal 
says in one of his poems: 

"01 what a strange light does the human bo.om be~r 
A light which. though unseen, is nevertheless there! 
Man is ;\ planet as well as a st.f. 
True he is light, but he is also fire. 
And what a light! It sets aglow his heart, his soul. 
One beam of it is big enough to make the sun look 
,m.n"P 
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Relig,ious experience or hllman-Divrne t.nowledge is such 
that it ti"aJ15~rnds and tr<msgre~ses the boundaries of intelle{..·L It 
cannot be captured in the net of magical tI~cks of logic. It "is 
not a conceptually m~n~geab!e intelle\:t!1a! fact; it is" "ital mct, 
an attitude consequ,ent on :LT1 inner biologic<t.l transformation 
which cannot be captured ill ,he nc, of logical categories" .is 
The fact is "tbat a really impemive .'ls;on of the divine in man 
did come to him cannot be denied" P The credibility of this 
Divine knowledge is as good as ,h .. of the concrete experience. 
As far as the certainly of religious experience is concerned, 
Iqbal assem that it may not be less than the certainty of 
concrete experience or naru,-,Jexperience. He says that "the 
facts of religious experience are facts among other facts of 
religious experience and in the capability of yielding knowledge 
by interpretation, one fact is as good as oth«"10 Further on 
Iqbal claim., that 'the region of mystic (religious) experience is 
.. 5 real "" any other region of human experience and cannot be 
ignored merel), became it cannot be traced back to sense· 
perceptioro"2! 

Love has no boundaries] it is a limitless stream and it is 
unc~asing. "It is journeying without " break, uanscending 
limits, ending ends. Love kno"'s no ending, no finality. Its 
rnorning has no t·verung in its wak,~'''.22 This endless love is 
only pos>iblc wilen the heart is feeling warm under it, 
influence. Then tbis Divine love will be alive by the heat of 
our hean. As • con'''qu"ncc lqb;\l prays fdr warmth of heart; 
"Grant madness now on inward zeal that has its sOllrce in 
[ove" .2> He cxhorlS us to light this liregove) in our heart; 
because as long ;15 it lies dormant, the whole mankind will no, 
,'(-ccive any inspiration from it. Iqbal expresses his thoughts in 
I. he following line; "there is mere breath within thy chest, but 
·lO he.rt's warm palpitation; and thy breath too doesn', impart 
.0 :nallk:nd any in'p;ration".'4 

Iqbal identifies love with feeling. This sort of feeling, 
howe';:.r, is not mtrely a psychological one which comes and 
immediately passes away, it has also a cognitive aspect which 
"links up the finite individual with infinity; and its validity lies 
in ,he inner certitude of the mystic",25 The Qur'an describes it 
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as ·something which sees and its reports, if properly 
interpreted. are never false" .26 It is a living creative activity and 
not a mete feeling; it is a feeling with a creative power which 
"has, in the case of Muhammad, given a fresh direction to the 
courSe of human history and which has turned slaves into 
leaders of men and has inspired the conduct and shaped the 
career of whole races of mankind" P The force of love makes 
kings our of beggars. Iqbal says: ·when great and mighty force 
of love at some place its flag doth raise. beggars dressed in rags 
and sacks become heirs true to king Parwez. (parwez was an 
emperor of ancient Persia that is, Iran). Man can reach the high 
heaven with the force of love. Love Or human-Divine 
knowledge is a genuine and authentic insight with which a 
philosopher might come (and some philosophers have come) to 
the considered conclusion that reality is supra-rational, that it is 
not in its ultimate nature antenable to conceptual 
understanding, that putative religious insight is, some-times, 
authentic religious insight th.t is genuine revelations of the 
ultimate Reality that is God·.l~ Love i. timeless and spaceless. 
It is not caugbt in the chains of days and years, mornings and 
evenings. It is boundless and eternal. Love knows no past, no 
present and no future. Present, past md fUlUre is the 
handiwork of intellect. Iqbal exhorts that: 

• r n the maze of eve and morn, 
o man awake, do not lost; 
Another world there yet existi 
that has no future or the past'" .29-

In another place Iqbal gives an excellent explanation of the 
eternity of lov", 

"You want to know how you can experience the real 
within you. 
Then come down to the stage of (bewaiting) intuition. 
Throwaway your days and nights for eternity and cast 
away your rc.,.On. 

Love always seek~ infinity and goes beyond th. finite 
things and in this sense beyond time and space, which are 
characteristically finite. "Love defi.es the month, the year, all 
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space and time. \Vhon faced with mountains, rea,on will Illst 
hack and Cllt and cleave but love sweeps them away lik" straw, 
love like the moon doth swiftly sail. Love's target is the 
infinite, love moves beyond; it emers not the grave. Its strength 
is muscle, strong nor water, wind nor earth. Love earth. Love 
cats black bread hut breaks the khybar fort, love cuts the moon 
in twain and 'Namrud' shead. Love smiLes without a single 
stroke, and routs the pharoah hosts within" War, Love dwells 
within the soul as sight doth in the eye, within and without. It 
is both the fire that flames and ashes cold. It is greater than 
one's knowledge and one's faith. The final plea is love and 
both the worlds are love's empire. Love doth transcend both 
li me and space anel yet the rar and the nigh, the future and ,he 
past proceed from love. When I<lve the ego seeks from God it 
sways the world, establishc'S the place of heart and breaks the 
ancient spell of this old idol-house" ,)t 

Iqbal .traches much importance to the problem of time 
and space, whiCh, acconling to him, has caused a great havoc to 
the life 01 matter. Especially, "the concept of matter has 
received the greatest blow from the hands of Einstein" .32 For 
Iqbal as for Bergson, religious experience is 'Pure Duration". A 
duration in whiCh there is change but no succession. 
Generally. Iqbal "trees with Bergson. He asks the question: 
"What do I find when I fix my gaze. on my OWn conscious 
experience?", He amwer' in the words of Bergson that "I pass 
from smre to state. 1 am warm or cold. I am merry or sad. I 
work or do nothing. I look at what is around me or I think of 
something else. SeIlsarions, feclings, vcilitions, ideas such are the 
changes into which my exiS!ence is divided and which clour it 
in turns. I change ,hen without ccasing", He adds to it that: 
"there is nothing static in my inner life; all is a constant 
mobility, an unceasing flux of st.tes, a perpetual flow in which 
there is no halt or resting place, Co nstant change, however,. is 
unthinkable without time. On the analogy of our inner 
experience, then} conscious existence means life in time ll

}3 

TIlis conscious experience or self or ego, according to 
lqb;ll, has two sides: the "efficient sdf" and the "appreciative 
~df" 
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When on its efficient side. rhe self enters into relation with 
the physical world of time ar;d space. The efficient self is "the 
practical self of daily life in its dealing wiTh the external order 
of things which determine Ollr passing states of consciousness 
and stamp on these states their own spatial feature of mutual 
isolation. The self here lies outside itself as it were, and, while 
rdating its unity as a tOtality disdoses itself as nothing more 
Ihan a series of specific and consequently numerable states. 
The time which ,he efficient self loves is therefore the time of 
which we predicate long and shon".34 But this time is not true 
time. There is another kind of lime which is the true one and 
which Iqbal relates to the "Appreciative Self". This self lives in 
pure duration that is change without succession. When we 
.bsorb our selves in profound meditation, our efficient self is 
completely in abeyance. And thus we 'sink into our deeper 
self and reach the inner centre of experience. In the life process 
of this deeper ego the states 'of consciousness melt into each 
other. The unity of the appreciative self or ego is like the unity 
of the genu in which the experiences of its individual ancestors 
exist, not as a plurality, but as a unity in which every 
experience permeates the whole. There is no numerical 
distinctness of states in the totality of the ego, the multiplicity 
of whose elements is, unlike that of the efficient seif, wholly 
qualitative. There is change and movement but this change and 
movement are indivisible; their dements interpenetrate and are 
wholly non-serial in character. It appears tho< the time of the 
appreciative self is a single "now" which the efficient self, in its 
traffic with the world of space. pulverizes into a series of 
"nows" like pearl beads in thread",3' 

Iqbal gives some allusions to the serial and non-serial 
aspects of the self. In the Qur'"" we can read an explan.tion of 
the serial and the non-serial self in the following verse; 

• And put thou thy trust in Him lila, liveth 
and dieth not, and celebrate His praise Who 
in six days created the heavens and the earth 
and what is between them. then mounted 
His throne, tbe God of mercy. (25:60)36 
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This verse alludes to the serial time Or to the efficient self, 
in which lime is dimensioned by six days; these six days are 
Divine da.ys; one day in the terminology of the Qur'an equals 
1000 years of our calendar. Another verse form the Qur'an 
gives, however, view opposite to the above-mentioned verse. 
In this second verse the Qur' an SOl'S: 

"All things We have crealed with. fixed destiny. Our 
command was bUI one, swift as the twinkling of an eye'. 
54:50).37 

This verse is an example of the appreciative aspect of the self in 
which there is pure duration. Here • swilt as the twinkling of 
an eye" means that the process of creation was • single 
indivisible act. 

Pure duration cannot be expressed in words because 
"language is shaped on the serial time of our daily efficient 
sel f" .38 In order to illustrate this point, Iqbal gives a scientific 
example. According to physical science the cause of your 
sensation of red is the rapidity of Wave motion, the frequency 
of which is 400 billions per second. If you would observe this 
tremendous frequency from the outside and COunt it at the rate 
of 2000 per second which is supposed to be the limit of the 
perceptibility of light, it will take you more than 6000 years to 
finish the enumeration. Yet in the single momentary mental act 
of perception, you hold together a frequency of wave motion 
which is practically incalculable. That is hoW the mental act 
transforms succession into duration. The appreciative self, then, 
is mOre or less corrective of the efficient self in as much as it 
synthesizes all the "heres" and "nows" - the small change of 
space and time indispensable to the efficient self - into the 
coherent wholeness of personality'}9 

Pure time is an organic whole, in which the past is not leh 
behind but is moving a1ongwjth, and operating in, the present. 
Ani the future, which is not supposed to be lying ahead, is in 
its nature an open possibility. So in pure duration, which is the 
characteristic of human-Divine knowledge, lies the Ultimate 
Reality: God. To sum up, We can say that the ego lies in 
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eternity that is in non-successional change and, on the other 
IMnd,. that it lies in serial ume as well. 

Religious experience or love sees reality in pure duration 
that is change without succession. 

The same character, that is, the Divine character of ume, 
can also be seen in his (Iqbal's) poetry. He has given verses to 
explain the appreciative aspect of self. The following verses are 
taken from his Bal-; librael; (Gabriel's WI"g): 

The ohain of days .nd nights 
is: an engraver of grea.t eventst 
The chain of days and nights 
is a root of life and dealh! 
The chain of days and nights 
is a bicolour fibre of silk 
of which God weaves the cloak 
of His attributes! 
The chain of clays and nights 
is the harmony of ,he musical 
instrument of eternity. when 
by God shows the ups and clowns 
of the possibilities of His 
pOVr~cr of creation! 
The chain of daYI and night 
tests and trj,e-s me and thee-_ 
because it is :a gteat tester 
of ,he whole universe! 
Therefore, if anyone of us 
pr.o"es 10 he worthless in the test 
He i. then destined to die! 
What is the Reality 
of the chain of days and nights? 
Just a cO.ltlnu{'"us flo\v of time~ 
. wherein there neither a "Day" 
nor a "Night"! 
Oh! All the miracles of art 
Arc momentary and transitory things 
There i. nothing everla.ting in this world! 
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The impreclsion of such .1 person 
is enlightened by his live! 
For live is Ihe root of life Jnd death 
can neVer touch it'":w 

In Pay"m·i·Mashr;q. thaI is, 'The Message of the East", the 
poem "The Voice of Time" contains Iqbal's whole philosophy 
of time. In this poem he regards time as the efficient and the 
appreciative aspects of the sdL The serial time is relative to a 
fourth dimension of space - time continuum. But only time 
regarded as destiny is real ,lOd the very essence of things. The 
poem tells the whole drama of the,creation 0"£ the universe and 
the life of man. Thus Time speaks: 

1 have the sin and the st,rs 
in my skin! 
If you look into me. 
I am nothing.· 
But if you look 
Loto yourselfj 
J am your spirit. 
I am in the Ctty, 
I am in the dcsert~ 
1 .m in the p,llace 
And I am in "", night chamber ohhe kings! 
I am the malad)" and I am the remedy. 
I am a source of great pleasure 
I am a world· burning :;word, 
And I am the sprillg of life! 
The invasions of ehangh.", khan 
And the viclories of T ~murlane 
are IlL'" a handful of dust caused by my speed! 
The world-domin'Iillg oppression 
of great Brit;ain~ is only a spark 
springing out of my blazing flames. 
Man .nd his world 
afe the paintings and impressions of my brush, 
And the blood of ,he liver, 
of courageOIJ$ men ~rves: as a paint~ 
For my peerless pictures! 
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I am the an~burning fire, 
and I am guden of paradise. 
At a lime, I am stalionary, 
and I am marching quickly; 
What a wonderful show it is! 
J list see the event of to-morrow 
in the mirror of my to.-day 
Behold! a thousand beautiful world • 
• 1re hidden in my heart! 
Sehold! there are countless mO"ing stars. 
and greeD domes behind the veil of my Ch~5t! 
[ am a dress for man, and I am a cloak for God! 
'Luck' is my magic work and "pluck" is your magic 
work! 
you are a lover or "Iaila" (A symbolic name for beloved). 
And I am a desert for your crazy wandering.! 
I am a.~ pure and. dean as. a spirit, 
And I am beyond your discussions on • What'? 
'Where"? and "How'? 
As a matter of fact, 
You are my secret, for I appear from 
your soul, 
And then disappear into tbe same! 
lam a passenger and you are my destination! 
I am a farm, 
and YOII are my prod~e! 
You are a musical instrument) 
with a thousand fascinating tunes! 
undoubtedly, you are the chairman in 
the assembly of this worlel! 
Alas! You are lost in the beauty 
of this material world! 
Now find out the elevated abode of YOllr hean. 
And then see how a boundless ocean of 
"Time' has been kept in a sm.1I cup;-
For it is your high wave which has given birth to my 
irresistible storm!" 
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There are also verses from Iqbal's Asrar·;·Khudi {The 
Secrets of the SelQ which shed light on the nature and the effect 
of time. In it Iqbal exclaims about the human mentality that 
instead of mas.ering time, man becomes slave to it. And it is 
the serial time or the efficient side of the self which human 
beings have assimilated in themselves. He urges that it is the 
appreciative side of the self which makes man the master of 
time and thereby the master of his own destiny. Destiny is time 
regarded as one organic whole that the Qur'an describe, as 
"taqdir" "Destiny is time regarded as prior to the disdosurcoff 
its possibilities. It is time free from the net of causal sequence. It 
is time as felt and not as thought and calculated. One who 
masters the secret of time masters the destiny' 4, 

Iqbal further discloses the ,,,,,ret of time with the 
following words: 

" Ah! Your intellect is bound 
to the distinction of 'Yesterday' 
and ITo-morrow'; ~ yet you can see 
a different world (of eternity) 
in your heart! 
You bave sown a s<-ed of dar.kne .. in your soul, 
and you consider lime as a straight line. 
Then, w ~th the measuremenl. 
of 'Day' and 'Night' 
Your reason measures Ihe length of time. 
You wear th!s conr;eption 
of you<>,likc Ihe "Sacred Thread" 
on your shoulders, 
Professing and promoting evil, 
like the idol.! 
You were an alchemy, 
But turned a handful of dust 
You were born a.< • secret of God 
But became untruth (by wrong conception of time) 
If you or. a true Muslim (believer) 
Gel rid of thi, thread 
and be a <,lDdle, 
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in the assembly of free people! 
Because you are not aw.re of the root of time, 
You cannot realize Ihe Secret of eternal lifer 
Every thing ill this world has .ppeared 
from Ihe speed of time; 
and our life too, 
is :a secret of time. 
Never forget tha't time is nol founded on (:omillg 
and going of sun, 
For lime is etern.l, 
But sun is not? 
It is time which gives birth to 
pleasure and sorrow and it is time, 
which imparts light to sun and moon! 
But alas! you sprod time as a 'space' limited 
for you m.lkc distinctfon between 'Yt'>ler<hy and 
Tomorrow'! 
O"r Time which has neither any beginning 
Nor any end has really grown from the 
g;rden of our heart! 
A living person become. livelier, 
hy the re-.Iilation of the essenCe of lime 
and his life becomes more luminous th.n the d.wn! 
Howcv.er~ the musical in$trumem~ 
of time produces very low [unes! 
Therefore dive deep into your hear! 
so th.u you may see the secret of time. 
In short 'life' appears from time, 
31ld time appears from life, that is wby the 
Holy Prophet said 'Do not .buse time for 
,he root of time i. An.h (God).4) 

In Javid Nama, his other philosophical masterpiece, he depicts 
"Zarwan" as the spirit of time and space, explaining that it is 
time which sways the whole world and which is the 
predominant factor in capturing the Ultimate Reality. Hence 
"Zanvan" the spirit of time and space carries Iqbal to lhe 
highest heaven by the following words: 
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"Zorw.n" I am who !",Ids the world 
In thrall.t one" conce,led .lnd visible. 
All effort are reiJled to mv fales, 
1 have tbus enslaved the eioq!Jcn~, the mute, 
For me the beauteou" bud upon the bra"ch 
cIOlh bloom and sign the bird in nest, I fly 
;md give its: growth to g.aint with union crown 
The lover', scpu.tion, I rebuke .1<ld I reward; 
i c.""" the pangs of thm't until I bring the 
wine, I symbolise both life- and rl-ej,th and resurrection too; 
I am th,· judgment and heaven and hell, 
AU men and angds .ue eny c~ptives men:-: 
This ,ix-day wodd is but a child of mine. 
I am the To~e thou pillckest frQm the hr.;l,nch~ 
It is my brc .. lst tnj.t s~lcks every thing. 
Im.prisoned in my magic is the world] 
Which, with my brea,h, grows okland doth decay. 
That val~ant . .,oul a!one ~;.ln break my charm 
\Y/hosc he-an: prod<1.ims, III have a time with God"'. 
H thou dost wish thdt J may not remain 
Bet\\.'ccn, let I;hy heart woo announce the \Vords",H 

B. The ChiiTilcteristics of Human·Oivil1e Knowledge 

The characteristics of Religious experience have .lre.d y 
been briefly mentioned in the preceding chapter. In this chapter 
we ,tre going to illu"r.te and give" more extensive elucidation 
of these characteristics. [n his philosophical lectures, Iqbal h"s 
mentioned only fiYe principal ch,tl'actenstics. ney are the 
following: 

1. Religious experience is immediate, direct. The tJium.!e 
Reality is immediately and directly refleered in this experience. 
R.eligicus experience is entirely different from reason, in that 
the Ultimate Reality is not grasped piecemeal but in its 
wholeness. The knowledge through religious experience is 
immediate, whereas the knowledge through reason i. mediate 
and indirect. Iqbal regards immediate experience as the only 
Ifll'tworrhy guide and the only solid satisfaction"!5 As we 
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experDence perceptible reality 1l:1 our senS("-exp,erience SOl 'Y:C 
perceive God or Ultimate Reality in O\lf rei.igious experience. 
In both kinds of experiences, that i5, "sell",e-exper,ence" and 
"'reiigious experience", rhe objects remain present a.~ long as we 
.re attending to them. The degree of "ur attending to these 
obiects determi,,"s the ciur;1tiOfL This duration some t,mes lasts 
for :;l minute and som,e times for an hour. 

The only difference hetween "nom1<11 experience" and 
"rdigious experience" IS that in norrnal experience all our sC'n~e+ 
organs arc dir"cdr involved and nothing carl be perceived 
without the Semes while in religious experience ,Ill sellse org,lIh 
<~n." pa-r;;5ive ~m.d have nothing to do with the apprehension of 
the Ultimate Re~ity as such. iqbal claims that "as regions of 
nonnai exp\">ricnce arc Sll'bje(;t to int(~rpn:·t~jtion of sensc-dat.l for 
our knowledge of the exttrnal world, so the n;~gion of mystic 
experit-nce is subject to im:erprclOltion for the knowJedge of 
God. The immediacy of mystic experience simply me"ns th~l 
we know God just as we know other objects. God '5 nOl " 

.narhem,ltica! entity or" system of conn'pts mUTU •• l!y related !o 
onc- another and having no ref~rence to cxperience".46 

2. The unanalysabiliry of religious experience. Rdigiou, 
expcri""ce is characterized .1£ an lIn,m.:IYS2ble whole. Th .. 
ultimate reality itsdf must b, understood ns un."alysable ""d 
unbroken. Only in. thought) analysls is a prerequisite in order 
to grasp reality. In mystic experience thought is always reduced 
to the minimum. Mystic experience apprehends Ultimat. 
Reality as an indivisible org'lllic unity. Iqbal 'lIustrates this in 
the following words: "When I experie"ce the table before me 
!!1n;.u::-.. c:"2.ble ctUtl of t·xp~r.lence ttlerge into the single 
experience of the table. Out 'of this wealth of data J sdeet ,hose 
that faJ! into a certain order of space and time and round them 
off in reference to the table. In the mystic staIC however vivid 
and rich ;t may be, thought is reduced to the minimum and 
such an analysis is not po.sible ... The ordinary ralional 
consciotisne:is. in vj~w of our pr(=.;ctical need of ad;lptaUon to 
our environment, !;ok.s lhat reality, piecemeal, selecting 
successively isolated set:' of stimuli lor r''''ponse. The mystic 
state hrings us into cant.let wh:h the total pass:~ge of reality in 
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which all the diverse stimuli merge into one another and form 
a single unanalysable unity, in which the ordinary distinction 
of rubject and obi"'-' does not exist".47 Commenting on these 
lines Dr. Maruf tells uS that "thought does not reduce to the 
minimum in " mystic "'Itc-nay, it simply cannot, for then 
no knowledge would be possible, for thought is ,he faculty that 
puts interpretation on the perceived data and gives it meaning. 
Moreover, no knowledge is possible unl"ss the data have been 
analysed and broken up into these bits. the mere mass of the 
given, unanaly""d by thought will never yield u. any 
knowledge. Thought must analyse it and, after selecting its 
revelent data, interpret it referring it to Some object which is 
believed to be divine. Only then a mystic state will be 
cognitive and instructive and a knowledge of God possible. 
The one distinctive feature of Iqbal's philosophy of religion is 
that he acknowledges th~t in its deeper movemem or which 
comes to the same, in its non·discursive application, thought is 
• necessary element in religious knowledge" .<8 Admitting th.t 
thought must analy,e and classify the whole in order to give 
meaning to it, still, Dr. Maruf Probably forgets that religious 
experience has not the funerion to analyses the whole but see it 
immediately and directly as unan,dys.ble. 

If we admit thought as an essential elemem in religious 
experience then God as a Reality wo;tld not have been a 
controversial personality especially i" the minds of the 
philosophers. The deeper movement in thought -means that 
;hought can also attain to • stage where religious experience 
and thought become one. Thought is dynamic and progressive 
and while on the way to the highest stage it "demolishes the 
walls of its finitude and enjoys a potential infinitude. Its 
movement hecomes possibl<' only because of the implicit 
,,«,.::.oe in its finit< individuality of the infinite, which keeps 
alive within it the flame of aspiration and sostrum it in its 
endless pursuit" .~9 Analyses and classifications a!" not essential 
to thought when '''thought is capable of reaching an immanent 
infinite in whose self - unfolding movemcnr th" various finite 
copcepts are merely moments. In its essential nature, then 
thought is not static, it is dynamic and unfolds its internal 

91 
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beginning,. carries with.rn itself the organic unity of the tree aS~;l 
present fact" .',0 I think, Dr. l\ofaruf considered ,he kind of 
'thought' which is no n .. dis<:urs;V(. , A discunive ,hought could 
not have helped us in ,) religious experience and 'lVould h.ve 
been redu.ced to a minlnlurn in a nOn-sensuous experience, 

}, A third characteristic ;s the objectivity ()f religiolt' 
experience and of ,he Ultimate Re,uity. "The mystic experience 
creates -a moment of inrinlate ;1Ssoti!tioll with the other sdL 
transcending and encompassing, and moment.t·ily suppressing 
the priwte personality of the subjtct of experience, 
Considering its contem the mYStic state is highly objective and 
cannot be regarded as n mere rctire.ment in The mists of pure 
subjectivityh ,S] 

When the mystic submerges himself in the presence of the 
Ultim.te Reality and becomes passive and completely loses his 
consciousness, then he finds himself in communion with God 
JS an independent Other self ;lnd a P<.rsonal God. To the 
question "how immediate experience of God, .15 ,m inJepell,1cnt 
oli",r self, is ,It an possible", Iqhal replies that this question 
arises !n the mind bLxause We as-sunlC, 'without critic-i~m) that 
our knowledge of the eX1:ermu "'odd through sense .. perception 
is the ')'1',. of all knowledge. j[ this 'lVerc so, '\ve could !lever be 
sure of the rc::al.ity of our OV."U selL 'Howcyer, in reply to it. I 
suggest the analogy of Our d.jly socia! experiences. How do we 
know other lninds in our social intercourse? It is obvious [hat 
we know our OWn self ;md ""ture by inner reflection and sense
perception re-sp~ctivdy. \Xle posses.s: no sense for the experience 
of a,her minds. The only ground oi my knowledge of " 
conscious being before me i, the phys;c;J movements similar 
,0 In'l own from which I infer the presence of another 
conscious being".'! Although ''''e ".mnot bring the Ultim,uc 
Reality into the cirde of out nlystic experience because He is 
beyond and the beyond of rhe' beyond, still God is an Ego and 
the Ultimate R,,;;/ity Who could be apprehended by His 
res:'''nse to [h" subjCCL "Response is, no doubt, the best of [11" 
presence of 3 conscious seJf!t ~j 
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In order to vindicate his arguments, Iqbal qUaIL'S from the 
Qur'iUl some verses which run as foHows: 

And y01,~r Lord satth1 C;.lJ! Jl-.1e and I respond to your r:.~ll. 
(40:62) I. 

And when my s.ervants ask thee (Nluh4limmad) concerning 
Mel then! am nigh unto [hem and ;,u\s:wer tht." cry of him 
that cries unto Me". (2:182),5 

In such associations wilh God the mystic seems to be 
comp\"teiy passive. But his passiveness is in reality his 
'lctjV(~IleSS, since he is at that very moment participating in an 
act wherein bOlh object and <ubj('!:! .ddress to each other. R.S. 
Woodworth, a modern psyciJ,o]"gist, has explained the word 
"activity". He says th.t "any manifestation of life can be caUed 
an activity. No matter how passive an individual m.lY sccn1 to 
himself in watching, game or jistening to music, lIe is really 
carrying on an aClivity. The only way to he completely inactive 
i, to b" dead" ,% 

Evenly Underhill asserts th.t "True mysticism ;5 active and 
praclic<1I, nOI passive and theoretical. It is an organic life 
process, • something which th" whole self does not something 
as to which iIS imdlccl holds and opinion".57 Further on she 
"emarks on the passivity of the Mystic Ib., "the grc-a, mystics 
tell us, no how they specubted, bm how they acted. To them 
the transition from the life of sens" to the life of spirit is a 
formidable undertaking which dem;mds efforts and constancy. 
The p;1radoxicll "quite" of the contemplative is but tbe upward 
stilln." essenti ,t to inwad '.\·ork. Their f.vorite symbols are 
those of action: b;1ttle, search and pilgrimage" .,R 

Iqbal further maintains about tbe objectivity of the mystic 
experience that we can never entertain any doubt about the 
reality of this knowledge because of its inferential quality He 
suggests that the mystjc experience is parallel to one social 
experit,ncc and therefore "has some SOrt of resembhmce to our 
normal experience "nd probably - belongs to the same 
rJ.tegory'" .5') 
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4. The fourth characteristic of religious experience is liS 

"Incommunie.,bility". Iqbal emphasize, that Mystic states are 
feelings rather than thoughts. Mystic states are always in
articulate feelings, untouched by the discursive ;,Lellect and 
therefore can not be communicated. The mystic or tL" prophet 
can convey the interpretation of this feelings in the form of 
propositions but the content itself he cannot transmit. 
According to Iqbal, mystic feeling has also a cognitive element, 
this cognitive element takes on the form of idea. Because of 
this, mystic feeling has two aspects: a temporal and a non
temporal one. Feeling is the non-temporal aspect while idea is 
the temporal one. 

Iqbal further explains this idea by quoting Hocking that 
"feeding is instability of an entire conscious self; and that which 
will restore the .1ability of this self lies not within its own 
borders but beyond it. Feeling is outward-pushing as ide .. is 
outward - reporting and nO f.eling is so blind as to have no 
idea of irs own object" .6C He also says that "a feeling without i\ 

direction is as impossible as an activity withoU! a direction. 
And a direct.ion implies some objective" (,I 

Idea and word are the creation of feeling. "It is no mere 
metaphor to say that idea and word both simultaneously 
emerge our of the womb of feding, though logical 
understanding cannOt but take them in a temporal 0 rdcr and 
thus cre.te its own difficulty by regarding them as mutually 
isolated_ There is a sense in which the word is also revealed"."? 
Iqbal substantiates his arguments of the incommunicability of 
the mystic experience by quoting sOme verses form the Qur'an: 

It is not for a man ,hal God ,hould 'peak with him, but 
by vision or from behind .;J. veil or He' sendth ;.t messenger 
10 reveal by I-ii. permi.Slon wh .. He will; for He is 
ex.lted, wise. (42;5l). 

By the star ""hen it setteth, your compatriot- crrcth not~ 
nor i, h. led astny. 
Neither speakth he from mere impulse. 
The Qur'.n i. no other than the revelation revc.,led to 

him 
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On sHong In power taught it him, endowed Wtto 
wisdom. 
W'ith ever b:.iancc stood be in the highest part [he 
horizon, 
Then Ci.HIlC he nearer and approachil,.~d 
And W;lS il~ th~ dis.tanc(~ of two [,ows: Or even doscr

And ht'" H .. · .. i .. caled (0 the 5e-r'\o'.tnt of God what He revealed. 
His he." falsified n<)1 w~at he saw; 
What! will yo then di'pute wi,h him as !<) what he saw? 
he had seen him also anOther time, 
Near the ,idrah tree which marks the boundary: 
Near which is tbe g;lraen of rcpose, 
When the: sidrah tree was cflvered with what covered it. 
His eye turned no'!. aside. no!' did it. wanaer. 
For he saw the gr.>! ... , ofthe ,igns of the Lord.") (53:1-18) 

Normal experience imd religious experience are juSt the 
same thing .IS far a5 their contents are concerned. In norma! 
experience, too, the content c.,,-.no, be transmitted except in the 
form of a judgement. to give .in example; the experience of my 
toothache cannot be conveyed to the donor, who has not 
himself experienced it; the (mIl" "ltcrnmive is to form ideas; 
these .dc,,, then lend themselves to the form of propositions 
and ~'·e thus conveyed to the doctor. lbnul-Arabi ,;lYS: "you 
<'em no !)lore explain the knowledge revealed by mystical 
experience to a person who has nm gone through the 
experience than you can explain what "red" rn-earlS: t() a blind 
man"."4 In fact there is no appropriate hnguage in which the 
content of mystic experience can be conveyed to other<, for the 
language of the mystic is vague ;md unintelligible to the 
commonmw. 

All the mystics every where in the world understand each 
other, as Professor ].B. Pratt apdy remarked: "To be sure ali 
the mystics of «very land and cemury may in the sense be said 
to speak the same language; they understand each other and no 
one else fully undcrst:mds them".6' 

From the incommunicability 01 mysric experiences one 
should not conclude that this sort of knowledge is purdy 
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subjective ,lnd private .. "They are communic"blc, provided 
there IS a communication of experience'between the reporter 
and the one to whom it is being reported" 6(, 

Furthermore, the whole history of fc·ligion is the standing 
testimony to the wmmunicability of prophetic or mystic 
experience. Professor Pratt has devised ,orne reasons for the in· 
communicability of mystic experience. "One is that the mystic 
is not usually interested in e)tact description and never thinks 
of taking the psychological point of view. Poor introspection 
on the part of many is another reasOn. Ivlost fund;1l11cnta! of all 
is the hct tl"lt exact psychological description of an emotional 
experience mu" necessarily be in sensuous terms, while the 
mystic often f"els that sensuous termS are unworthy to be 
applied to his purdy "spiritual experience"~7 

To these Dr. Marnf adds another important reason 
namely the "lack of community" between the experiences of a 
mystic and those of the man in the street which renders 
experiences of the former incomprehensible to the latter"~8 

5. Transiency is the fifth fundamental characterisric of 
religious experience. Mystic srarcs are very short and soon L,dc 
away; they do not last for a long time. They are like normal 
experiences which are also changing and cannot be perpetuated 
in the mind. William lames says Ihat "except in rare instances, 
half an hour or at most an hour or twO, seems to be the limit 
beyond which they fade into the ligllI of common day". He 
adds that "often, when f.ded, their quality can but imperfectly 
be reproduced in memory, but when they recur it is recognized 
and from one recurrence to another it is susceptible of 
continuous development in what is felt as inner richness ;lnd 
importance".69 Religious experience gives uS a vision of the 
reality as an "eternal now" and it disconnects itself from sa;al 
time. Soon, however, this connection with serial time is 
reestablished. And this is why "that both the mystic and the 
prophet return to the normal levels of experience .... "TO 

It is not only the mystic experiences which are ephemeral 
but also the mental states in general. They all fade away and do 
not persist in the mind for ever. "Not a single perception or 
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sensation, feeling or volition is etemaliy presem in the mind. 
Mind being a continuous flow, it is nOI pos.,ihle for a mind to 
pcrpetUJte itny of Dls stares; the states must go on changing and 
replacing e,lch other and this is a rdemlessl y and 
unitermittently continuous succession, <'I: change \-vilhaut 
ceasing; .... "71 ll1e only difference is that the Inystic experience 
h.15 a breach with serial time while it is going on, while normal 
experience stays in serial time (and does not break with it. The
former changes from serial time to pure duration oretema! 
time whlle the- latter occurs and dies in serial time. It is 
erroneous to say that tr~~nsiency refers to the infirnllIY and the 
imperfection of the hUm;ltl mind because with an infirm and 
imperfect mind prophel:s ,md mystics would never have 
changed the direction of the history of mankind. It only rders 
to the fact thar the mystic experience occurs in the minds of 
human beings ,Hld not in something of a higher level ,han 
hu.mm beings. AnDlnor reason might be that ,he hum,ln beings 
.1re living in seria! time, so that rhey have to come back to [he 
normallcvd of experience. 'The normal level of experience' is 
(hen the rOOl of mystic experience or, (0 say Et in the ''''ords of 

f Q ' "h . f " ine ur ;Ul L It.: certaInty d senses. 

c. The SI10fCeS af H!JiJlafllJivins·Kof)w!edge 

in every human being lies the germ of "Divine knowledge" 
for the sOlil of a being, ,recording to the Qur'an, is frem the 
command of G"d. Thus dw Que' an say: 'Say: the spirit 
(cometh) by command of my Lord"!l Now this 'Collunand of 
LordI! w]l1 bring nl.ll1 tnto direct communion with its Lord~ 
that is, rhe Ultimate Re,thty, provided he '0 desires. TI,ere are 
at le,st four St,,!;CS of spiriw;;l training, Iqbal says, through 
which man should P,E' if he desires to rise ,tbove the common 
herd and realize his union with the ultimate source of all 
,!Jings. They are the following: 

I. Bel ief in the unseen. Belief is the first step in the hierarchy 0 f 
spiritual training. Without it the whole life of man becomes 
pointless. 

2. Search for rhe unseen. Having reached that primer belief, 
man should quest for the unseen. 
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3. Knowkdge of the unseen, a third stage in the spiritual 
training, is reached by looking into depths of OllT soul. 

4. The realization. This results, according to higher sufism, 
from the constant practice of justice a.nd charity!} 

As we have mentioned before this k..'1owledge is present in 
every human being; it ,.ems dormant in the heart of man but 
the quest will make it more burning. It only requires 
"'connc(..1:ion tf and "'lneditacion'" to attain to that higher 
experience that is mystic~u experience. 

When a man starts with deep conccntraubn then 
"concentration and action follow successively, and that action 
is the expression of the inner yearning of the ego for a higher 
stage"N How can we bring our mind to this kind of 
cuncentration? The only possible means which Islam 
emphasizes, is "Pn.yer" or Yog~ in Hinduism. Prayer is the 
only agency through which the .ssociari()O with Ultim:nc 
RC'.tlily can be achieve.:!. Iqbal says: "The agency thmugh which 
tI,is association is ,\chicved is the act of worship or praytT 
cnding in spiritual illuminatio". The act of worship, however, 
.ffe·cls different wricties of consciousness differently. In the 
case of the prophetic consciousness it is in the main creative; 
that is it tends to create ,\ fresh ethical world wherein the 
Prophet, sO (0 speak, ;lpplics the pragmatic «'St to this 
revelation ... In the case of the mystic consciousness it is in the 
main cognitive?; 

Prayer should not be taken to be a mere exercise of the 
body; it should be considered as an act of the soul, the result of 
whi~h is the ascension to the Uhimate Reality. Prayer is useless 
if not ,utended by the presence of the hean. Or as Professor 
Pratt daims "Probably the most important of these methods is 
the practice of the p«'Sence of God-the habit, diligently 
cultivated, of keeping constantly either in the fringe or in the 
centr,. of one's mind the thought that God is present or that 
He is eVen within on,,".76 Prayer means a quest for the 
Ultimate Reality. It establ ishe, in the pursuer's consciousness 
ehe experience of "Divine presence. "As for those who pursue 
most earnestly the quest in us for God We surely guide them in 
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our paths'll Prayer is a dynamic reciprocal relationship 
between man and God. It is not a mere reflection or an 
abstract thought but "" creative dialogue between man and his 
Lord"?S "The act of prayer as aiming at knowledge resembles 
reflection. Yet prayer at its highest is much more than abstract 
reflection. Like reflection it tOO is a process of assimilation, but 
the assimilative process in the C:'IS" of prayer draws itself elosely 
together .nd thereby acquires a power unknown to pure 
thought. I n thought the mind 0 bserves and follows the 
working of Reality; in the act of prayer it gives up its career as 
a seeker of slow-footed universality and rises higher than 
thought to capmr" Reality itself with a vie ... · to become a 
conscious participarion in its life. There is nothing mystical 
abom it. Prayer ~s " meanS of spiritual illumination is a normal 
vital acr by which the linle island of OUf personality suddenly 
discovers its situation in a larger whole of life''?" 

We have already discussed the two aspects of the self, that 
is, the appreciative and the efficient self. The appreciative self is 
the inner self whereas the efficient self is the outer self. In 
prayer the efficient self, for a moment, ceases to be the outer 
aspect of self, while the appreciative self reaches the experience 
in question thaL is mystic experience. "It is only in the 
moments of profound medimtion, when the efficient self is in 
abeyance, that we sink into our deeper self and reach the inner 
centre of experience'. 80 The act of prayer, Iq bill quote. from 
William James, is a higher altitude of mind which every soul 
has ill some degrees. Jame, says: "It seems probable that illspite 
of all that science may do to th. contrary, men will continue to 

pray to the end of time unless their mental nature changes ill a 
manner which nothing we know should lead us to expect. The 
impulse to pray is a necessary consequence of the fact that 
whilst [he inner most of the imperial selves of a man is a self of 
the social SOrt it yet can find its only adequate sodou. (its 
"great companion") in an ideal world most mell, either 
continually or occasionally, carry a reference to it in their 
breasts. The hllmble outcast on tillS earth can feel himself to be 
real and valid by means of this higher recognition. And, on the 
other hand, for most of us, a world with no such inner refuge 
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",·hen the outer social sdf hiled and droppc>d from liS would he 
the abyss of horror. I say "for most of us" because it is probable 
thal men differ a good de,,! in the degree in which they arc 
haunted by this sense of an ideal spectator. It is much mOre 
essemial part of the consciousness of some men than others. 
Those who b.we the most of it are possibly the most religious 
mell. But I "m sure ,ha, even those who say Ihey ,Ire altogether 
without it deceive themselves, and reallv have it in some 
degn..->e1j .8:1 • 

Iqbal is ,,·i!ling to admit that mysticism and metaphysics 
have not so far disclosed the vistas by which the modern man 
satisfies his mind; for d.e modern m,m's mind, with ils habits 
of c""crete thanking, demands a concrete living experience of 
God_ "And the history of the racc", Iqbal further adds "shows 
that lht, attitude of the llIindembodied in the act of worship is 
a condit, un for such an experience"'.S2 

In fact prayer is a quest for knowledge_ "The observation 
of the universe",. according to Iqbal, "is a form of prayer and 
hence the scientific observer of nature is • kind of mystic seeker 
in the act of prayer. In the scientific observation of mture the 
.1ft of prayer becomes an attitude which fully embodies the 
mind and is complemented by the sense-perception. Similarly 
in the act of prayer the mind is embodied in the apprehension 
of ultimate Reality. And this act of Prayer will be such that in 
which you should enjoy the privacy of Il,e Divine self so that 
He sees you and you see Him' .83 

When this situation is created, the situation wherein mao 
and God are face to face, then the ego is at work. According to 
Iq b.t! "ego is .inner experience which is at work",S4 

That prayer, which as an inner act, has round expression 
in a variety of forms, should not become a matter of dispute_ 
The prayer means the inner yearning for God, the source of 
creation, of communion with God. "It is a unique process <>r 
discovery whereby Ihe searching ego affirms it-self in the every 
moment of self-negation and thus discovers its own worth and 
justification as a dynamic factor in the life of the universe".85 
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T/le Qur'an i. dear on tills point, namely, that every 
human being has been appointed various forms of prayer: 

"To every people hove We appointed ways of worship 
which ,hey observe Therefore let them no, dispute this 
matler wi,h thee (Muhammad) hut sid them 10 thy Lord 
for thou an On the right way, but if they debate with thee 
[ben say God best knoweth wh.t ye do! He will judge 
between you on the day of resurrection, to the m.;\tters: 
where; n ye differ". (22:66. 9)" 8~ 

Whatever the fonn may be, the real object of prayer is 
knowledge of lhe Ultimat.e Reality. Sri!! the form of the prayer 
in Islam bas c.rcatcd the idea of a unity and a brotherhood 
among its followers. In this way it has influenced [he rrn of the 
wodd, "This regular prayer", says one Western sage, "has 
proved one of the greatest forces of Islam. (And) has always 
deeply impressed non-Muslims"~l The prayer in Islam does not 
need any particular place to be perfonncd; because: 

"The east and the West is God's therdore whichever way 
yo ttlrn, There i,. the Face of God". 88 

In another place the Qur' an ;s much more clear on [his point 
that whatever direction you turn your face to, is not essential 
to the spirit of prayer, We find this expressed in the following 
lin= . 

There is no piety in turning your face, towaHIS the E.1St or 
the West bu, he i, pious who believeth in God and the last 
day and the angels and the scriptures; who for the loVe 01 
God disburseth his weal,h 10 his kindred and to the 
orphans, and the needy, and .he wayfarer, and thos. who 
ask and for ransoming. who observe!h prayer .nd payeth 
the legal alms, and who is of those who are faithf,d 10 

their engagements when they have engaged in them. and 
p.tients under ills and h"d.hips in time of trouble: Those 
ate they who are just and those are they who fear the 
Lord" ,89 

In order to create a unity and a brotherhood among the 
followers of Islam prayer should be observed in one 
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congregation, in one place which Islam calls mosque and facing 
one direction which is qibla, the s~cred city of Mecca. 

Iqbal says that "the real ohject of pr-ayer, however, is better 
achieved when the act of prayer becomescongregatiooal. Th. 
spirit of all trueprnyer is social. Even the hermit abandons the 
society of men in the hop .. of finding in a soiilary abode the 
followship of God. A congregation is an association of men 
who, animated by the same ''''piration, concentrate themselves 
on a single object and open up their inner selves to Ihe working 
of a single impulse. It is a psychological truth that .,sociation 
multipl.es the normal man', power of perception. deepens his 
emotion and dynamizes his will to a degree unknown to him in 
the privacy 0 f his individuality",9O 

He further illumines this point of associative prayer by 
asserting the following; "With Islam, however, this 
socialization of spiritu.1 ilIumiMtion through 'lSSoci.tive 
pmyer is " special point of interest. As we pass from the daily 
congregational prayer to the annual cercmo"y round the 
central mosque of Mecca, you can easily sce how the Islamic 
Institution of worship gr.d",tlly enlarges the sphere of human 
associatiou":11 He adds that "the choice of one partic .. "'" 
direction ill Islamic worship is meant to secure the unity of 
feeling ;n the congregation and its fo,-m in general create. and 
fosters the sense of social equality in as much as it: tends to 
d"",roy the feding of rank or raa~supcriority in the 
worshippers".n The real .iglufic;mcc of congregational prayer 
is thal it leads man form mechanism to fn ...... iom. A me<:hanistic 
life CannOt be considered a free ~ctivity and hence c."oot be 
SUPp()S~x110 share in [he life of the Ultim,ue Reality. Therefore, 
Iqbal claims: "Indeed Islam recognizes a very important facl of 
human psychology, that is, the rise and f.11 of the power to an 
freely, ,md is anxious to rctain the power to act freely as a 
constant and undiminished factor in ,he life of the ego. The 
timing of the daily prayer which 'Iccording to the Qur'an 
restores self-possession 10 the ego by bringing it into doser 
touch with the ultimate source of life and freedom, ;s intended 
to save the ego from the mechani7ing effects of sleep md 
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b".iness. Prayer in Islam is the ego's escape from m"ch~n;sm to 
frttdo m" . ~3 

Thus we so. that prayer is the only possible means to tear 
down the veii be<wecn man and (his Lord) God. It must, 
however! be ob$erved in some fornl .. whether individual or 
'Iss",,;at;ve, ;n ord"r to comprehend the Divine dh,lgence. 
"Prayer (hen) whether, individual or associ.uive, is an 
expression of man's inner yearning for response in the ;nvfui 
silence of the universc".91 In distinguishing between philosophy 
and religion, Iqbal says that "philosophy is an intellectual view 
of things; and as such, does not care lO .1>0 beyond a concept 
which can reduce all the rich variety of experience to a system. 
It sees re.lity from a distance as it were. Religion seeks doser 
contaCt with reality. The one is theory; the other is living 
expet'iencc~ association, intimacy. In order to achiC\-'c this 
imimacy thought must rise higher than itself and find its 
fulfillment in an attitude of mind which religion describes as 
prayeL .. ~1> The Qur'an time and ~gain urges upon an human 
beings in general ,mcl Muslims in particular to be steadfast in 
their prayer und make it a habit. The Qur'"n says: 

"Guard strictly your (babit oQ prayers" 9(, (S.I 10238) 

And be steadf.ts! ill prayer and regul", in charity and 
whatever good yc send forth for' your ~ouls before you, -y~ 
sh.1I line! it with Allah! for Alhh sees wilt all th,t yo do. 
(The Qur'an; S. 11:110)97 

Prayer teaches us the perfect way and guides us to the 
knowledge of God. 

The first Ch'lptCr in the Qur'an is always read out in the 
Muslim from of prayer. "It teaches us the perfect prayer. For if 
We can pray aright, ;1 me.ns that we have some knowledge of 
God and His attributes, of His rdations to us and His crealion, 
which includes ourselves, that we glimpse the source from 
which we come alld Ihal final goal which is our spiritual 
destiny under God's true judgement: Then we offer ourselves 
10 God and seek His lightn.98 
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CHAPTER FOUR 

HUMAN - NON-DIVINE 
KNOWLEDGE 

In the previous chapter we have discussed the "human
Divine knowledge" which consists of love Or religious 
experience. The nucleus of the present chapter is (he aspect of 
man's knowledge which is mostly regarded as "non-Divine
knowledge', the foundatrun-head of which is "reason" or 
"intellect" . 

Knowledge through reason only concerns this phenomenal 
world, which means that it is bound [0 space and time and 
cannot transgress it, and therefore can rightly be called human 
non-Divine knowledge. 

Undoubtedly, reason has been playing a dominant role in 
the whole drama of man since his birth. Though domin.ting 
this world, it has not yet succeeded to escape from its critics. 
Some intdlectuals have totally disbelieved reason (they are 
called sceptics), while some other have partially acknowledged 
the importance of reason. Iqbal, in this sense is a Keptic. I just 
refer here to his attitude towards intellect as expressed in his 
poetry. His prose work too, though an attempts to provide a 
"rational method of philosophy to religion", shows this 
scepticism. We se .. this in his 'Reronsm;ction". He asserts in 
this book that "the ~pirit of philosophy is onl! of free inquiry. It 
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suspects all authority. Its function i> .0 trace the uncritical 
as<!!!TIprions of human thought to their hiding places, and in 
this pursuit it may finally end in denial or a frank admission of 
the incapacity of pure reason to reach the Ultimate Reality" f 
The greatest philosophers of the world have admitted the 
incapability of human reason to attain to the Ultimate Reality. 
AI-Ghazali, a medieval philosopher and a mystic was the 
greatest sceptic; he has brought grievous criticism against 
rationalism. Before turning to the philosophy of Iqbal about 
reason, we will first discuss the attitude of AI-Ghazali towards 
reason or philosophy. 

AI-Ghazali expounds his views on knowledge thus: "1 said 
to my self I am seeking knowledge of what things really are; so 
I must know what knowledge is. I saw that certain knowledge 
must exclude all doubt and the possibility of error, indeed even 
the supposition of this. The person who performs miracles 
should not be able to shake one's conviction of the truth of 
such knowledge. For example, if some one says three is greater 
than ten, and the proof is that I shall turn this rod into a 
serpent and if he actually does it in my presence, I still do not 
doubt my knowledge but only wonder how he achieved the 
transformation. From such considerations I realized that only 
where I have an unshakable conviction of this kind is my 
knowledge certain knowledge". AI-Ghazali ,further sets forth 
that "When I examined my knowledge, I fou,nd that no'lle of it 
was certain except matters of sense-perception and necessarY 
truths. It further occurred to me, however, that my present 
trust in sense-perception and necessary truth was perhaps no 
better-founded than my previous trust in propositions accepted 
from parents and teachers. So I earnestly set about making 
myself doubt sense-perception and necessary truths. With 
regard to sense-perception I noticed that the sense of sight tells 
me that the sludow cast by the gnomon of a sundial is 
motionless; b"t latter observation and reflection shows that it 
moves and that it does so not by jerks but by a constant steady 
motion. This sense also tells me that the sun is the size of a 
coin, but astronomical proofs show that it is larger than the 
earth. Thus sense makes certain judgements and thus reason 
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comes and judges that they are false". In order to prove that the 
judgements of reason are also spurious, he argues: "I said to my 
self, since my trust in sense-perception has proved vain perhaps 
all that is to be relied on are rational propositions and first 
principles, such as that ten is more than three, that negation 
and affirmation cannot both be hold of anything that a thing 
cannot both originated-in-time and eternal, both existent and 
non-existent, necessary and impossible. Then sense-perception 
said: "Do you not expect that your trust in rational 
propositions will fare like your trust in sense-perception? You 
used to trust in me, but judge Reason came and showed I was 
false". Perhaps beyond rational apprehensions there will be 
another judge; when he appears he will show that reason is 
false. The fact that this supra-rational apprehension has not 
appeared yet, does not show that it is impossible"? 

Al-Ghazali further substantiates his arguments as follows: 
"While my self was hesitating about the reply to this, sense
perception increased its difficulties by a reference to dreams and 
said 'In dreams you imagine things and you believe that they 
are real and genuine so long as you are in the dream-state. But 
when you wake you know that what you have been imagining 
has no basis in reality. How are you sure of the real existence 
of all that you believe in your waking state through seines or 
reason? It is there in relation to your present state but another 
state may come upon you, whose relation to your present 
waking state, in shari: your present state will be like a dream in 
relation to that state. If this slate comes, you will be certain that 
all your rational suppositions are baseless imaginings. Perhaps 
this is the state of the sufis (mystics) in which they claim that 
they see things which are not in accordance with rational 
principles. Perhaps this state is death and perhaps this life is a 
dream in relation to the life to come, so that when a man dies, 
things will become apparent to him which are contrary to what 
he now observes".4 

The above paragraphs clearly show Al-Ghazali's bitter 
criticism on sense-perception and reason. He doesn't believe in 
the sale guidance of reason; for him reason has not so far 
achieved the ultimate principle and cleared all doubts which 
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have been lingering in the minds of people for centuries. 
"Reason by itself", he argues, "cannot prove that the world has 
a creator, that two Gods are impossible, that God is not a 
body, that He knows both others and Himself, and that the 
soul is a self-subistent entity".5 To base all knowledge on reason 
or rational propositions is to create a world of doubts, since 
knowledge based on reason provides an uncenain knowledge. 

AI-Ghazali violently attacks the philosophers in his 
'Tahafat·ul·Palasifa' (The Destruction of the Philosophers). 
According to him, there are three kinds of philosophers. The 
first one is the Dahris (Materialists) who believe in the eternity 
of matter and deny the existence of a Creator. The second 
group consists of 'the Naturalists or Physicists', who believe in 
the existence of a Creator but think that the human soul once 
separated from the body ceases to exist: therefore there is no 
accountability for human actions. These two types of 
philosophers are both infidels in contrast to those of a third 
group. who are Theists. "These have completely refuted the 
doctrines of the first two, and God has saved thereby the true 
believer from the battle. But they must be pronounced infidels; 
and so also Muslim philosophers who have followed them, 
especially al-Farabi and Ibn Sina, for their philosophy is so 
confused that you cannot separate the true from the false so as 
to refute the latter. From what we·can discover of the writings 
of these two men, knowledge may be divided under three 
heads; one group we are bound to prounce as infidel, another as 
heresy and about the third we need say nothing".6 

AI-Ghazali's intention was to show the limitations of 
reason but in doing so he overshadowed the imponance of it. 
According to him reason is incapable of ascending to the 
Ultimate Reality and therefore "his scepticism may be seen as a 
realization of the incapability of reason (or human planning) to 
set things right"? He draws a line between reason and 
prophetic revelation by illustrating that "just as the medicine 
for the body produces an effect in gaining health through a 
propeny in them, to which the intellect cannot attain, but with 
regard to which physicians must be believed who have learned 
that propeny from the prophetic propeny, so it became plain 
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to me that the intellect could not attain to the mode of the 
working of the medicines of the heart which are exercise of 
devotion in their definitions and amounts defined and 
prescribed by the prophets but that with regard to this the 
prophets must be followed who attained unto those properties 
by the light of prophecy and not by means of reason .... In a 
word, the prophets are the physicians of the diseases of hearts; 
and the only use and authority for reason is that it should teach 
us this and should bear witness to the truth of prophecy and to 
its own inability to attain to what the eye of prophecy can 
reach; and that is should take us by our hands and commit us 
to prophecy, as the blind are committed to their guides and the 
sick to their physicianes. This is the work and bound of reason 
and beyond this it may not go except to make know what the 
physicians have thought it".8 

AI-Ghazali in his book 'The Deliverance from Error', 
describes the true nature of prophecy and the compelling need 
of all creation for it. He maintains that man was created in 
bareness and simplicity and that he in this state has been given 
no information at all about the will of God. Man's information 
is based on the faculty of perception by means of which he may 
gain some knowledge of the world. AI-Ghazali argues that "the 
first thing created in man was the sense of touch and by it he 
perceives certain class of existents such as heat and cold, 
moisture and dryness, smoothness and roughness. Touch is 
completely unable to apprehend colours and noises. These 
might be non-existent so far as concerns touch. Next there is 
created in him the sense of sight and by it he apprehends 
colours and shapes. This is the most extensive of the world's 
sensibles. Next hearing is implanted in him, so that he hears 
sounds of various kinds. After that, taste is created in him and 
so on until he is completed as to the world of sensibles. Next, 
when he is about seven years old, there is created in him 
discernment (or the power of distinguishing-- tamyiz). This is 
a fresh stage in his development ... From this he ascends to 
another stage, and Intellect (or Reason) (aqI) is created in him. 
He apprehends things as necessary possible, impossible, things 
which do not occur in the· previous stages. Beyond Intellect 
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there is yet another stage. In this, another eye is opened, by 
which he beholds the unseen what is to be in the future and 
other things which are beyond the ken of intellect in the same 
way as the objects of intellect are beyond the ken of the faculty 
of discernment and the objects of discernment are beyond the 
ken of sense. Moreover, just as the man at the stage of 
discernment would reject and disregard the objects of intellect 
were these to be presented to him, so some intellectuals reject 
and disregard the objects of prophetic revelation. This is sheer 
ignorance. They have no ground for their view except that this 
is a stage which they have not reached and which for them does 
not exist; yet they suppose that it is non-existent in itself. 
"When a man blind from birth, who has not learnt about 
colours and shapes by listening to people's talk, is told about 
these things for the first time he does not understand them nor 
admit their existence".9 

Al-Ghazali further illustrates the possibilities of prophecy 
by giving us some proofs: "The proof of the possibility of there 
being prophecy and the proof that there has been prophecy is 
that there is knowledge in the world the attainment of which 
by reason is inconceivable; for example, in medical science and 
astronomy. Whoever researches in such matters knows of 
necessity that this knowledge is attained only by Divine 
inspiration and by assistance from God most high. It cannot be 
reached by observation. For instance there are some 
astronomical laws based on phenomena which occur only once 
in a thousand years; how can these be arrived at by personal 
observation? It is the same with the properties of drugs. This 
argument shows that it is possible for there to be a way of 
apprehending these matters which are not apprehended by the 
intellect. This is the meaning of prophetic revelation. That is 
not to say that prophecy is merely an expression for such 
knowledge. Rather, the apprehending of this class of extra
intellectual objects is one of the properties of prophecy; but it 
has many other properties as well. The said property is but a 
drop in the ocean of prophecy. It has been singled out for 
mention because you have something analogous to it in what 
you apprehend in dreaming and because you have medical and 

116 



Human NonDivine Knowledge 

astronomical knowledge belonging to the same class, namely, 
the miracles of prophets, for the intellectuals cannot arrive at 
these at all by any intellectual effons".10 

Ghazali's mind was looking for something which could 
help him to ascend to the ultimate truth which. he failed to 
find in reason or sense-perception; finally he succeeded in 
achieving knowledge of the ultimate truth "by a light which 
God most high cast into his breats". According to one scholar 
"AI-Ghazali was well aware of the limitations of human 
intellect and very often he felt that the methods of arriving at 
knowledge of God were "too obscure to the ordinary 
intelligence". He has therefore left them and dealt only with 
the methods which can be comprehended".l1 Funhermore, the 
same scholar explains that "Al-Ghazali has two aims in mind 
when he was degrading the faculty of intellect: firstly, He 
wanted to make the scholastic ulema realize the futulty of the 
different aspects of knowledge and the absurdity of taking 
pleasure in intellectual gymnastic and useless discussion which 
has created more of bitterness than any proper understanding; 
secondly, he wanted to make people feel the meaning and 
grandeur of the inner life; to give men time to reflect on the 
glories of nature that were around them so that they might 
long for the realization of a lasting happiness instead of 
indulging in the idla pursuit of listening, in scholastic 
discussions beyond their comprehension" !2 

The philosophy, which AI-Ghazali has given us, earned 
him a place in scepticism and in it he "anticipated Decartes in 
his philosophical method; and seven hundred years before 
Hume cut the bond of causality with the edge of his dialect" .13 

"Al-Ghazali reduced reason to the principle of causality 
and causality to mere seqpence ... "14 His analysis of causality is 
greatly similar to Hume's. It was AI-Ghazali's theory of 
causality which influenced Nicholas of Autrecout, who has 
been called "The medieval Hume" .15 These two philosophers, 
AI-Ghazali and Hume, resemble in so far as the theory of 
causality is concerned; both refuse the relation between cause 
and effect as a necessary connection. Here we give in brief the 
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analysis of causation given by AI-Ghazali_ He disputes with the 
philosophers on the very notion or concept of "necessity of the 
causal connection II. 

In our view, Al-Ghazali asserts the connection between 
what are believed to be cause and effect as not necessary. The 
reason that he offers for the justification of his position is that 
the relation between cause and effect is not that of logical 
entailment. The affirmation of the one does not imply the 
affirmation of the other. Neither the existence nor the non
existence of the one is necessarily presupposed by the existence 
or the non-existence of the other. The relation between 
quenching of thirst and drinking, satiety and eating burning 
and fire or light and sunrise etc; is not a necessary relation, for 
in no case does the one logically imply the "ther. There is 
nothing logically contradictory in assuming that fire may not 
burn, and drinking may not quench thirst and so on. The 
alleged necessity of the causal connection is not logically 
warranted because through no amount of logical reasoning can 
we deduce the effect from the cause. At best it is based on 
observation or experience. We observe that objects succeed one 
another or that similar objects are constantly conjoined. Now, 
this proves succession. not causation or conjunction or 
connection. The fire which is an inanimate object has no power 
to produce the effect of burning. "Observation shows only that 
one is with the other and not that it is by it, i.e., the effect 
happens with the cause and not through it". Causal connection 
is not a necessary connection but a constant repetition. "It is 
only Al-Ghazali who enumerates clearly when something 
possible is repeated over and over again (so as to form the 
norm) that its pursuance of a uniform cause in accordance with 
the norm in the past is indelibly impressed upon our minds". 
For Al-Ghazali cause is something to be the sum-total of many 
contributory factors, some of which are positive while others 
negative and all of which have to be considered in 
conjunction".16 

We must remember that Al-Ghazali has close affinity with 
David Hume. Hume's theory of causation is so like Al
Ghazali's that it could even be called a copy. Hume's view on 
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causation is that the idea of causation is derived from some 
relation among objects. "This relation", Hume asserts, II is 
contiguity". He means that the things which we consider to be 
causes and effects are always immediately contiguous; for there 
may be a chain or series ot causes between thing A we call a 
cause, and thing z, which we call an effect. But it will be found 
that A and B are contiguous, B and C are contiguous, and so 
on. A second relation is that of temporal priority. The cause 
must be temporally prior to the effect. 

One may not be contented with these relations. As Hume 
says "Shall we then rest contented with these two relations of 
contiguity and succession as affording a complete idea of By no 
means. An object may be contiguous and prior to another, 
without being considered as its cause. There is a necessary 
connection to be taken into consideration; and that relation is 
of much greater importance than any of the other two above
mentioned" . 

Hume asks "Why do we conclude that such particular 
causes must necessarily have such particular effects, and why do 
we form an inference from one to another. The answer is 
concluded in psychological terms, referring to the 
psychological effect, observation of instances of constant 
conjunction. This observation produces a custom or propensity 
of the mind an associative .link, whereby the mind passes 
naturally from, say, the idea of flame to the idea of heat or 
from an impression of flame to the lively idea of heat". 

So causation can be considered either as a philosophical or 
as a natural relation. Considered as a philosophical relation it 
can be defined as follows? A cause is "an object precedent and 
contiguous to another, and when all the objects resembling the 
former are placed in like manner relations of precedency and 
contiguity to those objects that resemble the latter. Considered 
as a natural relation, "a cause is an object precedent and 
contiguous to another and so united with it that the idea of the 
one determines the mind to form the idea of the other and the 
impression of the one to form a more lively idea of the 
other".17 
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That is, in a nutshell, the philosophy of Hume. The two 
philosophers both discarded the traditional law of causation. 
Iqbal agrees with these two philosophers. He not only agrees 
but also highly appreciates their views on causality. He regards 
the notion of cause as an essentially false one. He argues that' a 
fixed quantity of A is the cause of, or produces, another fixed 
quantity B' is a proposition which, though convenient for 
scientific purpose, is apt to damage all inquiry in so far as it 
leads us completely to ignore the innumerable conditions lying 
at the back of a phenomenon. It would, for instance, be an 
historical error to say that the dissolution of the Roman 
Empire was due to the barbarian invasions. The statement 
completely ignores other forces of a different character that 
tended to the split up of the political unity of the Empire. To 
describe the advent of barbarian invasions as the cause of the 
dissolution of the Roman Empire which could have assimilated 
as it actually did to a certain extent the so-called cause is a 
procedure that no logic would justify" 17 Iqbal further sheds 
light on the problem of cause and effect by connecting it to the 
problem of the relation between body and mind which were 
once regarded by Desecrates as two independent entities. It is 
sometimes believed, he say, that "the cause must have some 
resemblance with the effect. But there need be no resemblance 
between cause and effect. If my success in life causes misery to 
another man, my success and his misery have no resemblance 
to each other" .18 

Iqbal says that the self or ego must live in an environment. 
This environment is an artificial construction of the ego for its 
own purpose. He regards this environment "as a system of 
causes and effects which is an indispensable instrument of the 
ego and not the final expression of the nature of Reality" .19 The 
problem of destiny or fatalism also results from the 
problematic relation between cause and effect. Iqbal supposes 
that the idea of fatalism has prevailed in the Islamic world for 
many centuries. He states that "Philosophy, searching for the 
meaning of cause as applied to God and taking time as the 
essence of the relation between cause and effect, could not but 
reach the notion of a transcendent God, prior to the universe, 
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and operating upon it from without. God was thus conceived 
as the last link in the chain of causation and consequently the 
real author of all that happens in the universe. Now the 
practical materialism of the opportunist Omayyad rulers of 
Damascus needed a peg on which to hang their misdeed at 
Kerbala and to secure the fruits of Amir Muawiya's revolt 
against the possibilities of a popular rebellion. Ma' bad is 
reported to have said to Hassan of Basra that the Ommayyads 
killed Muslims and attributed their acts to the decree of God. 
'These enemies of God', 'replied Hassan, 'are liars'. Thus arose, 
in spite of open protests by Muslim divines, a morally 
degrading fatalism and the consti~utional theory known as the 
accomplished fact in order to support vested interests"i!° 

The notion of causality, I am inclined to believe, had 
caused a great havoc in and out of the world of Islam. Perhaps 
Al-Ghazali was the first to realize this problem and to reckon 
with it systematically. Seven centuries after this Hume cut the 
bond of causality and justified AI-Ghazali's claim on this 
problem. Cause and effect, r suppose, are two aspects of the 
same reality or to put it differently, one event is cut into two 
different things of which one is called cause and the other 
effect. For example, fire is cause and burning is effect but one 
must not forget the fact that fire must always burn; that is, fire 
and burning are one and the same thing and not two things, for 
fire cannot exist without burning and burning, without fire. 

Iqbal admired Hume for his theory of causality. He 
regarded Hume's analysis of causation as the first attempt of 
modern mind to purify the scientific process. For Iqbal 
"Hume's criticism of our notion of cause must be considered as 
a chapter in the history of science rather than philosophy. True 
to the spirit of scientific empiricism we are not entitled to 
work with any concept of a subjective nature. The point of 
Hume's criticism is to emancipate empirical science from the 
concept of force which, as he urges, has no foundation in sense
experience. This was the first attempt of modern mind to 
purify the scientific process" .21 
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Iqbal too like AI-Ghazali, protests against 'Intellectualism'. 
Notwithstanding the fact that he was a leading figure in 
philosophy he studied his whole life, he was alive to the 
limitations of philosophy and therefore his whole poetical 
work is pregnant with hostility towards philosophy. "In some 
of his verses, he is so unsparing in his condemnation of 
reasoning faculty that an impression has come to prevail about 
him that he represents some of the modern schools of thought 
which are saturated with anti-intellectualism"22 On some 
grounds Iqbal repudiates the claim of idea or reason to 
represent the reality of life to be its sale creative force. In this 
he is opposed to Hegelianism as well as the intellectualism of 
early Greek philosophy which saw nothing in the universe but 
the activity of Reason".23 

For Iqbal philosophy is something which keeps you away 
from life.24 He himself says 'that philosophy leads. us away 
from life and reason is always beset with doubts and 
hesitation". And finally he is so disgusted with the insoluble 
enigmas posed by the intellect that he prays for a life of 
supreme unreason" .25 He acknowledges the incapability of 
reason to attain to the Ultimate Reality; however, philosophy 
is the result of reason: reason has achieved and will achieve 
power over the universe, a clear indication of the loss of faith 
in the Unseen. The achievements of reason lead people astray. 

While acknowledging the truth of mathematics and logic, 
AI-Ghazali maintains some draY'backs to the precision and the 
clarity of its demonstration. 

(aJ The first one is that every student of mathematics admires 
its precision and its clarity of demonstration. This leads him to 
believe in the philosophers and to think that all their sciences 
resemble this one in clarity and demonstrative cogency. 
Funhermore, he has already heard the account on everyone's 
lips of their unbelief, their denial of Gods attributes al.d their 
contempt for revealed truth; he becomes an unbeliever merely 
by accepting them as authorities and says to himself "if 
religions were true, it would not have escaped the notice of 
these men since they are so precise in this science. Thus after 
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becoming acquainted by hearsay with their unbelief and denial 
of religion, he draws the conclusion that the truth is the denial 
and rejection of religion". 

(B) "the second drawback arises from the man who is loyal to 
Islam but ignorant. He thinks that religion must be defended 
by rejecting every science connected with the philosopher, and 
so rejects all their sciences and accuses them of ignorance; he 
even rejects their theory of the eclipse of the sun and moon, 
considering that what they say is contrary to revelation. When 
that view is thus attacked, some one hears of it who has 
knowledge of such matters by apodeictic demonstration, but, 
believing that Islam is based on ignorance and the denial of 
apodeictic proof grows in love for philosophy and hatred for 
Islam ".26 

Once again we ret)lrn to Iqbal's attitude towards reason. 
He feels more despondent and desperate than Al-Ghazali when 
he thinks of the functions of reason. For Iqbal reason has 
ruined whole of the inner life of man, and his yearnings for 
Ultimate Reality. This perhaps is the most important reason 
why Iqbal attempts to reconstruct religious thought and tries to 
philosophize and rationalize religion, namely, that people are 
more inclined to believe in philosophy than in religion. He 
says that "with the birth of reason and critical faculty, 
however, life, in its own interest, inhibits the formation and 
growth of non-rational modes of consciousness through which 
psychic energy flowed at an earlier stage of human evolution. 
Man is primarily governed by passion and instinct. Inductive 
reason, which alone makes man master of his environment, is 
an achievement; and when once born it must be reinforced by 
inhibiting the growth of other modes of knowledge" 'f7 

What are these other modes of knowledge? They are based 
on religious experience, which we have discussed in our 
previous chapter. At another place Iqbal expresses the same idea 
concerning the power of reason over universe and the harm 
reason has done to the souls of human beings. "The modern 
man with his philosophies of criticism and scientific specialism 
finds himself in a strange predicament. His naturalism has 
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given him an unprecedented control over the forces of nature, 
but has robbed him of faith in his own future"?8 And he goes 
on: "thus wholly overshadowed by the results of intellectual 
activity, the modern man has ceased to live soulfully; that is, 
from within. In the domain of thought he is living in open 
conflict with himself" .29 In this way Iqbal is a sceptic, an AI
Ghazali of the twentieth century. He condemns the faculty of 
reason. because reason cannot go beyond the boundaries of 
space and time which are its own creation for its own purpose. 
Space and time is the greatest achievement of reason by which 
it has bounded man. He can but succumb to it. Reason begets 
natural science which is by I\ature sectional. "It cannot, if it is 
true to its own nature and fountain, set up its theory as a 
complete view of reality. The concepts we use in the 
organization of knowledge are therefore sectional in character 
and their application is relative to the level of experience to 
which they are applied" .30 Iqbal even seems disgusted when he 
declares: "it (reason) is not aiming at a result, it is wholly 
arbitrary, undirected, chaotic and unforeseeable in its 
behaviour"}1 For him reason alone is ,something destructive 
and therefore he urges us to pass beyond reason for "It is like a 
lamp which illuminates the way but is not itself the aim".32 "It 
is always busy in the measurement of the dimensions of space 
and time" .33 "Reason is lost in space and time, in fact there is 
no space and time but only God"?4 

Here we see the extreme scepticism of Iqbal. Reason or 
non-Divine knowledge as we call it is only a utilitarian product 
devised by life so that the ego may be able to control and 
dominate its physical environment. Its nature is relational and 
dualistic; in order to think at all we must analyse, compare and 
relate" .35 

Commenting on Kant's Critique of Pure Reason, Iqbal says 
that "it revealed the limitations of human reason and reduced 
the whole work of the rationalists to a heap of ruin";6 

Iqbal pronounces publicly that he is the great critic of 
reason and hence stands among the sceptics. In a letter he 
clarifies his position in philosophy and the system of 
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philosophy. In this connection he emphatically asserts" as a 
matter of fact I hate systems of philosophy nor do I trust 
principles and conclusions of philosophy. No man has 
condemned the human intellect more than I that is, as applied 
to the ultimate realities of religion. No doubt I talk of things in 
which philosophers are also interested. But with me those 
things are matters of living experience and not of philosophical 
reasoning" )7 

He expresses the same idea in his poetical work The Secret 
0/ Collective Life. He says "I could not learn a single letter of 
'Firm Faith' and kept wandering' about the boubt-breeding 
valley of philosophy". For him thought only breaks reality into 
pieces and then tries to reach it. But reality when broken is no 
reality. Thought only breaks matter, which is one continuous 
act, into a "plurality of mutually exclusive things";'8 

In describing the function of philosophy, Iqbal asserts that 
"philosophy is an intellectual view of things and as such, does 
not care to go beyond a concept which can reduce all the rich 
variety of experience to a system" ;9 

Actually reason is so highly praised and given paramount 
importance by the philosophers who have seen some wordly 
achievements of reason; now they are content with every thing 
reason vouchsafes to humanity. These things are, I suppose, 
materialism and atheism. Reason, indeed has a greater role to 
play than sense-percepti6n and is a bgher faculty than sense
perception; still it must be considered with its own limits. 
Reason alone cannot solve the problems of man. Up to now 
Reason has only given to man science and technology. What is 
more it has snatched from him, his religious aspirations, his 
moral elevation and his sense of discernment between good and 
bad and right and wrong. All these are the outcome of the 
fetishism of reason. Iqbal sharply reacted against this excessive 
worsbp of reason as being dangerous to that force of history 
when it is accompanied by a rational insight into life. He 
believed that Western rationalism, whatever its other merits, 
was likely to impair the vital spriugs of activity in his 
community wbeh drew its strength from the dynamism of 
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early Islam and the ideal of personality set up by Muhammad 
and the followers. 

"Iqbal sometimes went too far in disparaging reason and 
his poetry on the whole gives the impression that he was 
preaching the anti-intellectual philosophy of Bergson ... , He was 
only voicing in protest against the perversion of human 
understanding for inhuman ends. He seems to have held that 
reason in itself was ethically neutral and gave no definite 
standards for moral evaluation. To keep it on the right tract 
and prevent its misuse he would place it under the supervision 
of 'ishq', that is, love" .40 the function of reason, as we see in our 
every day life is, the breaking up, analysing and synthesizing of 
things. And this procedure we call science and this science is a 
promising SOurce of knowledge of this world. But scientific 
investigation and analytic thought is never complete and 
exhaustive. Dr. Jamila Khatoon aptly remarks that "scientific 
investigation and analytical thought have inherent limitations 
which are unavoidable. Scientific analysis is never complete and 
exhaustive in its nature. Reality is an organic whole. Its parts 
are united by vital internal connections. This underlying 
relationship confers wholeness on diversities and pluralities. 
Analysis would select a part of reality which when taken apart, 
would become lifeless, shorn of the qualities it has by virtue of 
its integral position within a whole. It is rendered meaningless 
apart from its relations, as a part separated from its pattern, a 
single dot or line taken out from the whole picture. Besides, 
analysis, because of the immense complexity of its object can 
never attain ideal completeness. The ideal analysis involves the 
apprehension of all the constituent elements of a subject. It fails 
if any single element eludes the grasp or the units reached in the 
process are not ultimate. However, such an ideal cannot be 
accomplished, hampered as we are by our inherent limitation. 
If we go a step further, we find that any deficiency in analysis 
would inevitably distort the synthesis which is based upon it. 
Thus the incompleteness of· analysis· results in the 
incompleteness of synthesis. It is obvious that a conclusion 
arrived at in this manner is not what it actually is but merely 
what it is subjectively" .41 
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The deep study of philosophy made Iqbal septical about 
the attainability of reality through reason. His ambitions and 
hopes were not realized. like those of AI-Ghazali, through 
reason but through restless soul. For him, the present age is 
shackled by the claims of Intellect.42 Iqbal condemns Intellect 
or Reason so much because it is only a source of non-divine 
knowledge. It only grasps reality piecemeal and is not able to 
apprehend the ultimate reality. For him, non-divine knowledge 
or, in other words, mundane knowledge is acquired through 
sense-perception. with the support of intellect. Hence both 
together impart knowledge. But this knowledge is not certain 
and infallible for the capital of the intellect is apprehension and 
doubts.43 He is strictly against the "proud but shallow 
rationalism" which procreates this modern knowledge; and 
what is this modern knowledge? "He states that "modern 
knowledge is the greatest blindidol-worshipping, idol-selling, 
idol-making. Shackled in the prison of phenomena, it has not. 
overleaped the limits of the sensible. It has fallen down in 
crossing the bridge of life. If has laid the knife to its own 
throat. Its fire is cold as the flame of the tulip; It flames are 
frozen like hail. Its nature remains untouched by the glow of 
love, it is ever engaged in joyless search".44 

Reason's predominant role in the whole life of man has 
increasingly overawed him, cut him off from the rest of 
society. His soul, wholly spiritual and eternal, became inspired 
with extreme naturalism, so that there was no room left for 
God; in other words, reason has made man" the measure of all 
things", complete and perfect: He is all in all. In a sense reason 
has misled humanity instead of guiding and ushering, made 
him cease soulfully, and perhaps here Iqbal rightly says: "if 
Reason be thy guide throw it from self away" .45 The kind of 
knowledge we get from Reason cannot be denied. Still we must 
not forget that this knowledge will be a satanic knowledge; as 
some one aptly put: "If it is not made to serve spiritual 
purposes apart from the material it becomes a satanic force, 
carrying man down to annihilation. Today, in the atomic age, 
we may well ponder over truth of Iqbal's conviction"~6 

127 



Epistemology of Iqbal 

Iq bal in his poetry has time and again spoken about the 
limitations and the incapabilities of the intellect. We could say 
that Iqbal's poetry is an overt protest against intellectualism. 
He himself says: "Intellect is but a chain shaking the feet of this 
age; whose is the restlessness of spirit that is mine. Behold the 
universe with the eyes of love, if you wish to discover its 
secrets. Viewed with the eyes of intellect, it is nothing but an 
illusion and mirage" .47 He cannot doubt the knowledge 
through reason; it is what we call human non-Divine -
knowledge. Iqbal emphatically says: "your reason has been 
misled by the magic of six·directions and cannot find its 
destination of divine love".48 And he further says: "Friends! I 
have complaints against the shallowness of my wit (Reason)" ~9 

The blame he puts on reason is that "reason cannot 
discriminate between right and wrong and is never content 
with her own reasOn. The spirit of faithfulness she never 
possessed but always behaved with wickedness and treason. 
Oh, only God knows what has happened to me: my reason 
hates my heart and my heart hates my Reason" .50 

Iqbal acknowledges the painstaking job of reason 
according to which, reason has to analyse and cut things and to 
synthesize and bring them together again; all these actions are 
involved in the process of reason. Because reason. in itself 
cannot perceive the infinity, the intellect JUS! multiplies pure 
unity; lame, it likes to stand still, and blind, it gives up the 
kernel for the shell. The stars and planets that we see are 
fragments of reality, Creations of intellect which must dissect 
the intellect, build space upon the void and girt itself with time 
as if it were a sacred thread" .51 

Schimmel explained the concept of Reason in her book 
'Gabriel's Wing". In it she says that "the use of the term reason 
is verY,wide in Iqbal's work. As contrasted to the sanctuary of 
the fire of love of the believers, it is not only 'the church of the 
philosophers' it is also the analytical power which can 
approach reality only step by step and which never enters the 
essence of God but is contented with describing His 
attributes" ,52 She further explains that reason has still bound 
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the Magian-girdle which means not only that it creates new 
idols before which ignorant people prostrate but also that it is 
still limited by the spell of serial time which hinders man from 
grasping the fulness of Divine time" .53 Commenting on AI
Ghazali's philosophical scepticism, Iqbal asserts that Ghazali, 
finding no hope in analytic thought, moved to mystic 
experience, and there found an independent content for 
religion. In this way he succeeded in securing for religion the 
right to exist independently of science and metaphysics. But the 
revelation of the total Infinite in mystic experience convinced 
him of the finitude and inconclusiveness of thought and drove 
him to draw a line of cleavage between thought and intuition. 
He failed to see that thought and intuition are organically 
related and that thought must necessarily stimulate finitude and 
inconclusiveness because of its alliance with serial time. 

Iqbal gives a further substantiation to this claim that 
thought is not inconclusive, by explaining that "the idea that 
thought is essentially finite, and for this reason unable to 
capture the Infinite is based on a mistaken notion of the 
movement of thought in knowledge. it is the inadequacy of the 
logical understanding which finds a multiplicity of mutually 
repellent individualities with no prospect of their ultimate 
reduction to a unity that makes us sceptical about the 
conclusiveness of thought. In fact the logical understanding is 
incapable of seeing this multiplicity as coherent universe. Its 
only method is generalization based on resemblances, but its 
generalizations are only fictitious unities which do not affect 
the reality of concerted things" .54 

With these lines Iqbal only tries to show that intellect 
though incapable ofreaching ultimate Reality is not static but 
dynamic in its nature. The universe unfolds its internal 
infinitude in time like the seed which, from the very beginning, 
carries within itself the organic unity of the tree as a present 
fact. Iqbal here certainly bifurcates Reason. The one aspect 
could be called analytical (reason), the other is a kind of 
intuition. For him reason has a deeper movement and this 
deeper movement, I suppose, is the kind of intuition where 
"thought is capable of reaching an immanent infinite, in whose 
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selfunfoJding movement the various finite concept are merely 
mements. And he goes on: "Thought must pass beyond its own 
finitude and it is in its progressive participation in the life of 
the apparently alien that thought demolishes the walls of its 
finitude end enjoys a potential infinitude":;5 

,When thought reaches that deeper movement in itself it 
gets so mixed up with intuition that the two merge into one. 
Reason loses its present nature, or, what we call, its alliance 
with serial time, and becomes entirely different, what we call 
intuition. But this transition from one state to another is only 
possible because of the implicit presence in its finite 
individuality of the infinite, which keeps alive within it the 
flame of "aspiration and sustains it in its endless pursuit":;6 

The same ideas are expressed in his ''Javid Nama". There 
he is more doubtful about the endless pursuit by reason to 
attain that highest point which is Ultimate Reality. He seems 
more despondent and hopeless when he says: 

"Although man's reason too assails the world and breaks 
its spell, finds stones to reason as books and listens to the 
clouds, and doth possess the seeing eye, yet reckless valour 
lacks. 

It gropes its way just like the blind and moves as slow as 
snail. 

So long as reasOn winds itself around mere scent and hue, 
the path of love it reads but haltingly. 

It works but gradually, for truth, I do not know if it will 
ever complete its task It .57 

Then again he maintains: "experience shows that truth revealed 
through pure reason is incapable of bringing that fire of living 
conviction which personal revelation alone can bring. This is 
the reason why pure thought has so little influenced men while 
religion has always elevated individuals and transformed whole 
societies II .58 

Analytical reason or what we call pure reason, is incapable 
of reaching the highest ascension where only religion claims to 
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reach. Pure reason does not go beyond what is st:rictly 
verifiable and demonstrable. In other words. scientific, analytic 
reason rests on, and craves for certainty. What is not absolutely 
certain, that is not born out of facts, it rejects as unprovable"?9 
Iqbal is unwilling to give leadership to reason because of its 
incapability. Poor denuded reason is unfit for leadership. If 
conjecture and surmise is its guide, life is a 100ser".60 At 
another place he says: "The intellect is satisfied with just a part 
the outer frame. The intellect is mortal ... The intellect counts 
every breath with a clock's hand, as if breath were time's unit. 

So it can never comprehend and take the measure of 
infinity. It only fashions night and day, imaginary parts of 
time. It gathers sparks alone".61 

He also describes the true nature of reason in his Poetry: 

"Of the chain of Today and Tomorrow, reason could 
never be free; and to the worship of idols of eyes and ears, 
she induces Me and Thee, as she has hidden idols under 
her sleeves. For she is the daughter of a Brahman (member 
of the highest Hindu priestly caste) and promotes 
Infidelity" .62 

Iqbal resembles Ghazali when he says: "pass beyond intellect 
and grapple with the waves in love's ocean, for in intellect's 
shallow rivulet there are no pearls".6J From plato till Russell 
and from Russell till the present day, none of the philosophers 
have proclaimed reason to be the sole faculty through which 
the consummation of knowledge could be procured. 

Both theists and non-theists share in this regard the view 
that reason cannot be taken to be the source of perfect 
knowledge. Still reason has marked a great differenq! between 
theists and non-theists. The former finding no hope in reason 
turned to another source, a higher source, and.-according to 
them the ultimate source, of ultimate things. Thereby they 
called themselves theists. tire latter too, i.e. the non-theists, 
could not find any hope in reason to reach that ultimate 
knowledge of .ultimate things. Still they remained contented 
with the faculty of reason and thereby called themselves non-

131 



Epistemology of Iqbal 

theists. Reason to both theists and non-theists is insufficient and 
hence needs to be rejuvenated by some other source. Most of 
the philosophers have been misled in the sense that they tried 
to pooves spirituality in terms of temporality or Divine 
knowledge in terms of non-Divine knowledge. this is the state 
where every human being somehow or other is lingering. 
Those who pass this ordeal and reach the Ultimate Truth are 
the most perfect, for they posses all the sources of knowledge. 
The ones who remain in this ordeal aI}d have difficulties to get 
out of it, are most sceptic of the higher source' of knowledge, 
sometimes even of their own being. Al-Ghazali once was in this 
unfathomable ordeal of reason and was a complete sceptic. He 
tried to find a remedy for this. It didn't prove an easy task. He 
say s that "they could not be disproved, for a proof had to be 
based on first principles and here it was the truth of first 
principles which was in question. The illness proved a difficult 
one. It lasted almost two months. During this time I was a 
sceptic in fact, though not in outward expressions. Then God 
healed me from this disease. My self was restored to a sound 
and a balanced condition. The necessary truths of reason 
became once again accepted and trusted in with complete 
certainty. That did not come about through proof or argument, 
but by a light which God cast into my breast; that light is the 
key to most knowledge. To suppose, that the understanding of 
profound truth rests upon marshalled arguments is to narrow 
unduly the broad mercy of God. As M~hammad said, 'God 
created the creatures in darkness and latter sprinkled on them 
some of His 'Light'. It is form this light that deep 
understanding must be sought. That light floods out from the 
divine generosity at certain times and one must be on the watch 
for it",64 The above question simply shows that every thing 
was solved by some 'Light' and not by marshaled arguments. If 
it had been Divine or the source of Divine knowledge it would 
never have received the host of criticism from any philosopher; 
and would have made agnostic philosophers, such as Russell, 
the most fanatic believers. To try to solve the Divine problems 
by reason is indeed, "to narrow unduly the broad mercy of 
God". 
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Iqbal, too, tried to solve the problems of reason in his 
latter life but he did not succeed in it, as he clearly expresses in 
one of his writing: "I am solving the problems concerning 
reason in vain".65 He never gave a separate importance to 
reason because it is based in phenomenal knowledge. Iqbal did 
not deny the fact that reason as a dynamic force has elevated 
man from his animal status to the "human being" status. Man 
due to reason has captured the power of nature and this power 
over nature has given man a new faith and a fresh sense of 
superiority over the forces that constitute his environment. 
"New points of view have been suggested, old problems have 
been restated in the light of fresh experience, and new problems 
have arisen. It seems as if the intellect of man is outgrowing its 
own most fundamental categories, time, space and causality. 
With the advance of scientific thought even our concept of 
intelligibility is undergoing a change. The theory of Einstein", 
Iqbal further asserts, "has brought a new vision of the universe 
and suggests new way of looking at the problems common to 
both religion and philosophy" f>6 

As far as the non-divinity aspect of this knowledge is 
concerned, Iqbal gives paramount importance to it. Following 
the Qur'an he emphasizes that "the empirical attitude is an 
indispensable stage in the spiritual life of humanity, Qur' an 
attaches equal importance to all the regions of human 
experience as yielding knowledge of the ultimate reality which 
reveals its symbols both within and without. One indirect way 
of establishing connections with the reality that confronts us is 
reflective observation and control of its symbols as they reveal 
themselves to sense-perception: "67 

The main idea of this paragraph is that Iqbal treats reason 
as an indirect way to reach the ultimate reality. This indirect 
way, establishes connections with the phenomenal world that 
reason as a non-Divine knowledge cannot transgress to 
comprehend the whole of reality, both observable and, 
consequendy, spiritual. Reason could be supplemented by 
heart, i.e. religious experience or intuition. Concerning this, 
Iqbal says the following: "In the interest of secw;ing a complete 
vision of reality, therefore, sense-perception must be 
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supplemented by the perception of what the Qur'an describes 
asfu'ad orqalb, i.e. heart".68 

Al-~hazali likewise admits this fact and puts reason in the 
subordination of intuition". He had come to the conviction 
that reason is not self-sufficient in either theology or 
philosophy, but is in a sense subordinate to a "light from God" 
shed in the heart which is somehow connected with light given 
to men by prophetic revelation"!>9 

It must be mentioned here that the inconclusiveness of 
reason is vindicated by the fact that reason has not so far 
provided a conclusive proof for the existence of God. Probably 
it was the inconclusiveness of reason which led Russell to 
answer a question asked at a public meeting i.e. as to what he 
would say if after his death he found himself confronted by his 
Maker. He replied "God! why did you make the evidence for 
your existence so insufficient". Russell is perfectly right 
because in reality it was his intellect which was insufficient to 
make evidence for the existence of God. Lenin, too, was once 
in the presence of God and told God that "he could not know 
whether or not God existed, for it was reason which had 
always undergone changes".7° 

All the above facts must not be taken to mean that reason, 
being inconclusive, is absurd and baseless. It is reason whith has 
elevated man to the status of vicegerent of God on this earth 
and made him a co-worker of God in this universe. Science and 
scientific research is the creative result of reason. "Science is an 
instruments for the preservation of life, science is a means of 
establishing the self".71 We saw in brevity the philosophy of 
AI-Ghaza1i, Hume and Iqbal, concerning the law of causation 
and now we dare to call Iqbal a great sceptic like the other two 
by giving his last words in his personal diary in 1910: 

"Human Intellect is nature's attempt at self-criticism ".72 

134 



Human Non-Divine Knowledge 

NOTES AND REFERENCES 

1. The Reconstruction of Religious Thought in Islam by 
Muhammad Iqbal, p.1. 

2_ Ibid. 

3. Muslim Intellectual (a study of Al-Ghazali) by B.W.M_ Watt, 
p.49. 

4. Ibid, p. 49. 

5. Ibid, p. 49. 

6. tbe Spirit of Islam by Ameer Ali, p. 449. 

7. Muslim Intellectuals, p_ 56 

8. Book of Al-Ghazali's Ibya Ulum ai-Din by L Zolondek, pp. 
10-11. 

9. Philosaphy in the Middle Ages, edit by Arthur Hayman and 
James J. Walsh, pp_ 279-280. 

10. Ibid, pp. 279-280. 

11. Bilgrami, p. 48. 

12_ Ibid, p. 49. 

13. The Development of Metaphysics in Persia by M_ Iqbal, p. 59. 

14. The Qur'anic Foundation and the Structure of Muslim Society 
by Dr. M. Fazl-ur-Rahman Ansari, p_ 211. 

15_ A History of Muslim Philosophy, edited by M. M. Sharif, vol. 
1, p. 615. 

16. A History of Muslim Philosophy, vol. 5, part. 11 by F. 
Copleston, pp. 82-83_ 

135 



Epistemology of Iqbal 

17. The Development of Metaphysics in Persia, p. 77. 

18. The Reconstruction, p. 104 

19. Ibid, p. 108. 

20. Ibid, pp. 110-111. 

21. Ibid, pp. 196-197. 

22. Studies in Iqbal's Thought and Art, p.152. 

23. Ibid, p. 153. 

24. Kulliyat-i-Iqbal (Urdu), p. 480. 

25. Studies in Iqbal's Thought and Art, p. 170 

26. Philosophy in the Middle Ages, pp. 269-270. 

27. The Reconstruction, pp. 125-126. 

28. Ibid, p. 186. 

29. Ibid, p. 187. 

30. Ibid, p. 42. 

31. Ibid, pp. 125-126. 

32. Kulliyat-i.fqbal (Urdu), p. 376. 

33. Ibid, p. 485. 

34. Ibid, p. 477.-

35. A Study in Iqbal's Philosophy by B.A. Dar, p, 132. 

36. The Reconstruction, p. 5. 

37. Eminent Muslamans, Madras, vol. 4 no. 4, p. 

38. The Reconstruction, p. 66. 

39. Ibid, p. 61. 

40. The Image of the West in Iqbal, p. 127. 

41. The Place of God, Man and Universe in the Philosophic System 
of Iqbal by Dr. Jamila Khatoon, pp. 6-7. 

136 



Human Non·Divine Knowledge 

42. Javui Nama, pp. 2-3. 

43. The Secret o/Collective life by Iqbal, p. 65. 

44. The Secret o/Self, pp. 129-130. 

45. JavU! Nama, p. 157. 

46. Studies in Iqbal's Art and Thought, p. 21. 

47. Iqbal's Educational Philosophy, p. 189. 

48. Rubaiyat-i·Iqbal by A.R. Tariq, p. 189. 

49. IbU!, p. 163. 

50. IbU!, p. 79. 

51. The New Rose Garden by Iqbal, p. 16. 

52. Gabriel's Wing by A. Schimmel, p. 136. 

53. IbU!, p. 135. 

54. The Reconstruction, pp. 5-6. 

55. IbU!, pp. 6-7. 

56. IbU!, p. 7. 

57. P. E. pp. 14-15. 

58. The Reconstruction, p. 179. 

59. Studies in Iqbal's Art and Thought, p. 75. 

60. The Image o/he WestinIqbal,p.124. 

61. The New Rose Garden, p. 31. 

62. Rubaiyat o/Iqbal, p. 31. 

63. Iqbal's Educational Philosophy, p. 91. 

64. Muslim Intellectuals, p. 50. 

65. Rubaiyat 0/ Iqbal, p. 78. 

66. The Reconstruction, p. 7-8. 

67. IbU!, p. 15. 

137 



Epistemology of Iqbal 

68. Ibid, p. 15. 

69. MU51im Intell.ctuaI5, p. 59. 

70. Kulliayat·j·lqbaJ, p. 398. 

71. T1Je Se=t of Self, p. 31-

72. $1m;; Rejlet:t;on by Iqbal, edited by Javid Iqbal, p. 3. 

138 



CHAPTER FIVE 

THE ULTIMATE EGo. 

A. Th. Refutation of Tradition,,1 Proofs of God o/fim!d by 
Scholastic Philosophy. 

Before we expose the proofs for the existence of God 
offered by Iqbal, we should firm: discuss the three traditional 
proofs given by the scholastic philosophers. These arguments, 
though lacking logic, betray a real movement in thought and 
are looked upon as the first philosophic;J proof" for the 
existence of God. 

After critical discussion and examination these traditional 
proofs were refuted. These three proofs are the Cosmological, 
the Teleological and the Ontological. 

Iqbal, too, never avoided a critical ex:unination of the>e 
three proofs. He first discusses the Cosmological ~rgument. 
The Cosmological argument 3.S restated by Professor 
Thompson in this book "A Mo<k-m Philosophy of Religion" 
shows that everything in this world is contingent. According to 
him ever;tthing seems to depend on other things for its own 
existence. He says "It is because they all change, without 
interruption and without exception. that they are all 
contingent". He concludes: 'we have now found that the real 
world of actually exisrin!? things and event.<; is neither self· 
existent nor contains anything self-existent as a part of itself". 



But "anHhin:g "'t'hich neither exists of itself nor contains 
anything self-~xislt:nt :,1:5 :l part of itself depends for its existo::nce 
upon $on~ething \vittch exists ia .. md of itself and does not in 
turn depend on anything else". He dainls tl1'.li the G1USe .of the 
'i,vorld cannot he of tile' S3.ffiC kind as the cont~n~enl cauSes in 
n,ltUfe, Consequ~.:ndyj he says: ~lt is irnpo-s_;~blc for any 
contingent thing to b-L" a caus<t,:- of t:XlJ:tcncc. Contingcnl C;,l;uses 
are C~luse5' of ch;ullge alone". I-Ie further ~ldds-; "The cause of 
naUirc is a ca,\lse of ("xi~"tenceH. Nod11ng can <l<.'t except .in. 
;lcco-rdance vlith its own natu.re <~nd from this it foHo\-vs that 
sorn.ething which so aCtS 8.$ to bestow ('xistence mUSi: itself be 
sometbing whose very essence of the cause of nature must be 
existence itself", Only God can be such a cause of nature l He 
being a Necessary Being. IIGod"s existence is H!s n~"jture.,. it is 
the Veri nature of God to exist. Existence is not a part of His: 
natuI"e, ~ nor is it something which happens to His n.1;tU(C. 
Exi",,"ce is His nature. God is not self-caused for He needs no 
c,mse, nDt even Himself. That God is, does not flow lrom what 
He lS, \~~h-at. He iS

j 
is that He is II.! 

Th" "rgumcm shows sm<ll\ d""iation from his original 
theory which is strictly based on the law of causation. 

The argument presents .he wDrld as an interwoven whole 
of caw,. ,md effect. Every effect must have its Cause. lqbl says 
[hat "the world! in this argUJucm:, IS vie·wed as a finite effect
and passing through a series of dependent sequences rebted 3.S 

causcs and effects S!Ops at an uncaused firS! cau'e bec<luse orth" 
umhinkability of an infinite regress. It is, however, obvious 
th ... ~t a finite df~ct elll only give a finlte caUSe or at nlost :an 
infinitt: series of :such CJUS("S. To fini!:h the series at a cen:alIl 
point and to elevate one member of the series to ,he dignity of 
an uncaused first cause is (0 set at naught the vcry law of 
causation Oil which the whole argument proceeds". Iqbal 
further says that "the first cause rcached by the argument 
""cessarily excludes its effect. And this means that the effect, 
constituting a liInit 10 its own cause) reduces it to SOluething 
finite. Again, the «,me ccached by the argument cannot be 
regarded as a necessary being, for the obvious reason th." in the 
relation of C,luse .. md effect the t';.vo t.er.ms of the relation .arc 
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equally nee"", • .-y to each other. Nor is the necessity of 
existence identical with the coneeplUd necessity of causation 
which is the utmost that this argument can pro,'e. The 
argument really tries to teach the infinite by merdy negating 
the finite. But the infinite rcache.-l by contradicting the finite is 
a false infinite, which neither explains itself nor the finite 
which is thus made to stand in opposition to the infinite.'. He 
therefore, concludes that "the true infinite docs'not exclude the 
finite; it embraces the finite without effecting it> finitude, and 
explains and justifies its being. Logically speaking, then, the 
movement fornl the finite to the infinite "" embodied in the 
cosmological 31'gument fails in toto"." 

In this case Iqbal completely agrees with Kant and Russell. 
For Kant too, the idea of <in uacaused first cause was illogical 
and hence impossible. Kant ,lfgue, "lhat if the Supreme Being 
forms a link in the chain of empirical comliriol1s, it must be a 
member of the empiric"l series, and like the iower members 
have its origin in some higher member of the series. If, on the 
other hand, we disengage it from the eh,un and cogitate an 
inteliigible being apar( form the ,e,ies of natural cames ... how 
shall '<"olSon bridge the abyss that sepamtes the latter form the 
former? 

Ail laws respecting the re§fess from effects [0 callses, all 
synthetical additions to our knowledge rebte solely to possible 
experience and the object of the sense.wcrld and .parr from 
them, are without significance"'> 

Russcil, in his deb",e with father Copleston bring<· 
fonvard the fallacy involved in such reasoning: "I can illu$trate 
what seems to me your fallacy. Every man who exists has " 
mother, and it seems to me your argument is that therefore the 
human race must hav" a moth"r but obviously the human r,lce 
has not a mother ... that is a diffcre'lt1ogical sphere". Russell 
adds "The whole concept of cause is one we derive from ollr 
observation of particular things; I see no reason whatsoever" ~ 

The second traditional proof is the Tekological one. Iqba] 
asserts that the Teleological argument is not much better than 
the Cosmological one. According to him "it scrutinizes the 
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effects with a view to discover the character of irs cause. F mm 
the traces of foresight, purpose, and adaptation m nature. It 

infers the existence of a seH-conscious being of jnfinite 
intelligence and power. At hest, it gives us a skilful external 
contriver working on a pre·existing dead and intraaable 
material the cit'ment:': of which are, by their own nature, 
incapable of orderly strunures ,md combinations". Iqbal 
proceeds thJt "'the argu01ent gives us .a cOfnriver only .and not a 
cre.wr, and, even if we suppose him to be also the creator of 
His material, it does no nedi! to His wisdom to create his own 
difficulties by first creating intractah!e material and then 
overcoming its resistance by the application of methods alien to 
its original nature. The designer regarded ~lS external to His 
material nU.Jst nh,,"ays remaln lirnitt:J bv his rnurcrial and hence 
a finite des,~gner wi~ose ~imited [csour:es (:ompeH him to over~ 
come hi, difficulties afler the fashion of a human mechanician. 
The truth is Ill.! the.mdugy on which the argument proceeds 
is of no value at ali. There ;$ really no analogy between the 
work of the human artifie"r and the phenomena of nature. The 
human artificer cannot work Out his phn except by seleaing 
and isolating his material from their natural relations and 
sim.nions. Nature, however, constitutes .l system of wholly 
interdependent menlbers. Her processes present no analogy to 
the architK1:'S wmk which, depending on " progressive 
isol.tion and integration of its material, can offer no 
resemblance to the evolution of organic wholes in nature" S 

Kant, commenting on this argument, tells liS that "the 
argument depends on. a contrast bcnvetn a free and intelligent 
cause and not a blind all'pow"rf,,1 nature, which produces the 
beings and events and fills the world in unconscious fcmndity". 
It robs God of his powe. and omnipotence. Wisdom and 
contrivance are shown in overcoming difficulties and there is 
no room for them in a being for whom no difficulties exist. It 
means that the Author of the cosmos worked under limitations 
that he was obliged [0 adapt himself [0 conditions independent 
of His will and attain His ends by such arrangements as those 
conditions admitted of. "The arrangement of means and ends", 
according to Kant, "are entirely foreign to the things existing in 
the world-it belongs to them merely as a contingent 
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attribute". "Kant further elaborates", Dr. Jamil~ Khatoon says, 
"that thi, idea ",-semi ally and indismlubly connected with the 
nature of our reason and prescribing the very law of its 
operation, impels us to regard all order in the world as if 
originated from th" intention and design of a Sllprcme reason. 
It is in relation to this supreme reason that we have a regulattve 
principle of the systematic unity of a teleological connection, 
which we do not attempt to anticipate or predetermine. The 
aim of this regulative principle is the discovery of a necessary 
and systematic unity in nature. Thus Kant transfers the ideas of 
purpose to the whole as a systematic and intelligible unity. This 
unity appears to us os external, contingent and ;,uperinduced 
upon the c(Jurse of nature due to our discursive understanding 
which always proceeds from the parts to the whol<"~ 

The third argument, the Ontoiog'''''! one which seemed 
more convillcing has also fC'Ce;ved a serious blow of criticism 
form various philosophers. "This argument was first designed 
by the medieval philosophers AI-Farabi, St. Augustine, St. An· 
selm and St. Bonaventure and later on were supported and 
developed by Descartes and Spinoza? 

The Canesian form of the argument is the following: "To 
soy that an attribute is contained in the nature or in the concept 
of a thing is the same as to say that the attribute is true of this 
thing and that it may be affirmed to be in it. But necessary 
existence is contained in lh" nature or the concept of God. 
Hence it may be with truth affirmed that necessary e>:istence is 
in God, or that God exists".s The same idea is supplemented 
by another argument: "We have the ide. of a perfect being in 
Our mind. What is the ,ource of this idea? It cannot come from 
nature, fo, nature exhibits nothing but change. It Cannot create 
the ideas of a perfect being. Therefore, corresponding to the 
idea in our mind there must be an objective counterpart which 
i. the cause of the idea of a perfect being in our mind". Iqbal 
agrees with Kant by saying tnat the conception of existence is 
no proof of objective existence. As in kant's criticism or this 
acgumeI1l, the notion of 300 dollars in my mind cannot prove 
that I have them in my pocket. All that the argument proves is 
Ibat the idea of • perfect being includes the ide,; of his existence. 
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Between the idea of .. perfect being in my mind and the 
objective reality of that being there is a gulf which <mutor be 
bridged over by a transcel1dent,,1 act of thought. The argument, 
as stated, ;s in fan ;\ petitio principii; for ;1 takes for granted the 
very point in question i.e. the transition from the logical to the 
real". Iqbal further says that both Ontological and Teleological 
arguments carry us nowhere. Their failure is due to that they 
look upon 'thought' as an agency working on things from 
without. This view of rhought gives us a lllcre mechanician in 
the one case and creates an un bridge.b Ie gulf between the ideal 
and the real in the other. It is, however,. possible to take 
thought not as a principle which organizes and integrates its 
material from the outside but as a powncy which is formative 
of the very being of its m;lterial. Thus regarded .hought or idea 
;s not alien to the original nature of things; it is their uliim;ne 
ground and conslimtes the very essence of their being, infusing 
itself in them from the wry beginning of their career and 
inspiring their onward march to a self.detcrmincd end. But our 
pwsent situation necessitates the dualism of thought and being. 
Every an of human knowledge bifurcates what might on 
proper inquiry turn out to be a unity into a self that knows 
and a confronting' other' th.t is known·.9 

Dr. J<>mih Khatoon criticiz.s both philo.sophers (iL Kam 
and Iqbal). She says tim "both the tbinki:rs overlook the 
necessary implication of the perfen idea. The idea in order to 
be perfect muS[ be self-consistent and the self-consisrency of 
thought means th.lt "e~e5sary implicat'on in "thought involves a 
similar implic,uion in reality. The existence of 100 dollars 
(K~nt says 300 dollars) cannot be proved from their notion in 
the mind because here the implication of the idea does not 
express a similar implication in reality. The idea is not self
cansl,tem. The idea of God as perfect as presented by the 
Ontologic.'li argument is not a mere fabric.ltiOn of imagination. 
According to Descartes, it is organic to the very structure of 
intelligence and is knit-up indissolubly with the consciousness 
of finite self. It is the positive idea of the Absolutely Perfect in 
the sense that it includes all that is real in the finite. The idea of 



God; as We h;ive it~ n.:qulres God for its cauSe and lie
j 

therefore, existsl'.w 

On this I h~tVC to make Sonlt obs.('r\'at~ons: Firsdy, the 
Ontological argument ,,,"'lno' be rcje<-'"xI merely b ecame 'of the 
Ixt that the idea of God is a fabri""tion of my mind 0; that the 
notion of 300 dollars in Iny Inind CJ.nnot pr~vc Ihar they are in 
my pocket.. As far as lhe eXil.mple is concerned, i.-r..-'. the notion 
of 300 doH.lfS betng in Iny nllnd 1 it can be said [hat I:f I have 
3{)O d'oliar.s in my mind then they mu:)t nor nt-"Ccssarily be 
present in n:y pocket; but n1aybe they are present sonH:\~rhcre 
else, Therefore i, is proved that the 300 dDliars do ",usc 
Consequently, the idea of 300 doHars ill my min and {he 
ex;slence of their being outside of my rninc! does imply. 
necessary relation. H this "consistency" could be found, then 
the ontological argument ",muid be lhe be" proof "f the 
existence of God, Secondly, we c.nnot reject Ontolo~ical 
argument nlerdy 0tl the ba...c;;is that the id(~a of God JO("s not 
come to infants., mad men, and in general all the atheists; it is 
illogical ta do so because the idea 01 3eD dollars does not come 
to the inEmts and m"d men either. Similarly, the ones who do 
not believe ill God cafmOl say that they h.l',e not got the idea of 
God in their minds; on the contrary, they do have the idea but 
they are incapable of Cr<"lting a co~sisle~cy between their idea 
of God and that of His exi,tence, Here Iqbal plays ;m 
impoft;ll1t role for he bridges the gulf between the iJ.,., ;md the 
Being. For him the Ontological and the Teleologic'! arguments 
are significant and true when idea Olnd being an:: ultimately one. 
Iqbal emphasizes religious experience with the, promise of a 
direct contact with the Ultimate RealitY. In his work he 
iurnishes ol philosophical justification of til;' experience, 

B. Iqhal's Proof of tbe Existeflce of 60d. 

l'lb.l starts with" critical exam,nat;on of experience. For 
him experience, 'IV hen unveiled in time, has three levels: the 
level of mauer, the level of life and the lew) <of il1ind md 
consciousness. He begins with me ievei of matter which "",SCrts 

ellat "the sense-objects (colours, sounds etc.) are SUtes Df the 
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percei ,'er' s mind and as such are excluded from nature regarded 
as somelhing objective", 

According to this theory the quality of a physical thing is 
found in the perceiver's mind and riOt in the thing itself. So this 
theory reg~rds nature as ,he illusioIl of one's mind. Iqbal rej""ts 
this theory by telling uS th.t "if physics constitute'S a really 
coherent and genuine knowledge of perceptively known objects 
the tmditional theory of matter must be rej""ted for the 
obvious rcason that it reduces the evidence of our senses, On 
which alone the physicist, as observer and experimenter, must 
rely to the mere impressions of the observer's mind. Between 
nature and lh. observer of nature the theory creates a gulf 
which he is compelled to bridge over by resorting to the 
doubtful hypothesis of an imperceptible something, occupying 
an absolute space like a thing in a receptacle and causing Our 
sensations by some kind of impact'.1 I This theory is further 
associated with the Newtonian view of space as an absolute 
void in which things are situated. Is space an independent void 
in which things are situated and which would remain intact if 
all things were withdrawn. Zeno, the Greek philosopher, 
tackled this problem by showint; that the movement in space is 
unreal. He presents two arguments. The first being that Zeno 
lOok space to be infinitely divisible for [0 him movement is 
sp,"ce is impossible, "Before the moving body can reach the 
point of its destination it must pass through half the space 
intervening between the point of start and the point of 
destination and before it can pass through' that half it must 
travel through the half of the half and so on to infinity. We 
C;UlJlot move fonn one point of sparer to another without 
passing through an infinite number of points in the 
intervening space. But it is impossible to pass through an 
infinity of points in a finite time". His second argument is that 
"lhe flying arrow does not move, because at any time during 
Ihe course of its flight it is at test in some point of space',t2 
Th", Zeno proved the unreality of movement; and the 
unreality of movement in space is therefore a funher disproof 
of ,he independent space. This theory of Zeno was first 
attacked by Muslim thinkers. According to them "the infinite 
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divisibility of sp'lCe and lime does not at all exist. Space, time 
,md motion are made of points and instants which cannot be 
further divided. Thus they proved", says Iqbal, "the possibility 
of movement on the assumption that infinitesimals do exist, 
for jf there is a limit to the divisibility of space and time, 
movemem from one point of space to another point is possible 
in a finile time".!) Russell "]'0 refuted Zeno', theory and 
proved me reality of movement in spacc. Rus.<ells argument is 
based on Cantor's theory of mathematical continuity. Russell 
asserts that Zeno's argument lies "on the assumption that space 
and time consist of an infinite number of points and instants. 
On this assumption it is easy to argue that, since between two 
poims the moving body will be out of place, motion is 
impossible; for there is no place for it to take place. Cantor's 
discovery shows that sp.c" and time are continuous. Between 
any two points in space mere is an infinite number of points, 
and in an infinite series not tWO points are next to one another. 
The infinite divisibilit),of space and time means the 
compactness of the poims in the series; it does mean that 
points are mutually isolated in the sense of having a gap 
between one another. Russell's answer to Zeno, then, is as 
follows: Zeno asks how can you go from one position alone 
movement to the next position at the next rno vement without 
in the transition being at no position at no moment? The 
answer is that there is no next position to any position, nO next 
moment to any movement because between any two there is 
always another. If mere were infinitesimal., movement would 
be impossible but there are none. Zeno, therefore, is right in 
saying that the arrow is at rest at every moment of its flight, 
wrong in inferring that therefore it does not move; for there is 
one· one correspondence in a movement between the infinite 
series of positions and the infinite series of instants. According 
to this doctrine, then, it is possible to affirm the reolity of 
space, time and movement, and yet avoid the paradox in Zeno's 
argument".l4 

Iqbal, however, objects to this and says that the identity of 
continuity and the infinite divisibilicy of space is no solution 
of the difficulty. Assuming that there is one-one 
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correspondence between the ,nfinite multiplicity of instants in 
a finite interval of time and an infinite multiplicity of poims in 
a finite portion of sp;Ke, the difficulty arising from the 
divisibility remains the sarne. The mathematical conception of 
continuity as infinite series applies not to movement regarded 
as an act. but rather to the picture of n1ovem_ent as viewed 
from the outside. The .ct, of movement, i.e. movement as lived 
and not as thought does not admit of any divisibility. Tht 
fliglu of the arrow observed as a passage in space is divisible, 
bur its flight regarded ;lS an act,. apart from its rcolization in 
space, is one and incapable of partition into a multiplicit),. In 
partition lies its destruction")5 

The theory of rdativity rejetted Newton's view on 
absolute matter and regarded 'pace as real bm rchlrivc to the 
observer. "The object observed is variable; it is relative to the 
observer, its nlass~ shape and sJze cho~nge as the observer's 
position and speed change. Movement l!1d rest, too, ,re rehtive 
to the observer. There is therefore, no such thing as a ,df
subsistent materiality of classic"l physics".\(' 

Iqbal furtber doscribes the twofold philosophical value of 
the theory of rebtivity. "First, it destroys not the objectivity of 
"atUl'e, but the view of substance as simple location ,n 
sp.ce-a view which led to materialism in classical physics. 
Substance for modem Relativity physics is not a persistent 
thing with vari;lble stotes, but a system of imer-related events ... 
Secondly, the theory makes space dependent on matter. The 
universe according to Einstein, is not a kind of island in an 
infinite space; it is finite but boundless; beyond it there is no 
empty space. In the :Ibsence of maUer the universe would 
shrink to a point" Y 

However, Iqbal criticizes this theory, because, .ccording 
to him, it "t"kes time as unreal and a theory which regards time 
as a kind of fourth dimension of space, must, it seems, regard 
the future as something already gillen, as indubitably fixed as 
the past. Time as a free creative movement has no meaning for 
the theory".1& "This view is not correa, that time is " fourth 
dimension, not of space but of the spac<-time. continuum. 
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Thus relativity gives as much rt"uity to tim" as to spate. It goo:; 
still further. in pure 'pace there is no way of distinguishing 
between an absolutely backward and an absolutely forward 
po<ilion. But in time there is " W'ly of determining the past and 
the futllre . The second law of thermodynamics. namely, the 
hlW of a constant incre-J...~e of entropYt gives us the means of 
fi"ding out which of the two events is before and which is 
after. The theory of relativity leaves the direction Of the sense 
of flow of time from past to future, unaltered. The 
chronological order of events is not relative to the observer; it 
is the same for all of them' P 

Iqb.! admits that it is not possible for us laymen to 
understand what is the rea! nature of Einstein's time. He savs 
"relativity lime" is neither seri.! time, the essence of causality 
as defined by Kant, nor Bergson's pure dur.tion. He believes 
in, "od .grees with, Whitehead's definition of the • universe' . 
According {O ~"hjtr:head, "'nature i,'.O not a Sk1.tic fact sIluated 
in an a-dynamic void~ but a structure of C'vents} possessing the 
character of a continuous creative flow which thought cuts up 
into isolated irt',rnobilities Oll[ of who,e mutual rel.tions arise 
the concepts of space and lime" .20 Iqbal rejects the mechanistic 
explanation of universe. For him the universe is 3 free creative 
movement. "But how can we", he asks, "conceive that a tlung 
moves?" He ~mswers thar ttThe notion of a 1 thing' lS derhrative; 
we cannot derive things from immobile things. lf~ for instancc~ 
we suppose m.lteri,! a!Oms, sllch as the 'ltoms of Democritce., 
to be the original reality we must import movement into them 
from the outside as something olien to their nature, WheR"'" if 
wc. take mowment as original, static things may be derived 
from it. In fa .. 't, pbysical science has reduced all things to 
010vement. The essential nature of [he atom in modern science 
is electricity and nOt something clcct.rified" .21 Furthermore, the 
universe is not a rllcrc COlieCl!uIl of things~ for {hese Hthings are 
events in the continuity of n'lture which thought spacializes 
and thus regards as mutual!), isolated for purposes of action. 
Hence, the universe ;s nOl " thing but an leI. "Bergson.reg.lrds", 
Iqbal says 'thought as serial which cannO! deal with movement. 
"It is, therefore, the "petation of thought, working with static 
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concepts th,u gives the appearance of • series of immobilities to 

what is essentially dyn;unic in its namre. The coexistence and 
succe.ssion of these immobilities is the source of what we call 
space and 'time" .22 

The analysis of Our conscious ',"perience shows that the 
nature of Reality is tdeogical, i.e. purposive. Indeed Iqbal 
claims, that the unity of consciousness has a forward looking 
aspect also. He points out that "life is only. series of acts of 
attention, and an act of atten.tion is inexplicable withom 
reference to a pUrPose~ conscious or unconscious. Ev,en om- .acrs 
of perception are determined by our immediate interests and 
purposes 2) Iqbal further substantiatcs his words by saying; 
"thus ends and purposes, whether they exist as conscious or 
sub·conscious tendencies, form the warp and woof of conscious 
experience. And the notion of purpose cannot be understood 
except in rdcl-ellce to the future. The past, no doubt .bid~ and 
operates in the present but {his operation of the past in the 
present is not the whole of comciousncss. The dement of 
purpose discloses a kind of forward look ill consciousness. 
Purposes colour not only our present state of consciousness but 
also reve.l its future direction. In fact they constitute the 
forward push of our life, and thus in a way anticipate and 
influence the states that are yet to be. To be termined by an end 
is to be determined by what ought to be·~4 

Bergson docs not believe in the teleological character of 
Reality because it according to him, makes time unreal. To 
Bergson "the p"nals "f future must remain wide open to 
Re-.<iity. Otherwise it will not be free and creative".2S Iqbal 
clarifies the confusion, created by Bergson, that if we mean by 
teleology some predetermined or foreseen cnd then it does 
make time unreal, then the whole umverse is reduced to a 
temporal reproduction of a pre--existing eternal scheme. He says 
that "teleology has another sense. Mental life is teleological in 
the sense that while there is no far"off dismnt goal IOwards 
which we are moving, there is a progressive formation of fresh 
ends, purposes and ide-.u scales of value as the process of life 
grows and expands".26 These ends and purposes are not 
predetermined still they are to come. "A time process", he says, 
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"cannot be conceived as a line already drawn. It is • line in the 
drawing, ,m ;lcwaliZation of open possibilities. It is purposive 
only in this sense th~t it is selective in cluracter and brings 
itself to SOme sort of a present fulfilment by actively preserving 
'lOd supplementing the past"P 

Now there arises another question that the inverse 
persists in time but as it is external to us, it is perhaps possible 
to be sceptical about its existence. Iqbal takes the privileged case 
of existence being conscious experience. As we have discussed 
in our previous chapter) -conscious experience has two aspects 1 

i_e. the efficient and the appreciative self. Conscious experience 
on its efficiem side enters into the world of space or what we 
call serial time. But when we look into Ihe depth of our 
conscious experience, We find ourselves the ,tppreci.tive self. "It 
is only in the moments of profound meditation when the 
efficient self is in abeyance that we sink into our dccper self 
and reach the inner centre of experience--the unity of the 
appreciative ego is like the unity of the germ in which the 
experiences of its individual ,mccstors exist, not as a plurality 
but <is a unity in which every experience permeates the whole. 
There is no numerical distinctness of states in the totality of the 
ego, the multiplicity of whose ek-ments is, unlike that of the 
efficient sdf, wholly qualitative. There is change and 
movement but rills change is ind.ivisible; their deme'!lts inter
penetrate and are wholly non--serial in character" .28 This is then 
pure duration. This pure duration Iqbal describes as the 
Ultimate Reality in which thought, life and purpose inter
penetrate to form an organic unity. But this organic unity 
cannot be conceived without a self, an all embracing concrete 
self, the ultimate source of all individual life and thought. 
Furthermore, this conCrete self is prior to time to which alone 
pure duration is predicable. Both pure time and sp.ce cannot 
hold together the multiplic'ty of objects and events. However, 
there is something else which can do so and this is "the 
appreciative act of an enduring self only which can seize the 
multiplicity of duration broken up into an infinity of instants 
and transform it to the organic wholeness of synthesis"r 
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Iqbal's real self exists in pure duration and therefore He is a sell 
,vila is able to say "I run'll. 

Iqbal "ys "(h,lI we too say 'i ,u-n'. Sut our 'J amn"ss' is 
dependent and arises out ,,[ the distinction between ,he self and 
th(~ not-self. i'Ie substantiates his argurnents by the words of the 
Ql!r'an which "ys ,ll,\! ,he Ultimate Self can .fford to dispense 
IVith all the worlds. To Him the "",·self docs flot present itself 
as a confronting 'Other' or else it would have to be, like our 
finite self, in spal'al relation with the confronting 'Other'''. 
Fut·.hennore, Iqbal "'ys that wh" we call namre or the not self 
is only" fleeting m"ment in the life of G"d. Therefore His "I 
~unness'" is independen[', elemental, absolute" ,30 

The second proof for the existence of God is based on the 
relation between body and mind. According to Descartes body 
;md mind arc two independent things. Sl,ming with matter and 
mind as ,tbstr'lct terms, Destartes defined matter as ('SSemially 
extension Olud rnind as essentially thought or consclousness o1 }ol 
Are [hen the soul and .its otganisnl two things~ as in the sense of 
Desc,mes, independenT of "<leh other, th"ugh mysteriously 
united? Iqbal replies to his OWn question that the hypothesis of 
an independem existence ;s perfectly gratuitolls. He further 
says lhat it can only be justified on the gmund of sensation of 
which matter is supposcd to be at least a part callse other than 
my self. This something other than my self is ,uppo«..:! to 
possess certain qualities, called primary which' correspond 10 

certain relations in me and I justify my belief in those qualities 
on the ground that the cause must h.ve some rcscmbhlIlce with 
the effect. But there nced be no resemblance between cause and 
effect. He argues by assumi.lg th.! b"dy and mind are two 
;l,dependent things. If they are mmually independent and do 
not affect each olher then the chonges of both mn on exactly 
parallel lines, owing to some kind of pre-established harmony, 
as Leibniz thought. This mcluces the $(luI to ,\ merely passive 
spectator of rhe happenings "I' the body. If, on the other hand, 
Iqbal argues, we suppose them 10 affect each other, then we 
cannot find any observable fact to show how ond wilere exactly 
thi, Inwracrion takes place, .nd which of the two takes the 
initi,lt;VC. The soul is arl organ of the body which explo;ts it for 



physlologic.i purposes, or the body is an instrument of the 
soul, are equally tme propositions on the theory of interaction. 
He comradins Lmge's theory of emotion which tends lO show 
that the body tak,,~ 'the initiative in the act of intemction. "Ii 
we ,uppose," lqbal ,"ys, "that even if the body t"kes the 
~nitiative, the lnind dot's enter as a consent!ng f.Ktor at a 
definite Slag,-e in the dcvdoprnen( of cmOl10n and this is Ci..1U,lHy 
true for other 'l"xteroal stimuli which are constantly work!ng 
on the mind. \X'hether a" emoticn will grow farther, 01' t113t a 
stimulu, will continue to work, depends on my attending to it. 
it ;s the mind's consent whichevcnma!ly d<-cides the fate of an 
"notion a stimulus". Thus he reiects both the Nrallelism and 
the interaction theory .. According to Iqb.al itbody is not a thing 
siu"l<'u:.cd in an absolute void. It is father a system of events or 
.acts. The soul also is a system .of events or acts. this does not 
obliterate the distinction of soul and body, it only brings them 
doser to each. othcr<!.32 He further explains that ttthe spiritu;;ll 
and the temporal ,Ire not two distinct domains and the nature 
of ;~n act. hOWC\1cr secular in its import~ is ,dev~rmincd by the 
attitude of mind by which ,he "gem doC's ;t. [, is the invisible 
mental background of the ,In which ultimately determines its 
character. An act is telnporal or prof.ulC if it is; done in a splri[ 
Df detachment from the 'nfinite complexity of life behind it; it 
is spiritual if it is inspired by tnat complexity·';3 Body and soul 
are one. The body is ,he atltC!' or extern,..! surface of the sou! 
and the soul IS the inner background of the body. The body is 
the accumulated action or h'iJ.bil of the soul; and as such 
,,,,detachable from it. It is perm~neIlt element of consciousness 
which, in view of this perm.lnem element appears fWnl the 
"utside as something srahle. 

What is then matter? Iqbal defines it as ", colony of ego, 
of ~ low order Ollt of which emerges the ego of higher order, 
"(l:hell thti..r association and JnterJctlon reach .l certain degree of 
w·ordination. It is the world reaching the point of self· 
guidance wherein the Ultimate Reality, perh,jps reveals its 
secrets, and furnishes a due to its ultimate nan .. e".J4 In his 
conclusion, Iqbal re.~hes that point where body ,me:! mind 
become one. For him body and mind become one in anion. 
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For instance, he-says "when I take up a book from my table, 
my act is single and indivisible. It is impossible to draw a line 
of cleavage between the share of the body and that of the mind 
in this act. Somehow they must bdong to the same sy$lem".35 

Iqbal confirms his above mentioned arguments by providing a 
proof from the Qur'an. The Qur'an, .. we know, assens that 
"to Him belong khalq (creation) and amy (direction). Here we 
give some of his poetic inspirations which will further shed 
light on the problem of body and mind. 

To see in soul and body a duality is boub. and unbelief 
and heresy. 

The secret of creation lie, hidden in the soul; .he body is 
one of life's stages not its goal. The bride of meaning 
nenna·decked its bands with form 

The better to display its beauty charm. 

Reality w""",, veils to hid. its [.lce because it lives to show 
it-.e!f in subtle way,)6 

In his favid Nama, too, the same thought. is expressed: 

o thou who sayst the body -contain the soul, see secret of 
Ibe soul and the of the body be not proud. 

lis not the soul's .bode, but is an aspect of the soul. 
What is the soul? II i. a blissful ze.l, an anguish and a 
body fire that seeks to make assault and conquer 
firmanents.. 

The body tokes to space and comfort seeks and finds in 
<cent and l,nL Both f.r and nigh proceed from 
consciousness, wherCil$ the "flightn means transformation 
of this consciousness, brought forth by urge and zeal, 
liber.ting us from i.r and nigh, the body canllot stop or 
check the soaring soul from onward flight,3l 

C. Tile attributes of (Jed as Stated by Iqbal. 

God is an Individual. Iqbal conceives His as an Ego, 
mean; ng to say that He is an individual, a unique and a perfect 
personality. However, this perfect Individual Reality is not 
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subject to the process of reproduction. Concerning this, 
Bergson says the fonowing," Individuality is a marter pf degrees 
and is not fully realized even in the case of app;,rently closed off 
unity of the hum.n being. In particular. it may be said of 
individuality ,hat while the tendency to individuale is every 
where present in the organized world, it e, ;\lways "pposed hy 
the tendency towards reproduction. For the individuality to be 
perfect, it would be necessary that no attached part of lhe 
organism could live separately. But then reproduction would 
be impossible. For what is reproduction but the building up of 
a new organism with a detached fragment of the old? 
Individuality, therefore, herbours its own enemy at home")·, 
But Iqbal's Individuality of God must not be understood in the 
sense of human individuality wlwrc [he biological principk' oi 
reproduction could he applied_ II is quite opposed to d"" 
individuality. It is a superior individuality where detachment of 
a parr of the org;lnisrn ;lnd its reproduction is] obviously t 
impossible. In agreement with Berg.son be asserts that "the 
perfect Individuality, dosed off as an ego, pc><-..-less and unique, 
cannot be conceived "'. harhouring its own enemy at home. It 
must be conceived as superior to tbe antagonis'tic tendency of 
reproduction. This characteristic of the Perfccr Ego is one of 
the mosl essential dements in the Qur'anic conception of God; 
so much with a view to anack the current Christian conception 
as to accentuate its own view of a perfect Individual" ,]9 

Both al·Ghazali and al-Isltraqi followed the Qur'anic verse 
"God is the light of the heavens- and the earth" and thereby 
conceived their philosophy as a pantheistic one. Here we give 
AI-Isbr.lqi's philosophy of God_ He say. that "the Ultimate 
principle of existence is .. Nur-i·Qahir" the primal absolute light 
whose .ssential natu,,' comisrs in perpetual illumination. 
Nct!,;ng is mor~ visible than .ight and visibility does not stand 
in need of any definition. The essence of Light, therefore, is 
manifesv..rion. For if m;mifestation is an attribute superadded to 
light, it would follow that in itself light possesses no visibility, 
,md becomes visible only through something else visible in 
itself; and from this again follows the absunl consequence th.t 
something other than light is more visible than light. Th" 
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yr'm.l light. therdore, has no reason oi its eXi'!l'IlC~ (,eyond 
itself. All that is orller than this original principle is dependcm, 
contingent, possible"'4C 

A·Ghazali in his book 'Ml$hkat a/·An""",,,' sub,tanti~tcs the 
Qur'.nic wrse "God is the light of the heavens and the earth". 
Light for him is the only real existence; "and there is no 
d,lrknes, greater thall non-existence. But the eSS<'nce of light is 
m~lnifest~ltion~ it is attributed to manifestation which is a 
robtion". Aj·Ghazali further says that "the universe W,1S cre.ted 
out of darkness On which God sprinkled his own light .md 
made its different parts more or less visible according as they 
received more or )e,s light. As bodies differ from one ,,",other 
in being dark, obscure, illuminated or illumin~ting, so men are 
differemi.lted from on< another. There are some who 
illuminate other beings and for this reason the perfeci is named 
"The Buming Lamp" in the Qur'an".4l 

The verse which iL"tS been so far misunderstood in the 
terminology of philosophy runs as follows: 

Allah (God) is the light of the heavens and lite earth. Tite 
parable QI !-li; light is as if there ""cre a Niche and wi,hill 
it a lamp the lamp enclosed in glass: the glass as it wer< a 
brilliant st<1r: lit form ;l ble:ssed tree. an olive. neither of 
,be east nor of the west, whose oil wcll,oigh luminous 
though fire scace lOuche<! it. Light upon light Allah doth 
guide whom He will to His light: All"h doth set fo"h 
parable, for mc~. And AI!;,j, do,h know all things.'~ 

Now this verse is erroneously t~lken to mean 'lh;,u God is 
light with the implication that He is omnipresent in the 
universe. Therefore it gave many philosoph"" the idea of 
p,mtheism. In fact, this verse shows that nodting escapes God 
for every thing belongs to Him, "God is omnipresent in ,h,· 
uni verse" does fiot mNIl that He is every thing. T () h~ 
vmn;prc,ent and to be every things arc different states. Light 
reaches every corne, of the universe, illuminates ('<'e'ything, 
but i, not that thing. Therefore, light should nor be taken a. 
the basis of pantheistic philosophy. The parable of ligh' in the 
Qur'an cannot "HecI Hi, individuality and personality. Iqbal 
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e>:plains: "no doubt the opening .emenee of the verse gives the 
impression of an escape from .n individualistic conception of 
GoeL But when we follow Ihe metaphor of light in the rest of 
Ihe verse, it gives ju", the opposite impression". ·'The 
development of the metaphor", he further says, "is meant 
ralher to exclude the suggestion of a formless cosmic element 
by centralizing Lhe light in a flame which is funher 
individualized by its encasement in a glJSS likened umo a well. 
defined star". Iqbal adds that "the teaching of modern physics is 
that the velocity of light canner be exceeded and is the same for 
all observers wlKttcver their own system of movement. Thus, 
in the world of ch.nge, ligh,t is the ne-arest approach to the 
Absolute. The metaphor of light as applied to God, therefore, 
must, in vi.·w of modern knowledge, be taken to sugg<>St the 
Absoluteness of God and no' His omnipresence, which easily 
lends itself, a pantheistic interpret.tion" .'3 

The individualistic conception of God is emphasized 
elsewhere in the Qur'an ;11so. The Qur'an says: "Say; Allah is 
one, All things depend on him, He begettoth !lot and He is not 
begotten; and Ihere is none like into Him". Here we see that 
God does not give any p.lrabl,· but sp.;;ks merely of Himself as 
such' 'The nature of God is here indicated to us in a few 
words, such as we can unders'~f1d. Here we are sp<=i.lly taught 
to "void the pit/ails into which mt'll and nUliom have fallen at 
various times in trying to understand God. The first thing we 
have to note is that His nature in so sublime, so far beyond our 
limited conceptions that the best way in which we can realize 
Him is to fee) that he is a personality and not a mere abstract 
conception of philosophy. 

Secondly, He is the One and the only God, the only One 
to Whom worship is due; all other things or beings that we can 
think of as His creatures are in no way comparable to Him. 

Thirdly, He is eternal without beginning or end, Absolute 
not limited by time or place or circumstance, the Reality before 
which all other things Or pl.ces are mere shadows Or 

reflections. 
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Founbly. we must not think of Him as having a son or a 
father for tbt would he to impart animal qualities into our 
conception of Him. 

Fifthly, lie is nOI lik,· any other person or thing that we 
kncHv or C.lt1 imJ.~ine. l-fis gualilies and nature are unique ... .;4-

Iqbal further elaborates his views on the individuality of 
G(,d. His individuality is not like the individuality of human 
heings bCelllse human indi,·iduality is hounded and I'mited in 
.'pace and time. It is tempont!, while God's Individuality is 
limitless, boundless, 'll1d ;s over and ahove space and time. His 
individuality Should and must not he taken to involve finitude. 
His is Infi~ite. Someone could ask, "Docs not individuality 
imply finitude: "if God is an Ego and as SUdl an individu;tl, 
how Cln \VC con(elve Him .as infinite?" Iqbal answers that 
"'God cmnot be conu:~ved as infini'[(" in the s:ensc of spatial 
infini1.Y, in matters of spiriluai valuation mere inlmensity 
COunts for nothing". Moreover, "temporal and sp,uial infinities 
:u{' not absolm:e". FurthtTnlore, ttspace :and time arc 
interpretations whicb though! puts upon the cre~tive activity 
of the Ultimate Ego. Space and lime are possibilities of the '1;<>, 
only partially rmlizcd in the shaps of our mathematical space 
and rirnl,"'. Beyond Him and apart from. J--lis crcalive activity, 
there is neither lSfnc nor Sp~lL(' to dose ]--fim off ;n reference to 
oth(~r egos. The Ultimate Ego is, therefor('~ t:lcilher infinite in 
the sense of spatial infinity nor finite in the S('IlSe of the space -
hound hum;1n ego whose body closes him off in reference to 
Olhtr egos. Tile infinity of the Ultimate Ego con,ists in infinite 
inner possibilities of his creative activity of which the universe, 
as known to U:S~ is only a partial t·xpression. In one word God's 
inftnity is inLCnsive, not extensive. It involvt·s an infinite scri('S, 
but is not lh:'i.l- series" :1-S 

Cn.'dliv·(;'tles,~: Cn..' .. lti veness is the Illost fundamental 
attribute of God. W' e as finite minds s~" the universe as 
independent and existing per .e. But the Ultimate Reality is a 
dynamic cre,ltivc will which has a relation to the universe as i.ts 
Creator. A !.lyman mel)' regard the the Creawr as " mere 
spl'C1.ator of the univ{'rse, the act of creation as a specific past 
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event ond the universe "as a manufactured article which has no 
organic relation to the life of its maker, and of which the maker 
is nothing more than a mere spectator". Thus conccired the 
universe would be "a mere accidem in the life of God and 
might not ha,'e been created".'· The universe, in fae! do", not 
confront God or come in opposition to Him. If it does, it will 
bring both, God and universe, to the level of finitude. It is 
simply impossible hecause "from the Divine point of view, 
there is no creation in the sense of J specific event having a 
'hefore' and an ",tfter'. The universe cannot be regarded as an 
independent reality standing in opposition to God, This view 
of the matter will reduce both God and the world to two 
separate entities confronting in the empty receptade of ,III 

infinite space" .. space, time and matter are interpretations 
which thought puts on the free creative energy 01 God. They 
are not independent realities existing per ,e, but only 
intellectual modes of apprehending the life of God"~7 

Iqbal further says that the matter is not somelhin~ 
coetemal with God which He operates from a distance. It is 
a;;tually one continuous act which thought breaks up into a 
plurality of mutually exclusive things" fS 

In addition to all this, Iqbal explains the Ash' arile theory 
of creation which is .tomic. He holds it LO be the creative 
method of Divine activi.y. The creative a~"tivity of God 
proceeds to the work of creation on the basis of atomism. Iqbal 
elucidates this theory in the following words; 

"According to the ash' arite school of thinkers, then, the 
world is compounded of whal they call ']tlwahir', infinitely 
sm:tll parts or atc,ms which (MUlot be further divided. Since 
the creative a<..'tivitv of God is ceaseless, Ihe number of the 
atoms cannot be finite. Fresh ,ltoms are coming into being 
every moment and the urnverse is, therefore, coll'"tamly 
growing. As the Qur'~n sa),s: 'God adds to His creation what 
He wills'. The c>senee of tl.e atom is independent of its 
existence. Tilis means that existence is a quality imposed on the 
atom by God. Before receiving thi, qu,.Jity the atom lies 
dormat1L, ,1S it \\>~erc~ in the cfe.nive energy of God; Jnd it.s: 
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existence means nothing more than divine energy become 
visible. The atom in its essence, therefore, has nO magnitude. It 
has its position which dOf$ not involve space. it is by their 
aggregation ,hat atoms become extended and generate space". 
Iqbal adds that "Ibn-i-Hazm, the critic of atomism, acutely 
remarks, that the language of Ihe Qur'an makes no difference 
in the act of creation and the thing created. ~rhal we caIl a 
thing, then, is in its essential nature, an aggregation of atomic 
acts ... "Modern physics too," Iqbal asserts, "conceive; as action 
the actual atom of a certain physical qmu1tity. But, as professor 
Eddington has pointed out, the preci.., formulation of the 
theory of Quanta ·of action ha!, not been possible so far, though 
it is vaguely believed th.t the atomicity of action is the general 
law and that the .ppearance of electrons is in some way 
dependent on iL .. Since the Ash'.rites regarded space", Iqbal 
further says, "as generated by the aggregation of atoms, they 
could not explain movement as a body's passage through all the 
points of space intervening between lhe point of its start and 
destination. Such an explanation must necessarily assume the 
existence of void as an independent reality". In order, therefore, 
to get over the difficulty of empty space, Nazzam resorted to 
the notion of 'taira' or jump; and imagined the moving body, 
not as passing through all the discrete positions in space, but as 
jumping over the void between one position and another. 
Thus, according to him, a quick motion ;md a slow notion 
possess the same speed; but the laner has more points of rest ... 
The modern atomism has found the similar difficulty and a 
similar solution has been suggested. In view of the experiments, 
Iqbal comments, relating to Planck's theory of Quanta, we 
cannot imagine the moving atom as continuously traversing its 
?oth ,n space Whitehead says that an electron does not 
continuously traVerse its path in space. The alternative notion 
as 10 its mode of existence is that it appears at a series of 
discrete positions which it occupies for successive durations of 
time. It is as though an automobile moving at the average rate 
of 30 miles an hour along a road did not traverse the road 
continuously but appeared successively at the successive 
milestones remaining for two minutes at each mile<tone. 
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Another feature of this theory of creation, Iqbal S;JYS, is 
,h" ,i<xHinc of accident, on the perpetual creation of which 
depen'"< the continuity of the .tom as an existent. If God 
ce-..L~t-'·s to create the accidents the atom Ceases to exist as an 
.wm. The atom possesses inseparable positiw or negative 
qualities. These exist in opposed couples as life and death, 
motion and rest, and possess practically no dur;uion. Iqb;,1 
derives two propositions from this theory. First, nothing has .1 

stable nature and secondly, there is a single order of atoms i.e. 
what we can the soul is either a finer kind of matter or only an 
accident. As far .15 the first proposition is concerned, Iqbal 
reg.lrds it a.~ genuine and true~ because it is true to the spirit of 
the Qur'.n. He says: "I regard the Ash' arite thought on this 
point as a genuine" "ffort to develop on Ihe be\Sis of an "ilim;!!e 
will Or energy " theory of cre,,,ion which, with aU its 
shortcomings, is br more true to the spirit of the Qur'an than 
thc ArislOteiian idea of " fixed Universe". "The second 
proposition", be says, -looks like pt.re m~terialism. It is my 
belief that the Asbri!e view that the 'nafi' is' an accident is 
opposed to the re,1 trend of their own theory which makes the 
continuous existence of the atom dependent on the continuous 
creation of accidents in it. It is obvious that motion is 
inconceivable without time. And since time comes from 
psychic life, the !auer is more fund.mental than motion. No 
psychic life, no time; no time no motion. Thus it is really what 
the Asharite cal! the accident which is responsible for the 
continuity of the alom as such. The atom becomes rather 
sp.cialized when it receiVe'S the quality of existence.. Regarded 
.1> po"". ,,( divine every it is eo;semially spiritual. The nafi is the 
pure act; the body is only the act becoming visible and hence 
mC".lSurable. Iqbal concludes this theory of cre.,ion by saying: 
"\ have conceived the Ultimate Reality a" an Ego; and I must 
"dtl now that from the Ultimate Ego only egos proceed. The 
creative energy of the Ultimate Ego,. in whom deed ant! 
thO\lbhl are identical, funnion. as <'go unities 'fhe world in all 
il' de'!"il" from the mechanical movement of what we call the 
alOm of maner to the free movement of thought in the human 
q;o, is the self-revelation of the "Great I am". Every atom of 
Di,'in:' energy, howevel low in the scale of existence, is an <1:0. 
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Hut there are degrees in the expression of egohood. Throughout 
the entire gamut of being runs the gradually rising note of 
ego hood until it reaches its perfection in man. Like p~'lrls do 
we live and move and have our being in the pcrpetual flow of 
Divine life" .'9 

Eternit),. The U1timate Reality which is a creative dynamic 
,md a rationally directed will is also eternal. Iqbal uses the 
Ash' arites' theory of time as hi, point of departure. They 
regarded time as a succession of individual 'nows'. !r follows 
from this that there is an unoccupied moment of time or void 
between every tWO nows. Newton, too, regarded time as 
objective which is something has in itself and from its own 
nature flow equally. Iqbal objects to this objective view of time 
and says that "we cannot understand how a thing is affected on 
its immersion in this stream, and how it differs form things 
that do not particip,lte in its flow. Nor (an we form ,lOy ide. of 
the beginning. the end, and the boundaries of time if we try lO 

understand it on the analogy of a stream. Moreover, if flow, 
movement or 'passage' is the last word as to the nature of time, 
there must be another lime to time the movement of the first 
time, and ,mother which times the second time, and so on to 
inflnity".50 

Iraqi, a Muslim philosopher, "conceives. infinite varieties 
of time, relative to the varying grades of being, intervening 
between materiality and pure spirituality. The time of gross 
bodies which arises form the revolution of the heavens is 
divisible into past, present and future; and' its nature is such 
that as long as one day does not p",s. away the , ... cceeding day 
does not come. The time of immaterial beings is .Iso seri.1 in 
character but its passage is such that a whole ycar in the time of 
gross bodies is 110t more than a day in the time of an 
immaterial being. Rising higher and higher in the scale of 
immaterial being. we re.ch Divine time- time which is 
absolutely free form the qmllity of passage and cons"'Iucntiy 
does not 'ldmit of divisibility, sequence and change. It is above 
eternity. It has neither beginning nor end. The eye of God sees 
all the visihles and His ear hears all Ihe audibles in one 
indiv;sihle acl of perceplion. TI,e priority of God is not due to 
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.he priority of time; on the other hmd,tbe priority of time is 
due to God's priority. Thus the Divine time is what the 
Qur' an describes as the Mother of Books in w~ich the whole 
of history, freed from the net of c.us,,\ sequence IS gathered up 
in <I single super-eternal 'now'"." 

Iqh.ll analyses consciou. e"perience and holds that .he self 
h,IS two aspeclS: the appreciative .mel the efficient, which we 
have a1",,,dy discussed in derail, The apprec;ative sdf lives in 
pure durati;'n i_e. chillig. without succession. The life of the self 
consists in its movement form appreciation to efficiency, from 
intuition to imellect, md atomic time is born out of .his 
movement. Thus permanence ,md change is regarded ,IS an 
organic whole or eternity and time is regarded as atomic. 

"It then we accept the guidance·. Iqhal says, 'of our 
conscious experience, and cone",v" the life of the all-inclusive 
El\o 011 the analogy of the finite ego, the time of the Ultimate 
Ego "calizes ,md measures, so 10 speak, the infinite wealth of 
Hts own undetermined creative possibilities. On the one hand, 
therdore, the ego lives in ctern;t)', by which term I mean non
sucCL'SSional changes; on the other, it lives in serial time. which 
I conceive as orgallically related to eternity in the sense that it is 
a measure of non-succesional changes; on the other. it lives in 
,er;al time, which I conceive as organically related to eternity 
in the sense that it is a measure of non-successional change" ,52 

Knowledge and Omnipotence. The knowledge of human 
beings is different from the krlOwledge of God. Human 
knowledge is based on sense·perception and reasoning which is 
,,,Hed discursive. It is a temporal process which moves round a 
wrttable ·other" suppo<ed to ex;sl per se md confronting lhe 
:<.".-wi<lg ego. This knowledge c,mno! be predicated (Q the 
Uhim.ue Ego or God b<'C,\Use if we extend it to the point of 
omniscience it will alw't)'s rcmlin rd.tive (Q .be confronting 
"other" Y This knowledge bifurcates the knowledge 
phenomenon illlo the subject who knows and the object which 
;s lu.own. The relationship between the subject Jnd the ohjoo: 
is called knowledge. Without the relationship hetween the 
p"rce;ver and Ih" perceived, knowledge is impossihlc. Hence in 
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human knowledge the objcct must ex'S! per se, indcpwdclll of 
its subjeCl, God's knowledge, on the other hand, is al!.indusiw 
and the universe c.mnot lw reg<l.dcd $ existing per so ,n 
opposition to Him. For Him there is no • other', "In Him 
tilought and dc"d, the ~(! of knowing .lnd tht act of cre,uing .Ire 
identical"." 

The universe as we have .. en is not in opposition 10 God 
hut it is Ihe nunifestation of Him, This creates a problem. 
According to Igb •• I: "the "1;0, whether finite or infinite, is 
inconceivable without a confronting non-ego and if ther" is 
nothing outside the UhimOltc Ego, the Ultimarc Ego cannot be 
conceived as .\n Ego", Iqbal ,mswers that "logical negation. are 
of 110 use in forming a po.<itive conao?t which must be bas<'<i on 
,he character of rc,uity "s reve,ued in experience". Our 
.:itilicism of experience r.,·eals the Ultimate Reality to be 
rationally directed life which in "lew of our experience of life 
cannot be conceived except as ,m organic whole, a something 
closely knit together and possessing a central point 01 
reference" .S5 

"If we suppose", Iqbal says along with Jalal·du-Din 
Dawani, Iraqi and Professor Royce, "that omniscidlee is •• 
single indivisible act of perception, which makes God 
immediately aware of the entire sweep of history regarded as an 
order of specific events in an eternal 'now", it will suggest ". 
dosed ulliverse " fixed futurity, a predetermined unalterable 
order of specific events, which like a superior fate has once for 
all determined the directions of God's creative activity" ,'6 

Iqbal, however, denies th" fore·knowledge of thing. to God as 
il will, .cwrding to him COst Him His freedom and creativity, 
His knowledge is not like ,\ rcHeeting mirror which reflects the 
alr,,~dy finished structure of things. Iqbal here misunderstands 
or confuses the words knowledge and creativity. 
Foreknowledge docs not mean that things are known by God 
and hence arc alr •• ldy awaiting for their turn. On the contrary, 
God knows them, but they are not yet created. So God's 
kno\\'lcdge does nO;I rob Him of His creativity. The fore
knowledge of c\'ems and the =reation of them -- both taken 
together -~omprise the fundamental point which differemi""" 
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human knowledge from the knowledge of God. Iqb~1 further 
points out that the fresh emergence of Ci1,0' endowed with th", 
power of spontaneous and hence unforeseeable ;Kl;on ... is , 
limit'llion on the freedom of the all-inclusive Ego. Withom the 
limitation the omnipotence i. merely ,\ blind and capricious 
power. But this limitation is not externally imposed but from 
out of Hi. own creative freedom whereby He has eho,,'" fin;,,' 
egos to be participater. of His life, power and freedom"'~ 

Iqbal further character;""" God as Supreme Goodness. He 
is omnipotent bm also wise and good. The Qur'an views 
Divine omnipotence as i.ntimately related to Divine wisdom~ 
and finds the infinite power of God revealed nOI in the' 
arbitrary and the capricious but in the recurrent, the n:gul.tr 
and the orderly' .S8 
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CHAPTER SIX 

THE FINITE EGO 

Th" evaluation of Iqbal's work [oll"ws " critical scrutiny 
of his conception of "ego". In f,,<;t, the emire philosophy of 
Iqbal hinges directly or undirectly on the philosophy of human 
ego. It is his pivotal and key concept. This evaluation will 
consists of three poinls; 1. the perfection of ego, 2. his freedom 
of will, and 3. his immortality. 

To begin ... ·ith, we have to define ego in the words of 
lqhal. The characteristic fe-ature of the ego is, Iqbal says, that it 
reveais itself as a uni tv of what we call mental stares. Mem'll 
stales do nOt. exist in ~utual isolation. They mean .md. involve 
one another. They exist as phases of a complex whole, called 
mind. The organic unity, however, of these interrelated States 
or, let us say, eVl'llts is a special kind of unity. It fundamentally 
differs from the unity of a material thing for the parts of a 
material thing can exist in mutual isolation; mentai unity is 
abs..l\ltelv .miqu.'.' This mental unity. in the words of 
William James, is a "ream of lhoui!,ht. Iqbal further defines this 
mental unity as a consciousness whose "function is to pro"ide 
a luminous point in order to enlighten the forward tush of life. 
It is a case of tension, a state of self",oncentration, bv me.lnS of 
which life manages to shut out .. 11 IIIt'mories nnd ;',oci,l!ions 
which have no bearing on a pre"'m ,lCtion. It h,lS no well· 
defined fringes; it shrinks ;mu expands as til<" occasion 
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demands". He further says th~t '"'(his con.;;ciousnt·ss must be 
reg;1rJcd •• , ;m independm, n:-alitr Otherwise it will no 'be " 
source of ,,11 knowledge. To d('Saib" it as m epi·phenomenon 
of the processes of matter i. to <lmy it as an independent 
aClivity and to denr it as all independent activity is to dellY the 
validity of all know!ed"" which is onlr 01 systematized 
expression of Consciousness .... :!' This consCiousness or I!..."go is not 
space-bound. It is completely independent of space, because 
"my thought of SP""{' is not sp.tially reiawd to space. Indeed 
the ego can think of more than one spacL'order. The space of 
waking consciousness and drCilll1-SpaCe havc no rnutual relation_ 
They do not interfere witil, or overlap, l'xh other. For the 
body there can be bm • single space. The ego, ,herdore, i. nO, 
spaco-bound ;n the sense ,n which the body is space·bound. 
Again, menial and phy"c.,,1 e\'ents are both in ,;me but 'he 
,ime·span of th" ego ;s fundament.,Jly different [0 the timc-span 
of the physicJI event. The duration of the physical ('vom ;s 
stretched out in space as ~l preSt'nt bCl, (he ego's duration is 
concentrated wi'hin it and linked with its present .nd future in 
a unique m,nner. TIle formation of a physicol event discloses 
certain present marks which show that it II" piL>sed through" 
lime-duratinn. These marks art' merelv embk'matic of its ,imc· 
dunu;"" itself. True time duration bd;"'gs:o the ego alone") 

The second important characteristic of the unity of the ego 
is it. essenti.! privacy which reveals the uniqueness of c"ery 
<'1(0. !n order to reach a certain conclusion all the premises of a 
syllogism must be believed ;n by one and the same mind. If I 
helieve in the proposition 'all nWn are m"rt.,J', and another 
mind believes in the proposition 'Socrates is a man\ then no 
inference is possible. It is possible only if both the propositions 
are believed in by me. Again, my desire for a certain thing is 
essentially mine. Its satisfaction means my private enj"yment. 
If all mankind happen to desire the same thing, the satisfaction 
c,[ ,;',cir desire will not mean the satisfaction of my desire when 
I do not get the thing desired. The dentist may sympathize 
wi,h my toothache. My pleasures, pains and desires are 
excius,,,,']v mine forming part and parcel of my privale ego 
"lone. \1 y feelings, hales, and loves, judgements and resolutions 
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qualities we cannot discover how they inhere the soul 
>ubstance. Thus We see, Iqbal adds, "that our conscious 
experiences can give us no due to the ego regraded as soul
substance; for by hypothesis the soul substance does not reveal 
itself in experience. And it may further be pointed out that in 
view of the improbability of different soul-substances 
controlling the same body at different times, the theory can 
offer no adequate explanation of such phenomena as alternating 
personality, formerly explained by the temporary possession of 
the body by evil spirits' G 

Iqbal also differs from Hume. Hume defines the reality of 
,oul as having some metaphysic.! entity, because conscious 
experience gives no due to it. He says, "there are some 
philosophers who tmaginc we are ~very moment inrimately 
con$cious of what we call the other self, that we feel its 
exi~Lence ;,lnd its continuance in existence, and are certain, 
beyond the evidence of a demonstration, both of its perfe<."! 
identity and simplicity. For my part, when I enter moSt 
intimately into what I call myself, I always stumble on some 
particlIlar perception or other, of heal or cold, light or shade, 
love or hatred, pain or pleasure. I never catch my ,,,If at allY 
time without a perception and nev"r can observe anything but 
the perception. \\I'hen my perceptions are removed for allY 
time, as by sound sleep, so long am I insensible of myself and 
may truly be said not to exist. And were all my perceptions 
removed by death, I could neither think, nor feel nor see nor 
love nor hate after the dissolution of my body"! 

In .mother place Hume says 'Consciousness is nothing but 
;l reflected thought or perception".s 

So we see that Hume h,lS no respect for man, whom he 
regards just as a bundle or a receptade of perceptions. He 
ft>rgcts that the r'eceptade of these perceptions is a philosopher, 
a scientist and, above all, a creator whose existence is the main 
purpose of this universe and without whose existence there 
would not have existed anything at alL For William James, as 
"ll' said before, consciousness is a flow or streanl of thought, a 
conscious flow of changes with a felL continuity. He finds a 
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kind of gregarious principle working in our experiences which 
have, as it were, 'hooks' on them and thereby catch up one 
,mother in the flow of mental life. The ego consists of the 
feeling of personal life and is as such part of the system of 
thought. Every pulse of thought, pre.,em or perishing, is an 
indivisible unity which knows and recollects. The 
appropriation of the passing pulse by the present pulse of 
thought and that of the present by its successor is the ego"? 

Iqbal dis.grees here with James and asserts that 
consciousness is nor something composed of bits of perception 
but is something single. "James' theory as bits of consciousness 
ignores", Iqbal holds, "the permanent element in experience. 
There is no continuity of being between the passing thoughts. 
When one of these is present, the other has totally dis.ppeared 
and how can the passing thought, which is irrevocably lost, be 
known and appropriated by the present thought. r do not mean 
to say that the ego is over and above the mutually penelrating 
multiplicity we call experience. Inner experience is the ego at 
work. We appre<:iate the ego itself in the act of perceiving, 
Judging and willing. The ufe of the ('"go is a kind of tension 
caused by the ego invading the environment and environment 
invading the ego. The ego does not stand outside this arena of 
mutua! invasion. It is present in it as a directive energy and is 
formed and disciplined ~v its own experience".w 

Iqbal's work on the nature of self is his famous book 71)e 
Secrets of Self. He is very proud of the fact that he has unriddled 
the secrets of the self as he says in the book: 

No one hath laId ,he secret which I will till, 
Or threaded a pearl of thought like mi~e. Come, if thou 
would'S! win both earth and heaven! 
He~ven taught me this lore, I canuot hide it from 
comr-.ldes. 11 

This heaven-taught lore, which he cannot hide from us, is his 
poetical philosophy of the self: 

The form of existence is an .ffect of self, 
Whatsoever thou .eest is a secret of the self, 
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When .ho .df awoke to consciousne-Is, 
It rcve.lled the universe of thoughL 
1\ hundr4;!d wor .. is arc hidden in its essence: 
Self· affirmation brings NOH"J[ to light. 
by the self the seed of opposition is sown, ,he word; 
It im.gi"., it>elf to be other than it.df. 
it makes from itsdf (he fonns of others in order to 
multiply the pleasure of strife. 
It is slaying by the strength of its arm 
That it mtly become conscious of its own strength. 
Its self-deceptions are the essence of J jfe; 
Like Ihe rose, it lives by bathi!lg itself in blood 
For the sake oi single rose it destroy. a hundred rose 
gardens 
And makes ;J hundred bmentation in quest -of a single 
melody. 
For one sky it produces ;~ hundred new moons. 
And for one v.,rord a hundred. discOUTSC:S~ 
-fhe excuse for this wastefulness and cruelty 
Is the shaping and perfecting of spirituol be .• ut)'. 
The loveliness of sharing justifies <1'0 anguish of Farh.d. 
One fraught nave! justifies a hundred musk.Jeer. 
'Tis the fate of moths to consume in flame: 
The suffering "f moth, is justified by the candle. 
Tbe pencil of the Self limned a hundred to.Jays in order 
to achieve the dawn of a sing~c,m.orrow 
Its lIames burned a hundred Abrahams 
That the Lamp of One Muhammad might be lit. 
Subi("ct~ objectl means) a~d causes ~ Ali these are forms: 
wbiF.:h it .-,ssumcs for the purpose of action. 
The Self rise";, kindles; f.lls, glows, breathes, 
Bums, shi".s, walks, and flies. 
The s-pacio1.l$nel>s of Time is its arena, 
Heaven is a bill ow of the du.,t on the road. 
F rom its rose-planting the world abounds in roses; 
Night is born of its sleep, day springs from its waking. 
It divided its flame into sparks 
And taught the under>tanding to worship particulars. 
It dissolved itself a..,d created the atoms 
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It was scattered for a little while and created .. nd, 
Then it wearied of dispersion 
And by re-uniting itself it became rhe mountains. 
Tis the nature of the Self to manifest itself, 
In every .tom the might of the ,elf. 
Power th.t is expressed and inert 
Chains the faculties which lead to action. 
In as much as the life of the universe comes from the 
power of the self, 
Life is in proportion to ,his power. 
When a drop of water gets of self's lesson by heart, 
It makes its worthless existence a pe;trJ. 
Wine is formless because its self is weak; 
It receives a form by favour ()f the cup_ 
Although the cup of wine .SSumes a form, 
It ;s indebted to us faT its motion. 
When the mountain loses its self, it turns into sands 
And complains that the sea surges ove. it; 
The wave, so long as.it re,mains a wave in the seals- bo~onll 
Makes itself rider on the sea's back, 
Light transformed itself into an eye 
And moved to ... "d fro in search 01 be.ulY; 
\Vhen the grass found a means of growlh' 
in its self, its aspiration clove the breast of the garden, 
The candle too concatenated itself 
And built irself out of atoms; 
Then it made a practice of meeting of melting itself 
away and fled from its self until at last 
it trickled down from its own eye, like lcars. 
If the bezel had been rnorc ,ell ",cure bv nature, 
It would nOt have suffered sounds, but ~ince 
It derives its values from the superscription, 
Its shoulder is galled by the burden of another's name. 
Because the carth is firmly basc-d on itself, 
The captive moon goes round it perpetually. 
The being of the sun is .'tronger than that of the earth; 
Therefore is the earth fascinated hy the sun's eye, 
The glory of the red beech fixes our g.lze. 
The mQuntains .reenriched by its m~jeS1y: 
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Its raiment is woven of fire, 
lIS origin is one self-assertive seed, 
When Life gathers strength from the s~lf, 
The river of Life expands into an ocean",12 
Iqbal thinks of the ego as inner experience, So it ;. 

something unique but not existing in time, It is the 
amalgamation of acts. It is these acts which constitute a 
personality. He says that "it is meant to suggest that the soul 
must be taken as something individual and specific, with all the 
vari,uions in the range, balance and effectiveness of its unity. 
'Every man actedl after his own manner; but your Lord well 
iolOWth who is best guided in his path". Thus my real 
personality is not a thing, it is an act. My experience is only a 
series of acts, mutually referring to one another and held 
together by the unity of a djreccive attitude. You cannot 
perceive me like a thing in space or a set of experiences in 
temporal order; you must interpret, understand and appreciate 
me in my judgcmcms, in my will attitudes, aims, and 
aspirations" ,13 

Iqbal himself robs the creativity and the originality of the 
ego of which he is thought to be the chief exponent. According 
10 Bergson the ego (within ultimate or fimte) has no 
teleological character, because it makes time unreal. Bergson 
eays, "The portals of the future must remain wide open to 
Reality. Otherwise it will not be free and creative". No doubt" 
Iqbal says, "if teleology means the working Ollt of a plan in 
,·jew of " predetermined end or goal it does make time unreal. 
It reduces the universe to a mere wmporal reproduction of a 
pre·existing et.rncl scheme or structure in which individual 
events have already found their place., waiting, as it were, for 
lheir respective turn to enter into the temporal sweep of 
history, All is already given somewhere in eternity. The 
temporal order of events is norrung mo.re than a mere 
limiution of the eternal mould".!· Iqbal says that this view of 
reality is nothing but determinism. There is 110 room left for 
the freedom of the ego. He gives another sense to teleology. !-Ie 
maintains that "mental life is teleological in the sense that, 
wllile there are no far-off, distant goals towards which we M" 
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moving, mere is a progressive formation of fresh ends, 
purposes, and ideal seales of value as me process of life grows 
and expands"." We do not understand exactly what Iqbal 
really means by the concept of 'purpose' or 'end', since he 
himself also says "that the world process or the movement of 
the universe in time, is certainly devoid of purpose, if by 
purpose we mean a foreseen end, a far-off fixed d.",ination to 
which the whole creation moves. To endow the world process 
with purpose in this sense in to rob it of its originality and its 
creative character. Its ends are terminations of a career; they are 
."ds to come and not necessarily premeditated. A time process 
cannot be conceived as a line already drawn. It is a line in the 
drawing-~n actualization of open possibility·)6 It becomes 
clear form this qtlOte that Iqbal contra,hts himself, for he saves 
lhe creativity of reality on the one hand and makes the reality 
F'urposive or directive on the mher. Anything which we have 
ill our mind or view and which is not yeI fulfilled is called 
purpose, desire or end. However, " thing .bout which we 
know nothing at all carlllot be cruled " desire Or purpose or an 
end. "A future event cannot", CD. Broad S'IYS, "be called an 
c>'em"; similarly how can we call something an end or a 
purpose which we have not yet felt the desire for. A thing Out 

of the range of the conscious experience, cannot be a purpose or 
an and, A purpO$e or 311 end must be foreseen or far-off fixed, 
otherwise it will not be a purpose_ How can I conceive 
something as a purpose of my life if I do not know it already. 
There is a serious purpose behind my writing this paper and 
therefore it is ealled purpose'. If I had nOt known the purpose 
behind it, I would have never taken the hardship to write it. 
And so something which is purposive in any sense, cannot be 
creative as Bergson held before. After this explanation of the 
na(,lCe of pucpmo or enj we ,eem to understand that the ego is 
not creative because it has ends and purposes, which are 
according [0 Iqbal the terminations of a career. Iqbal means by 
purpose or end the same thing as we howe explainc'<i .bove. 

"Thus ends and purposes, whether they exist as conscious 
or .>ub-conscious tendencies, fo:m [he warp and woof of 
ronsc;ous experience. The eiemelll of purpose discloses <l kind 
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,,{ forward look imo consciousness. Purposes colour not only 
our present states of consciousness but also reveal its future 
direction. In fact they constitute the forward push of our life, 
and thus in a way ,ulli"ipate and influence the States that are yet 
to be ... On the analogy of our conscious experience, therefore, 
Reality is not a blind vital impulse wholly unilluminated by 
idea. Its n,\ture is through and through teleological" F And 
again, he talks about purpose or end in much the same way as 
in his work "The Secrets of the Self': that the ego cannot be 
developed if it does not form ideals or purposes. To be devoid 
of purpose is to be without life. Therefore he urges us; 

"Life is preserved by purpose, 
Because of Ihe goal its ",,·.n·bell .inkles. 
Life is latent in .eeki ng, 
its origin is: hidden in desires. 
Keep desire alive in thy h",,!!, 
Lest tby little dust become a .omb. 
Desire is the soul of this world of hue 
and scent, the nature of everything is astor .. bouse of 
desire. 
Desire sets I he heart d.mcing in the breast. 
And by its glow the breast is made bright as a mirror. 
It gives to earth the power of so.ring. 
It is " Khizer 10 the Mas .. of Pecoeplion. 
From the flame of desire the heart takes 
life Olnd when it take. life, all dies that ;s not 
true. When it refr"ins from forming desire.. 
Its opLnion breaks Olnd it (;an no!. soar. 
Desire keeps the self in perpetual uproar. 
It is a restless ..... ve of he self'. sea. 
Desire is • noose for hinting ideals. 
A binder of the book of deeds. 
Negation of desire is death to ,he living, 
Even as absence if he extinguishes the flame. 
Wh.t is the source of our wakeful eye? 
Our delight in seeing hath taken visible shape. 
The partridge's leg is derived from the elegance of ils gait. 
T~"· llighting.le's beak from endeavour to sing 
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Away from the seed·bed, tbe ,oed became happy: 
The- music Was. rele.:lSed from it.o;; prison. 
What is the essence of the mind tb,1 
Strives after new dis:,"'ov",-~~ and scales the heaven? 
Know-est thou what works this miracle? 
'Tis desire tha. enriches Life_ 
And the mind is a child of 'Is womb. 
\Y/hat are soda.l organizatiOl1!SI customs. .and j,a","s? 
What is the secret of '{he novelties of science? 
A desire which realised itself by its own strength 
And burst forth from lhe heart and look shape_ 
Nose] hand, brain, ere~ and ear, thought. 
inla.gination, feeling, memory f and understanding 
Allthes< are weapons devised by life for seli· 
prest."rVation in i1.S ,"C3S("I....::" struggle~ 

The obje.t of science and .rt :s not knowledge, 
The object of the gatden is no' the bud and ,he flowe .. 
Scie~ce is an instrument for me preservation of liie 
Science is a means of invigprating the self 
Science and art are servants of life, 
SJa "es born and bred iIi ilS house_ 
Rise, 0 thou .... ho art str-.nge to life'. mys' • .", 
Rlse, intoxicated with the wine of an ideal, 
An ideal shining as the dawn, 
blazing fire- to an that is other than God, 

An Ideal higher than Heaven 
Winning, captivating, en·chanting ments he,ji,n:s~ 
A destroyer of ancient falsehood, 
Fraught with turmoil, and embodiment of the Last Day. 
We live by forming ideals, 
We glow with the sunbeams of desire!"IS 

"{be Qur'an also substantiates tillS meaning of the concept 
'purpose'. It says: "We created not the heavens, the earth and 
ali between them merely in (idle) sport. We created them not 
except for just ends: But most of them do not understand"! 9 

From the above explanation we understand that Bergson 
wos totally wrong in inferring !hal reality will not be creative if 
it i< deemed with a purpose and thaI Iqbal wa~ right to ,",-':gard 
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reality or ego alTar!v. and purposive hut wrong to regard 
purpose as not premeditated. The ego is purposive and 
therefore creative; if there wore no purposes the whole cosmos 
would have been stagnant and hence not creative. As Jqbal 
,lSserts: "To my mind nothing is more alien to the Qur'ani.: 
outlook than the idea that universe is the temporal working out 
of a preconceived plan".20 

From this point we go onwards to the question how the 
human ego has been created?" For this we will first consult the 
Qur'an. "Man we did create from a quintessence (of day); then 
We placed rum as a drop of sperm in a pace of rest firmly fixed. 
Then We made a (foetus) lump. Then We made Out of that 
lump bones and clothed the bones with flesh; then we 
developed out of it another creature. So blessed be Allah the 
best to aeate".21 And again, 'We created man from ascending 
day, from mud moulded into shape ... "21 "Behold! thy Lord 
said to the angels: "I am about to create man, form a sounding 
day, from mud moulded imo shape; When I have fashioned 
him (in due proportion) and breathed into rum of my spirit; 
fall ye down in obeisance unto him. So the angels prostrated 
themselves all of them together".13 "He has creaTed man from a 
sperm drop, and behold this same {man} becomes an open 
.J" H ., ... lIlspute .-' 

The sciemific explanation (biologically speaking) of the 
creation of man is analogous with that of the Qur'an. Iqbal 
mentions that the ego of man 'develops on the basis of physical 
organism-that colony of sub-egos through which • 
profounder ego constantly acts on me and thus permits to build 
up a systematic unity of experience" f> Here Iqhal brings 
fopvard the problem of dualism of body and mind which we 
have aI ready discussed in the previous chapter. He does not 
believe in the independent existence of the body from the 
mind. Descrotes was one of the cruef exponents of this theory. 
Nor does he believe in the interaction of body and mind. He 
has another view, according to which both mind and body 
belong to the same system. And he say' that according 10 the 
Qur' an, they do belong to the same system. "To Him belong 
'kbalq' (creation) and 'amy' (direction)".2D 
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The system Iqbal talk about, is the system of experience. 
and acts Or events. He says: "the body ;5 not a thing situated in 
an absolute void; it is a system of events or acts. The system of 
experiences we call soul or ego is also a sysltm of acts". He 
further says that "this does not obliterate the distinction of soui 
and body'P In a (certain) sense, Iqbal mixes up all the different 
kinds of actS, namely, those of experiences ami those of the 
body. He makes all the acts belong to the same SYSICffi. Man is 
constituted by acts. We know from the verse of the QUI" an, 
given above, that man is created from day i.e. the body is 
created from day while the soul is the breath of God. Soul is 
the more dominant of the two. The body has only 
physicological purposes. They do belong!O Goo, as every thing 
in this universe does. However their sysrem is not God; it 
would be a sheer mistake on the part of anyone to consider it 
thus. Iqbal did not indicate the name of this system but I think 
he means it to be the ego of which body and mind are the two 
faces. Russell says in the analysis of mind, that "the stuff of 
which the world of our experience is composed is, in my belief 
neither mind nor matter, bUI something more primitive than 
,,;ther",28 Basically he agrees ""ith Iqbal th.t "both are the 
expressions of the same reality. They are constituted of the 
same Stuff' .19 

Iqbal further elaborates the relation between hody and 
mind 'on the analogy of the relation of God with the universe. 
It is not placed at some definite or particular point in the body. 
It is not identical with the body either. It is related to it, is in 
contact with every atom of it, permeates and infuses it through 
and through and at the '3m. time is over and ahove it. It is 
neither inside nor outside the body, neither proximate nor 
separate from it, and yet it is in contact with its every atom"}O 

Now We come to the conscious experience. Conscious 
experience is a unique reality. There are no grades in this 
experience. Many philosophers have divided it into simple 
consciousness, intellect and intuition or religious experience. 
Al·Ghazali, for example, drew a line of cleavage between 
thought and intuition. In fact rhese experiences are nothing but 
the same unique consciousness. Iqbal holds: "he (Ghazali) 
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failed to s~'C that thought and imuition are organically related 
;md that thought must necessarily stimulate finitude and 
inconclusiveness because of its alliance with serial time. The 
,de" that thought is essentially finite and for th,s n'''''on unable 
to capture the infinite is based on a mistaken notion of the 
movement of thought in knowledge" Jl 

The above par<lgraph leads us to believe in the oneness or 
the organic wholeness of consciousness. At the first Stage this 
consciousness equals animal consciousness. But man and be"'l 
have the animal desire for food, sex etc .... still the human 
consciousness can supersede the animal consciousness if he 
desires so. It depends upon man how he shapes his 
consciousness. It is, like rubber; when you pull it, it will 
lengthen because it has elasticity in it. Similorly if you stretch 
your conscious experience, it will reach the stage of intellect. 
This further substantiates the acts of the conscious experience. 
If you further stretch the conscious expericncc:t now residing at 
the stage of intellect, it will rea.eh a still higher stage-what 
Bergson calls intuition and what, for Iqbal, is religious 
experience or love. This act of ego, of pulling off from one 
stage to another, ;5 described by Igbal in the following words: 
"Both Kant ,md Ghazali hiled to see that thought, in the very 
act of knowledge passes beyond its OW" f'ninde. The finitude 
01 n,nure is reciprocally exclusive. ;--;0' so, lhe finitudes of 
thought which, in its essential nature, is incapable of lim,tat;on 
,md C<lJlnot remain imprisoned in the circuit of its own 
indiVIduality. In the wide world beyond itself nothing is alien 
to it. It is in its progressive part;cip~tionin the life of the 
apparently alien that thought demolishes the walls of its 
•. '1itude and enjoys a potential infinitude, Irs movement 
,'.COlnes possible only because of the implicit presence in its 
fil1ite individuality of the infinite, which ket.1's alive within it 
the flame of aspiration and sustains it in its endless pursuit. It is 
a mistake to regard though as inconclusive, for it too in its own 
way, is a greeting of the finite with the infinite".}] These stages, 
i.e. concrete experience, .:mellect and intuition ~ll constitut" the 
same consciousness. They are the only stages through which an 
ego has to pass. they are nO! independent categories or things of 

182 



,he conscIousness_ They art: not opposed (0 (,Jeh othet\ though 
m,my a thinker s,"emed to have thought so. Theretore, Iq hal 
righ~ly say>: "nor is there any re;lson to suppose th.u thought 
.ml intuition <lrt essent;.llly opposed to e"ch other. They spring 
form_ the $,Ul1e root and complement c-ach otherl1r~- Iqb~1i agrees 
with Bergson th;,t "intuition is only a higher kind of 
imdlect" ,H Prohably Iqbal means not d,at it (imuition) is the 
higher kind hut that it is tht higher Slag" of the intellect. When 
cOn.f.CiOllSness is at the stage of im:ellccI it is in ttnle~ which 
me,ms that the ego is in time and fixes its gaze on the temporal 
aspect of Reality. When it bOC,S to the higher st"ge 1.0. 

intuition, it fixes its gaze on the .-emal aspect of Reality. When 
the ego rcaches this st.l:gc of intuition, then sensations and 
intellect are in ,tbeY'llce ,nd ploy no part in dealing with the 
Ultimate Reruity, Iqbal 0101-' fully explains this whole process 
of consciousness or ego l \vhen he Jividts the ego into nvo 
selves i.e, the appreciative sdf and the efficient seif, so that 
when the ego IS concerned with this world In its first suge, it 
finds itself on the efficient side; bIlt \vhen the ego breaks the 
ch"ins of this world, g'Oe, beyond the time-space construction, 
.lnd enjoys its appreciat;"c side or ASpect. This C,1ll be proved 
from the following paragraph. 

/\. deeper analysis of conscious: experience re,,-(.'als W us what I 
have called tbe appreciative side 01 the sd!. With ollr absorption in 
the exter!l:li order of things necesSitated by Qur present si[Uation~ it 
i. extremely difficult to calch , giimpse of the appreciative self. In 
OUt constant pursuit ~ftef -eMcr'llal things we weave a kind of veil 
round the appreciative self which thus becomes complt~\dy alien {O 

us_ It is only in the I'llOments: of prof01..:n,d meditation, when {he 
efficient self is in aheyance, that we sink into Ollr deeper s.eH ;lnd 
reach the inner centre of experience. In the life process of th~s deeper 
ego tbe s:wte,-c; of {:onsclousnes5 melt. into e.ach mher. The unity of the 
:;\pprcci~cive ego IS like the unity of the germ in which e ..... ery 
experience permeates the whole, there i~ no numerical distinctness 
of Slates in the totality of the ego, the multiplicity of who,e 
elements is, unlike that of ,be efficient self, wholly qu.,!itive".'5 

There is a complete change from one stage to another. But 
this change and movement .., lqb.u rightly says is indivisible, 
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their elements interpenetrate and are wholly non-serial in 
character. So consciousness has the following 

sMpe:CONSCIOUSNESS--SIMPLE-
CONSCIOUSNESS--lNTELLECT-IN11J1110N. 

The problem is how we undergo these changes in order to 
auain to the ultimate knowledge of things. In this case Russell 
has remarked that "the experiences which have led men to 
believe that they were seeing Satan were as vivid as those which 
have led man to believe that they were seeing God'}6 

This problem, I suppose, is a genuine one, not because it is 
posed by Russen but because it throws much light on the 
mature of consciousness. The ego, when going ahead in its 
process, will meet at a cert.in time, the necessity to choose 
between the two kinds of knowledge, the knowledge of God 
and the knowledge of Satan. The ('go is completely free in 
choice. We will talk about the problem of freedom of will in 
our next section. Here it is sufficient to say that the ego itself 
will have to choose • way and then prepare i rseif to give 
account of its actions. Because there are different ways which 
allow the ego to go ahead in its Stages, the ego needs a special 
kind of educaci on in order to reach the stage of religious 
experience While passing through the first stages i.e. simple
consciousness and intellect, the ego must undergo a SOrt oftrial. 
This tria!, Iqbal depicts in his poetry as obe;;\ienre and self
control; when he passes these ordeals he reaches the place 
which the Qur'an regards as Divine vicege.rency. We will 
reproduce the whole poem from his Secrets of the Self. Thefirst 
stage is • Obedience' about which he says: 

.. Seririce and toil are tr-.'lits of the ca,mel t 

Pati.nce and pers.",eran<:e are ways of the camel. 
Noiselessly he "'P' along the sandy track, 
He is the ship of thos. who voyage in the desert. 
Every thicket knows the print of his foot: He <!;lIes 

seldom, sleeps little and i. inured to t"il. 
H. carries rider, baggage and litter: 
H. troIS on and on to the joomey' send, 
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Rejoicing in his speed, more patient in travel than his 
cidet, thou, too, do not fefuse the burden of dUlY: 
So wilt thou enjoy the best dwelling place which is with 
God. 
Endeavour to obey, 0 heedless one! 
Liberty as the fruit of compulsion. 
By obedience the man of no worth is mad. worthy; 
By disolx.'<iience bi. fire is tumed to ashes. 
Who so would master the sun and slars, let bim make 
himself a prisoner of law! 
1'h. air become. fragcant when it i. imprisoned in tb. 
flower bud; 
The perfume become mllSt when it is confined in the 
navel of the nltlSk.deer. 
The star moves towards its goal with bead bowed In 

surrender to a law, 
The grass springs lip in obedience to tbe law of growth: 
When it abandons that, it is trodden underf""t. 
To bum unceasingly is Ihe law of the tulip 
And so the blood leap. in irs vein •. 
Drops of water become a sea by til. law of union, 
And grains of sand become a sahara. 
Since law makes everytbing strong within, 
Why dost thou neglect this source of strength? 
o thou that art emancipated from the old custom. 
Adorn thy feet once mo.re with the same fine silver chain! 
Do not complain of the hardness of the law, 
Do not transgress tbe statutes of Muhammad! 

The second stage is 'Self Q;mtrol' 
Thy soul cares only for ilsdf, like the ~amel: 
It is self· conceited, self. governed, and self- willed. 
Be a man, get ils halter into thine h.nd, 
That thou mayst become a pearl .Ibeit thou art a polter's 
vessel. 
He that does not command himself, be.:omes • receiver of 
commands from otbers. 
Whell they moulded the. of clay, love and fear were 
mingled in thy making: 
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Fear of ,hi, wnrid .nd of Ihe world 10 come, ie", of death, 
fear of all the pains of earth and heaven; Love of riches 
.Ild power, love of COUIlIf)', love of .e1f alld kindred and 
wife. 
Man, in whom day is mixed with water~ is fond of (''ase! 
devoted to wickednes., and enamoured of evil. 
So long as thou hol'st the stafl of "There is no goo but He, 
"Thou wilt break every spell of fear. 
One to whom God is as the sou! in his body, 
His neck is not bowed before van'ty. 
Fear finds Il0 w.y into his bosolt), his hoat! is afraid of 
non. but Allah. Who so dwells ill the world of negations. 
Is freed from Ihe bonds of wife and child. He withdraws 
his gaze from all except God. And lays the knife to the 
Ihroal of his son. Though single, h. is like itOS! in onset, 
Li.fe is cheaper in his eyes tban wind. 
Til" profession of £a,tb is the shell, and prayer is the poarl 
withitl it: 
The Moslem's heott deems prayer. l .... r pilgrim.ge. 
In the MOISl.m' 5 hand prayer is like a dagger. 
Killing sin and forward.ness and. wrong. 
Fasting makes an zssault upon hunger and thirst. 
And breaches tbe dtadel of sensuality. The pilgrimage 
enligh"'''. the soul of the faithful: It (oaches separation 
from one's home and d.estroys au;a.chment. to o~·s native 
land; It is an aCt of devotion in which all reel themselves 
to be one. it binds together tbe loaves of t~is book of 
religion, Almsgiving ""uses love of riches to p;)Ss away. 
And makes equality familiar. 
It fortifies the heart with righteousness, 
It increases wealth and diminishes fondness for wealth 
All this is a means of strengthening thee: 
Thou art impregnable, if tby Islam h<! .trong 
Draw might from the litany '0 Almighty Ono" 
Th.t thou mayst rid. the camel of Ihy body. 
Fin.lIy the ego reach<!s the .tate of Divine Vicegerency 
II thou canst rule thy camel, thQU wilt rule the world. 
And we.r on thine head the crown of Solomon. Thou wilt 
be the glory of ,he world whilst the world I"'~ts. and thou 
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,,·ilt reign in the kingdom inwrruptibie. 'This sWeet to be 
God"s vicegerent in the world and exercise S'';liray over the 
elements. God's vicegerent is as the soul of the unive.t'$e~ 
His being is the sh.dow of the Greatest Name. He knows 
the mysteries of part .l1d whole. He executes tbe 
command of Allah in the world. When h. pitches his tent 
in tbe wide world. 
He rolls up this ancient carp.t. His genius abounds whit 
life and desires to manifest itself: . 
He will bring another world into cristence. 
A hundred worlds like this world of parts and wholes 
spring up like roses from the seed of hi. imagination. He 
lu:;1kcs -every r .... W' nature ripe, 
He puts the idols out of the s.nemary. 
Heart-strings ~ive forth music ,n ,his louch. 
He wakes and sletps for God .lone. He !eaches age the 
melody of youth and endowed every thing with the 
radiance of yom". To thebuman race he brings both. 
glad message and a warning, 
He come< both as·a soldier .nd as :\ marsh.l and prince. 
He is the fi nal cause of "God taught Adam the names of 
allthin~·. He is the inmost sense of "Glory to Him that 
transported His servant by night". 
His white hand is strengthened by the staff. 
His knowledge is twinned with the power of a periec, 
man. When tbat bold c:I.vaiier seizes the reins, Ihe Sleed of 
,ime gallops faster. His aweful mien makes the Red Sea 
dry, He leads Israel out of Egypt. 
AI his cry "Arise', tbe dead spirits, rise in tbeir 
Bodily tomb, like pinces in the field. His person is .n 
.tonement for all the world, by his gramleur the world ;s 
s. v_d. His protecting shadow makes the mote familiar 
with the sun, his rich substance makes precious all that 
exists. He bestows life by him miraculous actions, he 
renovates old ways of life, 
Splendid visions rise form th" print of his foot. 
Many a Moses is entranced by his Sinai. 
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He gives ;! new exptanation of life, a new interpretation of 
this dream. His hidden being is life's my.tery. The 
unheard rn1,,,..;ic of life's harp. 
Nature traveis in blood for genct;;nions. To compose the 
harmony of hi, personality. 
Our ftandful of earth has reached the zenith, for that 
ch.,mp'on will come forth from this dus!! 
There sleep. amidst the ashe .. 01 our to-day the flame of a 
world-consuming morrow, 
Our bad enfolds bright with a garden of roses, 
Our eyes are brtgh[ with tomorrow's dawn. 
Appear, 0 rider of dc%tiny! 
Appear, 0 ligh' of the dark realm of change! 
Illumine the scene of existence. 
Dwell in the blackness of our eyes! 
Silence the noi •• of th. nations, 
Irnparadise our ears with thy musid 
Arise and IUne th. harp of brotherhood, 
Give us ba(:k the C\lP of the wine of lovd Bring once more 
days of petace to the wor1d~ give a message of peace to 
them that seck baLde! Mankind are the cornfield and thou 
!he harvest, thou art tIle goal of life's ",,!"Vall. The leaves 
.ne scattered by Autumn's fury: 
Oh. do thou pa.-IJS over our garden as the springf 
Receive form our downcast brows the homage of little 
childr~n and of young men and old! 
It i. to .hee that we owe our dignity and silently undergo 
,he pains of life" 37 

It is dear form the ;,bove poem that theogo has to pass 
through a cerrain ordeal in ordcr to reach its complete 
development. This development funlter necessitates the 
freedom of will for the ego, Whether the ego is free or not, is a 
fundamental question in the world of religions especially in 
Islam. The word cre;uiviry brings ego to the statuS of "free 
will". The question which Iqbal raises, is "does the ego 
determine its own activity?" To this he replies that "the human 
a~t of deliberation is undersrooo to be a conflict of motives 
w hkll arc conceived, not a, the ego's own present or inherited 
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tendcnc.ies of acuon or inaction, but as so many eXlernal forces 
fighting one another, gladiator-like, on the arena of mind. Yet 
the final choice is regarded as a fact determined by the strongest 
force and not by the resultam of contending motives like a 
purely physical effecr",]E 

The reality is that the go is a free c;lUsruity. The concepts 
of "doubt", obedienoe, disobedience, good and bad, right and 
wrong are the standing testimony to the freedom of the will. If 
the ego had not been free by will, it would have adopted One 
way as imposed by some Super- Being. Even the legend 0 f the 
fall of Adam on this earth is, in fact, another circumstantial 
evidenoe of the ego's free will. Iqbal describes this legend as 
"man's rise from a primitive state of instinctive appetite to the 
conscious possession of a free self. cap;lble of doubt and 
disobedienoe. The fall does not mean any moral depravity, it is 
man'. transition from simple consciousnt'SS to the /lash of self
consciousness, .. kind of waking form the dream of nature with 
a throb of personal causality in ene's own being. Nor does the 
Qur'~n regard the earth as a torture-hall where an elementally 
wicked humanity is imprisoned for an original act of sin. Man's 
first act of disobedience was also his first act of free choice; and 
Ih.t is why, according to the Qur\lI1ic narration, Adam's first 
transgression was forgiven. Now goodness is not a matter .of 
compulsion; it is the self's free surrender to the moral ideal and 
aris~~ out .of a willing co·operation of free egos. A being whose 
movements arc wholly detennined like a machine cannot 
produce goodness. Freedom is thus a condition of goodness. 
But to permit the emergence of a finite ego who has the power 
to dlOose, after considering tbe relative values of several 
courses of actions open to him, is really to take a great risk; for 
the freedom to choose good involves also the freedom to 
choose what is opposite of good. That God has taken this risk 
shows His immense faith in man; it is for man now to justify 
this faith" .39 Iqbal further sa}'s tbat the "configuration 
psychology in Germany has brought at least some hope to the 
tension which existed between freedom and determinism. This 
newer German psychology teaches \IS that a careful study of 
intelligent behaviour descloses the fact of 'insight' over and 
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above the mere succession of sensations. This insight is th" 
ego's appreciation of temporal, sparial and causal relation of 
things--the choice that is to ,ay of data in a complex whole in 
view of the goal or purpose which the egO has set before itself 
for the same being. It is this sense of striving in rhe experience 
of purposive action and the success which I actually .chieve in 
reaching my end that convince me of my efficiency as ,t 
personalc,mse. The essential feature of a purposive act is its 
vision of a future situation which does not appear to admit any 
explanation in terms of physico!ogy. The truth is that the 
calIS"! chain wherein we try to find a place for the ego is itself 
an artificial construction of the eg~ for its own purposes. The 
ego is called upon to live ill " conip!.t. environment and he 
cannot maint;l;" his life i" it without reducing it to a system 
which would give him some kind of assurance as to the 
behaviour of things around him. Th" ,·jew of the environment 
as a system of cause and effect is thus~ an indispensable 
instrument of the <'go and not. final expression of the nature 
of Reality. Indeed in interpreting Nature in this way the ego 
understands and masters its environment, ,md thereby acquires 
,md amplifies its freedom".'c Thus we see that the cause and 
effect really forms the ,·ery nature of freedom. The element of 
guidance and directive comrol in the ego's activity is another 
proof that the ego is a free personal causality. "He shares in lhe 
life and freedom of the Ultimate Ego who, by permitting the 
emergence of a finite ego, capable of private initiative, has 
limited this freedom of His own free will".;! 

Iqbal's main purpose is that of ;in existentialist who 
proclaims that to exist is to be free. Existence implies freedom. 
Saft'" and Kicrkegard believe in the proposition that freedom 
and existence are inseparable_ The tWO notions are one and the 
"une thing as he (Iqbal) says in one of his poems; 

.. Life t 5 essence is eternal ~ though! 
Seen wi,h the body's eye, 
It is a part of lime. 
For it has been allotted ,he supreme 
control of the realm of exiSIenee so 
That it may manifest itself infinitely. 
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lIs de:.-stiny is imm<1nent 
In irs own Nature .and, though outwardl y 
Dependent on pure ace idem, 
It is completely free. 
What more can I tell you about 
What it is like, what not? 
The HoI y Prophet said that Faith 
Resides between necessity and freedom. 
Yon think all ,reated things are subject to 
A fore-ordained necessity. 
But 0 the soul is God's own breath, 
Enshrined 'or all its self-disp!ay, 
In its inviolate retreat~ 
I'rom Nature's hurly-burly far away. 
There is no question of necessity ordaining it; 

For soul cannot be soul, unle.ss completely free. 
Created by necessity, it hurled 
itself at this material world 
And~ conquering itt gained 
A freedom unrestrained. 
When it shakes off 
The shackles of necessity, 
It drives the world as jf 
It Were i.ts dromedary"' _42 

Iqbal dt>clares in very clear words that it is up to ego to make 
his destiny. He is opposed to fate as this word is very much 
misused in the world of Islam. The point can be conveyed in 
simple words: 

"If thou transform thyself thy fate will change. 
If thou are dust, thou'lt only disappear, 
If thou art $lone, use shall be made of the. to ,hatter gloss. 
A .. thou a drop of dew, 
Evallescence is then thy fate, Art thou a sea? 
Theil thou will las!. 0 passing one, 
Shall'st thou endure by fashioning idols old? 
So 10llg as thou art from thy essence for thy unrealised, 
thy thought will bm eonline these dose. 
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to thee will {"te "ppear a dungeon turk withom a 
tre:aSl.lre~ 

Rut let thy perspective ch.'\nge~ 
it is a wealth-which brings no gr~ef. 
If religions should mean to be a thrall to ble, 
II darkens more the indigent's .11 doleful 101. 
Let woe betide .a creed thal only acts: on thee as a 
soporific~ 
a charm thaI snares~"4-3 

As we have already seen, fate, or destiny has not an actual place 
in the philosophy f Iqbal. He reg.pds destiny as time which is 
prior to the disdosures of its possibilities, It has nothing to do 
with serial time or caus;ll sequence, "It is time freed from the 
net of causal s"'luenc~~thc diagl'rul'l111atic 'character which the 
logical under$!anding imposes on it. In.one word, it is time as 
felt and not 'IS thought and calculated' He further says that 
"time" regarded as destiny forms the very essence of things. As 
the Qur' an say" God crmted ,Ill things and assigned to each its 
destiny', The destiny of a thing is nOt an unrelenting fate 
working from without like a ta.,k master; it is the inwared 
reach of a thing, ils realiZ;\hlc possibilities which lie within the 
depth. of 1tS nature, and serially actualize themselves without 
any feeling of external compulsion".44. Iqbal further 
substantiates hi, arguments for the freedom of will by giving 
verseS from the Qur\\n, he himself has quoted only tWO but 
there are m;U1y which we will add in this regard to see what 
exactly the Qur';U1 means by the wnoept of "Freedom ofWilJ". 
They are the following: 

And say "The Truth i. from your l<lrd; let him, then who 
will believe; and let him who will, be ullbeliever,(16:28)~5 

If ye do w.II,. to your own behoof will ye do well, And if 
yo do evil .gains! yourselves well do nOL4& 

We (God) did indeed offer the trust to ,he heavens and tlte 
earth and ,he moum.ins; but Ihey rcfusecllo undertake iI, 
being afraid ,hereof: but man undertook 11- he ;s indeed 
Vt'ry unjust (to himself in !lot fulfilling his responsibility 
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in. respect thereof) and very ignorant ([0 resp<:.-"Ct ofthe evil 
collS"'1uences of not fulfillil1g bis responsibility) (with the 
respect) th,t Allah has to punish the hypocrite. me .. and 
woman. For AlLth is ever forgi'lting 1 mercrfuL47 

Do wrot ye will (i.e, act as you choose in accord.nce with 
your free will), Verily He (God) sees dearly all that )'C 
Jo,48 

w. have shown him (man) the way (01 right and "'tong) 
(now it rests on his will) whether to be grateful (by ""iog 
tbe gift of free will in the service of good) Or ungrateful 
(l»' serving evil through his Ire. will}4' 

That is lhe day of certainty. Whosoever therefore wills, 
let him lIetake Ullto his Leni's resort,50 

.... 1 warning to humankind,~to any of yO\~ that chooses 
(through his will) to go forward (towards Good) or to lag 
behind,5l 

The wnole description of Iqbal's freedom of will shows that he 
ndly imparts to man a complete StatuS of free will so thaI man 
would not lack the power to create. This idea, I think, mee,s 
"ith some serious objections_ II a man is fr'''' by his will, h ... 
has the power to choose whatever he likes Or whatever Iw 
thinks to be useful for him, A man is free ro believe in ,\ 
proposition of this sort: "God does not exist", Or a man 
considers bad as good for himself, for he is free by his wilL If I 
like to drink alcohol, I am (in the very se!,s< 01 the word 
freedom of will) free to do so' This is not the case, These kinds 
of will are not free. If, according to Iqbal, man is entirely free 
then why are dle above propositions not allowed( 'I<:'hy ,lfe 
there rewards ,md punishments accordingly from S0111e 

superioc Being? Another thing is that Iqbal forgets the real 
m~ning of the verses he has quoted, from the verses as 'tated 
aboye, it becomes unmistakably deac that m,m's will is in the 
hands of Allah. He has, no doubt, given the power of free wil~ 
to man hut man is warned to steer his will according 10 the ",iii 
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of God otherwise the most grievous penalty is there for him to 
encounter. In this connection we will repeat the verses quoted 
by Iqbal and will examine them properly. The verses run as 
follows: 

Say. the Truth is from your Lord; let him ",ho will 
believe and leI him who wiil, reject it. For the wrong 
doers We have prepared a fire ",hose (smoke and flame) 
like the wall and roof of a lem, will bern them in: if tbey 
implore relid they will b. gr>med water like melted brass, 
th~t will scald their face •. How creadful the drink! How 
uncomfonable a couch to recline on,;2 

If ye do wcllto your own behoof will ye do well: 
and if ye do evil against yourselves well ye do not. (we 
complete this verse by adding), So when the second of the 
warnings c-.a.me [0 PilS$J (we permitted. youI' enemies) to 
disfigure your faces and ro emer your temple as they had 
entered it before, and vi,it with destruction all that rail 
imo their poweL5} Nay, verily this (Qur'an) is .n 
admonition. So leI him who will (i.e., has the will to do 
so) heed it_ But they shall not heed except as Allah wi!Is 
(tn hi. infmite wisdom and in accordance wi,h his 
un;ve",.l scheme). He is the Lord of ,ight.ousness and the 
Lord of forgivene ••. 5• 

This is an admonition: ,ben whosoever (shall ."en his) 
will, may choose, a way UntO his Lord. B~t ye will nOI 

exert as Allah wms (in His infinite wisdom and in 
• .:.:oroance with His universal scheme), For Allah is full 
of knowledge and wisdom. He will admit to hi. mer<:y 
whom He will (in accordance with the requirements of 
His Gracious nature and of the demands of absolute and 
universal Divinejuslice); but the wrongdoers, for them H. 
has prepared .. grievous penalty em accordance with the 
misuse of their free will).5S 

From these verses it becomes clear that human beings are given 
,\ will which is entirely free but which will always be exerted in 
Allah's favour. It is as if the Government pays a professor hi. 
salary which, however, will have to be completely expended 
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;lccording to the will of the Government. If the professor in 
question expends it in accordance with the will of the 
Government, he will be favoured, but if he expends it against 
the Government's will, the professor will have to face a 
penalty. 

Aparl from this religious problem of the free will, there 
are some other 'factors which will grip man's will, There arc 
indeed some circumstances in which one"C<lnnot eXC"rr his: ov.,'-n 
wilL These are, according to AJ Ayer, "the circumstances in 
which the freedom may be thought to he determined, without 
being altogether removed. They are, for instance, that one may 
red oneself bound by • moral or a leg,u obligation which 
would be infringed by some action that one' would othc!"\\';se 
wish or think it right to perform; one may be subject to 
emotional pressures which it is thought excusable to give way 
to even if they are not thought to be irresistible; ooe may be 
.cting under the influence of some false belief; one may b. 
under the control of another person .s when one has been 
hypnotized or brain-washed; one may be exposed to blackmail 
Or to torture> or to other menaces. Even when one is 
threatened with death, <me is considered free to defy the threat, 
hut in most circumstances this would not 'be thought 
reasonable. In all these cases, the idea of what it is reasonable to 
expect a man to do plays a large part in our assessment of 
responsibil ity" .% 

OUf above discussion brings us to the conclusion th.t man 
i. not entirely free. His will is chained in the will of some 
Super Being. Iqbal's own view about free will is thus not 
entirely borne out by the QUf'an. 

We have ,,'Cn above [hat me ego of Iqbal is free and totally 
independent of his destiny. Iqbal further asserts the fact that 
this ego whose will is free is also enjoying immortality. Here 
begins the problem of immortality. Iqbal holds that this 
problem 'I'.'as discussed by Ibn·i-Rushd from a metaphysical 
point of view. Ibn-i-Rushd, Iqbal says, "drew a distinction 
between sense and intelligence probably because of the 
expression. 'Naft' and 'Rub' used in the Qur'an. These 
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expressions 'lpparently suggesting a conflict between two 
opposing principles in man, have misled many a thinker in 
I.bm. However if Ibn-i-Rushd's dualism was based on the 
Qur'an, then I am afraid he Was mistaken; [or the word' NaF 
doc, not seem to have been used in the Que'." in ,my technical 
scnse of the kind imagined by !liluslim theologians. Imdligcnce 
according to Ibri-i-Ru,hd, is ,lOt a form of the hody, it belong, 
to a differen, order of being, ,mol ,,-,m,eenci, individuality. It is, 
dlerefore, onc) un!Ver'5~1r and eternal; this obviously lu.eans th.n 
since unitary intellect 1:r'H1SCend.s lndivldllaJity~ its appearance as 
so many unities in the tlluhiplicity of human persons, is a n1ere 
illusion. The ctern,,] llnity of ioteHeel may mean, as Renan 
thinks, the cw.-Jaslingness of humanity and civilization, it docs 
not su.eiy mean personal immortality. In fact Ibn·j-Rushd's 
vicw looks like William James's suggestion of a transcendemal 
mechanism of consciollsness ,vhieh operates on a phys,c,tJ 
medium for a while and then gives it up in pure sport" 27 

Later On we will examine Iqbal's view on immortality; 
now it is nl~essary to give the mOst important theories of 
immortality from two well·known ~-Iuslim thinkers i.e. 
Sluikh Shahab ul-Di'l Suhraward, Known ,1$ Shaikh Ishraqi 
Muqtul and AI-Jili. 

The firsl one i.e. lshraqi, begins his theory by saying lh"t 
the relation between the abstract illumination· or soul and 
body, is not of calise and effect. The bond of union betwe('n 
them is love. The bod}' whidl longs for illumination, rece;ves 
it throllgh the soul; since ils nature does no! permit :1 direct 
communication between Ihe soul of light and itself. Bm the 
soul cannOt tr.ut,mit the directly reeei,'ed light to the dark 
solid body which, considering its attribute stands on the 
opposite pole of being_ III order to be related to each other. 
Ihey require a medium between them, something standing 
midway between light and darkness. This medium is the 
animal sou1-i' hot. fine, tronsparent v"pour which has its 
principle in the lef, city of the heart. but also circulates in all 
parts of the body. It is because of the partial identity of the 
animal soul with light that in dark nights land-animals run 
towards ,h" burning fire; while Sea animals leave their aquatic 
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abodes in order to enjoy the beautiful sight of the moon. Th." 
ideal of man, therefore, is to rise higher in the seal. of being 
and to receive more 'and more illumination which grndually 
"rings complete freedom from the w<>rld of forms. But how is 
this ideal to be realized? By knowledge and octiol1. 

(A) Knowledge: Iqbal further explains the Ishmqi 
philosophy, When the abstract illumination associates itself 
with a higher organism, it works out its development by die 
operation of certain faculties. The power of light and the power 
of darkness', The former are the five external senseS and the 
five Inlcrnal senses----s.ensorium, conception, imagination, 
understanding ,lnd memory, The btter are the powers of 
growth, digestion elC. Bm such a d,vision of facuities is ollly 
convenient. One faculty can he the source of all operation. 
There is only one power in the middle of the brain though it 
receives'different name, from different standpoints. The mind 
is unity, which, for the sake of eo,wenience, is regarded as 
multiplicity. The power residing in the middle of the brain 
must be distinguished froIll ,he abstract illumination which 
constitutes the real essence of man. Iqbal cOllsiders Ishr.q;'s 
theory of vision as the most important one, In tn.s theory tbe 
ray of light is supposed to come out of the eye. This must he 
either substance or quality. If it is quality it cannot he 
transmitted from one substance (eye) to .mother substance 
(visible hody). If, on the other hanel, it is a s"bstance, it moves 
either consciously or impelled hy its inherent nature. 
Conscious movement would make it an animal perceiving 
other things. The perceiver in this cose would he the ray, nOt 
the man. If the movement of the ray is an attribute of its 
nature, there is no «,",on why its movement should be pcculiM 
to one direction and not to alL The ray of light, therdore, 
caronor be regarded as coming out of the "eye". 

(B) The second some" is • Anion", Man as an active being 
has the following motive powers: {a} Reason or the angelic soul, 
the source of intelligence, discrimin,nion and love of 
knowledge; (b) The beast soul, which is the source of anger, 
courage, dominance and anlbition; (e) The animal soul, which 
;s the source of lust, hunger and sexual p"ssion. The first leads 
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to wisdom; the se.;:ond and third, if controlled by reason, lead 
respectively to bravery and chastity. It is, then, by the union of 
knowledge and virtue that the soul frees itself from the world 
of darkness. As we know more and more of the nature of 
things, we are brought closer and closer to the world of light; 
;ltld then also our love of that "'orid becomes more and more 
imense. The "ages, however, are the following, 

(1) The stage of '1'. In this stage the feeling of personality 
is most predominant and the spring of human action is 
generally selfishness. 

{2l The stage of Thou art no(. Complete absorption in 
one's own deep self to the entire forgetfulness of everything 
external. 

(3) The slage of 'I am not'. This stage is the necessary 
result of the second. 

(4) The stage of 'Thou art'. The absolute negation of land 
the affirmation of Thou, which means complete resignation to 
the wi!! of God. 

(5) The stage of 'j am not, and Thou art not'. The 
compk,e ne~ation of both the terms of thought-- the state of 
cosmic consciousness. 

E;lch stage is marked by more or less intense illuminations, 
which are accompanied by indescribable sounds. Death does 
not put an end to the spiritual progress of rhe soul. The 
individual souls, after death, are not unifieclinto one soul, but 
continue different from each other in proportion to the 
illumination they receive during their companionship with 
physical organism. Iqbal further explains the philosophy of 
ishraqi: "that no two souls can be completely similar to each 
other". When the material machinery which it adopts for the 
purpose of acquiring gradual illumination, is exhansted, the 
soul probably takes up another body, determined by the 
experiences of the previous life, and rises higher and higher in 
the different spheres of beings, adopting forms peculiar to those 
spheres, until it reaches its destinatioll--the state of absolute 
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negation. Some 50':'1, probably come back to this world in 
order to make up their .!cficiencics. 

All souls are thus constantly journeying towards their 
common source, which calls bxk the whole universe when 
thisiourney is over and starts another cyde of being to 

reproduce, in almost all respccts, the history of the preceding 
cycles.ss 

This Wa, the philosophy of Al-Ishraqi about the Supermen 
or the immortality of such men. 

The other well- known pantheist sufi philosopher, whose 
theory of immortality and· tl." perfection of man is very 
imp(}rtant in the w(}rld of lsl,un, is AI-Jili. His philosophy of 
the perfLoct man shows th.t man has three stages 01 spiritual 
beings. The first is the meditation upon the name which the 
philosopher (Al-]i]i) calls "the illumination of names'. AI-JiI; 
remarks that "when God illuminates a certain man by the 
light of ,His name, the man is destroyed under the dazzling 
splendour of that name, and when thou 61leth God, the call is 
responded to by the man". The dfect of this illumination 
would be the destruction of th" individual will, yet it must not 
be wnfounded with physical death; because the individual goes 
on living and moving like the spinning wheel. It is here that the 
individual cries out in pantheistic mood: "She was 1 and I was 
She and there was none to separate us". The second stage of the 
spiriIUai training is what he 611s "the illumination of the 
absolute". This illumination makes the perfect man receive th. 
attributes of God in their real nature in proponion to the 
power of receptivity possessed by man- a fact which classified 
men according to the magnitude of this ligbt resulting ftom tbe 
illumination, Some men receive illumination from the Divine 
anribute of life and thus participate in the soul of the universe. 

The effect of this light is. soaring, walking on water, 
changing the magnitude of things (as Christ so often did). In 
this way the Perfect Man receives illumination from aU' the 
Divine attributes, crosses the sphere of the name and the 
attributes and steps into the domain of the Essencu----Absolute 
Existence. The Absolute Being has three voyages to undergo, 

199 



EpiSl<mology of Iqbal 

<'oeh voyage being a process of particularisation of the bare 
universality of the Absolute Essence, Each of these three 
movements appears under a neW Essential Name which has its 
own peculiar illuminating db:t upon the human soul. This is 
the end of the spiritual ethics of Al-Jili, Man becomes perfect 
when he has amal,;amawJ himself with the Absolute Being, or 
has learnt "'Ih" Hegel calls the Absolute philosophy, He 
bccolnc'S the pl:lragon of perfection, the obj'cct of worship~ 'the 
preserver of the universe. He is the point where manness and 
Godncs, become one, and result in the birth of th(· God-m,m. 
His eye becomes the eye of God, his word, the word of God 
and his life, the life of God, He participates in the genera! life 
of n"ture and "secs into the life of things,S? 

Arkr giving the philosophy of Lhese two rnLoJiev,J 
pantheist phiIo.'}ophcrs1 Vole turn now to the modern ti.rncs:r in 
which til" "'n1<' of Kant, is most important for Iqbal. Kant's 
.1rgumt·nts for personal inlmortality are ethical. "With Kant 
immon.lity is beyond the scope of speculative reason: it is • 
po:!';tuIate of pr;;Kticai rea..~onl an axiom of milll's nloral 
consciousness. M,m demand, and pllrSUCS the supreme good 
which comprises both virtue and happiness, But virtue and 
happiness, duty and inclination are, according to Kant, 
heterogeneous notions. This unity cannot be achieved within 
the narrow span of the pursuer's life in this sensible world. We, 
are, therefore, driven toposlUiate immortal life for the person's 
progressive completion of the unity of the rnu1;ually exclusive 
notions of virtue and nappiness %0 

Iqbal rejects this ihcory by telling uS th.t"it is not de"r 
why the consummation of ,virtue and happiness sho"ld take 
infinite time and how God "ffecruates the confluenee between 
mutually exdusiw notions. This inconclusivenl'ss of 
melaphysical argllmems has led many thinkers to confine 
themselves to meeting the objection of modern materialism 
which rejecrs immortality, holding that consciousness is merely 
" function of the brain, and therefor ceases with cessation of the 
brain-process, WiIIi,un lames thinks that this objection to 
immortality is valid only if the function in question is to be 
productive. The mere fact th.t certain mental changes vary 
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concomitantly with certain bodily changes docs not warrant 
the inference that mental changes ate produced by bodily 
changes. The funniol1 is not necessarily productive; it may be 
permissive or transmissive like the function of the trigger of a 
crossbow or ,hat of a reflecting kllS_ This view, Iqbol add" 
which suggests that our inner life is <ille to the operation in us 
of a kind of ,ranscendental Mech.tnism of consciousness, some
how choos,ng a physic,,1 medium for a short per,od of sport, 
docs not give ;IllY assurance of ,he com'nu.mce of the cOlltent 
of an ;;lctual experience'"':b1 

Iqbal here describes his own theory of immonality_ He 
expl,lins the wncept barzakh which literally means "barrier". It 
is " state of ,orne kind of suspense between death and 
resurrection. He further explains: "this state as " st.te of 
consciousness is characterized by a change in tlie ego's attitude 
towards lime and space, There is nothing improbable in it. It 
was Helmhol[ who first discovered that nervous excitation 
takes t~m(' to reach consciousness. If thiS is SOl our present 
physiologic,).l structure is at the bottom of 0"'- present view of 
time. ,lOci if the "go survives the dissolution of til,s structure, " 
change in Ollr attirudo towards time lmd space Sl'elllS perfectly 
naturaL Nor is such a change wholly unknown to us. The 
enormous -condcns~lt:jon of in1pressions \vhich occurs in our 
d,-.,.m-iife, and the exai[m;on of memory which some times 
t;lkes place at the. moment of death disclose the ego's c.pac'ty 
for different stand.rds of time_ The state of barzakh, therefore, 
doe, not seem w he merely a passive state of expectation; it is a 
state in which the cgo catches a glimpse of fresh aspects of 
Reality, and prepares himself for adjusnnent to the ... aspects_ It 
must be a S[,lte of great ps}'chic unhingement, especially in the 
<\1Se of full·grown egos who have naturally developed fixed 
modes of operation on " specific spatio-tempor.l order and may 
mean dissolution to less fortunate ones. However, the ego must 
continue te) struggle until he is able to gather himself up, and 
win his resurrection. The resurrection, therefore, is not an 
extcrMI event. It is the consummation of a life process within 
[he ego. Whether individual or universal, it is nothing more 
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than a kind of S!Ock-t;1king of the ego's past achievements and 
his future possibilities".6. . 

Iqbal's theory of immortality is based on the Qur'anic 
view of immortality. The Qur',lfl says: 

Thinketh man that he shall be left as a thing of no use? 
\V as he not a mere embryo? 

Then he became thick blood of which God formed him 
J.nd fashioned.him; <'Iod made him twain, male and female. 
Js not God powerf,,1 enough to quicken the dead.6J 

Iqbal claims that "it is highly improbable th.t a thing whose 
evolution hilS taken millions of years should be thrown away as 
a thing of no use. But it is only as an cvergrowing ego that he 
tan belong to the meaning of the universe" M 

From the above verses of the Qur'an, Iqbal infers thaI 
"life offe'-5 a scope for ego - activity and death is the fi.rst test of 
the synthetic activity of {he ego. There are no pleasure giving 
and pain-giving acts; there are only ego-sustaining and ego 
dissolving acts. It is the deed that prepares ego for dissolmion, 
or disciplines him fer a future career. The princirle of tile ego" 
sustaining deed is respect for the ego in mysel as well as in 
others. Personal immortality, then, is not ours as of right; it is 
to be achieved by personal effort. Man is only a candid.te for 
it" .65 This explanation makes it dear that Iqbal re-gards personal 
immortality as well as resurrection as not ours 'of right but as 
something that can be achieved through personal effort and 
struggle. Iqbal forgels the ,lellial import of the verses he has 
quoted. We will reproduce these verses herc in order to make it 
dear th,ll these verses were misunderstood by Iqbal: 

Man saith. that? dtor i am de.d, shall 
I in 'he end be broght forth alive? 
Doth no man bear in mind that W. made 
Him .t first when h. was nauglllftG 

It i. W. Who have decreed that death should be among 
you. Yet ore We not thereby hi"dered from replacing you 
with other; your likes, or from producing you in a fOrm 
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which ye know nOt, Y. have known the first creation, 
will you not reflect? ('7 

These verses show that resurrection and immortality are the 
fundamental right of an ego (human heini); as he has the right 
to live so h. has the right to he resurrected and he immorul. 
Logically speaking, if immortality is supposed to he it 

continuous life with ;l little pause, i.e. death, then every human 
being is entided to have this continuous life and hence he is 
immort.l;. everyone has to dje .md will be resurrected 
'lCcording to the above mentioned verses of the Qur'an, Iqb'll 
only creates opportunities for those who have upgraded their 
egohoodand he leaves ,hose who are degraded and 
disintegrated in their egohood as untouched by resurrection 
and immortality. If so, how will they reach the Day of 
Judgement, and how will they receive reword, and 
punishments for their actions done in this world? In Iqbal's 
own words; "It is highly improbable that a being whose 
evolution has taken millions of years should be thrown away ;\$ 

a thing of no use". M,m will be given another life wd wiil be 
considered as immortal, because he in general has taken 
million, of years to evolve not only the ones whose egohood 
h.s reached a certain degree of perfection. 

Ibn-i-Maskwaih also approached the problem of 
immortali,),; I consider his theory to be more conclusive th.1!l 
Iqbal's. According to Ibn-i·Maskwaih, "tbe soul is essentially 
immaterial. The immateriality of the s6ul signifies it. 
immortality, since mortality is the characteristic of the 
material"(,8 This also shows that soul is immortal and therefore 
every body's soul is immortal. Ibn·i-Maskwaih considers 
immortality as a fundamental right of each and every man. 

There are some other verses of the Qur' an which will 
further vindic,lte our position that resurrection and 
immo rtality are not achieved by personal effort and struggle, or 
that one h", to win it, bm lba it is our genuine right. The 
Verses are the following: 

They swe.r their strongest oaths by Allah that Allah will 
no. rai.e up ,hose who die. 
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NaYI but it is; 41 promise. binding on Him in truth. But 
mOst among rnankind rC".aiize ft not. 
(Tiler must be raised "1') in order to that He may 
manifest to them the truth of that wherein they differ and 
tha, the rejectors of truth may realize that they had 
indeed surrendered to falsehoo,j,G9 

They say, Wh,t! ,,·hen we are reduced to bones and dust, 
should we really b. ra,sed up (I<) be) • new crealion? (Nay) 
be ye stones- arc iron or created matter which, in you 
mind is lu,dest (to be raised up), Then will they "y' 
'Who Wlll ca.usc- us to r~turn?tI Say: "lIe Who crc:ated you 
first! "Then wit! they wag their heads towards thee, and 
say' 'When will th.t be" Say, 'May be it will be quite 
soon' ,70. 

Man says; . What! when I am dead, shall I then be raised 
up alive?" Bu! does nO! man call to mind that We cre.led 
him before out of nothing', 'So by thy Lord, without 
doubts, We shall gather them together, (Jlso) the evils 
ones (with them) then ,haH We bring them forth on their 
knees round ahout HelL71 

o mank.ind~ if }'\: ha"'e a doubt about the resurrct:tion 
(consider) th.t We created you out of dust, ,hen out 01 
sperm, then Out of a leech-like clot, ,hen Out of a morsel 
of flesh, partly formed and partl), unformed, in order that 
We may manifeS[ (our power) to you; and We cause 
whom We will to rest in the womb~ for an .appointed 
term. then do We bring you out as babes then (f"'ter Y')U 
thot) ye may reach your age of full s<rength; and some of 
you arc called to die, and some are sent back the feeblest 
old age. so that they know nothing, After having known 
much and (furtber) Thou seest the earth barren .and 
lifeless, hut when We pour down rain on iI, it is stirred (to 
life) it swells, and il pUIS forth every kind of beautiful 
growth (to pairs).72 

Say, see they not th>t God, who created the heaven. and 
the earth, and never wearied with their creation, is able to 
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give life to the d •• d? Yes, verily H. ha. power o"er .11 
things. Surely (Allah) is able to bring him back (to lifejn 

From all Ihese verses it becomes clear that resurrection and 
immortality are indispensable phases of humm life. They are 
not something to be· won by efforts. But they are the 
consummation of a life process within the ego. Iqbal's 
spiritual leader. Rumi, is also of the opinion that immortality is 
a problem of the biological nature and not a problem to be 
decided by arguments of a purely metaphysical nature. Thus, 
Rumi says; 

First man appeared in the d"s of inorganic things. 
Next he passed ,herefrom into th., of plants. For y"'''' he 
lived as one of ,he plantS, 
Remembering naught of his inorganic stale so different; 
And when he pas;e<! from the "egelalive to the animal 
state~ 

He had no remembrance of his state as a plant, 
Except the inclination he feel, to the world of plants, 
Especially at the time of spring and sweet flowers. 
Like the inclination of infam. towards tbeir mothers, 
Whicb know not the cause of their inclination to Ibe 
bre.lSl. 

Again the great Creator, as you know. 
Drew man out of the animal into the human state, 
Thus man passed from one order of nature to another. 
Till he became wise anel knowing arid strong as he is now. 
Of his first souls he h .. now no remembrance, 
And he will be again change<! from hi. present soul?' 

Iqbal next discusses the problem of the form man will 
assum;, aftr..r his resurrection. "Does the re-emergence of man 
involve the re-emergence of his former physical medium? 
"Most of the Muslim theologians are of the opinion that it does 
involve at least some kind of phvsical medium suiroble to the 
ego's new environment. Iqbafh;ld<: "It seems to me that this 
view is mainly due to the fact thaT the ego as an individual, is 
inconceivable without some kind of 10,.1 reference or empirical 
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background"'"' H~ further quotes a verse form the Qur'an 1ll 

this regard. 

What when de.,d .:tnd ",met! to dust, shall we rise 
again? Remote i. the return. Now know We what 
the earth coruumeth of them and with us is a Book in 
which account is kept. 

"To my mind", Iqr,al "dd" "this verse dearly suggest., that the 
nature of the universe is such that it is open to it to maintain in 
some other way the kind of individuality necessary for the final 
working out of human action, evell .1fter the disintegration of 
what appears to specify his individuality in his present 
environment, What that other way is we do not know nor do 
we gain Olny further insight into the nature of he "second 
creatiort" by associating it with some kind of body, however 
subtle it may be. The aIhtlogies of t~e Qur' an only suggest it as 
a fact~ they are not lne.Ult to reveal its nature and character. 
Philosophically speaking, thcrelmc, we cannot go further than 
[hi, that in view oi the P;\St histOry of man it is highly 
improbahle that this career should come to an end with the 
d'ssolution of his hody"!" 

The ahove par;lgraph cbldy sho"'5 that Iqbal doe. 
conceive of some kind of form or shape for the ego after its 
resurrection l because the ego is inconceivable without some 
kind of local rderence or empirical. backgrpund. Suppose we 
agree th.t the ego will again be in some kind of physical 
medium for the final working Out of their actions i.e. for 
rewards and punishments, then after the Great Judgement Day 
they will be sent to their final abodes which are c.1.Iled by the 
Que'an Hell and Heaven. Consequently Hen and Heaven must 
also be the kind of localities which will provide the same 
empirical background to the egos as they had before in the 
sensible world. But Iqbal says that Heaven and Hell are not 
localities; they are SLates. "The descriptions in the Qur'an", he 
says, "are v'sual representation of an inner fact; i.e. character. 
Hell, in ,h" words of ,he Qur'an, is God's kindled fire which 
mounts above the hl'art£--lhe painful realization of one's 
f:.i1ure as " man; Heaven is the joy of 'riumph over ,he forces 
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of disintegration"F We get the impression thaI Iqb~ does not 
believe in Hell and Heaven as localities hut regards them as 
experiences in the development of the ego. So we em conclude 
,hat if Hell and Heaven are not localities and are only states 
then ho'" are we "'pposed to al!ribute ,\ kind of physical shape 
to the ego or man after his resurrection? This is • great 
problem which really needs scholars to reckon with. 

Now we come to another problem which Iqbal has made 
the very theme of his philosophy. I refer here to 'the Perfect 
Ego' or what he calls "M,,,d·;·momm". To Iqbal the ego, which 
is free by will and goes higher ,md higher in its development 
and becomes immortal, is Ihe perfect ego. We have already seen 
that consciousness evoivcs thro'ugh various stages of instinct] 
senSt~perception, intellect and reaches intuition. "For every 
;lotion of Divine energy, however low in the scale of existence, 
is an ego. But there are degrees in the expression of egohood. 
Throughout the entire gamut of being runs the gradually rising 
note of egohood, umil it reaches its perfection in man"78 \'!;'hen 
lhe ego achieves immortality, it means he has not succumbed to 
the Universal Destruction, because of having reached a ceruin 
position in his consciousness. As Iqbal says: "the unceasing 
reward" of man consists in his graduai growth in self
possession, in uniqumess, and intensity of his activity as an 
ego. Even the scene of 'Universal Destruction' immediately 
preceding the Day of Judgement cannot .ffecr the perfect calm 
of a full-grown ego" 79 He further say, that there will be ones 
"in whom the ego has reached the very highest point of 
intensity. And the climax of thi, development is reached when 
the ego is also to retain full self-possession even in' the case of a 
direct COntact with the all-embracing Ego" .80 

Here Iqbal must face some criticism on the notion of 
"Perfection of Ego", We see that Iqbal is a great Muslim, a 
believer in One God and a believer in the finality of 
prophethood in Islam. His philosophy. is a dynamic 
philosophy. We win discuss two poims concerning his 'Perfect 
Ego'. 
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(1) Is Iqbal's 'Perfect Ego' equal to the ego of the prophet 
of Islam ·i.e. Muhammad? If so then what does he think about 
the finality of prophethood in Islam? And if not so, then what 
position or degree does he concede respectively to this Perfect 
Ego and the Prophet's Ego? 

(2) Whether an ordinary ego can become perfect without 
being especially graced by some superior power i.e. God. 

In tackling the first point, we will try to find out what .the 
concept Perfection means. For him if I go through the creative 
process of evolution from instinCt, sense-perception to intellect 
and lastly to intuition, I can be said to have attained perfection, 
.1.' he says in Javid Nama: 

Three wime$Ses should testify thy ,tate. 
The f.irst as withness is the cons"Ciousness of self~ to see thy 
self by thy own light. 
The second is another"s .consdousness that thou m:ly'st 
kindle the'. to s •• thy self. 
And Ihy third witness is God's effulgence if thou stand'st, 
thou art alive lih Him. For life is but to reach that 
destined end, that is to see the Lord unveiled. One wbo 
believes shaH never lose himself ;n attributes for MU$/.afo 
(M.uhammad) ins;sted on the ,ight. The flight to beaven 
means a longing for a witne .. who may'testify thy self. 
Unless ;t be confirmed by Him. our life :is nothing but a 
play of tint and smell. No one ean stand against Hi. 
Be ... ,y bright except the 'one who has perfection 
reached.S! 

It is clear from the above verses that for Iqbal any ego can 
reach perfection. Here he appears to violate the concept of the 
• finality of prophethood' because the ego who has reached that 
stage, as we see in the above poem of Iqbal, is Muhammad 
alone. Iqbal in fact . is a strong believer in the finality of 
prophethood in Islam. He explains this idea:' "In Islam 
prophecy reaches its perfection in discovering the need of its 
own abolition. This involves the keen perception that life 
cannor for ever be dept in le.ding strings; that in order to 
achieve full self·consciousness man must finally be thrown back 
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OIl his Own sources. The abolition of priesthood and hereditary 
kingship in Islam, the constant appeal to reason and experience 
in the Qur'an, and the emphasis that it lays on nature and 
history as sources of human knowledge, are all different aspects 
of the same idea of finality" .S2 He himself defines the concept 
of Prophet as "a type of mystic cOllSciousness in which unitary 
"xperience temls to overflow its boundaries and seeks 
opportunities of rcdirec"ting or refashioning the forces of 
collective life. In his personality the finite centre of life sinks 
into his own infinite depths only to spring up again, with fR'Sh 
vigour to destroy the old, 2nd to disclose the new directions of 
life" ,83 

The above shows that Iqbal commi.s faHacy as he creates a 
dualistic and a contradictory position for Ilimself. The Qur'an 
;s very clear about the finality of prophethood, it asserts: 

Muhammad is not 1:1e father of .nr of you men, but (h. 
is) the Apostle of Alhh, and the Seal of the propbets.s, 

There is. another problem. If we do nOt lake the ego in 
question to reach a certain final stage but keep on going higher 
and higher, as Iqb,t! says, "life is cominuous. Man marches 
always onwards to receive evel' fresh illuminations from an 
infinite Reality which every momellt appears in a new glory. 
And the recipient of Divine illuminatioll is not merely a 
passive re(;:ipient. Every act of a free ego creates il new situation, 
,md thus offers further opportunities of creative unfolding'~S 
Then he himself contradicts his ideas of the perfection of ego 
because perfection means that the ego must be at a certain 
position which is the last one. He says: "Do not think that you 
are perfect, for you are stil! in the making, you complete one 
stage and go on to the next; imperfect all the time. To reach no 
end, to travel on without a stop is everlasting life" .86 

According to Iqbal Ego is always on the move. If we agree with 
him that ego does not SlOp at a certain so-called highest stage 
but goes even beyond that, then he resembles ill some way the 
German philosopher Mietzehe, who W3S the pioneer of Eternal 
Recurrence. Iqbal himself rejected him: "Mietzche holds that 
quantity of energy in the universe is constant and CQIlSequently 
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finite. Space is only a subjective form; There is meaning in 
saying that the world is in sp.ce in the sense that it is situated 
in an absolute empty void. In his view of time, however, 
Nietzche parts company with Kant and Schopenhauer. Time is 
not a subjective form; it is a real and infinite process which can 
only be conceived as "periodic" . Thus it is clear that there can 
be no dissipation of energy in an infinite space. The centres of 
this energy ,Ire limited in number and their cdmbination 
perfectly calculable. There is no beginning nor end of this ever 
active energy, no equilibrium, no first or last change. Since this 
is infinite, therefore, all possible combinations of energy
centres have already been exhausted. There are no new 
happenings in the universe; whatever happens now has 
happened in infinite number of times in the future. On 
Nietzche's view the ordeeof happenings in the universe must 
be fixed unalterable;, for since 'ill illfinite time has passed, the 
energy must have by this time, formed certain definite modes 
of behaviour. The very word 'Recurrence' implies this fixily_ 
Further, we must condude that a combination of energy -
centres which has taken place must always return; otherwise 
there would be no guarantee for the return even of the 
Superman. 

Iqbal comments on this theory of Nietzche and regards it 
as a more rigid kind of mecbanism. He further says that "it is 
the ,expectation that a recurrence of the combination of energy 
centres which constitutes my personal existence is a necessary 
factor in the birth of that ideal combination which he calls 
Superman. But the Superman has been an jnfinite number of 
times before. His birth is inevitable; how can the prospect give 
me any aspiration? We can aspire only for what is absolutely 
new, and the absolutely new is unthinkable in Nie!2Che's view 
which is nothing more than a fatalism worse then the one 
summed up in the word qi,mat'*7 Nietazhe's view is called 
Eternal Recurrence, because the perfea man has to come back, 
in fact we get a sort .of cyclic m.ovement. 

1) Iqbal's view of the Perfect Man is not eternal 
recurrence; it is rather eternal flight o,r Ascension. Both the 
perfect men of Eternal RecuYTf!nce and of Eternal Flight are 
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eternal and everlasting, unceasing. A thing, which ,s eternal, 
has no end and no boundaries, is al way> the same thiIlg and 
not new. If the same thing happens always as it is, then tho 
position of Iqbal is just the same as Nietazchc's but if the thing 
in question i. always new and therefore changes--as Iqbal 
holds: ·we have seen before that the ego receives new 
aspirations and illuminations and thus creates a new situation 
which further offers opportunities of creative unfolding, then 
the ego is not eternal and has not yet reached the place of 
eternity. And so man ,,;iII always be changing from one 
position to another and always marching onwards and will 
never be eternal. 

2) Secondly, we do not agree with Iqbal that an ordinary 
ego i.e. every man will become periec! by struggle and effort. 
He, time and again, asks "to transmute thy hand full of dust or 
earth into gold, kiss the threshold of a perfect man"88 and then 
make thee object of the text "Lo! I will appoint a vicegerent of 
God on earth" .89 This means that for Iqbal ",'ery man can 
become perfect and eternal. The verse Iqbal has quoted from 
the Qur'an that "man is the vicegerent of God on earth" does 
not mean that there are certain people who are religiously 
better than the others, and that thoy are the only vicegerents of 
God on earth but the whole verse means that every man who 
has consciousness is a vicegerent, as distinct from other things 
in this spacious universe. The verse from the Qur'an runs as 
follows: 

Behold, thy Lord said to the onr;el.: I will create a 
vicegerent on earth". They (Angels) said wilt thou place 
therein who will make mischiefs therein and shed blood? 
Whilest we do celebiate thy praise and glory thy Holy 
name. He (God) said, 1 know what ye know not. And 
He ,.ught Adam the nature of .11 things; then placed them 
before the angels, and said 'Tell Me the nature of these if 
yo are right. They said'. Glory to Thee, of knowledge we 
have none save what thou hast taught us, in truth it is 
Thou Who art p"rfeet in knowledge and wisdom. He said, 
o Adornl tell them their rutures. Wilen he told them, 
Did r not tell you that I know Ihe secrets of AlI.h said, 
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he-.vens and earths and I know what ye revcal and what 
ye conceal? 90 

It is dear from this verse that every man is endowed with 
knowledge and that every man Can go higher and higher in 
developing his intellectual powers. The more rational a man is, 
the stronger will be his ego. The evolution will make him go 
higher and higher in his rational thinking; in a sense, he will be 
more rational than the other human beings and hence more 
creative as is the case with NewtOn, Einstein, Russell and so on. 
They too are the vicegerents of God on earth. Now, some one 
will raise the question, 'what position we ~ve to the mystics 
or sufis. These people are religiously and morally better people 
than others. They are the ones who are especially blessed and 
graced by God. We will give certain verSes which will show 
that there are degrees of these people who are directly under 
the blessing of God_ It follows th.I every man can become 
mystic or sufi; still we should not forget that according to Iqbal 
these people are nOl perfect as we have the standard of 
Muhammad before us. This means that no body Can become 
perfect, that everybody will be below the degree of perfect 
manhood. The following verses are unmistakably dear on the 
point that Muhammad (peace be on him) and others of his class 
were the superiormost; it is impossible for anyone to be at that 
leveL These verses are the following: 

1'heir Apostles said to them; True, we are humans like 
yourselves, but Allah doth grant His g,,"ce to such of His 
errants as He pleases. It i. not for us to bring you an 
authority except as Allah permits ... Indeed He has guided 
to Ihe ways we (follow}.92 

And before thee (0 Muhamm.d) also the Apostles We sent 
were but menJ to whom We granted inspiration. 

And before thee, also the Apostles we sent were but men, 
to whom W. granted inspiration, or did We give them 
bodies that .te no food, nor they were exempt from 
dcatb.91 
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And the Apostles whom We sent before .hee were all 
(men) ",·ho a.e food and walked through stree.s. We have 
made some of you .$ a trial for o.hers. 

The above verses clearly show that these men were perfect 
who had unitary experience and a direct contact with Gou. It is 
dear that they had not reached the place of perfection due to 
their own struggle and effort, but because they were the chosen 
ones of God. The rest of mankind or, in the words of Iqbal, 
• egos', are not perfect but are higher or lower in their degrees. 
The Qur';)ll asserts; 

To all are degrees or (ranks) .ccording to !heir deed>. For 
thy lord is nOI unmindful of anything 'hat yo do.9J 

I. is He (God) who h~,h made you (His) Agents, 
inheritors of thc earth: He hath raised you in ranks, some 
above others, Th., he may Iry you in the gifls He hath 
given yoU.94 

W. raise whom We will degree .fler degree; for thy lord 
is full of wisdom and knowledge.95 

These verses illustrate that common egos or men can reach the 
my.t'e or sufistic experience and are therefore different in their 
degrees, still they cannot be perfect as we have seen in the 
philosophy of Iqbal. For Iqbal only Muhammad (p.b.u.h) is a 
Perfect Ego. About this Perfect Ego he says that when the ego 
escapes the universal destruction. then it will be considered as 
hoving reached the highest point of intensity. And the climax 
of this development is reached when the ego retains full self
possession even in the case of a diroct contact with the all
embracing Ego. The Qur'an says about the Prophet's vision of 
the Ultimate Ego: 

"His eye turned not aside, nor did it wander'. 

Iqbal further says that this is the ideal of perfect manhood 
in Islam. Iqbal agrees with his spiritual leader Rumi that 
"Moses fainted away by a mere surface illumination of Reality: 
Thou (0 Muhammad) seest the very substance of Reality with 
• smile".96 Now if we examille this verse of Rumi. it will show 
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that for Iqbal even Moses was not pe.rfect because Moses could 
not stand the face of Ultimate Reality. It Was only Muhammad 
(p.h.u-ll.) who reached the highest Ascension (Mi'raj) and met 
the Ultimate Reality-another proof for Iqbal that no body 
c;m reach that highest point, the Perfect Egohood. 
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CONCLUSION 

Iqbal is in full agreement with ,he epistemology of the 
Qtlr\1Il. The ,hree sources, sense-perception, intellect and 
intuition, are the fundamental ones, on which Iqbal bases his 
theory of knowledge. 

We have seen in our work that an ego cannot be complete 
or perfect unless it does not reach its higher state--- .. state 
called by Iqbal religious Or mystic experience. The Msis of 
these states (sense-perception, intellect and religious or mystic 
experience) is an ego. 

W'c conclude twO things from our work: 

Firstly~ the ego has a unique state; ~Hld 

Secondly, this u<l'que .tale of ego changes. 

J n the first case, it cannot he divided into various states. All the 
three sources of knowleclge are seemingly three but in foct they 
are one state. We cannot distinguish between these states. When 
the ego, for example, is at a certain stage, it is not aware of the 
earlier one, hecause the state itself goes higher not leaving 
anything berunu_ For Iqbal, all these three states are not three 
but one, 

In the case of the second. this unique State of ego changes 
from one to another state. The ego is always changing and 
receiving new or fresh illuminations. The ego has stages and it 
moves onwards from one stage to another or, to put it 
differently, it (ego) purifies its one state and creates another 
one; the more purified is the state the greater will be it> 
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