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The tear-cirops falling from the 
Muslim's eyes 

create the effect of April showers, 
and will produce pearls in the depths 

. of the ocean 
of Abraham's creed - submission 

and Islam. 

The book of the glorious nation and 
faith 

is being renewed and bound again; 
this branch of the tree of Banu 

. Hashim is about 
to blossom into bud and leaf again. 

More difficult than running the affairs 
of the' world 

is to see what lies at the root of 
events: 

it is only after knowing great suffering 
and pain 

that the hqart's eye opens to deeper 
insight. 
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PREFACE 

Allama Muhammad Iqbal is one of the most distinguished 
alumni of the University of the Punjab. In fact, if one reviews 
the contribution made by the alumni of the University of the 
Punjab in the fields of literature, culture, religion an~ philosophy, 
one can say without fear of contradiction that Allama Muhammad 
Iqbal's contribution' surpasses that of all the other alumni in 
these areas made during the last one hundred years. The· 
University has always felt and acknowledged its indebtedness 
to Iqbal for re-Shaping the contours of collective life of the 
Muslims in South Asia. Iqbal made; as we all know, great 
contribution to the Islamic resurgence in the twentieth century. 

No homage can be too great for the alumnus who symbolizes 
the aspirations and the struggle of his people.As a tribute to the 
services which the poet· philosopher of Pakistan rendered to 
humanity in general, ap.d to the world of ISlam in particular, the 
University instituted Iqbal Memorial Lectures and also created 
'Iqbal Chair' in the Department of Philosophy in 1965. 

The International Congress on Allama Muhammad Iqbal, 
was organized by the Punjab University as part of the centenary 
celebrations to pay homage to one of the most illustrious sons of 
the soil. The Congress was held at Lahore from December 2 to 
8; 1977, in which 192 Iqbal scholars participated, ~3 from 29 
foreign countries and the rest from Pakistan. Besides highlighting . 
vari9US aspects of the life and works of Iqbal, quite a large number 
of deleg~tes contributed papers on Epistemology, Metaphysics, 
Ethics, Aesthetics, Linguistics etc. from the viewpoint of Iqbal, 
bringing' out their impact on the present-day world situation. 
The papers emphasized the relevance of Iqbal's thought to the 
modem situation and stressed its diagnostic and prescriptive 
value for the ills and problems of ailing humanity. 
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The Congress constituted a world forum for <Iqbal scholars 
to exchange views on various aspects of his poetry and philosophy. 
It further afforded an opportunity to the delegates to join the 
people of Pakistan in paying a befitting homage to the great sage
philosopher of Pakistan. Iqbal has been a Socrates to his people 
in that he played, Socrates-like, a great role in awakening the 
collective conscience of his people by making them aware of their 
socio-political predicament and activating their potentialities 
to re-discover their identity and re-dedicate themselves to the 
creation of an era of hope, prosperity and freedom. Socrates 
accosted his compatriots with pricking questions at the market
place to help them fmd a sound basis for morality. Iqbal appears 
to me to be standing at the crossroads of cultural configurations 
holding out a multi-facet mirror to his people showing their 
glorious past, their present decadence and, through another 
facet of the mirror, the great future yawning at their feet, which 
they could realise, provided they shook off their attitude of 
indifference to their political environment and came out of their 
intellectual stupor. 

. Iqbal was also a 'warner' who made a claripn call to the 
. down-trodden masses of the world to re-discover the infinite 

sources of their creative power and develop faith in themselves. 
He has thus a message, not simply for his countrymen, nor for 
Millat-e-Islamia alone, but for the whole of humanity. As time 
passes, the Universality of Iqbal's message will f"md deeper roots 
in the hearts of men and women all over the world. 

The papers contributed con~titute, I am sure, a valuable 
addition to Iqbal Studies, and will guide students and research 
workers for decades to come. The papers were contributed in 
English, Urdu, Persian and Arabic. The present volume is a 
selection of papers contributed in English. The selection was 
made by a comptittee consisting of Professor B.H. Siddiqui, 
Professor Dr. Waheed Qureshi and Professor Muhammad 
Munawwar. For a number of reasons, it has taken the University 
a long time to bring out the first volume of the papers-al~ost 
on the eve of the quinquennial Iqbal Congress-a Congress which 
will be held after every five years to provide a forum for Iqbal 
scholars to compare and exchange notes on the new meanings 
and perspectives in the works of the Poets of the East. 

I would like to record here my appreciation 0: the great 
efforts put in by my colleagues who organized the Congress and 
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made it a success. In this regard, I am particularly in debt to 
Professor Dr. Rafiq Ahmad, then Pro-Vice-Chancellor of this 
University (now Vice-Chancellor of Islamia University 
Bahawalpur) and Professor Khwaja Ghulam Sadiq, Chainnan, 
Board of Intennediate & Secondary Education, Lahore, for 
their untiring and willing support, without which the Congress 
could not have become a real success. 

I am also thankful to Mi. Saleem Ismail of the al-Kitab 
Publishers Lahore, who took more than a.professional's interest 
in publishing this volume. 

(DR. KHAIRATMUHAMMAD mNE RASA) 
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Sheila McD:onough 

PROPHETIC FAITH IN 
IQBAL, BUBERAND TILLICH 

"How shall I call you now a flower
Tell me; oh withered rose! 

How can you be that beloved for whom 
The nightingale's heart glows? 

The winds' soft ripples cra.dled you 
And rocked your bygone ~ours, 

And your name once was Laughing Rose 
In the country of flowers; 

Wi th the dawn breezes that received 
Your favours you once played, 

Like a perfumer's vase your breath 
Sweetened the garden glade. 

These eyes are full, and drops like dew 
Fall thiCk on you again; 

This desolate heart finds dimly its 
Own image in yourpain, 

A record drawn in miniature 
Of all its S(;>rry gleaning: 

My life was all a life of dreams, 
And you - you are its.meaning. 

I tell my stories as the reed 
Plucked from its native wild 

Murmurs; oh Rose, listen! I tell 

The grief of hearts exiled."l 
Muhammad Ic,bal 

" For despair ... .is the highest of God's messengers; 
it trains u~ into spirits that can create and decide ..... ,,2 

Martin Buber 
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"It belongs to life's ambiguity that both qualities, 
the holy and the profane, are always present in its 
structures ...... " 3 

Paul Tillich 

This opening poem from Bang-i-Dara indicates the starting point 
of Iqbal's thought. The Muslims of his generation are alienated, as 
he sees it, from a proper understanding of their own potentiali
ties. They' are exiled even from a knowledge of what they might 
be and do in history. 

There are many ways in which and levels at which this 
symbol of exile could be interpreted. There can be significance in 

. all the interpretations, since a profound symbol of this kind 
derives its strength from its capacity to mean many different 
things. Here we will consider this symbol in the context of 
twentieth century religious thought. We will compare Iqbal's 
r~ligious affirmations to those that one finds in two other major 
religiou~ thinkers of our age - the Jewish philsopher Martin 
Buber, and the Protestant Christian theologian Paul Tillich. 

These three men were roughly contemporaries, although 
Iqbal died in 1938 and the other two lived until after the second 
World War. All the three, however, started to writ~ before 1914. 
Thus their sense of alienation is partly shaped,bythe fact that their 
original hopes and expectations of life wer-e.·'f.o"rtiied before the 
realities of the new potentialities for destructiv~~~~iolence became 
generally known in this century. 

Of the three, Iqbal is the one who most obviously is both 
poet and philosopher. Yet Buber's prose, especially in some of his 
most powerful writing, as in Daniel and I and Thou is often very 
.close to poetry. He is like Iqbal in his capacity to stimulate 
religious awareness through the use of significant images. TiIlich 
was not able to write poetry. In relation to the creative arts, he 
was more interested in painting as a means oJr§pealing unexplored 
depths of meaning. He wrote that Picasso's Guem;ca was the most 
significant statement made about twentieth century reality. The 
bombing of the defenseless village of Guernica during the Spanisil 
civil war unveiled the awareness of the terrible possibilities of des
tructivenessimplicit in the new weapons and tlle brutality of the 
men who~ used them. Tillich insisted that it was the artists who 
could b.est communicate awareness .of awesome realities of this 
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nature. 

Iqbal and Tillich had similar views of the necessity of reason 
and the powers of artistic creativity to function in an organically 
whole manner when truths, and especially significant religious 
truths were to be uttered. In Tillich's words: 

"Spirit as a dimension of life includes more than reason -
it includes eros, passion, imagination - but without logos -
structure it could not express anything. Reason in the sense 
of technical reason or of reasoning is one of the potentialities of 
man's spirit in the cognitive sphere. It is the tool for the scientific 
and technical control of reality ... Life drives toward the new. It 
cannpt do this without centredness, but it does it by transcending 
every individual centre ... Life by its very nature as life, is both in 
itself and abore itself, and this situation is manifest in the function 
of self-transcendence. For the way in which this elevation of life 
beyond itself becomes apparent, I suggest using the phrase 'driving 
toward the sublime'. The words 'sublime', 'sublimation', 'sublimity' 
point to a 'going beyond the limits towards the great, the solemn, 
the 'high,.4 

-Thus although Tillich was not himself a poet, his under
standing Of the necessity for religious persons to speak from the. 
depths of their understanding, and to search for ne~ ways. of 
speaking was very like Iqbal's and Buber's views of the relation
ship between reason and the capacity for intuitive or creative 
insight. 'Iqbal wrote: 

"To exist in real time is not to be bound by the fetters of 
serial time. but to create it from moment to moment and to be. 
absolutely free and original in creation. In fact all creative activity 
is free activity. Creation is opposed to repetition which is a charac
terization of mechanical action".5 

Tillich further argues that the creative mind necessarily 
expresses itself in symbols. 

"The creative man, in all realms of life, is like a child who 
dares to inquire beyond the limits. of conventional answers. Be 
discovers the fragmentary character of all these answers, a charac
ter darkly and subconsciously felt by all'men ... The· misery of 
man lies in the fragmentary character of his life and knowledge; 
the greatness of man lies in his ability to know that his being is 
fragementary and enigmatk,,6 . 
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On the same issue, Iqbal says: 

"And if my true nature eludes your analysis, 
Your claim to .omniscience need fear no paralysis; 
F or me alse my nature remains still unravelled, 
The sea of my thoughts is too deep and untravelled .... 

To Iqbal of Iqbal little knowledge is given; 
I say this not jesting - not jesting by Heaven.,,7 

In this comment made in response to an orthodox Muslim's 
attempt to understand hew Iqbal ceuld be fitted into the tradi
tional meulds .of medieval Islam, Iqbalrs insistence en the fragmen
tary and obscure nature of his insights reveals a cast Of mind very 
like Tillich's. Buber also has insisted that his insights resist systemi
zatien and codification. He wrote: 

"I myself have no doctrine. My function is te point out 
realities .of this order. He whe expects from me a teaching other 
than the peinting out of this character, will always be disillusioned. 

,And it would seem to me, indeed, that in this hour of history the 
crucial thing is net to pessess. a fixed doctrine, but rather to 
recognize eternal reality and .out .of its depth te be able to face 
the reality of the present. One's purpese must be te help men of 
teday to stand fast, with their seul in readiness, until the dawn 
breaks and a path becomes visible where none suspected it". 8 

~e similarities in thought that I discern in these three 
thinkers is indicated here. None of them wishes to .offer a final . 
doctrine. Each of them begins with a recognition that twentieth. 
century humans are alienated. Each says that the traditional>~'ays 
of expression of his own . religion are inadequate, because the 
real-problems of the contemporary world demand new insights. 
Each, claims that reason alone cannot offer the help thafis requir
ed. Therefore each insists that these who would offer religious 
guidance must search the depths of their own selves, face honestly 
all that they knew to be true, and seek te point, in Buber's phrase, 
te the elements· .of truth that seem meaningful. 

Buberpublished this beek in 1945. Hence the honour of 
histery m his case was the fearsome anguish of the German Jews 

.. of his generation. As a religious thinker, he is trying to point the 
. way te. some kind .of significant meaning fer the Jews at the 
darkest moment of their histery. Tillich-as a German Protestant 

-paster had a different kind efhistorical' dilemma, te deal wih. He 
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began his caree~ as a pastor in the midst of German troops who 
were closing their faith in God's Divine Providence because the, 
Germans were losing the war~ Subsequently, he was amongst 
those in the twenties who tried to create a workable and just 
democracy in Germany. He was one of the first Professors to be 
driven out of Germany by the Nazis. For him and for Buber the 
grief ()f exile was poignantly real. In Tillich's thought, idolatry· 
and false religion continued to be dominant themes. He saw 
the disastrous madness of his own people as linked with their 
idolatry, and their folly in worshipping the nation instead of the 
God of justice and final truth. This madness was linked with their 
inability to retain their faith in a good God after they had them
selves endured defeat. 

The three have in common an awareness of God's desertion 
of his people, 'a theme most eloquently expressed in Iqbal's 
Shikwa. In Iqbal's case, the anguish results from the degraded 
condition of the Muslims of his generation, subjected to foreign 
domination, and too fatalistic and other-worldly to take effective 
action. They complain to God that their pious prayers are not 
being answered in the way that they want. 

In the quotation from Buber above, we noted that he said 
that believers must both face the reality of the present, and the 
eternal reality. In Iqbal's case, the two poems Shikwa and 
lawab-i-Shikwa indicate a similar way of understanding life. These 
three men are trying to hold together two different poles of aware
ness. One pole is the real human situation; believers must see it 
with stark realism, and not delude themselves or ignore its truth. 
And the other pole is the divine reality. The human perspective 
and the divine perspective must not be confused. Thus the 
lawab-i Shik\va always reveals a different perspective than that of 
the Shikwa. ' ~ 

The capacity to write both the human complaint and the 
divine answer in a credible and pote~t way demands an extra
ordinary tYPe of religious consciousness. It requires a person able 
to free himself from all false hopes about his own situation, so 
that he can see its problems with stark realism. Yet he must also 
be able to free his awareness from his own personal ,involvement 
so that he can see the situation as it looks to God. It is not surpris
ing that few are able to achieve these heights of awareness. But it 
is my argument that the great and decisive influence that these 
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three men have had on the religious thought of this century is 
linked to the ability that each of them had to see these poles 
clearly and to articulate what they saw with compelling passion 
and strength. 

I would call the capacity to write both a Shikwa and a 
Jawab-i-Shikwa prophetic faith. This notion is held by all three. 
writers. 

Iqbal says: 

,Round, round the shrine's lamp flutters. Credulity 
Spins webs to make men think their religiousness 
Pure, unmixed with heat en delusion: 
Magic and myth are the tales alike to 
Brahmin and Mullah! Grant to his country, oh 
God, such a guide as hides underbeggar's rags 
Prophet's high thoughts! 9 

Iqbal is not saying that another Prophet should come; but he , 
is saying that believers, if they are to deal realistically and effec
tively with the real problems of life, must think in the way 
Prophets think-they must have prophetic faith. 

Tillich's book The Shaking of the Foundations is the one in 
which he argues that believers in the present should have prophetic 
minds. He begins by quoting the Prophet Isaiah. 

"The foundations of the earth do shake. 
Earth breaks to pieces, 
Earth is split in pieces, 
Earth shakes to pieces, 
Earth reels like a drunken man, 
Earth rocks like a hammock; 
Under the weight of its transgression earth falls down 
To rise no more! 

. Lift up your eyes to heaven and look upon the earth beneath: 
For the heavens shall vanish away like smoke. 
And the earth shall grow old like a robe; 
The world itself shall crumble .. 

,But my righteousness shall be fprever. 
And my salvation knows/no end". 

Isaiah 24: 18-20 

In 'commenting on ,these verses, Tillich writes:, 
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'''Earth is split in pieces'" is not merely a. -poetic metaphor. 
'-for us, but a hard reality. That is the religious meaning of 
the age into which we have entered ........ . 

Man's claim to be like God has been rejected once more,; 
not one foundation of the life of our civilization has remain-

. ed unshaken. As we read soine of the passages from the pro
phets, we might easily imagine that we are reading the reports 
of eye-witness from Warsaw or Hiroshima or Berlin. Isaiah 
says: 'Behold, the Lord maketh the earth empty and maketh 
it waste, and turneth it upside down and scattereth its in
habitants .... Towns fall to pieces; each man bolts his door; 
gladness has gone from the earth and pleasure is no more. 
The cities are left desolate; their gates are battered down; 
and few are left ... For earth has been polluted by the 
dwellers on its face. . . breaking the Eternal Covenarit.' ,,10 

Thus having a prophetic mind means for Tillich the ability 
to write what I am calling a Jawab-i Shikwa. When the people 
cry that they have been good and pious people and that their 
God has wrongly deserted them, the answer from the Divine 
perspective is that God's righteousness endures, but the people 
have been idolaters. When God is clearly seen, Divine Judgement 
is also seen. 

Buber's book The Prophetic Faith describes the developing 
awareness throughout the Hebrew Bible of new aspects of pro
phetic awareness. It is, he argues, always characteristic of pro-
phetic faith that : 

"To be a nabi means to set the audience, to whom the words 
are addressed, before the choice. and decision, directly or 
indirectly. The future is not something already fixed in this 
present hour, it is dependent upon the real decision, that is 
to say the decision in which man takes part in this hour. 
When a nabi announces deliverance as something about to 
come, he presupposes .... 'returning', that is to say a positive 
and complete decision of the community,·· whether in this 
generation or in one of the generations to come".11 

Buber insists that prophetic awareness necessarily carries 
with it recognition of the otherness of God. Like Tillich, Buber 
sees the vision of the Prophet Isaiah as a compelling image of the 
divine/human encounter. Isaiah's vision stresses'the awesome 
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separation of God and man. 

At the time, of the vision Isaiah is apparently in the hall of . 
the temple, looking in the depths of sanctuary right into the 
darkness of the Holy of Holies, where the ark, YHVH"s throne, 
stands. At this moment the darkness becomes light, the confined 
space extends without limit, the roof is lifted, in place of the ark 
a throne is raised up to heaven, so great that the skirts of the 
clothing of Him that sits upon it fill the temple. Isaiah s"ays: 
'I saw the Lord' .... 

The moment when the door posts move at the cry of the 
seraphim and their burning breath mingles with the smoke rising 
from the altar of incense, Isaiah erie's, 'Woe is me, for I am un- -
done, for I am a man of unclean lips, and I dwell in the midst of 
a people of unclean lips, for mine eyes have seen the King,-YHVH 
ofhosts'.l2 

Buber and Tillich both consider this vision of great impor
tance as an indication of what a prophetic attitude to an historical 
situation should be. The people should never confuse their righte
ousness, with that of GOd. On the contrary, for anyone with a real 
sense of God's justice and mercy, the uncleanness of human insti
tutions and behaviour will be self-evident. Yet, although Isaiah's 
vision is one of the strongest condemnations of human possibi
lities, in the sense of the emphasis on the uncleaness of the people, 
Buber thinks that the honesty of this attitude can itself be a first 
step towards the purifying of the people. He wirtes: 

"It is true that Isaiah's words at this period, his first sayings ... 
point much more to the judgement than to the possibility 
of escape. But their influence upon open hearts cannot pos
sibly he 'fattening'; behind every prediction of disaster there 
stands a concealed alternative."l 3 

Thus the Jawab-i Shikwa according to each of our three 
prophetic minds begins with the insistence that the people -must 
acknowledge their unclean lips and rid themselves of idolatry -
they must not confuse their institutions with God's purposes. 

In his reconstruction lectures, Iqbal has argued that the reli
gious experience of Muhammad is intended to have created a 
living.,world force. In Iqbal's words: 

The desire to see his religious experience transformed into a 
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living world-force is supreme in the Prophet. Thus \ his \ return 
amounts to a kind of pragmatic test-of the value oJ his religious 
experience. In its creative act the Prophet's will judges both itseJf 
and the world of concrete fact in which iten<;leavoursto objectify 
itself. In penetrating the impervious material -before him, the 
Prophet discovers himself for himself, and unveils himseif to the, 
eye of history ... : 

In Islam prophecy reaches its perfection in discovering the 
need of its own abolition ... 

, ' 

According to the Qur'an there are two other sources' of' 
knowledge-Nature and History; and it is in tapping these sources 
of knowledge that the spirit of Islam is seen at its best ... And the 
Muslim's duty is to reflect on these signs and not to~pass by them 
'as if he is deaf and blind' for he 'who does not see these signs in 
this life will remain blind to the realities of the life to come' ... 

It is one of the most essential teachings of the Qur'an that 
nations are collectively judged, and suffer for their misdeeds here 
and now. In order to establish this proposition the Qur'an con
stantly cites historical instances, and urges upon the reader to 
reflect on the past and present 'experience of mankind. 

"Of old did We send Moses with Our signs; and said to him 
'Bring forth thy people from the darkness into the light, 
and remind them of the days of God'. Verily, in this are 
signs for every patient, grateful person."(l4:5).- .. 

It .is therefore a gross error to think that the Qur'an has no 
germs of a historical doctrine. The truth is that the whole spirit of 
the Prolegomena of Ibn-i-Khaldun appears to have been mainly 
due t6 the inspiration which- the author must have received from 
the Qur'an.. . Thus -a false reverence for past history and its 
artificial resurrection constitute no remedy for a people's decay ... 
The only effective power, therefore, that counteracts the forces of 
decay in a people is the rearing of self-concentrated individuals ... 

Religion, which is essentially a mode of actual living, is the 
only serious way of handling Reality .. ' .Conduct, which invoives a 
decision of the ultimate fate of the agent cannot be based, on illu
sions ... a wrong deed degrades the whole man, and may eventually 
demolish the structure of the human ego. 1 4 

It is not our intention to ignore the v.ery real differences that 

9 



IQBAL CENTENARY PAPERS 

e~ist in the understanding of prophetic experience in the Jewi~h. 
Christian ,and Muslim traditions. But for the purpcisesof our dis
cussion here, we want -to stress some of the common threads that 
underlie the efforts of our three thinkers iii their attempts to view 

- the dangers and the potentialiti,es of the twentieth century from 
,the perspective pf prophetic faith. One of these threads as indica

ted in the above quotation from Iqbal is how tothink aboutwhat 
is happening in history. Iqbal has not elaborated as ftilly as we 
might have wished - his insistence that' the Prolegomena of 
Ibn-Khaldun 'reflects a Qur'anic perspective. But we take him to 
mean that the frankness with wIii~h Ibn-i-Khaldun discllssed 
roots of decay in all societies as well as irl nominally' Islamic ones 
is one reason for the attract~veness Iqbal finds in tlie writings of 
the great Muslim philosopher of history. 

The prophetic mind is to look' at signs in history, and to 
_ make real decisions. The future is open, but wrong deeds can lead 

to destructiveness. The emphasis in all the three writers is -on the 
necessity of avoiding illusions, and rejecting false religions. Tillich 
has written at- length -on the various forms of illusion that are 
dangerous in our century. At the core of most of these. illusions is 
a wIongexaltation of human institutions, such as the nation. In 
Tillich's words : 

-"The most frrevocable expression of the separation of life 
from life today is the attitude of SOcial groups within nations 
towards each other, -and the attitude of nations themselves 
towards other nations. Th,e walls of _distance in time and 
space have been removed by technical progress ; but the walls 
of-estrangement between heart and heart have heen incredi
bly strengthened."! 5 

Tillich developed his point by insisting that self-contempt)s 
one of the roots of destructiveness. Such self-contempt can resu'lt 
from the fragility of the self that is rooted in illusion rather than 
in a secure knowledge that the/ultimate source of life and righte
ollsness is other than man. llius much of the chaos in history can 
be attributed to the false self-righieousness of those who, like the 

, . - '-, 

complainers of Iqbal's ShikWa think that everything should be 
done foi them: Instead they should realize that they are'required 

- to mature religiously until they understand that God's righteous
ness 'is not-to be equared with fmitesocietiesand institutions. 

/ " / - . ,- . -
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'PROPHETIC FAI1H IN IQJJAL,BUBER' AND .TILLICH 

In one of his last great poems, Iqbal deals again with the 
Jawab-i-Shikwa fromanotlier angle. Tills time he \\:Tites about~ 
modern history from the point of view of the Devil and his coun~ 
sel1ors~ In a sense, it is a vision of the world seen as veifed from the 
presence of God because of the preponderance of demonic forc~s. 
This is very like Bu,ber and'Tillich'sview of our age ~s a time do
minated by idolatries. Iqbal characterized as follows many of the 
demonic forces at work in the early thirties when .this poem was 
written. 

Western capitalism is a satanic force .. 

"(Satan" it was 
Who drew in Europe's brain the fantasy of empire ".) 

The eastern countries are enslaved by their condition of sub
servience to the western powers. 

"Finn, beyond doubt, is the sovereignty of Hell, 
Through it the nations have-grown rotten-ripe 
In slavishness". 

Communism first looked as though it might have true prophetic 
fire. The communists at least resisted exploitation by the 'capitalist 
powers. 

"That rebel Jew, 
That spirit of Mazdak come again ! Not long, 
And every mantle will be rent to shreds 
And tatters by his fury. The desert crow 
Begins to plume itself among the hawks 
And eagles: dizzily the face of the world 
Goes altering! What we blindly thought a handful 
Of blind dust has blown whistling over the vast 
Of the skies, and we see trembling, so deep sticks 
The terror of to-morrow's revolution." 

The Italian Fascists are attempting a reival of spirit and activism. 

"In the halls 
Of mighty Rome behold the antidote. 
We have revealed once more the dream of Caesar_ 
To Caesar's offspring". 

But Satan, as Iqbal conceives him, sees no danger that any ofthese 
movements will remove the'veils between God and humanity. On 
the contrary all these movements are tools of Satap in as mlich as 
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they are false religions which obscure true religion. Truth is obs
cured when the full maturation of the self is not required. These 
movements do' not demand that persons discover their fmite con
dition in relation to the transcendent righteousness of God. Satan, 
as the poem has it, fears. only prophetic faith. 

"Yet none the less 
The importunities of the hour conceal 
One peril, that somewhere the Prophet's faded path 
Be rediscovered. A hundred times beware, 
Beware, that Prophet's ordinance .... 
That forges men and tries them, 
That bears a death-warrant to eveJ:Y shape of servitude." 1 6 

'Every shape of servitude' can be read to mean 'every form of 
ideology'. There is implicit in Iqbal's thought a theology of culture 
similar to that which is implicit in Buber, and which has been 
made explicit in many of Tillich's writings. All three are anti
ideological thinkers, because they insist that a proper grasp of 
both poles of the Shikwa and, the Jawab-i Shikwa requires belie
vers- to retain an awareness of the fragmentary nature of their 
attempts to create just and good human institutions. . In this 
poem, Iqbal, though himself profoundly democratic in his 
ultimate values, argues that western forms of democracy in the 
thirties were demonic, as were fascism and communism. On the 
democracies, one of Satan's counsellors says: 

"But my scrutiny of the world 
A.ssures me of no daI1-,~er in what is on:Iy 
A fig-leaf hung to hide the lust of empire. 
Was it not we, when men began to observe 
And to reflect, who dressed autocracy 
In democratic costume? The true power 
And purpose of dominion lie elsewhere, 
And do not stimd or fall by the existence 
Of Prince or Sultan. Whether parliaments 
Of nations meet, or Majesty holds court, 
Whoever casts his eye on another's field 
Is tyrant born. Have you not seen in the West 
Those Demos-governments with rosy faces 
And all within blacker: than Ghangiz' soul';.l7 . \ 

Ideology of any kind is demonic when the fig-leaf is use.d to 
hide the lust. In other words, human being create their cultures, 
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and -they _also tend to create many fig .leaves to obscure the reality 
of the injustice and imperfection of the cultures they have created. 
The Jawab.i Shikwa, -the answer from the perspective of GocVs 
,. . I 

righteousness, always as it were rips off the fig leaf and shows the 
lust and tyranny for what it is. The ftrst necessity for prophetic 
faith is that the believers should learn to be honest and realistic 
about their own situation. They should refuse the mystiftcation of 
ideological language that tries to blind them to the facts of 
injustice and exploitation. 

We began with the comment from Tillich that ·it belongs to -
life's ambiguity that both qualities, the holy and the profane, are 
always present in its structures. Applied to a theology of culture 
from the perspective of prophetic faith, this means retaining 
awareness of the necessity continually to strive to create better 
and more just political social and economic institutions, while at 
the same time never confusing the actual creations of human 

. beings with the Absolute Goodness and Justice of God. Tillich 
argues that prophetic freedom for essential self-criticism of God. 
Tillich argues tliat prophetic' freedom for essential self-criticism 
is always necessary. Ideology is demonic when it is self-satisfied, 
or idolatrous, that is when the nation, or the economic order, or 
the democratic order has lost the awareness that, from the point 
of view of the absolute, these actual human creations areimper
fect. More just and more humane orders are likely to be created 
only when humans have learned to be continuously ready to criti
cize what has so far been accomplished, and to try to make it bet
ter. But thi~ is often painful. To remove the ftg leaf and to see the 
lust can hit at the core of a comI}1Unity's satisfaction with itself. 
Prophetic minds are therefore usually unpopular. 

Ti1lich argues that the relationship between Divine will and 
human history should not be conceived as the working out of an 
automatic Divine Plan. We are not puppets. 

"Providence must not. be understood ill a deterministic way, 
in the sense of a divine design decreed 'before the creation of 
the world,' which is now running its course and in which God 
sometimes interferes miraculOUsly. Instead of such suprana-

- tural mechanism we applied the basic ontological polarity of 
freedom' and destiny in the relation .of God and the world 
and asserted that God's directing creativity works through 

13 
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the spontaneity of creatures and human freedom." 1 8 

Like Iqbal, Tillich sees demonic forces on therarhpage in 
, actual history. 

"The immensity of moral and physical evil and the overwhel-
. ming manifestation o( the demonic and its tragic consequen

ce in history have always been an existential as well as a 
theofetical argument against the acceptance of any belief in 
historical providence . . . A concept of providence which 
takes evil into account radically excludes. . . teleological 
optiI11ism ... and the progressivism of the ninetee'nth and 
early twentieth centuries. First of all, no future justice and 
happiness can annihilate the injustice and suffering of the 
past: The assumed well-being of a 'last generation' does not 
justify the evil and tragedy of all previous generations. And 
second, the progressivistutopian assumption contradicts the 
elements of' 'freedom for good and evil' with which every 
individual is born. Where the power for good increases, the 
power for evil increases also. Historical providence includes 
all this and is creative through it toward the new, both in his
tory and above history. This concept of historical providence 

, also includes the rejections of reactionary and cynical pessim
ism. It provides the certainty that the negative in history ... 
can never prevail against the temporary and historical aims of 
the historical process ... The demonic forces are not destroy
ed, but they cannot prevent the aim of ,history, which is 
reunion with the divine ground of being and meaning."l9 

One of the main common threads in the thinking of Iqbal 
and Tillich is this awareness of the need to balance honest re
cognition of the realIty of demonic forces with an equally honest 
insistence on the potentialities of change for the better. Iqbal also 
saw fatalism, imd the refusal to fight actively against evil as 
demonic~ 

Satan says: 

"I who taught the homeless 
That all is ruled by Fate." 

. Satan's Counsellor adds: 
'-, . , 

"Firm, beyond doubt, 1s the sovereignty of Hell. 
-Through it the nations have grown rotten-ripe 
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In slavishness; wretches, whose destiny is 
From age to age to kneel, whose .nattire craves 
A prostrate worship, no prayer uttered erect; 
In whom no high desire can come to birth 
Or born must perish, or grow misshapenly."~ 0 

Sometimes these verses of Iqbal have been understood to 
mean only that th~ Muslims in British-dominated India needed to 
wake up and get moving. Certainly, in the context of IqQal's 
own lifetime, foreign domination, and the relative weakness and 
hopelessness of the Muslim community were the immediate pro
blems pressing on the'peot's mind. But here J would like to argue 
that Iqbal's meaning need not be confined to ~nat particular his
torical situation only. At bottom, he has a point of view that can 
be applied to any historical situation. It is, we hav.e been attempting 
to demonstrate, a perspective that has much in common with the 
attitudes of Jewish and Christian religious thinkers who try to 
look at actual historical situations from a prophetic perspective, 
that is who take prophetic attitudes as exemplified in the great 
Prophets of their traditions as the best key to how humans can 
most realistically and constructively think about their immediate 
problems. 

The fact that in Satan's Parliamimt and elsewhere Iqbal's mind 
roams freely through past and present history indicates that he 
is trying to speak in away that will hold good for all situations. He 
was trying to say much more than that his own people needed to 
wake up. His ultimate vision is perhaps best articulated in another 
phrase from this peom. Satan after laughing at the communists 
for their tortured brains, says he fears only -

"That people in whose ashes 
Still glow the embers of an infinite hope."21 

Our three thinkers would all agree that the communist brains 
are tortured "because their ideology prevents them, as any absolutist 
ideology does, from grasping the fragmentary and imperfect 
nature of the culture they are attempting to create. The lack a· 
transcendent standard from which honest criticism would be 
possible. Hence they' tie themselves in menta~ knots, as do the 
ideologies of the capitalist and other ideological systems, in order 
to cover up plain injustice and tyranny. Fig leaves of justification 
as Iqbal would say. ~ 
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The image of 'embers of an· infmite hope' strikes me as a 
marvellous expression of the prophetic attitude. That the hope is 
infinite means it is other than any fmite hope, and certainly more 
than any form of material success, or of victpty over mundane 
forces of repression. It includes all such activities, but is never 
limited to them. It is a compressed statement of the Jawab-i 
Shikwa, since it means that no matter how bad any actual situa
tions may be, there is always the possibility of renewal and 
starting again. The basis of the_hope is in the nature of God; and 

, this no human nor demonic force can destroy. 

* * * * * 
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·2 Alessandro Bausani 

THE MEDIEVAL . . 

RELIGIOSITY OF DANTE 
AND THE MODERN' 

RELIGION' OF IQBAL 

1. It may seem strange to compare Dante, a representative of 
medieval Christianity, with Iqbal, born and grown in a modern 
Muslim environment. The fact that both were "poets-philoso
phers", both composed a poem on a heavenly voyage and were 
considered little less than "prophets" by their most enthusiastic 
countrymen. does not suffice to justify such a comparison, that 
would amount to nothing more than a belletristic exercise of a 
limited value. My aim is however not literary, but concerns impor
tant .points of cultural history, that I hope to visualize through 
this comparison. These points are: . 

a) The culture of the Middle Ages is a unit,in which the 
Muslim Middle Ages cannot be sharply distinguished 
from the Christian Middle Ages. Only seen as a whole 
the historical importance of this great era in human 
modern culture can be fully comprehended. 

b) Only seen in "this prospect the Middle Ages recover their 
capital importance, the traditional slogan of the "dark 
ages" vanishes and the historical line of the develop
ment of civilization becomes more or less as follows 
(the names are purely indicative): al-Biruni-Coperni
cus-Kepler-Newton-Modern Wor:Id. Humanism and 
Renaissance lose their exaggerated importance, based . 
only on a Eurocentric point of view and on a purely 
humanistic; literary idea of cultural development. 

c) The hypothesis according to which Muslim culture 
started its "decadence" already in the XIV-XV cc. or 
even before, a typical slogan of the traditional school of 
Western Orien talism, is incorrect, and is due chiefly to 
the fact that the Oriental scholars of the West had rnost-
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ly focussed their attention upon the events and the cul
ture of the central part of the Islamic world (the Fertile 
Crescent)on the one hand and on the purely humanistic~ 

· literary aspect of culture on the other? For instance,if 
we consider also Muslim science as a part of Muslim 
culture, periods considered generally of decadence, 
like the XIII-XV, cc. show remarkable progress, say, 
in astronomy. It would be enough to consider the astro
nomical schools of Maragha and Samarqand, with per-. 
sonalities like those of Nasir Ud-Din Tusi (d. 1274) and 
Ghiyath Ud-Din Jamshid al-Kashi (d.1429). Or, if we 
include the Indian Sub-Continent into the area of Mus
lim culture, we are led to admit tha.t the XVlIIth c., 
traditionally considered by Western orientalists as one 
of the most barren in the history of Islam, becomes a· 
great epoch, the epoch of flower of Urdu literature, the 
epoch of the great Sindhi poet Shah Abd al~Latif 

· (d. 1752), one of the greatest Muslim mystics,. the 
epoch of Shah Waliyallah of Delhi (d. 1762)! One of the 
merits of Iqbal, comparatively less known perhaps than 
certain more macroscopic aspects of his personality, is 
just that of having recognized, in his half-forgotten 

· Munich thesis on the Development of Metaphysics in 
Persia, the importance of personalities like those of 
Mulla Sadra Shirazi (XVII c.) and Mulla Hadi Sabzawari 
(XVIII c.) only quite recently revalued by European 
scholars (chiefly Corbin and his school). 

Summing uP, our world, the modern .technological world, 
is as much Islamic as Christian; our civilization is one, it is the 
civilization of Adam conquering Nature, of the Taskhir-i fitrat 
of Iqbal's Payam-i Mas'hriq. Seen histo_rically as a whole our 
(European and Muslim) culture includes Dante as well as Iqbal, 
and its history, from our common Middle Ages up to modern 
times becomes a living and comprehensible development. 

2. What were the chief characters of the medieva! religiosity of 
Dante's Europe? They might be, rather superficially, summariz
ed as follows : 

18 . 

a) ~ To use the very clear and graphic description by Prof. 
S.H. Nasr (in Sufism and the Perennity 0/ the Mystical 
Quest, in ·~Milia;.wa-Mi11a no, io 1970) the Cosmos". , , 
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was -finite in outward forms but ... infinite in its symbo
lical content. The traOitional Cosmos was bound in 
space; its limits were almost felt and certainly visible. 
When traditional man looked to the stars he saw in the 
heaven of the fixed stars the liinits of the Universe. 
Beyond that Heaven was not space but only the Divine 
Presence. This finite cosmos however was far from being 
a prison without an opening. On the contrary, by the 
very fact of its finite form, it served as an icon to be 
contemplated and transcended. Thanks to it~ symbol
ism-the concentric spheres acting as a most powerful 
and efficient symbol for the states of being which man 
must traverse to reach Being itself-the content of this 
Cosmos was infinite, and its finite forms .... .Ied man to 
an inner content which was limitless". For Prof. Nasr 

. this is true I'of all the traditional cosmologies, Islamic 
as well as Christian" and even those "of some of the 
Hindu and Buddhist schools". In this I do not agree 
completely with him (neither does Iqbal, if I am not 
mistaken ... ) because certain aspects of Islamic thought 
seem to show a sort of proto-modem character (for 
instance Ash 'arism, according to Iqbal, see Lectures 
p. 4, 68 ff.; or even certain mystical thinkers like Ibn 
'Arabi, as we shall see afterwards). But these words of 
Prof. Nasr perfectly describe the Christian European 
trend in the Middle Ages, and Dante's ideas too. Prof. 
Koyre, the great historian of science, rightly entitled 
one of his most famons works, "From the Gosed World 
to the Infinite Universe". 

p) A quantitative study of the phenomena of the physical 
world is shunned. This is the reason of another famcus 
~title by Koyre: -"From the world of ApP!"oximation to 
the world of Precision": Only with GaIiIeo-so sounds 
thr traditional opinion of Western scholars-the physical 
phenomena are expressed in a mathematical rather than 
in an AristoteIian/philosop~cal language. This too is 
true (and only in part) of European Middle Ages, but 
not completely of-the Muslim Middle Ages (al-Biruni 
and al-Khazini as precise experimenters on specific 
weights, for instance, seem to contradict this), and 
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anyv.iay not of the Middle Ages-<ls a wl;1ole. 

c) The principle of authority opposed to the idea of a free 
research of truth. Certain limits must not be overstep
ped. Actually this is true of both forms of Middle Ages. 
But it is important to remark that in traditional Chris
tianity authority exercised itself chiefly in the dogmatic . 
theological field, whereas in traditional Islam authority 
dominated especially the field of Shariah, of law, and 
the philosophico-theological speculation was compar
atively freer. 

d) Last and most important character of the European 
Middle Ages is the predominanct! of a mystico-dogmatic 
form of Christianity with its basic intellectual dogmas 
of Trinity, Divinity of Christ, Incarnation, Redemption 
of Mankind from Sin through the passion of the God
Incarnate on the Cross. The non-monotheistic origins of 
these theories are sufficiently clear (Greek mysticism, 
ancient pagan cults etc.) but it formed the core of the 
unquestionable authority of the Medieval Church. 
Only a few instances from Dante'S Comedy (quotations 
are from D .L. Sayers' translation, 3 vols., Penguin 
Books, 1949, 1955,1962) : 

Madness! that reason lodged in human heads 
should hope to traverse backward and unweave 
the infinite path Three-personed Substance treads. 

Content you with the quia, sons of Eve: 
for· had you power to see the whole truth plain 
no need had been for Mary to conceive ... 

(Purg III. 34-39) 

Therefore, Dante, even Plato and Aristotle are tormented 
by an eternal pain because they did not receive those transcendent 
truths. 

The best example of a proto-modem Man in Dante's Dil'ine 
Comedy is Ulysses, the Greek hero, whose tragical end described 
in the Comedy derives from no classical source and appears to be 
Dante's own invention. But Ulysses is in Daute's Hell for having 
overstepped the medieval physical limits of the known world: 

No tenderness for my son, nor piety 
./ 
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To myoId father, nor the wedded love 
That should have comforted Penelope 

Could conquer in me the restless itch to rove 
And rummage through the world exploring it, 
All human worth and wickedness to PrOve .... 

"Brothers-said I-that have come valiantly 
Through hundred thousand jeopardies undergone 
To reach the West, you will not now deny 

To this last little vigil left to run 
Of feeling life, the new experience 
Of the uninhabited world behind the sun. 

Think of your breed; for brutish ignorance 
Your mettle was not made; you were made men 
To follow after knowledge and excellence .... 

(Hell, XXVI, 94-99, 112-120) 

The voyage of Ulysses ends in disaster, and God destroys th::;, 
man who had dared too much. 

Iqbal, of course, would not have ageed with Dante nor with 
Dante's God. But it is interesting to remark that not only the· 
modern Muslim Iqbal, but even a medieval Muslim, like Nizami 
of Ganja, treats a similar theme in a quite different way. The 
Alexander (Iskandar) of the legend narrated by Nizami in his 
Iqbal-Nama (the second part of Skandar-Nama), in his voyage 
towards mysterious and unknown lands in the Far East, speaks to 
liis pilot in a way similar to the Ulysses of Dante: 

. {}(f;, -.::...-:/~p;~~ 

~(I; #-:";, ~( ~' 
(I ~J~~J':p 

(Iqbal-Nama, Babaev-Bertels ed. Baku, 1947,p. 163) 

The King (Elaxander) ordered the boat-man 
To throw the boat into the ocean. 
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I will siUn this agitated ocean for there are 
Secrets of God hidden behind this curtain. 

Dangers of depth are known to me. I have 
Very rarely been able to be away from dangers. 

But this time Man is not punished for thi.s temeri~y: on the 
contrary he vanquishes the dangers by means ofa sort ·of proto
techriique (talisrhans), with the full permission of Nizami's God, 
that seems to have nothing against knowledge, even in its extre-

- mest forms. 

In Dante's Comedy the guide of the poet, the pagan Vergil, 
can accompany him only till the Seventh Stair of Purgatory; in 
spite of Dante's admiration for him and his pre-Christian virtues, 
Vergil was not able to recognize the praeterintellectual truths of 
the Christian dogma and was therefore damned forever .. 

3. The road from the Muslim Middle Ages to Iqbal is in a 
certain sense smoother than the way from Dante's Christian Mid
dle Ages to the Western-modern world. This comparatively great
er smoothness is chiefly due to the fact that tlre modern Muslim 
poet had not to fight against dogmas, i.e. against the core itself of 
religion, but simply against certain mystical neo-platOllizing 
additions to geruine Islamic monotheism, as he puts it. On the 
contrary modern mind, in Europe, had to destroy the ancient 
dogmatic religion in order to become "modern". This is one of the 
cief weaknesses (but also forces ... ) of modern Western mind: 
its essential tragicity, and consequent radicality.-

The modern religion of Iqbal can be defined or studied 
especially under the following headings: 

22 

a) - Personalistic monotheism. Godism more than a "Be
ing" (as in classical and orthodox Christian religion/ 
philosophy) .. He is a "Person ". 

- To get submerged in His ocean is not 
our goal. If you absorb Him (His 
qualities) you-will become deathless. 



It is hard to contain ego in an Ego. 
It's perfection lies in being arid 
becoming itself. 

DANTE AND IQJiAL ' 

(Gulshan-iRaz-iJadid, vv.167-168). 

This is practically the essence of Iqbal's theological thought, 
with all the necessary consequences that can be drawn from it. 
TIle Avicennian theory of emanation and reabsorption, the 
Neoplatonic idea that "from the One only One can come", ex 
uno non fit nisi unum, is alien to Iqbal's thought, whereas it 
penetrated deeply into Medieval' Christian theology. It is not 
strange that Iqbal evaluates positively certain aspects of Islamic 
mystical thought which, in spite of what we often read in certain 
popularizing books on Suflsm, were much more "personalistic" 
than one could think. So Ibn 'Arabi is praised in Iqbal's Lectures 
and Maulana lalal Ud-Din Rumi, as everybody knows, is his Vergil 
in Javid-Nama. I cannot resist the temptation of mentioning a 
little known passage in the Futuhat Makkiyya of Ibn 'Arabi in 
which the great Murcian mystic uses the simile of the centre and 
the circumf eren ce to show that the famous pro blem of the One and 
the Many, that so much tormented the classical philosophy, is a 
false problem. The centre potentially can initiate inflnite rays; it 
is One, but it can qirectly create the Many, it is a single point but 
at the same time it is the beginning of infinite lines. Therefore
says Ibn 'Arabi, batala qaul man qala innahu la yasdur 'ani 
'l-wahid illa wahid. And he adds that every point (every Khudi, 
we could say with Iqbal) in the circumference can on its turn 
originate other circumferences ad infinitum. (Futulzat, Cairo ed-., 
P. 260). In this way God is ahsanu 'l-kha/iqin, the best of creators, 
and even Man-can be a creator. 

b) Ibn cArabi is quoted in Iqbal's Lectures as one who 
emphasized the importance of dahr as an attribute of 
God (Lectures,p. 73). Time is God, the pn~sence of an 
element of a' Bergsonian duree even in the personality 
of the Absolute is still another element of modernity 
in Iqbal's tho~ght. God, being a person, is perpetually 
active, its creation is yet unfinished etc. All the pro
blems related to evil and predestination are solved, as 
it were , automatically by means of this revolutionary 
idea' of an ever activ~ God that kulla yaumin 'kuwa 
Ii sha'n (Qur 'an 5 ~, 29 interpreted by Iqbal as "every 
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day He is in a new work "). The world as it is now is 
simply a first exercise of the creating God, as Iqbal 
seems to suggest in a beautiful glza::al in Pa.ram-i 
Maslzriq (Lahore ed. P. 183) : 

Jt~~j;'rfut(;)L¥;~ J{LJ~~~Jd~L;:~ 
';~';(;~k~~f.i 
(jl;/~;.y1 ~ (;...;: 1'J.l 

Innumerable worlds sprout like flowers 
out of our thought farm. You built one 
world only and that too with the blo.pd 
of (our) ambitions. 

Bring in a new fashion, we are fond of 
novelty. This wonder-house of todays 
and tomorrows is of no occasion. 

Therefore the possibilities of new and better worlds are 
infinite: 

In this context the Islamic Satan, Iblis, that was. already 
in the Muslim tradition, little more than a sen'ant of God. loses 
the morbid and quasi-hysterical character of sinfulness that he had 
in the strongly "manichaeanized" Christian tradition (see 
Lectures, p. 85). and becomes a sort of dialectic companion of 
Adam, stimulating him to an eternal research of knowledge and 
to a limitless activity. 

24 

c) Just at the beginning of his Lectures Iqbal.declares that 
the spirit of the Qur'an is "essentially anticbssic" 
(p.4) and that th'e" Qur'an, differently from Greek classi
cal philosophy, emphasizes" deed rather than idea". 
But, unlike modern anarchism for which "deed" means 
complete and unrestrained individual freedom. Iqbal 
believes in institutions. in a universal Slzari'ah. As he 
says in Rlll11Uz-i Bekhlldi (P. 139-140: Arberry's transl. 
p .. 27) : 
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"When a community foresakes its Law its parts are severed 
like the scattered dust. The being of the Muslims rests alone/on 
Law, which is in truth the inner core/of the Apostle's Faith. A -
rose is born/when its component petals are conjoined/by Law; 
and roses being likewise bound/by Law together fashion a bouq
uet./As sound controlled creates a melody,/ so when control is 
absent, -dissonance/results .... 

The Universal Institution of Iqbal is, however, not, as in 
Dante, a diarclzy of Pope and Emperor (rendered necessary once 
one admits the type of religiosity of Medieval Catholicism, i.e. 
a ritualistic and priestly religion) but the ''theocratic democracy" 
of the Ummah. 

4. We can now dwell for a moment on the chief work in which 
Iqbal ''imitates'' Dante, in the Jarid-Nama, to find out the differ
ences in the treatment of the ancient theme of the Celestial 
Voyage, a theme which finds, in its specific fonn, perhaps the 
oldest forerunners in Iranian myths, and, in Islam, apart from 
the elaborations on the idea of Mi'raj,was treated in various 
fonns by personalities like the Persian Sani'i of Ghazna (d; 1130) 
in his Sairu '1- 'ibad ila 'il-ma 'ad or the Syrian Abu 'l-'Ala > al Ma' 
arri (d. 1057) in his Risalat al-ghufran, only to mention two classi
cal instances. 

The initial sadness of Iqbal's Javid Na1JZa ("Man in this many
coloured world is at every instant full of laments like the lute ... 

4·L()~fvLh J;~ct'-'!J~lcJ;r 
finds itsparallel in Dante's "dark wood": 

Midway this way of life we're bound upon 
I woke to find myself in a dark wood 
Where the right road was wholly lost and gone ... (Hell, 1-3) 

2S 
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For Dante the "dark wood" is Sin, the original destiny of 
man -according to ChrIstian theology; for Iqbal it is the feeling, I 
should call it the range, of man conscious of his limitations when 
placed in front of the infmite cosmos (a cosmos no more limited 
as in Dante's times), of impotent man who will not be satisfied 
with- anything . less than omnipotence, of man shut in by high walls 

, who aspires to conquer the universe. This is the reason for which 
Iqbal starts on his voy-age to the skies-he goes to shatter them. 
"How to get to the presence of God-he asks his Vergil, Maulana 
Rumi-how to smash mountains of water and earth? He who 
commands and creates is beyond the worlds of creation, and we 
are nearly throttled by the iron fist of Destiny!" 

,~"'. " 

I asked again, "But how to reach the Lord, 
And break the way through all material bounds, 
The Lord who doth create is far above, 
The world of men who groan with pains untold. 

_ It is, again, interesting to notice that a similar idea, the 
desire to pierce the skies in order to enter into a freer space is ' 
already present in certain Medieval Muslim thinkers, for instance, 
again, Nizami of Ganja. Towards the end .of his Khusraw-u-Shirin 
he says: . 

~J!'!'-/.L-;/.';0 . ~J+/pf.--?V;/' 
f.~{L~~~. iVIJ{?~,-,!:/J 

"Who is in this (roofed) world a strongly fortified, 
He who has no (visible) noose makes every head sit down, 
How can we bring about an opening in this '(roofed) world? 
As non has opened it upon, how can we? 

'The aim of Dante's voyage is quite different. Dante starts 
on his voyage to purify himself from sin so as to be able to arrive 
at a contemplation of God. Also outwardly the difference is clear. 
There is no voyage through Hell in Javid Nama nor is there too 
much talk of sin. The itinerary,an itinerary of conquest, already 
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presumes victory over at least the minor forms of sin. When 
-Heaven, atihe beginiiing of the poem,reproaches,Earth for its 
heavy and gfoss' materialism and blindness, Earth can answer 
that it received from God the consoling promise that He will 
establish on her a klzalijah, a Vicegerent, Man, the end of physical 
evolution and the beginning of a still more surprising spiritual 
evolution. "Still he en twists himself in Nature-the Angels sing of 
him"':"but he will be harmOhic one day!" (Hanuz andar tabiCat 
mi-khalad, mauzunshavad ruzi!, Jav. p. IO).Dante's Prologue 
stands under the sign of redeeming femininity (the Grace of God) 
represented by Mary, Lucy and Beatrice; in Iqbal it stands under , ' 
the hazy distant omen of the inimitable power of Man: 

..J~);Ui;'JJdCj/"bG{)I)!.j', ~~[;I~!);()J;/cJ~ 
Soon fashioned forth in rythmic poise, 
This subject old, this common man, 
Will with his rapturous impact, 
The heart of even God attain, 

The journey of Iqbal through the heavens is a "shattering" 
of the heavens, as he more than once expresses himself. The last 
part of Iqbal's poem is particularly, interesting: the few words 
exchanged with the Eternal Beauty, which at the end reveals Him
self to the Poet, ends with a hymn in which there is a breath of 
that "oriental" superiority over world and non-world, over ancient 
and modern, and that mystic detachment that Iqbal so often 
criticized in his co-religi'onists seems to return once more. But it 
is a detachmentthat leads to activity, not to a sterile escapism, 

"Abandon the East and let not the magic of the West enchant 
you, as, all the ancient and the modem is not worth a grain of bar
ley, Oh! you who fonn part of the caravan, free yourself from all 
and go with everybody.'You have come here shining more brightly 
than the sun which lightens the Whole world; live in such a way 
as to throw light over every atom of dust!" , 

00' , L'ooj . ~. ° :1 
h~-r.J,fJ..'-!-):x ;U;;'8YJJ..JJ~;J.J ° 0 

'~L :. 0" / ..::,.;: ,'~-; ~I ° 
J ,.Y..-{4-~"/))~ 1)~Mj~~ 10..4') 

This message is rather Of a prophetic than of a mystic type. 
The difference is graphically given by Iqbal himself in his Lectur~s 

} " .. ,--
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(p. 124) :' "Muhammad .0fArabia ascended to the highest Heaven 
and returned; I swear by God that, if I had reached that point, I 
should never have returned". These are. thewoids of a great 
Muslim saint, 'Abdu'l~Quddus of Gangoh and are used by Iqbal 
to describe the difference between the Prophet arid the Mystic. 
But every prophet is also a mystic; Iqbal, quite differently from 
certain modem prophets of anarchic activism, before actingha:s 
ascended heaven,. and we must be careful in taking his revaluation 
of self too literally and giving it a meaning which is only too 
habitual for us Westerners to give: . 

5, The real originality in Iqbal's message lies, for me, in its 
being at the ,same time. a prophetic message, mystic message. and 
a dynamic-historicist message. And this has been rendered possible 
for him just because he· uti1i:z:ed the most positive features of 
Islamic tradition, in which mysticism, prophitism and science were 
not so divorced as in the christian orthodox tradition. 

Coming back again to the beautiful characterization by 
S.H. Nasr of the dilemma: traditional cosmology vs. modem cos
mology, Iqbal does not accept it as a dilemma. He accepts the 
essential values of modem technology and modem science, "The 
most remarkable phenomenon of modem history -he writes in his 
lectures, p. 7-is the enormous. rapidity with which the world of 
Islam is spiritually moving towards the West. There is nothing 
wrong in this movement, for European culture, on its intellectual 
side, ison(v a further development of some of the most important 
phases of the culture of 'slam·: 

Iqbal accepts the modem limitless cosmos with joy, as a re
sult of the shattering forces of an Adam freed (partly through 
!bUs . . ) from his bonds, but the limit remains towards a personal 
God. "And verily towards thy God is the limit" (Lectures, P. 131) 
the Iq balian interpretation of the well known verse of the Qur un 

. (53, 42) wa anna i/a rabbika 'l-muntaha (an interpretation per
haps not wholly correct philologically, but certainly so philosophi
cally) rendered possible to himto effect a sort of harmonic fusion 
between Modernity" and "religiousness", A fusion that, as 
always, finds expression in beautiful poetical form, like this 
quatrain ot: his Tulip of Sinai" (Lala-e Tur, at the beginning of 
Payam-i Mashriq, P. 48): 
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,)1 Il-Y~ -. J. ,~f 1,; .~. r--:""'-: r- I 

d;-!J:l(){ki 
"From star to star there are hundreds of worlds; everywhere 

Reason soars there is a sky; but when I regarded into my Self, I 
saw hidden iriside me'the limit of the Infmite!" 

Iqbal is· able to extend the voyage of Ulysses even to the. 
skies (modern space flights have nothing sinful!) but this, just 
this, renders the infiniteness of our Khudi ever deeper and holier! 
If, after Dante's condemnation, all the Ulysses' of the West have, 
developed themselves generally under the sign of atheism, this 
is chiefly due to the strong tie of our medieval religious tradition 
with the Greek premonotheistic, Aristotelian cosmology. That, 
and not pure monotheism, condemned Ulysses. Iqbal in his 
Lectures (p. 85), speaking of God, the Supreme Ego that permits 
the emergence of other finite egos who are free to choose and 
are', in a way, creators like him (remember the infmite centres 
and circumferences of Ibn' Arabi. .) says that this is a great risk; 
"that God has taken this risk shows his immense faith in Man; 
it is for Man now to justify this faith". 

Of course such a position is extremely difficult. Both conser
vatives and progressives may oppose it as a heresy or -even worse
both could adopt it as their own. If you allow me this criticism, 
this is just what happened to Iqbal. He spoke of a reconstruction 
of the thought of Muslims, a fresh' orientation of their. faith 
(Lectures, PP. 7 ff.), but it must be confessed that in some cases 
the veneration for Iqbal has become-to use the words of :i great 
friend of Iqbal and Islam, the late French orientalist L. Mass,ig~ 
non-a pretext for a certain Muslim bourgeoisie to save all the 
most traditional and obsolete forms of Islamic culture and society .. 
Actually the Islam of Iqbal-and this forms one of the reasons of 
his universality -appeals to every monotheist, even to a non
Muslim monotheist, inviting him to operate a similar reconstruc
tion in his own form of monotheism. Iqbal even went so far as 
to menace the substitution of the Muslim Ummah or Millat by 
a new one, if a new spirit, a new energy were not infused into the 
old body of the Islamic community. The quatrain in Armughan-i 
Hijaz (no. 7, in Persian), Iqbal's last 'work, in which, calling the 
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Islamic millat a bar-i dusk for the world, he invites to create a new 
Holy Nation, a new Millat, is well-known. And also in Javid 
Nama he puts into the mouth of Jamaluddin al~Afghani, words 
like these (Jav. pp. 91-92): 

"The mentIon at" the Holy Name of God is free from Time 
and Space, it needs not Syrian nor Greek! If God takes away from 
us His name, He can propose it to another people. From Moslems 
I saw only blind imitation and false imaginations. I fear lest one, 
day they will be deprived of His Holy Name and God will kindle 
His fire in other hearts!". 

One of the "Prophetical" aspects of Iqbal's personality is, 
alas!, just this :as in the case of all prophets, it is very easy to 
venerate him, forgetting to do what he wanted us to do. 

The enucleation of the idea of the "personality of God" 
as the essential point of every true monotheism leads to the fasci
nating idea of man:S- struggle with God. Completely alien to the 
Aristotelian world of Dante, this idea was already present in the 
most ancient pan of the Hebrew Bible, for instance in the majes
tic episode of Jacob's struggle with God (Gen. 32, 24-31); it 
emerges again in certain Muslim mystics (especially of the 
malamatiyya type, but also in 'Attar), and is fully and splendidly 
used by Iqbal in some of his best poetical creations. This is, for 
me, the real Iqbal, and not the Iqbal that admitted the purdah 
for women, or affirmed, in Rumuz-i Bekhudi, that in times of 
decadence 0 bedienc,e even to reactionary authorities is better. 
than free speculation (Rumuz, P. 40 of A.J. Arberry's translation, 
London, 1953). 
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And when I say real, I mean simply the Iqbal that can help us 
modern men (imd could help even future men ~because ila rabbika 
'L-muntaha and the road towards God is infinite) to create new 
worlds. So he sang in this. beautiful poem of his "Persian Psalms" 
(Zabur-i CAjam P. 192, no. 69), with which I close my rather 
haphazard considerations: 

~~J ()';;/~~Jt. ~~OU'(~~~L../J..IJ~ 
..::.JhJ()t;;~Jj~J~ ~~f:fL.;;~ 
~~u'",~)(0 ~:':-;~~~tJcI~ .... J.! 

~d()~L-'~/~(Jj ~1J~~Y./'--.I~ 
,.,. ° J "/~ y(,- .f' I' ~f.J r 0.:r/ ·.f 

.;.-J~d",~ cr=---'\")("~ ;I' a, ---:. ' .h f.::,../~cJ I.J.!~ 

This ancient universe 
New youth must now rehearse , 

"Its trembling blade of grass 
Huge mountains should surpass. 

The handful of poor clay 
That did a .glance display 
All-viewing, in the brain 
Must shape a cry of pain. 

Our aged moon and sun 
The course have never run; 
Fresh stars we must pursue 
To build the world anew. 

Each image of delight ~ 

That dawns upon my sight 
Is fair; yet f.urer still 
The image that I will. 

God said, ''The world so lies 
And say not otherwise"; 
Said Adam, "So I see 
But thus it ought to be" 

* * * * * 
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IQBAL AND MALEK BENNABI 

In the closing chapter of his provoking and original work 
Vocation de I'Islam',22 Malek Bennabi (1905-1973) probably the 
most profol.,lnd Algerian thinker of our times, discerns two tenden
cies in the seeming chaos of the Muslim world: the one of histori
cal order is imputable to internal forces manifesting themselves 
as actions and reactions of 'colonisibilite' and 'colonisation' that 
could be summed up under the designation of 'reformism' and 
'modernism', while the other pertains to the grand phenomenon of 
the transfer of civilisations on a global scale - it is the displace
ment of the centre of Islamic gravity from the Mediterranean to 
Asia 

Bennabi envisages as the most important political, cultural 
and psychological consequences of this transfer the formation of , . 

the 'Volonte collective' and the liberation of Islam from its internal 
impediments in its new social climate which is not 'hierarchical 
but broadly popular'. Islam would also be forced to adapt itself to 
the genius of an agrarian society with its innate sense of work, 
thus promising a new synthesis of 'man, soil and of time' that 
would form the basis of a new civilisation. 

Further in its Mediterranean era, the contact of Islam with 
Christianity had taken place in a colonial context, gravely dis
torting Christian faith in Muslim eyes, and helping it to retain its 
superiority complex without any provocation to re-understand 
<:nd rethink its faith. The contact of the Asiatic Muslim elite took 
place in entirely different conditions. In this land of Budhhism 
and Brahamanism, "Islam could not help feeling itself a stranger ... 
At the same time 'conquerant and minoritarie' it lived in a land 
conquered. by other religions, and the Muslim there daiiy witnes
ses the extraordinary religious life of these beings who are doubt-
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less among the most religious of the world and who live in an at
mosphere aflame with mysticism. 

"It is before this spectacle and in this atmosphere that has 
ripened the consciousness of an Iqbal, that it has acquired in 
this great thinker and poet, the rich subjectivity of con
sciousness endowed, at the same time, with reason and affec
tivit with the facuIty of understanding and that of vibrating. 
This dialogue between the heart and the mind that the post
Almohadin man23 has lacked and which still does not seem 
to have ressucitat in his on the· Mediterranean littoralj is 
not the least lesson which Islam could draw from its dis
placement towards the Asiatic sphere ... 24 

When he wrote the above lines, Bennabi in all probability 
knew Iqbal only through the pages of Gibb's Modem Trends in 
Islam which by no means convey a full or fair picture of the 
latter's thought. Yet the instinctive response of this writer from 
the West of Islam to that 'dialogue between heart and mind' 
that he discerns in the philosopher of the East, and his obser
vations on the role of Islam in India that strongly recall Iqbal's 
own ideas on the subject2 

5 point to a mutual affinity of mind and 
soul. There is a sociological heredity like biological, says Bennabi, 
so that one could ascertain the same characteristic wherever the 
social life has 'espoused through the centuries the same aesthetical, 
ethical and te'chnical forms: " ... Thus one would find that the 
Muslim problem is 'one - not in its variants of political or ethni
cal order but in the essential, that is, the social ord·er. . . " A 
study of the thought of the two thinkers lends substance to this 
statement. Despite the great distance that divides them politically 
and geographically, and the difference in their approach-Iqbal 
adopts a philosophical approach in his momentous effort to re
think the entire content of Muslim religious thought in the light 
of recent developments in science and philosophy, so as to help 
towards the meaning of Islam as a message to Humanity, while 
Bennabi seeks to examine from a mainly sociological angle, the 
ruptures and tensions within the Muslim civlisation that led to its 
disintegration, the basic components of the chaos in the Muslim 
world and in the West, and the new paths lying before the Muslim 
world in the present global context - they come remarkably close 
to each other in their diagnosis and conclusions concerning the 
Muslim problem. Hailing as he does from a distant and distinct 
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ethnical and geographical climate that I:ontributed to the flower
ing of the nascent Muslim civilisation in North Africa and the 
Iberian Pt;;ninsula, whence had later surged the great militant 
movements for the re-generation of Islam before it was despoiled 
by a most degrading, 'tota1it~rian' colonialism that effectively 
sealed it off from the rest of the Muslim world, and with a decade 
more of rich experience at his command, Bennabi is in a rare posi
tion to look into the malaise affecting the Muslim and Western 
civiliza tion and to detect the direction of history. It would be 
most interesting to review Iqbal's own analysis and predictions of 
the same in the light of fresh experience and the new angle of 
approach that the Algerian thinker brings to bear on the Muslims 
problem. Bennabi has deplored that the Muslim world still lacks 
academies that could establish contact and dialogue between its 
intellectuals: " .. .It is thus that the work of Taha Hussein has 
barely touched the educated milieu of North Africa and the work 
of Iqbal does not even find an echo therein ... " This lack of com
munication explains also to certain lacunae in Bennabi 's own work, 
such as those referring to the genesis of Pakistan, notwithstanding 
his insight in the role of Islam in the sub-continent. He attributes 
the grant of independence of India and the creation of Pakistan 
entirely to OlUrchill's strategy to deprive the Soviet Union of an 
effective propoganda weapon, -to provide a security zone against 
communism, to isolate the Muslims from the Hindu masses by 
creating a Pakistan-India 'antiomie', and preventing at the same 
time. the formation of a powerful Indian union. He has also an 
exaggerated view of the religiosity of Hindu masses and their 
supposed penchant for mysticism. Had he been acquainted with 
Iqbal's 1930 address. the Algerian writer would have had a better 
linder.,tanding of the forces that created Pakistan. In the same way 
we. in Pakistan, are in general culpably ignorant of the extra
ordinary ferment of ideas and movement and the tremendous 
sacrifices involved in the great Algerian Revolution. The follow
ing art:cle is an attempt towrds this much needed exchange 
of ideas and experiences. It seeks to present the basic outlook of 
the two thinkers towards the fundamental issues facing the Muslim 
world, as expressed in the Vocation de 1 'Islam,26 and The Recon
stnlction of Religiolls Thought in Islam. 27 Such it comparative 
study should be all the more interesting since the thought of.lqbal 
and Bennabi strongly forecasts the future course of the destinies 
of their peoples as worked out in the Creation of Pakistan and the 

35 



IQBAL CENTENARY PAPERS 

Algerian Revolution, representing probably the most dynamic, 
progressive and promising forces of Muslim renaissance that have 
revived the original Islamic concept of an enlightened, universal, 
and popular social order, and restored the moribund concepts of 
jihad and ijtihad to their original role as indispensable factors 
of progress in Muslim society. 

One is sturck at the outset by the profound insight of the 
two thinkers into the inner meaning and working of their own 
cultures coupled with a deep consciousness of the immense achi
evement of modern thought; their innate belief in the organic 
unity of human origin, the concept of life as a continuous, 
creative, rationally directed movement in time, and the spiritual 
regeneration of the individual as the basis and condition of all 
civilisation. 

Both Iqbal and Bennabi reject the Greco-Hellenic legacy of 
thought with its static concept of the universe. While Greek 
philosophy broadened the view of the Muslim thinkers, says Iqbal, 
on the whole it obscured their vision of the Quran. It was some 
two hundred years later that it gradually dawned on them that the 
spirit of the Quran with its appeal to the concret and its dynamic 
c01J.cept of the origin of the universe, was essentially anti-classical, 
and the resulting intellectual revolt found its best expression in 
Ibn Khaldun. Considering the direction in which the culture of 
Islam was unfolding itself, observes Iqbal, only a Muslim could 
have viewed history as a continuous collective movement, a real 
inevitable movement in time. The Quranic view of the alternation 
of day and night as a symbol of the ultimate Reality, the tendency 
in Muslim metaphysics to regard time as objective, Ibn Misk
waih's view of life as an evolutionary movement, and lastly, AI
Beruni's definite, approach to the conception of natun~ as a pro
cess of 'becoming' - all this constituted the intellectual inheri
tance of Ibn Khaldun. His chief merit lay in his ac~te perception 

. of, and systematic expression to, the spirit of Muslim culture of 
which he was a most brilliant product. Iqbal found his concep
tion of the process of change of infinite importance because of the 
implication that history as a col1'tinuous movement in time is a 
genuinely creative movement, and not a movement whose path is 
already determined. It marked the final victory of the anti-classical 
spirit of the Quran over Greek thought for which time was either 
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unreal or moved in a circle, resulting in eternal repetition rather 
than eternal creation.28 In view of his conception of the nature of 
time, Iqbal regarded Ibn Khaldun as the fore-runner of theory of 
evolution and his notion of pure time regarded as an organic whole, 
but rejected the duality of will and thought implied in the vitalism 
of the French philosopher as well as his contention that the forward 
rush of the vital spirit is unilluminated by an immediate or remote 
purpose. While thought appears to break up reality into static 
fragments, its real function is to synthesise the elements of experi
ence by employing categories suitable to the various levels which 
experience presents. In conscious experience life and thought per
meate each other and form a unity. Thought, therefore, in its true 
nature is as much organic as, and identical with life. 

Again Bergson regarded conscious experience as the past mov
ing along with, and operating in, the present, ignoring that the unity 
of consciousness has a forward looking aspect also that could not 
be apprehended without reference to the future. Iqbal too rejected, 
as totally alien to the Quranic spirit, the idea of the universe as the 
temporal working out of a pre-conceived plan, where destiny takes 
the place of rigid determinism, leaving no scope for human or even 
Divine freedom. However, he believed the nature of Reality to be 
teleological in the sense of a "progressive formation of fresh ends, 
purposes and ideal scales of value as the process of life grows and 
expands. We become by ceasing to be what we are. Life is a passage 
through a series of deaths. But there is a system in the continuity of 
this passage. Its various stages, in spite of the apparently abrupt 
changes in our evaluation of things, are organically related to one 
other. The life-history of the individual is, on the whole, a unity 
and not a mere series of mutually ill-adapted events ... "2 9 

With his perception of life as an organic unity, Iqbal naturally 
rejected Spengler's thesis that each culture constituted a specific 
organism with no point of contact with the preceding or following 
culture, leading the British thinker to the wrong conclusion that 
the European culture with its basically anti-classical spirit, was 
solely the result of the specific genius of Europe and owed no 
inspiration to the culture of Islam. 

Iqbal reiterates his belief in an organic rationally directed life 
while discussing the concept of God. He reviewed Divine omni
potence as intimately related to Divine wisdom, and found the 
infinite power of God revealed not in the arbitrary and the 
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capricious, but in the recurrent, the regular and the'orderly: " ... 
Our intellectual constitution is s,uch that we can take a piecemeal 
view of things. We cannot understand the full import of the 
great cosmic forces which work havoic, and at the same time 
sustain and amplify life. The teaching of the Quran which believes 
in the possiblity of improvement in the behaviour of man and his 
control over natural forces, is neither optimism nor pessimism. It 
is meIiorism, which recognises a growing universe and is animated 
by the hope of man's ultimate victory over evil. .. "30 

The same organic concept of life as a continuous,. creative 
process --- a gently ascending path across the millenium that 
humariity slowly' scales in its onward march, umlerlines Bennabi's 
expositon of history and civilisation. In opposition to the mecha
nitic concept of the Greek philosophers, the AlgerIan thinker uses 
the cyclic phenomenon as the basic of a fascinating theory of the 
perpetuation of ciVilisation. According to him, this phenomenon is 
marked in history by two essential aspects; the "metaphysical or 
cosmic, -- that ofa general design, of a finality; and the histori
calor sociological, -- that of an enchainment of causes. Under the 
later aspect, civilisation presents itself as a numerical series, follow
ing its course in similar but non-identical terms, giVing birth to the 
essential notion of of history -- the cycle of civilisation. Each 
cycle is defined by 'the psycho-temporal conditions proper to a 
group, that is, it is a civilisation in the above conditions" ... Then 
this civlisation migrates, shifts its abode and transfers its values in 
another air. It thus perpetuates itself in an indefinite exodus, across 
successive metamporphoses, each of them being a particular synthe
sis of the man, the soil and the time ... " Sometimes, however, 
deceived by the apparent discontinuity that masks the real 
continuity of civilisation, one truncates this concept of history, 
as did Thucidyde, by his assertion that before his epoch 'no 
important event was produced in the universe'. Annulling thus 
the entire past of humanity, and creating the 'culture of the 
empire', with its myths of the dominant race and the civilising 
mission of coloni"alism. The Marxist thought, likewise, neglects 
the essential notion of cycle by the finalism implied in the passage 
from primitive animality to the era of abundance and liberty, 
which contradicts the very principle of dialectic. 

Bennabi ascribes to his progenitor, Ibn Khaldun, the notion 
of cycle, as presented in his theory of the. 'three generations', 
and like Iqbal, believes the latter to have been inspired by Islamic 
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'psychological factors'. It accentuates the transitory aspect of the 
civilisation which is viewed as a succession of organic phenomena, 
each of them necessarily possessing in a determined space a begin
ning and an end. The importance of this concept lies in that it 
allows one to discuss not only the conditions of progressive 
development but also the factors of regression and decadence. For 
the evolution in the social order does not follow, as in the biologi
cal, an inevitable course. Here the fatality of life and death is limited 
or rather conditioned, since its direction and term depends on cer
tain psycho-temporal factors on which an organised society could 
act in some measure by regulating its life and pursuing certain 
ends in a coherent fashion ... 3 

1 

As may have been noted, the evolutionary concept of history 
as presented by Iqbal and Bennabi has nothing in common with the 
scientific determinism governing Western historical method. 
According to Iqbal, time regarded as destiny forms the very assence 
of things. However, it is no unrelenting fate working from without 
like a task master; "it is the inward reach of a thing, its realisable 
possibilities which lie within the depth of its nature and serially 
actualise themselves without any feeling of compUlsion ... " 

" ... Life is one and continuous. Man marches always 
onward to receive ever-fresh illuminations from an Infinite 
Reality which every moment appears in a new glory . And the 
recipient of Divine illumination is not merely a passive 
recipient ... "33 

"It is the lot of man to share i!1 the deeper aspirations of 
the universe around him, and to shape his destiny as well as 
that of the universe, now by adjusting himself to its forces, 
now by putting the whole of his energy to mould its forces to 
hi~ own ends and purposes. And in this process of progressive 
change God becomes a co-worker, provided that man takes the 
initiative: 'Verily God will not change the conditions ofmeo, 
till they change what is in themselves'. (13:12)"34 

The life of man and the onward march of his spirit depend on 
the establishment of connections with the reality that confronts 
him. It is ~nowledge that establishes these connections and know
ledge is sense-perception elaborated by understanding. But man's 
relation to nature in view of its possibilities as a means of control
ling her forces must not be exploited in the interest of a desire for 
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.rumination but in the nobler interest of a free upward movement 
of spiritual life. In order to secure a complete vision of Reality. 
therefore, sense perception must be supplemented by the per
ception of heart --- which along with nature and history, fonm 
one of the sources of knowledge mentioned by the Quran. It is a 
kind of inner intuition or insight that brings us into contact with 
aspects of Reality other than those open to sense perception. Nor 
are thought and intuition opposed to each other. They spring from 
the same root and complement one another. Only thought must 
necessarily simulate finituc;le because of its alliance with serial 
time .. However, it is the implicit presence in its finite individuality 
of the infinite that keeps alive within it the flame of aspiration and 
sustains it in its endless pursuit. The one grasps Reality piecemeaL 
the other grasps it in its wholeness; the one fixes its gaze on the 
eternal, the other on the temporal aspect of Reality. Both seek 
vision of the same Reality that reveals itself to them in accordance 
with their function in life.3 5 

This organic relation between thought and intuition is re
flected in the unity of the ideal and real, temporal and spiritual 
in Islam. The problem of Islam; according to Iqbal, was really 
suggested by the mutual conflict and attraction of the two forces 
of religion and civilisation. Early Christianity confronted the same 
problem by a search for an independent contant for spiritual life 
through revelation ofa new world within the soul. Islam, on the 
other hand, sought the affirmation of the spirit not by renuncia
tion of the external forces already permeated by the illumination 
of the spirit, but by a proper adjustment of man's relation to these 
forces in view of the [ght received from within. " ... The life of 
the ideal consists. not in a total breach with the real which would 
tend to shatter the organi~ wholeness of life into painful opposi-

. tions but in the perpetual endeavour of the ideal to appropriate 
. the real with a view eventually to absorb it, to convert it into itself 
and to illuminate its whole being ... "36 

. \ 

As may be sunnised from the above, in Islam the spiritual 
and the temporal are not two distinct domains. This ancient mis
take, says IqbaL arose out of the bifurcation of the unity of man 
into two different realities which somehow hac;! a point of con
tact but were in essence opposed to each other. In truth , how
ever. matter is spirit in space-time reference. The unity called man 
is body if one looks at it as acting in regard to the external world; 
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it is mind or soul when one looks at it as acting in regard to the 
ultimate aim or ideal of such acting. An act is temporal or pro
fane if it is performed in a spirit of detachment from the infinite 
complexity of life behind it; it is spiritual if it is inspired by that 
complexity. The stat according to Islam is only an effort to realise 
the spiritual in a human organisation" ... There is no such thing 
as a profane world. All this immensity of matter constitutes a 
scope for the realisation of spirit ... As the Prophet so beautifully 
put it: 'The whole of this earth is a mosque' ... 37 

The same thesis regarding the wholeness of human life and 
experience in a dialectical unity of the ideal and real, temporal and 
spiritual, that Iqbal philosophically presents as a cardinal point of 
Quranic teaching, finds as forceful an expression in the sociologi
cal context in Bennabi's analysis of the {uptures and contradic
tions that finally led to the disintegration of Muslim society. 

The Muslim world, says Bennabi, knew its first rupture at the 
Battle of Siffin (37 H), since it already contained an internal con
tradiction: the jahilian spirit opposed to the Quranic spirit. It was 
the·'demi-convert' Mu'awiya who broke the synthesis in principle 
established for long, perhaps for always, on the equilibrium 
between the spiritual and temporal. From this first rupture on
ward, even if it remained ·fundamentally attached to a spiritual 
order contained in its believing soul, the Muslim one owes to this 
'deviated' civilisation that flourhished at Damascus the first land
marks in scientific thought, yet from the biohistorical view this 
brilliant civilisation was but a "de-naturalisation of the original 

. synthesis realised by the Quran, and founded on the eqUilibrium 
of spirit and reason on the double moral and material base, neces
sary for all durable edifice. 

In fact, continues Bennabi, the Muslim world could only 
survive this first crisis in its history by reason of what remained in 
it of the Quranic living force and impulsion. It were men like 
'Oqba, .'Omar Ibn 'Abdul 'Aziz and Imam Malek who maintained 
it not because of their distinguished positions, but because they 
incarnated under different titles the simple and great virtues of 
Islam, .-- contempt for the glory of~ered, refusal of the power. 
that was undue, and defiance opposed to it when it became un
just --- that have maintained in the Muslim world the ferment 
deposed in it by the Quran. 
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One could wdl understand the importance that 'the great 
sociologist Mohammad' attached to moral values as the essential 
force of civlisations. But in periods of decadence, the scale of 
values is reversed; frivalities then, appear as great things, and the 
social edifice that could not stand solely on props of technique, 
science or reason must collapse. Fot it is the soul alone that allows 
humanity to soar; when it makes default. it is the fall and deca
dence 

Bennabi regards the unity of spiritual and temporal in life as 
inextricably linked with his cyclical notion of civilis2tion, since 
moral paralysis is bound to result in intellectual paralysis, leading 
to the end of a cycle. When the breath that gave a society its first 
impulsion ceases to animate it, is the "exodus of the civilisation 
towards another air, where another cycle commences in a new bio
historical synthesis. But in the air thus left vacant, the work of sci
ence loses all significance. Where there ceases the radiation of 
spirit. there ceases also the rational effort. It wouldbe seen that the 
man loses the thirst to understand and the wiII to act, the moment 
he loses the elan, 'the tension of the faith', It is thus that the work 
of Ibn Khaldun seems to have come too late or too soon: it could 
no longer impress itself on the Muslim genius that had already lost 
irs plasticity, its aptitude to progress and renew itself. .. " 

No temporal expansion could, in the c~)Urse of history re, 
place this unique source of energy, that is faith. Neither the 14th 
century 'Timourid renaissance', nor the Ottomon.,· empire could 
give the Muslim world a 'movement' that no longer had its source 
within itself. The internal contradictions were going to attain their 
culminating point in the dislocation of a world and the appearance 
of a new sc~idy endowed with new characteristics and new ten
dencies. 38 

It is essential to point out that when Iqbal and Bennabi speak 
of faith, they do not have in mind the faith of the recluse that 
provides him a 'kind of cowardly escape from the facts of life' 
but faith as an active, living truth 'a source of energy that galvani
ses the wills'. The prophetic experience, according to IqbaL was 
essentially social in nature and produtive of world-shaking psycho
logical forces calculated to completely transform the human world. 
He was highly critical of the Sufi ethics that appeared to Nm as a 
symbol and source of passivity and resignation, and held the rise 
and growth of ascetic Sufism, that gradually developed under the 
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influences ofa non-Islamic charcter a purely speculative side, 
largely responsible for the attitude of the 'ulemas in closing the 
door of ljiihad. The emphasis it laid on the distinction between 
zahir and batin created an attitude of indifference to all that 
applied to appearance and not to reality, and resulted ina spirit 
of total other-wordliness thus obscuring man's vision of a very 
important aspect of Islam as a social polity. The technique of 
medieval mysticism had caused greater havoc in the Muslim East 
than in Europe: "Far from integrating the forces of the average 
man's inner life, and thus preparing him for participation in the 
march of history, it has taught him a false renunciation and made 
him perfectly contended with his ignorance and spiritual thral- _. 
dom.,,39 

Bennabi is as anxious to dissipate the same equivocation. 
"It may be noted", he says," that faith-considered in terms of 
an echatological estimate of spiritual values, never lost its empire 
in the Muslim world, even in its period of decadence but if one 
wishes to consider the problem from a sociological and historical 
point of view; one must not confound the salvation of individual 
soul with the evolution of societies. The social role of the indivi
dual here is nothing but that of a catalyser favouring the transfor
mation of values which pass from a natural state to a psycho
temporal state corr2sponding toa certain stage of civilisation. This .. 
transformation turns the biological man into a social entity, the 
time, from simple choronological duration evaluated in hours, into 
sociological time evaluated in working hours, and the soul, from a 
unilateral provider of food to the man according to a simple pro
cess of consumption, into a certain technically equipped and con
ditioned for catering to the multiple needs of social life according 
to the conditions of a process of production. 

Religion is then, the catalyser of social values but in its 
nascent, dynamic state when it expresses a collective thought. The 
moment the faith becomes centripetal, without radiation, that is, 
individualistic, its historic mission on earth is finished where it is 
no more fit to promote a' civilisation. It becomes the faith of the 
devotee who withdraws himself from life, fleeing his duties and 
responsibilities like all those who since Ibn Khaldun have taken 
refuge in maraboutism:4 

0 

" ... History commences with the integral man, constantly 
adapting his effort to his ideals and needs, and accomplishing 
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in a society his double mission of actor and witness. But his
tory ends with the disintegrated man, the corpusculc depri
ved of centre of gravitation, the individual living in a dis
solved society that no longer furnishes his existence with 
either moral or material base. It is then the escape into mara
boutism, or no matter what other Nirvana, that are but the 
subjective form of the social 'save-who-can'."41 

Bennabi's pre-occupation with the above problem appears 
throughout his work. Dealing with the chaos in the modern 
Muslim wor!d he again emphasises the necessity of differentiating 
between truth as a simple theoretical concep!' enlightening ab
stract reasoning, and active truth that inspires concrete acts and 
warns that "truth could even provde disasterous as a sociological 
principles when it no longer inspires action but paralyses it, when 
it no more coincides with the modifications of change but with 
alibis of individual and social stagnation. It cculd thus become 
the source of a paralytic world that Renan and Father Lammense 
denounced saying that Islam is 'a religion of stagnation and 
regression'. "42 

* * * * * 

Their common spiritual and dynamic outlook towards life 
and religion is reflected in their assessment of the factors of pro
gress and retrogression in Muslim society and the trends of 
thought that mark the Muslim re-awakening. 

According to Iqbal the ultimate spiritual basis of all life is 
eternal and reveals itself in varity and change. A society based on 
such a conception of Reality must reconcile in its life the cate
gories of permanence and change. It must possess eternal princip
les to regulate its collective life, but they must not be understood 
to exclude all possiblities of change which according to Quran is 
one of the greatest signs of God. The failure of Europe in politi
cal and social sciences illustrates the former principle, the immobi
lity of Islam during the last five hundred years the latter. 

Iqbal finds in ljtilzad, the 'principle of movement' in Islam, 
that means 'to exert with a view to form an independent judge
ment on a legal.question'. With the political expansion of Islam 
systematic legal thought became an absolute necessity and early 
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doctors worked ceaselessly untill all the accumulated weaIthof 
Muslim law found a final expression in the recognised schools of 
Muslim law. Henceforth though the theoretical possibility of 
ijtihad was still admitted, it was so hedged round with conditions 
that its exercise was practically made well-nigh impossible. What
ever the causes of this tendency to over-organisation by a false 
reverence of the past, it was the powerful reaction of Ibn Taimiyya 
'one of the most indefatigable writers and preachers of Islam', 
Claiming freedom· of ijtihad for himself, he rose in revolt against 
the finality of the schools and went back to the first principles in 
order to make a fresh start. 

His spirit found a fuller expression in a movement of 
immensepotentialities-~Iqbal terms it the 'first throb of life in 
modern Islam' --which arose in the 18th century from the sands 
of Nejd. The great puritan reformer, Muhammad Ibn Abdul 
Wahab succeeded in spreading the fie of his restless soul through
out the world of Islam. He was similar in spirit to Ghazali's 
disciple, Ibn Tumert--the Berber puritan who appeared amidst 
the decay of Muslim Spain and gave her a fresh inspiration. The 
essential tIling to note, says Iqbal, is the spirit of freedom mani
fested in the movement, though inwardly it too was conservative 
in its own fashion. While it rose in revolt against the finality of the 
schools, its vision of the past remained wholly uncritical and in 
matters of law it mainly fell back on the Traditions. 

Though one can detect in Shah Waliullah of Delhi the urge 
of a new spirit, Iqbal continues, it was Jamal-uddin Afghani who 
fully realised the enormity of the problem facing the Muslim 
world. His deep insight into the inner meaning of the history of 
Muslim thought and life combined with broad vision engendered 
by his wide experience of men and manners would have made him 
a living link between the past and future " .. .If his indefatigable but 
divided energy could have devoted itself entirely to Islam as a 
system of human belief and conduct, the world of Islam, intellec
tually speaking, would have been on much more solid ground to
day ... "43 

Iqbal himself found no justification for closing the door of 
ijtihad either in Quran or the Tradition. In fact, the teaching of 
Quran that life is a process of progressive creation necessitated 
that each generation, guided but unhampered by the work of its 
predecessors should be permitted to solve its own . problems. 
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No wonder that Iqbal found the way in which the idea of ijtihad 
reinforced and broadened by modern philosophical thInking was 
working in the religious and politicat thought of the Turkish 
nation of great interest and promise for the future course of Mus
lim renaissance. He fully supported the contention of the Grand 
National Assembly that the Khilafat or Immamate could be vested 
in a body of persons or elected assembly and believed the republi
can form of Government to. be not only thoroughly consistent 
with the spirit of Islam, but also a necessity in view of the new 
forces set free in the Muslim world. Inc.~ed he saw in the replace
ment of the universal Immamate by a multiplicity of free indepim
pent units, with their racial rivalries adjusted and harmonised by 
the unifying bonds of a common spiritual aspiration, the slow 
realisation of that vision of an international Islam glimpsed by Ibn 
Khaldun centuries ago, when driven by the hard realities of his 
age he had declared that since the power of the Quresh was gone 
there was no alternative but to accept the most powerful man in 
the country where he happens to be most powerful. 

Even though Iqbal was critical of the idea of the separation 
of Church and State envisaged in Turkish nationalist thinking and 
feared that the underlying race-idea might ultimately wipe off the 
broad human outlook which the Muslims had imbibed from their 
religion, on the whole he pinned great hopes on the Turkish 
experiment. " ... The truth is that among the Muslim nations of 
today, Turkey alone has shaken off its dogmatic slumber, and 
attained to self-consciousness. She alone has passed from the ideal 
to the real -- a transition which entails keen intellectual and 
moral struggle. To her the growing complexities of a mobile 
broadening life are sure to bring new situations suffeating new 
points of view, and necessitating fresh interpretations of principles 
which are only of an academic interest to a people who have never 
experienced the joy of spiritual expansion .... Such is the lot of 
most Muslim countries today. They are mechanically repeating 
old values, whereas the Turk is on the way to certain new values. 
He has passed through great experience which have revealed his 
deeper self ot him. In him life has begun to move, change, and 
amplify, giving birth to new desires, bringing new difficulties and 
suggesting, new interpretations. The question which confronts him 
today, and which is likely to confront other Muslim countries in 
the near future is whether the Law of Islam is capable of evolu-
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tion - a question which will require great intellectual effort, and 
is sure to be answered in the affirmative; provided the world of 
Islam approaches it in the spirit of Omar---the first critical and 
independent mind in Islam who, at the last moments of the Pro
phet, had the moral courage to utter these remarkable words: 'The 
Book of God is sufficient for US'.,,44 

Bennabi discusses at length the internal and extetnal factors 
responsible for the ruptures and contradictions that led to the 
downfall. of the Muslim society, and asseses in their light the 
trends of Muslim renaissance---the Reformist and the Moder
nist---that have given the Muslim world its present physio
gonomy. 

Like Iqbal, the Algerian writer traces the Reformist current 
in Muslim consciousness to Ibn Taimiya who was 'neither an 
alim nor a mystic, but a militant of spiritual as well as social reno
vation of the Muslim world'. It was the same current that had 
surged with Ibn Tumert in the West, and with Ibn Abdul Wahab 
into the desert kingdom of Arabia. However, it was nearly a 
century after the disappearance of the fIrst Wahabi empire in 1820, 
that this current found a consciousness that would reflect it to the 
modern Muslim world. Jamal-uddin-Afghani whose intellectual 
capacities Gibb' seemed to doubt4S dared talk to the social func
tion of the Prophets in the decayed post-Almohadian, society. 
Spurred by the bloody ending of the Sepoy mutiny. Afghani 
launched an offensive against antiquated institutions and mortal 
ideas. On the one hand. he sought to bring about a political 
recomposition of the Muslim world on the basis of Muslim frater
nity, breached at Siffm and fmally destroyed by the colonial regi
mes; on the other, he led the combat against the alleged materia
lism of Syed Ahmad Khan's naturism' imputing it to occult Wes
tern influences. Though Afghani's attitude appears reactionary, 
observes Bennabi, it supplied the necessary corrective to the future 
orientation of teaching at Aligarh just as Rashid Radha's opposi~ 
tion to the thesis of Taha Husayn exercised in the end, a salutary 
influence on the future orientation of Egyptian culture. 

However, Afghani sought to cure his rotten milieu through a 
suppression of its institutional framework rather than through a 
transformation of the post-Almuhadian man. He might have achi
eved his objective if such a revolution were accomplished, since all 
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revolution is creative ofn('\'" values, susceptible as a result oftrans
forming the man. But the lever of this revolution could be effica
. cious only if the sentiment of Islamic fraternity could have been 
transformed as in early Muslim society, into an act of fraternisa
tion. Yet, if Afghani was "neither the leader nor the doctrinarie of 
modern reformist movement, he was its initiator, gathering and 
transmitting all along his life of a pilgrim the inquietitude to which 
one owes the modest efforts of the present renaissance.4 6 

It wasSh. Abduh who realised that a refoi"m of Muslim socie
ty could come about only through the reform of the individual, 
taking for reference the Quranic verse: God does not make any 
change in the condition of a people till the latter had not .. changed 
what there is in its soul. But how to transform the soul. The dog
matic spirit of Abduh led him to conclude that are-formulation 
of Muslim theology was indispensable. But theology touches the 
problem of the soul only in the realm of creed, of dogma. How
ever, as pointed before, it was not the creed that the post-Almo
hadien man lacked but its social radiation and efficiency. Had a 
synthesis been attempted between the dogmatic view of 'Abduh 
and the political and social views of Afghani, the Reformists 
would have found quite another path than that leading towards a 
mere reformulation of theological principles. 

The Reformist deviation must also be explained with referen
ce to what Gibb terms 'super-imposition' that manifested itself in 
traditional Muslim culture in resistence to Western ideas, transfor
ming the theological work of Abduh into virtual apologetic. That 
was not all. To the tendency towards atomism, dogmatism and the 
apologetic were added blemishes of an institutional order ---the 
mujadala, .literalism, hysterics and poetism. For building a new one 
needed a wholesale and systematic confrontation of Islam with 
taqlid---the magic word covering all sorts of superstition and 
mystification under the prestigious varnish of Islamism. But this 
immense task of detection could not be shouldered by a single 
man. 

If it did not know how to transform the soul, the Reformist 
movement did at least, break the static equilibrium of the post
Almuhadian epoch by introducing in the Muslim consciousness the 
notion of its secular drama. Since Siffin the Muslim civilisation did 
in fact represent an accommodation of doctrinal Islam to the 
imposed temporal order. Now the reconstruction of Muslim cul-
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tUre demanded the re-establishment of the pure doctrine over 
'Ie faith de prince'---that is, the extriction of the pure Quranic 
text from its triple gangues of theology, jurisprudence and philo
sophy.47 

Bennabi obviously does not share Iqbal's enthusiasm for the 
Modernist movement in Islam, and believes that it had belied the 
expectations of the latter. Compared with the Reformist he finds 
it less profound, more fortutious, and more particularly connected 
with the aspiration of a new social category, the social outcome of 
the Western school, as the Aligarh movement in India. 

Bennabi contests Iqbal's assertion that "the most remarkable 
phenomenon of modern history is the enermous rapidity with 
which the world of Islam is spiritually moving towards the West", 
since neither did Europe bring its soul to the world of Islam nor 
did the latter go out to discover it on the spot.4 

8 Instead Europe 
came to the East not as the bearer of a civilisation, but as a coloni
ser; and the young bourgeoise who went to Europe for study or 
pleasure could only grasp a superificial knowledge of the West. 
His unconscious materialism made him insensitive to the most 
generous as well as the most odious aspects of Western civilisation. 
Being content to 'learn' rather than 'understand' (just as he no 
longer understood the Quran but learnt it) he also remained ignor
ant of the history and evolution of European civilisation and its 
incompatibility with the laws of human order since racism and 
colonialism and changed its culture from that of a civilisation to 
that of an empire. As he had not acquired even the sense of real 
efficiency at the Western school, he more readily borrowed the 
bourgeoise brand of European materialism, that is, materialist 
tastes, rather than its proletarian tendency, that is, a dialectical 
discipline. Ignoring the ontological Hason of European products 

. with their natural cadre, he did not bother to see if these tastes _ 
had any rapport with Muslim life. This disposition to accumulate 
indiscriminate borrowings denounces the rudimel'ltary aspect· of 
the Modernist mo¥ement. 

Ip the circumstances words were emptied of all their content 
and lost their social value, as may best be seen durirtgpolitical 
campaigns. Instead of leading to the necessary over-effort fpr 
tackling the problems· of t~e present, they translate themselves in 
an under-effort barely sufficient for securing .a seat in parliament 
or a job in govt. In the absence of the liason betweenthe word as 
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an expression of thc>ught, and the act as its concretisation, Ben
nabi observes the spirit loses the "perpetual dialectic that goes 
from· new conquests to new words, and by these words to yet 
other conquests".4 9 

If the salafi did not realise it methodically, he did not lose 
sight-of the notion of renaissance and was conscious enough of his 
milieu to demand only the duties leaving rights to the Modernist. 
He was thus able, across his reformative effort however naive, to 
reach an understanding of his milieu. With the Modernist, on the 
other hand, the very notion of renaissance made a default. The pri
mary question before him was not the regeneration of the Muslim 
world, but of pulling it out of its present political predicament. 
For him it was not a 'Muslim problem of man', but a 'European 
problem of institution', and he never really arrived at an under
standing of his milieu. 

Bennabi, nevertheless, finds in the crystallisation of a collec
tive consciousness lacking since Siffin, a positive achievement of 
the modernist political effort. If it has not formulated the essential 
objective, it has at least presented certain practical ends, capable 
of drawing the masses from their indifference and stagnation; 
while, on the intellectual plane, its borrowings from the West have 
given birth to a current of ideas which though debatable, have the 
merit of bringing into question all the traditionalcriteria. 

As mentioned earlier, Iqbal watched with mingled hope and 
anxiety the rapid spiritual drift of the Muslim world towards the 
West. Though he regarded European cluture on its intellectual 
side as merely a further development of some of the most impor
tant phases of the culture of Islam, he feared that the dazzling 
exterior of the European culture might arrest the Muslim move
ment and prevent it from reaching the true inwardness of that 
culture. Since the Middle Ages when schools of Muslim theology 
were completed, enormous advance had taken place in the do
main of human thought and experience. New points of view had 
been suggested, old problems re-stated in the light of fresh experi
ence, and new problems had risen. 1be appearance of liberal 
ideas constituted an inevitable element of the reawakening of 
Islam but it also confronted the Muslim world with the most 
critical moment in its history. For liberalism had a tendency to 
act as a force of disintegration, and already the ideas set free by 
European political thinking were materially -counteracting the 
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humanising work of Islam, and racialisilig the outlook of Muslims. 
The young Muslim political and. religious reformers were eager to 
see these new ideas as living forces in their own countreis without 
any critical appreciation of facts that had determined their evolu
tion in Europe. The ,.Muslim world was passing through a period 
similar to that of the Protestant revolution. The net outcome of 
Luther's movement, which Iqbal regards as essentially political, 
was the gradual displacement of the universal ethics of Christianity 
by a plurality of national, hence narrower, systems. While the best 
European thinkers were at last realising the initial mistake Of the 
separation of spiritual and temporal, her statesmen were indirectly 
forcing the world to accept it as unquestioned dogma. 

Iqbal was greatly concerned with the idea of territorial 
nationalism and its implications for Islam, particularly in India 
where the presence of a non-Muslim majority further complicated 
the issue. He opposed the idea not because its application in India 
was likely to bring less material gain to Muslims, but because 
he saw in it the germs of atheistic materialism which he con
sidered as the greatest danger to humanity. A European with his 
concept of Christianity as a monastic order, could look upon reli
gion as a private affair but the Prophet's experience was an indivi
dual experience c.eative of a social order. The religious ideal of 
Islam was, therefore, organically related to the social order it had 
created, and the construction of a polity on national lilles if it 
implied displacement of the Islamic principle of solidarity was 
simply unthinkable for a Muslim. so 

In Muslim countries outside India, however, the idea of 
nationalism seemed to be working itself in conformity with the 
inner catholicity of Islam. As mentioned above Iqbal saw in the 
abolition of Khilafat and the constitution of independent Muslim 
states, the birth of an international order which though forming 
the very essence of Islam had been hitherto overshadowed, or 
rather displaced, by Arabian imperialism: " ... It seems to me that 
God is slowly bringing home to us the truth that Islam is neither 
Nationalism nor Imperialism but a League of Nation which recog~ 
nises artificial boundaries and racial distinctions for facility of 
reference only, and not for restricing the social horizon of its 
members" S 1 

Iqbal warned. his compatriots that it would be fallacious to 
argue that since other Muslim countries were progressing on 
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national territorial lines, they could do th~ same: " .. thecoun
fries of Islam outside India are practically wholly Muslim in popu
lation. There are no social barriers between Muslims and the 
minorities who belong to the 'People of the Book'. Indeed the 
first practical step that Islam took towards the realisation of a 
final combination of humanity was to call" upon peoples possess
ing PfClctically the same ethical ideal to come forward and com- " 
aine. The Quran declares: '0 People of the Book. Come, let us join 
~ogether on the 'word' (unity of God), that is common to all'. 
The wars of Islam and Christianity, and later, European aggression 

~ in its various forms, could not allow the infinite meaning of this 
verse to work itself out in the world of Islam. Today it is being 
gradually realized in the shape of what is called 'Muslim Natioria
lism,.,,52 

Herein lay the real destiny of Islam. It furnished a basis for 
the organisation of humanity on a universal basis long before the 
,"ourse of history inexorably forced it on the attention of the 
world" ... .Islam appeared as a new culture to replace the culture 
uf the throne and systems of unification based on blood-relation
ship. The search for a purely psychological foundation of human 
unity becomes possible only with the perception that all human 
life is spiritual in origin. Such a perception is creative of fresh 
loyalties without any ceremonial to keep Jhem alive and makes it 
possible for man to emancipate himself from earth ... ,,5 3 

But the perception of life as an organic unity is a slow achie
vement and depends for its growth on a people's entry into the 
main current" of world events. This opportunity was brought to 
Islam, Iqbal continues; by the rapid development of a vast empire. 
By drawing its adherents from a variety of mutually repellent 
races and transforming this atomic aggregate into a people posses
sing a self-consciousness of their own, Islam fUfnished a model for 
final combination of humanity. It is true that Christianity long 
before Islam brought the message of equality to mankind, but 
Christian Rome did not rise to the full practical apprehension of 
the idea_of humanity as a single organism, .and since then the idea 
does not seem to have gained much depth arid rootage in Europe. 
Indeed, the growth of territorial nationalism with its emphasis on 
so-called national characteristics has tended rather to kill -the 
broad human element in the art and literature of Europe. It was 
quite otherwise with Islam. Here the idea was neither a concept 

.... 
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of philosophy nor a dream of poetry. As a social'movement the 
aim of Islam was to make the idea a living factor in the Muslims' 
daily life and thus silently and imperceptibly to carry it towards 
further fruition. s 

4 

The Muslim renaissance had, therefore, a far more serious 
aspect than mere adjustment in modern conditions of life. The 
great European war, the awakening of Turkey, and the new eco
nomic experiment being tried in the neighbourhood of Muslim . 
Asia. all pointed to the inner meaning and destiny of Islam. What 
Humanity needed today was a spiritual interpretation of the uni
verse, spiritual emancipation of the individual, and basic principles 
of a universal import directing the evolution of human society on 
a spiritual basis. Modern Europe had no doubt built idealistic 
systems on these lines, but experience showed that truth revealed 
through pure reason was incapable of imparting that fire of living 
conviction which personal revelation alone could bring. That was 
why pure thought had so little influenced men while religion had 
always elevated individuals and transformed whole societies. The 
idealism of Europe never .became a living factor in her life, resul
ting in a perverted ego seeking itself through mutually intolerable 
democracies whose sole function was to exploit, the poor in the 
interest of the rich. S S 

The modern man, Iqbal continues, with his philosophies of 
criticism and scientific specialism found himself in a strange pre
dicament. His naturalism had given him an unprecedented control 
over forces of nature, but robbed him of faith in his own future. 
It was strange how the same idea affected different cultures 
differently. While the formulation of the evolution theory in the 
world of Islam had brought into being Rumi's tremendous enthus
iasP, :or the biological future of man, the same theory developed 
more precisely in Europe had led to the secret fear of the modern 
man· that the present rich complexity of human endowments 
could not be materially exceeded. Even Neitzche's enthusiasm for 
the future of man ended in the doctrine of et.ernal recurrence 
based, according to Iqbal on the most hopeless idea of immorta
lity ever formed by man.s 

6 

Wholly overshadowed by the results of his intellectual 
.. activity, the modern man lives today iII conflict with 'himseif 
. and with others. His ruthless egoism, and infinite gold-hunger was 
graduaJly killing all higher striving in him and bringing him noth-
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ing but life-weariness. Absorbed in the 'fact' that is the optically 
present source of sensation, he found himself entirely cut off from 
the unp1umbed depths of his own being. Modern atheistic socia
lism possessing all the fervour of a new religion had a broader 
outlook, but having req:ived its philosophical basis from left-wing 
Hegelians, it rejected the very source that could llave given it 
strength and purpose. Iqbal believed that both nationalism and 
athiestic socialism, at least upon the psychological forces of hate, 
suspicion and resentment that tended to impoverish the soul of 
man and close up his hidden sources of spiritual energy. Neither 
the technique of medieval mysticism, nor nationalism, nor athi
estic socialism could cure the ills of a despairing humanity. In its 
present cultural cirisis modern world stood in need of biological 
renewal. And religion, which in its higher manifestation was 
neither dogma, nor priesthood, nor ritual, could "alone et~ically 
prepare the' modern man for the burden of the great responsibility 
which the advance of modern science involves, and restore to him 
that attitude of faith which makes him capable of winning a per
sonality here and retaining it hereafter. It is only by rising to a 
fresh vision of himself, his origin ~and future, his whence and 
wither, that man will eventually triumph over a society motivated 
by an inhuman. competition, and a civilisation that has lost its 
spiritual unity by its inner conflict of religious and political values 

"57 

While Europe constituted for the present the greatest hind
rance in the way of man's ethical development, Iqbal firmly be" 
lieved that Islam could yet act as a living force for freeing the out·· 
look of man from its material and geographical limitations. The 
Muslim was "in possession of these ultimate ideas which, speak
ing from the inmost depths of life, internalises its own apparent 
externality. With him the spiritual basis of life is a matter of con
viction ... and in view of the basic idea that there can be no fur
ther revelation binding on man the Muslims ought to be spiritually , 
one of the most emancipated people on earth". Early Muslims 
emerging out of the spiritual slavery of pre-Islamic Asia, Iqbal 
conCludes, ''were not in a position to realise the true significance 
of this basic idea. Let the Muslim of today appreciate his position 
reconstruct his social life in the light of the ultimate principles, 
and evolve, out of the hitherto partially revealed purpose of 
Islam that spiritual democracy which is the ultimate aim of 
Islam".58 
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. Bennabi's penetrating analysis of the chaos in the Muslim 
world leads him to the same conClusions regarding the malais 
of the modem civilisation, and the inner meaning and destined 
role of Islam as revealed in the inevitable march of history to
wards world unity. 

The Algerian. writer sums up under 'colonisibility' anQ 'col
onisation' the factors responsible for the chaos in the Muslim 
world. A systematic study of these two concurrent yet distinct 
notions and their relation to the causes of inhibitions that have 
hitherto paralysed all enterprise, Modernist and Reformist, would 
lead to the logical conclusion that for liberating oneself from· an 
effect --- c()lonialism, one must first get rid Of its cause, that is, 
colonisibility. An analysis of the causes of inhibition would re
veal that they are overwhelmingly the result of the latter, and their 
effects could best be seen in the political field . .Instead of seeking 
to transform the fundamental rudimentary means at the disposal 
of the colon;sed, --- soil, time and his own genius, into more 
perfect means through a self-transformation, current politics, 
especially in N. Africa, addresses itself exclusvely to the coloniser 
demanding from the latter the means to change the condition of 
the colonisable ---- the paradox of a captive who asks his Jailor 
for the .key of his cell. The easy access of certain Muslim countries 
to independence, due to conjecture of international strategy has 
confirmed the other Muslim peoples in their false hopes. But 
Bennabi warns them that they cannot attain a veritable freedom 
unless they themselves prepared its technical conditions: for 
ceasing to be colonised, one must cease to be colonisable.5 

9 

While internal factors playa preponderent role in the chaos 
of the Muslim world, Bennabi does not minimise the eliminating 
role of colonialism. Its technique of disorientation directed 
against all dignity, nobility and modesty, adapts itself conti
nuously to new situations, sabotaging all initiative. Since religion 
remained the sale and ultimate means of rebuilding the moral 

. ~ 

health of a people that in the crisis of its history he had lost all 
moral resort the Muslim renaissance excites its mot paSsionate 
interest, and its unbounded power and ambition had inspired it 
with the mad and tragic idea of halting the march of ciVilisation" 
in the colonised country. To counter tajdid it has set up an 
artificial archiasm, complete with its puppets --- marabout, 

. pasha or false alim, --- under the cover of IsI~mic taqlid, that 
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had become the password of colonial policy.6 0 

Colonialism played as decisive a role in the chaos of the Wes
tern world. One could discern therein.an aspect marking the ineluc.
tible culmination of a historical process, as well as an accidental 
aspect due'to the incidence of the colonial fact on the life, ideas 
and habits of more than a century, --- the two aspects con
founding together in a phenomenon common to all civilisations; 
the retard of consciousness over science and the march of thought. 
Bennabi traces at length the resulting ruptures in the European 
society on the moral, political and social plane, that had finally 
culminated in a confrontation of the practical materialism 'of the 
European bourgeoise with the dialectical materialism of its pro
letariat. It was this' period of European history marked by politi
cal, moral and social schism that coincided with the zenith of the 
colonial era and the first manifestations of Muslim renaissance, so 
that the Muslim world became conscious of European influences 
in its political and intellectual evolution, accumulating thus in a 
society burdened by its own dead·'and decaying ideas, the resi-
due of another discompositioI1. ' 

Drunk with the new forces that he had unleashed Europe 
became enticed by its own genius. It was the era of quantitatism 
and moral relativism when one lost all s.se of the 'absolute'. The 
unchained eppetites of the moral relativist found full vent ill the 
colonised territory,. and never was the thirst for gold so violent as 
after the discovery of a colony. These two factors of 'scierttism' 

. and 'colonialism' joined together to become the fatality of Europe 
as theology had become that of the post-Almuhadian man. In the 
genesis of the phenomenon compounded by the above factors, the 
conflagration of the 1939 was only a return of the flame. Europe 
that should have used its torch of civilisation to guide the march 
of humanity, employed it to set aflame the colonial world. But 
it harvested, therefrom, the same chaos, the same disorientation 
and the same fatalism before the powers of mythology on its soil 
as it had sown in the rest of the world. 

For Cartesian Europe has also its myths, inhabitive in a dif
ferent fashion; while the paralysis of Post-Almuhadian society is 
silent and sympathetic, tnat of El1!ope is convulsive and hurling.6 

1 

And the ruptures and corruptions multiply and amplify each day 
in Europe, distorting justice, destroying conscience and awakening 
in the coloniser the most brutal instincts of greed, violence and. 

56 



IQBAL AND MALEK BENNABI 

racial hatred. 

To make politics, says Bennabi, cO).TIingback to the new 
paths that lie before the Muslim world, is in fact preparing man to 
make history. The post-Almuhadian man would become immune 
from colonial attacks when he would talk less of his rights and 
more of duties, less of Atlantic Charter and more of his own re
sources, and would have shed his inhibitive myths and rectified his 
manner of thinking and acting according to a pragmatic logic of 
action and Cartesian logic of thought. This condition sees on the 
way of being realised since the Palestine affair which Bennabi 
considers in a sense the most fortunate event in the history of the 
modem world. It has inaugurated a new stage in Muslim renais
sance by laying bare all the false values and illusions that had 
hitherto distorted future perspectives and forcing a search in the 
profound causes of the chaos. The new spirit seems to pervade the 
entire Muslim conscioLlsness, manifesting itself in the growing 
concern for a rise in the living standard of the common man as a 
precondition to his participation in the national effort, in the offi
cial pre-occupation with agrarian reform in Syria, Pakistan and 
Egypt, and gradual emergence of a popular consciousness that had 
made default in the Muslim world since Siffm ---'- as well as in 
the construction of a small path in a remote Algerian village by the 
unaided efforts of the villagers themselves. 

While on the individual plane, the Muslim renaissance would 
lead to an integrated life in a non-c6lonisable society, on the 
collective plane the new stage would be marked by an original 
synthesis of its own Islamic genius and that of the Musim world. 
modern world. But this calls for a deep understanding of the man 
and an attentive examination of the social values of Islam with 
the help of psychology and sociology. Only an exploration of the 
innermost recesses of the post-Almuhadian 'soull would reveal 
where the transformations are needed. In the past these have 
always been linked with personal experience of the sort wherein 
humanity discovered its own reality in the experience of certain 
men, and religion which is the historical and social expression of 
such experiments repeated in the course of the centuries naturally 
inscribed itself as the origin of all great human transformation. 
Man is implicated in the social life as a psycho-temporal factor. 
Since under the former he is essentially the 'homo religious', 
the religious factor directly intervenes here as the very basis of 
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the conscience in quest of itself. As a point of departure for all 
social reform, therefore, religious reform is necessary. 

The Reformists posed the problem in theological terms thus 
missing an essential stage of the evolution, --- the spiritual, 
corresponding precisely to the transformation· of individua:l and 
the primary transformation of social values. Instead of bringing 
the individual back to the era of early consciousness, it merely 
brought him back to that of the theological science, thus reducing 
itself to a 'reform of scholars' that hardly touched the masses . 

.. Bennabi finds himself in agreement with the views of Iqbal who 
posed the problem on quite other terms, demanding "not a sci
ence but a consciousness of God, not a theological concept but an 
immanence." Self-criticism within the Reformist milieu itself, and 
the set up of various association all overthe Muslim world; show 
that Muslim consciousness is in search of a new path, conforming 
more to Iqbal's wishes.62 

Bennabi finds an evidence of the new trend in the Muslim 
Brotherhood of Egypt. The salafia made. the Quran its doctrinical 
basis but· failed to make the Quranic notion a living reality in the 
thought and compartment ofthepost-Almohadian man. However, 

-truth if it never become the catalyser of a radical transformation 
of fundamental sociological factors into a social synthesis, thus 
. establishing an organic rapport between a social doctrine and its 
object. It is by utilising the Quranic verse, not as a mere word, but 
as a notion revealed that Hasan EI-Banna overwhelms the con
sciousness, turning it into a living verb, "a light. .. that illuminates 
and'guides, a source of energy that galvanises the wills. It is not 
the theological and rational God that he manifests, but the acting, 
immanent God of whom the first Muslims felt physically the pre
sence and breath at Badr and Honain ... "63 

The execution of EI Banna and the subversion of the move
ment by his successors64 does not detract from the value of his 
religious experience, and Bennabi believes that just as Ibn Taimiya's 

)deas have surged in modern Islam in the form of Islah, those of 
EI-Banna could not henceforth be separated from the evolution of 
the Muslim world, where they have renewed the 'moral tension' . 
and opened perhaps the first positive tentative of a hio-historical 
synthesis aiming to bridge across history the rupture that began at 
Siffin. 

58 



IQJ3AL AND MALEK BENNABI 

Though the Muslim world cannot seek guidance from a Wes
tern world itself on the verge of apoplexy-; Bennabi states while re
viewing the evolution of the Muslim against the background of 
world evolution, it cannot achieve its evolution in isolation either. 
For integrating itself efficaciously in the world evolution, it must 
know the world, know itself, and make itself known and pro
ceed to an evaluation of its own values as well as of all the values 
that constitute human patrimony -- a task ~ndered difficult by 
the absence of the di for lack of a discipline of controlled think
ing. However, since the Palestine affair a critical spirit and a 
concern for method is evident in the judgements and actions of 
the Muslim world, even if it has not yet resulted in overall con
cented action. 

While scientific and economic factors have put the world in a 
state of pre-federation, the ideas on the contrary have maintained 
their old ferment of discord, marking at its most violents the im
balance between a retarded consciousness and progressive science. 
The latter has abolished space, leaving between peoples only the 
distance of their culture, that has but increased to think only of 
the illiterate beggar in Africa and the man detonating the atom in 
U. S. or U.S.S.R. The world has become a tiny, extremely inflam
mable ball where the fire that touches one end could immediately 
spread to the other. It marks the turning of a new page in history: 
Humanity must be one or cease to be. Yet world leaders seem 
intent on patching up the old edifice instead of making room for 
the new world that is bound to come with or without them. How
ever, for the moment this contradiction between facts and ideas 
is tragic. What could the declarations of 'human rights' could 
signify to the 'native' brute in Asia or Africa. Underlying it all is a 
materialist culture that could promote an empire or an imperialism 
but not a civilisation. 

Endowed with all the inertia of matter, this culture is incap
able of following the evolution of its own products, immured in 
this contradiction by its own Cartesian method. One is pre-occupi
ed not with 'finality' but only with 'causality'. One knows how to 
fashion the matter, but not how to render it useful to man. 
Europe has become technical but ceased to be moral -- no 
longer able to discover the human perspectives beyond the limits 
of the world defmed solely in material terms, numerical or quanti
tative. A civilisation finding its equilibrium between the spiritual 
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and the temporal, between causality and finality. A breakdown 
in this balance had plunged the Muslim civilisation into the .meta
physical anarchy of the maraboutic chaos; one witnesses today 
another experiment ending in another imbalance: the Western 
civilisation, having lost its spiritual direction finds itself on the 
brink of disaster. 

Thus for the M~lim world it is no more a question of separat
ing values but of coupling together science and conscience, physics 
and metaphysics, ethics and technique, in order to realise a world 
according to the law of its causes and the imperative of its ends. 
Despite his colonisibility, the post-Almuhadian man has retained 
an essential sense of the moral value. At the same time Islam is on 
the way of renewing itself thanks to the Cartesian'spirit. This 
synthesis is bound to gain momentum once problems are tackled 
with the scientific spirit that singularly shortens the stages and eli
minates those unnecessary. The Palestine affair has underlined the 
necessity of such a course while opening new paths in the light of 
past lessons.6 5 

The disintegration of the colonial world has laid bare the pro
found sense of history, revealing at tJ1e same time the unity of pro
blems and needs in the world and" the necessity of re-adjusting 
rapports among peoples. Colonialism and nationalism are alike 
condemned as being incompatible with an international exis
tence not based on force; one could not form part of a human 
order when one is colonised and colo:q.iser. The world is on the 
way of realising instiutionally the direction of history. 'Libera
lism' cedes place to a rational order that tends towards general 
harmony, not in accordance with utopian plans, with the strict 
law of vital necessities. The Muslim world would have to take 
count of this decisive step of history in its evolution. Formulas 
such as pan-Arabism and pan-Islamism are henceforth absolete, 
just as pan-Europeanism that one seeks to resurrect at Strasbourg. 

Though still grasped only on a spatial plane, the unity of the 
world has always been the essential phenomenon of history, while 
the divisions constituted were accidents, the epiphenomena. If it 
escapes the cartesian spirit, it is because its formative culture 
ascribes the commencement of history and thought to the foun
dation escape of Rome and the establishment of Athenian acade
mies. The Muslim world, on the other hand, by its very atavism is 
already half-way towar~s the new world. Even if backward, the 
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post-Almuhadian man realises better than the 'civilised' man the 
psychological conditions of the new man --- the 'citizen of the
world'. While he must still use all his faculties of adaptation to 
attain the technical level of the atomic age, his role remains, above 
all, spiritual as moderator of materialist thought' and notion of 
nationalist egoisms. Already while traCing the path of its spiritual 
renaissance, the Algerian thinker points out, Iqbal had called for 
the Muslim world a turn of spirit capable of-considering things and -
institutions 'not from the standpo,int of social advantage or dis
advantage to this or that country, but from the point of view of. 
the larger prupose which is being gradually worked out in the life 
of mankind as a whole ... 66 This metaphysics of Iqbal, Bennabi 
comments, may doubtless shock spirits warped by a rationalism 
for which all that escapes the ponderable dimensions seems 
irrational, but is bound to command the attitude of the man in the 
new world. 

For seizing the integral sense of history, one must adopt the 
cosmic point of view. Bennabi refers to the Swiss historian 
Gustave Jacqier, who after studying a four thousand years' slice 
of Egyptian history arrived at certain significant conclusions. He 
discerned, on one hand, a civilisation that follows a path rising in 
gentle ascent, a harmonious line traversing smoothly the millinairs, 
and on the other, the political upheavals, the human drama with 
all its contingencies of joy and sorrow. The distinction between 
two orders of facts, Bennabi comments, in no way breaks their 
unity. The link between th.e two is of a dialectical nature: Man is 
the fundamental condition of all civilisation and civilisation fixes 
the human condition. Seized in their total human perspective even 
the most ordinary facts acquire a significative complexity. Like
wise certain historical events surpass the framework of simple 
rational interpretation founded on immediate human factor. For 
example a rational study of the life and character of Tamerlane 
fails to explain why he chose to destroy the Golden Horde as well 
as the army of Bayazid, thereby defeating their plans to conquer 
Europe. To understand what Toynbee terms 'blindness' of the 
great warrior that defied all considerations of dynastic rights, per
sonal ambition and religious sentiment, one would have to envis
age these events not in terms of their causality but of their fmality 
in history, --- that is, to demand what would have happened if 
Toghtamish and Bayazid had been allowed to pursue their inten-
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tions. In such a case, Europe would have passed under the trium 
phant seep tor of temporal Islam, and more significantly, the nas
cent renaissance of Europe would have melted into the Timourid 
renaissance. But though equally brilliant, the two did not possess 
the same significance. "The one was the commencement of a new 
order, the other, end of an order drawing to its term. Had Tamer
lane followed but his personal impulse, nothing would have saved 
the entire world from the night that was slowly stealing over the 
Muslim lands. . . The saga of the Tatar emperor illuminates a 
finality of history since it had had a conclusion that conformed 
to the continuity of civlisations --- so that its cycles may 
succeed each other, and the relay of genius continue on the path 
of progress. A cycle born in certain psycho-temporal conditions 
develops therefrom, and when human civilisation has passed them 
by, it is a cycle that stops. Another commences in new conditions 
that WOUld, in their turn, be by-passed. It is this law that traces 
across the millenium this 'path mounting in gentle ascent' which 
humanity slowly scales. The finality of history confounds itself 
with that onhe man.,,67 

* * * * * 
NOTES: 
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vested interest. .. Since Muslims have always sought the justification 
of their varying attitudes in the Quran, even though at the expense 
of its plain meaning, the fatalistic interpretation has had very far· 
reaching effects on Muslim peoples .... "Iqbal, op. cit. pp. 11 0-111. 

48. Bennabi has taken the quotation from Gibb (op. cit. p. 78) who does 
not present it in full. See Iqbal, op. cit. p. 7. 

49. Bennabi. op. cit. p;63. One is strongly reminded of Iqbal's emphasis 
on the dialectical link between intuition and thought, ideal and real, 
outlined above. 

50. Jarnil-ud-Din Ahmad, op. cit. pp. 121-124. 
51. Iqbal, op. cit. p. 159. 
52. Iqbal, 1930 Address, Jainil-ud-Din ahmad, op. cit. pp. l35-l36. 
53. Ibid.,pp.146-147. 
54. Iqbal, op. cit. pp. 140-141 & 167. 
55. Ibid.; pp.178-179. 
56. Ibid., pp. 185-186. 
57. Iqbal, op. cit. pp. 186-188. 
58. Ibid. p. 179. 
59. Like Bennabi Iqbal is emphatic that transformation of society could 

not come about externally through mere institutional or legal reform, 
but only through a self-transformation of the individual. Calling l,lpon 
the Indian muslirns to rely on themselves alone he said: " ... the whole 
community needs a complete overhauling of its present mentality in 
order that it may agai'-l become capable of feeling the urge of fresh 
desires and ideals. The-Indian muslim has long c~ased to explore the 
depths of his own inner life. The result is that he has ceased to live in 
the full glow and colour of life, and is consequently in danger of an 
urnmanly compromise with forces which he is made to think, he cannot 
vanquish in open conflict. . . .The lesson that past experience has 
brought to you must be taken to heart. Expect nothing from any side. 
Concentrate your whole ego on yourself alone and ripen your clay into 
real manhood if you wisll to see your aspirations realised .... The flame 
of life cannot be borrowed from others; it must be kindled in the 
temple of one's own soul". (Address at the sesson of AJ.M.C. Lahore 
1932), Janill-ud-Din Ahmad, op. cit. pp. 154-155. 

60. One is strongly rem~,ded of the rind, faqih, mir and pir of Iqbal's 
poetry. 

61. One fmds a remarkable illustration of Bennabi's observation in the 
marked contrast between the products of the paralysis of the two 
societies,-Ll-J.e pir or marabout of the Muslim society, and the hippy of 
the Western society. 

62 .. It is remarkable how Bennabi grasps Iqbal's concept of religion so 
similar to his own from Gibb's scarity references to it. Discussing the 
fmal goal of religious experience Iqoal said " .... The final act is not an 
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intellectual act, but a vital act which deepens the whole being ;,f the 
ego and sharpens his will with the creative assurance that the world 
is something to be made and re-made by continuous action ... :' 
Further on quoting a muslim Sufi he wrote that no understanding 
of the Holy Book is possible until it is actually revealed to the believer 
as it was revealed to the Prophet .... " Iqbal, op. Cit.,pp. 197 and 180. 
Iqbal deplored that religion in this sense goes under the unfortunate 
name of mysticism, whic~l is supposed to be a life-denying, fact
avoiding attitude of mind directly opposed to the radically emperical 
outlook of modern times. Iqbal. op. cit. pp. 197 & 180-18I. 

63. Bennabi, op. cit. p. 143. 
64. Just before the publication of his work in 1954, Bennabi following 

a visit to the Middle East, added a postcript, saying that while his views 
remained valid as far as the personal experience of EI-Banna was 
concerned, they no longer applied to the movement itself which under 
its new direction seemed to have become a political instrument, 
despoiled of its civilising character and tending to utilise religion for 
certain inunediate practical ends. Bennabi, op. cit., Below p. 144. 

65. Ibid. pp. 149-153. 
66. Iqbal, op. cit. p. 167. 
67. Bennabi, op. cit. pp. 159-160. One is tempted to apply to Bennabi 

what Iqbal said to Ibn Khaldun-that only a Muslim with his inherited 
and inherent sense of the universal and his belief in the unity of human 
origin and dynamic nature of the universe, could soar so high above 
petty religio1}s, racial or national considerations, to present such a 
staggering, sweeping vision of history. 

* * * * * 
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4 A. Shakur Ahsan 

A COMPARATIVE· STUDY 
OF IQBAL AND SANAI 

Sanai is the first great Sufi poet of Persian language who set 
the tradition of presenting mystical thought in mathnawi form. As 
such he is the forerunner of 'Attar and Rumi who developed their 
genres on Sani's famous mathnawi Hadiqatul-Haqiqat. Rumi had 
even the humility to say : 

(.,.,I.J~'J~~;' ~ 
And again : 

. P";-;.!";;~;I 
Sanai has inspired other poets too. Khaqani claimed to be Sanai's 
successor in the following line : 

Nizami Ganjvi also composed his Makhzanul-Asrar in emul
ation of Hadiqawl-Haqiqat. 

Apart from Rumi, whom Iqbal regards as his spiritual guide 
and preceptor, he has admired many Persian poets and accepted 
the influence of some of them in thought or expression, Amongst 
these, he has not only paid tribute to Sanai in open words, but has 
also revealed a marked identity of thought and emotion with the 
great mystic poet. There are direct references to Sana:i in various 
works of Iqbal, namely, MusaJir, Bal-i Jibril, Darb-i Kalim and 
Armaghan-i Hijaz. 

The closest contact with Sanai, however, is established in 
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MusaJir, in which Iqbal has given an account of his visit to 
Afghanistan in 1933 at the invitation of King Nadir Shah. The 

. poet travelled ri~ht upto Ghaznin to pay homage to the sage. In 
his account of this visit, Iqbal draws a close parallel between 
himself and Hakim Sanai in the following words: 

(tJ~;I(j')J~J! p~~J~/JI 
A" • '/ ~ // )J / f '.' / • 

,J~'i~~)-::"-'- !)J]/t ~ftcJ~)JI ~)cf 

Jift:l«l-=-il/-:-J );GYYr;)/;~~1 
if ej'Y;'I.fJJ-),( ~Jj~/1JY: 

The similarity is striking. Both exult in the joy of spiritual 
experience. While Sanai, says Iqbal, reveals the unhidden beauty 
of faith, his own thought lays bare the destiny of the faithful. 
Both derive their inspiration from the Quran. While Sanai talks 
about God, the ultimate Truth, Iqbal concerns himself with men 
of God. With his characteristic humility, Iqbal beseeches the sage 

. for a message to fight the tyranny of the age, offensive nationalism 
and Western imperialism on the one hand, and disarray and schism 
in the ranks of the faithful on the other. This is rather significant, 
because Sanai himself was painfully conscious of the evils of his 
own times and believed that he had a vital message for his age. 
After imploring him for,a message, Iqbal speaks out his own mind 
on subjects like 'Faqr', sovereignty, love, religion, materialism, 
spiritualism, and the rise of a. new Adam; and ends his messages 

. on the inevitable characteristic fmal note of hope and cheer. One 
of Iqbal's outstanding poems in Bal-i labril has been composed on 
the model of Sanai's famous Qasida "Dar Maqam-i Ahl-i Tauhid" 
.which opens with the following lint! : 

1I~ Jr,~-,)J..' ;J~~?J() d 
If/;'~ ~v.:J:- '~J0n /:'~; (~ 

Iqbal's poem, which is preluded with an acknowledgement of 
Sanai's inspiring poem begins with the following couplet: 
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And the poet ends his poem again with a tribute to Sanai's 
profound thought : 

;.I,tf;cI('jd-v..~~' ,L.ZJ V 

VV'::-JJ()Av1J ~c.f../.u-1'J) 
In Darb-i Kalim Iqbal has described an imaginary meeting in 
the heavens between Sanai .and Rumi in which the former on a 
word from Mansur-i Hallaj pleasantly surprises Rumi with the 
tidings of a new iconoclast in the East who, at long last, has 
divulged the secret of the Self: 

Iqbal's infatuation with Sanai lasted all his life. In his posthumous 
work Armaghan-i Hijaz the poet has prayed to God to grant him 
Sanai's virtues. 

The striking similarity between sOrTIe'6fiheftindamental 
ideas of Iqbal and Sanai begins with their glorification,~fthe gospel 
of love. For Sanai, spiritual experience is the guiding light which 
reveals the mystery of life. He was one of the earliest Sufi poets 
who decried discursive reason as an uncertain ·means of true 
knowledge of the Universe and believed in love as the only way to 
perceive Reality. He scorns pure reason as a poor guide, even blind 
in its voyage of discovery and only leads to astonishment and 
stupefaction: 
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Again : 

However, the poet would concede a substantial role to .reason 
in probing the mystery of the Universe provided it could blend 
itself with the emotion of life and respond to the callings of the 
heart: 

He is aspmng for the same 'hikmat-i jan' when he warns 
o again.st· the dangers of knowledge equipped with the mundane 
passions of life : 

"?JJ-(rf6,;r 1/7 j/ i/l(()?; 
j)(J~ ; ~;;1i~~'-J;;;; 

Reason or intellect must, in any case, subordinate itself to the 
all~pervading influence of love to play its destined role in life 

Sanai's concept of love has assumed vast dimensions Tn Rumi 
and Iqbal's system of thought. But the essentials are the same. 
Love is the guiding force of life. Discursive reason, on the other 
hand, is doomed to perpetual scepticism and failure. According to 
Iqbal. : 

/" 

Yd,I~;~J&;? 
~dJ} . ...L. .. JJ ,'.;:. 'I"~ 

"0 .. cr .. ~ -'(/ ~ V 
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If Sanai believes : 

~fl.,-:k/J{ cf"'~(j~/r 

. Iqbal repeats the same idea: 

(./4~Jht-:~~")CJ0 
J)I'J~~J?4 

And if Sanai assigns a special position to reason and knowledge. 
and wishes it to be fortified with ''hikmat-i jan", Iqbal also holds 
that reason by its righteous conduct is able to create the desire 
to see beauty in all its original glory; only it lacks the desperate 
courage: 

Therefore, like Sanai, he proposes that reason should subject its 
activity to the dictates of love: . 

He believes that when permeated by love, intellect becomes fully 
identified with spiritual experience. In his lectures Iqbal observes: 

"In fact intuition, as Bergson rightly says, is only a higher 
kind of intellect." 

Sanai and Iqbal both believe in man's vital mission of the conquest 
of the Universe. Sanai has ardently described man's ultimate goal 
as far beyond the low earth. He is a constant traveller on celestral 
paths unknown; the moon is only the next stage: 

0~J)?.L!-/ v.:; (;~ 
,/ 

~?J~(~Ly J.:-;i 

t.J ~t.IJJ)/~~r:d. 
~~{~J~..;~t)Jy': 
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rhe poet visualises man's victory over the entire cosmic 
phenomenon and describes his mastery of the Universe with 
excited joy and pride: 

)!~J~r~;I~ 
)~ ~ ~:-Y) (;~/, 

)/.AI 'A."~iJ~;J; 
)!-::/I I~: ~..:.:, r 
)-=.../ o{--4".-.:../ ;, 

-::--)JdiJ J ~....::..-'J~; 

i;;)L;.../ ~ , "1~iJ~J 

;1; ,-=!//~(~~ t~ 
d ~~ t~ ~;;);P 
'd "j)~,,;),;/ 

Iqbal is fascinated by San ai's sublime thought and picturesque 
imagery. TIle id\:!a of soaring high in the heavens recurs in his 
workS with ever greater stress and ardour. To eive a few instances: 

cr;,. -:::;,::-;/.~; _~·~v .. ~~). 

Man's superiority in the Universe is one of the fundamentals 
of Iqbal's thOUght. In one of his earliest works Rumuz-i Biklzudi he 
lays down the conquest of the Universe as an essential requisite· 
for full expression of the collective personality of the 'Millat'. 
The words and the style employed here have a striking resemb
lence with Sanai'5 above-mentioned lines. Iqbal says: 

Not only have stars and planets been declared as man's servile 
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agents, but also the same vocabulary and imagery as employed by 
Sanai have been reproduced. Iqbal's line : 

..,; 

-11" --.!:../j1rlj~..Ii (I .M.lv ;. tV .. 

appeares to be :an inspired paraphrase of Sanai's : 

~I;~VV(J~-' 6~ 
Both Sanai and Iqbal have pointed out the hazards which lie 
between man and his ideal. Only rarely does a n1an of destiny 
achieve it. Sanai has expressed this concept in a string of meta
phors and allusions which culminate in the following rare excep
tions : 

~~';J~ JC;-:/) ))~ ~c;I;J-(-C-{(4WL

d;/~~ JJL/!?.I';I~ );'I~cJ!/-fi" 4~; 

Iqbal supports Sanai's concept with still greater force and con
viction : 

This rare realization of tl),e ideal dismays both the poets with a 
feeling of un fulfilment and inadequacy. Both suffer from an acute 
sense of loneliness and lack of the iaeal inan. In Sanai this sense 
of loss takes the following shape : 

},/ '~~)/J.I()JUF.;~ £L-:~)/) I.I~J~"J 

h.lf;J(~~?(~:i/-r J~'~~/';JJ~v-1~-:;J 

~/ J(''-::,-;)/ J "::"--;J/:Jf.:.; ;;;Jj)/J~;J~fl;L.~I';/J 

jjj ...f,(-r:~-r:6~-r ~tiJl:.:!J~J)f~-,~rJ?t; 
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Iqbal has expressed equally wistful cravings for a companion 
who could share his lofty ideas and come up to his ideals. In his. 
prayer in Asrar-i Khudi he thus opens his heart : 

~ (, '.o~il".IJ;r ~o L-d ..£L:l~,-! .. VI &.;I' ~ ._ .. ~~-: v 

'-/L~;~,-r.: ~~LlI'J;.i 
r-&~cJ~ ~fJtS4~ 
J6;;7~/J;' 
0.# -' • 

-:, Jt:() '-'cI..'J~1 ... .., .. 
L~.v~;r.'; 
~.J,L:/~lju!-~ -Both Sanai and Iqbal stress the eternity of the soul and have 

scant respect for death. They treat it as a mere pause in the 
.dynamic process of life. Sanai is stirred by the approach of death 
with a sense of delight and fulfilment : 

~!)f';J~ --=-:J.I J;)I) ~ j"( JJ f~ ~~j; 
Iqbal strikes the same note when he welcomes death with a 

smile: .. .7' 
~Jy -C(. ;!~f.: c.! ~i.)JY,:l~ 

Both regard death as the gate to eternity and welcome it as 
the beginning of a higher and fuller life. Sanai says: 

~l./.'''J) ~ J~.; J..-/ jt~·~;I~~~ 
JvrJI ;;1)/) ~I-t/ ;V)-:-tJf(L../J/~ 
.~~;; ~~~~I'.t/ ;~d~:f'v.:;' 

Iqbal expresses precisely the same reaction to death: 
~ f 
:;;41~GJI..y 

!Jt;j;J.JLyj;JI 
For Sanai death is the message of deliverance and freedom tor a 

, life spent in pursuit of noble ideals: 

&/. (j~ 4; Uc5:l 
. . 
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Iqbal conveys the same idea in,a different way: 

Sanai and Iqbal have a remarkably identical approach towards 
Tasawwuf. Iqbal firmly rejects all mystical theories like neo~ 
Platonism which run counter to the IslamIc concept of a dynamic 
and creative life. He is very clear on this point and in one of his 
letters he has defined mysticism as "discovering ultimate source 
of the law within the depth of one's own consciousness". And 
he has repeated this in his lectures in another context. Again he 
emphasises: 

Iqbal is intolerant of a system which encourages a "life
denying and fact-avoiding attitude of mind". Sanai anticipates 
Iqbal by his exclusive devotion to religious law and subordinatiIlg 
mystical experience to dictates of religion . His attitude towards 
mysticism is amply revealed in the following couplet: 

And again : 

C,IJ;Y:L-jr!.Al1 JJ} d,.) ~/.;; 

L--1~ ~,)(.):l (/ ~ L:r ~ 

;C;;.::/~ ;IJ olN} rJ.:; I cllf J1 

J:J J:-!U~4.Jj' c;/i --::-,J) .. . " 

This attitude is radic3IIy Jifkrent from his successor Attar 
who as a profound protagonist or "Wahdatul-Wajed" would say: 

·~~~4.-_'h/l ,~0:!),-! 
~~vIJd..J ~/)J }/)/.fcfJ 

Iqbal has succinctly communicated Sanai's point of view in -a 
dialogue with the latter during his visit to the saint's tomb in 
Ghaznin in the following words: 

. ~1~U:(?cJ.!;~ 

. /'4--~~'(J! 
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Another common factor in their thought is their profound love for 
the Holy Prophet of Islam. Iqbal's poetry bears an eloquent testi
mony to this boundless devotion. Whenever he speaks of the 
Holy Prophet he does so with a rare sense of dedication and love 
expressed in lines of lasting loveliness and grandeur. Sanai has 
also composed a number of poems in love and glorification of the 
Holy Prophet. It is in view of this fact that Iqbal has made Hakim 
Sanai convey the following message to Muslims: 

,.; J ";;,; J .,~Y..' .; 
:u ""':":.;(..1----..- V )6,1.) 

~~~[;~~J.l 
..;J~ y:.).) (,fVj 

'..I-!'~·0~ 

~0~z?ji;J 
~.It../) J I)Y'L:.).) 

~. " , 
In the field of expression and technique Sanai has left some 

mark on Iqbal's poetry. A comparative study of the two poets 
reveals some interesting commori features. At least two of Iqbal's 
lyrics can be quoted as an instance. They reveal not only Sanai's 
influence on form, but also on the poet's mood and emotion. 
One of Iqbal's "ghazals" partly reads as follows : 

Jr .~,;fJ~~( 
J~~~.' 
J~;j'J~Lr 

Z>L..-1~fo~j 
,-1,;~f!-'d'~A 
-" ~ ,(-.,I 
)I)~; ~----:: ~",fI 

Sanai's "ghazal" opens with the following couplets: 

~ f I.-{ cf' ~ ~I 
J ~J 4---};1 J~ Lr 

Iqbal has followed the same metre and the same delicate 
cadence. It is soft, slow and slumberous as in case of Sanai. 
Iqbal's line 

seems to be a paraphrase of Sanai's 
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Simllarly- the desire pUlsating Iqbal's heart 

~v!-,~'d'~..h 
is not very different from Sanai's wistful yearning 

/. ~ 

JV/~cf-:~1 
Both the lyrics are characterized oythe same wistful charm, 

deep listlessness and a poignailt emotion. But whereas Iqbal has 
meticulously specified the Beloved, Sanai, one of the for~runners 
of symbolism in Persian poetry, has preferred to be ambiguous. 

The other two lyrics are infused with an altogether different 
spirit. Their rapid music and rhythmic precision are in harmony 
with the force and passion of their themes. Here ate a few verses 
from Sanai: 

And here is a selection from Iqbal's lyric : 

./ ,u~ ',;/ ~ ~ 
..JA'-:"'/;{J.J.JJv '.u;!-.I.J( - J' 

~U! ~ J6.£:'G:Uf0d. 

~?-~;JluJLfJ/J.:!..;-
. . -' 

~"":,,y7);/~~)1JJ"::'-/J..1 _ 

While Sanai's 'ghazals' rings with exuberant emoLion, Iqbal's 
lyric presents a blend of thought and emotion. On a close study 
the two poems reveal some exceedingly interesting features. 
Sanai sings of the beauty and glory of love and Iqbal of the power 
and immensity of the self. However, both agree on self-expression 
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in a big way. Sanai's phrase" J ohar-i ruh" comes close to Iqbal's 
favourite term 'khudi' although he has himself defmed it as 
"johar-i ishq". The proximity, however, is highly significant: 

c/(~rJV;.-!¥'/.4-j;r O);~?~?4~? 
Apart from this striking inter-relationship drawn between 

love and ego both have used the .rather exhilarating symbol of 
fragrance (bu) for these two fundamental concepts of their poetry . 

Sanai has found a significant simile in 'uqab' or eagle, which 
is one of .the most favourite symbols in Iqbal's poetry. Sanai is 
also fascinated by this bird although he uses it as a mere simile 
or metaphor and not as a powerful symbol. 

Iqbal has borrowed a couple of epithets from Sanai's poem 
"Dar Maqam-i Ahl-i Tauhid" mentioned earlier. A couplet of this 
famous poem reads as : 

Y I / /~ ""'. ' • 

y.;~;o;y) ,4IIJ'/.)J~rP'" 
/ j} /,..,t "'" • k)1J,f J');J)~I""I~;'--,.?;, 

In his poem composed in emulation of this 'Qasideh', Iqbal 
employs' the epithet "Chadur-i Zahara'" with still greater irony 

. in an',exceedingly tragic situation. He says: 

Again Iqbal has drawn on Sanai's vocabulary. Sanai looks upon 
"khisiltan dari" as an essential requisite of love. He says: 

?J~) .~d~(;.::..!..-~)' ~ 
Iqbal defines love itself as "klzislztan dari": 

,In the same poem Iqbal has inserted the second hemistich of 
Sanai's following verse : 

~ :. /. (' .. ~ 
-:1~;)""1:LJ)!4:/~-'""~~~ 

tJ!/~~t('--'f{.)B:~! 



A COMPARA11VE STUDY OF /QJJAL AND SANA! 

Apart· from this he has been inspired to reproduce almost 
the same idea in a separate couplet which reads as follows : 

r~JJjl~~(·· 
(j'.I..",.~./ '--..I~;1 

Iqbal has been so fascinated by Sanai's imagery that at times 
he repeats it with a gay abandon, albeit with an added gusto and 
passion. Sanai was amongst the earliest Persian poets who emp
loyed wholly sensuous imagery to portray the mystical experience. 
This has remained an uninterrupted tradition down to our times. 
Iqbal .has actually enhanced the symbolic tradition by giving 
entirely n~w meanings and values to some old symbols. At times, 
however, he borrows Sanai's symbols and images. For Sanai 
tresses form a favb.urite symbol of ravishing beauty. One of his 
couplets which portrays the poet's yearnings for a glimpse of the 
beloved's tresses has prompted Iqbal to reproduce the same 
picturesque image both in Persian and Urdu. Sanai says : 

by(L/#;cJ~J "J~C;~ 

1.J ;i'lcJL;:~J;,.:;1 d;-: J!;~ 

Iqbal repeats it with an added spell of melody: 

And the same restless desire persists in Urdu in the following 
couplet: 

;;1) ~L({;)ltl)~ L,-r! 
/;(};~'J~~if;J~ 

Last but not least, the two great poets have hit upon the 
fascinating idea· of conveying their message by a description of 
imaginary joumies through the heavens. Sanai's mathna)Vi Sayml
Ibad Hal-Maud is, in this respect, a forerunner of Iqbal's "Javid 
Namah". Although the latter is a work of far greater import and 

79 



IQBAL CENTENARY PAPERS 

magnitlideboth in point of thought and imagination, yet it was 
preceded by Sanai's a bove-mentioned mathnawi by eight cen
turies. Incidentally Sanai's work, the TITst of its kind in Persian, 
preceded Ibnul Arabi's al-Futuhatul-Makkiyyeh by about one 
hundred and Dante's Divine Comedy by two hundred years. 

Ibqal exulted in the thought that he shared the fiery passion 
which Sanai had first evoked in Rumi's heart: 

~id;JGc:PJL 
J"f)&~--/;/~ 

Sanai, for Iqbal, was a paragon of truth and sincerity. That is why 
- . he prayed to God to bless him with the same virtues: 

* * * * * 
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.. 
IQBAL AND BHARTRIHARI 

It is well known that 'All am a Iqbal had studied the works 
of various old scholars and poets in different languages and had 
gained much knowledge from these works. Amongst those who 
impressed him the most was the ancient Sanskrit poet Bhartri
hari who flourished in the fIrst century before Christ in the vicin
ity of Ujjain in India. Firstly he was a king at Ujjain and then he 
became an ascetic. During his princehood he had composed one 
hundred stanzas orshlokas regarding love affairs known as 
"Shringara~hataka"; during his reign he had composed one 
hundred shlokas regarding political and ethical affairs known as 
"Niti-shataka"; and during his ascetic life he had composed one 
hundred shlokas regarding ascetism known as "Vairagya-shataka". 
The word "shataka" literally means "a collection of one hundred 
stanzas". 

Before I say something about the life and time of the emi
nent Sanskrit poet Bhartrihari and about his influence on Allama 
Iqbal, I want to draw the attention- of the audience to the Urdu 
couplet of AIlama Iqbal which is written on the title page of his 
Urdu book "Bale-e-librel". 

This Urdu couplet is a faithful and concise translation of the 
6th shloka of Bhartrihari's Nitishataka and Allama Iqbal has 
clearly written the name of Bhartrihari -~nder this couplet which 
runs thus: 

Translation : "Is it possible to cut the innermost portion of a. 
diamond with a petal of flower? (No. Similarly) 
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"Soft and tender words are ineffective on an ignorant _ 
man ". 

Obviously the first line of this Urdu couplet is written in a 
negative interrogation, the answer of which is "No". Therefore 
a note of interrogation should be placed at the end of the first 
line. But there- are such scholars also who maintain that this line 
is a simple statement ~nd there should be no note of interrogation 
at the end of the line. So they read this couplet in this way : -

jl-4-J1rJ() r~()I)t:;/ f.~4#-.!.I~J;1JA: 
Translation: "(Even) The innermost portion of a diamond can 

be cut by a petal of flower, (but) soft and tender 
words are ineffective on an ignorant man". 

Earlier in the year 1937 i.e. one year before the death of 
Allama Iqbal, this controversy arose at the Aligarh Ml,lslim 
University between a student Nawabzada Rahat Said Khan of 
Chhatari and his teacher Professor Al-i-Ahmad Surur. This inci
dent has -been mentioned in the Urdu book "RUzgar-e-Faqir" 
part one written by Faqir Waheed-ud-Din. In order to put to 
-an end this controversy a letter was sent to Allama Iqbal at 
Lahore who sent its reply to Aligarh in the following words : -

l;1b t.: t.:.:,.S"" ~ Yo" ~":"' 0'::~ • W':i y.,~.$.=:- rf~ \ r ~ri. :J ;. /" ' , 

H. '(~ Ul~~;" ~'-'LT 0::::.' t.:.JA 

Translation: "Both the meanfngs are good in their own right, 
but, what, I want to say ,will be better understood 
in the time to come;'. 

In this letter Allama Iqbal had purposely avoided a clear cut 
reply ,because it required a detailed description and Allama Iqbal's 
health did not allow him to write lengthy letterS. So he left it for 
the future time to settle this issue. The future time anticipated 
by Allama Iqbal forty years ago has now come and I quote below 
the original shloka of Bhartrihari. 
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ifI~~ ij~f.T~l1 {"9f~ ijRr~~U~, ~ 
Cfr5"iJRrl:~I;:qr-R1fflij.ffi:~r~r~;qRf~: I ~ 

. Translation: "As it is not possible to tie up an elephant by means 
of a rope made of the tender threads of the stemo( 
a young lotus, as it is notPo~sibleto pierce a dia-

. mond by means of delicate filJers of ''shrisha U 

flower, and as it is not possible to sweeten the 
saltish water of an Ocean by means of a drop of 
honey, similarly it is also not possible to make 
wicked persons follow the path of noble persons 
by'means of nectar-like sweet and soft words". 

. By examining the meanings of the original shlokaof Bhartri-
hari we can clearly understand that the first line of the Urdu ~ 
couplet of Allama Iqbal is in the form of a negative interrogation 
meaning thereby "No, it is not possible to cut the innermost 
portion of a diamond by means of a petal of flower". As Allama . 
Iqbal has written the name of Bhartrihari under this couplet, 
there is no reason to presume that he might have changed the basic 
construction of the original shloka by saying "Yes" instead~of 
"No", especially when the central idea of both the versions 
remains the. same. It should also be appreciated that although 
Allama Iqbal has translated only half of the shloka, yet the main 
idea of Bhartrihari has been faithfully conveyed. 

An important point about this translation is also to be 
noted. In the original shloka the word "Khala .~" is used 
which means "wicked" and it should have been trans1ated in 
Urdu as y.. J.i ~.r instead of ut~U~.r . This variation is most 
probably due to the fact that Allama Iqbal had read the English 
translation of this shloka in the book of Prohit Gopi Nath M A. 
which was fIrSt published in Bombay in the year 1896 A.D. and 

. its second edition was published .inthe year 1914 A.D. In those 
days this book was more popular than other books on the subject. 
In this book the word "Khala" has been erroneously translated 
as "Blockhead" instead of "Wicked". This mistake could not have 
been noticed by Allama Iqbal, and so it is reflected in the Urdu 
couplet as wen, because the translation of "Blockhead ,; has been 
correctly:done as ut~u ~.r . But, in spite of this alteration of 
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w()rds, ~e Urdu, coupl~t of Allama Iqbal has not losf its pristin 
for~e,because in many other shlokas. of similar meanings and 
similar construction Bhartrlhari has used the words, which mean ' 
, "Blockhead'" instead of "Wicked". A photoo-eopy 'of page /64 of 
the book refered to above is given on the next page which contains 
this shloka alongwith its Hindi and English translations and the 
relevant footnotes. It is clear from this photo copy that Pn)hit 
Gopi,' Nath' has also erroneously translated the word "Madhu 
~ " 'as Nectar instead of Honey. The word Madhu has 
indeed both the meanings,but in this place the appropriate mean
ing is Honey and not Nectar. In the Hindi translation, however, 
he, has correctly translated the word "Khala" as "Wicked person 
~~~,,;. " -

As regards the ireatness of Bhartarihari, Allama Iqbal had 
a very high opinion about him. Besides, he had also read many 
other Sanskrit works through EngJish-translations~Hehad also 
translat~d GayatriMaJitra and its underlying idea into Urdu 
poetry. IJi his Persian work :'Javed Namah ", his masterpiece, 
Allarria Iqbal' has praised Bhartrihari indirectly through the mouth 
of Maulana Rumi. Here he has placed him in the' high
est, Heaven (Le.the ninth Heaven) known as Jannatal-Firdaus 
while he has placed the great ancient IJidian sage Rishi Vishwamit
tra (whom hecallsJahan Dust) in the fIrst Heaven which belongs 
to Moon. Even the great poet Ghalib and the great poetessQurrat
ulAin Tahira have not been given this, high position whom he has 
placed ,in the sixth Heaven which belongs to Jupiter. He /has, 
however, not assigned the fourth Heaven to anybody which 
belongs to Sun. -Either he thinks that this Heaven is not inhabit- . 
able on account of thebuming heat of sun; or he has reserved 
it for himself. By the word "Heavens" ( <..5-,\i' ,) he means the 
knoWn distances of variousheaveniY bodies, from earth in the 
ascending order. 

IJi the paradise Allama Iqbal learns many things from Bhartri
hari. As mentioned in Javed Namah, two, of them being most 
important; ftrstly, the ftre of poetry is kindled by the burning 
desiies and secondly Heaven and Hell are the result of good 

, - . , , ' - . , 

and bad actions. These things -were already known to Allama 
Iqbat through. Islamfc Teachings; but Bhartrihari had pressed ' 

, these points in a unique style of his own. Allama Iqbal has identi
fted.himself here with the "Zinda Rud" and the name of Bhartri-
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~~~8'~~~".' . 
~ .. c.q~~"'I~'lO"~.tnlf~~~~ . i· 
~ q~¥fof1f5il~~I~W1W11. i 
. ~ ~~f.t"!i'1I·~ ijRI'1~{MI, ~ .~ 

.. ~ .. Cfl5{JRlq:('l~l .. q~:~IRf~f1f:I~~· · 

~ amt 3l1{<111'i . ~1!~. ij~ll\it~A;fit ~ .. 
. ~ ~ ~. ~~ ~3'"€fdl~JfT ~.~ ~~- ~-. 

~ PfTri. +hIJI.Jf. (~. ~T, fu{tqgfiq~~ .. ~11« .,.<' 
(fl CfiR eflSj(ftfijlf!hf ~ ~(WfT, :~ ~~··aTm .. 
. ' ~ ~«(=f~?til II~Ch(~ChI ~ l n, ~ u iJIt·.# .' .... 
~ The endeavours of a man to bring a<i[oc~e~ to • 
~ t~eright p;:tth by the' influence of his wise.an inelli
rU Huous words are nowise better than the fruitless efforts 
~. of one who ventu.res ti:> keep an elephant fast bound by 

I 
~eans O.f t~e ~ehcat.e thread. s of a .. lotus .st~l~, or t.o ~ 
pIerce a dIamond by the tender fibres of shltz.sa, or to ~ . 

. sw'eetenthe saH~ewaters of the'vast ocean· by pouring . 
. ' . a single drop of~ its midst.:, . . . . 
~ . .' -

~ Also found iritbe' V4ira!lyaSataic& (~~.rt» 0( Padmdf/4f/da 

~ (~~) atN();,S4-., Cf.-. . -. . • . 
· (fi (a). "!~·(ij'*';,ft"'i:qf.fd .;r. ~~lt I ~~ ~ ~4iflcqta". 
· ~ (§¥fIAalqf'ija: I \'\t f B. S, -5. No. XXXI,). . 

lfi (D) Ie;r A"waai! <tii m )jq("ij'~ ~ "",m;r ~ firR: 
rfi _ ·.~~t 
~ ,.. - 1Il....G\ --e;.. .r.ftiI 'R ia' ~. ~ ;. ~ ~1"Iallil "'''U ;r .... ""IQ r «¥II at_MI,,,,,,. ~~"'I~.a . 

. ~ . ~..., .' (~ttribute~ io,~i~.the (j,fiWiCfa"nw ). ~' .. 
~~~ · - . "- . 

Facsimile of the ~age 64 ~fE~lish Translation byProhitGopi Nath .. 
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/ hari has been persianized by him as "Bartarihari" or "Bartari ". 
~The lines in which .\llama Iqbal speaks of Bhartarihari are as 
under: -
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)";"£J)~j~JJ'; 
~~L.:,;J.~.~~~ 
(i~ "~J":Jt)lj~ 
..::>JJeJ '-1;' ? :1J~ 

. ~1f4{J~!.:;;,if? ~GG~J('~~J f~U~~ 

tJ/!tJJ/. 

A{.J;~~J-,j~~;.I. 

~L.~.l:;p~i-{ZJ{;; 

d /. (;JIJ-'C/-t ;;~JJ;.J 

dJ.J,t f.:: :~()1rf6)j(..7~ 

~~ !tIJ(,;;.JJJ')'l!,J(; 

Translation 

~~~~u7. LLJ· 1/ . ~ t:J... '-I .• 

~~~J~JJ,j~u( 
. . ~ 

/-{;l:~;(..{;:AJ. 

~;,·':Lj ~!jIJ-:~7 fLLrJJ 

)~~~li~v6~ ~ v-::- "/,,-

Meeting with the Indian poet Bartarihari 

My mournings roused fire in the hearts of Houris. One of 
them drew her head out of her tent, and another one showed 
her face through the window and looked at me. 1 gave the suffer
ings of that land (Le. Kashmir) to every heart in that eternal 
Paradise. The pious old man (i .e. Maulana Rumi who was acting 

I 

as a guide of Zinda Rud) smiled and said, "Oh 'India-born' magi-
cian, behold that Indian poet, by virtue of whose eye-sight even a 
dew -drop is transformed into a pearl. The name of th~t poet is 
Bartari, and his nature is like a rainy cloud. He has always plucked 
fresh buds from the garden, and he has been attracted towards 
us because of your melody. Although he is a king and a poet, 
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yet his rarik in asceticism also is very high.He qJmposesbeautiful 
verses with liigh imagination, and a world of meanings always 
remains hi~den iIi llis stanzas. He is corivers:::nt with the structure 
of life; he is like kingJamshid and his verses are like the bowl 
of Jamshid (through which the whole world could be seen)"., 

We (Le. <Allama Iqbal and Maulana RumiYstood up as a mark 
, of respect for his poetry, and thereafter we arranged a meeting 
-with him. 

Zinda Rud 

-Oh thou wise and affectionate poet, the whole East has learnt 
secrets from the poetry~ Tell us, where-from comes the fire in 
poetry? Does it come from ''self'' or from God? 

Bartarihari 

Nobody knows the whereabout of a poet in this world. He remains 
hidden -behind the curtain of the high and low notes of his own 
melody. His burning heart remains restless in his breast even 
before God. ,We (poets) feel delight in quest, and the' fire of 
poetry comes out of the burning desires. Oh you always drunk 
with the-wine of poetry, if you attain this stage, it is possible 
for you in this world of stones and bricks to win even the hearts of 
Houris of Paradise. 

Zinda Rud 

I have observed that the Indians remain entangled in various 
thoughts. Here is the time for you to tell us openly the secrets of 
truth 

Bartarihari 

"These' frail gods are made of stones and bricks. Those, who 
remain far from temple and church, are better. Worship without 
delight of action is dry and ill-placed. Life is wholly constituted' 

- by character, whether good or bad. I tell you a word openly which 
is not known to every-body, and he is lucky who keeps'it in his 
heart. This world which you behold is not made as such by the 
Providenc~. It is like a "charkha" or wheel' which is driven by 
y~urself, and the thread, which is made on its spindle ,is also due' 

,'to your own efforts. So, bow your head before the Law of actions 
and theiroutcorhe because it is only due to your actions that 

, / ' ~ 

you earn either Hell or Heaven or none '~.' 

88 " , 

- \ 

~ I 



iQBAL ANDBHARTRIHARI 
. ~. . I 

All-the ideas expressed in these lines can be ~asily tniced in 
the three sh~takasof Bhartrihar(either directly or ind.irect1y. The r " 

last two couplets mentioned above, are but a faithful translation 
of the 94th shloka ·of Niti-shataka ofBhartrihari, which is repro,;. 
duced below: -

'1¥ftqlm~6frf.l?j~~sN C1lrm,"" 
~: ~sfq" !tRtM:qQCfi7f~'fi~1: I 
~ 6f5~i~fi f?ti~4~JI-0f:'~" f9f¥rr 
il~fflMt4~~~;:rip.~:~~~ 

Translation: "We bow our heads before the gods, but they are 
under the control of the Providence. Then the 
Providence is to be adored, but it also gives fruits 
according to the actions already committed. If 
all the fruits depend on "actions, what is the signifi
cance of the gods -and the Provindence? Then bow 
your heads before the actions themselves which are 
not influenced even by the Providence", 

'Allama Iqbal, at times, adopts the same style of expression' 
as tha tof Bhartrihari in order to make his poetry forceful. So far 
as the subject matter is concerned, all the great poets think alike-; 
they cOilvey the universal truths which are basically the same in 
all languages. For example in the 81st shloka of Vairagya-shataka 
Bhartrihari <;::lYS : ~ 

II: fi 1'.;1 fj '" 'FTF'fw qSt j: I pfsso F'S 01 ~Ii 
.11 t~1I bVJtil ~ ~!foo.?6a'T~ 

Transbtion: "How can this universe create temptations for a 
man who possesses an unshaken faith? Are ever big 
waves caused in an Ocean by the frolicsome 
movements of a small fish?" 

This idea has been taken by Bhanrihari from Bhagvat-Gita: 

~/qlq4+tIUI+J;am Arctoa ~tl?t.~lq: ;ijt;,J(Jfid l/?iri ' 
~ . ~ 

(1 & it. Cfi I <If I ~ AA :'(J{i) M fI !( ;/;;(lIH7 ii/fa ~1 Cl)7J1CfJJffl 
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Translation: '1\s the Ocean absorbs the agitated water of all the 
rivers ~ thout itself being pertlJrbed; similarly he, 
who is not- perturbed by all the worldly affairs, 
:l~hieves peace of mind, and not he, who is full of 
sensuality". . 

Allama Iqbal also adopts the same style to express the same 
universal truth in the following couplet: 

Translation: "The identification of a disbeliever is that he 
absorbed in the worldly affairs' and the identifi
cation of a believer is that the worldly affairs are 
absorbed in him". 

Bhartrihari in the shloka of his Nitishataka says : -

z;3fJ~~~fC61ij~~'91Tm wit Rtr~ 
cr~l~,q~R ~ I Ss-lT f~~ ~~ 
Tf~~fFftd f~{ ~)P-rrn ~~i~~ 
~~ffi' II ~ ~ II 

Translation: "a dog falls down at the feet of the person from 
whom he expects some food, wags his tail before 
him, and shows his mouth and belly to him by 
lying down on the ground, but the lordly elephant 
calmly looks on, and eats his food only when 
entreated with hundreds of flattering words". 

Iqbal also describes the same theme in the following couplet, 
in his own style. 

Transiation: "Freedom of heart is kingship, but belly leads to 
death. Your decision is' in- your own hands-either 
heart or belly". 

Bhartrihari in the 66th shloka of his Niti-shataka says: -- .. - ~ 
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~JOq~g ~rtf· f:ef~ ~~~q(\5~Iij~~ I 
3i1'RH~· Iilr~fi(~cc:rffi~~lttll~ ~ U 

Translation: "In prosperity the heart of an ideal man becomes 
as tender as a lotus, but in adversity the same heart 
becomes as hard as a mountain rock" .. 

Iqbal has adopted this idea in' many of his couplets with 
slight variations. For example: -

(; "J/ r-:1; U'~! /~f; 
. (//4-,~jjftJ-"f J Z1i1;; 

Translation: "Muo'rnin or an ideal man becomes as tender as 
silk in a friendly. atmosphere, but he becomes as 
hard as steel when there is a struggle between 
right and wrong". 

Bhartrihari in the 87th shloka of his Niti-shataka says: -

ro~T)fq ~f(f (R;: ~UTTSt~1.fql~~ 
~.;:r ~~: II ~fa fcr~~1;:"(f: \1;:(1: ij4=(it7.l

;:ij ;r ~ fcr:r~r II <:: ~ iI 
Translation: "A trimmed tree gets its branches again, and a 

crescent is converted into the full moon again. 
Remembering this fact the virtuous men do not 
lose their hearts in their miseries"~ 

Iqbal has also expressed the same idea in many of his coup
lets. For example: -

0~";~~(d 
~.-J;)./ .. Ik'd.-w!:. ~~? . . , .. 

Translation: "all heart rended Muslim, do not lose your heart 
in' your miseries, because the sun always comes 
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out of the veil of night". 

Bhartrihari in the 92nd shloka of Niti-shataka says : -

~... ~it'tyijll~i: ~ti'1{et4iei·-· 

\Gf~!1t mrfif· m~rif *i1Rt ~ 
tf;@J1tffO\SddlfcM': II ~.~ II. 

Translation: "The Providence first creates a man who is full of 
virtues arid is a gem among all creatures. Then the 
same Providence breaks him down in a moment. 
Alas, how un-reasonable is the action of the Pro-

. vidence". ' 

Iqbal has also expressed the same idea in many of his coup
lets. For example: -

JJ)~Lr!24·~.~Li~~1 
. W!T4~o!;J,-?~0'J; 

Translation: "(Oh God,) It is Man who has enlightened the 
- - ," 

whole world like a star . Then, is the decay of this 
clay-made Man a loss to me ora loss to Thee?" 

-. " 

It is clear from what has been said above that Allama Iqbal 
has learnt much from the three shatakas uf Bhartrihari That is 
why he has praised Bhartrihari so much in his Javed· Namah. 
Bhartrihari'c; Niti-shataka: ;and Vaitagya-shatakawere first trans-

. lated into Dutch language in 1651 A.D. They were subsequently 
translated into French language in 1670 A.D., and into Greek 

. language in 1863 A.D: Two more French 'translations were 
published ___ the one in 1852 A.D. and the others in 1875 A.D . 

. Few Hindi translations were also made durin·g this period. The 
first English translation ofthese twoshatakas was made by Profes
sor Tawney in 1877 A.D. at Calcutta, th~ second was made by 
Mr. Durga Prasad in 1889 A:D. at Lahore, the· third wasrrrade by' 

. Prohit Go pi Nath·in 1896 A.D. at Mount Abu and the fourth 
was made by Mr. K:M. Joglekarinl911 A.D. at' Bombay. After-' 
wards many other translations were ~lso made, but it 'appears 
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. that the translation hook which wa-s mauily in use of A1l~a 
Iq_bal was that of Prohit' GopiNath. Translations of Shringara
. shataka were generally avoided due to its obscene content altho-
ugh it contains verycharmingshlokas. . -

. . 

Before Closing, I shall say something about the life and tinie . 
of Bhartrihari. Different authorities have given different accounts 
regarding his personal life. The main reason of these differe~ces -
is that there were more than one personalities called by the 
name of Bhartrihari. It would not be appropriate here to give 
a detailed account of all those traditions and historical references 
which are found in various books about Bhartrihari and l1,is family. 
So' far as my own research goes, the most probable times of 
Bhartrihari is the first century before Christ. He was the elder 
b~other of that Vikramaditya who started the famous Vikrami 
Samvat in B.C. 56j57 . There was another Vikramaditya also who 
ruled Ujjain in the- sixth century A.D., but he should not be 
confused with the younger brother of Bhartrihari. 

Bhartrihari belonged to a royal dynasty whose capital was 
Ujjain. During his princehood he enjoyed a very luxurious life, 
and composed one hundred shlokas which are now known as 
Shringara Shataka. Shringara means "love affairs" and Shataka 
means "one hundred stanzas". When he took over as a king, he 
ruled with great pomp and show, and during this period he 
composed one hundred shlokas pertaining to ethical and poli
tical affairs, which are now known as Niti~shataka. After about 
fourteen years' reign when he discovered that his queen Padmak
shi, whom he loved very dearly, was not faithful to him, he 
han~ed over his kingdom. to his younger brother Vikramaditya 
and retired to the forests where Yogi Goraksh Nath taught him 
secrets of Yoga or mysticism. During this period he composed 
one hundred shlokas relating to mystical affairs, which are now 
known as Vairagya shataka. 

The story of his discovering the infidelity of his wife is very 
interesting. One day a sage named Sumanta came to the king 
Bhartrihari and gave a fruit of immortality to him to eat. As this 
fruit was extremely pervious, the king, instead of eating himself, 
gave it to his beloved queen to eat. The queen, on her part, gave it 
to another man whom she loved secretly. That man, on his part, 
gave it to another woman whom he loved secretly. That woman, 
on her p~rt brought it to the king Bhartrihari whom she loved 
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secretly. To his great surprise the king Bhartrihari recognized 
that fruit. Then he made thorough inquiries aboyt the whole 
affair, and when he came to know that his queen had betrayed 
him, he became so disgusted that he left his kingdom and went 
to the forests in exile. 

* * * * * 
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IQBAL AS MODERN 
INTERPRETER OF ISLAM 

It is evident from the very title 6 8 of his major work in English 
that. Iqbal's was an attempt essentially to reconstruct the religious 
thought in Islam in the light of the latest developments in modern 
science and philosophy. And in the twentieth gentury so far he 
indeed is the greatest Muslim thinker to hve made an attempt at, 
a really modern philosophical interpretation of Islam. Many 
Muslim modernists, Iqbal's contemporaries or those belonging to 
the preceding genration, Namek Kamal and Ziya Goklap in Tur
key: Abduh, Rashid Rida, and Abd al-Raziq in Egypt ; Kasim 
Assar, Allama Tabatabai, and Ali Husayn Rashid in Iran; .tfuham
mad Kurd Ali in Syria ; Haji Agus Salim in Indonesia; and 
his own compatriots Sayyid Ahmad Khan, ShibIi Nu'mani, Ameer' 
Ali and Abu'l-Kalam Azad, to mention just a few names, were 
great in other ways but not in the modern philosophical interpre
tation of Islam. None of them has had Iqbal's.rigorous formal 
discipline in Western philosophy and other domains of modern 
knowledge, nor was anyone' of them fortunate enough !o be 
possessed with his almost numinous poetic visioOlS, bordering on 
the metaphysical disclosures of reality. There is no gain-saying 
the fact that it is verily a biological necessity for the Muslims of 
the modern world to have a reinterpretation of the teachings of 
Islam in the idiom and grammar of modern science and philosophy .. 
for thus alone can they be communicative to others and have a 
meaningful intern~tional existence as well as an international 
message .. 

One may, however, very legitimately ask : How far is it 
possible to reinterpret and reformulate religious thought in Islam 
in terms of modern science and philosophy? Is this attempt at the 
modernization of Islam justified from the point of view of the 
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Qur'an and the Hadith? Are they through and through pro
philosophical or pro-scientific? What is the philosophical justifi
cation of bringing about a kind of rapproachment between the 
humanly discovered truths of modern science and philosophy on 
the one hand and the divinely revealed teachings of Islam on 
the other? What really is at the back of Iqbal's mind in effecting 
such a rapproachment? What practical purpose does it serve? 
The present paper is an attempt to answer these and other subsi-

/ diary questions as briefly as possible. . 

In· the Holy Qur'an there is no dichotomy between faith and 
knowledge as there is none between the spiritual and the secular 
'aspects of man's individual and social life. The very word Qur'an 
signifies 'the book which is (or should be) read' and it speaks of 
itself; among other titles, as aZ-Kitab,69 i,e. 'the Writing' which is 
complete. Indeed 'reading' and 'writing' have been given such a 
paramount place in the Holy Qur'an that the very first revela
tion received by the Prophet was an injunction to read and there is 
also the mention. in it of 'the pen' (aZ~aZam)7 0 of which the . 

. Qur'an elsewh~re takes an oath.7! The Prophet, according to the 
Qur'an, is both a messenger and a teacher 72 who himself like a 
great teacher is represented as praying: 'My Lord, increase me in 

. -knowledge. 7 
3 Knowledge raises man in dignity and it is through 

the exercise of his noetic faculties and. the acquisition of know
ledge that he comes to rule over the forces of nature. Man is 
superior to angels verily because of his capacity to name things74 

which is at the same time the capacity to form concepts through a 
process of inductive generalisation. This is just a passing mention 
of the importance given by the Holy Qur'an to knowledge in 
general. The r.ayings of the Prophet (ahadith) bearing on the sub
ject are too many and, too famous to be listed here. Suffice it to 
say that, according to the Prophet, 'seeking of knowledge is 
religiously obligatory on every Muslim man and Muslim woman' 
and no difficulty, howsoever great it may be even so much as to 

. march on foot from Arabia to China, exonerates a Muslim from 
the performance of this duty. 

It· is of utmost importance to note that Islam is a dynamic 
religion in the sense that· it make.s ful! allowance for the reinter
pretation or.reconstDlction of its teachings in the changed cir

. cum stances and novel conditions of life through the institution 
of Ijtihad which is considered, besides the QUT'an and the Hadith, 
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the third source of the Islamic law. ijtilzad is a jurist's exerting the 
faculties of mind to the utmost for arriving at a legal opinion 

concerni.n;; a doubtful and difficult point. The importance and 
value of the exercise of one's judgment or, in other words, the 
use of one's reasoning faculty is expressly recognised by the Holy 
Qur'an. It is full of repeated exhortations like the following: 
'Do you not reflect?' 'Do you not understand?' 'Why do you not 
reason?' 'Have you no sense?' In case of a controversy with 
people of other religions it urges the believers to make use of an 
argument in the best possible manner. 75 Those who do not make 
use of their reasoning faculty have been called by the Qur'an the 
deaf and the dumb. They have been spoken of as cattle and even 
worse than them. 7 

6 'The vilest of the animals in Allah's sight are 
the deaf and the dumb, who do not understand.'77 On the other 
hand, the learned doctors of Islam who, by the-use of their deduc
tive faculties, bring out (istinbat) the hidden meanings of the text 
of the Qur'an, have been given a position and status next only to 
the Prophet. 78 According to the Qur'an, though revelation as a 
source of knowledge is higher than reason and though it is through 
revelation alone that the fundamental principles of Islam are made 
known to the believers, there is also an ample provision, parti
cularly through the institution of ijtihad, for the 'exercise of one's 
rational faculties. It is thus alone that those learned in religious 
sciences of Islam are to explicate the inner meanings of its funda
mental teachings and work out their practical ramifications in 
individual and social life. Islam thus admits of the principles 
both of 'permanence' and 'change' with regard to its teachings and 
makes full allowance for their perpetual readjustments with the 
. changing conditions of time as novel situations crop up and' new 
socio-economic problems arise. The institution of1jtihad is also 
expressly recognised and equally emphasised in the Hadith. What 
is important to note here is that the Companions of the Prophet 
were freely allowed to resort to the exercise of their Judgement . 
even during the Prophet's own lifetime. On being appointed the 
Governor of the province of Yemen, Mu'adh was asked by the 
Prophet as to the law by which he would manage the affairs of the 
people. 'By the law of the Qur'an,' Mu'adh replied. 'But in case 
you do not fmd any (explicit) direction in the Qur'an?' asked the 
Prophet. 'Then I will act according to the Sunnah (practice) of tl)e 
Prophet', was the reply. 'But if you do not find any direction even 
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in the Sunnah?' the Prophet asked further: 'Then Ishall exercise 
my own judgment and act according to it,' was Mu'adh's reply. 
He did not sax that he would send an emissary to the Prophet to 
seek his advice in a difficult matter, nor did the Prophet make 
any such suggestion. He instead, on hearing Mu'adh's reply, 
raised his hands and said: "Praise be to Allah who guides the mes
senger of His Messenger as He pleases:'? 9 

The above is a short account of the importance accorded by 
the Qur'an and the Hadith to the seeking of knowledge and the 
use of reasoning facuIty in general. Iqbal, however, avowedly 
makes an attempt to reconstruct the religious thought in Islam in 
terms of modem science and philosophy. What then is the atti
tude respectively of the Qur'an and the Hadith to the study 
specifically of philosophy and science? 

The term 'philosophy' being derived from the 'Greek words 
philein and sophia, originally means 'love of wisdom.' The Arabic 
word for wisdom and so also for philosophy is hikmah and it has 
been used at least nine times in the Holy Qur'an and many more 
times in the sayings of the Holy Prophet. The term hikmah as used 
in the Qur'an and the Hadith has a unique and peculiar connota
tion of its own rarely to be found in the modern use or'the term 
'philosophy'. Philosophy, for example, has been defined by Wil
liam James as an 'attempt to think clearly and methodically about 
certain notions (concepts) which are always turning up in our 
thinking and which seem necessary to our thinking but which the 
special sciences do not tell us about.' 'Philosophy', according to 
another modem philosopher, G.T.W. Patrick, 'is an attempt to 
combine the common experiences of life on the one hand and the 
results of the special sciences on the other into a consistent and 
harmonious world theory.'8o Whereas the former may be said to 
be an analytical and the latter a synthetical or synoptic defini
tion of philosophy in both cases it has been primarily understood 
to be a theoretical affair, an abstract or speCUlative study. With the 
advent of the movements of Logical Positivism and Philosophical 
Analysis, philosophy in our days in fact has been reduced to a 
clever but empty game - mere logic chopping and trifling with. 
semantic husks, the salad of truth tables and the dust of sense
data. Hikmah is far from being any such thing. It may partly 
consists In the theoretical understanding of the universe and man's 
place in it but it is essentially a practical wisdom - a vision and 
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light- gained through the inner purification and cultivation of 
one's soul and the rigorous discipline of one's individual and 
social life. Philosophy according t6 hikmah is not mere noetic 
ownership or equipment which leads orie to a certain 'world 
theory' or point of view but entitative assimilation of new visions 
of reality through a living encounter with it, which assimilat'on 
leads to a complete transformation of one's inner self and lifts it 
up to ever new horizons and dimensions of being. It is in this 
sense that the Qur'an speaks of hikmah or philosophy and says: 
'Whoever is granted hikmah, he indeed is given a great good.'8 1 It 
is also in this sense that it very rightly speaks of itself as the 'Book 
of Widsom,82 or 'the Book the verses in which are characterised 
with wisdom.,8 3 In the Hadith hikmah is said to be 'the lost thing 
of a believer,' that is, a thing of which he is in a perpetual search 
or quest. 'The Prophet is also reported to have said kad aUzakimu 
an yakuna nabiyya, meaning that 'a philosopher is well-nigh a 
prophet'. which saying is to be construed in the light of the 
Qur'anic meaning of the term hikmah. According to another tradi
tion, the Prophet is said to have prayed, '0 Lord! show me the 
inner reality of things as they are,' which indeed is a truly philo
sophical prayer and it readily reminds us of the Kantian notion of 
the noumenon or the thing-in-itself. One is tempted to conclude 
that it is because of the above-mentioned pro-philosophical atti
tude of the Qur'an and the Hadith that Iqbal as against Kant 
strongly maintains the thesis of the 'possibility of metaphysics'. 

The teachings of the Qur'an certainly evince a through and 
through favourable attitude towards the study of various sciences 
so much so that Iqbal makes the rather challenging pronouncement 
that 'The bIrth of Islam ... is the birth ofinductive intellect.'8 4 It 
is singificant to note that the Qur'an uses the same word ayat 
(singular ayah) for the Qur'anic verses as well as for the 0 bserv
able phenomena of nature as if the open book of nature is another 
Qur'an which every Muslim is obliged to study with as much devo
tion and diligence as the Holy Scripture. In fact the ~c:. ':m re
peatedly enjoins upon the believers to make a close observation of 
the rich variety of the facts of nature and thus have the vivid 
sense of the presence of God to things. Of the very many verses 
of the Qur'an bearing on this theme only a few can be quoted 
here. 

"In the creation of the heavens and the earth and the alter-
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nation ·of the night and the day, there are surely signs (ayat) for 
men of understanding';B 5 

"And He it is Who sends down water from the clouds, then 
We bring forth with: it buds of all (plants), then We bring forth 
from it green (foliage), from which We produce clustered grain; 
and of the date-palm, of the sheaths of it, come forth clusters (of 
dates) within reach; and gardens of grapes and the olive and the 
pomegranate, alike and unlike. Look at the fruit of it when it 
bears fruit and the ripening of it. Surely there are signs (ayat) 
in this for a people who beIieve".B 6 

"He it is Who made the sun a shining brightness, and the moon 
a light, and ordained for it stages that you might know the compu- . 
tation of years and the reckoning. Allah created not this but ·.vith 
truth. He makes the signs (ayat) manifest for a people who know. 
Surely in the variation of the night and the day, and that which 
Allah has created in the heavens and the earth, there are signs 
(ayat) for a people who keep their duty~'B 7 

"And He it is Who spread the earth, and made in it finn 
mountains and rivers. And of all fruits He has made in it pairs, two 
(of every kind). He makes the night cover the day. Surely there are 
signs (ayat) in this for a people who reflect. And in the earth are 
tracts side by side, and gardens of vines, and com, and palm-trees 

. growing from one root and distinct roots - they are watered with 
one water; and We make some of them to excel others in fruit. 
Surely there are signs (ayat) in this for a people who understand :'8 8 

"He it is Who sends down water from the douds for you; it 
gives drink, and by it (grow) the trees on which you feed. He 
causes ~o grow for you thereby herbage, a.T\d the olives, and the 
date-palms, and the grapes, and all the fruits. Surely there is a sign 
(ayah) in this for a people who reflect. And He has made subser
vient for you the night and the day and the sun and the moon. 
And the stars are made subservient by His command. Surely there 
are signs (ayat) in this for a people who understand. And what He 
has created for you in the earth is of varied hues. Surely there is a 
sign (ayah) in this for a people who are mindfuI:'B 9 

"See they not the birds, subjected in the heaven's vault. None 
witholds them but Allah. Surely in this are signs (ayat) for a 
people who believe~'9 0 

"See they not the camle,how' they are created? And the 
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heaven, how it is raised high? And the mountains, how they are 
fixed? And the earth, how it is spread?" 91r 

It is evident from the above verses that the Qur'anic epistemo
logy is as much pro-empirical as pro-rational. Knowledge through 
the sense-organs is not illusory or mere appearance but a verit:lhle 
blessing of God·. Says the Qur'an: 'He gave you hearing and sight 
and hearts that you may give thanks. ,92 Sense-experience indeed 
is in a way our source of revelation to us of the signs (ayat) of God· 
as manifested through the observable phenomena of nature - as 
much in the ripening of fruits and the flight of birds as in the al
ternation of the night and the day and the swing of the sun and 
the moon in the vault of heaven. There is in fact a God-like 
mystery about all the phenomena of nature and the more we 
know about them the greater our sense of wonder about them. 
With all the great strides that we have made in our scientific know
ledge of things we have yet not been able to unravel all the myriad 
secrets that lie embedded in their heart. The simple act of opening 
our eyes and perceiving a thing that lies before us is as much my
sterious as the jump ·of the electrons from one orbit ~o another 
in their frenzied dance aro:md the protns in an atom. The philoso
phers of all times .have puzzled over the former and 'the modern 
physicists haye posted the embarrassing 'principle of indetermi
nancy' to account for the latter. Nature seems to have the divine 
touch of the miraculous in all its varied phenomena and the deeper 
we go into their study the greater our feeling that we are 
enwrapped all round by impenetrable mysteries. Yet we also be
come very acutely aware of an ineluctable power and glory, a 
wonderful intelligence and a creative design pervading the entire 
scheme of things. Such are the .revelatory signs (ayat) of God in 
all the pehenomena of nature. It is in this sense that nature is an 
open book of God, a veritable another Qur'an; the study of the 
pehnomen.a of nature under various sciences may be said to be an 
attempt to divide this divine book into various chapters (surahs). 
According to lqbal, the so-called laws of nature are in fact the 
habits of God (sunnat Allah). He tells us in so many words that 
'knowledge of Nature is. the knowledge of God's behaviour,' and 
adds that this is only 'another form of worship'. 9 3 There is no 
dichotomy in Islam between being a great Muslim and a great 
scientist. There indeed has never been a conflict between science 
and religion .in the history of Islam as is to be found in the his-
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tory of Christianity in Europe. Because of the clearly pro-scientific 
. teachings of the Qur'an, the Muslims in the early era of Isla~ 

pursued the study of various' sciences almost with a sense of reli
gious devotion and soon became famous :for their remarkable 
achievements in Astronomy and Mathematics, Physics and Che
mistry, Botany and Zoology, Geography and Historiography, etc. 
But their greatest singular achievement was the discovery anew of 
the scientific method, hence the statement of Iqbal: 'The birth of 
Islam .. .is the birth of inductive intellect.' There is no gainsaying 
the historical fact that the Muslim scientists keenly elaborated and 
promoted the various methods employed in scientific investigation 

. and it is rightly claimed by Iqbal that it was through the study of 
Arabic and not Greek works that the European scholars for the 
first time caIne to be initiated into the inductive methods of 
scientific inquiry. He corroborates this claim of his by quoting 
at length from R. Briffault's famous work the Making a/Humanity 
and of this we reproduce below the last passage: 

'The debt of our science to that of the Arabs does not con
sist in startling discoveries of revolutionary theories; science 
owes a great deal more to Arab culture, it owes its existence. 
The ancient world was, as we saw, pre-scientific. The Astro- . 
nomy and Mathematics of the Greeks were a foreign importa
tion never thoroughly acclimatized in Greek culture. The 
Greeks systematized, generalized, and theorized, but the 

. patient ways of investigation, the accumulation of positive 
knowledge, the minute methods of science, detailed and pro
longed observation~ and experimental inquiry were altoge
ther alien to the Greek temperament ... What we call science 
arose in Europe as a result of a new spirit of inquiry, of new 
methods of investigation, of the method of experiment, 

. observation, measurement, of the development of Methema
tics in a form unknown to the Greeks. That spirit and those 
methods were introduced into the European world by the 
Arabs.'94 

We have tried to establish so far that Iqbal's attempt to re
construct religious thOUght in Islam in terms of modern science 
and philosophy is fully justified on the basis of the teachings of 
the Qur'an and the Hadith. But is this attempt also justified 
philosophically and if so in what sense? The ess~ntial basis of 
Iqbal's' entire philosophical thinking is the fundamental Islamic, 
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doctrine of Divine Unity (tawhid) and so ontologically he is 
primarily a monist. He believes that reality is essentially one 
even though it has various levels or grades of its manifestation. It 
manifests itself variously at the levels of matter, life and mind, 
and it best manifests itself in the selves of human beings. But 
in every case it is the manifestation of the same one reality - more 
at this level and less at that - and not of many realities. As to the 
epistemological position of Iqbal it is necessary to draw the 
important dist,inction between an epistemo"logical theory which is 
independent of ontological presuppositions and the one which 
is not so. Iqbal's epistemology is of the latter kind: it is through 
and through based on his ontological doctrines and particularly 
on the monistic doct~ine of the unity of God. Hence his episte
mology like that of the Qur'an is a global epistemology making 
full allowance for all kinds of noetic experiences: sense-percep
tion, reason, intuition, prophetic revelation, etc. All these accord
ing to him are the various media for our apprehension of the 
same reality at the different levels of its manifestation. Scientific, 
philosophical, and religious approaches to the understanding of 
reality are man's endeavours directed to the same objective. 
True that science, philosophy, and religion lay varied emphasis on 
man's nostic sources, apparently speak different languages - each 
having its own peculiar terminological vocabulary and grammar
and they certainly have palpable procedural and methodological 
differences, but all these are differences of degree or level only 
and not of kind or quality. In the final analysis there is nothing 
in them which should make them inherently anti-thetical to each 
other. In fact, Iqbal insists, they need each 'Jther for mutal supple
mentation anci rejuvenation.95 It is not logically impossible to be 
a great Muslim as well as a great scientist and philosopher; a Mus
lim on the contrary comes to have much deeper and richer vision 
of the teachings of his religion because of his greater scien tific and 
philosophical understanding of things. It is indeed biologically 
necessary for the very inner unity and integrity of our personality 
that we should bring about some kind of coherence in our scienti
fic, philosophical, and religious worldviews. We as Muslims cannot 
possibly afford to keep them in watertight compartments. 

In the Pref~ce to the Recpnstruction of Religious Thought in 
Islam, Iqbal tells us that in his attempt at a kind of rapprochement 
between Islamic religion and modern science and philosophy he ' 
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has only followed the past philosophical tradition of Islam. Though 
it is true that the Muslim philosophers from al-Kindi (d.c. 
260/873) onward in general have made sincere effcrt to reconcile 
their fatih with the scientific and philosophical knowledge of their 
day, there have also been, one may point out, some serious excep
tions to this general practice. Imam Ghazali, Ibn Khaldun and Ibn 
Taymiyah, for example, were not at all happy over the philoso
phers' syncretic attempts at grandiose system-building and they 
even declared an open warfare against them. 9 

6 But what is impor
tant to note here is that Iqbal's gaze is fixed more on a present 
need and urgency than on the past tradition or practice. He is 
convinced that the Muslims in the twentieth century can ill
afford to keep their religious beliefs altogether insulated from 
the great strides made by the West in the various domains of 
human knowledge. Further, Iqbal's interest in the reinterpre
tation of Islam in terms of modern science and philosophy is 
essentially and primarily of a practical nature and not merely 
theoretical or academic. Thus alone, he thOUght, he could bring 
about the revival of the Muslim community and pull it out of the 
woeful state of backwardness into which it had fallen. 

The Muslims all over the world, Iqbal felt keenly and pain
fully particularly after his return from Europe, lagged much behind 
in the march of nations not only politically and economically 
but almost in all spheres of life. Technologically they were pitiably 
underdeveloped, intellectually unproductive, and morally no 
better. Lethargy, sloth, inefficiency, and mismangement seemed to 
prevail upon their individual and social life in general. Religion, 
which they often considered the best compensation for the loss of 
their material well-being, was reduced by them lllore or less to 
ritualism, obscurantism, and fanaticism. Above all, they lost their 
cultural roots: they were so overwhelmed and demoralised by the 
dazzling progress of the West that they no longer had any faith in 

. their own cultural val~es and norms and even awareness of them. 
They stopped thinking out things for themselves and began to 
cherish more and more foreign imported ideas and ideals, fashions 
and fads. It is at this juncture that Iqbal made his clarion call to 
awaken the Muslims of the world from their state of self-oblivion 
and infused a new life into them. 
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7 Professor W. S. Karunaratne 

IQBAL AND THE THIRD WORLD 

Iqbal's inspired poetry and elevating prose constitute a 
significant and epoch-making contribution to the humanist litera

: ture of our century. To the young and old alike his works provide 
. an everlasting source of joy and inspiration. They serve to huma

nise and civilise and to ennoble and elevate all those who read 
them either in their inimitable originals or in their renderings into 
multifarious tongues the world over. Their simplicity and pro
foundity continue;to exercise universal appeal. They provide an 

. antidote to our dehumanising bustle; they enable us to rediscover 
our latent humanity; they assist us in relating ourselves to our 
common human inheritance; they help us to discern the ways in 
which philosophy, religion and science could be harmoniously 
integrated in our everyday wordly life. It is not an hour too soon 
for us to realise the energy, insight, practicality and humaneness 
that have gone into the life and thought of this creative genius 
who refused to cut himself off from the ceaseless drama of man . 
in society. 

It is exceedingly difficult to pin down Iqbal to any 'ism'. His 
values and ideals go beyond any sectarian· determinations. His 
genius is many-splendoured.His ~orks testify to his acknowledged 
roles as poet and philosopher, educator and student of culture, 
lawyer and politician, missionary and visionary, psychologist and 
sociologist, freedom fighter and inspirer of a new nation, scholar 
and man of action, and mystic, seer and statesman. 

Iqbal's profound humanism throws into bold relief his status 
and role as a true citizen of the world. He has drunk deeply at the 
fountains of cultute in the East and the West. He has been con-. . 

ditioned by the best traditions of both worlds but his ho.nest and 
choiceless awareness of this conditioning has enabled him to go 
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beyond the fetters of both. The true prisoners of history are verily 
those who are least conscious of the extent to which the latter has 
conditioned them. The most important thing is unlearning, namely, 
disabusing one's mind of the lumber that is pumped into it by 
tradition or is imperceptibly gathered like carbon around it. Iqbal 
dins intc our ears and instils into our minds the need to decar
bonize oUr heads and hearts constantly and incessantly. He has 
made an eloquent plea for the promotion of cultural empathy by 
the elimination of the hydra-headed demon of ethnocentrism. 
Racism, casteism, tribalism, communalism, nationalism, regiona
lism, religious denominationalism and ideological chauvinism, 

. are but species of the genus called e.thnocentrism, namely, 
the mentality born of ignorance, bigotry, arrogance and intole
rance. The antidote to· all this is cultural empathy , namely, the 
ability born of wisdom and understanding wherewith one could 
appreciate other cultures, other values and other peoples. 

Iqbal is a sage for every age. He awakens in people qualities 
that lie buried within them. He not merely describes the ills of 

. man in society but also prescribes remedial action. He extols the 
good points in the cultures of the East and the West and decries 
the dehumariing elements in both. He takes us back to the well
springs of art and science and calls individuals and nations to 
vigorous and purposeful action: He awakens peoples from their 
spiritual slumber and seeks to lead them to the light of wisdom 
and love. He emphasises the truth that the causes of bondage and 
liberation lie within our own minds. This insight is born of intui
tion. He denounces the apathy of societies which seem determined 
to wallow in the quagmire of their own illusions. He reminds sub
jectnations of the basically psychogenic nature of their predi
cament.He wields a vigorous pen to write about their frustration, 
dejection arid confusion only in order to summon courage in their 
hearts and resolve in their minds to rise to the heights of their 
own potentialities. Man must care for himself and be deeply con
cerned about the welfare of his neighbour. This must necessarily 
lead to the invigoration of society and the regeneration of 
humanity. 

Iqbal's seminal ideas continue to inform and inspire the 
peoples_ the world over. His voice articulates the values, ideals and 
aspirations that are near and dear to millions of voiceless peoples 
in Asia, Africa, Europe and ,the two Americas. In the words of 
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Iqbal the disinherited and uprooted peoples of this world listen to· 
the voice of an essentially revolutIonary mind speaking out with 
the authority of an inspired leader of humanity, a stranger now
here, therefore welcome everywhere. He gaily transcends all 
barriers - ethnic, linguistic, territorial and ideological - and 
addresses himself to minds that genuinely care for the dignity of 

. man in society in terms of the health of his body and mind and 
of his economic, social and spiritual wellbeing. He pleads for the 
unity and solidarity of the dispossessed of the world who are 
enfeebled by the loss of their courage, enslaved by colonialist 
values and atrophied by the lack of vigorous exercise of the 
faculties of their heads and hearts. 

Iqbal's humanist philosophy, particularly that embodied in 
his intuitive poetry, is a perennial source of inspiration to man
kind including generations yet unborn. Its universal appeal cannot 
and ought not to be prescribed by the delimiting dimensions of 
time and clime. But the message of a poet and philosopher must 
be rediscovered by each succeeding generation for itself, consistent 
with its own needs and aspirations. Understandably the Third 
World likes to claim Iqbal for itself. He was born into it and com
pleted his life's labour in it although it was not strictly so called 
during his time. Undoubtedly Iqbal's achievement is the common 
inheritance of mankind and his principles must form an essential 
part of the foundations of the worldwide humanist culture that 
remains yet to be realised arid sustained. Viewed in tenus 
of universal history, it is easy to recognise the ephemeral nature of 
the Third World as well as of other Worlds yet to come into 
being from time to time. If the philosophy of Iqbal would be 
found to be viable and resilient enough for adoption and adapta
tion by other Worlds at other times it would only be further proof 
of its inherent universality as a humanist teaching. 

In the context of the history of our own time, however, 
Iqbal's message has a refreshing relevance to the solution of the 
massive problems afflicting the peoples of the Third World which 
continues to remain the far-flung home of two-thirds of mankind. 
The Third World, more than any other, is characterised by 
immense diversities in culture, religion, language, race, climate 
and history. The people of the Third World who mostly)nhabit 
Asia, Africa and Latin Amer!ca are within their own countries 
divided by ethnic, linguistic, religious and cultural factors. For 
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considerable periods of time during the modern period they had 
been subjugated by imperialist Western nations, namely, the Por
tuguese, the Dutch, the Spanish, the French, the British, the 
Germans, the Belgians and the Americans. At the time of the 
death of Iqbal (1938) the countries of the Third World continued 
largely to retain their colonial status. Inspite of wide diversity 
between and within their countries, the people of the Third World 
also share several common features. Laregly but not wholly as a 
result of their common colonialist heritage, these countries are 
characterised by economic poverty in terms of low per capita 
income and standard of living. They are largely agricultural, least 
industrialised, mostly dependent, lacking in capital resources, 
therefore under-developed or less developed or just developing. 
They are sociologically handicapped with most of their socieites 
inclined towards social insularity in terms of tribes, caste, sect and 
community. Their subsistence agriculture tends to promote rigId 
social stratification and inhibit social change and mo bility. Against 
a background of general poverty there are deplorable contrasts 
between affluence and indigence. There is evidence of exploitation 
of man by man and of one region or community by another. While 
the vast majority of peoples in the Third World have won political 
freedom for themselves there are a few peoples scattered over the 
globe who are yet denied the right of self-determination for them
selves. While some parts of the Third World are accomodating 
themselves to rapid social, economic and political transformation, 
others seem impervious to it or are grimly determined to impede 
or retard it. Some of the religious and cultural values and the cus
toms and manners associated with them continue to exercise a 
debilitating influence on the peoples in many parts of the Third 
World arresting their march towards progress and betterment. Dis
incentives born of traditional attitudes and outlooks current in 
some societies of tl'l.e Third World have continued to admit impedi
ments in the path of development and modernisation. Inspite of 
impassioned political rhetoric by the ruling classes there is an 
appreciable lack of positive and meaningful action on their 
part to realise the community of interests of the countries t~at 
form the Third World. Where one should expect unity and soli
darity there appears to be disunity and division. The yearning for 
regional hegemony and paramo'untcy, the obsession with funda
mentalist religious fanaticism, the megalomania prompted by 
arrogance and bigotry, the intransigence born 0 f ideological 
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chauvinism, the superciliousness impelled by vanity and ignor
ance and the totalitarian outlook dictated by the comtempt for 
democracy are among the causes that have contributed to this 
distressing situation. To a world suffering from such illnesses 
Iqbal is verily a kindly physician who can prescribe the medicine 
based on his own competent diagnosis. 

During the period between the two World Wars Iqbal pub
lished a number of works such as the Asrar-i-Khudi (The Secrets 
of the Self), Rumuz-i-Bekhudi (Mysteries of Selflessness), Bang-i
Dara (The Call of the Bell), Payam-i-Mashriq (The Messsage of the 
East) and the Javid Nama (The Pilgrimage of Eternity) in which he 
set out a philosophy of meliorism extolling a life of action and 
struggle and a dynamic work ethic which is of compelling interest 
and appeal to the peoples of the Third World today. He found a 
spirit of general apathy and lethargy characterising the life of his 
people. He dedicated himself to an ennobling consecration worthY 
of his creative genius and to a stupendous mission that activated 
his adult and active life until its premature termination in 1938. 
This historic mission was to rouse the voiceless millions from 
their centuries-old slumber and to galvanise them into action in 
the course of their own liberation from the imperial yoke and 
freedom from the bondage of their own stupor. He surveyed the 
situation in all subject countries and found evidence of the de
grading misery, both material and spiritual., of their peoples. He 
found his own fellow Muslims, who in bygone eras were the 
standard -bearers of a dynamic civilisation, to be more illiterate 
than most other peoples, decaying and decadent, submerged in 
obscurantism, tom asunder by anachronistic quarrels based on. 
sectarian orthodoxy and held under by the deadweight of rigid 
social systems. He found the Hindus to be enslaved by their 
own caste system and social taboos and enervated by the negative 
effects of other-worldly renunciation. Alienated from the life
giving sources of their own creative cultures, these peoples had 
taken to imitating their Western colonial masters as though the 
way to modernise was nothing more than to westernise, to euro
peanise, to anglisise or to americanise. Iqbal realised that this 
was not the way out for the dispossessed and the down-trodden. 
They must rediscover their own genius; they must regain their own 
soul. The question was basically one of values and ideals, both 
spiritual and cultural.. There was no question of going back to the 
past; nor was thf're any question of trading their own heritage for 
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another that was altogether alien to it. Western culture is exceed
ingly compartmen talised, distinguishing clearly between the sacred 
and the profane, and the religious and the secular. Iqbal who drew 
his basic inspiration from the teachings of Islam correctly recogni
sed that this distinction ran counter to the Eastern religious 
tradition. Whether in the West or in the East life is indivisible. 
And religion comprehends the entirety of life, the personal no less 
than the social. Religion must inform and inspire all behaviour in 
thought, word and deed .. It must need influence and determine 
the basic ,philosophy of economics and politics. Religion makes 
a total claim on the life of the individual and society. It is exempli
fied at its best in the history of early Islam. 

Iqbal discerned the historical process in terms of challenge 
and response. New challenges call for new responses: Conven
tional wisdom is nothing but the accumulation of old responses 
to bygone challenges. Where these are clearly recognised to be in
adequate or inappropriate, creative answers must be found afresh. 
The basic need of the Third World is the creative spirit and the 
courage that goes with it. The impulse to action must be born of 
knowledge which is obtained thrOUgll education. The illiteracy in 
the Third World is a disgrace to humanity. Iqbal called upon his 
people to educate themselves and reminded them of the place 
accorded to knowledge and education in Islam. The Holy Prophet 
of Arabia is unique among the teachers of the world in emphasis
ing the role of knowledge. To seek knowledge is the duty, as he 
said, of every Muslim and every Muslimah. We must seek know
ledge even if it be in China. The ink of the scholar is holier .than 
the blood of the martyr. An hour's contemplation, he reminds us, 
is better than an year of adoration. Whoever reveres the leanred, 
he reveres the Prophet. Allah has not created anything nobler or 
better than reason. To listen to the words of the learned and to 
teach science to others, we are told, is better than any number of 
religious exercises. We are admonished to acquire knowledge 
whi.ch lights up the path to heaven. Verily, it is knowledge that is 
our only friend in the desert,our company in solitude, our solace 
in adversity, our ornament among friends and our effective armour 
against the adversary. He walks in the path of Allah who leaves his 
own home in search of knowledge. Knowledge unexercised is like 
unto a poison. The man of knowledge who knows not how to 
apply it is like a donkey carrying books. The emergent nations 
have in Iqbal one of the most powerful of their ideologues who 
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point the way to their liberation. The distance between the rulers 
and the ruled exists primarily because of their ignorance. The 
generality of the peoples of the Third World cannot acquire the 
consciousness of their own rights except through education on a 
.mass scale. The polarity between the elitist bureaucracy and the 
untutored mass of the citizenry exists solely on account of the 
disparity between the expert knowledge of the former and, the 
illiteracy and ignorance of the latter. The prime requisite for 
nation-building is therefore universal education up to the highest 
possible levels. In the context of the modern world, education is 
primarily viewed as an economic investment in terms of the sys
tematic and scientific training of human resources for growth 
and development of society. Iqbal has a wider and nobler role 
assigned to education. Education cannot be confined to the acqui
sition of mental, manual and mechanical skills alone. Education 
must primarily promote the moral and spiritual sides of human 
consciouness. Intellectual achievement must keep pace with moral 
development. 

In the realm of economics and politics Iqbal's words assume 
an undoubted contemporary relevance to the non-alligned 
nations of the Third World. He has articulated clear and unambi
guous words on the unacceptability of the extremes of capitalism 
and communism. 

He extols the virtues of the golden mean. In the Javid Nama, 
Iqbal recognises them as two millstones that pulverise the human 
kind. fie claims that the author of the Das Kapital has truth 
concealed in falsehood and that he had the heart of the believer 
and the brain of the heathen. 'These westerners', he say~ 'have lost 
the realm of the soul for which they search tlie stomachs, although 
the soul does not borrow from the flesh its tint or smell. With 

"'naught except the body socialism concerns itself.' 'The prophet of 
socialism', he says, 'based his faith on the equality of bellies, while 
fraternity lies in the heart of man, its roots not in clay or the 

. water laid.' His criticism of imperialism, which is the advanced 
stage of capitalism, is equally unrelenting. 'Imperialism too fattens 
but the flesh; it owns a gleamlessbreast devoid of heart. It acts 
like bees that suck the flower's juice, but, otherwise leave all its 
petals gay.' 'lts charms', he concedes, 'remain undimmed 'and 
still evoke the bulbul's plaintive songs, but this scent and play of 
colour is appearance mere; regard it not, but see reality. Dis-

113 



IQBAL CENTENARY PAPERS 

content gnaws through the heart of both Communism and Capi
talism: the former for revolution thirsts, the latter for tribe. The 
one brings carnage with its art, its creed and craft; the other from 
the body tears away the soul, bread from the hand. In mere matter 
they sunken lie with unenlightened souls and bodies fair.' 

Iqbal accuses the West of having sacrified the lamb of love 
at the altar of reason. Only by the integration of reason and love 
can a different world be created. He declares, 'Let love and reason 
be intermixed to chart a world all new. The embers of the West 
are cold; their eyes can see, their heart is dead; they're seared and 
scarred with their own swords; self-hunted victims all. Thou 
shalt not seek from western vines the eager flaming drink of 
ecstasy. The West is barren now, no new age can she spawn. It is 
the fire of soi11 that gives an ardency to life and forms its sym
phony.' As though addressing the peoples of the Third World, 
Iqbal says: 'To forge a world all new is thy appointed destiny.' 

The brave new world that has to be forged cannot be a car
bon copy of the Western original. He accuses Kemal Ata Turk of 
modern Turkey of having borrowed idols from the West. 'No 
fresh tune', he claims, 'trembles in the Turkish lute; her new is 
Europe's old'. Speaking of the need for a vital breath in the human 
breast, he says: 'The cosmos shapes unceasing wonders ever new; 
the stuff of life is not blind following. A heart which is alive 
creates an epoch new, and repetition makes its contact sag with its 
own inner soul.' The basic inspiration of a society must come 
from its own tradition. The ideal world that men must create is 
'a world without distinctions, free from race and pigment, with 
an eve far brighter than the western morn; a world all unprofaned 
by kings and slaves; a world, a coastless sea that can be likened 
to the faithful's heart.' 

The Third World with its two billion and more of peoples 
is today called upon to modernise itself. In meeting this challenge 
it cannot think of a more eloquent and surer guide and ideologue 
than Iqbal. In his Payam-i-Mashriq he declares: 'Destroy the old: 
on its foundations build afresh. For Time's sweet will we cannot 
wait'. Man.is not God's passive creature, a mere inactive entity 
destined to vegetate in idle monotony. Iqbal says: 'God made the 
world: man makes it beautiful. Man is God's colleaeue and com
panion'. He admires the bird in its flight: '0 swift-winged bird, 
with your light weight, you the joy of flying incarnate. We are 
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held down to earth by wordly greed: you fly because your happy 
wings vibrate.' That is what Iqbal wishes man to do, namely, to 
soar to great heights of human achievement through his own 
vibration. He is against the spirit of resignation born of the false 
belief in fortuitous destiny. He says: 'Do not tell me about 
that silly moth who met an easy, suicidal death. It is the hardy 
moth that I admire, the one who bravely fights with his last 
breath'. Iqbal is a man to travel, not one to arrive, for that is the 
way of complacency. He says: 'I love wayfaring so much that to 
me a destination seems an obstacle'. 

Iqbal makes an impassioned plea for a life of action and struggle. 
It is unnecessary to remind the people of t!1e Third world of the 
sense of urgency attaching to the need for ceaseless struggle. The 
impulse to action must be born of courage and fearlessness. Iqbal 
says: 'Lions to dauntless hearts appear as sheep, while quaking 
hearts see tigers in mere deer. The sea is a plain, if you do. not 
fear. But if you fear, each wave contains a shark'. The life gf in
action, passivity, withdrawl and resignation is largely prompt
ed by a misdirected sense of security which seeks to avoid the 
need to take risks. To such people Iqbal replies as follows: 'Live· 
dangerously, my wise friend, if it is life you truly seek. Like 
a sword of .f-ine mettle, hurl yourself upon the whetting stone; 
stay sharp thereby. For danger brings out what is best in you: It is 
the touchstone of all that is true'. Iqbal wants man to get drunk 
with action, not with mere words. Mere philosophy is like unto 
the dregs at the bottom of life's cup. We must endeavour to make 
life take to action's path. Mobility must be preferred to rest. 
Convert knowledge into action in order to make it live. The" 
motionless shore, being at rest, does not know its own identity 
but the restless wave rolls fast and says: 'For me to roll on is to be, 
to lie still not to be'. Iqbal sings of the joy of adventure: 'How can 
you have the joy of straying from the path, if the path that you 
have to tread is fixed and clear?'. The resolve to act banishes 
doubt and vacillation. The way of knowledge is different from 
that of action'. If you seek knowledge, then be of two minds; 
Increase your doubt, decrease your certainty. If you seek action, 
doubt less, be more sure, be of one mind, one persomtlity'. 

Iqbal asserted the supremacy of man and the sanctity and 
dignity of the individual. He championed the cause of human and 
civil rights of man in society. The task of crowning this strug-
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gle with success now devolves largely on the peoples of the Third 
World. All mankind belongs to but one species, homo sapiens. 
There can be no discrimination on the basis of caste, creed, race 
and colour. Iqbal says: "You are still tied to colour and to race, so 
you call me Afghan or Turkoman. But I am first of all a man, plain 
man, and then an Indian or Turanian'. He chastises his own reli
gious compatriots: 'Learn to respect yourself, 0 childish one. Are 
you a Muslim? Then abandon pride of birth. If Arabs preen them
selves on skin and blood, say goodbye to them there and then. 
Called whether Tartars, Turks or Afghans we belong to one great 
garden, one great tree, born of a springtide that was glorious. 
Distinction of colour is a sin for us'. 

The dignity of the individual and the equality of mankind 
entail democratic and egalitarian forms of social, economic and 
political organisation. No man has the right to exploit or enslave 
another. Men who allow themselves to be enslaved in any form 
whate),er are worse than dogs. Says Iqbal: 'Man out of his short
sightedness consents to be a slave. He had something in him, but 
gave it .all away to kings. Because of this servility he is worse than 

. a dog. No dog will ever call adoringly another dog his lord'. 11 e 
. egalitarian philosophy entails social and distributive justice. In the 
name ofI~:iap1ic socialism no man shall hoard or stockpile spec 1-

lating on the premise that one man's distress ought to be fre 
.. opportunity.;of another. The rich shall be taxed so that the 
proceeds may be distributed among the poor. No man shall eat 
his meal while his neighbour suffers in hunger. The labourer shall 
be paid before the sweat on his brow dries up. Women shall not be 
considered as chattel or marketable commodity. Undoubtedly 
here is a philosophy of man and society with a tremendous revo
lutionary potential, a philosophy that is more relevant to the 
Third World than to any other. 

Iqbal believed in the possibility of perfectibility of man in 
society not exclusively or wholly in terms of either inner change 
or outer change but in terms .)f a symbiotic integration of both 
where the one needs the other for its growth and sustenance. The 
method. of governance most consistent with human dignity must 
necessarily be democratic. Democracy is not in Iqbal's view, the 
tyranny of an untutored majority over an enlightened minority. 
If it were that,· it is a contradiction in terms. Apropos this kind of 
democracy he said that it were better to 'follow the lead of man of 
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ripe experience, because the brains of two hundred donkeys can
not p;:oduce the understanding of one human being'. Undoubtedly 
democracy calls for representative government allowing the right. 
of discussion and enshrining minority rights. There must be limits 
to governmental power and those who govern must be held res
ponsible to the people. The rule of law shall prevail for the 
majority and the minority alike and the sovereignty of thepeople 
shall guarantee to them the right to revolt against the inhumanity 
of rulers. Iqbal says: 'Law shall not cow us down with gallows or 
with jail, to buy us off our path King's glittering gold shall fail. 
We will not speak a word though Moses may entreat, e'en Abra
ham as guest we will decline t6 meet'. People have the right re
served to themselves to throw out rulers who seek to govern 
through undue exploitation. Iqbal says: 'We'll fight them who 
claim tribute of what we grow, out from the garden's gate they 
shall untrophied go'. 

One cannot fail to be impressed by the progressive outlook 
of the social and political thought of Iqbal. He has tremendous 
faith in science and its distinctive method. He sees no conflict 
between science and religion. Both have their parts to play in 
building a world-wide humanist culture. He sees nothing sacro
sanct in past responses. What cann-ot be mended must be ended. 
A brave new world must be brought into being so that the dis
possessed of the world shall inherit their rightful place in state 
and society. Nations of the Third World with a heritage of ancient 
history and culture tend to idealise and idolise their past. Such en
hancement of what is past leads more often than not to the 
devaluation of the present and the future. Iqbal reminds us of the 
futility of such outlooks and summons us to action and struggle 
to create a world that is better and newer. 

Today the peoples of the Third World like the peoples in 
other Worlds, have formed themselves into states on the basis of 
nationalism. Those who seek to adopt Iqbal as their ideologue for 
the Third World must remind themselves of the fact that national
ism itself is nowadays becoming increasingly obsolescent con
sequent to advances in the technology of communication and 
travel. What is good for the viability of our common earth must be 
good enough for everyone of its nations. The Third World as a dis
tinctive family of nations is perhaps unlikely to endure for more 
than a few decades. Iqbal decried nationalism long before tlie 

117 



IQBAL CENTENARY PAPERS 

space age shortened its longevity. In the name of Iqbal let us re
mind ourselves that the Third World is no more than a transitional 
stage in our history and that the need of our time is to hasten 
the process of its transformation and development so that the 
quality of life in it will not be at variance with that in any other. 

In' this historic and gigantic task the peoples of the Third 
World shall fmd in Iqbal an unfailing source of inspiration, 
strength and wisdom. 

***** 

Note: Quotations from Iqbal's two Persian poems, Javid Nama 
and Payam-i-Mashriq are from their English translations 
by Shaikh Mahmud Ahmad (The Pilgrimage of Eternity, 
Institute of Islamic Culture, Lahore, 1961) and M. Hadi 
Husayn (A Message from the East, Iqbal Academy, Kar
achi, (now at Lahore 1971) respectively. 
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8 Annemarie Schimmel 

IBLIS IN IQBAL'S POETRY 

One of the most fascinating figures in Iqbal's work is Satan, 
Iblis, who boasts in a famous poem in Bal-i-Jihril that he is 'a 
thorn pricking God's heart'. Satan has always played a prominent 
role in the Islamic tradition. As the QUr'an attests he refused to 
bow down before Adam and therefore was cursed by God. On the 
other hand we find mystical speculations, probably originating 
with Hallaj, in which Iblis becomes the great lover who does not 
want to share his eternal love of God and his complete surrender 
to His will with anyone else. Echoes of this attitude can be found 
in the poetry of Sanai and in the sayings of Ahmad Ghazzali 
(d. 1126), and have reached the Subcontinent where mystical 
poets like Sarmad" (executed 1661) and even Shah Abdu] Latif 
Bhitai (d. 1752) speak of ashiq Azazil ,'Satan the lover' A thorough 
study of these developments is at present being made by one of 
my Ph. D. candidates at Harvard in order to elucidate the back
ground oflqbal's Satanology. 

In Iqbal's work the various strands of the Christian and 
Islamic attitudes toward Satan are woven together into a highly 
interesting fabric. A. Bausani, who has devoted a fine Italian 
article to this problem, discerns five different aspects of Iqbal's 
Satan: the prometheian side, which Iqbal may have taken over 
from Milton; the Iudoao-Islamic aspect according to which Satan 
is and remains a creature and instrument of God; the gnostic
Christian ideas, originating in Iran, that Satan is an independent 
power in the world; the idea common in some mystical trends in 
East and West that Satan is the manifestation of God's Jalal side, 
and eventually the aspect of Satan as the pragmatic politician. 
Iqbal's interest in Satan is visible already in his thesis, but the most 
important sour~ is theJavid Nama. There, he shows Iblis as pure 
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monotheist who spoke his 'Yes' to God's unity in the veil of a 
'No'. These ideas go clearly back to Hallaj and his Persian 
commentator, Ruzbihan-i Baqli (d. 1209), whose work was well 
known in the Subcontinent. Iblis appears here as the lover who 
does not want union, but rather prefers the burning of separation 
because only by longing the creature remains active. Iblis is the 
poor creature that was caught between God's order and His will. 
How should he know that God can order something which He, 
basically, does not will, or vice versa? But in such an approach, 
one danger 'of this Satanic position becomes also clear: Iblis 
is short-sighted, and ascribes his own misfortune to the working 
of predestination, taqdir. Thus, he can be regarded as the 
fore-runner of those who ascribe their own evil actions to the 
pre-e ternal destiny and try to get rid of their spiri tua1 responsibility. 
In the swne line Iblis may appear as the model of envy-he, after 
serving' qod for thousands of years as the most perfect ascetic, 
nay as the preceptor of the angels, envied Adam who was given a 
higherrank by being invested as God'<; Khalifa, His vicegerent:. 
Arid since he regarded himself as better than Adam rr.aintaining 
that his element, fire, was superior to Adam's element, clay, he 
is also the repres,entative of one-eyed qiyas, analogy, unable to 
see the divine spark in the form of clay and water. 

Iqbal's Iblis appears sad when he emerges from his dark 
clouds (JavldNama, Jupiter Sphere). This, again, is a trend well 
known to the Islamic mystical tradition; but it has also been 
mentioned by Nietzsche, who sees in Satan 'the spirit of heaviness 
through whom everything is bound to fail'. In the Javid Nama, 
Iblis complains that man too willingly lends his ear to his 
insinuations. It would rather be man's duty to struggle against 
him and to try to overcome him. Thus, Satan becomes an active 
. and activating power, and is required for the development of the 
world ill general' and of man in particular. It is he who leads 
Adam out of the sweet gardens of pre-logic, of the primordial 
Paradise,into life. That is lucidly expressed in Iqbal's great poem 
Taskhir-i-Fitrat ( o)z.i ~ ) in the Payam-i-Mashriq. About 
this picture of Satan one may well say -as has been said about 
Milton's Lucifer, that he is a trespasser, hence a sinner, yet 
represents our aspirations toward higher levels of existence. As 
Goethe has put it, Satan is the manifestation of error, but of an 
error which-is necessary for man's spiritual maturing. From this 
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angle, the image of Satan can develop into two different directions: 
either he becomes the power of radical evil, or the representative 
of that intelligence which helps man to overcome the pOW6rs of 
chaos, and thus assists him in his highest goal, that of individuation. 
Iblis's role as the representative of intelligence is again twofold: 
it may be the power that clears up the chaos of man's lower 
instincts step by step, thus leading him upward, or the power of 
loveless intellect which defends itself with its head and is therefore 
represented by the serpent. 

But if Satan is, on the one hand, the dangerous yet necessary 
intelligence, he is, on the other hand, also a representative of the 
chaos, of the unbridled instincts which to overcome man is called. 
It is this aspect of Iblis which was most familiar to -the Muslim 
mystics who relied upon the Prophet's word aslama shaitani, 
( J~ ~l ) 'My Satan has surrendered to me' or: 'has 
become a Muslim'. That means that he had tamed his lower 
instincts in such a way that they became useful instruments in the 
struggle of life: Satan, touched by the power of .the Perfect Man 
and, even more, by the power of Love which is manifested through 
the Perfect Faithful, can become a helper for man (as already 
Maulana Rumi had said in the Mathnawi). That is why Iblis in the 
lavid Nama and in Taskhir-i-Fitrat asks man to overcome him; as 
in the works of Nietzsche and V ulery, he wants to be a victim of 
the Perfect Man before whom he will eventually perform the 
prostration which he refused to perform in front of the immature 
young Adam. As the power that tries to seduce man Iblis becomes, 
for Iqbal, the advocate of lovely mystical dreams and opium-like 
poetry; the scene ip the lailid Nama where he tries to hinder 
Zoroaster from going out and preaching is indicative of this aspect 
of his role. He is the advocate of Weltflucht, of seclusion, and thus 
the mouthpiece for Iqbal's criticisms of decadent Sufism and 
decadent Sufi literature. Again, he appears in the Sphere of 
Venus as the happy leader of the old deities who have been dug 
out of their tombs by the European archeologists, and who 
represent the worship of Baal in all its aspects, thus threatening 
the Muslims in their firm belief in one God. 

The fact that Iqbal sees the "European archeologists responsible 
for the revival of Satanic powers in the Middle East leads to the 
final aspect of his satanology; itis the political Satan. He manifests 
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himself in the various types of Europeans, be they men or women, 
and is perhaps depicted best in the figure of the would-be 
prophetess in the Sphere of Mars in the Javid Nama who embodies 
the loveless· attitude of European women, and in Miss I frangin , 
who talks to Judas Ischarioth and is blamed by him for selling the 
spirit of Christ in every moment. Iqbal had called the politicians 
of our age 'Satan's prophets' while he was still a student at 
Cambridge, and these blows are taken up once more in his last 
poetical works, where we find the Parliament of Iblis and many 
other poems against those Satanic powers which try to seduce 
the Muslim people by various means in order to establish their 
own rule instead of the rule of the one God. 

One cannot see Iblis in Iqbal's poetry simply as Intellect, as 
materialist, as determinist, or as Adam's adversary. His figure is 
woven together from many strands, taken from the books of 
Islamic mystics and and European thinkers and poets (Jacob 
Boehme, Goethe, Milton, Nietzeche), and eventually Satan became 
the fitting symbol of Iqbal's criticism of the loveless Western 
world. But one should remember that Iqbal, faithful to the Islamic 
and Judeao-Christian tradition, sees Iblis never as absolute evil, 
or as God's enemy; he is rather the enemy of man, the power with 
whom man has to struggle in order to grow. It does not make any 
difference whether we understand this power as the dark feminine 
element of chaos which has to be tamed in order to serve man; 

. or as the lucid masculine element of luciferian intellect which is 
necessary for mart's individuation although it can grow into a 
hypertrophy of intellect once it is separated from love and be
comes an independent force, we may also understand this power 
as the seducer into useless dreaming, mystical introspection, 
unsocial attitude, or as the protector of a civilisation that is devoid 
of Divine love. In each of these aspects Iblis is a necessary compan
ion of man who is called to overcome him and thus to develop 
into the. Perfect Man, whose model is the Prophet of Islam. 

* * * * * 
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REFLECTIONS ON 
IQBAL'S MOSQUE 97 

In 1931 Muhammad Iqbal went to London to participate in 
the Second Round Table Conference organized by the British 
Government to discuss further constitutional reforms in the 
Indian Empire.98 Iqbal's role was a minor one on that occasion, 
but on his way home he stopped in Spain. There he sought out 
the monuments that testified to the glorious past of Andalusia. 
He was moved by his tour and found, above all else, the Mosque 
of Cordoba to be a monument that rivetted his thoughts and 
emotions. He secured permission from the authorities of the 
building, now a church, to perform the canonical prayers, and he 
carried away from that moment a complex of emotions and 
perceptions from which he was to forge one of the best known 
and beloved poems of his entire Urdu corpus. 99 

The poem, "The Mosque of Cordoba" exemplifies many of 
those qualities that have won Iqbal r:is popularity. The appeal of 
the poem is often attributed to its subject. That alone, however, 
does not explain the poem's magic, for the mosque alone could 
be read about in Baedeker or a history of Spain. The subject is 
important only because of the way it IS treated and the way it is 
embedded in the poem. It is, therefore, important to examine the 
poem itself, its stanzaic form and patterns of rhyme and rhythm 
as well as its content. Most srudies of Iqbal take for granted 
the fact that Iqbal is a poet and do not analyze his skill as crafts
man and artist. Treatments of his poetry typically extract from 
the verse aspects of Iqbal's political or philosophic or religious 
thought without attention to the context that gives them form 
and meaning. 

The poem's ordering of line, meter, and rhyme on the one 
hand, and its patterning of metaphor and diction on the other, 
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together are central to its effectiveness.; Moreover, I would suggest, 
the meaning of the poem is inextricably linked to the fact ttat it is 
a structured and crafted expression. Iqbal in this poem not only 
celebrates a mosque, but literally builds in the verse a "mosque" 
of his own. I should like, first, to look at the form of the poem: 
then, at the metaphor and diction that shares its language and. 
finally, at the meaning the structure embodied. 

I 

Iqbal, for all his modernist thought, did not deviate from 
classical forms when it came to poetry. His poems were written 
within well-defined patterns of meter and rhyme which he was able 
to manipulate masterfully. "The Mosque of Cordoba" is a long 
poem. It consists of eight stanzas, each of sixteen lines of which 
the final two fonn an emphatic final couplet. The metric and 
rhyming pattern are basically that of the glzazal, a short lyric 
poem, here multiplied eight times. In this poem, however, each 
stanza has its own rhyme. and as typical in what is called tarkib 
band, each stanza concludes with a couplet whose importance is 
made clear by the fact that it does not include the common 
rhyme. Each line has a caesura, a break in the middle, and occas
ionally the common rhyme appears there as well. In the first 
verse, for example, the rhyme appears not only in the first two 
lines and in alternate lines thereafter, but in the middle of three 
lines as well. The rhyme is particularly important. It resounds 
in each verse and its choice has a subtle influence on the reader 
or liscener. In the first verse for example, the end rhyme is at 
-a syllable which often indicates an Arabic plural; and I would 
suggest that its choice here strikes a tone of formality, of abstract
ness, of solemnity: hadisat, hayat 0 mamat, silat, mumkinat, 
ka'inat, and so forth. 

Within this structure, Iqbal chooses to create more patterns 
by using repetition and variatibns on recurrent phrases. He takes, 
again looking at the first stanza~ a single phrase, silsila-i ruz 0 shab, 
"the chain or succession of day and night" and introduces five of 
the first eight lines with it. Moreover, in this stanza and through
out the poem he is particularly fond of parallel constructions. 
As many as four or five lines in a single stanza will have parallel 
fonns in each of two phrases : 
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The examples are many. Repetition of a phrase in the preced
ing couplet often appears in the first lines of a new stanza, making 
the transition effective. 

The result of these patterns is that the poem sings. Fast 
. paced and flowing, it is hypnotic. Rhymes, repetitions, and 
parallels are muemonic devices also and the listener remembers, 
soon predicts what comes next. This is true of all successful 
Urdu poetry, for this is a poetry primarily designed for recitatiorL 
Tempted to abstract from the poetry lofty thought no socialism 
or sufism, we must not lose sight of the fact that Iqbal's skill 
in manipulating traditional poetic forms provided a foundaticn 
for his work. Poetry is not all craft, but craft certainly is an 
important part of poetry. 

II 

A further dimension of Iqbal's craftsmanship and skill is 
evident in the metaphoric images and diction of the poem. I 
should like, briefly, to describe the poem, stanza by stanza, 
pointing to prominent themes and selected examples of the 
pcet's use of language. 

The poem begins with a meditation on Time, on the succes
sion of day and night. This succession itself is the delineator of 
all events; is the "two colored silk" from which God creates "His 
robe of attributes". In this one vivid image, Iqbal introduces the 
profound and complex issue of the relation between God and His 
creation. For the moment, he stresses human transience and he 
introduces the metaphor of music as a cry of pain from the end
less succession of Time. Time is personified as a shroff who 

" weighs creation in the balance, finds it wanting and rewards it 
with death. Time, as noted above is repeatedly described in the 
PerSian phrase, silsila-i ruz 0 shabo Against it, utilizing the rich 

125 



IQBAL CENTENARY PAPERS 

options of vocabulary available in Urdu, Iqbal plays the humble 
everyday time of man for which he uses the common Hindi 
words of din and rat. That time, like all else associated with 
creation, is fleeting. The final emphatic couplet of the stanza 
insists on this nothingness: manzil-akhir Jana, a phrase which 
recalls the final stage pursued by the sufi. Here that phrase reso
nates not with a sense of fulfillment but of emptiness. 

The second stanza, echoing phrases from the first, continues 
the theme of the flow of Time, identifying it with water; with 
flood. But now 'isJzq or dynamic love-to use Professor Schim
mel's definition-is proclaimed as itself a tide able to stem all 
else. 'Ishq is characteristic of the special man, the Believer or Man. 
of God. 'IsJzaq is equated in a series of cascading phrases with 
Gabriel's breath, the Prophet's heart, the envoy of God, God's 
word, the scholar, the noble, the vagabond. It is-returning to the 
question of the identity of man and God-the common link 
between man and some special segment of His creation. Again 
Iqbal speaks of music but now no longer a cry of despair, it is the 
melody played on the strings of life plucked out by the plectrum 
of love. Throughout the stanza now plays an image of light, of 
radiance, of illumination, all owed to the presence of 'Ishq. 

In the third stanza, Iqbal develops the central meaning of 
the poem, the idea that the mosque, here introduced as the very 
embodiment of love, the product of the heart's blood, itself lives. 
The creative artifact, whether the stone of the mosque or the word 
of the poet, is thus transformed from death and mortality to life 
and immortality. Man's emotions transcend in value all else in 
creation, far surpassing the obedience of the angels which is 
given without (;ost. Of all men it is the poet-and this poet in 
particular-whose emotions are of such value. Iqba! calls himself 
kaJir-i hindi whose passion is the passion of faith, made the 
stronger by the pride of the recent convert. In the final couplet 
he describes himself as an embodiment of the name of God. God 
the Creator, the Artist, and the Artist's artifact all are linked by 
the qualities which are introduced at the opening of the fourth 
stanza, those of jalal and jamal which are the qualities par 
excellence of God but are here shared by the mosque and by its 
architect. Iqbal revels in the beauties of the mosque and links 
it with other expressions of 'ishq, exulting in the Muslim past and 
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again celebrating the faith in the final couplet which incorporates 
the first phrase of the shahada. Finally, in the fifth stanza, Iqbal 
pushes even further the question of the relation between the 
Creator and the artist when he says "As is God's Hand, so 
[is his] hand." He delineates the character of the Believer who is 
the triumph of God's creation, the slave whose qualities are in 
fact those of the Master. 

In the sixth and seventh stanzas, Iqbal develops further his 
historical perspective, recalling the great moments of the Muslim 
past which now exist only in the memory of Muslim hearts. 
Muslim rule was humble, unlike European rule which was merely 
regal. Muslim rulers instructed the rest of the world. Echoes of 
that past live on in the warmth and openness of the people the 
poet sees before him. Andalusia's breezes waft the fragrance of 
Yeman; its songs retain the coloring of the Hejaz. But the poet 
wakes from this reverie to face the reality that Muslim worldly 
greatness is gone. He thinks of the Protestant Reformation and 
the French Revolution and hints that now the caravan of 'ishq 
has found its new halting place in the soul of Islam. What, he 
asks, will come surging from the ocean to change the whole 
color of the cosmos? 

In the final stanza Iqbal weaves together a synthesis of his 
images of the flow of time and water, of music, of color and light, 
and of the crafted work. His opening note in this stanza is muted 
and nostaligic, set against neither day nor night but twilight. 
Music is now concrete, not abstract-the simple' and affecting 
song of a peasant girl. Water is now no cosmic flood but the flow
ing Gudalquivir by whose banks he stands. But the music is 
transformed as the poet continues, for he annou~cfs t!lat behind 
his eyes bums a new dawn. Latent within" him is a song. whose 
fire Europe will not be able to bear. Light is no longer twilight 
but the glow of his words. A people-not Time-must weight its 
acts, he writes, and bring to life the fervor that passionate life 
requires. That fervor, the blood of the heart, alone makes a 
creative act Iike_a poem perfect and whole. 

Iqbal's poem at once describes and actualizes the power a 
poem can have. At one level, Iqbal writes to instruct the reader, 
to remind him of past glory and future potential greatness. At 
another level, far more profound, he writes to embody his own 
spirit, to make it eternal. To achieve this latter objective he 
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creates, as we have seen, an artifact-symmetric, highly structured, 
as classic as the mosque which is its analogue. Iqbal's stanzaic and 
imagistic pattern thus is important not only for creating a poem 
that sings, that resounds and allures the listener, but is intrinsic 
to creating the meaning of the poem as well. 

III 
"The Mosque of Cordoba" as a whole has salience, I would 

argue, because it touches two concerns that have been central to 
thoughtful Muslims in this centry: first, an interest in the glorious 
past of Muslim history; and second, a quest to understand the 
relation of man to God, an issue that has long roots in the intellec
tual history of Islamic, especially sufi thought, and that fmds in 
Iqbal a particularly interesting formulation. Underlying both 
themes is an orientation characteristic of modem Urdu literature, 
namely its didactic character. From the "Musaddas" of Hali and 
the moral tales of Deputy Nazir Ahmad in the late nineteenth 
century through to the Progressive Movement of Iqbal's own day, 
Urdu literature has often taken as its mission that of the goaJ to 
instruct;·. Not all of Iqbal shares this concern, but this poem 
decidedly does. 

Many of those intellectuals who wanted to change the 
attitudes and behavior of their fellow Muslims turned to the past 
and identified a peri~d of earlier glory that both re-affirmed the 
pride of a now subject people and provided a model toward which 
they might aspire. Such an emphasis was one response to the 
fundamental dilemma that confronted all thoughtful Indians in 
the nineteenth and tWlmtieth centurie~.,under British rule: why are 
we so weak, so power1efs; why is the disparity between us and our 
rulers> so substantial! In g~neral the response, for Hindus" and 
Muslims both, was to blame oneself for a failure to adhere to 

" proper belief and behavior and discipline, to find oneself wanting 
and to Qonc1ude that current subjection was deserved. Such a 
conclusion was profoundly troublesome. Yet .it provided a pro
gram for change and the solace that it was only human error, 
not something intrinsic to one's culture, that was at fault. Either 
by adhcr!ng to the texts of religion or by reviving the practice of 
the historical past, Indians could again be great. Among Muslims, 
for example, the mujahidin of the 1930's and the early ahl-i 
Hadith, and, among . Hindus, Ram Mohan Roy and the early 

128 



, 

REFLECI10NS ON IQBAL'S MOSQUE 

reformers in Bengal, all emphasized the revival of texts. They 
insisted that if one bmshed away false accretions a shining tmth 
could emerge that would put aright individual lives and the life of 
society as well. Later in the century other reformers emphasized 
glorious ages in the past when one's people were subject to no 
one and one's science advanced. The Arya Samajis with their 
focus on the age of Vedic glory represented this stance and, 
among Muslims, the work of Hali, Amir Ali and Shibli did so as 
well. For members of each community a pride in their past be
came only then a cmcial strand in their identity. 

In focussing on Cordoba, Iqbal found a symbol of past Mus
lim glory more evocating than any other. It represented the far-

. thest reach of the great early empires, and, specifically, a time 
when Muslims mled European soil and far surpassed Europeans 
in both morality and the arts and sciences of civilization. Iqbal 
claimed a tie to that past on the basis of religion. Indeed he 
explicity raised in the poem the lurking anxiety of South Asian 
Muslims that they could not make that claim, that they were 
inadequate in their faith because of their distance from the Islamic 
heartland and their presence in an infidel land. He insisted that 
the emotion of his heart was proof irrefutable of his tie. Rather 
than let others accuse him of a tainted faith, he called himself 
a kafir, but insisted that the depth of his emotions linked him 
unquestionably to the tmest currents of the faith. 

Iqbal used the context of reflections on Cordoba and the 
past to raise what I have indicated to be a second central theme 
of the poem, namely the relation of man to God. Iqbal looked at 
the mosque as an artifact, a creation, a tangible expression of 
man's power at its peak. He celebrated the architect of the 
mosque; the warrior who made his work possible, and, in a daring 
leap, the poet, Iqbal himself, who before our eyes creates an 
artifact that wiII transcend time. In this, as in other poems, Iqbal 
celebrates man's power. The poem is an exciting statement of 
man's extraordinary potential and in this rests without question a 
major reason for the popularity of the poem. 

The subject of the poem, the mosque and the glories of the 
Islamic past, is one that has particular salience for South Asian 
Muslims. For Pakistanis, perpetually seeking to define a locus for 
their roots, its appeal is clear. But the treatment of the subject 
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goes far' beyond such particular issues to universal ones, At that 
level Iqbal transforms the idiom of mystic thought-of such 
profound concepts' as 'ishq and shauq-to an original view of 
crea{ive man's potential, a view that places a theory of aesthetics 
within the context of tasawwuf Thus even when some day the 
historic romanticism' of the late nineteenth and twentieth cen
turies will seem dated, the deeper / currents of the poem will 
continue to have meaning. The poem-as Iqbal meant it to be-will 
be like the mosque itself: an artifact that has transcended time. 

* * * * * 

NOTES: 

97. I should like to thank Professors A.H. Dani and C.M. Nairn for their 
helpful comments on an earlier draft of this paper. The latter will see 
some of his falicitous phrases incorporated intact. 

98. For a useful survey of Iqbal's life see Haftz Malik and Lynda P. Malik, 
. The Life of the Poet-Philosopher, in Haftz Malik, ed. Iqbal Poet 

philosopher of Pakistan, New York, 1971, p.p. 3-35. 

99. The Poem i& printed in Iqbal, Muhammad, Bal-i-Jibril (Amritsar, 1969). 

13.0 

It has been translated into English in V.G. Kiernan. Poems from Iqbal, 
London, 1955. p.p.37 -42. 



M. Hadi Husayn -

THE POET'S MISSION 
THE MAINSPRING OF 
IQBAL'S LIFE WORK 

There have been very few great poets in the history of world 
literature who were not wholly dedicated to their art. This is as 
it should have been. The Muse is an imperious and jealous mis- . 
tress, who demands unquestioning obedience and whole-hearted 
devotion. Divided minds are not fit for her service. The great 
ones whom she specially favoured were virtually her life-long 
slaves. Serving her was their sole vocation, and any other interests 
or pursuits they had were subordinate to it. However, not unlike 
a human mistress, the Muse is known to have dealt indulgently 
with a handful of her devotees who showed an independent spirit. 
Most of these were versatile geniuses with many gifts of a high 
order, including that of poetry, which enabled them to serve her 
well and truly along with engaging in other pursuits~ They added 
not only to her glory but also to her riches, for they brought 
their other gifts to her service. Nevertheless, complex and many~ 
sided as were the personalities of these men, their relationship 
with the Muse was not alway:s simple. On the contrary, it was 
full of tensions, contradictions and paradoxes. It is to this hand,.. 
picked elite of· the Muse's lordly followers that Iqbal belongs. 
Besides being a poet, and a great one at that, he was a teacher, 
a lawyer, a philosopher, a social critic, a religious writer, a politi
thinker and, to crown all, something of a practical politician. 
In some of these other capacities he rivalled and, according to 
some people, even o.utrivalled himself as a poet. Conflicts between . 
these various capacities were only natural, and they were reflected· 
largely in his relationship with poetry. Strange, indeed, was that 
relationship. It can best be described as an ambivalent relationship, 
one of love-hate. of mixed attraction and repulsion, of loyalty 
altematingwith rebellion. 
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A born poet, Iqbal could not help writing poetry. So he 
wrote it from early childhood almost to the last day of his life; 
and yet he never fully acknowledged it as his vocation. As a 
matter of fact, in some of his irate moods he denied beIng a poet 
at all and strongly resented being called one. At the other extreme 
are verses in which he eulogizes poetry and the poet almost to 
the point ·of hyperbole and speaks proudly of his own poetic 
achievements. Between these extremes are occasional cries of 
aIlguish at being afflicted by nature with something like a compul
sion to write poetry, a thankless task on the whole, as he often' 
felt it to be. It is interesting to study the development of this 
bipolar approach from stage to stage in Iqbal's poetry. 

Collections of Iqbal's poems appeared in the following 
chronological order: -

Asrar-i-Khudi, 1915; Rumuz-i-Bekhudi, 1918; Payam-i
Mushriq, 1922, Bang-i-Dara, 1924; Zabur-i-Ajam, 1927; Javid
Nama, 1932; Bal-i-Jibril, Darb-i-Kalim, Pas ehe Bayad Kard, 
and Musafir, 1936; Armaghan-i-Hijaz, 1938. 

While this sequence does not necessarily imply that the 
poems included in the various collections were composed strictly 
in accordance with it, it can, I think, safely be assumed to consti
tute a set of landmarks on Iqbal's poetic journey indicating the 
course of his development as a poet. I shall, therefore, follow this 
sequence, as far as practicable, in tracing the development of his 
conception of poetry, which, one may take it for granted, must 
have been closely linked with his practice of if. . 

Iqbal made his poetic debut at a time when Urdu poetry, in 
the wake of what is generally regarded as its golden age or in 
any case, its classical age, was going through.a spell of decadence-

- a fin de siecle phenomenon which, strangely and unaccountably 
enough, it shared, across the seas, with contemporary English 
literature. Urdu poetry's counterpart of Oscar Wilde with his cult 
of art for art's sake was a somewhat different figure, namely, 
Dagh, a writer of amorous ghazals in a conversational style full of 
repartee, badinage and spicy phrases, but lacking truth of state
ment, sincerity of feeling and depth of thought. For all his levity, 
however, Dagh was a master craftsman, a survivor from a period 
during which the Urdu ghazal had attained to its formal perfec
tion. So: in accordance with the traditional practice of novices 
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seeking initiation into the Muse's temple through one of the ack
nowledged masters, Iqbal, after he had attained a degree of skill 
in versification, attached himself to Oagh as a pupil and used to 
send his verses to him by post for correction. He naturally wrote 
ghazals in Dagh's style. Most of. the ghazals he wrote thus he 
seems to have destroyed later on, but he included some in the 
Bagh-i-Dara: these latter are juvenilia of no intrinsic merit and 
at best half-hearted imitations of the master's style. The apprenti
ceship came to an end when Dagh communicated. to Iqbal. his 
opinion that he has acquired enough skill to' need no further 
instruction. 

Meanwhile, the vogue of Daghhad been gradually yielding 
place to a modernist movement heralded by Hall and Azad. 
Although they knew' no English, Hali and Azad had indirectly 
learned enough about the broad features of English poetry to 
venture upon experiments in imitation of it. They wrote poems 
on social, moral and patriotic themes, which aimed at instruction, 
enlightenment and elevation rather than entertainment and which 
were couched in language free, on the one hand, from the persi- . 
flage and banality of the Dagh school and, on the other, from the 
artificialities, poeticisms, hyperboles and far-fetched conceits 
characteristic of Urdu poetry's traditional diction. Breaking away 
from ghazals in the style of Dagh, Iqbal turned to the writing of 
poems modelled on English poetry, to which, unlike Hali and 
Azad, he had direct access. The themes he chose were some of 
those uppermost in the minds of the new intelligentsia brought 
up on ideas of freedom, patriotism, religious tolerance and human 
progress then prevailing in the West. To mention five most out
standing of these poems, one ("Himala") was a tribute to the 
ancient grandeur of the Himalayas and the second ("Taswir-i
Dard") a long lament on the moral and material degeneration of 
the Indians, while the third ("Tarana-i-Hindi") and the fourth 
("Hindustani Bachchon Ka Git") were national anthems proclaim-" 
ing India's historical greatness, and the fifth ("Naya Shiwala") 
a plea for religious tolerance. In these poems there is no vestige 
of poetry for poetry's sake: they are all poems written vvith a 
purpose beyond the mere writing of poetry. There are, however, 
many poems .written during this period which apparently have 
no purpose beyond themselves: they are spontaneous utterances 
evoked by intellectual and emotional experiences that demanded 
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expression. and communication. In fact~ there are two poems, 
. namely, "Ek Arzu" and "Rukhsat Ai Bazm-iJahan" (an adapt
ation from Emerson), expressing the wish for a quiet beauty spot 
in natural surroundings where . one could lead a life of Arcadian 
peace and simplicity far from the hurly-burly of daily life in 
crowded human settlements. In keeping with this dual approach 
in his poetic practice during this early period, Iqbal describes 
the poet as a people's eyes: -

The poet singer of colourful songs, 
Is a people's eyes that see for it. 
When any organ of the body is 
In pain, the eyes weep.lOO 

It is a merely passive role that this description assigns to the poet 
in connection with human suffering. He is a sensitive organ that 

, sympathetically feels the suffering, but he can do nothing about 
it beyond giving vent to his feelings in regard to it, which mayor 
may not provide relief. In other words, he is just an observer and 
a recorder of human experience, not an' active agent who in some 
way influences and shapes it. It may be that in describing other 
people's experiences as if they were his own the poet has in view 
the purpose of influencing the quality of those experiences, such 
as hightening' the people's joys and hopes or alleviating their 
griefs and despairs. Nevertheless,this purpose exists in his mind 
only as a hope and not as an act of will, a goal consciously con-
ceived and deliberately pursued. . 

It was probably a hangover of this passive and non-committal 
conception of poetry that led Iqbal to think of giving up writing 
it during his stay in England. Abdul Qadir in his introduction to 
the Bang-i-Dara relates how Iqbal told him of his intention to 
spend in doing something useful the time he was wasting in writing 
p,?etry. In answer to 'Abdul Qadir's appeal not to do so Iqbal 
wrote: 

Let someone tell this from me to the Editor of Makhzan 
That nations which are doing something worthwhile have 
no taste for poetry.lOl 

NOTE: 

,The translations' of all the quota!ions froin IqIYal are mine. 

M. Hadi Husayn. 

134 
\ \. 



THE POET'S MISSION 

This dictum was probably evoked by Jqbal's observation of 
two opposite phenomena existing side by side at . that time in 
English""':on, the one hand, the dazzling spectacle of her material 
progress and, on the other, the sorry state of English poetry 
after the passing away of the great Victorian poets, Tennyson, 
Browning and Arnold. But the dictum was biased and historically 
incorrect; for the Victorians, to take the nearest example that 
was available to Iqbal, had enjoyed 'great poetry and had at the 
same time done worthwhile things in other fields. However, Abdul 
Qadir and Iqbal's teacher, Sir Thomas Arnold, were successful in ' 
arguing him out of his mood of disillu,sionment with poetry. The 
mood yielded place to a Browningesque optimism about the 
potentialities of poetry as a guiding light. Thus, addressing' Abdul 
Qadir, he calls upon him to arise and join him in dispelling the 
darkness engulfmg the East : -

Arise, for darkness has appeared on the horizon of the East. 
Come, let us light up the assembly with our flaming songs. 
OUrs is only to burn like rue. 
But let us by thus burning turn the assembly upside 
down. 102. 

The realization is, of course, still there that the utmost the 
poet can do is to give forceful expression to his feelings; but 
there is now attached to it the hope that by so doing he may 
be able to _move and activate his audience. So, buoyed up by 
this hope, Iqbal declares: 

In the darkness of night I will lead out my caravan. 
My 8ighs will shower sparks, my breath will send forth 

flames. 103 

In the third part of the Bang-i-Dara, consisting of poems 
written between 1908 and 1924, the note of confidence in poet
ry's power to influence a people's conduct gathers further stren
gth. For example, Iqbal ends his "Tarana-i-Milli" (Muslim An
them), a counterpart to his Indian anthems, with this triumphant 
declaration : 

Iqbal's anthem is as it wer~ a bell of departure. 
Thanks to it our caravan takes to the road again.104 

The title of the' collection, namely Bang-i~Dara (Sound of 
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the Bell of Departure) is itself a token of Iqbal's emerging faith 
in himself as an awakener and leader of his people. 

During the period I am now speaking about (Le. 1908-1924) 
Iqbal musf also have been writing the Asrar-i-Khudi, which app
eared in 1915. Along poem in Persian, this is an essay on the 
philosophy of the Self and was written with a definite purpose 
in view, namely to develop among the Muslims-who had by then 
become Iqbal's special audience and his dearest concern-a dyna
mic self-awareness which woEld help them realize their potential
ities and overcome their mental, moral and material backwardness. 
In the Prologue to the Asrar he made his first clear exposition 
of his idea of the poet'.s mission. The Prologue is a powerful 
composition, emphatic in statement and rich in imagery. Although 

.. it is' best read as a whole, considerations Of space do not permit 
its being quoted in fuB or even ad lib. I, therefore, content myself 
with a few key lines selected from different parts of it, hoping 
that they will together present an adequate summary of an elabor
ate piece of writing about the purpose of poetry, about its power 
to fulfil that purpose and about Iqbal's own poetic ambitions, 
achievements and poetntialities. 
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I am tomorrow's poet's voice, 
Which in today' void sings. 
My age does not appreciate 
The meaning of life's mysteries . 

. . . . . . . . . . . . . . . . . My voice outsings 
My instrument's capacity. 

But I am not afraid to shape its strings 
'In drawing from it a fit melody. 

I have been granted access to the springs 
,Of everlasting life, and I evoke 
The living soul of things . 

. . . . . . . . . . . . . . . . . . . . There has been 
No one before me who has sung 
Of truths that lie concealed. 

-...................................................................... 
Come, saki, fill my cup and flood 
My inte!iect's night with the light 
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Of moon-bright wine that I might lead 
Back to the right path those who stray. 

Re-echo as a vibrant cry 
In the world's ears, 
Uplift to a new height 
The worth of poesy 

And, last of all, rehearse 
The sealed-up book of secret love 
With guidance from the Master of Rum's verse. 

The Master of Rum (the poet Rumi), appearing to Iqbal 
in a dream, exhorts him thus: -

"Invent a new style for your song. 
Enliven the assembly with your lusty strains . 

. Arise, and re-inspire all living ones; 
Pronounce 'Arise' and make them all the more alive. 
Come, savour the delight of self-expression. Sing. 
o caravan bell, ring." 

The Asrar is a result of this exhortation. 

So I arose as music does from strings, 
And sang as olie in frenzy sings. 
I unveiled the Self's mysteries. 
And showed its wonders to men's eyes. 

But the Asrar is not mere poetry. 

The purpose of this mathnawi, 
Is not composing poetry: 
No images of beauty have I made, 
No love songs have I sung. 105 

The note of dis(ivowal on which the Prologue ends .qualifies 
its effusive claims. Poetry, Iqbal seems to be saying, is ~reat, but 
not all poetry; the Asrar is poetry but not poetry of the kind 
that he disapproves of, not poetry for poetry's sake. Poetry, he 
maintains, is not its "own justification, but derives justification 
from some purpose higher than itself which it serves, namely, the 
building up of the Self. Poetry is thus subservient to life. If it aids 
life by creating a zest for it, it is good; otherwise it is bad. 
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An interesting episode in Iqbal'sdnimatic affairs de coeur 
with poetry is a violent attack he makes in the A.srar on that 
denigrator of poets and poetry, Plato, for the latter's philosophy 
of idealism. He regards that philosophy is life-denying and thinks 
that it has had a baneful effect on Muslim art and literature. The 
attack was made- in the teeth of the fact that Iqbal and Plato are 
at one in subordinating poetrY (and all art~ for that matter) to 
morality· in the interest of the good society. The difference 

- between them lies in this that, while Plato thinks that poetry is 
intrinsically incapable of commgup to the moral standard pres
cribed by him and therefore exiles the poet from his model 
republic as dangerous to the fabric of society, .Iqbal maintains that 
poetry, in the true sense of the word, is a force for the building up 
of society. The difference arises from a difference in their con
ceptions of reality and of the function of poetry in relation to 
it. Plato regards the natural world, the world of the senses, as an 
imperfect reflection of a supernal world of i4eas and degrades all 

-products of human art to mere imitations oJ thiS imperfect reflec
tion. For Iqbal, on the other hand, the natural w'orld is -a reality 
in its own right, and good art is not a mere imitation or repro
duction of nature, but an addition to it and an improvement 
upon it. I quote below the concluding lines of Iqbal's indictment 
of Plato : - . 

He presents loss to us as gain and says 
That what we think exiSts does not exiSt. 
His spirit went to sleep and dreamed a dream; 
His intellect created a mirage. 
Living in a phantasmagoric world, 
He had no gusto for activity. 
Denying this world of phenomena, 
He fabricated an ideal world-
A world which cannot be perceived or known. 
This world of actualities, where things 
Occur, is good enQugh for living men; 

~ Let the dead have the whole ideal world 106 

In the world of the -living, -for which Iqbal opts in preference 
to Plato's world of ideas, a wqrld that has been irretrievably lost, 
the poet has a vital role to _perform. He has to come to grips with 

-, it and to impose hiS active Self upon its passive non-self through 
his creative will. Instead of turning his back upon the sensuous 
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world, he has to face it squarely imd reshape it according to the 
urges of his spirit. Therein lies his moral task, by performing which 
well and truly he does his duty as a member of society. He is 
society's visionary, who accepts his environment as a reality, but 
also as a challenge in that it is his appointed task to transform· 
it in accordance with his vision. Poetry that lives in a cloud
cuckoo land away from the world of sensible reality is inimical to 
society's life, but so also is poetry that slavishly imitates that 
world, for it debilitates the creative force of life. 

As a corollary to his.invective against Plato, Iqbal went on to 
inveigh against poetry inspired by Piatonism, choosing for his main 
target one of the greatest of Persian poets, Hafiz. He disapproved 
of Hafiz's q~ietism, his hedonism, his mystical eroticism and his 
indifference to the momentous events that were taking place 
around him. However, in a subsequent edition of the Asrar he 
deleted the verses he had written against Hafiz ~md contented 
himself with a general condemnation of the kind of poetry that 
Hafiz stands for. Here are a few lines from the verses to that 
effect: -

Wo.e to a people which subscribes to death. 
Its poet casts away all zest for life. 

His opium makes your sinews weak. 
The price he takes from you is life itself. 

He hurls you into contemplation's sea, 
And breeds in you indifference to activity.lo7 . 

The poetry which Iqbal commends is that which fosters 
desires, aspiration, ambition, the will to act, the spirit of adven
ture, the resolution to triumph over one's environment, the urge 
to adorn everything one touches. Afew lines from Iqbal's descrip
tion of such poetry are quoted below: -

The poet's bosom is the stage where beauty manifests itself. 
The Sinai on which its theophanies take place. 
His glance lends further.beautyto the beautiful, 
His magic adds to Nature's charms. 
The nightingale sings .with his voice, 

. The rouge that tints the rose's cheek is his. 
It is his a~dour that burns in mothsYlearts, 
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And it is he who lends romance to tales of love. 
He is a Khizar with the water of eternity in his domain; 
His teardrops are the universe's spring of life. 

His bell makes caravans take to the road., 
And the sound of his footsteps is their guide. lOS 

The high purpose of poetry set forth broadly in the Asrar-i
Khudi is pinpointed in its sister-poem, the Rumuz-i-Bekhudi 
(1918), which carries a step further the philosophy of Selfhood 
expounded in the Asrar and extends the connotation of Selfhood 
beyond the personality of the individual, making it conterminous 
with the personality of the community. In the Prologue to the 
Rumuz Iqbal addresses the Muslim milla and makes it an offering 
of his poetic gift. Here, again, I content myself with quoting a few 
key-lines: -

o you, whom God has made the signet of the nations, 
With whom He ended all beginnings that He made, 

Lay the foundation of Love in your soul, 
Renew your covenant with the Elect. 

My fellow-singers sing of others' loveliness, 
Of winsome faces and of comely hair. 

But I am in love with the beauty of your face, 

For you are the beloved of our friend, 
. Nestled in our breasts like the heart. 
My love for you make:; me bewail your state. 
Its fIre has made a mirror of my heart. 
I rend open my bosom like a rose, . 
And then hold my heart's mirror up to you, 
So that you cast a glance at your own face 
And be enamoured of its loveliness. 
I sing your ancient story once again, 
And so revive old longings in your heart. 109 

Then in an Epilogue addressed to the Prophet he prays 
-for the fulfilment of his mission. A few basic lines from the 

/ Epilogue follow: -
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You kindled the lamp of life in the world, 
. And taught mere slaves the art· of rulership . 

.. .. .. .. .. .. .. .... " ... ~ ............. ~ .............................. ./ ........................ .. 
Your breath blew up a fIre from humble dust, 
And you transformed heaps of earth into men . 
...... ........ ............ .... ........ .... ............ ............ ........ .. .. .. .... .. . - ..... .. 
I have brought the corpse of my people to the healer; 
Yes, I have brought it to the Chosen One. 
I gave it a draught of the water of eternal life: 
I made some of the secrets of the Quran known to it . 
.... .. .... .... .. .. .... .... .... .... .. .. .. .. .... .. .. .... .... ........ .. .. .. .. .... .. .. ... ...... .. .. 

Grant me the wages of my poetry 
In the shape of a prayer to God 
That He may couple my love with activity. 

He has endowed me with the riches of a feeling heart 
And a share of the knowledge of the Faith. 
May He make me more steadfast in activity. 
I am a springtide rain-drop, 
May He turn me into a pearl. 110 

Here it is a metapoetic aspiration that is speaking. Iqbal is 
proud of being a poet, especially one with a grand vision and a 
high mission, but he isnot content to be that alone: he wishes to 
be a man of action too so that he may realize his vision and fulfIl 
his mission himself. It was this motivation which was the root 
cause of Iqbal's being in two minds about poetry ever since the 
time in England when he had thought of saying goodbye to 
poetry. He had devoted himself more and more to the writing 
of poetry, but had not been able to assuage the conflict in his 
mind between the rival claims of poetry and action. The conflict, 
indeed, became greater with the passage of time, as we shall see; 
but so did his devotion to poetry. . 

·In the Payam-i-Mashriq, which purports to be an offering 
from the East to the West in response to Goethe's Westoestlicller 
Divan and which is an interpretation of the East's s01~I, Iqbal 
reached !he high-water mark of his poetic achievement, at least . 
from a purely poetic point of- view: Unlike the Asrar-i-Khudi 
and the Rumz-i-Bekhudi and like the Bang-i-Dara, the Payam-i
Mashriq is . a collection of poems on a wide variety of subjects 
rather than an essay on a specifIc theme. Although by the time he 
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wrote the poems it contains he had reached a stage in his poetic 
development where he consciously avoided writing poetry for its 
own sake, one senses in most of the poems an unstrained quality 
of emotion _and a spontaneity of expression by virtue of which 
they seem closer to pure poetry than to poetry written in the 

. service of a cause. However, in the Dedicatory Epistle to King 
Amanullah Khan, which forms the introduction to the Payam-i
Mashriq, Iqbal attributes to the collection some purpose higher 
than mere poetizing. Comparaing himself with Goethe, he sC!ys ;-

We both have delved into the inmost heart 
Of being; both of us are messages 
Of life in the midst of death's ravages. 

No one around me knows me properly. 
They go away with empty vats from my . 
Wine-fount. I offer them a royal state, 
With Chosroe's throne for use as their footmat. 
But they want fairy tales of love from me, 
The gaudy trappings of mere poesy . 

. . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . . Do not think poetry 
Is merely madness; if this madness be Complete, then wisdom. 
Is its name. Aias! 
Vouchsafed this gift, I am condemned to pass 
My days in exile in this joyless land, 
This India, where none can understand 
The things I sing of like a nightingale 
With not a tulip, not a rose, to hail 
Its song-a nightingale singing alone 
In some deserted place, sad and forlorn 111 

This outburst of personal emotion sounds like a discordan~ 
!lote in the serene lyricism of the Payam-i-Mashriq as a whole and 
was probably an afterthought that found expression in what 
was intended to be an introductory poem but became an 
apologia. The purpose underlying it presumably was to make the 
point that the Payam-i-Mashriq was not merely a collection of 
erotic or entertaining poems in the traditional style of popular 
Urdu poetry. However, the note found an echo, more relevant 
and accordant, in the grand symphony of the philosophical poem 
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entitled "Gulshan-i-Raz Jadid" included in the Zabw·-i-Ajam., 
.1l1ere it appears in the form of Iqbal's most vehem'ent disclaimer -
of being a poet along with claims of being a revealer of hidden 
truths: -

It is truths ofa new kind that I make you grasp: 
I put the sun in the mote's clasp. 
Do not think I am drunk without an honest draft of wine. 
That mere poetic fantasy is all this talk of mine. 
No good will ever come from any churlish boor 
Who lays the charge of versifying at my door. 
I do not know the alley where the poet's sweet-heart dwells; 
I have no lovelorn heart which someone's coldness ails. 
Mere humble -dust, I yet do not lie on the street 
To be a carpet under Beauty's feet. 
Nor is there i.11 my dust 
A heart made clamorous by lust. 112 

~ 

Iqbal insists that he is a poet of a distinctive category, one of 
those whose mission it is to shape the future of peoples and to 
determine the course of history. 

The destinies of worlds are shaped behind 
The awnings of my mind, 
And resurrections are brought up 
In my heart's lap. 
I spent a moment in my inner solitude, 
And there emerged a world which knows no finitude. 
"If this is what is poetry, I have no cause for shame, 
For in so many centuries not one more 'Attar came."113 

In another long poem included in the Zabur-i-Ajam, namely 
"Bandagi-Nama", Iqbal makes a full exposition of what he regards 
as good and bad art, including poetry. Although he is speaking 
about the art of slaves in particular, what he is attacking is not so 
much slavery itself as its effects on artistic production, and he 
condemns all art-whether that of slaves or of free peoples
which has the characteristics he fmds in the art of slaves. The 
gravamen 'of his charge against the art of slaves is that it lacks 
originality\, vitality, ardour and the joy of life. . 

It mourns tile death of multitude and makes 
You sad and weak and tired and sic;k of life. 

.. .. .. .. .. .. .. .. .. .. .. .. .. .. .. .. -. .. .. .. .. .. .. ·0 .. .. .. .. .. .. .. .. .. .. .. .. .. .. '.. .. .. .. .. .. ~ .. '.. ~ 
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Music s.hould be forceful and impetuous.' 
And should rush forward like a flood so that 
It sweeps away all sorrow from the heart. 

The credo of the slave is imitation. 
And his job is to make false images. 
In his religion novelty is sin .. 
New things fill him with doubt and misgivings; 
With old things he is in his element. 
His eye is on the past and' future-beliind. 114 , 

This difference between good and bad, true and false, poetry 
is again described in the lavid Nama: -

o many poets through the magic of their art 
Are robbers of the heart and Satans for the eye. 
God help the poet of India. 
o may his spirit lose the joy of speech. 
He has taught Love mere minstrelsy, 
And has imparted Adhar's ways to Abrahams. 
His verses are mere chirps with little ardency. 

The poet's nature is all quest: 
He is a generator and sustainer of desire. 
The poet is the heart within his people's breast. 
A people with no poet is a heap of mud. 
New worlds are made by ardency and ecstasy,
Arid poetry without these is a dirge. 
If poetry's objective is the building up of man, 
Then it is heir to prophethood. 115 

The Bal-i-labril contains no sustained treatment of the sub
ject of poetry, but there are scattered all over its pages dozens of 
verses dealing with one or other aspect of it, especially with 
Iqbal's own endeavours and achievements. In fact, one gets the 
impression that discussing his own poetry was his main preoc~ 
cupation in this collection. I quote a few verses from what is 
virtually an embarras des richesses : -
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Give to the youth my fervent morning sigh. 
Then give these eaglets wings with which to fly. 
To you, 0 God, this is my earnest prayer 
That of my vision everyone may have a share.116 
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There is a little wine left in my ghazals' jar. 
o saki, but the sheikh says it is contrabandY 7 . 

My fellow-singers take my poetry 
To bean outcome of the spring. 
o how would they know what a thing 
Is an impassioned song of Love? 118 

I would utter those words of mystery 
Which madness has made known to me, 
If God endowed me with 
The breath of Gabriel. 119 

The sufi and the mulla know 
Little of my madness. 
Even the edges of their gowns 
Are not yet torn. 120 

·0 do not take my stray songs 
For simple poetry, 
For I have inside knowledge of 
The tavern's mystery.121 

Nature does not lack good taste. 
However, you should do 
What it has not been able to.122 

If you lack vision, do not join . 
My poetry circle, 
For subtle points about the Self 
Are like a sword of genuine steel. 123 

It is a dark night, and you have 
Been separated from your caravan. 
The flame of my song is a torch for yoU.124 

Events as yet behind 
The heavens' veils 
. Find their reflection in 
The mirror of my intellect. 
Your destiny lies neither in the stars 
Nor in the revolution of the heavens, 
But in my fervent songs. 
It will not be surprising if 
The embers in your ashes are 
Revived by morning songs of mine. 125 
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.;.-,;;;garu my wine~flask as a precious thing. 
There is no undiluted wine 
Left in the khanqah or the madrasa_ 126 

Your breath has made the rose's flame burn brighter. 
o garden bird, this is your singing's best reward.127 

The wind is blowing hard, 
But still the DalWesh whom the Lord 
Has granted royal ways 
Is keeping his lamp's flame ablaze.128 

In the Darb-i-Kalim Iqbal devotes to art and poetry a whole 
section consisting of short poems. Here he seems to be setting. 
forth something in the nature of an aesthetic theory. I quote from 
that section a few lines selected from here and there : -

146 

Music, religion, politics, knowledge, art 
Have all in their possession matchless pearls. 
They emanate from the mind of a creature made of dust, 
But higher than the stars is their abode. 
If they protect the Ego, they are life itself. 
If they cannot, they are mere magic and false tales. 
Peoples have come to grief under the sky 
Whenever their religion and their literature 
Have iJeen divorced from Egohood?29 . 

o people with observing eyes, 
A taste for observation is a good thing, but 
What good is observation if it does not see 
The inwardness of things? 
The aim of art should be to generate 
A vital flame that never dks_ . 
What use is a mere momentary sparks? 
What good, 0 rain-drop, if you do not agitate 
The bosom of the sea, 
And are content to be 
A peari lodged in a mother-of-pearl's womb? 
What good a breath of morning breeze, . 
Whether as poet'sverse or singer's air, 
If it can only make the garden wilt? 
o never without miracles do people rise_ 
What good is art that does not have 
The impact of the rod of Moses? 130 
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I do not know the mysteries of poetry. 
This point, however, is clear from the nation's history 
That poetry which is a message of eternal life -
Is Gabriel's song or Israfil's trumpet-call. 131 

The euphoric sense of power and achievement that blows 
like a strong wind through the whole of Iqbal's poetry, expressing 
itself every now and again in crescendoes of assertion, exhortation 
and prophecy, is modulated by occasional notes in a low key
notes of self-questioning, misgiving, frustration and loneliness. 
These notes, far from diminishing the charismatic appeal and the 
messianic grandeur of his utterances, invest them with an amiable 
human quality. They save some of his most trenchant and sonor
ous passages from sounding like naive fanfares or pontifical 
sermons, especially to sophisticated readers or to those unfamiliar 
with the Persian and Urdu poets' conventional practice of making 
rhetorical claims about themselves and treating the reader to 
solemn homilies. Apart from this, they afford us a glimpse into 
Iqbal's own assessment of the actual and potential success of his 
poetic mission; Along with indications of the conflict in his mind 
between poetry and action, they are to be met with in almost all 
collections of his poems, but gain in poignancy towards the end 
of his poetic career. Some of the earlier ones are among the 
quotations already given. Here are a few of the most poignant 
from his later collections : -

o saki, in this winehouse there is none who is my confident. 
Perhaps I am the first man come here from another worId. 132 

What I thought was the caravan's departing bell 
Was nothing but a weary traveller's anguished cry.133 

Empty of wine are khanqah vats, 
The maktabs tread the beaten path. 
o I went sad from poets' gatherings: 
Their melodies come out dead from their flutes. 134 

They did not follow up the secrets I revealed, 
Nor did they eat of the fruit of my tree. 
o King of nations, I appeal to you for justice; 
My comrades took me only for a writer of ghazals. 135 

There are moments when, dejected by doubts about the 
success of his mission, he feels his urge to write poetry to be an 
oppressive burden, a painful obsession. Here is a cry of distress in 
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that strain:-

These morning songs are my heart's blood out flowing. 
o God, what is the crime for which this is my. punish
ments?136 . 

Sometimes the grief caused to him by the apparent non
fulfilment of his mission is intensified by the thought that he 
has not gained any remarkable success in worldly pursuits either. 
While many of his contemporaries. with no greater talents or 
higher qualifications than his rose to positions. of power and 
wealth, he remained an ordinary legal practitioner with an income 
nearer poverty than affluence. Verses like the following are 
products of such moods: - . 

My ill-luck is unchanged, 
And so is my indifference to fortune. 
Of little use has been to me 
My gift of poetry.137 

Roams the heavens my high-soaring thought. 
I stay on earth sad, wretched and distraught. 
In all my worldly tasks I lag behind; 
I stumble, flounder, blunder like one blind. 
In worldly tasks why am I such a ne'er-do-well, 
Wise on religion, foolish in things temporal? 138 

As a counterpoint to this plaintive note there is a note of 
jubiliation betokening a feeling that his mission may be bearing 
fruit inasmuch as there are some indiviquals whose hearts seem to 
beat in unison with his : -

Nature compels me constantly to sing. 
Perhaps there is someone still there 
Who understands my pain. 139 

Gone are the days when I was a lone soul 
In themidst of assemblages, 
For there are others now 
. Who are 0 f the same mind with me. 140 

He even hopes that the type of self-conscious individual it 
is his endeavour to bring into existence is emerging under the 
influence of his poetry : -
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In the school of my poetry are being trained 
Beggars who know how to wear 
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Their caps tilted at aproud angle. 141 

As regards his own future, he consoles himself with the 
reassuring thought that posterity will acknowledge his achieve
ment: 

When I am no more, men will read my verse and say, 
"A self-aware man revolutionized the world." 142 

One of the anxious questions that troubled .Iqbal's mind 
during his last days was whether the torch of self-consciousness 
he had lit among his people would go out with him or whether 
it would be kept alive by someone else. In one of his quatrains 
addressed to the Prophet in the Armaghan-i-Hijaz he reflects on 
this wonderingly: -

Will there again be those past ecstasies? 
Will there blow in again Hijaz's breeze? 
The days of this faqir are near their end. 
Will there again be one who knows the mysteries?143 

In the next quatrain he prays that, if a spiritual successor' 
to hiIn comes, he may be endowed with the gift of writing moving 
poetry-like him, as he obviously implies: -

If one who knows the mysteries comes again, 
Then, 0 God, grant him a heart-movmg strain. 
It is a Moses or a singer-sage 
Who makes his people's conscience clear and sane. 144 

The age of the divinely ordained prophets having ended many 
centuries ago after having performed its role on the stage of 
history, there was obviously no likelihood of a new Moses coming. 
So the hope for mankind or, in any case, for the people with 
whom Iqbal was concerned lay, according to him in the advent of 
the other category of inspired visionary, the poet. What the poet 
of Iqbal's conception shares with the prophet is the fact that he 
has a message to deliver and the power to deliver it effectively: 
his mission it is to deliver his message in the best manner possible 
for him. We may, therefore, conclude that Iqbal could well have 
departed from the world with the serenely comforting thought 
that he had fulfilled his mission by delivering his message as best 
he could. He had fulfIlled it not only as a poet, but also as a man 
of action, that is to say, in both the roles the conflict between 
which had worried him throughout his life, the more. so during 
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the second half of it. His f1 . of action was poetry, and in that 
field his achievement has been equalled by only a few men in 
history. At the same time, it was his ambition to go beyond that 
field; for, in accordance with the philosophy of ceaseless journey
ing which he advanced, he treated every goal as a stage to be 
passed. He, therefore, set himself a metapoetic goal, that is, 
to· achieve through his poetry something that men of action, 
worriors, statesmen, reformers, revolutionaries, achieve by other 
means; and he was successful in achieving it through his poetry .. 

It would perhaps not be a far-fetched poetiC conceit to say 
that Pakistan is a creation of his poetry, a masterpiece in a human 
and geographical form, and at the same time a crowning achieve
ment of his as a man of action. It was as a poet that he prepared. 
the imagination of the Muslims of India for the viSion of a sovere
ign state of their own, and it was as a political visionary-a combi
nation of a poet and a man of action of another category to trans
late it into a concrete reality. The conflict in his mind between 
poetry and action, for all we know, was never resolved; but. we 
may imagine that he would have died a happier man than he 
perhaps did if he had known that, so far as his lifework was 
concerned, the conflict was only apparent and only theoretical. 
History may well remember him both as a great poet and as a 
man of action, the two being synonymous in his case. He was a 
poet writing with the dynamic will of a man of action and a man 
of action-a statesman-acting with the creative imagination of 
a poet. 

* * * * * 
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11 Carl Elof Svenning 

IQBAL SEEING OUR. TIME 

AND SPEAKING TODAY 

When Dante was working on his Dh'ina Comedia he started 
from an idea which had been gener:llly accepted in the scientific 
world of his time. He began in Hell, advanced to Purgatorio and 
finally reached Paradise. 

When Iqbal planned his wonderful masterpiece, the Javid
Nama, he used an idea that had already interested the theoretical 
planners in science and technology - the idea of men travelling 
into space. 

Today with more advanced technological resources we are 
embarking on a new idea - an expansion of what we used to call 
memory. Memory in our traditional meaning was connected with 
the personality of a living man. Now we are told that there could 
be const'ructed a new kind of memory which has nothing to do 
with human. personality and life. This is typical of our present 
world of data-:-manipulation. But even now we are starting to face 
another kind of memory. We start to suspect that memorizing 
could exist in a sense where personality is in a way surviving bio-
logical death. . 

When a dog is following the scent of someone who has 
recently passed by a place, he by 'thismeans seems to reach an 
expected goal; when sensitive persons are supposedly able' to 
follow the trace left by people long ago - there seems to be a 
way by which' the surrounding world' is able to memorize what 
living 'persons have done and thought and how they have expres
sed their personality. Some technologists are even now prepared to 
foresee the day when we with the help of advanced machinery may 
be able to trace the contents of the memory stored since long ago 
in our material surroundings. 
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Just as Iqbal in his composition of the Javid-Nama showed 
his poetical and philosophical genius by forestalling the idea of 
space travel we might today in poetry try to forestal the idea of 
reading what personality, what thought and activity may rest 
stored in the material surrounding of holy places where prophets 
or poets or philosophers have lived and worked. The poetical in
sight may not be as convincing as the deliberate manipulations 

. of scientisits and technologists. So let us accept to look forward to 
their checking up of the matter. 

But please permit the poet to start even now in a way to 
foresee how sensitive persons may again make the personality of 
dead persons live and act again in the surroundings that were once 
there. Please permit the poet, in a series of metaphysical sonnets, to 
present the idea of Iqbal seeing our time and speaking today, 
And may I summarize the contents of these sonnets as follows: 

A poor shepherd in the area of Tebriz, Iran, is taking his 
. flock of sheep over to Turkey close to the. mountain Ararat 

when in the night he suddenly meets persons who are sent by 
Rumi to find the disappeared dervish Shamsuddin Tebrizi. In
stead of the dervish they now take the surprised shephered to 
Konya to see Rumi. Not having found Shamsuddin, Rumi is 
now with the help of the shepherd going to find Iqbal. After 
some travel they join him in Munich. Rumi and Iqbal resolve 
to make their company three, and in Sweden another youn
ger poet is supposed to start a journey to inspect the present 
world. In tl}.e Occidental world they are upset by their dis
covery ·of poisonous mental environment of men. They ad
vance from person to person, from situation to situation with 
the kind of understanding that they have gathered and Iqbal 
is again seeking for the Orient and for his values and de
manding a resurrection of the whole world, not in words but 
in deeds to save humanity which seems close on the road to 
suicide. 

This series of sonnets which is called Iqbal seeing our time 
and speaking today. will, it is hoped, not contain anything contro
versial. It is still in the state of growing and is open to corrections 
and inspiration from the International Congress to which it will be 
presented in its present state as a small means of stimulating its 
work and inspiring future activities. 
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I 

A Shepherd under Mount Ararat 

The Shepherd, on the mountain slope at night, 
Assisted by his eager barking dog, 
Moves with his flock towards a distant light 
That flutters faintly through a dim bleak fog. 

But suddenly the soil is turning bright 
And clouds are rising from a close by bog 
And in the water deep a hoarse old frog· 
Is speaking'out enchantment and delight. 

The Shepherd, walking on with steadfast pace 
To bring the barking dog, the bleatingsheep 
Off to a place where they can rest and sleep, 
Is holding up his earnest human face 

Towards the light which leads him in his walking 
And to the vaning night his voice is talking: 

2 

"This night was darker than I ever thought, 
And when I left Tebriz so long ago 
I did not know how far I had to go . 
To reach the far off place where sheep are brought 

But by that distant light my eyes were caught 
And though the movement of my flock is slow 
And though my midnight rest" has come to naught 
I must get closer to this friendly glow. 

I must get there in time for morning prayer. 
I cannot stay on this depressing slope. 
I am drawn on by glowing rays of hope. 
I have to run. I am no lazy strayer. 

When I get there I shall be glad to rest, 
For by its peaceful beams I must be blessed". 
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3. 

And so the shepherd with his sheep that bleat 
And with his dog that always wants to bark 
Advances slowly through the highland dark 
Along a steep and narr()w desert street. 

And suddenly the mist statts to retreat; 
Quite easily the shepherd's eye can now remark 
How from some fIrebrand the light do est spark; 
The sheep, the dog, the shepherd here meet 

Some strange and solemn men who could not be 
. At home on this Wild road by Ararat. 
With whirling movements arid a dervish hat 
They might arrive to him straight from eternity. 

But all.their movements emphasize the task 
Of strongly stressing what they ask. 

A shepherd under mount Ararat 

4. 

"From where are you and how did you come here? 
This mountain that has learned to memorize 
Our lives and bring us back from Paradise 
Why ·should tonight it make us to appear 

Again along this mountain road so near 
Where once we ran like restless spies 
In search of the supposed great seer 
Whose life in Konya we but could despise? 

Are you related to the Shamsuddin 
That we were looking for so long? 
Who are you then ? Where have you been 
In spite of all our Master's mighty song? . 

Like us our Master has again come down 
And we should bring you back to Konya town ". 
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II 

Meeting Rumi 

5 

The shepherd answered with a slow and shy 
Unwilling bow that he had long been living 
In Tebriz. And he felt a strong missgiving 
Towards these·earthbound members of the sky. 

But they were anxious to explain just why 
They must demand his kindness and forgiving: 
Their master, the great Rumi, asked to pry 
Into a lost world he would be reliving. 

And so his sheep and dog were taken over 
And with.the swiftness of a running dream 
The shepherd moved away to Konya's border. 

There in the Blue Mosque of the Masters order, 
Where he was standing in agolden stream 
Of peaceful rest, great Rumi's soul did hover .. 

III 

What Rumi said 

6. 

"I am the poet singing in the night 
I am the prophet speaking to your mind. 
I am your inward peace at rest behind 
All pressing fight to gain what you thought right. 

Today I was this dim and distant light 
This memory of someone almost blind, 

. This guiding sign, not green, not red, but white, 
To thought and memories deep in your mind. 

And you are happy who can rise and see 
So slim an outcome of eternal vision, 
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Far from the road to blindness and derision. 

And I will slowly bring you close to me 
And I will open up your eyes and give 
You access to those men who truely live ". 

7 

"Those truely great men that I saw by God, 
Deep rooted in an everlasting love 
Of him who rules all with his holy rod 
In peaceful hands, not with a wariors glove, 

Those whom I saw in prophet sandals shod 
When I was scanning every path above 
In Paradise and heard a turtledove 
Coo loving at whatever step I trod, 

There was no Shamsuddin in their sphere, 
He was no longer to be heard or seen 
As in my book of poems he had been. 

IV 

Meeting Iqbal 

8 

And so the shepherd and the Poet-Master 
Went off by train from Konya to the West. 
They hurried on, they did not stay on rest. 
The shepherd found his world grow always vaster. 

But while the engine started to move faster 
The Poet,on this train a ghostly guest, 
Regarded through the window ruined plaster 
In which tiils old and tired world was dressed. 

And in a throng of children, wives and men 
Who went as guests to serve in Western lands 
They suddenly arrived at Munich station. 
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And on the platfonn with uplifted hands, 
As if he would bring forth this strange occasion, 
Stood Iqbal among crowds that cried and ran 

v 

What Iqbal Said 

9. 

"My dear Master, how I am impressed 
To see you walking in your order's gown. 
In search of my abode you have come- down. 
From endless skies so well and saintly dressed. 

A poet's foresight must have filled your breast 
While you returned again to Konya town. 
What was it then that stopped your d~cing zest 
That always gave you glory and renoun? 

My Master, when I knew how very soon 
You would be coming down to see me here 
I thought how ina distant stellar sphere 
You joined me once for visits to the moon. 

Are we again to tour that realm above 
To reach for truths ofparadize and love? 

VI 

What Rumi Said 

10 

"Well, I remember now how we were bound 
To visit planets and to see those men 
Whom we might ask, we thought so then, 
If they had learned how real truth was found. 

But now I walk on a disturbing ground 
That moves me more. These people try to span 
Their instrument to songs that lost their sound. 
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Through every tune, I neard, discordance ran. 

My soulis aching now for harmony. 
While I am staying on this sorry soil 
I want to dance away those things that spoil 
Their very lives. It is my task to be 

That harmony, that recreating power 
By which existence. turns a fragrant flower. " 

VII 

Meeting a Poet In The West 

11. 

The shepherd will no longer travel on 
In these unending foreign parts. 
He looks for safety and oblivion. 
But their Northwards journey starts. 

In whirEng dance the way is gone 
And while they rest deep in their hearts 
Still as if following some mental chart 

. Their distant voyage seems in no time done. 

And so they reach a small white bungalow, 
Built on an island in a Swedish parish. 
Between the trees they find much peace to cherish. 
Their passage through the garden gate is slow. 

But now at once they recognize a face 
That makes them feel at home in this new place. 

VIII 

What Iqbal Said 

12. 

"'This is the Western poet whom I knew 
To probe the anxious movements of my mind 
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He made me speak his tongue. He stood behind 
Some words I felt as fresh as falling dew. 

Again we meet, the sky is high and blue. 
I recognize your face. Could I be blind 
Enough to miss your features with their true 
Deep insight which I found so rich and kind. 

But yet, my Rumi, see his sorry eyes. 
His closed, pale lips have lost their happy laughter. 
I only hope that he will recognize 
His friends and know what work we should look after. 

He must wake up. His self should now refrain 
From " these depressions that invade his brain". 

IX 

What the Western Poet Said 

13. 

"I am so happy to have met you, brothers, 
And please, permit me now to use this name, 
A deep and painful premonition bothers 
My mind and fills my heart with shame. 

Alone or in the company of others, 
Wherever I may be, it is the same" 
I notice how the lives we live disfame 
Us before men un bornd by earthly mothers. 

The air and the soil that God created 
Is now polluted and the atoms stink 
From all the greedy thoughts we like to think 
And from our needs so wholly overrated. 

I t is a crime to crush wha t God has made 
And still we do it and are then afraid". 

X 

Wbatlqbal Said 

1 () 1 
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14. 

"You know that God is present everywhere, 
Perfonning all his tasks from day to day. 
However ready men are to betray 
His aims and to deI)y him - he is there . 

. What you lament may only be a share 
Of misdeeds and deceits that men display. 
How wonderful if we could see a flare 
Of how he works and where he walks his way .. 

Come, let us trace at once in space and time 
Frombygone seeds what crofts today may grow 
And see bad weeds that God·will now undo 
And praise his- wondrous work in rhytlun and rh~e. 
To IIhd ,God's way we must today advance 
On poets wings and in extatic dance. 

***** 



12 PalVeen Shaukat Ali 

IQBAL AND PAN -ISLAMISM 

Iqbal's intellectual and poetic maturity coincided with the 
time when the Pan-Islamic movement had taJ.cen a firm hold over 

. the religious and political thinking -of the Muslim world. His mind 
was nurtured on these ideas and after his initial enthusiasm for 
territorial nationalism, he became an ardent Muslim Universalist. 
Iqbal's concept of Millat, was basicaIly Pan-Islamic and his whole
hearted advocacy of return to the Quran as a code of human 
conduct, with his emphasis on an energetic and determined 
prosecution of the mission of life, were found in abundance, in 
Jamal-ud-Din Afgahani's thinking. It can be said that with Iqbal's 
genius, the movement which had been started by Jamal-ud-Din 
Afghani reached its highest watermark. 

Iqbal has expressed great admiration for Jamal-ud-Din 
Afghani in his prose and poetic writings; In a letter to Muhammad 
Ahsail·dated 17thApril, 1932, he wrote as under: -

"In modem times. from my point of view if anybody is 
entitled to be caIled a Mujaddid, it is Jamal-ud-Din Afghani. 
The future historians of the Muslims of Egypt, Iran, Turkey 
and India will first of all mention the name of Abdul Wahab 
Najdi and after that of Jamal-ud-Din Afghani. In fact, the 
latter is. the chief architect of the present day renaissance in 
the Muslim world. If the Muslim nation has not declared him 
a Mujaddid, or if he has not claimed that title for himself, 
that in no way reduces his status in the minds of those who 
have a pwper insight into the matter"14S 

In his reply to a question raised by Pandit Jawaharlal Nehru, 
Iqbal further expressed his immense esteem for Jamal-ud-Din 
Afghani: -

Maulana Jamal-ud-Din Afghani was a man of a different 
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stamp~ Strange are the ways of Providence. One of the most 
advanced Muslims of our time, both in religious thought 
and action, was born in Afghanistan. A perfect master of 
hearly all the Muslim languages of the world and endowed 
with the most winning eloquence, his restless soul migrated 
from one M.uslim country to another, influencing some of 
the most prominent men,in Iran, Egypt, and Turkey. Some 
of the greatest theologians of our time, such as Mufti 
Muhammad Abduh and some of the mei1 of the younger 
generation who later became political leaders, such as ZaghluI 
Pasha of Egypt, were his disciples. He wrote little. spoke 
much and thereby transformed into miniature JamaI-ud-Din's 
all those who came into contact with him. He never claimed 
to be a prophet ora renewer; yet no other man in our time 
has stirred the soul of Islam more deeply than he. His spirit 
is still working in the world of Islam and nobody knows 
where it will end. 146 

In poetry too, Iqbal pays homage to Jamal-ud-Din Afghani 
as the chief exponent of the cause of Islam in the modern world. 
In Japid Nama. Iqbal has devoted considerable thought and space 
to the exposition of Jamal-ud-Din Afghani's ideas. While on a 
heavenly sojourn with Rumi. as his guide, Iqbal is introduced to 
the spirits of Jamal-ud-Din Afghani and Saeed Halim Pasha. Rumi 
introduces these luminaries by saying that the East has produced 
no greater personalities than these, that their insight has resolved 
many complex problems for us. The great Syed Jamal-ud-Din 
had such force an~ eloquence that even stones and pebbles could 
come to life by his speech. 147 
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Iqbal's image of the future of Islam is Muslim Universalism. 

He firmly believed that denial of the universal brotherhood of 
Islam means the rejection of the basic principles of Quranic 
ideology. This is the pervading spirit in all his thinking. He 
attributed the downfall of the Muslim community to the 
disappearance of the inherent unitY, which led it from 
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triumph to triumph in the early history of Islam. He realized 
thJt if the Muslims failed to appreciate this pOint, their future 
would be bleak and desolate. All students of Iqbal agree that 
Muslim Universalism lay at the core of his message to the con
temporary Muslim world. Sinha is of the view that "Islamic 
internationalism" or Pan-Islamism is the key-note of Iqbal's 
poetry, and permeates it through and through. Vehemently 
worded tirades against nationalism, and the exaltation of Pan
Islamism are the most striking features of Iqbal's poetry .148 

Professor Arberry, in the introduction to his translation of 
Rumuz-Pieklzudi (The Mysteries of Selflessness) writes: -

In the Rumuz, Iqbal states the case for international Islam. 
In this phase of his life he was still thinking most intently 
of the possibility of a revived caliphate bringing together in a 
single theocracy the 300,000,000 Muslims of the world. 149 

Professor Browne in his review of Asrar-i-Khudi (Secrets of 
the Self) translated into English by Nicholson observes: -

.... it is by no means a Western philosophy, but rather a 
philosophical Pan-Islamism, designed to cure the ills of quiet
ism, self-suppression and pantheism, which according to 
author's view, have emasculated the adherents of once 
virile doctrine of the Arabian Prophet. ISO 

Pan-Islamism was not merely one of the phases of Iqbal's 
thought. In fact after the fIrst phase of a deep patriotic fervour, 
once he fully absorbed the spirit of Islam, he undeviatingly advo
cated Islamic internationalism. Like Jamal-ud-Din Afghani, he 
believed that unless this realization dawns upon the Muslims, 
they will remain backward, both socially and politically. A writer, 
while commenting upon Iqbal's indebtedness to Jamal-ud-Din 
Afghani, and the meaning of Pan-Islamism says: -

Of the modern Muslim thinkers, he is indebted most to 
Syed Jamal-ud-Din AI-Afghani who flourished in' the 
second half of the nineteenth century and tried to drive 
home into the fallen Muslim world the message of scientifIc 
outlook and political resurgence. ISI 

Iqbal himself tirelessly advocated the c~use of Pan-Islamism 
and although his non-Muslim critics used the epithet "Pan-Islam
ist" for him in a derogatory sense, he himself was convinced that 

165 



IQBAL CENTENARY PAPERS 

the universality of Islam was vital to the faith itself. He firmly 
believed that if MUslim nations were to survive in thecontempo
rary competitive world, they must find out some device which 
could again link them together as one 'compact entity. In a short 
address, which he delivered at the Muhammedan Educational 
Conference in 1911, Iqbal said: -

Some unkind critics, while commenting on my poems have 
labelled me as an advocate of the Pan-Islamic movement. 
I proclaim myself openly a Pan-Islamist, and it is my convic
tion that our nation has a glorious future. 152 

In the lecture which was reproduced in the Report on the 
Census of India 1911, Vol. XIV, Iqbal has elaborated the same' 
point in the following words: -

Islam abhors all material limitations, and bases its nationality 
on a purely abstract idea objectified in a potentially expan
sive group of concrete personalities. It is not dependent for 
its life principle on the character and genius of a particular 
people. In its essence it is non-temporal, non-spatial. l53 

To many observers Iqbal's undiminished zest for a Pan
Islamic society is just an ideal. But according to Iqbal himself, 
the ideal and the real are not two opposing forces which defy 
conciliation. Idealism does not mean a' complete break with 
realism, in fact it is his perpetual endeavour to bring the ideal 
appropriately closer to the real. l54 In his opinion, Islam as a 
religion is the simplest of all religions because it does not expect 
from its believers more than a belief in the Unity of God, and the 
finality of the mission of the Prophet (May peace be upon him). 
A belief in these principles is sufficient to eliminate all distinctions 
of caste, colour, creed and race. This fact gives a supra-national 
hue to the socio-political system of Islam, and it was realization 
of this basic concept of equality and universality, which made 
early Muslims a great political power. As a levelling force against 
all distinctions and discriminations, Islam gave each individual a 
sense of personal security and power .155 In a letter to Muhammad 
Akbar Munir, Iqbal clearly pointed out that if the Muslim nations 
of the Middle East were to unite they would be saved, but if they 
were unable to resolve their differences and frictions, then there 
was no hope for their rejuvenation. l56 Sir Fazl~i-Hussain once 
made an observation in the Council of State that political Pan-
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·Islamism never existed in Islamic history. On 19th September, 
1933, Iqbal issued a statement explairiing his views which renect . 
maturity of his thinking and deep reflection on ·this vital issue of 
Islamic politics. He said : 

. Sir Fazl-i-Hussainisperfectly correct when he says that 
political Pan-Islamism never existed. It has existed, if at all, 
only in the imgination of those who invented. the phrase or 
possibly as a diplomatic weapon in the hands of Sultan Abdul 
Hamid Khan of Turkey. Even Jama1-ud-Din Afghani, whose 
name is closely associated with what is called the Pan-Islamic 
movement, never dreamed of a unification of Muslims into 

.. a political state, . 

It is significant that in no Islamic language-Arabic, Persian· 
or Turkish-does there exist a phrase corresponding to Pan
Islamism. It is, however, true that Islam as a society or as a:-' 
practical scheme for the combination not only of races and 
nations but also of all religions does not recognize the bar
riers of race and nationality or geographical frontiers. In the 
sense of this humantarian ideal Pan-Islamism-if one prefers 
to use this unnecessarily long phrase to the simple expres
sion "Islam" -does and will always exist. Is7 

This portrays a clear picture of Iqbal's mind about Pan
Islamism. He is not indicating that the Muslims of the world can 
politically unite as one compact entity, but at the same time he . 
is firmly convinced that the Muslims are tied by belief, history, 
outlook on life here and hereafter and common way of looking 
at what is good and what is bad in thought and conduct. This 
phenomenon brings the believers of the world into a common 
fold of eternal values. Another point which can be constructed 
from the above quotations is that in Iqbal's thought Mlllat and 
Pan-Islamism mean the same thing. He points out: -

Islamic outlook on nationalism is different from other 
nations. Our nationalism is not based on the unity of langu
ages, oneness of territory, or economic affinities. We belong 
to one family which was founded by the Holy Prophet 
(May peace be upon him), and our· membership of it rests 
on common belief about the manifestations of the universe 
and the historical traditions which we all share together. ISS 

Iqbal's poetry is also replete with ideas on Pan-Islamism. In 
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a poem entitled "Prayer" in Asrar-i-Klzudi, Iqbal makes a fervent 
appeal to God that his community, by losing oneness has creat::d 
innumberable difficulties for itself. The Muslims are helplessly 
scattered all over the world and he prays that God may unite 
them through ties of mutual love and trust. IS9 
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Iqbal feared that parochial affinities had created so much 
friction and hostility among Muslims that they would never be 
able to join in a common cause against their common enemies. 
He was fully aware of the fact and had an eloquent testimony 
from the history of Islam, that joining all Muslim nations of the 
world into one supra-national state, was an impossibility under 
contemporary conditions. But these conditions could in no way 
hinder some form of unity which would help them in times of 
need to rise above their local bonds to serve the cause of Pan
Islamism _ He was convinced that contemporary indifference to the 
cause of Muslim brotherhood could directly be attributed to 
rapid Westernization in Muslim lands. Under its influence the 
Muslims were becoming indifferent to religion, and they were 
being divided into rigid territorial units. Iqbal advocated that 
Muslims should try to forego these territorial labels. 160 

d'~;~i,;:j' 

J(;6;ifl?!u..~ 
(l) If you can differentiate between good and evil, then do not 

fall in love with pebbles, stones and bricks_ 
/ 

(2) What is Islam, it is to rise above the level of earth (matter) 
so that the unallyed self may know itself. 

After establishing the-fact that belief in the universal soverei
gnty of Allah is an integral part of the Muslim faith, Iqbal could 
not reconcile himself to the idea that the Muslim world should 
be divided into antagonistic territorial nation-states. In Payam-i-
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j1,fashriq while narrating an incident pertaining to Tariq, the 
. conquerer of Spain, Iqbal says that love of one's place of birth, 
to the extent that it becomes a barrier to the spread of the mis
sion of Islam, is an alien concept. A Muslim is expected to cherish 
the belief that since the entire world belongs to God, by virtue 
of this a Muslim can never be an alien in any land and the whole 
world belongs to him.161 
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(1) When Tariq on Andalusian shore set fire to the boats~ it was 
said his action for the wise eye was a wrong one. 

(2) They said, "we are far away from our homeland. How 
would we be able to return. To forsake the means is not 
advisable according to the shariah. 

(3) Tariq laughingly took hold of his sword and declared, "every 
territory is ours because every territory belongs to our Allah" 

The basic principle of Jamal-ud-Din Afghani's Pan-Islamic 
movement \\'as to rescue the Muslim lands from alien domination 
and to make them the masters of their own destiny. It ',vas also 
meant to purify Islam from fictional mysticism and to remind 
Muslims about the real purpose and mission of their religion. In 
Amlllghan-i-Hija=, Iqbal has arranged an imaginary meeting of the 
Advisory Council of Satan, in which a discussion is on between 
Satan and his advisers about the future ofthe Muslim community. 
Satan, whose sole purpose is to mislead the Muslims and to detract 
them from the Islamic way of living in this world, concludes the 
dialogue by saying that the best thing would be to see that the 
Muslims always remain under foreign subjection and leave the 
world for other nations. They should be kept busy with useless 
mystical pursuits so that they remain ignorant of the real purpose 
of life. Satan feared the reawakening of the Muslim community.162 
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-=-Y.'~!jt!.-;:..~)JV.L.)¥.F. .. 
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(1) It is good for us if the believers remaln slaves till the dooms 

day in this way the~r hand over their temporal universe to 
others. 

(2) Only such verses and mystic ideas can suit them better and 
are capable of hiding from their eyes the vision of the 
realities of life. 

'(3) I am every moment afraid of the reawakening of this Um
mah, the spirit of whose religion (belief) demands the 
"stock taking of the universe". 

The efforts of Jamal-ud-Din Afghani and Iqbal were directed to 
believe the hopes of Satan, and to reclaim for the Muslims their 
rightful place in the world. Iqbal was convinced that his commun
ity. could not play a decisive role as long as the Muslims were 
scattered. 

From the' above narrative it can be easily construed that 
Pan-Islamism was one of the aspects of the great reformative 
crusade, which engulfed every Muslim land during the later half 
of the nineteenth century. Alongwith their tirade against imper
ialism and advocacy of the unity of the Muslim world, Jamal-ud
Din Afghani and Mohammad Abduh were striving to preach 
reforms of various outmoded values of Muslim societies, WhiCh, 
in their opinion, were un-Islamic~ With the passage of time, 
however, Pan-Islamism as a political ideal remained, but as a re- . 
formative movement it gradually subsided. 163 

Iqbal continued as an advocate of both political and religious 
aspects of Pan-Islamism and his zest for itremamed undiminished 
till the )ast moment of his life. As such we can sum up by saying 
tha,t if Pan-Islamism meant unity of the Muslims, application of 
Quranic law to the affairs of men and removal of un-Islamic 
practices' through reformative interpretations so that stagnation_ 
couid be avoided, then Iqbal was a life-long champion of this 
cause. Like Jamal-ud-Din Afghani, he is convinced that challenges 
of Westernization and Western Imperialism could be met only 
be creating some form of unity among the Muslims of the world. 
Rosenthal, in comparing Pan-Islamism and modern Pan-Arabism 
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has argued that the fonner is rooted in the logic of religion and 
history and' is articulated in theory, while the latter is a product 
of modern nationalism. 164 This fact was referred to by Iqbal in 
his famous Presidential Address at Allahabad as follows : -

One lesson I have learnt from the history of the Muslims. 
At critical moments in their history it is Islam that has saved 
Muslims and not rice ~'ersa. If today you focus your vision 
on Islam and seek inspiration from the ever-vitalising 
ideas embodied in it; you will be only reassembling your 
scattered forces, regaining your lost integrity and thereby 
saving yourself from total destruction .165 

But the Islam which he is advocating is the one which has 
the lustre of its original purity, and which through Ijtihad (indep
endent reasoning), has been given sufficient strength and adapt
ability to meet contemporary exigencies. Unity among Muslims 
is a recurring theme in Iqbal's works. He believes that the 
Ummah is a compact universal entity and any attempt to divide 
it into sectional and parochial entities is against the mission 
of the Holy Prophet (May peace be upon him). In Darb-i-Kalim 
he disapproves of the Arab princes of the day by saying that 
due to internecine feuds and unending conflicts, they have under
mined the unity of Islam and have forgotten the message of the 
Prophet, who instructed the Muslims to live forever in a bond 
of interminable unity.166 

.r .. . ~ J? I d.:-()~ /~!/ 1.1;;'} 1 

if!!~~/(,,~'-l~ 

LJ/~L-/~':::'-d/~ . . . . . 

~'("{j~j ~~/ 
/~I/~~~~ . 

(1) I, an Indian unbeliever"{accordingto the Arabian standards), 
can make hold to say something provided the Arab chief
tains do not take it ill. . 

(2) Who is the Ummah taught before any other that unity 
was of Mustafa and disunity of Abu-Lahab. 

(3) The Arab world does not exist on account of its areas and 
boundaries. The Arab world exists on account of Muhammad 
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of Arabia (May peace be on Him). 

Universal Muslim polity and translation of the canons of Islam in 
the practical life of the Muslims, form the crux of Iqbal's thinking. 

* * * * * 
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IQBAL: IDS ART AND THOUGHT 

Iqbal's poetry is as remarkable for its thought content as for 
its artistic value. His deep thoughts are culmination of his most 
exquisite emotions. What is actually new and thus more important 
in Iqbal's verse as compared with the Urdu and Indian Persian 
poetry of the past, is that it has not only been a reflection of his 
times, but also of a new attitude of the poet towards his surround
ings. In Iqbal's compositions, for the first time in the history of 
the Urdu poetry, as also" Persian poetry in the sub-continent the 
gap between the art and the people has disappeared to a great 
extent. While in the poetry of pre-Iqbal period realism frequently 
came into contradiction with the poet's world outlook, Iqbal 
acquired a world outlook which had enabled him freely and un
fetteredly to reflect the truth of life. 

According to some of Iqbal's critics Iqbal is a great poet 
but not a significant philosopher. Here I would like to emphasize 
that it is not correct to study Iqbal's thoughts as something 
different from his emotions. Iqbal the poet and Iqbal the thinker 
are not two different personalities and we can appreciate his 
poetry only in the light of his thoughts. According to Coleridge 

. it is great thought content that lends greatness to art, and this 
aptly applies to Iqbal. 

In the galaxy of Urdu poets Iqbal occupies a unique posi
tion not because of the fonnal or technical superiority of his 

. poetry but because of its overpowering thought content and 
the cosmic sweep of its canvass. Without abandoning the artistic 
quality and beauty of diction of Urdu poetry, Iqbal endeavoured 
to relate it to the inner contradictions and external conflicts with 
which human mind and spirit were struggling in his period. He 
used poetry as an effective medium to express man's unending 
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resolve for self-assertion and his courage to explore secrets of the 
universe and to conquer new horizons. It is the compelling vigour, 
and the burning emotional drive which singles him out as the 
tallest poet among contemporaries. 

ART FOR LIFE 

Iqbal upheld the view that an fine arts-and his own poetry . 
stood up to this test-should be inbued with a spirit that includes 
the cognition of life, and an active influence upon life, a feature 
that places the artist in the forefront of the people, in the van
guard of the eternal struggle for progress and freedom. And this 
principle has opened up to Urdu writers and poets vistas that 
were beyond their comprehension till the tum over of the· last 
century .. Describing his attitude towards art Iqbal writes in 
Darb-i-Kaleem -

.. . . /."r-~JjJCJJj~ip~ 
P.J4);f~J'~f. .. 

• 7-'1P:''':;' fr. ;y ~~ 

.0~J~~...{t: 
. ..' . £ . u:jv:?J/.'u:.~~4-o c:h v:' {)...~/ Yo . 

o discerning ones, thirst for knowledge is welcome. 
But what is in art that fails to grasp the reality of things? . 

The object of all art is to attain warmth of life immortal; 
What good is exis~ence for a breath or two like a: spark? 

Without a miracle nations cannot rise 
What is art without the striking power of Moses' staff? 

(Translation by S. A. Vahid) 

This innovatory quality of Iqbal's verse in the development 
of art has shown itself ftrst and foremost in the fact that it has 
developed and brought to the fore positive ·human characters. 
Iqbal perceives in the people a latent beauty, a strength and a 
heroism that excells anything known to the art of Urdu poet 
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of the past. For Iqbal art is not only a part of mainstream of life 
but also an active agent of change. 

The limited vocabulary of Urdu lyric, panegyric and elegies 
was too inadquate for this purpose but the master craftsman in 
Iqbal imparted new flexibility to the traditional symbols and 
fresh adaptability to the idiom, borrowing freely from the rich 
heritage of both Sanskrit and Persian on the one hand and Euro
pean literatures on the other. In the process Urdu literature 
acquired new vitality and a universality of outlook, seldom 
noticed in poets of smaller calibre. 

DAWN OF A NEW ERA 

The poet feels that a new era is about to unfold itself and a 
new type of man is in the making. His verses on the subject of 
greatness of man are a promise, a prophecy, a demand presented 
to the immediate future. In one of his charming ghazals in 
"Zabur-i-Ajam " and later reproduced under the title of "Song of 
the Angels" in "Javed Nama" this demand grows even more 
insistent and incisive : -

. ~-'.J)}UJ;f..~~'0 "'-;J.J).t't)J'U~)j;'J~~j 

dJ)~U~tJH:;-:,,-,Ji :,,;~),-,,:'I-'~~Jlfi~~ 

d-!l))~~0-"·';/i 0.1-:<1 ~tf)i!.I(;rHft.. 

d.-/:)L; I.~~)?~';/U~ 

. ~.J))j;u;f-,'~f;'J,~(),)?j 

Brighter shall shine men's clay 
Than angels' light, one day; 
Earth through our destiny 
Turns to a starry sky. 

The fancies in our head 
That upon storms were fed; . 
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One day shall soar, and clear 
The whirlpool of the sphere. 

Why askest thou of me? 
Consider man, and see 
How mind, developed still, 
Sublime this subject will. 

Come fashioned forth, sublime. 
This common thought, in time, 
And with its beauty's rapture 
Even God's heart shall capture. 

(Translation by Prof. A.J. ArbeITY) 

. This prediction even in its purely literary sense very soon 
came true, though the poet himself was not there to see it. Baby 
moons and satellites were launched in the space in quick succes
sion followed by man's landing on moon. 

An unparalleled ability to react swiftly to the spirit of the 
modern age displayed by Iqbal's poetry is something exceedingly 
remarkable. The stirring march of time in Europe, Asia and Africa 
provided Iqbal with fresh sources of inspiration and induced him 
indirectly to reflect in his works the profound cl1anges that took 
place in the world. He did not only register the brisk tempo of life 
but also translated it into the language of art. He also reacted to 
events still in the making through the medium of poetry of an 
exceedingly high order. The very fact that Iqbal is able to show 
the pulse of time, its enthusiasm and its problems, is a patent 
proof of the existence of his close and organic ties with his sur
roundings. 

Iqbal's poetry has a universal appeal mainly because there 
is political wisdom and a calm optimism in all his poems. His 
strength, like Goethe's, lies in the fact·that he is not only a teacher 
or thinker but also, and chiefly, a prophet of humanity. One fact 
which we must bear in mind is that in Iqbal the two po\verful 
impUlses to artistic expression are his faith in the human capacity 
for limitless development and man's unique position in the 
universe. Both these impulses tend to make tlie appeal of his 
poetry universal. 
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A brief survery of topics, dealt with by Iqbal is sufficient to 
show the immensity of the living material tackled by him. It gives 
an idea of the complex and unprecedented literary problems 
facing Iqbal. His poems entitled "At Napoleon's Tomb", ''Mus
solini" , "League of Nations" "Tolstoy", "Karl ·Marx", "Niet
zsche", "Lenin and Kaiser William", "Socialism", "Voice of 
Karl Marx", "Europe and Jews", "Bolshavik Russia", "East", 
"Abyssinia" and "Syria and P-alestine"are an expression of the 
keen searchings that Iqbal had embarked on and which were 
dictated by the desire to find new art forms worthy of the new 
content. These poems not only expanded the thematic borders 
of poetry but also increased the range of its means of expression. 

And then notice the vast range of his poetry -his subjects 
include in addition t6 those mentioned above: A cat in a girl's 
anns, Himalayas, Morning; Graveyard, Shakespeare, Ghalib, a 
mother's dream, sun, candle,withered flower, love and death, 
cloud, historical buildings in Cordova and so on. Having sung of 
every conceivable subject on this planet, he, in Javid Namah, 
soars to other planets. This vast range needs versatility in poetic 
art, and Iqbal's is immense. 

It is highly characteristic that problems of life, ethics and 
norms of behaviour, which in classical Urdu literature and much 
less in poetry, had not been treated, stemmed in Iqbal's poetry 
directly from its close association with surroundings. 

Iqbal shows his readers the new values born of the post
World War I era. He describes not only the birth of the new world 
but the resistance of the old; he tells us the story not only of 
individual fates but tries to put his finger on the pulse of history 
and shows the links between the fate of the individual and that 
of the people. 

At the very root of Iqbal's realism lies an aspiration to depict 
life in motion, and in its continuous development to show the 
march of life against the background of a broad historical pers
pective. This has provided favourable conditions for a realistic 
recreation of the past, all the more so since in this field too Iqbal 
has been able to base his work on the great traditions of classical 
realism. In this field Iqbal has based his work on the assumption 
that the process .of historical development should be understood 
not as movemeniJtl ~<c.irc1e, but as an onward and upward move
ment. It is this ;~proach to history that enables Iqbal not to 
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varnish or modernise the past, but to recreate it poetically. For 
him the poetry of the past lies not in a picturesque depiction of 
its details but in the forward movement that has determined 
the historical fate of mankind. Thus for instance his "Masjid-i
Qurtaba" (The Cordova- Mosque) was inspired -by stormy days of 
great historical changes that highlighted this important period 
in the history of Europe. 

Taken in their sum the varied and various works of Iqbal 
present a poetical picture of people which can be seen nowhere 
else in Urdu or Indian Persian literature. 

By its example Iqbal's poetry has reminded the writers of the 
sub-continent and particularly Urdu writers that great art is un
thinkable without a faithfull portrayal of life. At the same time, it
has shown in practice that genuine realism in art is inimical 
towards a petty and idealless copyist naturalism. 

With Urdu poets of pre-Iqbal times, the artistic embodiment 
of the ideal in art often acquired a shade of abstractness, of the 
declarative, often bordering on the fantastic. The blending of the 
romantic and the realistic, the roots of which go back to the 
classics has reached fruition in Iqbal's poetry. Armed with 
a progressive world outlook, Iqbal, whose poetry has been a 
worthy reflection of great historical changes has shown the 
younger generation of Urdu poets how to weld into a single whole 
the beauty of ideals of art and the truth of actual1ife. 

* * * * * 
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IQBAL 'AS MEMBER OF .THE 
PlJNJAB LEGISLATIVE COUNCIL 

The PUnjab Legislative Council, as it was called under the 
Montagu-Chelmsford Reforms, was a small body of some 80 mem
bers. It was elected on a narrow franchise. The names of those 
who owned property ofa. certain annual rental value or above. 
were placed on the voters' register: they constituted about three 
per cent of the total population. The majority of Muslim Council
lors came ·from the countryside, the landed and rural interests 
being, on the whole, overreprtsented. Their voting behaviour 
inside the council was generally believed to be dictated by the 
chief of district bureaucracy. The urban Hindu representatives 
formed a block of their own and dutifully followed the Hindu 

. Mahasabha line. Their conscience was disciplined by commercial 
and moneylending classes in the province. The -Hindu phalanx 
apart, the only organised group in the council was that of the 
Unionists. Organized in early 'Twenties' the Unionist party was 
professedly non-communal. That is to say, its doors were open 
to Muslims as well as non-Muslims. Actually, its membership 
was primarily confined to Muslim representatives of rural areas. 
The party fUnctioned only within the Chamber. It was not much 
heard of outside the Council. It claimed to work Jor the good of 
the masses and was able to bring some opportunities and advant
ages within the grasp of the :r:ural population in the fields of 
public health, education and state employment. The Panchayt 
system that it revived soon withered away for lack of conditions 
and traditions' that had contributed to its success for countless 
generations in the past. 

The Council was a disciplined body. Rigid time limits roled 
out filibuster. Rowdyism was unknown. The scope of debate was 
regulated by statutes, formal rules, and readiness of members 
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to oblige'the treasury benches. There was no provision for femi
nine representation. The Council was called into session three 
times a year including a brief summer session at Simla. Fazl-i
Husain, the founder, philosopher and organizer of the Unionist 
party was easily the most important and influential figure in the 
Chamber tiil he went over to the Viceroy's Executive Council 
early in 1930. 

Iqbal and Faz1-i-Husain were old class-mates and friends. 
By upbringing, training and temperament, the two were poles 
apart. Fazli was a real politician adept in the art of political 
maneouvre. Iqbal had little interest in, or aptitude for, the seamy 
side of politics. Fazli was a persuasive debater who mastered every 
detail of the case he had to argue. In private and committee dis
cussions he was formidable. Iqbal was factual andforthright. He 
delivered judgements and seldom cared to convince or appease 
others. There was the studied reserve of a cautious politician 
about Fazli. Iqbal had the natural detachment ofa philosopher. 
In spite of all this, their politics was practically identical. It was 
only on the land question that they differed openly. They were 
to part company on the momentous issues of late 'Thirties' when 
Iqbal emerged as the most ullforgiving critic of Fazli, his principles 
and politics . 

. Iqbal decided to contest a seat in the Punjab Legislative 
Council in the general elections held towards the end of 1926. 
His decision evoked mixed reactions, varying from enthusiasm 
to utter surprise, in the circles of his friends and admirers. only 
recently he had spoken of the Council as a "Millionaires' Club" 
and harshly denounced the whole Reform scheme (of which 
the Council was only a part) as a trap to ensnare helpless victims 
of colonial tyranny. He defended his candidature in election 
speeches pointing out that it was the predicament of the 
Muslim Community at the juncture that had brought him out of 
his wonted seclusion, possibly to help retrieve the situation from 
a vantage point in the proposed sphere of activity. In every record
ed election speech he reiterated his resolve to safeguard the wider 
interests of the Muslim Community rather than seek redress for 
his constituents' grievances. 

The decade that bega,n with 1922 is viewed as the most criti
cal period in the annals of Muslim India. The overall mood was 
one of despair and gloom and there appeared to be no way out. 
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Commanding and inspiring leadership was noticeably absent. The 
Muslim parties and leaders were at loggerheads with each other. 
The Hindu leaders fully exploited tills situation (which was partly 
of their own creation) and addressed the Muslims in aggressive 
and abusive language. GeneraIJy triggered off by Hindu street 
roughs violent communal rioting was the order of the day. The 
British politicians, particularly those of the rising Labour party, 
were openly hostile to the Muslim plea for modest constitutional 
safeguards. The long-suffering community felt isolated and 
developed a sense of inferiority and insecurity. It was this crisis 
that drove Iqbal, the chronic shunner of politics, into the arena 
of debate. 

Iqbal sat in the legislature for a single term of three years. 
Then he quit the field for good. He attended the Council sit
tings regularly, but was not one of the vocal legislators. Nature 
had not intended him for the role of a parliamentarian. During 
the entire period of his membership, he spoke only on eight 
occasions. Four of his speeches were made during annual budget 
discussions; two dealt with Hindu-Muslim relations directly or 
indirectly. One came in support of the indigenous system of 
medicine as against Allopathy. In the eighth and his best-remem
bered utterance he expressed his views on the various aspects of 
the complex land problem in the province. He also gave notice 
of his intention to introduce a remedial bill on the subject, but the 
matter was not pursued. In the course of debates he freely gave 
his opinion on relevant social and economic issues. He had the 
mental make-up of an educator and his interest in education was 
old and abiding. Much of his comment would appear common
place today. But it sounded differently to his contemporaries. 
He was, broadly speaking, an upholder of orthodox economy 
who advocated light taxes, balanced budgets, industrial develop
ment, mass education, prevention of crime, provincialization of 
income tax, total revenue exemption for owners of small and 
uneconomic agricultural holdings and a higher rate of tax on 
higher landed incomes. 

Iqbal was outspokenly pessimistic about the future of Hindu: 
Muslim relations and offered no apology for this attitude. The 
Muslims being an economically weaker people, he stated that the 
population of the province was divided into lenders (Hindus) 
and borrowers (Muslims). He saw little hope for peace in a land 
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in which the strong were out to crush the weak out of existence. 
The Hil1dus, he said, "paid lip service to God with an eye stealing 
glances at the property of others; they seemed, in effect, to tell 
the Muslims: We are not prepared to let go what we have already 
got hold of". Thus, in Iqbal's view, it was the refusal of the Hindu 
Community to share the benefits of political and social life with 
the Muslims that lay at the root of the whole trouble. 

The state of law and order, during this period, was precari
ous, practically all big cities witnessed savage street fighting 
between Hindus and Muslims. Iqbal interpreted this alarming 
situation as indistinguishable from that .of a state of civil war. 
"God forbid if violence spreads to rural areas", he added in a 
speech that he made in the. Council on 18th July, 1927. He went 
on to explain that the malady of heartless and indiscriminate 
communal killings had been variously diagnosed by different 
pundits. Similarly, there was no dearth of suggestions about 
preventive measures emanating from various authoritative sources. 
The basic reason for· ferocious intolerance was 'the absence of 
mutual trust between the two major coinmunities. In the tense 
atmosphere, ad hoc peace committees and conciliation boards 
called into existence from time to time by wellmeaning notables 

.. from both sides did not yield encouraging reshllts. Their members 
indulged in platitudes and dreaded effective action. Few were 
honestly concerned about establishment of peace. Iqbal himself 
had seen that in the days of communal disturbances leading 
individuals of each community bitterly complained of the devious 
or high handed procedures adopted by investigating officers be
longing to the other community" . Both preferred European 
officers who could be relied upon to do this kind of duty at least 
with a show of impartiality, He even pleaded for a strengthening 
of the British element in public services. Needless to add that this 
provoked irritating rejoinders from the other side. By tearing the 
suggestion from its context, critics promptly denounced him as a 
lackey of imperialism. 

The difference of temper and' out'look between the two 
communities was again de1l10nstrated on the next day i.e. 19th 
July, 1927 when a Sikh member of the Council, Ujjal Singh by 
name/ 67 tabled' a resolution recommending to the Government 
that all grades of public employees should be recruited on the 

. results of competittive examin.ations. The resolution was much 
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less innocuous than it looked. Its ill-disguised object was to 
preserve, project and perpetuate Hindu monOpolies in the sphere 
of public administration as Hindus were likely to fare better than 
Muslims in the prevalent type of written and literary tests for 
public employment. The Government did not favour an unquali
fied "merit system". Its spokesman stood for the principle of 
competition tampered by selecti6n and nomination because of the 
patent undesirability of allowing anyone of the communities to 
acquire unhindered a position of unshakable dominance in public 
services. Iqbal concurred with this proposition. Answering the 
major argument of the supporters of the resolution, Iqbal asserted 
that" the success of the competitive system abroad need not· 
tempt us to presume identical results by its adoption in the 
Indian environment, "our conditions are far different". He sup
ported his contention by citing the instance of a reportedly non
partisan body like the Punjab University whose distrust of exami
ners had led its authorities to adopt the system of fictitious roll 
mimbers to ensure secrecy of the candidates' denominational 
identity: under conditions then prevailing the Hindu candidates 
feared that the merit of their performance would carry little 
weight with their Muslim examiners. Much the same way, the 
Muslim examinees entertained similar apprehensions about the 
integrity of Hindu examiners. The non-availability of impartial 
examiners alone would militate against the success of the compe
titive system. 

The debate which was apparently meant to thrash out a 
comparatively minor administrative problem involved a weightier
and a fundamental principle. Whether Hindu and Muslim interests 
were identical or even reconcilable; could they be promoted in 
the same way and by the same devices? The resolution assumed 
the absence of all discord between the two communities as both 
fonned part of one and the same Indian nation. Iqbal entered 
emphatic protest against this theoretical proposition and stated 

. his own views on the subject thus: "I am not enamoured of false 
and shallow nationalism ... the talk of united nationalism is futile 
and will perhaps remain so for a long time to come. The word 
(i.e. nationalism) has existed on the lips of the people for the 
last fifty· years and like a hen it has cackled a great deal without 
laying a single egg". Elsewhere he went so far as to· doubt the 
desirability of Hindus and Muslims merging with one another to 
give birth ,toa single United Indian Nation. 
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Iqbal was no admirer of the Western system of medicine with 
its wonder drugs. Not many would share his opinion that PrOfes
sors of medicine in the West had still a great deal to learn from 
medieval Muslim researches in the field. The publication of scat
tered manuscripts of Uriani works in European libraries, he con
tinued, would give a fresh insight to those who glibly boasted of 
the superiority of exotic methods and medicines. Probably, 
much more convincing was his argument that Western healing 

- remedies we:t:e more expensive and less homely for a people living 
on the margin of subsistence and- that indigenous herbs would 
yield better results in the treatment of tropical diseases. At the 
same time, he conceded that the traditional methods of preparing 
Unani medicines were defective and outdated and needed to 
be brought up to modern standards. Pointedly, he drew Govern
ment attention to this side of the problem of public health. 

The land system in the Punjab with its periodic revenue 
assessments was another area of Iqbal's interest. The early British 
administrators had built the land revenue system on the found
ations laid by the Mughals. As land revenue receipts brought 
the largest single contribution to the public treasury, land settle
ment was viewed as one of the most important of governmental 
operations. The entire system rested on the assumption that all 
land belonged to the State. Iqbal's studies had led him to the con
clusion that this was far from the case. Never in the chequered 
history of the sub-continent, he told the Council on 5th March, 
1927, had the State claimed proprietory rights in land. It was 
barbarous theory, he said, and if it ever existed, it deserved to be 
discarded at the earliest moment: land belongs to the people 
and not to wielders of sovereign authority; "Crowns come and go: 
people alone are immortal". Equally indefensible, in Iqbal's view, 
was the land revenue structure, even though it was sanctioned 
by tradition and acquiesced in by the farming community. This 
prescription was the negation of justice. He recommended that 
earnings accruing from very small agricultural holdings should be 
declared revenue free just as small emoluments and receipts were 
exempt from income tax. Iqbal denied the ethical soundness of 
the Government argument admitting gravity of injustice to the 
small farmer but pleading inability to rationalize the inherited 
system in the face of "insuperable administrative" difficulties. 
Unwillingness or inability to undo a wrong cannot furnish any 
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justification for perpetuation of iniquity. 'We must seek remedies', 
he advised. Relief was also imperative for the reason that the 
produce of a small farm was insufficient even to maintain the 
owner's own family. Iqbal was unable to sympathize with the 
Government case that the demanded abolition would shrink the 
resources available for developmental purposes. This argument, he . 
retorted, could be used to sanctify "any kind of evil practice 
which brings in money". However, the Government position on 
the issue was inflexible. And the matter rested there for the next 
fifty years. 

Iqbal had decided views on the subject of education.· He 
expressed the opinion that foreign rulers were not interested in 
spreading light and learning among people. Mass education being 
"absolutely essential", he was disturbed at the apathy .Of the _ 
Department of Education which lacked both vision and vigOUr. 
The provision for compUlsion was only a paper arrangement, 
and the so called compulsory primary schools were no different 
from voluntary primary SChools; the inspectorate had dismally 
failed in their duty of implementing legislation on the subject, 
even though the areas involved were limited and selected. Much 
of the money spent under this head brought no return and bene': 
fited no one. He also referred to the chronic problem of drop
outs: very few among those joining the primary schools went 
up to higher classes. "Make them reach the higher classes by 
compulsi.on", was his adVice. in 1930 he pointed to a fall in the 
number of schools and students. This was probably due to the 
great depression that lasted well into World War II. Another 
grievance voiced by Iqbal related to the step-motherly tr~atment 
meted out to schoois maintained by Muslim voluntary associ
ations. Between themselves these schools received only about 
on~-fifth of the total Government grant-in-aid distributed among 
similar schools managed by other communities in the province; 
this was "unjust" and "disappointing". He would have the money 
spent carefully and distributed eql!itably over backward areas and 
communities. 

This is a summary of Iqbal's record as a provincial legislator 
from 1927 to 1930. In spite of the high standard of his speeches; 
his perforIlfance as an active politician was indifferent. The 
Council membership was just an episode in his life and it did not 
add anything to his stature. Nor do the proceedings of the legis-
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lature give a full picture of his politics. On issues of utmost impor
tance to himself, like the. question of co-opt:ration with the 
Simon Commission or the grossly one-sided character of the Nehru 
report, he did not utter a word in this forum. A study of his 
press statements would furnish fuller information about his hopes 
and fears during this period than his Council speeches. A later 
generation imperfectly acquainted with the implications of the 
political duel of the day would dub him a "Conservative" in 
politics. Perhaps this was inevitable in a philosopher inbued. 
with· a strong sense of history. Towards the end of his term he . 
realized. that the political life of the province was made up of 
"deficit budgets, communal bickerings, starving. millions, debt 
or (and?) unemployment". Had he so desired he was assured 
of another term in the Council. But he was positively disinclined 
to offer himself for another electoral contest. And he was not 
missed much by any of his old colleagues in the new Council. 

* * * * * 

167. Subsequently this dignitary made history by wrecking the last chance 
of a Hindu-MuSlim political settlement at the Round Table Conference 
"(January 1931) by his uncompromisiDg insistence on a single additional 
seat for his community in the Punjab Legislature in the constitutional 
scheme then under consideration. 
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IQBAL'S L1NGUISTIC SITUATION 

A European who reads about Iqbal's poetical career will 
be most often surprised by the fact that Iqbal wrote poems both 
in Urdu and Persian and that he actually used Persian in what 

. he himself considered to be his' most important works. It is 
generally believed in the Western world that a fully artistic use of 
language can only be achieved in one's mother tongue. Although 
much poetry was written in Latin in the West during the Middle 
Ages and afterwards, very little of it has survived as a matter of 
serious concern for the history of literature, the most notable 
exception being perhaps the vagrant songs known as Carmina 
Burana. 

On the other hand, some of the most elementary facts about 
the cultural history of Muslim India will at once explain Iqbal's 
linguistic situation in general and his preference for Persian in 
particular. 

It is well known that the Persian lnaguage was the ·main 
vehicle for literary culture in Muslim India from the sixteenth 
to the beginning of the twentieth century. As a matter of fact 
Persian was the universal language of the Eastern part of the 
Islamic World, from Constantinople to Central Asia and the 
Indian Subcontinent. In addition to Persian other literary langu
ages were developed on a more .local level, as Ottoman Turkish in 
the West, Chagatay Turkish in Central Asia and Urdu in .India. 
When considering these languages from the point of view of 
vocabulary and stylistics we find at once that Persian is a kind of 
common denominator to them. It had lent these languages their 
religious, scientific and poetical vocabulary and a large part of the 
stylistical' and poetical conventions that were characteristic of 
them. Moreover, in the cultural world of Eastern Islam Persian 
was not really felt as the naticimil language of Iran but r~ther 

187 



IQBAL CENTENAR Y PAPERS 

as a universal medium of a common religious and literary heritage. 
It was a symbol of a fixed, changeless world. As a language it was 
not subject to essential changes as it tried to preserve the vocabu
lary and grammar of the great Persian classics, and it was not 
thought that this universal language should follow the develop
ment that was inevitable in Iran where it is an indigenous language. 
It was iearned by tradition from books, and older literary works 
continued to be used as stylistic models for its use. The archaic 
character of Persian used in the Subcontinent (and in Afghanistan) 
is also accentuated by the fact that it preserved a more archaic 
pronunciation of vowels (the so-called majhui vowels 'e' and '0 ') .. 

This reminds us of the position of Latin as a universallangu
age in Medieval Europe and even afterwards. It seems, howe";er, 
that the position of Persian as a language of culture in the Eastern . 
part of the Muslim world was even more stable than the position 
of Latiri in the West. it was learned more thoroughly than Latin 
and there is no such weakening of the linguistic standard that has 
been observed in the use of Latin in the Middle Ages. When the 
linguistic. standard of Latin was elevated in the Renaissance 
period, people did no more feel themselves free to use it as a 
medium of expression and began to cultivate national languages 
instead (though there were other reasons for the use of national 
lariguages). There is no such development in the use of Persian as 
a universal language; on the contrary', its grammar and style were 
preserved more or less intact in non-Iranian countries, except for 
minor blemishes which can be detected in the works of Iqbal, 
toO.168 The obvious reason for this stability is that those partici
pating in the Persian literary culture of the Muslim East got a 
very thorough linguistic education which begun at an early age, 
so that they really could aqsorb this "foreign" language to a 
degree approximating the status of a mother tongue or a literary 
language used instead of the colloquial. 

At present I don't have any exact details about Iqbal's 
early education at my disposal, but I should venture to suppose 
that he begun his Persian studies at such an early age that later 
on he didn't find any real difficulty in using that language as a 
literary medium. As a matter of fact we have to bear in mind that 
actually Urdu was not his mother tongue any more than Persian 
was. His first language was Punjabi, and I find in Syed Abdul 
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Wahid.'s "Iqbal" that he was once criticized for mixing his Urdu 
with Punjabi expressions. This is of course still today the fate of 
native Pakistanis whose fIrst language is Sindhi, Punjabi, Pashtu 
etc. If such people want to have a nation-wide audience as writers, 
they must use a language that is not their mother tongue in the 
strict sense. 

Various reasons can be adduced for Iqbal's use of Persian 
instead of Urdu. One reason may have been a kind of artistic 
ambition. It is known that Ghalib who wrote in both languages 
was inclined to consider his own Persian poems as having more 
artistic value than the Urdu ones. 169 This is a matter of taste that 
I am not able to judge myself. I should, however, think that only· 
Ghalib's Urdu poetry is really living poetry in today's Pakistan 
and that his Persian ghazals are only read and appreciated by 
specialists. The same will probably be the fate of Iqbal. Another 
reason is. that Iqbal probably wanted to have an audience wider 
than the Urdu-reading community. In this he really succeeded, 
and it is especially because of his Persian poetry that he gained 
the appreciation' of orientalists like Nicholson, Browne and 
Arberry . 

. As stated above, it did not make much of a difference for 
Iqbal whether he was writing in Urdu or Persian. One could 
actually ask whether these two languages can be described as 
really different languages as far as traditional poetry is concerned. 
They are very different languages on the level of spoken everyday 
langu~ge and even common Arabic and Persian loan-words into 
Urdu often get a meaning different from the original. An obvious 
instance is ...... the word gharibwhichmeans "strange; a stranger" 
in Arabic (and Persian) but is used in Urdu in the meaning "poor". 
On this level Urdu really is an independent language and cannot 
be defIned as a calque of Persian on an Indian substratum langu
age. The situation is different in regard to the very elevated 
language used by poets. As Persian poetry had served as a model 
for Urdu poetry, the specialized poetic vocabulary tended to be 
identical in the two languages. In most instances one will find 
that the Arabo-Persian stock of words and poetical expressions· 
is used in exactly the same sense in Urdu poetry as it is used in 
Persian, the only difference. consisting in the purely Urdu con
structions, particles and some verbs. In a sense there is only one 
poetical language with two realisations or two grammars. 1 am, 

189 



IQBAL CENTENARY PAPERS 

however, not quite sure whether this statement is not somewhat 
oversimplified; there may be in the works of several Urdu poets 
instances of an independent imd abnormal use of Arabo-Persian 
vocabulary, and the whole subject might be worthy of thorough 
and detailed study. As far as Iqbal is concerned, the difference 
between his two languages is, however, minimal. This is because 
his poetry is to a large extent of a didactical nature and he wishes 
to inculcate very precise religious and philosophical ideas in his 
audience. He uses several key-words of his own like 'ishq "love", 
khudi "self" etc., which in their context get a well defined Iqbal
ian meaning, and at least these and several other words in his 
Urdu and Persian poetry must be absolutely identical. 

As is well known, most of the earlier Persian and Urdu 
poetry was coloured by the Sufi ideology and used a special set 
of key:words which included the metaph.orical use of terminology 
associated with wine, love etc. In practice, however, even this 
fixed poetical vocabulary allowed for the expression of widely 
divergent moods and ideologies, cf. e.g". the well known difference 
between Hafiz and lalaluddin Rumi. The common technique in 
using this .vocabulary and set of ideas was caleidoscopic, especially 
in the ghazal genre, and it could only be fully appreciated by a 
reader who had a wide background of traditional poetry. One 
has to be acquainted with the concrete and metaphorical use of 
the words and the stories connected with them, e.g. the special 
relationship between the rose and the nightingale, the moth and 
the candle, the story of a drop faIling into the ocean, the story 
of Joseph and Zulaikha etc. Every poet tried to create a new and 
exciting combination of these bits of glass in the caleidoscope, 
and given the great number of poetical items of vocabulary and 
ideas, there· actually was an endless range of variations even if the 
conventions and the stylistic heritage also imposed certain limi
tations. 

The contribution of Iqbal to this poetry is that he used its 
conventional forms to express a new and original world -view 
and philosophy. He was in direct opposition to some features of 
the current poetical philosophy, the quietism, the pessimism and 
the flight from the real world that is often charaCteristic of it. 
Because Iqbal had a definite message to convey, this had a neces
sary effect on his use of language,. too. He had to make a careful 
selection of the bits that he wanted to use for his personal calei-
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doscope. He uses most of the old words but in such contexts 
that do not allow ambiguity. He does not want to be understood 
in two ways as Hafiz undoubtedly did. He is not concerned with 
the passions of the individual; he wants to draw the picture of an 
ideal man. He does not use art for art's sake but is conveying a 
message· almost like a prophet. This must obviously cause a dif
ference in the use of language. The central concepts must be 
exactly defined by their context, and the traditional· lyric 
vocabulary must be supplemented with religious and philosophical 
vocabulary . 

It is generally agreed that Iqbal succeeded remarkably well in 
this ambitious attempt. He avoided the danger of becoming dry 
and prosaic and succeeded in giving his ideas a poetical form that 
proved to be attractive to his readers. The present writer is not 
really able to give an independent aesthetic judgment on Iqbal's 
poetry, but I think I can say that its linguistic dress is admirably 
clear and precise in both Urdu and Persian. Even a reader that is 
not a real specialist in these languages can grasp his meaning. 

We shall now consider the nature and changing fates of such 
universal languages as Iqbal's Persian in a wider perspective of 
cultural history. There are numerous greater and smaller languages 
in the world and all of them differ from each other, not only in 
external details of grammar and vocabulary,. but also in regard 
to an undefinable "spirit" that they may convey. Languages are 
nearly identical when they are used to express those· details of _ 
everyday life which· are more or less common to all civilisations 
on earth. In all languages we can ask "Where have you been?" 
and "What are you going to do?". There are big differences of 
vocabulary in the field of material culture according to differences 
of environment. Arabic is rich in regard to camel-rearing vocabu
lary and poor in regard to fishing and lacks all adequate vocabu
lary for describing life in Arctic regions. But the most important 
ciifferences between languages appear in terrriinology referring to 

. religion and world -view, especially in anCient cultures having a 
long history. behind them. The ancient culture of India found its 
most perfect expression in Sanskrit, but Classical Chinese 
language gives an expression of a widely different way of thought, 
and it was a very hard task for Buddhists to translate theiT Holy 
Books into Chinese. The Islamic world is another instance of a 
religion and culture that prefers to express its world-view with 
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words that have to be identical in all languages within the compass 
of this religion and culture. It can also be said that Islam is the 
strictest of them in this respect. The Qur'an cann()t be adequately 
translated. Consequently it has to be read in the original, and a 
translation can only serve as a ta/sir, an explanation for the 
benefit of a reader who does not have a full command of Arabic. 
For this reason it is natural that Arabic influenced very deeply 
these lapguages of the Islamic world that it did not actually 
obliterate, as happened with Aramaic, Coptic, etc. During the 
first three centuries of the Islamic era, Arabic was the oilly written 
lan~uage in Iran; and when the so-called Neo-Persian· finally 
emerged for literrary use, it was from the very beginning steeped 
with Arabic, especially when· used to express Islamic subjects. 
Only writers like Firdausi who treated purely Old Iranian subjects 
were able to avoid this profusion of Arabic words in their langu
age. Theoretically there would have be~n a possibility to preserve 
Persian as a "purely" Persian language. Sasanian Middle Persian 
was well equipped with religious and philosophical vocabulary, 
but the difficulty obviously was that its vocabulary was felt to 
convey purely Zoroastrian concepts that either were not fully 
identical with Islamic ones or were suspected of reminding too 
much of the old religion. In addition, Arabic was much spoken 
in Iran on the everyday level too, and this explains the intrusion 
into Persian of a good many "useless" Arabic borrowings. And 
whatever the reasons were, the result is known. The interesting 
thing is that later. on a double borrowing of combined Arabo
Persian elements took place into Turkish, Urdu and several other 
languages. In regard to the religious terminology the reason is 
again apparent:the traditional Sanskrit terminoloy of Indian 
religious concepts is so widely different from Islamic ideas as to 
be nearly unusable. What is more remarkable is that the borrowing . 
extendeq into all layers of vocabulary: items of everyday words 
and expressions, verbs and particles. The Persian conjunction 
ki "that" is borrowed both by Turkish and Urdu. This again 
makes us believe that Islam did not conquer its territories in 
Central and Southern Asia only as a religio~ and as a matter of 
belief. It was felt to represent an entirely new way of life that 
affected everything, and this thoraugh penetration is very dearly 
reflected by the nature of the languages of the Islamic world. 

Something similar happened also in the earlier history of the 
European languages. Greek was the earliest language of European 
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culture, and it had a powerful impact on Latin that later became 
the universal language of Western- Europe. In the Middle Ages, 
popular Latin developed into the Romance languages in tho.se 
countries where it was spoken (in Italy, Spain, ·France, etc.) It 
also affected English almost to the same degree as Arabic affected 
the languages of the Islamic world. This happ~ned because English 
was long dominated by French-speaking Norman aristocracy 
whose language had a pr~stige greater than the Anglo-Saxon 
language of the peasantry. This led to the result that English 
borrowed a very large number of French wordS in· the cOurse of 
the Middle Ages, and becaus·~ it was usual in French to borrow 
freely from Latin when so-called "learned" words were needed, 
the same was done in English. This is why English is a mixed 
language like most languages of the Islamic wOTld. 

The same thing did not happen in all European languages. 
German was preserved remarkably .1tact despite the fact that in . 
the Middle Ages Latin was the language of the Church and the 
higher education in Germany as much as everywhere else. Later 
on, during the Reformation, Luther's translation of the Bible 
created a feeling for the purity of the German language and there 
remained a remarkable trend to avoid foreign loanwords and to 
coin purely German expressions instead. The German language 
also happens to have considerable possibilities of word~erivation 
and word-composition, and this in turn encouraged e.g. the 
German philosophers to- coin a very sophisticated philosophical 
terminoiogy, some expressions of which are hardly translat
able into English. The ideals of the Bible-translators 
of the period of Reformation spread Irito other countries of 
Northern and Eastern Europe. It was believed that everyone 
should be able to read the Bible in his own language, and several 
languages, among them Finnish, were elevated to the status 
of a literary language because of this belief. Later on the-idea of 
a national language gamed ground. It was believed that it is very 
important for every nation to have a national language which 
should be conciously cultivated and even "purified" if it hap'" 
pened to have been too much subjected to foreign influence. In 
the political sphere a parallel development followed. After the· 
first World War a number of countries in Europe became 
independent. Usually there had been in each country a parallel 
development of national· awakening which had preceded the 
political independence. 
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This European nationalism and the concomitant feeling for. 
a national language spread into the Islamic world, too, in the 
beginning of this century, and they were most fully realized in the 
Turkish reforms of Kemal Ataturk .. Turkey gave up its former 
role as an universal state for a great part of the Islamic world and 
iIistead chose to become a national state according to the Euro
pean model. This change of ideology was most forcibly reflected 
in the change of the Turkish language. Until then, Turkish had 
been an Islamic universal language that made the fullest use of the 
inherited Arabic and Persian vocabulary, especially on the higher 
level of poetry and elevated style. In the Turkish language reform 
that had to some extent begun already in the beginning of the 
century and was really put in practice after 1928, the purpose was 
to dismiss as much of this inherited vocabulary as possible.and to 
reinstate genuine Turkish words or to coin new ones to replace 
the Arabic or Persian words. Of course it was not possible for 
practical reasons to get rid of all of them. However, it is possible 
now to fmd a modern Turkish novel where there are at most 
two or three Arabic or Persian words on a page. A notable feature 
of this linguistic reform was also the adoption of the Latin alpha
bet. It was beneficial to general education because the Latin 
alphabet is more suitable to express Turkish sounds than the 
Arabic one, but it accentuated the break with the Islamic heritage 
and the former unity of the Islamic world. 

There has not been a development quite comparable with 
this ill any other Islamic country (except for Indonesia, where the 
Latin alphabet has likewise been adopted). However, there is some 
tendency in Iran also to reiranize the common vocabulary of 
Persian and to avoid excessive use of Arabic and this trend is most 
clearly .visible in the newly coined technical and scientific 
vocabulary. As for Urdu, I am not really aware of any attempts 
to "re-urduize" the language. It has remained faithful to the ideals 

- of an Islamic universal language except for a perhaps needless 
profusion of English words for modern concepts. There is also a 
very clear reason for this. In India, a sanscritized form of language 
has been created on a common basic language that Was identical 
with Urdu, and I suppose that it must be in pure opposition 
with- this trend that Urdu prefers faithfully to retain its Arabic 
and Pe!sian elements. 

However, it seems that the period of linguistic uniformity in 
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the Islamic world seems to be past and gone. The European idea 
of national states, each with a language of its own, has gained 
firm ground everywhere. The Arabic world with its literary 
language is the only one ,which has so far avoided this trend. 
Turkish has been developed to a strictly national language,. as 
described above, and in the Eastern Turkic area belonging tofhe 
Soviet Union, there are now a dozen national languages instead 
of the former uniform Chagatay Turkic. Persian in the Soviet 
areas is called Tajik and is considered a language different from the 
national language of Iran, etc. It is a curious paradox tnat, as 
progressive a thinker as Iqbal was, he was one of the last great 
representatives of a linguistically universal age. 

* * * * * 

NOTES 

168. Syed' Abdullah, Jqbal II, 1-2. 
169. Altaf Husayn HaIi, Yadgar-i-Galib, Lahore 1963, p_ 167. 





16 Dr . . A .. Qayyum. 

SOME INDIAN CRITICS OF. IQBAL 

The presentation briefly reviews three critical English works 
on Iqbal by non-Muslim Indiar. writers with a view to get to their 
thought-content and to observe new trends in Iqbaliat in India. 
The works under review include the books appearing on the eve 
of-and after the creation of Pakistan. They are : (1) Iqbal: The 
Poet and His Message (1947) by Sachchinanda Sinha, (2) The 
Ardent Pilgrim (1951) by Iqbal Singh and, (3) Iqbal and his Poems 
(1969) by K. N. Sud. 

The selection of these works is based on their -

less familiarity with readership in Pakistan, 

containing a"humber of striking similarities of thought-
. content, and 

claim for providing a critical appraisal of Iqbal as dis
tinguished from mere laudation "a fresh look at him", 
"a detached view of his (Iqbal) achievements and 
contribution to mankind", and "an objective assess
ment of-his works". 

Dr. Sinha's book - Iqbal : The Poet and His Message is by 
far the most comprehensive one. It covers almost all significant 
aspects of Iqbal's . message and works. The book consists· 0(28 
chapters besides introductions by Nawab Yar Jang Bahadur, Sir 
Tej Bahadur Sapru and Prof. Amarnath Jha. Among the appen
dices and exhaustive list of "Annotated Bibliographical. Ref
erences" deserves special mention. It is a nice piece of research 
itself. The list effectively indicates the wealth of _literature pro
duced both by Muslim and. non-Muslim writers on Iqbal during a 
short span of nine years between .the time of his death and the 
creation of Pakistan. This'.in a way shows the wide appeal of 
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Iqbal's message. To indicate the comprehensiveness of the book 
it will not be unfair to list the main chapters. They are: (n What 
is Critical Appraisal; (2) Iqbal's Career, Works and Personality; 
(3) Greatness of Iqbal; (4) A Poet of India; (5) Iqbal's Religious 
Background; (6) Iqbal's Philosophical Background; (7) Iqbal's 
Basic Sentiments; (8) Samples of Iqbal's' Sentiment; (9) Iqbal's 
Polith:al Background; (10) Literary Value of Iqbal's Persian 
Poetry; (11) Literary Value of Iqbal's Urdu Poetry; (12) Study 
of Iqbal's Philosophical· Themes; (13) Iqbal Attitudes 
towards Mysticism; (14) Iqbal's Works and Non -Muslim 
and Iqbal; (17) Iqbal and Some Great Poets; (18) Difference 
due to Divergence in Interpretation; (19) Author's Interpret
ation of Islam; (20) Iqbal's Interpretation of Islam; (21) Some 
Critical Estimates of Iqbal; (22) Iqbal's Position as Poet-Philoso
pher; (23) Iqbal and the Cultural Unity of India; (24) Iqbal and 
Patriotism; (25) Iqbal and the Indo-Muslim Renaissance; 
(26) Iqbal and Humanism; (27) Popularity of Iqbal, and 
(28) Truth, Tolerance and Unity. 

A closer look at this long list of topics and thier treatment 
reveals a fair amount of content-overlapping. This has led, at 

- places, to not only unnecessary repitition of thought but also 
repeated reproduction of many a statements and observations. 
This has, occasionally, made the reading dull and boring. 

Dr. Sinha sums up the raison de etre of his book as 
follows: 

"By far. the greater part of literature dealing with, or 
relating to Iqbal is laudatory and eulogistic and this wave 
has not ebbed out, therefore, there is need for analysis of 

. uncritical admiration of Iqbal" (9: 10). He also pleaded that" 
"above all this book is a plea for toleration of views" 
(9 : 11). 

General treatment in each one of the 28 chapters follows 
a uniform pattern. Dr. Sinha, introduces theme with a long list of 
endless quotations from greatmen-writers, thinkers, politicians; 
etc. particularly the English, Hindus and liberal .Indian muslims. 
The quotations normally stretch over 2 to 6 pages. This is follow
ed by gradual exposition of sub-themes with the help of mostly 
external support evidences. Surprizingly he rarely refers to 
primary sources and internal evidence.' Mostly he will bring in 
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imported standards for his judgements on IqbaI. Chapters on 
'~Iqbal's Religious Background", "Iqbal's Interpretation of 
Islam ", and "Literary Value of Iqbal's Persian Poetry" may serve 
as typical examples in this regard. Since Dr. Sinha did- attempt a 
wide range of subjects relating to Iqbal and his message, he 
naturaIIy was not in a position to do fun justice to the themes. 
In most cases, the exposition of the themes appears inadequate 
and wanting in many respects. The book at places does show 
strong reaction to uncritical laudation of one or another aspect of 
Iqbal's works and message. It is not possible even to touch upon 
alI the 28 chapters of the book. However, attempt has been made 
to record some significant observations and comments. The 
three introductions present a balanced view-point and the first 
three chapters contain some significant observations . 

• 
Defending Iqbal, on the one hand, Sir Sapru opines that 

those who calI Iqbal a mere Islamic poet do a great injustice to 
him while on the other hand, Dr. Sinha judges Iqbal's poetry with 
Tagore's yard-stick, quality of his philosophical thOUght in 
the light of Aurobindo Ghosh's doctrines and understands his 
concept of life through Gita. Dr. Sinha toes faithfully this line 
all through his book. 

Chapter on "Iqbal's Religious Background" makes quite an 
interesting reading. Dr. Sinha builds up his thesis on the plea ' .. 
that religion is an individual matter and a service. After a fairly 
long discussion of Iqbal's concept of religion Dr. Sinha concludes 
as follows: 

"But there can be no doubt that Iqbal was obssessed with it 
(extra-territorialism), and it is, therefore, essential to understand 
his attitude in regard to it" (9 :63), At othet: place he remarks, 
"But Iqbal did neither understand nor care to understand Hindu 
intellectualism" (9 :60). This view runs all through this chapter 
and the chapter on "Iqbal's Political Background". The chapter 
on "Iqbal's works and non-muslim Readers" has <t deep religions 
bias-the ground on which' author dubbs Iqbal as a communalist. 
Some brief quotes from the chapter are given below for the 
facility of the readers to judge the claim of the author that 'his 
book is an attempt at critical appraisal of Iqbal as distinguished 
from the laudatory. 

"Where do the Hindus come, in Iqbal's sweep of poetic 
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Vision, or range of philosophic thought?" (9:183). "But 
there are no two opinions that Iqba1~ whether deliberately 
or otherwise, ignored tij.e literary need of non-Muslims". 
(9: 186). 

"Whatever the reason Hindus are literally imbued with the 
ideals and aspirations of nationalism-therefore, who; 
whether openly or by implication, will preach against 
nationalism (as does Iqbal) must run the risk of being un
popular with Hindus"; (9 : 191). 

The chapters on "Author's Interpretation of Islam'"' and 
"Iqbal's Interpretation of Islam" make the most interesting 
study. Dr. Sinha draws support from Mr. c.P. Andrews to 
conclude discussion on interpretation of Islam. He says.-

"This serious defect (sharp-cut: line of demarcation between 
believers and non-believers) in the present day Indian Islam, 
in my opinion, due mainly to the influence of dogmatists, 
and to their illiberal interpretation of Quranic teachings". 
(9 : 298) 

I shall confine myself to this awfully brief discussion on some 
selected chapters of Dr. Sinha's book. The readers may find a lot 

. more in later discussions. . 

Dr. Sinha's book was almost immediately followed by 
The Ardent Pilgrim by Iqbal Singh. The book which .<::<?p.sists 
of nine chapters, is a faint attempt of presenting Iqbal in correct 
Perspective. Iqbal Singh is rarely taken away by communal feel
ings in his attempt to rediscover Iqbal but he misunderstands 
Iqbal as a great political thinker. His major asset is hisdispassonate 
study of Iqbal's Persian poetry. There he is quite convincing as 
he tries to reach to the true message of Iqbal's persian works.· 

'His summing up·· of discussion on Asrar as given below may help 
judge his merits as a critic: 

. "Philosophically speaking, the most significant idea in 
Asrar . was Iqbal's afflrmationof 'desire' as the ultimat~. 
urgency and compUlsion underlying the forward move-· 
ment of life". (8 : 94) 

At another place. Mr. Singh briefly but aptly compares mes
sages of Asrar and Ramuz. He says, ." Asrar had dealt with the 
problem of individual personality in relation to the problem of . 
its own internal integration afld ~eve1opme~t".(8 :98) . 
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And his assessment of Ramuz is as follows: 

"Ramuz concerns itself with the relationship of the individ ual 
personality to the collective will and purPose, to society 
itself. The essential idea is that the individual through identi
fication with the group-consdousness fulfills himself'. 
(8: 99) 

Iqbal Singh could add verY little to the life story of the 
poet-philosopher in the openmg chapter of his book. The second 
chapter presents a brief $UIVey of the contemporary philosophical 
thoughts· and their role in the evolution of Iqbal's thinking. The 
description contains hardly anything startling. The third chapter, 
in fact, is an extension of the previous one. It attempts to explain 
the contemporary philosophical influences on Iqbal with special 
,reference to Hegel's idealism, Bergson's theories of time and space 
~nd Nietzche's philosophy of superman. The critic is of the opinion 
that Iqbal, during his stay in Europe, went through some sort of 
spiritual crisis the exact nature of which is not fully known. 
In the later part of the chapter Mr. Singh diScusses many things 
including the originality of Iqbal's ideas, literary value of his 
Persian poetry, assessment of Iqbal's doctoral thesis,. the crucial. 
change in his political and social ideas from nationalism to Islall}ic 
revivalism, and rejection by Iqbal of a number of socio-political 
currents, namely, cosmopolitanism of the Western intellegentia, 
internationalism of socialistic movement, etc. Chapter four is 'in 
search of faith'. It explains the process of political alienation in 
India, and the role of Iqbal, his hatred for insincereties and 
compromises of the world of real-politic, and manifestations in 
his writing of the idea of "Commonwealth of Ishim". Chapter 

. five deals with the 'time of unveiling'. It describes Iqbal's quest 
of his own. Major portion of the chapter is devoted to appreci
ation of "Secrets of the Self', 

The next chapter is an appreciation of Ramuz and Piyam-e
Mashriq. Chapter seven is a balance sheet of Iqbal's credits and 
debits. At places the presentation appeares totally out of con
text. Chapter ei~t deals with. the validity of Iqbal's political 
trunking. Two points' deserve special mention, namely, Iqbal's 
scheme for a· separate homeland for the Muslims of India ~d 
the narrow s~ctarian outIook of the· predominantly Hindu 
leadership of the Congress .. The fmal chapter is concerned with 
the assessme.nt of Iqbal's personality by critic and others. 
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Iqbal and his Poems (1969) by K.N .. Sud is primarily an 
English translation of selected urdu poems by Iqbal. In all· 71. 
poems and 17 quartains have been rendered into English and 
they represent a part of the early period of Iqbal's poetry when 
Iqbal was temporarily fascinated by political aspect of national
ism. Mr. Sud does not feel for justifying the seleetion of P<?ems. 
The quality of translation may be judged from a sample present
ation at the end of the paper. 

The translation is preceeded by a description of iqbal as a 
patriot and pan-Islamist, and poet-philosopher. The last chapter 
records some lingering memories. The d~scription lacks originality. 
Sud's criticism on Iqbal and his works is almost entirely based on 
extensive reference to Dr. Sinha's work on Iqbal. The fITst chapter 
makes the following points: 

Iqbal supplied philosophic background to' the Muslim 
intelligentia and thus diverted "its mind in a separatist 
direction. 

Iqbal was, so obssessed with his new creed (pan-Islam
ism) that he turned extremely dogmatic and intolerant 
towards other religions. 

Iqbal failed to reconcile religion and progress,. 

Iqbal trained his mind to see more of the differences 
of humanity in matters relating to religion, rather than 
.their fundamental oneness and essential unity, and 

Iqbal could not remain influenced by the new trends 
towards socialism. 

The elaboration/of these points is followed by a suggestive 
compromise that one should deal with Iqbal as a whole and not 
as 'bard of Islam". (10:28). The next chapter presents literary 
merits and demerits of Iqbal's Urdu and Persian poetry with 
special reference to style, diction and thought-content. The 
critic laments that Iqbal wrote bulk of his verses in Persian and 
that better use of Urdu would not have created misunderstanding 
about him. 

Sud's vague assessment of Iqbal is given below which may 
convince the reader of his failure to understand Iqbal as a whole. 
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He imbibed the doctrine of dynamic individual personality 
develo ped through practical activity. Surprizingly his own 
men,tor was the great Persian Sut} poet Rumi". (10 : 27) 

He also compares Hali's Musaddas with Iqbal's Shikwa and 
J awab:-i-Shikwa and complains that Iqbal's poems are full of overt 
anti-hindu references. The chapter on 'ling~ring memories' is more 
or less a biographical sketch of Iqbal. It hardly improves upon the 
earlier sk~tches by Dr. Sinha and Iqbal Singh. 

A closer look at the content-details of the three critical works 
on Iqbal may well reveal that the details, broadly speaking, have 

. been drawn up against a typical nationalistic frame of reference. 
This is evident from a host of themes which are strikingly' similar 
in the three works under reference but with slight variation ill 
treatment. Some illustrative examples are: 

Iqbal as separatist, communalist and iIleberal dogmatist, 

Iqbal's poor understanding of Hindu intellectualism. 

Iqbal's personality as a sum of contradictions. 

Literary value of Iqbal's Urdu and Persian poetry. 

Unsystematic philosophy of Iqbal. 

Iqbal's voyage from 'Indian Song' to 'Song of Mill at '. 

Attempts have been made in the following pages to take a 
detached view of the points brought against Iqbal and clarify the 
misunderstandings. 

PoHtically Iqbal has been much misunderstood. He is dubbed 
as rank communalist (9:297), anti-nationaHst (9:277), dogmatic 
and intolerant towards other religions 00: 17) and the one who 
diverted the mind of Indiap muslims to a separatist direction 
and viewed everything anthromorphically. (8:6). The tone set 
by Dr. Sinha has almost faithfu'lly been followed by the other 
two critics. They quote and support Dr. Sinha extensive-ly on 
subjects under reference. 

While passing judgements on Iqbal and his work they care 
little to take into account the political atmosphere that prevailed 
in India from the beginning of the present century. They criticise 
Iqbal for his frequent references to intellectual traditions of 
Islam, ,his use of Islamic metaphors' and the political lead provided 
by him at the annual session of the All-India Muslim League 
at Allahabad in 1930. 
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Against this compaign a liberal Hindu-Tej Bahadur Sapru 
oomes to the defence oJ Iqbal. 

"I have always maintained that it can be no reproach to' 
Iqbal to -say that his poetry is suffused with the spirit of 
Islam, and there should be constant references in his poetry 
to Islamic history or religion. it is perfectly natural for a 
poet to be influenced by the religion in which he was 
bo'TI, and by the culture of the society in which he moved". 
(9 : xxxi). 

In the heat of argumentation the untiring efforts of Iqbal, 
Muhammad Ali Jinnah and Maulana Muhammad Ali for attain
ment of internal harmony were altogether ignored. These muslims 
stalwarts for a 10Hg time during their political career, worked 
hand in hand with the leaders of the majority group for tHe 
liberation and unity of India. This partnership could not last 
for a 'long period as everyone was for himself, every community 
was fighting for sUlVival, every dogma was being revived to cover 
the demand for jobs and privileges. The strife was so. ripe that 
"The non-violent non-cooperation Ii10Vement of Gandhi" in 
the words of Dr. Mulk Raj Anand, "~:',ren could not live up to his 
ethical ideas". (7 : XI). 

Reviewing the general condition of India, its caste system, 
its religious units, its failure to sink its respective individualities 
in a larger whole, the zeal of each group for its collective e~1s

tence, Iqbal could not help remark: 

"The unity of an Indian nation, therefore, must be sought, 
not in the negation but in the mutal harmony and cooper
ation of the many. True statemanship cannot ignore facts, 
however, unpleasant they may be. The only practical course 
is not to assume the existance of things which does not 
exist, but to reoognize facts as they are, arid to exploit them 
to our greatest adVantage. And it is on the discovery in 
India, it will bring peace and mutual goodwill to this ancient 
land which has suffered so long, more because of her 
situation in hisoric space than because of inherent incapacity 
of her people". (12: 9-11); 

The truth contained in the reference has been established 
with the creation of Pakistan and the practi'cability of the ideas 
witnessed by the world. It is unfortunate at the same time that 
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Iqb'al's association with the po Iitical life of his country haS been 
unjustly interpreted. The universal appeal of his poetry has la~ely 
,been ignored and his desire for a peaceful Asia misunderstood. 
The West valued and still values much the idea of nationalism 
and racial superiority and it was and is not possible for them to 
accept any solution of the world problem which· fails to accept 
geographical unit as its basis. Iqbal's political philosophy is rooted 
deeply in the three fundamentals of Islam i.e. equality, brother
hood and tolerance. Iqbal's frequent choice ofpersonalities from 
the muslim history and his constant references to the Quran also 
stood in the way of the . West's and the Hindu's appreciation of 

'the real significance of his message. 

The misunderstanding about Iqbal's religio-political thinking 
started from an unwillingness to recognize that a period ofIslamic 
revivalism and. Hindu revivalism started soon after the collapse 
of the war of independence in i 857. Long before Iqbal put 
forward his scheme for the redistribution of India on the lines of 
racial, religious and cultural affinities. Tagore emphasized to 
see 'the real difference between the Muslims and the HindUS'. 
As back as October, 1911 when the issue of whether the 

_ Banaras University be named as Hindu University or not, Tagore 
in one of his papers spoke in detail of Hindu-Muslim relationship. 
He said: 

"There is a very real difference between the Hindu and 
the Muslim which it is not at all possible to ignore. If in 
our preoccupation with our needs, . we do not recognize 

,that difference, neither will it recOgnize our needs". 
(11 : 145). 

Tagore explained further: 

"Some time ago this cleavage between Hindus and Muslims 
was hardly as pronounced as now. We were so mingled 
together that we did not perc,eive ourdifference. The absence 
of a feeling of separateness was, however, a negative, not 
a positive fact. In other words we were not conscious of our 
difference, not b'ecause there was none. The fact was that 
we were much in a torpor which had bred a lack of aware
ness. A day came when the Hindus started being conscious 
of the glory of Hinduhoo(L ... The Muslimhoog of Muslims' 
started asserting itseJf for the same reason as the Hinduhood 
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of the Hindus. Now he wants to be strong, not by merging 
with the Hindu, but being a Muslim". (11: 145-4,6). 

When Iqbal emphasized the same fact and declared that the 
muslims of India were a nation in the ·modern sense of the term 
and demanded the creation of a separate homeland for them in 
the interest of "free development of their cultural traditions" 
he was dubbed as a communalist. It was nothing but a statement 
of facts. Even Nehru could not help expressing that: 

"the waves of nationalism in India in the nineteenth century 
were religious and Hindu ........... As with Hindus their 
(Muslims') nationalism took the shape of a Muslim national
ism, looking back to Islamic traditions and culture and fear
ful of losing these because of the Hindu majority". (3 : 24) 

Tagore rightly foresaw the operation of Pakistan and urged 
Hindu community to accept the reality. He said: 

. "The fact of the matter is that separateness is a reality, 
a blind attempt to wipe it out in order to secure the advant
age of a larger unity is not in consonance with truth. A 
suppressed separateness is a terrible. explosive force; s()me 
time or other it would create a mighty upset by blowing up 
suddenly under pressure. The best way to union is to honour 
the separateness of really what is separate". (11 : 142) . 

. In a poetic mood Tagore continued t~~t : 

"Even a small entity, as soon as it gets to be aware of its 
true individuality, tries hard to preserve itself in tact-such 
is the law of life. In fact it would rather live in its smallness 
than die in largeness". (11 : 142). 

What a tragedy! The truth spoken by Tagore and Nehru 
was ignored and when the same was voiced out by Iqbal he· was 
dubbed as cummunalist, anti-nationalist, etc. 

Another issue on which all the three writers are in agreement 
is Iqbal's turning to Persian. Iqbal composed almost all his major 
works in persian. Mr. Singh tries to justify Iq bal'~ turning to 
Persian on the ground that it is rich in association, possesses a 
vast and varied vocabulary and simplifies Iqbal's problems as a 
poet. But at the same time he joins Dr. Sinha and Mr. Sud in 
raising questions like, "Was gain of Persian commensurate with 
the loss suffered by Urdu?", "Was his Persian poetry well-
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received"? etc, and 'endorses a number. of pharisiacal judgements 
made by Sinha and Sud on the literary value of Iqbal's Persian 
poetry. Iqbal Singh, however, at the end suggests to consider 
these judgements with a: measure of reseIVe. Well before this 
suggestion Mr. Singh remarked "Had he (Iqbal) tried in Urdu his 
contribution would have been greater than Tagore even". (8 : 43) 

The harsh criticism on the literary value of Iqbal's Persian 
poetry has come from Dr. Sinha. He draws support from a number 
of researchers establishing low literary value of persian. poetry 
produced in India and applies this generalization to the Persian 
works of Iqbal. He further draws strength, in this regard, from 
the statement by the members of the Iranian Cultural Mission 
to India (1944). He quotes head of the Mission saying: 

"Iqbal is not widely known in Iran. His name is confined 
to a few literary circles". On the c,on trary, "Iqbal was only 
a local poet, while Tagorewas a great personage". (9 : 124) 
The member of the Mission said: 

He then refers to "Modern Persian Poetry" by Dr. Ishaq 
as follows: 

"Iqbal was wholly out of tune with almost everything for 
which modern Iran stands and for which modern Iranians 
care-intense nationalism, keen interest in patriotic themes, 
simplicity in style, complete purge of Arabic influence in 
Iranian vocabulary, literature and culture". (9: 128-129) 

This discussion on Iqba1's turning to Persian is a queer mix 
of hypotheses, out of context references, and somewhat sweeping 
statements regarding what the modern Iran stands and care for. 
The critics should have Jooked to Iqbal himself for the reasons 
for turning to Persian. In a letter to Prof. Nicholson in January, 
1921 Iqbal pointed out: . 

"The object of my persian poems is not to make a case-for 
Islam; my aim is simply to discover a universal social 
reconstruction arid in this endeavour I fmd it philosophically 
impossible to ignore a social system which exists with the 
express object of doing away with all distinctions of caste, 
rank or race, and which while keeping a watchful eye on the 
affairs of the world, fosters a spirit of unworldliness so 
absolutely essential to man in his relations with his neigh
bours". (6 : 4-6). 
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The need for change in medium is to be judged from the 
purpose set for the change and the quality of thought-content 
of his Persian works and not by hypothetical questions and 
biased referential support. 

When, <>nce, Sir Tej Bahadur Sapru's attention was drawn 
to this issue., he said : 

"I shall not venture to express my opinion on the purity of 
Iqbal's style as writer of Persian. That judgement must be 
left to those who c:laim Persian as their mother-tongue". 
(9 : xxx) 

Even if such an opinion is made a criterion of literary value 
of Iqbal's Persian works unfavourable or otherwise judgements 
m~ade on the quality of Iqbal's Persian 'works should have been 
taken into account before drawing a conclusion to the disadvant
age of the poet. 

Exactly the time when members of the Iranian Cultural 
Mission to India made the remarks referred to . earlier, Bahar.-: 
the poet-laureate of Iran, recited-a long poem entitled "Address 
to India" in the annual meeting of 'Indo-Iranian' Cultural 
Association'. Two lines of the poem deserve special mention: 

"This age belongs to Iqbal, he excels millions of his contemp
oraries. The poets were like a retreating army; but this' 
warrior was too good to hundreds of horsemen". (2: 1) 

Six years later in 1950 speaking on Iqbal Day the poet-
laureate said : . 

"To me Iqbal is the sum total of Iran's 900 years old liter
ary history". (2 : 2) 

Besides, the poet- laureate, Muheet Tabatabai brought out 
"Iqbal Number" of his magazine. - "Mujallah-e-Muheet", in April, 
1944. It was well-received all over Iran. Nafisi's appraisal of Iqbal's 
works in the form of articles and lectures deserves special mention 
in tbis regard. 111ese contemporary evidences should have been 
taken into account before passing any Judgement on the quality 
of Iqbal's Persian poetry. 

Yet another issue on which the three non-muslim writers 
agree is Iqbal's poor understanding <?f Hindu intellectualism .. 
While painting Iqbal's religious background Dr. Sinha makes a 
wild rema,rk. He says, "I4bal did neither understand nor care to 

~ " ,'.. . 
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understand Hindu intellectualism". (9 : 60). 

In an earlier chapter entitled "Iqbal's Career, Works and 
Personality" Sinha pays tribute to Iqbal in the following words : 

"Iqbal was one of the greatest intellectual forces that modern 
India has produced. He possessed the highest culture-both 
of East and West, and was one of the nature's gentlemen"~ 
(9 : 20). 

At another place· Dr. Sinha says, "Iqbal stood for three 
decades as an impressive intellectual force, a tower of strength 
to many a great and a goodoause". (9 :22). 

Yet at another place, while tracing the history of Iqbal's 
poetic evolution, Dr. Sinha fmallydec1areshim 'Poet of Humanity'. 

What a contradiction! Can a person be termed ignorant of . 
'Hindu intellectualism' who was 'brought up in the temple of 
idols', who during his early political career, like many other 
liberal Muslim and Non-Muslim· leaders, worked hard· to forge 

. unity between the two rival Indian communities, who kept a 
watchful eye on Indian and world affairs and who was forced,to 
demand the creation of a separate homeland for Indian muslims 
in the interest of free self-development. Without fl:lll knowledge 
of Hindu intellectualism he would not have done so. Without 
indulging in further argumentation, I shall confine myself to 
two things in this regard. First, the tribute Iqbal paid to the 
wisdom and teachings of great Non-Muslims spiritical leaders, to 
name a few, Raina, Swami Ram Tereth, Baba Nanak, etc. in his 
works and second, a beautiful exposition of Hindu intellectualism 
through his Urdu introduction to Asrar, and the greatest tribute 
he paid to the vision of Sri Krishna. These references may well 
demo strate the understanding by Iqbal 9f Hindu intellectualism 
and his religious broad-mindedness .. I have rendered' loosely into 
English the relevant paragraphs. In the opening passage Iqbal 
established that the nations 6fEast, with philosophical'. bent of 
mind, had led to believe that Ego was riothing but iliusion and 
the sooner one got. rid of it the better. From thisppiht,. onward 
Iqbal explained in quite detail the nature of Hindu intellectUalism. 
The explanation is as follows: 

"Hindu .intellectualism is a queer mix of theory and action. 
The classical Hindu' philosophers have had puzzlingly minute 
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discussion, on the nature of action and they finally reached 
the condu,ion that continuous manifestation of Egoic life, 
the root-cause of sorrows and miseries, is determined by 
action. In other words the existing state!s and requirement!s 
of human ago are essentially the result of the past action!s 
and so long as this law of action remains in force it will lead 
to similar results. When Nietzsche makes Faust read word, 
'action'in place of 'communion' in the first verse of Jonah's 
Bible, in fact, his insight is referring to the subtle point 
which the Hindu philosophers appreciated centuries ago. 
They, in this curious manner, tried to resolve the most puz, 
zling issue of predestination and human freedom. Philoso
phically speaking, undoubtedly, they deserve all praise for 
tllis originality; specially when they courageously accept 
all the consequences resulting from this issue. In other 
words when ego is determined by action the only way to 
get" out of its stranglehold is refrainment. Such a course 
was fraught, from individual and national point of view, 
with danger. The situation demanded the appearance of a 
revivalist who could explain, in full the exact meaning of 
refrainment. Sri Krishna will be remembered for all times 
to come in the intellectual history of mankind for it was 
this great grand man who convincingly criticized the philoso
phical traditions of his people. He disclosed that refrainment 
in no way meant total refrainment as action was exigency 
of nature and reinforcement of life. He further explained 
that refrainment meant non-infatuation to action and its 
consequences. Sri Ram Nauj followed the course set by 
Sri Krishna. It is deplorable that the reality which Sri Krishna 

. and Sri Ram Nauj were desirous of unveiling was once again 
veiled under the spell of Sri Shankra's logic. Thus Hindus 
were deprived of the fruit of Sri Krishna's revivalistic move". 
(3 : 14-15). 

The final point on which the three critics seem to agree is 
that Iqbal was guilty of contradictions. Mr. Singh, in the intro
duction to his book, refers to two brief statements by Iqbal 
himself indicating that his personality was 'a sum of contradic
tions'. He draws attention of his readers to contradictions in the 
political. thought of Iqbal, particularly his condemnation and at 
the same time glorification of nationalism and democracy. 
Dr. Sinha on the other hand saw these contradictions in the 
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philosophical thought of Iqbal. He opines that: 

"There was not one systematic philosophy which could be 
associated with the name of Iqbal, but different sets of 
thought, sometime contradictory, developed by him from 
time to time, under the stress of divergent influences". 
(9 : 72) 

Admittedly, these contradictions, either political or philoso
phical, are not difficult to find in the thought process of Iqbal. 
Such contradictions one can find in Iqbal's contemporaries and all 
great men of all times. They cast little reflection on their great
ness. In the case of Iqbal,unfortunately, little has been done to 
objectively look into the contradictions in his thought. 

To a certain extent all great writers and thinkers are guilty 
of some contradiction. These contradictions are the natural 
result of the evolutionary process of mental conflict of great 
writers· and thinkers. The currents of contemporary thought 
are sometimes so sudden. and strong that a thinker is temporarily 
swept away by their sheer force. Thinking is, thus partially 
coloured by the force of the contemporary thought before comp
lete understanding is reached. This early reaction is sometimes 
different from the later assimilative thought. A general reader 
takes it for contradiction. 

Sometimes this contradiction is the result of a lack of 
understanding of certain words commonly conveying certain· 
connotations but used by the writer and thinker in a different 
meaning in a different context. This is generally the case with 
Iqbal. Occasionally Iqbal has made clear his meaning by explain
ing different aspects of the word used, but often he has left it 
to the imagination of his readers to grasp the pertinent meanings 
of the word used in its different context. 

For instance on democracy Iqbal has maintained a dual 
approach i.e. that of praising one aspect of the thing and con
demning the other. He admires and respects democracy and 
democratic way of life. In his lecture, "On Islam As Ethical and 
Political Ideal" (1908) he says : 

"The best form of government for such a community would 
be democracy, the ideal of which is to let a man develop 
all the possibilities of his nature by allowing him as much 
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freedom as practicable". ( I : 95). 

Iqbal wanted to see such a democracy reigning over a united 
world, but he did not fail to remind the w.orld in the strongest 
possible terms of the sad and unfortunate results of the often 
narrow concept of democracy when translated into practice. 
Iqbal had no patience for such democracies, and considered 
them as harmful to society as Fascism and Communism. In his 
New Year's Day message in 1938 he said: 

"The modern age prides itself on its progress in knowledge 
and its matchless scientific developments. No doubt, the 
pride is justified-but inspite of all these developments, 
the tyranny of imperialism starts abroad, covering its face 

. under the masks of Democracy, Nationalism, Communism, 
Fascism and heaven knows what else besides. Under these 
masks, in every corner of the earth, the spirit of freedom 
and dignity of man are being trampled underfoot in a way of 
which even the darkest period of human history .presents 
no parallel". (12 : 200). 

A careful study of the two statements will convince a reader 
that ,they are not contradictory. When read together they help 
clarify a number of doubts and misunderstandings about demo
cracy. 

Another example may be the use of the word 'nationalism' 
by Iqbal. Iqbal admires the natural aspect of nationalism and 
condemns, in strongest possible words, its political aspect. The 

. foll,Pwing translation of few lines from Bang-e-Dara will further 
exp1ain it. 

"Fatherland means one thing in political discussion, an
other in bidding of the Prophet; it breeds rivalries and sup
pressions, if robs politics of truth, and it plunders the 
weaker nations. It divides God's world into nations and cuts 
through the root ofIslam". (5 : 174). 

These two illustrative examples are enough to show that 
. sometimes contradictions· in the writing and thinking of Iqbal 

were due to a general misunderstanding. One may find some 
contradiction in Iqbal's mental voyage from existentialism to 
humanism and this is but natural and in no way casts reflection 
on him as poet-philosopher. 
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Before concluding my paper I would like to present very 
briefly some latest writings on Iqbal by Non-Muslim Indians. 
As you know that the books under reference represent a period 
when Iqbal was greatly misunderstood and harshly criticized. 
However, literature produced on Iqbal in recent years in India, 
comparatively speaking, shows appreciable accommodation. 
It appears that during this period Iqbal's message has become 
wide-spread and he is being interpreted by almost every notable 
Indian class. It is indeed, a good omen. But objective evidence 
to this positive change is lacking as we in Pakistan have little 
idea of the wealth, range and nature of recently produced 
literature on Iqbal. Add to it the problem of availability of this 
literature in Pakistan. However, I quote briefly from whatever 
is at hand to explain the nature of change. 

Prof. Gopi Chand. Narang has· made an intelligent analysis 
of the sound structure of Iqbal's Urdu Poetry in an article 
published in the Pakistan Times on November 7, 1977. The 
analysis has led the author to conclude that Iqbal makes exces
sive use of spirants sounds like F, S, SH, Z, ZH; X and GR He 
creates his characteristic spell by combinging these sounds with 
continuants, I and L. Refering to ·another interesting feature 
of Iqbal's Urdu poetry. Prof. Narang opines that though Iqbal 
used Persio-Arabic spirants· excessively yet it neither violates nor 
disturbs the finesse of Urdu poetry: To illustrhte he extensively 
quotes from Iqbal's poems, e.g. "Masjid-e-Qartabah", "Zauq-o 
:Shauq" "Khizr-i-Rah", etc. He concludes that Iqbal had a peculiar 
musicality, unique resonant quality which stuns and at the· same 
time fascinates. 

In April, 1977 the Institute of Languages Jawahar Lal Nahru 
University in collaboration with Department of Urdu, Delhi 
University organized a symposium on Iqbal. Eminent writers, 
philosophers, intellectuals, and. research scholars presented papers 
on Iqbal and his poetry. The symposium has briefly been reported 
in thejatest issue of "Jamiaat-i-Hind" - a spokesman of Univer
sity Urdu TeacherS Association in India. English version of the 
reporting of papers presented by Non-Muslim scholars is given· 
below for the purpose indicated earlier. 

Dr. Mulk Raj Anand spoke on two ·occasions. In his first 
speech he said that Iqbal was the prophet of love an'd he made 
it the focal point of his philosophy. His concept of love was all-
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vibrant which gave the oppressed and exploited nations of the 
East a burning desire for assertion. Dr. Mulk deplored that 
contemporaries of Iqbal failed to appreciate' fully the purpose 
of his poetic ramblings'. Prof. Nagindar also spoke on Iqbal's 
concept of love - vigorous and virtuous. 

On the second occasion Dr. Mulk explained in detail that 
'Iq bal was the first Urdu poet who refused to follow the con
ventional themes of urdu poetry and grappled with the prac
tical problems of life. He critically studied eminent Euro-Asian 
thinkers and scholars and made valuable contributions to their 
thought and content. Iqbal showed individual the way to self
knowledge and thus played a' very important role in the 
liberation of India and creation of Pakistan. Dr. Mulk declared 
Asrar the manifesto of Iqbal's concept of humanity in verse. 

lagan Nath Azad presented a'l'aper on Iqbal's poetry and 
ranked him as the gre?test of Urdu poets.- He maintained that 
Iqbal was highly respected in Iran and that his Persian compo
sitions carried and conveyed a new concept of love, desire, and 
self. 

Dr. Sadha Karma made comparative study of Iqbal's concept 
of man and Indian and Western concept of man by referring 
frequently to Arabic, French, Persian, English, Sanskrit, Bengali 
and Marathi literature. He ~onc1uded that the man which Iqbal 
visualized was a happy blend of vigour and vision and that Iqbal 
in real sense of the word was prophet of muslim rennaisance. 

Prof. Namwar Singh compared the bird symbols used by 
Iqbal and Tagore in their poems with those used by other poets. 
He emphasized that Iqbal's Shahin was a symbol of freedom, 
vigour and contentment. To Prof. Namwar the greatest contri
bution of Iqbal had been the element of realism which he intro
duced to romanticism .. He concluded that Iqbal was the torch
bearer of progressive movement in Urdu "literature. 

Music Director Anil Biswas pointed out that Iqbal's ghazals 
required special treatment of tune and· harmony to be sung pro
perly. 

Prof. !tar Singh said that the Punjabi poetrj had its roots 
deep in mysticism and that Punjabi mysticism was inspiring 
rather than Visionary. Iqbal being a Punjabi himself fully appreci
ated that characteristic of Punjabi mysticism and forcefully 
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projected the same. 

When these briefs are read together at least one thing be
comes abundantly clear that Iqbal is a universal poet and whoso
ever looks to him receives inspiration, guidance and food for 
thought. 

* * * * * 
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17 . Dr. N~ir Qaiser 

THERAPEUTIC ASPECTS 
OF IQBAL'S. THOUGHT· 

Psychotherapy is "the applicati()n of -specialized techniques 
to the treatment of mental disorders or to the problems of every 
day adjustment,,170 of the modern man who has been defined 
as "complexed, stressed, and frustrated". It .has various schools 
like Behaviour thereapy, Gestalt therapy,Psychoanalysis,· Logo
therapy and so on and so forth. Despite their inherent limitations 
which cannot be discussed here, these schools have rendered 
great service to humanity. . 

To my mind, Iqbal also has served humanity immensely in 
his own way by offering remedies for different human maladies. 
While building up my own system of 'Ego-therapy, which is 
based upon an application of suflstic philosophy to the clinical 
practices, I haVe come acroSs many therapeutic aspects in Iqbal's 
thought. And it is interesting to note that these are getting recog;' 
nition, though unconsciously, by some of the eminent Western 
psychotherapists and psychologists of the present age - of course, 
much later than Iqbal. I take the opportunity to discuss some of 
these aspects in order to support my position. 

Higher Nature of Man: To Iqbal, man is basically a spiritual· 
agent and the crown of all creation. Iqbal regards him with gre(it 
esteem. He says, "Hard his lot and frail his being, like a rose
leaf, yet no form of reality is so powerful, so inspiring, and so 
beautiful as the spirit of man"171 To Iqbal man with all his failings 
is superior to nature. To him : 172 

"Loftier than the heavens is the station of man, and the beginning 
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of education is respect of man". 

Iqbal believes in the purity of heart. He also speaks of his 
belief in the higher nature of man. He says: 

. -. 
~1J4(-'~J/J 

~Jfo';4!~L:.,.,tj-!. 

~r~GJJ()~.Jj..;: 

. 4-L;V~~J;~ 
"What a light there is within the heart of man! A light that is 
manifest in spite of its invisibility. What a life-illuminating and 
heart-kindling light! The sun is nothing in face of single ray of 
this light". 

To him, "The heart is a kind of inner intuition or insight which ... 
brings us into contact with aspects of Reality other than those 
open to sense-perception. 174 

The present-day psychology has begun to give man his due 
status. Several psychotherapists realise the limitations· of the 
Freudian pathology and hold that "Psychology at the moment 
is concerned chiefly with the sub-normal; never with the higher 
ranges of human possibility".175 Frankl feels, "The time has 
come to complement the so-called depth psychology with what 
one might call height-psychology". 176 His scheme of thought 
"does not confine itself to the instinctual unconscious but is also. 
concerned with man's spiritual aspirations. 177 Some other psycho
therapists believe that Behaviour Psychology cannot keep pace 
with the higher nature of man and the analogy of human 
behaviour with that of animal is erraneous. To Ellis a human 
being, unlike an animal "can be rewarded or punished by his 
own thinking, even where this thinking is largely divorced ftom 
outside reinforcements and penalties". 178 

With this recognition, the above psychotherapists claim 
to be in better position to understand and cure man of his ills. 
Iqbal's place in this respect cannot be overlooked. 

Uniqueness of man : Iqbal is a great champion of the uni
,queness of man. The uniqueness of man emerges from his high 
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status. To Iqbal, "important characteristic of the unity of the 
ego is its essential privacy which reveals the uniqueness of every 
ago! 179 Thus, uniqueness is consequent upon its essential privacy 
which makes it impossible for one individual to bear the burden 
of another, and entitles him only to what is due to his personal 
effort. ISO He refers to the Quran and says, "The personal 
pronoun used in the expression Rabbi ('My Lord') throws further 
light on the nature and behaviour of the ego. It is meant to suggest 
that the soul must be taken as something individual and speci.fic, 
with all the variations in the range, balance, and effectiveness 
of its unity". lSI 

The uniqueness of man is a fact which is being acknowledged 
by different present-day psychotherapists also. Personalistic 
Psychotherapy, for example, "takes special cognizance of 
individual differences. "IS2 Next, Frankl asserts, "Each man is 
unique and each man's life is singular; no one is replaceable 
nor is his life repeatable".ls3 Further, Latarus warns the would-be 
therapists "not to forget the obvious fact that every individual 
is unique, and to tailor his therapy accordingly."ls4 

Personal Growth : Iqbal believes in the progressive develop
ment of the ego, which can be hardened or dissolved. To him the 
self is not a datum; it is to be developed. He says about man, 
"If he does not take the initiative, if he does not evolve the inner 
richness of his being, if he ceases to feel the inward push of 
advancing life, then the spirit within him hardenS'into stone and 
he is reduced to the level of dead matter". ISS 

Iqbal believes in man's capacity and power. "When attracted 
by the forces around him, man has the power to shape and direct 
them; when thwarted by them, he has the capacity to build a 
much vaster world in the depths of his own inner being wherein 
he discovers sources of infinite joy and inspiration".ls6 Again, 
Iqbal has a deep-rooted trust in every body's hidden potential
ities. He beautifully says: 

<"Vhen the grass found a means of growth in itself, 
Its aspiration clove the breast of the garden". 

To Iqbal remedy or weakness lies in self'-actualisation and 
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development of ego. fIe says: 

. "0 thou that wouldst deliver thy soul from enemies. I ask thee
Art thou a drop of water or a gem?" 

To Maslow, as Wilson says,"Everybody is potentially a self 
actualiser,and the choice is largely a matter of free-will and 
courage, not of circumstances". 189 Again, to Maslow Neurosis 
is a failure of growth. He says that "general illness of the .person
ality is seen falling short of growth, or of self-actualization. And 
the main source of illness (although not the only one) is seen as 
frustration of the basic needs, idiosyncratic potentials, of 
expression of the self, and of the tendency of the person to grow 
in. his own style, especially in the early years of life. 190 Next, 
Wilson asserts, "Neurosis is the feeling of being cut off from your 
own powers".191 Similarly, Rogers believes in actualization and 
says, "the most basic drive is that to actualize, to maintain and 
to enhance the self. He believes that given a chance the individual 
will develop in a forward-moving, adaptable manner"}92 

Purpose, aim and meaning in life : To Iqbal, the ego "is a 
rationally directed creative will"i93 To him personality cannot 
be integrated unless it has a definite end. He adds, "Life is only 
a series of acts of attention and an act of;attention is inexplicable 
without reference to a purpose, conscious or unconscious. even 
our acts of perception are detennined by our immediate inter
ests and purposes. , . .Thus ends and purposes, whether they 
exist as conscious or subconscious tendencies, fonn the warp and 
woof of conscio.us experience,,194· Again, it is purpose which 
preserves life, 

vlf .. ;'~0J~~ 
..::,./~-"jI.tJ 1~)( 

"Life is preserved by purpose : 
Because of the goal its caravan-bell tinkles" 

To Iqbal, among other factors, Ishq is the remedy for fear 
and disappointment. The man who has madness to achieve his 
purpose will have no fear of any kind. He beautifully says : . 
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Jhj~f..-/f,f./~ . 
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"Once more that voice from Sinai's tree would cry Fear Not! 
If some new Moses led the attack". 

In psychotherapy, as Reisman holds, it is generally argued 
. that "it is an effeCtive method. of treatment when the therapist 
can convey to his clients confidence in the value of what they are 
doing."197 Maslow acknowledges that life of mental health de
pends upon a .sense of purpose. The existential psychotherapists, 
who followed' Maslow believe that a sense of meaning and purpose 
is necessary for mart to truly become man and that in the absence 
of aim in life man becomes neiuotic. To Frankl, purpose is the 
life-blood of healthy mental life. He says, "Meaning sets the pace 
of being. Existence falterS unless it is lived in terms oftranscen
dence towards something beyond itself".198 Lack of aim in life 
creates "existential vacuum" .199 He clearly admits that lack of 
meaning leads to· depression; sUicide,20o frustration and 
boredom. 201 . 

Action : To Iqbal, action is one of the most important 
factors to integrate personality. To him the closed-doors of des
tiny are opened through action: 

).JL~;'~L~Jk. :JIJjJ~ j(~ ~~~.;,::r.;I)~)I) 
"The destiny of this world of strife is mystery, indeed; zeal for 
action unfolds the secrets 6fthe destinyunknown". 

To Iqbal self-realization is not possible without action. He 
warns against passivity and inactivity. He relates the tale of certain 
lions who gave up exertion due to the sermons of the sheep, and 
eventually met their doom.203 It is why he does not recommend 
'an for the sake of art". To him, "The highestart is that which 
awakens our dorment will-force and nerves us to face the trials 
of life manfully. All that brings drowsiness .. .is message of decay 
and death.204 He adds, "Whatever is got without action amounts 
to begging. Even inherited wealth which is acquired witnout 
effon is begging, because such wealth is takeri without personal 
effons" .205 . 
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Thus tension is not condemnable to Iqbal as it is usually 
regarded by some thinkers. To him, "Personality is a state of 
tension and can continue only if that state is maintained ... Since 
personality, or the state of tension is the most valuable achieve
ment of man, he should see that he does not revert to a state of 
relaxation".206 Further, obstacles and difficulties, and risks 
which are involved in struggle, are touchstone of the will and help 
us give vent to our hidden potentialities. He says : 

"He that hath a sound heart 

~~~-:.~;, 
)~~~~-Jcf 

Will prove his strength by great enterprises .. 
The potentialities of men of action 
Are displayed in willing acceptance of what is difficult". 

It is why Iqbal has soft corner even for enemy208 and the 
Satan209 because both inspire man to action and help him to 
express his hidden potentialities. 

Years after Iqbal Moreno realized, "Victory without effort 
leads to a cheapening of the cultural conserve in the mind of the 
winner. Thus; not on moral grounds but upon psychological 
principles, getting something for· nothing (no effort) is 
wrong".210 Harvey Cushing believes, "The, only way to endure 
life is always to have a task to complete.211 To Maslow, "Striving, 
the usual organizer of most activity, when lost, leaves the person 
unorganized and unintegrated"212 and to Frankl inactivity gener
ates neurosis. He says, "Ever more frequently psycho-analysts 
report that they are confronted with a new type of neurosis that 
is characterized mainly by loss of interest and by lack of initi
ative".213 To him there are spiritual crisis in retirement and no 
holidays when one has nothing to do. He calls them "unemploy
ment neurosis" and "Sunday neurosis".214 

Further, Maslow, among others, realizes the importance 
of frustration, conflict and suffering. From Maslow, "We learn 
also about our own strength and limits by overcoming difficulties 
by straining ourselves to the utmost, by meeting challenge, even 
by failing. There can be great enjoyment in a great struggle and 
this can displace fear,,215 Again, "Adjustment is, veri definitely, 
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not necessarily synonymous with psychological health". 216 

Probably it is in this context that Dr. Schimmel says, "The 
fact that he (Iqbal) likes to show Iblis as the active principle in 
life, and even more as the spirit which is required for man's 
individualities leads the rea,der close to the standpoint of modern 
psychologists,,217 

Creativeness: To Iqbal, freedom is the source of creative
ness. Being created in the image of God, man is to create in order 
to improve upon this world. By self-inflicted pains he had already 
improved the world through his inventions and creations. 

Addressing God, Iqbal says: 

MI. -' ~ 
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(~v~iA)';lfi(;r 
"Thou created the night, I the lamp; 
Thou created the clay, I the vase; 
Thou created the jungle, mountains and deserts, 
I created gardens, orchards and flower-plots. 
It is I who make glass out of stone, 
It is I who extract alixir out of poison". 

This implies that the prerequisite of creativity is freedom 
of the ego. No creativity or originality without freedom is 
possible. Freedom without creativity is not a comprehensive view 
of Freedom. The slave is not creative. 

"Th(: slave is by nature repetitive, 
His experiences are bereft of originality! 

Creativeness is ~ighly regarded by most of the. modern 
psychotherapists. Rollo May believes that the healthy' person 
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always "shows a new element in hisbehaviotir. His actions are 
fresh, spontaneous, interesting, ariel in this sense he is just the 
opposite of the neurotic and his predictability.220" Maslow 
remarks, "Only the flexibly creative person can really manage 
future, only the one who can face, novelty with confidence and 
without fear. I am convinced that much of what we now call 
psychology is the study of the tricks we use to avoid the anxiety 
of absolute novelty by making believe the future will be like 

'the past",221 Frankl says, "Life can be made meaningful. .. by 
what we give to the world in tenus of our creation; . . . ,,222 
To him, neurotic personalities lack cteative energy. 223 

The place of Society : Iqbal is agamst renuciation of the 
world. To him, 'man's development is possible only in society. 
Disconnected.from environment, man's capacities remain under
developed. The ego' cannot develop without the mutual invasion 
of the ego and the environment. To Iqbal, "It is our reflective 
contact with the temporal flux of things which trains us for an 
intellectual vision, of the non-temporal. Reality lives in its own 
appearances;and such a' being as man, who has to maintain his 
life in an obstructing environment, cannot afford to ignore the 
visible"224 that is' why' Iqbal does not appreciate the thoughts 
which teach lessons of renunciation from society. He depreciates 
Plato's"philosophy225 dislikes, pseudo-mysticism. He beautifully 
,says: 

Jli-d ?~4-~H 
&~rvU'2(~~ 

~~(;cP;~u:!~ 
, {!?fL;~'JJ;?~1 

"0' Pir can your morning prayers 
Compensate the life without advanture? 
The creation of the ego is not possible in Monasteries, 
What spark will issue from this damp flame? 

'Among other European writers, Fish condemns segregation 
from society and asserts that it generates Schizophrenia. He 
asserts, "It ,has been found that Schizophrenia is more common 
in urban areas where there are a large number of people living 
alone. It has, therefore" been claimed that social isolation is 
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a cause of schizophrenia,,227 

From the views of the psychotherapists discussed above, 
one can easily conclude that Iqbal's thought contains therapeutic 
aspects and· the modern psychotherapists are very near to him. 
Especially those who completely break awaywith the conventional 
systems of psychotherapy, according to which, neurosis is the 
result of conditioned responses and maltreatment in childhood 
and wherein personal freedom, higher nature and uniquencess of 
man, the place Of purpose, action and creativeness are ignored. 

But still, to my mind, Iqbal's view is more comprehensive. 
His view of personality, with its integrating and disintegrating 
factors, is much more balanced than that of any Western psycolo
gist, and philosopher including Nietzsche. With Iqbal, integrated 
personality is achieved through Action, 'Ishq', Intellect and 
'Faqr' is disintegrated through fear, grief, disappointment, 
imitation, segregation and from community, and subservience or 
slavery, etc. The organic whole consisting of these factors has 
not been visualised by the Western psychotherapists. Some of 
these factors like 'Ishq' and 'Faqr' are simply alien to the Western 
thought. 

It is not difficult to find the reasons for this comprehensive 
approach. Firstly, Iqbal's approacll is largely philosophical. And 
this is an approach which is definitely to be recknoned with. It· 
is important to note that modern psychotherapy has greatly been 
influenced by philosophy. Morris 1. Stein openly admits that the 
philosophical orientations of our time have a great impact upon 
the contemporary development in psychotherapYf28 Further, 
Iqbal gives central place to spiritual experience which "brings 
us into contact with aspects of Reality other than those open to 
sense perception"229Thus Iqbal's field undoubtedly, is much 
vaster than that of mere psychology upon which psychotherapy is 
generally based, in its strictest sense. Secondly, Iqbalpropounds 
his theory of personality within· defmite frame of reference 
of Islamic history. It is from the lives actually lived, a study 
which Graumann wished and exclaimed, "shall our units of 
analysis in the study of personality be derived from general 
psychological concepts, or from lives as actually lived"230and 
Allport admits, "We stop with our wobbly laws of personality 
and seldom confront them with the concrete persons" 231 
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In the light of the above, Iqbal has, naturally, much more to 
offer than the Western Psychotherapists. To review the therapeutic 
aspects discussed above, Iqbal gives a very high status to man. 
He regards man superior even to angels and in support of his view 
he quotes the verses from the Quran regarding the prostration of 
angels. 232 Again, he has a definite view regarding the uniqueness 
and personal growth of man. He says, "It is in contact with the 
Most Real that the ego discovers its uniqueness, its metaphysical 
status and the possibility of improvement in that status";33 To 
him the developed personality is that which remains undissolved 
even in the presence of God. Further, Iqbal has definte aim in 
view. To him man has not only to shape his own destiny but 
also the destiny of the universe, through his deeds, creations 
and unbending will. As regards Action, immortality and freedom 
are earned through. "Personal immortality .... is not ours as 'of 
right; it is to be achieved by personal effort" 234and freedom is 
attained by removal of all obstruction on its way by action. 235 

Next, regarding Society and Individual, as A.J. Arberry says, 
Iqbal "was not interested merely in the individual and his self
realization; he was equally concerned with the -evolution of an 
ideal society, or community .... 236 society is developed like an 
individual. It dies like an individual, dies due to. lack of aim and 
is developed or disintegrated due to the values or disvalues. 237 

I am sure these views will help psychotherapists in their 
scheme of work. They have still to know a lot about the spiritual 
aspirations of man, and in the words of Iqbal, "to analyse the 
contents of non-rational modes of consciousness"238 Unless they 
know the complete picture of a well-developed ego, they cannot 
invent a technique of psychotherapy on healthy and comprehen
sive lines. Probably Iqbal envisages this when, addressing the 
psychologist, he says: 

~ ~1~F~~6·,j~-~:;/iJ: 
~!).'H~V:iJJ?r:61 . 

~lCc.r:1(;f!P'i;-1~~ 
~,;~~~?djJ~ 

"If you have courage, surpass the world of thought, 
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There are hidden islands in the ocean of Self, 
Unless you do not cut it with the blow of Moses, 
The secrets of this silent 'QuIz am ' (ocean) will not be open. 

To sum up, I feel Iqbal's thought contains a potential thera
peutic aspect. True that some adepts in psychology will disagree 
with me at this moment and criticise my thesis because it is new 
and strange and does not fit in their frame of reference. But 
I am confident about my view, and feel proud that I am the first 
person to touch this so far untouched aspect of Iqbal's thought. 
I simply draw their attention to Iqbal's prophetic vision, accord
ing to which ; 

"The new world comes into being orily by fresh thoughts, 
Because· the worlds are not created by stones and bricks. 

* * * * * 
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18 B. A. Dar 

IS IQBAL A PANTHEIST? 

I would first like to define PantheIsm. It is the doctrine that, 
true to its etymology, identifies God with the universe or as is 
usually expressed, All is God. There is only One Being, Existent, 
that is manifested everywhere, in the material world, in the animal 
kingdom and in man. Besides the One Being, there is nothing in 
existence. This Existent is a cosmic force that pervades everywhere 
and is absolutely impersonal. We may call it Substance in the 
language of Spinoza, Nirguna Brahman in the language of Shan
kara or WUjud al-Mutlaq in the language of Ibn aI-Arabi. 

This Wujud-i Mutlaq is the .source and cause of all beings. 
From it flows or emanates all plurality which is logically separate 
from the One but essentially they are identical. The One is the Ayn 
of Many. "Onto logically there is but One Reality; epistemically 
there are two aspects: a Reality (Haq) which transcends the 
Phenomenal world and a multiplicity of subjectivities (khalq) 
which fmd their ultimate explanation and ground in the essential 
unity of the Real. 241 

The Absolute Reality is often styled by Ibn aI-Arabi as 
Al- 'Ama (Bliridness) to emphasise the absolute indeterminate 
character of the Reality; it corresponds to Nirguna Brahman of 
Shankara, characterless and immutable. The pantheistic God is 
devoid of all attributes; he is not the Creator of the universe
the latter is only a spontaneous self-manifestation of the fonner. 

Relation of One and Many is often described through meta
phors of mirror and image, and sometimes by the metaphor of 
substance and its shadow (zill). The many is as if mirror-images 
or the shadow of an object. The implication of duality in the 
metaphor is refuted by asserting that the mirror, mirror-images 
and the on-looker are all one, 242 and so is the shadow (zill) iden-
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tical with the substance. 243God of pantheism is thus neither the 
creater nor the cause of the universe but only its ground. 

Although the two terms of the relationship, God and the 
universe, are correlates, yet in many pantheistic systems, either the 
phenomenal world is a mere illusion and God the only Real 
Being; or God is pushed back into the background and the pheno
menal world becomes the only reality. Pantheism, as expressed 
in Muslim thinkers, has adopted tp.e first alternative and is usual
ly theocentric, and like Shankara's Vedanta looks upon the 
universe as a dream. 244 It is true that the notion of God in panthe
ism has nothing personal about it as in theism, yet whatever 
type of deity it may be Ibn aI-Arabi expresses his deep emotional 
attachment to Him. Like Spinoza, he can equally justifiably 
be called a God-intoxicated philosopher. 

The same is the case when we come to look at the status, 
of man in his system. Here it seems to be thoroughly anthropo
centric. 24S In the very first chapter of his Fusus al-Hikam , the 
classic text of Muslim pantheists, entitled: Logos of Adam 
(Kalama-i Adamiya), he says that God wanted to reveal His glory 
to Himself and for this purpose He created (in Ibn al-Arabi's 
sense of creation) a mirror which was unpolished. When He 
breathed His Spirit into it, it became Man. He is the centre of 
all creation. The whole chapter is an eulogy of man in his re
lation to God and the universe. 246 In one of his letters, Iqbal 
said, "Man's" (possibilities) have no limits and this is the truth 
embodied in pantheism". 247 

The Muslim pantheists designated the metaphyical category 
of Logos the Reality of Muhammad, which in fact did not stand 
for the personality of the Prophet but being associated with 
his name, it was elevated to the highest rank and made eternal 
principle of almost co-eternal with God. . 

All kinds of praises were showered on him and just as in the 
case of God we find in the writings of these thinkers emotional 
outbursts and loving outpourings before the Prophet. The two 
well-known pantheist sufi poets, 'Attar and Jami, are famous 
for their soul-stirring praises of the Prophet. 248 These were, 
most probably, the rea5;ons why Pantheism became so popular 
among Muslim poets, intellectuals and masses. 

A.s was to be expected, Iqbal took the theory of pantheism 
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as granted. In his letter. to Sayyid Sulayman Phulwarvi, he 
relates that while he was quite' young, Ibn al-Arabi's Fusus and 
Futuhat-i-Makkiya the classical texts of pantheism· used to b~ 
recited as sacred texts every evening, just as the Quran and the 

. Mathnavi of Rumi. This was a usual practice in his home, thougll 
at that stage he could hardly appreciate their significance. 249 

When Taggart read Nicholson's English translation of his Asrar-i 
Khudi,he wrote "I am writing to tell you with how much 
pleasure I have been reading your poems. Have you not changed 
your position very much? Surely, in the days when we used to 
talk philosophy together, you were much more of a Pantheist 
and mystic." 250 

It is thus clear that Iqbal was an advocate of pantheism but 
later on he changed his position round about 1907. This change 
Iqbal expresses in several of his letters but whil~ writing Urdu 
introduction to. the first edition of Asrar-i Khudi, he gives vent 
to his antagonism against this theory. "The point of view adopted 
by Shankara in the interpretation of the Gita was the same as 
was adopted by Ibn aI-Arabi in the interpretation of the Quran. 
The deep erudition and charming personality of the Shaikh 
AI-Akbar made the doctrine of pantheism an indispensible 
element of Muslim thought structure ..... But while in India panthe
ism was a philosophical doctrine with its appeal to reason. In 
Iran it went beyond its limits and in the hands of poets it began 
to appeal to the heart ..... Reaching every hook and corner of the 
Muslim world, it became the main cause of Musliin decay. 251 

There is another reason for the popularity of pantheism 
among Muslim mystics. We may call it the psychological aspect 
in contradistinction from the ontological aspect which I have 
tried to explain above briefly. 

The mystic, while he is in a trance, actually feels that the 
light of God pervades the whole universe and wherever and what
ever he sees, there is nothing but Divine Light: he is nothing, 
only the One abides. I give below a few statements of some 
representative mystics. 

Plotinus speaks about his experience: 

"No doubt we should not speak of seeing but, instead of seen 
and seer, speak boldly of a simple unity. For in this seeing we 
neither distinguish not are there two. The man ... .is merged with 
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the Supreme, one with it. Only in separation is there duality. 
This is· why vision baffles telling; for how can man bring back 
tidings of the supreme as detached when he has seen it as one with 
himself.. .... Beholder was one with beheld ....... he is become the 
unity, having no diversity either in relation to himself of anything 
else. 252 

This passage from Plotinus can be supplemented by another 
passage of his which I quote from Vaughen : 

"You ask how cari we know the Infinite? / I answer, not by 
reason. It is the office of reason to distinguish and define. 
The Infinite therefore cannot be ranked among its objects. 
You can only apprehend the Infinite .... by entering into a 
state in which you are your finite self no longer. TIus is ....... 
the liberation of your mind from finite consciousness. When 
you thus cease to be finite you become one with the Infi
nite ..... you realise this union, this identity".253 

Bayazid of Bistam, the famous mystic of Intoxication (sukr) 
School, relates his experience of unitive state: 

"Then I became a bird, whose body was of Oneness, and 
whose wings were Everlastingness, and I continued to fly in 
the air of the Absolute until I passed into the sphere of Puri
fication, and gazed upon the field of Eternity, and beheld 
there the tree of Oneness."2 5 4 . . 

Junaid of Baghdad, the renowned sober mystic, whom his
torians of mysticism call as 'the leader of the group', speaking 
about this experience says: 

" ..... The saint is submerged in the ocean by unity, by passing 
away from himself... He leaves behind him his own feelings 
and actions as he passes into the life with God. 255 

We find GhazaIi expressing this state in a similar fashion. He 
says: 

234 

"When the mystic enters the absolute and pure unicity of the 
One and Alone, mortals reach the end of their ascent. For 
there is no ascent beyond it since ascent involves multiplicity 
implying ..... an ascent from somewhere ....... to somewhere, 
and when multiplicity has been eliminated, Unity is estab
lished and relationship ceases.,,2 5 6 

Commenting on these different statements of the Muslim 
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sufis, Margaret Smith states that "in that vision the mystic passes 
away from the self into the One and attains to that state of union 
which is the end of the quest. 257 This experience of unicity is 
not confined to Plotinus or to Muslim mystics; it is common 
experience of all mystics, Hindu, Buddhist, Chinese, Jewish and 
Christian. We could very easily give quotations from their writ~ 
ings but it will serve no purpose. The fact is undeniable that in 
this state the experient feels unity, in which all multiplicity 
dissolves. 

It was· this psychological experienCe of the mystic which 
made him think that the metaphysical theory of wahdat al
wujud must be correct. This confusion, between the psychological 
experience of all-pervading Unity and the Ontological statement 
that everything is God, did playa part in making this doctrine of 
pantheism popular among the Muslim poets and masses, though 
certain logical implications of this metaphysical theory were 
evidently against the spirit ofreligious consciousness. It was under 
the stress of such contradictions that we find several mystics 
indulging in clear anti-thei~tic utterances, camoflaged as shatthyat. 
It is one thing to express one's deep emotional response under the 
influence of unity experience; it is quite different to advdcate, 
rationally and logically, identity of God and universe, to assert 
that there is nothing in existence except God. 

It was this confusion which played great havoc in assessing 
the true position of Hallaj· and Rumi. Unfortunately both of 
them have. been labelled, quite wrongly, as pantheists while in 
fact they were pure theists. The expressions which often are found 
in their writings, expressing· this psychological e.xperience of 
identity, are misinterpreted as advocacy of metaphysical theory 
ofwahdat al-wujud. 

Massignon is quite emphatic about Hallaj. In his notes on 
Hall aj 's Kitab al-Tawasin he says that Hallaj affirmed God's 
transcendence which, however, did not mean that God is inac
cesible to man. Speaking of God man, Hallaj speaks of them as 
two spirits. bound together in ties of deep love. I give here English 
rendering of Hallaj's two different quatrains; 

(1) I have (become) the One whom I love. and the One 
whom I love, has become I. We are two spirits come 
down in one unique body ...... . 
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(2) Thy spirit has mingled itself with my spirit like the wine 
which mixes with pure water. Whence, if a thing touches 
Thee, it touches me. Behold, 'Thou' art 'I' in every 
state. 258 

In another place, Massignon states, "In spite of his adver
saries classifying him among the adepts of existential unity (wah
dat-al-wujud), al-Hallaj has been proved to be a vindIcator of 

. cognitive (i.e. psychological) unity". (wahdat al-shuhud)259 Nichol
son, while commenting on Hallaj's Kitab al-Tawasin, says that 
his position "is entirely opposed to pantheism, for it makes the 
human nature an image of the divine." 260 

Same is the case with Rumi, whom enthusiasts of Pantheism 
have misrepresented as one of them, ignoring the distinction that 
I have drawn between the psychological and metaphysical aspects 
of the problem. The emotional outbursts of the poet, in a state 
of unitive ecstacy, are wrongly regarded as proofs of Rumi's 
pantheism. In this psychological state of union, Rumi cries out: 

I am the theft of rogues, I am the pain of the sick, 
I am both cloud and rain, I have rained in the meadows. 

But the same Rumi sings of God's praises and feels pride in 
being His slave who falls prostrate before His majesty . 

. 0 Thou who art my soul's comfort in the season of sorrow, 
o Thou who art my spirit's treasure in the bitterness of dearth, 
That which the imagination hath not conceived. 
That which the understanding hath not seen, 
Visited my soul from Thee; hence in worship I turn towards 

Thee. 261 

Talking of these misrepresentations, Nicholson speaks, 
"Neither the theologian (Le. Ghazali) or the poet (i.e. Rumi) is 
a pantheist ..... The mysticism of Hallaj, Ghazali, Ibn al-Farid and 
Jalaluddin Rumi, like that of all early sufis, is predominantly 
religious ("and notpantheistic) ..... The object of this religious 
feeling is not a Being without personal attributes but" a perso
nality as wide as to include in itself all existence and all action, 
all matter and all force. 'It is at once universally immanent and 
absolutely transcendent, and it expresses itself most completely 
in Man, who is nothing except in so far as he realises his true 
nature to be the image of the Divine ..... .It is the religious life of 
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the soul; its longing for union with God, and its contemplation 
of Him in moments of ecstacy, that la1a1uddin chiefly dwells 
on ........ " 262 

When we come to study Iqbal, we notice that he is very 
careful to steer clear of all these ambiguities. While writing for the 
Introduction' ·to the English translation of Asrar-i Khudi, Iqbal 
elucidates his position vis-a-vis pantheism. He states, "Obviously, 
this view of man and universe (as explained in the mathnavi) 
is opposed to all forms of pantheistic sufism which regard absorp
tion in a universal life or soul as the final aim and salvation of 
man". He characterises God as Individual, unique and matchless, 
only to distinguish it from the impersonal deity of panthe
ism.263 Later on, in his Lecture on The Conception of God', 
he develops this individualistic concept of the deity by reference 
to the Quran. The word Allah, a proper name, was meant, accord
ing to Iqbal, to emphasise the sense of His uniqueness and ex
clusive individuality. 264 The other argument in favour of his stand, 
he develops on the basis of Bergson's definition of individuality. 
According to Bergson, a perfect individual would be one, no 
detached part of whom could exist separately. In sura A1-Ikhlas, 
the Quran describes God as One Who begetteth not nor is He 
begotton of anyone else. Thus according to definition God is 
a Perfect Individual. 265 

His third argument about this point is 'based on the text of 
the Quran where God is described as Light of the heavens and the 
earth (xxiv. 35) which tends to be interpreted pantheistically 
as a pervading cosmic force. Iqbal argues that the metaphor of 
light as developed in the verse is meant to emphasise individualistic 
concept of God. He concludes, "The metaphor of light as applied 
to God, therefore, must in view of modern knowledge; be taken 
to suggest the Absoluteness of God and not His omnipresence 
which easily lends itself to a pantheistic interpretation. 266 To 
avoid this mis-conception, Iqbal calls' Him Ego which is another 
way of emphasising individuality of the Creator. 

How does Iqbal view the relation of the Ultimate Ego to the 
universe? We perceive objects as lying external to us in space. 
Does the universe confront Him as His other with space interven
ing between Him and it? According to Iqbal this: common sense 
view of relationship is not correct. It would be totally wrong to 
view the creative activity of God as if objects come out of his 
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. hands at some particular moment of time as pots are made by the 
potter. From the divine point of view, universe is a continuous 
creative act which human thought, in the process of understand
ing, breaks up into a plurality of discrete things.267 Iqbal has 
illustrated this difference in human and divine view of things by 
referring to an interesting discuss~on on the subject of creation 
in the assembly of the great mystic, Bayazid of Bistam. A disciple, 
speaking from the human point of view, remarked: there was a 
moment of time when God existed and nothing else existed 
beside Him. The mystic, speaking from the divine point of view, 
ass~rted: It is just the same now as it was then.2 68 The universe, 
according to Iqbal, is thus not a confronting 'other' to Him but 
"only a fleeting moment in the life of God ...... Nature is to the 
Divine Self as character is to the human self. In the picturesque 
phrase of the Quran it is the habit of Allah." "269 

What about the human self? Is it also a mere phase of God's 
consciousness? Iqbal is emphatic on this point. He belie:ves that 
the finite human ego enjoys a profounder personality which has 
the potentiality of conquering even death. It is a self -contained 
centre of will and energy: it is too profound to be intellectual
ised. 270 

Commenting on Bradley's scepticism with regard to this 
finite centre of experience, Iqbal states that "to my mind this 
inexplicable finite centre of experience is the fundamental fact 
of the universe"? 71 Intellectually we may not be able to under
stand the full significance of its reality, yet "our feeling of 
egohood is ultimate and, powerful enough to extract from profes
sorBradley the reluctant admission of its reality." 272 

But the basic question is: does the human age lie outside 
and apart from the Ultimate Ego? Are the Absolute Ego and 
the human ego so related to each other that they mutually exclude 
each other. It is indeed very difficult to answer this question 
either positively or negatively. The reality of the human ego 
is so basic that" it would be hardly possible to give any defnite 
answer, Iqbal has tried to resolve this difficulty by referring to 
two different terms used by the Quran, Khalq and Amr. These 
two terms express two ways in which the creative activity of 
God reveals itself to us. Khalq is creation; Amr is direction. 
The former is used to denote the relation of GOd to the universe 
while the latter is used to express the unique relation which 
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egoes have with the Ultimate Ego. The essential nature of ego 
is directive, as it proceeds from the directive energy of God; 
though we do not know now divine amr· functions as ego
. unities. 273 

In one of his articles, where he raises the same question, he 
states; "All that we can say in answer to the extremely difficult 
question raised above is that the ainr is not related to God in the 
same way as the khalq is. The amr is distinct but not isolated 
from God. 274. 

Iqbal's repudiation of pantheism becomes all the more 
clear when he comes to deal with the problem of personal im
mortality. Relying on the text of the Quran, he holds that on the 
Day of Resurrection every human individual will retain his indivi
duality in face of the Infinite. Says the Quran (xix. 95-6) : 
each of them shall come to Him on the Day of Resurrection as 
a single individual. In another verse (xvii. 14), "it is stated that on 
that day a book shall be proffered to each individual for reading 
an account of his deeds in the earthly life. "It is with the irrep
laceable singleness of his individuality", says Iqbal, "that the 
fmite ego will approach the Infinite Ego to see for himself the 
conseq uences of his past action ......... " 2 75 

* * * * * 
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19 Dr. C. A. Qadir 

IQBAL AND THE 
NOTION OF MEDITATION 

In the Second Lecture of the RECONSTRUCTION OF 
RELIGIOUS THOUGHT IN ISLAM, Allama Iqbal, while high
lighting the distinctive features of the efficient and the apprecia
tive aspects of the Self, observes, "In our constant pursuit after 
external things we weave a kind of veil around the appreciative 
self which thus becomes completely alien to us. It is only in 
moments of profound meditation when the efficient self is in 
abeyance that we sink into our deeper self and reach the inner 
centre of experience "?76 He also says in the same strain, "In its 
deeper movement, however, thought is capable of reaching an 
Immanent Infmite in whose self-unfolding movement the various 
fmite concepts are merely moments".2 7 7 Thought in this sense, 
he says, is "a greeting of the finite with the infinite."2 7 8 From 
these extracts it becomes obvious that the deeper movement of 
thought which Allama Iqbal speaks of and sinking into our deeper 
self as a result of meditation are allied processes as in one case the 
Immanent Infmite 'can be reached and in the other the veils that 
have covered the appreciative aspect can be ripped aside and the 
efficient self held in abeyance. 

As a process-philosopher, Allama Iqbal believed in perpetual, 
ceaseless change. Consciousness like everything else is in constant 
mobility, a stream of processes which ever flows on without halt
ing or resting place. But this change is not felt oridinarily as the 
self has two aspects-the efficient and the appreciative and it is the 
efficient aspect which dominates in the every-day working life of 
men and women. The efficient aspect is nothing but intellect 
functioning in its intercourse with the material world and its reali
ties. It is this aspect which gives rise to science and philosophy, 
it produces grand systems of conceptual thinking and leads indivi-
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duals, imperceptibly but surely, to their involvement in gross 
activities of life to the total neglect of the finer and the sublimer 
dimensions of life. The efficient self is not however without use. 
In order to live, it is imperative to evolve a system of thought 
which ensures success and effectiveness, and for this purpose, 
intellectual rendering of the physical reality is absolutely essential. 
But what is essential in a limited field comes to acquire authority 
far beyond its legitimate area. The efficient self whose duty it is to 
serve as an instrumentality for successful dealing with the phy
sical environs assumes an over-all control a.ver all aspect of life, 
thus driving the nobler side of life to a position of insignificance. 
This is unfortunate for in this manner as Allama Iqbal says "we 
weave a kind of veil around the appreciative self. "279 The vei! 
that Allama Iqbal talks of is the conceptual framework which, 
being static, renders a person unfit to see change. The intellect 
cuts up Reality into sections for purpose.of analysis and enquiry; 
and so gives a distorted view of the nature of things. Allama Iqbal 
feels that "Natural science deals with matter, with life and with· 
mind; but the moment you ask the question how matter, life and 
mind are mutually related, you begin to see the sectional character 
of the various sciences that deal with them and the inability ·of 
these sciences, taken singly, to furnish a complete answer to your 
question. In fact the various natural sciences are like so many 
vultures falling on the dead body of Nature, and each running 
away with a piece of flesh."2 S 0 

Not only doe~ Intellect in the form of sciences gives an artifi
cial view of Reality, through its analytical and logico-mathematical 
procedures, it also obscures the vision of the Ultimate Reality. It 
creates words for things and gives the illusion that the words are 
the reality. The lir1guistic philosophy of the Anglo-American world 
has declared in unmistakable terms its sole intention to deal with 
language in the domain of philosophy and to have no truck with 
anything extra-linguistic. In ordinary life too, as the business of 
life is mainly· carried on through language, it is believed that the 
sole reality with which life deals is nothing but language. Thus 
.another veil is woven around the appreciative self. It is the veil of 
words as they take the place of actual experience. Allama Iqbal 
believes that both these veils, one of logical and the other of words, 
can be got rid of through meditation. T. D. Suzuki, a Zen 
Buddhist, says, "If we really want to get to the bottom of life, 
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we must abandon our cherished syllogism, we must acquire a new 
way of observation whereby we can escape the tryanny of Logic 
and the one-sidedness of qur everyday phraseology.,,28 1 The 
breaking up of the tyranny of name and logic is at the same time 
Spiritual emancipation. Therefore Suzuki says "Zen deals with 
facts, and not with their logical, verbal, prejudiced and lame re
presentations" . 

Allama Iqbal is anti-intellectualist in his account of religion, 
as the above discussion shows. He feels like many other religionists 
of different denominations that if the traditional proofs for the 
existence of God, namely the entological, the teleological and the 
cosmological faiI,z 8 2 it does not matter in the least, for there is a 
more direct, immediate, and certain knowledge of the existence 
of God than anything that could be given by such speculative 
proofs. This view classically articulated by two German theolo
gains, F. Schloiernacher, ON RELIGION : SPEECHES TO ITS 
CULTURAL DESPISERS (1799), and Rudolf Otto, THE IDEA 
OF THE HOLY (1917), tries to give a foundation for faith in reli
gious experience, which would subvert the need for an appeal to 
proofs for the existence of God. Allama Iqbal, also, after discuss
ing the fIrst two stages of religion, namely the doctrinal and the 
metaphysical comes to the third stage, namely the experirr:ental 
one in which metaphysics is replaced by experience. "It is here" 
Allama Iqbal says, "that religion becomes a matter of personal 
a~si!llibtion of life and power; and the individual achieves a free 
!'ef<;onaIity, not by releasing himself from the fetters of the law, 
but by discovering the ultimate source of the law within the 
depths of his own consciousness.,,2 8 3 

If the direct, immediate and intuitive knowledge of the Ulti
mate Reality is to replace the slow, tardy, indirect and doubtful 
knowledge of metaphysics, then it must be said that religious 
knowledge which is a ~lirect perception of the Ultimate Reality is 
a self-authenticating and self-validating process. In other words it 
cannot submit itself to criteria which are external to it. Intuitive 
knowledge if not clear is a contradiction in terms. For only such 
knowledge can be termed intuitive as can stand on its own legs 
and requires no proof,z S 4 for no proof is at .all needed. If proof is 
offered for what is alleged to be intuitive, it immediately becomes 
inferential and as such antithetical. to the very notion of intuitive 
knowledge. Allama Iqbal has however offered two criteria for the 
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validation of religious knowledge, one is mtellectual and the other 
is pragmatic.2 8 5 The intellectual test consists in showing that 
what is claimed for religious experience is upheld by what modern· 
researches in the domain of Physics, Biology and Psychology have 
established. Allama Iqbal believes that the Ultimate Reality is 
spiritual and this, he says,is the verdict of natural science as well. 
He also believes that the pragmatic test as applied to religious 
experience in Islam will show the nature and significance of the 
culture that Islam tended to produce. (According to A1lama Iqbal, 
the culture that Islam created was dynamic. inductive and life
yielding). It is not clear whether the so-called tests are simply 
intended to demarcate a spurious type of religious experience 
from a genuine one or whether their intention is to establish the 
validity of religious experience as such, If they are meant for the 
former purpose, they have a utility, but if their real purpose is to 
establish validity, then they offshoot the mark, for an intuitive 
experience being intuitive does not stand in need of intellectual 
proofs. The pragmatic test may be applied to religious conscious
ness which is charged with a mission as the prophetic conscious
ness is but it is not true of those species of mystic experience 
which are an end in themselves. 

Allama Iqbal holds intuition is higher kind 0 f intellect. 
"Higher's may mean qualitatively better and therefore superior in 
worth or it may mean highly evolved and so belonging to the same 
type but standing at a higher stage of evolution. Many intuitionists 
take the first meaning of intuition and consider that intuition 
being qualitatively superior exhibits characteristics which are 
fundamC'ntally different from those of intlIect."2 8 6 Allama Iqbal, 
11, )'.\,C'ver, maintains that "there is no reason to suppose that 
thought and intuition are essentially opposed to each other. They 
spring from the same root and complement each other."28 7 

This statement simply means that intellect and intuition are not 
opposed to each other; rather they supplement each other's work; 
but it does not show that if one is superior or higher to the other, 
how is this term higher or superior to be interpreted. If however 
intuition belongs to the same species to which intellect belongs 
and there are no qualitative differences between the two, then the 
distinction b~tween the efficient arid the appreciative aspects of 
the scII' loses such of its significance and relevance. 

Like Bergson, Allama Iqbal is anxious to reap the benefits of 
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intuition while not eschewing intellect altogether. He wishes to 
provide ail intellectual justification to religion but he does not 
admit the superiority of philosophy to religion. He thinks that in 
this manner the Muslim youth who are enamoured of the Western 
mode of enquiry will be drawn towards religion and their aversion 
to religion will be changed into attraction. But whether philoso
phically speaking the attempt to intellectualise intuition or to 
intuitionalise intellect is justifiable is a doubtful matter. 

Allama Iqbal maintains that "In the interests of securing 
a complete vision of Reality, therefore, sense-perception must be 
suplemented by the perception of what the Quran describes as 
'Fuad 'or 'Qalb', i. e. heart ......... The heart is a kind of inner 
intuition or insight which ... bring us into contact with aspects of 
Reality other than those open to mense-perception .... The vista 
of experience thus opened to us is as real and concrete as any 
other experience.,,2 88 About this experience Allama Iqbal says, 
that "its reports if properly interpreted are never false."~ 8 9 

Allama Iqbal here distinguishes the perception vouchsafed by 
senses from the perception vouchsafed by Qalb, which, according 
to Allama Iqbal, is just another name for intuition and brings one 
in contact with that aspect of Reality which senses do not disclose. 
This would mean putting the senses into bracket in Hussrel's 
language and awakening the Qalb ot offer from its innermost 
recesses that knowledge which is truer, completer and more re
vealing than that offered by the intellect. That this is by no means 
easy has been recognized by religionists, mystics, Idealistic 
philosophers all over the world. Therefore they have devised 
special technique to explore the Qalb and to bring out the treasure 
hidden therein. One such technique is that of Meditation. It is very 
difficult to say what Meditation is, for its nature and technique 
differs in different mystical orders. But as a preliminary and by no 
means fmal statement, one can say that Meditation consists in the 
endeavour to bring into waking consciousness, that is, into the 
mind in its normal state of activity, some realisation of the super
consciousness, to create by the power of aspiration a channel 
through which the influence of the divine principle may irradiate 
the lower personality. It is the reaching out of the mind and 
feelings towards an ideal, and the opening of the doors of the im
prisoned lower consciousness to the influence of that ideal. In 
short Meditation is the inexpressibellonging of the inner man for 
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the Infinite. According to Allama Iqbal, it is an occasion for the 
Infinite to greet the Finite."2 9 0 It is in all cases the uplifting of 
the soul towards its divine source, the desire of the particularised 
self to become one with the Universal Self. 

To understand the nature of Meditation, one has to under
stand the nature of time which ac~ording to Bergson has two 
aspects, namely the serial and the durational. The serial time is the 
time of everyday life-a time which is pulverised into seconds 
minutes and hours, that is to say, a time out of which past, present 
and future are constructed. In short it is the time of History, 
Geometry, Mathematics and of the business world. It is obvious 
that in the absence of the serial notion of time, the work of the 
mundane world would come to a stop. But though serial time has 
a high degree of utility for the average man, it is nevertheless not 
the true aspect of time. Change which is the fundamental charac
teristic of Reality as well as freedom which accompanies every act 
of creative evolution remain insoluble problems, at bestlmysteries, 
at the serial time level. Allama Iqbal has discussed Zeno's objec
tions against motion and comes to the conclusion that they cannot 
be met so long as one remains at the serial level. At this level, the 
notion of infinite divisibility will pose a problem hard to be settled 
on scientific and mathematical grounds. Hence Bergson proposes 
and Allama Iqbal fully agrees with him, that the real nature of 
change and freedom can be understood if one realizes the other 
notion of time which is duration, that is to say, change without 
succession. When in deeper moments of thought or in profound 
meditation, one dives into the inner richness of one's being, one 
realizes that all distinctions of time into present, past and future 

. vanish and one lives in eternal-now. This is duration. Meditation 
cuts across the serial time and leads a person straight to duration. 

In Bergsonian philosophy space and time are treated separate
ly and also regarded as separate, independent entities. In medita
tion one leaves the space behind and lives in time alone. Bergson 
believes that space binds one to the gross and the sordid of life, 
it is so to say the prakirti of Indian philosophy, while time liberates 
one from the shackles of material existence and grants true eman
cipation. Time can be compared to the pursa of Indian philosophy. 
And just as Bergson wants people to live the life of time, more 
precisely the life of duration, similarly the Hindu sages would re
commend the life of pursa. In meditation one is lifted out of the 
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plane of material existence and made to live in an environment 
constituted of duration alone. Allama Iqbal would endorse this 
view, for in the act of meditation, all that is material is to be 
transcended and the meditator has to dwell, though for a short 
while, in a world at once ethereal and spiritual. 

Allama Iqbal has observed that the appreciative self which is 
suppressed by the efficient self can reassert itself during meditation. 
Since efficient self is the creation of intellect or intelligence in 
its dealing with the external world, it is necessary that in medita
tion, in order that appreciative self should start functioning,that 
intellect should be paralysed and its operations held in abeyance. 
It is for this reason that Kiekaard calls faith a leap into the dark, 
and Suzuki, an act of illogicality, while some Existentialists would 
call it an absurdity, meaning thereby that faith belongs to the 
realm of no-reason. Zen Buddhists like the novice to go through 
exercises of illogicality before he or she is initiated to the regular 
order. These exercises are intended to liberate mind from the 
shackles of intellect and give to life a new orientation. For unless 
old habits are broken and the mind is conditioned to new ways of 
looking at things and the world around, it is impossible for a per
son to grasp non-sensuous realities. As old habits are not easy to 
be got rid of, a long continuous exercise in non-reason is needed, 
sometimes with the help of a Master or Pir. A psycho-analyst 
breaks the resistance of a patient il1 order to gain access to his Un
conscious, likewise a Master breaks the resistance of Reason in 
order to awaken the spiritual or what Allama calls the appreciative 
self. And just as a rapport is established between the psycho
analyst and the patient which is another name for faith, similarly 
a bond of union or togetherness grows between the Master and the 
murid. This rapport or bond of union that comes into being 
between the Master and the murid, helps in deconditioning some 
of the old ways of thinking and feeling and facilitates the adoption 
of new ways, enabling the murid to immerse into the innermost 
recesses of his consciousness to come in direct contact with the 
Reality. 

Allama Iqbal calls 'appreciative self' as our 'deeper self' and 
also 'the inner centre of experience'. He says, "In the life-process 
of this deeper ego the states of consciousness melt into each other. 
The unity of the appreciative ego is like the unity of the gern1 in 
which the experiences of its individuals ancestors exists, not as a 
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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 tha~: of 
the efficient self. Wholly q uaIitative. There is change and move
ment, but this change and movement are indivisible, their elements 
inter-penetrate and are wholly non-serial in character. ,,2 91 Thus, 
according to Allama Iqbal, the appreciative self lives in duration 
and not in serial time and also it is unity, not in the sense that 
there is no change or movement but in the sense that change and 
movement are indivisible. This kind of experience in which the law 
of divisibility ceases to operate and the time is not serial in 
character but durational can be achieved if intellect is completely 
shut off. This then is the realm of non-reason-a "realm in which the 
categories of thought hold no away. As a philosopher looks at 
familiar thing in an unfamiliar way, so a mystic looks at things not 
in the customary manner. And simply because the path is unfami
liar and also needs a non-ordinary angle., it is essential that the ini
tiate should have a long period of training to become capable 
of receiving the uncommon vision. His sensitivites have to be given 
a different turn so that radar-like they catch stimulii from the non
earthly realm. That this turn is possible and desirable is the faith 
of a great many thinkers who, tired 0 f the soul-killing advancement 
of science and technology, are inclining towards their 'heart' in 
the language of the Quran, to fInd peace and tranquility. 

Meditation is often divided into three stages: Concentration, 
Meditation and Contemplation. Concentration consists in focus
ing the mind on one idea and holding it there. To be able to 
concentrate, it is necessary to gain control of the mind and learn 
by gradual practice to narrow down the range of its activity 
until it becomes one-pointed. Some idea or object is selected on 
which to concentrate, and the initial step is to shut out all else 
from mind, to exclude therefrom the stream of thoughts alien to 
the subject. Meditation is the art of considering a subject or turn
ing it over in the mind in its various bearings and relationships. 
As one meditates on goodness and beauty, the mind expands 
and gradually acquires something of that personal experience 
which spans the gulf between the man of knowledge and the man 
of wisdom, and attains to inner peace and exaltation of the soul. 
Contemplation opens up new vistas of experience and attunes 
the mind to new verities. It presents objects at a higher level of 
consciousness which modern Psychology has as yet not explored. 
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The consciousness at this level is unitary, it is an experience of 
wholeness, of duration and of blissor, in other words, of apprecia
tive self reasserting itself in all its pristine glory. 

The type of experience which liberates the appreciative self 
from the over-all domination of the efficient self and which is 
acquired through meditation, according to Allama Iqbal, can be 
obtained, so Aldous Huxley claims in THE DOORS OF PERCEP
TION, through mesoalin and other so-called psyche-delic drugs of 
various types. This claim, if true, would provide a physiological 
base to religious experience. There is evidence to show that some 
mystics have been taking bhang, hashish and otherintoxiocants to 
facilitate the on-coming of esoteric experiences and in some cases 
not only to facilitate but to produce the desired frame of mind in 
which sensitivity to transcenden!:al experiences is raised to the 
uppermost limit. But no attempt was made on the part of mystics 
to discover the rationale of this proce:..;s. It was left to Huxley 
to subject the whole process to laboratory test under strict experi
mental conditions and to bring out results which can be tasted 
objectively. In order that chances Of deception and mis-interpre
tation be reduced to the minimum, Huxley made himself the sub
ject of experiment. He took a certain quantity of mesoalin, as 
according to him, mesoalin has an advantage over other 
intoxicants, for if it is administered in suitable doses, it changes 
the quality of consciousness more profoundly than they and yet is 
less toxic than any other substance in the pharmacologist's repor
tory. "He took the mesoalin pill which started its work within half 
an hour, and continuedto work for about eight hours. During this 
period, Huxley experienced something very unusual. The three 
flowers in the glass vase looked to him under the influence of the 
drugs, something ethereal. He says, "I was seeing what Adam had 
seen on the morning of his creation-the miracle, moment by 
moment, of naked existence."29 2 

From what Huxley says, it transpires that his sense of colour 
was immensely hightened and natural objects seemed to possess a 
reality and meaning they did not normally have. All this seems to 
correspond to Zen Buddhist experiences and also to mystical 
experiences in which time and space appear to be transcended and 
the experiencer seems to live in what Allama Iqbal calls the 
'eternal-now'. Huxley says, "My actual experience had been, was 
still of an indefinite duration or alternatively of a perpetual pre-
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sent made up of one continually changing apocalypse". Huxley 
calls the mesoalip expe:-ience as 'contemplation at its hight' or 
'pure contempiation'. He claims, that by .virtue of these experi
ences, he was in a position to pronounce high quality judgements 
on works of art, seeing them from what he calls the standpoint of 
Mind at Large. 

What is however significant from the religious point of view 
is that Huxley believes that the mesoalin are comparable to mystic 
experiences and can liberate the forces which meditation or any 
other mystic technique is intended to liberate~ If as Allama Iqbal 
supposes that Mediation releases the appreciative self from the iron 
grip of the efficient self, and if mesoalin experiences resemble the 
meditative experience in content and quality, then the age-old 
practices of sufis, yogis and other mystics like renouncing the 
world, chastening and tonnenting one's self, fasting and vigilance 
can be replaced by drug taking, as it is a far easier, far quicker and 
far surer way of achieving the state which the sufis, yogis and 
mystics aspire. The ascetic practices taken long, are tedious in 
execution, and doubtful in their results, while drug-taking leads to 
the desired result quickly and surely. The old methods were based 
upon conjectures and hearsay, while drug-taking is a scientific 
technique, tested under laboratory conditions and so has all the 
advantages that a scientifically established formula has. 

Huxley's fmdings have been c,orroborated by Huston Smith 
who quotes researches to show that there is no characteristic dif
ference between mystic and drug experiences. One study referred 
by him is that of the California psychiatrist Oscar Janiger, whose 
24 per ceri.t of the 194 subjects reported that their experiences 
were of religious character: the othe~ study is that of Ditman and 
Hayman, which states that 42 per cent of the subj~cts under the 
in fluence 0 f L. S. D, were left with a greater awareness 0 f God, or a 
higher power or ultimate reality. Another study mentioned by him 
is that of Walter Pahnke who worked out a typology of mystical 
experience based on the characterisation of such experiences by 
Walter Stace, as mentioned in his book MYSTICISM AND PHI
LOSOPHY. He administered psilocybin to ten theology students 
and professors in the setting of a Good Friday service. The drug 
was given 'double-blind'. Neither the experimentor nor the subjects 
knew who was being given placebos or psilocybin. The result was 
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that "those subjects who received psilocybin experienced ph~no
mena which were indistinguishable from, if hot identical with .. : 
the categories defmed by our typology of mysticism."2 9:l 

There are two dangers against which we have to guard ourselves. 
One is that drug induced experiences do not prove the religious 
experiences to be delusory.· Their religious or spiritual character is 
not in any way affected. What the psychotomisetic drugs show is 
that an experience similar to the one produced by meditation and 
other acetic exercises can be produced by drugs as well. Drug
taking is simply a scientific technique, creating the sort of experi
ence that mystic desires for his spiritual emancipation. Another 
danger is to invest the religious experience with a trans-empirical 
quality and so hold it unique and therefore not producible 
through drug-taking. This position has been taken by a good many 
theologians who maintain that religious experience is sui generis 
and therefore qualitatively different from all other experiences. As 
such, the drug induced· experience can never be put at par with the 
religious experience. Though t"his position is taken by a good many 
theologians, yet it can be said that this does not accord with the 
sCientific temper of the age and the prevailing mood of the youth. 
When the theologian holds that the religious experience is a Class 
by itself, he is relying on faith, which may be self~certifying to the 
person having that experience but hardly a ground for those who 
are denied the priviiege of having that experience. 'Thus" if it is 
admitted that the drug does not milita:te againSt the sanctity of 
religious experience and. also that· the religious experience is no t 
unique iIi character, it would not be difficult to concede that 
the drug experiences are similar to, if not identical with, the 
mystic experiences. 

There is still another difficulty which need to be 
disposed of. It is held that drug-experiences do not conduce to 
that type of life which results inevitably from mystic experiences. 
Here it is well to distinguish between religious experience and reli
gious life and to remark that those people who equate religion 
with religious experience are in the wrong. Religious life is more 
than religious experience and that accounts for the fact that 
religious life associated with religious experience is hard to be 
achieved through drug induced experiences despite the fact that 
their character is similar to tpat of religious experience. 

Al1ama Iqb~l does not discredit the view that discovers orga-
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nic conditions underlying mystic experiences.2 
9 4 All that he 

maintains is that if we are in a position to specify the physiological 
conditions occasioning a mystic experience, it will not belittle the 
importance or the significance of the mystic experience, for the 
origin of a phenomenon has nothing to do with its validity and its 
present status. And Allama Iqbal is quite right in sayi!1g so. 
Organic conditions are very essential in all mental experiences 
including the mystic ones. During Allama Iqbal's time the James
Lange theory of emotions was quite well-known. This theory 
holds that emotions are accompanied by organic conditions which 
if removed, the so-called emotion loses its importance and even 
existence. Subsequent researches have confrrmed James' hypo
thesis, so that the prese~t-day physiologists are busy finding 
organic conditions not only behind normal experiences but also 
behind abnormal and paranormal experience. Mystic experiences, 
being mental experiences, cannot be excluded. The ascetic, 
yogic and other mystic practices like self-denial, self amutilation, 
starvation etc are intended to change the angle of the mystic by 
changing his physiology. It is very unlikely that these exercises 
which are carried on for years in some cases do not result in 
introducing fundamental changes in the organism itself. If this is 
correct, then there is nothing extra-ordinary in believing that the 
changes wrought by drugs in the organism of the drug-taker may 
conduce to the production of experience similar to the one pro
duced through meditation and other mystic exercises, provided 
the physiological changes in either case are similar. No study has as 
yet been undertaken by psychologists on this aspect of the 
problems so far . .At least none that I know of. But if researches 
corroborate what has been conjectured above that will lend another 
evidence to support the view that mystic and drug induced experi
ences are indistinguishable. 

These findings if experimentally established will go to prove 
that mystic experiences can be aroused both by meditation and 
drug-taking. In other words the appreciative self which is ordinari
ly imprisoned in the hands of the efficient self can be set free by 
drug-taking also. But as said above this needs further enquiry and 
experimental investigation. 

* * * * * 

252 



IQJ3AL AND THE NOTION OF MEDITATION 

NOTES: 

276 Allama Muhammad Iqbal, The Reconstruction of Religious Thought 
in Islam, Lahore, 1965 pp. 47-48 

277 Ibid, p. 6. 
278 Ibid, p. 7. 
279 Ibid, p. 47. 
280 Ibid, pp. 4243. 
281 T. D. Suzuki, An introduction to Zen Buddhism, Grove Press 1964, 

p.60. 
282 Allama Muhammad Iqbal, The Reconstruction of Religious Thought 

in Islam, 1965, pp. 28-29. 
283 Ibid, p. 181. 
284 G. N. Moore, Principia Rthies, Cambridge 1960, pp. 148-150. 
285 Allama Muhammad Iqbal, The Reconstruction of Religious Thought 

in Islam, 1965, p. 27. 
286 Ibid, p. 3. 
287 Ibid, p. 2. 
288 Ibid, pp. 15-16. 
289 Ibid, p. 16. 
290 Ibid, p. 7. 
291 Ibid; p. 48. 
292. Ibid, p. 11. 
293 . The Journal of Philosophy, 61 : 18 (October 1,1964) Article by 

Huston Smith "Do Dra~s Have Religious Impert?". 
294 Allania Muhammad Iqbal. The Reconstruction of Religious Thought, 

in Islam, Lahore, 1965, p. 23. 

253 





20 Q. M.Aslam 

IQBAL'S 'PREFACE' 
TO THE LECTURES 

Iqbal's Preface to his Lectures on 'the reconstruction of reli
gious thought in Islam' is a very compact statement, the point of 
which is not easy to grasp. However, after one has gone through 
the Lectures, much of its obscurity disappears. 

Iqbal seems to be of the view that at the present time a 
rational approach to the problem of reconstruction of Islamic 
religious thought is the most suitable. Other approaches are 
possible and even exist. Iqba1's criticism of these is hinted at but 
not made explicit. ,.. 

The argument of the Preface, therefore, is a defence or the 
largely rational approach employed in the Lectures. We need to 
follow with some ease. Let us restate it in numbered paragraphs : 

1. It is true, Iqbal says, the Quran offers the way of experi
ence in preference to that of logical argument. . 

2. It is also true that religious faith itself ultimately rests on 
a special type of inner experience .. 

3. But this special type of inner experience cannot be had 
by everyone. There are men who remain strangers to it. 

4. Modem man especially has become a stranger to it. This 
because of his habits of thinking ~z. observirig and 
experimenting and relying generally on sense-experience. 

5. These habits of. concrete thinking-Iqbal reminds
Islam itself fostered in the earlier phases of its cultural 
career. 

6. Modern man shaped by modern science has become in
capable-or at least less capahle-of experience on which 
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religious faith rests, over which Islam will have no regrets 
because Islam itself has fostered habits of concrete 
thought. 

7. Not only has modern man become less capable than 
ancient or medieval man of having the unique experience 
which makes for religious faith. The whole business of 
having such experience has become suspect in his eyes. 
And why? Because "of its liability to· illness". Such 
experiences are often had by persons who only suffer 
from hallucinations. 

8. The more genuine schools of Sufism have done good 
work in shaping and directing the evolution of religious 
experience in Islam. This means that religious experience 
can be genuine and valid - anything but illusory - and 
that there are Sufistic schools which have taken pains to 
describe and record this experience and reduce it to some 
kind of order, so that Islamic religious experience could 
be said to have become a continuing and developing 
tradition, with its unique methods, terminology, criteria, 
etc. 

What then is the difficulty ? Why cannot modern man 
benefit from this tradition? 

9. Iqbal's reply is: The present-day representatives of these 
one-time genuine schools are ignorant of the modern 
mind. By 'modern mind' Iqbal means something which 
may be said to be the product of the intellectual, political, 
and technological progress which has taken place in the 
West in the three modern centuries, viz, seventeenth, 
eighteenth, and nineteenth which have made the modern 
Western mind what it is. This ignorance of how the 
modern mind works, how it thinks, judges, and feels, 
has made the Sufis of today incapable of learning any
thing from modern thought or of imparting anything to 
it. They are happy and contented with methods which 
have become obsolete, methods "created for generations 
possessing a cultural outlook different in important 
respects from our own". The way Iqbalcontrasts modern 
with ancient or medieval mind to the distinct advantage 
of the modern is unmistakable. But it may be questioned. 
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Are they so very different after all? Impressed by quite 
different methods of thinking and persuading and arriving 
at conclusions and convictions? But ...... . 

10. Iqbal is adamant and even cites Holy Quran in support 
of his view. He cites verse 29 of Surah Luqman which 
says, 'Your creation and your resurrection are like the 
creation and resurrection of a single soul'. 

The verse points to. an analogy between the individual mind, 
soul, or spirit and a whole people's mind, soul or spirit. Two 
points are stressed in the analogy, viz., creation and resurrection 
and these, we may assume, put a limit on what inferences may be 
drawn from the analogy. The point of this verse-for Iqbal's 
defence of the rational approach to the problem of Islamic recon
struction is not clear at once. But when we remember Iqbal's 
determination to reach the mind of modern man and modern 
Muslims and when we look at what Iqbal has to say in the course 
of the Lectures, we begin to grasp the relevance of the verse to 
Iqbal's approach. Let us present some excerpts from the Lectures, 
and let them speak for themselves : 

In Lecture III (Meaning of prayer") Iqbal says: 

"Religion is not satisfied with mere conception; it seeks a 
more intimate knowledge of and association with the 
object of its pursuit the agency through which this 
association is achieved is the act of worship prayer ending 
in spiritUal illumination. The act of worship however 
affects different varities of consciousness differently. In 
the case of the prophetic consciousness it is in the main 
cognitive,,295 Then in Lecture-V "Spirit of Muslim 
Culture" Iqbal says: "During the minority of mankind 
psychic energy develops what I can prophetic conscious
ness-a mode of economising individual thought and 
choice by providing ready-made judgements choices and 
ways of action. With the birth of rea~on 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 .... The idea however 
does not mean that mystic experience which qualitatively 
does not differ from the experience of the prophet has 
now ceased to exist as vital fact .... God reveals His signs 
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in inner as well as outer experience and it is the duty of 
man to judge the knowledge-yielding capacity of all 
aspects of experience. 296 

Iqbal warns however that the Lectures will not draw on mystical 
experience reported in the past Muslim traditions or by contem
porary Muslim mystics or theologians. The time is over when 
appeals to mystical experience could succeed. Modern man no 
longer understands or appreciates such experience. Iqbal does not 
indicate whether he himself shares this disability. But it is obvious 
enough in the course of the Lectures that Iqbal sympathiSes, 
though he does not see eye to eye with modern man in this respect 
Iqbal values mystical experience and cites Shaikh Ahmad Sarhindi 
(Lecture VII) to show that such experiences are valid experiences 
and that they constitute a part of the contin"uingtraditionofIslam. 
Mystical experiences of a higher order -- which Iqbal calls 
prophetic experiences -- have ceased. Islam's role in the Historv 
of human progress is to lead mankind -- the whole of mankind 
- away from· authoritarian, and towards rational ways of thinking, 
away from the deductive, and towards the inductive approach to 
the moral and spiritual problems of man. 

The Quranic test in support of the thesis is the verse from 
Surah Luqman. Human communities -- and therefore human
kind as a whole recapitulate etc. -- which constitute the career 
of the individual human soul. The human individual is a child to 
begin with, but becomes an adult. Methods which could be valid in 
childhood are no longer valid when the child has become adult. 
The human group -- humankind that is to say -- resembles the 
human individual. Therefore, a time must come when religious 
thinking must forsake revelational authority and fall back upon 
the ordinary method of observing, experimenting, and reasoning. 
This seems to be the point of the Quranic verse which Iqbal 
quotes. 
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11. Iqbal's conclusion, in short, seems to be that prophetic 
experience \vhich could be authoritative having ceased, 
and mystical experience which has not ceased, is not 
authoritative, the only method left for religious discourse 
is the method of science. "The demand for a scientific 
form of religious knowledge is only natural". says Iqbal 
and in any case modern man including the modern Mus
lim -- if he is to attain to a living reconstruction of faith 
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-- must have at his disposal" a method physiologically 
less violent and psychologically more suitable". The re
ference here is to mystical exercises of holding the breath 
and making the body resound to the repetition of religious 
names or formulae. These exercises cannot be adopted by 
modern man. He will not try them out, and probably 
not think the experiment worth while. Occasionally 
Western writers turn up and say they have tried Yoga 
exercises and found them more or less true to their 
scientific appeal. If they are valid they are valid only for 
those who perform the exercises and have the alleged 
experiences. They are not valid for all the sundry. They 
are not experiences which all can have, which all can test, 
check and judge, like the experiences of science. 

12. Iqbal's Lectures, therefore, try to meet "even though 
partially the urgent demand for a reconstruction of 
Muslims religious philosophy, in the light of the philoso
phical tradition of Islam", on the one hand, and "the 
more recent developments in the various domains of 
human knowledge". on the other. Reconstruction, in 
short, is the need. To be achieved by a rational criticism 
and construction of Islamic tradition and modern sci
ence. 

13. The time at which Iqbal wrote the Lectures was most 
favourable for such a reconstruction. Why? Because 
classical physics had moved away from its traditional 
assumptions, from crude nineteenth century materialism, 
that is to say, According to which the universe including 
man was ultimately made up of irreducible last particles 
constrained by their nature, to follow only mechanical 
laws. Iqbal was optimistic about the outcome of modem 
physics. Religion and science, he said (in 1928) may dis
cover hitherto unsuspected mutual harmonies. The 
lectures show where these harmonies could be found. 

14. In true scientific humility, Iqbal warns that there is no 
finality in philosophical thinking. Therefore, his is not -
and cannot be -- the last word on the subject. "As 
knowledge advances fresh avenues of thought will open 
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up and other and probably sounder views will becol'ne 
possible. Our duty is carefully to watch the progress 
of human thought and to maintain an independent cri
tical attitude towards it". 

The comment may seem irresistible that Iqbal begins by say
ing that the preference of the Qur'an is for' deed, rather than 'idea'. 
But the burden of his Preface carries a preference for 'idea' rather 
than 'deed' .. Is it a contradiction and a serious one, proof of 
emotional ambivalence and so on? No, is my answer. The Pre
face is an intellectual deference of an intellectual approach adopted 
by Iqbal in the Lectures. Appropriately the Lectures provide an 
exposition of the New Physics which emerged with Einstein earlier 
in the present century, also of the constructions which philoso
phers following Einstein, had begun to put, and which some Mus
lim philosophers in their time had already put on ideas basic 
in philosophy, viz, space, time, matter, man, mind, God. The mes
sage that emerges out of the Lectures extols 'deed' rather than 
'idea '. The argument for the existence of God is 'experience', it 
may be the experience of religious seers throughout the world and 
over the centuries, it may be the experience of Shaikh Ahmad 
Sarhindi nearer home. The end -- the ultimate end ---of human 
life is more and more life, free, creative, spontaneous, constructive. 
Iqbal -- like all voluntaristis, like Bergson, like Nietzsche 
wishes to extol 'deed' but not without absorbing 'idea' into it. 

***** 

NOTES 

295 Iqbal, the Reconstruction of Religious Thought in Islam. Sh. 
M. Ashraf, Lahore, 1977, p. 89. 

296 Ibid, p. 126. 
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21 'Abdul Khaliq 

IQBAL ON OBSERVATION OF 
NATURE AND GOD-KNOWLEDGE' 

Iqbal rejects the celebrated cosmological and teleological 
arguments as a proof apparatus for the existence of God. The 
former, he holds, is self-contradictory. It reduces God to just an 
item in the long chain of causes which is arbitrarily elevated 'to 
the dignity of an uncaused first cause,2 

9 7 thus setting at naught 
the very principle of causation. The latter, on the other hand, 
"gives us a skilful external contriver working on a pre-existing, 
dead and intractable material, the elements of which are (ex-hypo
thesi), by their own nature, incapable. of orderly structures and 
combinations. (It) gives us a contriver only and not a creator."2 9 8 

Both these arguments agree in being cosmological in a broader 
sense of the term as they equally well start from the cosmos or 
the universe and lead up to God. And it is specifically due to this 
essential character that, in spite of being fallacious on logical 
grounds, they 'embody a real movement of thought in its quest 
after the Absolute'2 9 9 Nature is, after all, relevant to the existence 
of God. The Quran i.e. the word of God gives certain verbal 
characterizations of Him. Nature, on the other hand, is the work 
of God. So between them there should be complete accord. The 
thesis of the essential harmony between the work of God and the 
word of God was propounded most forcefully by Sir Sayyid 
Ahmad Khan and later by 'Allam a 'lnayat Ullah Khan Mashriqi. 
Iqbal also had the conviction that the two are in mutual 
agreement and somehow support each other. That is very much 
the reason why in one of his lectures30 

0 he sought the confrrma
tion of the descriptions of the Ultimate Reality as contained in 
the Qur'an by a reference to the findings of natural, empirical 
sciences. In Islam the instrument of encounter with God has been 
technically known as prayer. And Iqbal rightly observes that the 
scientific observer of nature too is involved in the act of prayer? 01 

"knowledge of nature;' he says, 'is the knowledge of God's behavi-
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our. In our observation of nature we are virtually seeking a kind of 
intimacy with the Absolute EgO"30 2 It is instructive to point out 
here that the Qur'anic word'; (pI. ~0. ) has been used 
for a verse in the scripture as well as for a phenomenon of nature. 
This 'shows the basic" affinity between the divine and the natural 
order. 

" However, what is basically wrong with the nature-based cos
mological arguments is, for one thing, that they abstract parti
cular single aspects of the natural happenings - causality or move
ment or harmony and order and so forth - at the total exclusion of 
our experience as such. Ta}king of these arguments, H. J. Paton 
writes : "They appeal. . .. not to a rich and full and diversified 
experience but to its bare bones. The inference, so to speak, is 
not from the living body of experience but only from its skeleton. 
Hence the cosmological argument is arid". 3 0 3 Happily, the Qurnn 
while building up its metaphysics does not abstract in this way. It 
accepts the whole of nature that is revealed to sense perception 
as a system of signs of the Ultimate Reality, which signs we are 
almost duty-bound to observe. Those who are oblivious of facts of 
experience here and now, it says, will remain blind to the beauties 
of the Ideal in the hereaft er. 3 0 4 The Qur'an says: 

Surely, in the creation of the heavens and of the earth and in 
the alternation of night and day; and in the ships which pass 
throilgh the sea with what is useful to man; and in the rain 
which God sends down from heaven, giving life to the earth 
after its death and in scattering over it all kinds of cattle; 
and in the change of the winds and in" the clouds that are 
made to do service between" the heavens and the earth are 
signs (of God) for those who understand. 3 0 5 

Further; 

And it is He Who sends down rain from heaven, and we bring 
forth by it the buds of all the plants and from them we bring 
forth the green foliage and in the close growing green and 
plam trees with sheaths of clustering dates and gardens of 
grapes and the olives and the pomegranates like and unlike. 
Look at the fruits when they ripen. Therein are signs for 
people who believe.3 0 6 

And so on. 

The Quran recoreds a number of instances where prophets them-
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selves had a recourse to the observation of nature while seeking to 
know God. When Prophet Moses expressed his wish to see God, he 
was asked to look towards the mountain 30 7 which is a natural 
object. Prophet Abraham, the unitarian par excellence, found his 
way to God through a strong realization, based on observation and 
experience, of the ephemral character of the stars, the moon and 
the sun. 3 

08 Even when he had acquired a belief in God in this way 
he had to refer back to the world of experience in ofd~r to 
confIrm his belief and be at peace with that belief. 3 

0 9 

However, all these Quranic references do not imply that even 
the diverse phenomena of nature mentioned do in any way 
provide sufficient proofs for the existence of God. There can, 
strictly speaking, be no argument worth the name for the exis
tence' of God in which nature is accepted as the major premise. 
Nature is fmite.and temporal; God is infinite and eternal. Neither a 
deductive nor' an inductive reasoning is applicable here because in 
both of them the premises and the conclusion must have at least 
a continuity of reference and belong to the same universe of dis
course. And this expressly is not the case here. We may extend 
finitude to whatever degree we desire; it would never be transfor
med into infinity. Nor can any number of moments joined 
together give us a glimpse of eternity. Eternity is simply timeless
ness and infinity is the negation of all fInitudes and determinations. 
God is Wholly Other. There is nothing and no one like Him. 

Now how to bridge up the gulf between nature and God so 
that we may have God-Knowledge, the natural way, as envisaged 
by the Quran. In other words, how is natural theology possible. 
Nature, we'have already observed, is a system of signs or symbols 
pointing towards God. So, knowledge of God should be a matter 
of interpreting these signs and giving them a meaning rather than 
of arriving at a conclusion on the basis of certain premises. In 
order to perform this interpretative function it is necessary but 
not sufficient that we observe well and fInd out in the spirit of 
naturalism as to how things happen. What we are required to have 
in addition is a cosmic vision, a cosmological insight or, in the 
terminology of Iqbal, the vital way of looking at the universe. 
The Quran aims at recalling these religious intuitions, which are 
possessed by all of us, into conscious awareness of man and 
bringing them into active operatiori in him. That is why one of 
its names is Zikr3 1 0 ( c?:i,) which literally means reminder. It 
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is to these intuitions primarily and not to a 'scientific' study, in 
the·· usual sense of the term, that the Qur'an appeals when, for 
instance, it says: 

See they not the clouds how they are created 
And the heaven, how it is raised high 
And the mountains, how they are fixed 
And the earth, how it is spread out 311. 

Faith in, and a continued remembrance of , God and a higher con
sciousness of an I-Thou relationship with Him are the essential 
components of this insight according to the Qur'an. It says: 

This Book (Le. The Qur'an), there is no doubt in it,is a guide 
to those who keep their duty, who believe in the Unseen (Le. 
GOd)312 

Further, 

In the creation of the heavens and the earth and the alterna
tion of the night and the day, there are surely signs for men 
of understanding -Those who remember God standing and 
sitting and (lying) on their sides.3 1 3 

It is truly at this level of his attitude towards God that a scientific 
observer of nature can be identified with the religious seeker after 
the Ultimate Reality. It is at this level alone that he realises that 
the epatio-temporal world is not simply a three-dimensional 
world: it has a fourth dimension. as well. "Every thing we experi
ence in the course of our lives', says Herbert Butterfield, 'is not 
only what it is, it can be psychologically a symbol of something 
more. It is this something more that is the fourth dimension". 3 I 4 

The Quran condemns the strictly matter-of-fact type of people. 
It is about them that it says that their hearts are locked or 
sealed: 

"Do they not reflect on the Quran or are there locks on their 
their hearts ?"3 1 5 

"Allah has sealed their hearts and their hearing and there is 
covering on their eyes".3 16 

"They have hearts with which they understand not, and they 
have eyes with which they see not and they have ears with 
which they hear not; nay. They are like beasts, But they 
are more astray (than beasts).,,317 

The phrase roughly corresponding to the locking up of the heart 

264 



IQlJAL ON OBSERVATION OF NATURE AND GOD-KNOWLEDGE 

is 'expanding of the breast': 

Whomesoever Allah intends to guide, H~ expands his breast 
for Islam. 3 1 8 . 

This 'expansion of the breast' help the individual to develop in 
himself an acute vision and understandIng. He begins understand
ing the true, esoteric meaning of the world as well as the work of 
God and is thus transported from finite r..lture to God, the Infinite. 
This is what Iqbal means when he says that the observation of 
nature sharpens our inner perception so that we can have a deeper 
vision of it (i.e. nature). 319 Once we have that vision, our normal 
perception, our reason and understanding are thoroughly 
metamporphosed against new perspectives. "Positive views of ul
timate things', Iqbal rightly observes, 'are the work rather of . 
inspiration than metaphysics". 3 2 0 Elsewhere indicating the in
adequacy of natural-cum-rational approach to God, he quotes 
with approval the saying of Ibn Arabi that God is a percept as 
differentiated from the world which is a concept. 3 

21 

Observation of nature as the basis for Go~-Knowledge 
has been emphasized by the Quran, as shown above, due to the 
simple fact that nature furnishes pointers to God and suggests 
the right direction in which a search for Him can be fruitfully 
undertaken. It is only an evocative technique and simply furnishes 
the occasion to have a knowledge of God who thus, 1'1 spite of its 
relevance to Him, retains His singularity and autonomy. This 
can be made clear with the help of an illustration.32 

2 Suppose 
I have to bring home the existence of a circle to Person who has a 
peculiarly developed geometry which is completely without 
curves. I will ask the person to draw a regular polygon with a cer
tain number of sides. Then I shall ask him to make more poly
gons each time adding one side more to the last figure al;eady 
drawn. If the process goes on, there generally· comes sooner or 
later a point of disclosure. The man realizes with a flash of insight 
that his activity of drawing polygons with more and more of sides 
is leading to an absolutely new kind of figure - the circle - which 
he will never reach. The circle is then the 'infinite polygon'. The 
word 'infinite' is significant here. It implies that we may add as 
many sides as we like to our polygon but still the difference 
between the circle and the polygon nearest to it will be as wide 
as between the infmite and the finite. Yet, circle is defmitely 
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relevant to the growing polygons and presides over the whole 
series. On the same analogy, nature is relevant to the existence of 
God but still it cannot be equal to Him nor can it 'furnish a 
sufficient proof for His existence. 

The entire above account speaks eloquently for a need to 
undergo a process of self-culture on which the muslim mystics 
in particular have invariably laid special emphasis. Iqbal, also, 
speaks of ego's 'gradual growth in self-possession, in uniqueness 
and intensity of his activity as an ego '. "The climax of this deve
lopment', he says, 'is reached when the ego is able to retain full 
self-possession even in the case of a direct contact with the all
embracing Ego".32 3 So, it is only a full-grown, well-integrated 
ego who can afford to have personal knowledge - knowledge by 
acquaintance - of the Divine Being. From the very beginning, the 
seeker of God must learn to discipline his attitudes and be most 
sincere in his efforts for the realization of the .ideal. Daily canoni
cal prayers are generally begun with the declaration: I have turned 
my face towards Him Who created the heavens and the earth and 
I am not one of the polytheists'. So also the observer of nature 
should always have in mind the attainment of the Ultimate Truth 
as the grand objective of his experimentations and should never 
divert his attention elsewhere however strong the temptation. 
There is no holiday in the spiritual life of man. 

God-Knowledge, which is pursued with such absorption and 
single-mindedness and with the discovery of the true I-amness 
in the back-ground, is, of course, not knowledge in the discursive 
or the analytical sense of the tenn. It is not the sort of knowledge 
iri whose case it would be possible to make a water-tight distinc
tion between the knower and the known and also we could under
standably talk about the known object in nonnal everyday language. 
It is rather of the nature of what the Sufis call ( ~ ) or gnosis 
where the gnostic develops a kind of unicity with God and, not 
very infrequently, comes out with the spontaneous eruptions 
like 'I am the creative truth' or 'I am holy; how great is my majesty' 
and so on. The distinction between discursive knowledge and 
gnosis can be well brought out by referring to a corresponding 
distinction made by Bergson between a man's knowledge of a city 
which he gathers from the hundreds and thousands of photographs 
of that city taken from all possible angles and view-points and an
other man's knowledge who lives in that city and roams about its 
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streets. 

Anyway, the unicity of the human ego with the Divine Ego 
and the spontaneous ejaculations of certain mystics in that regard 
can very easily be interpreted iti terms of pantheism. Iqbal scrupu
lously guards against this interpretation. The finite ego, he holds, 
must remain distinct though not isolated from the Supreme 
Ego.324 " .... unitive experience is not the finite ego effacing its 
own identity by some sort of absorption into the Infinite Ego; 
it is rather the Infinite passing into the loving embrace of the 
finite".325 Talking specifically of the well-known words of Hallaj 
(I am the creative truth),. Iqbal says ; "The true interpretation 

. of his experience ... is not the drop slipping into the sea, butthe 
realization and bold affirmation in an undying phrase of the 
reality and permanence of the human ego in a pro founder per
sonality."3 2 6 

* * * * * 
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22 Dr. M. Raziuddin Siddiqi 

THE IMPORTANCE OF 
SCIENTIFIC KNOWLEDGE· 

IN IQBAL'S 
PIDLOSOpmCAL THOUGHTS 

Iqbal was not only a gifted poet but also a profound thinker 
and a great scholar. Whether we read his poetical works or his 
Lectures and other Essays, we are deeply impressed by the magni
tude of his intellectual powers, by the vastness of his knowledge, 
the breadth of his outlook and the thoroughness of his grasp of 
the classical as well as modern principles of religion, philosophy 
and science. He had pondered deeply about the highest and most 
fundamental problems of 'Anfus' and 'Afaq', i.e. of the inner life 
of man, and of the cosmos, and expressed his thoughts and experi
eIlces in a forceful poetic language which fmds a ready response in 
the heart of his reader. 

Iqbal possessed yet another characteristic of a true scholar. 
He always kept an open mind, ready to change his ideas and judg17 
ments . according to fresh advances in human knowledge. In the 
preface to The Reconstruction of Religious Thought in Islam, he 
sets it down as the basic principle of all enquiry that: 

"There is no such thing as fmality in philosophical thinking. 
As knowledge advances, and fresh avenues of thought are 
opened, other views and probably sounder views than those 
set forth in these lectures ar~ possible. Our duty is to 
carefully watch the progress of human thought, and to main
tain an independent critical attitude towards it"3 2 7 

How refreshingly different from the dogmatic pronounce
ments we usually encounter all around us ! 

It is quite well known that Iqbal studied philosophy at 
Lahore and did advanced studies and research on the subject in 
England and Germany. Yet like other Philosophers, he did not 
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present his ideas· as a logical system and philosophical treatise 
in a coherent and integrated account, the single exception being 
the Lectures on Reconstruction which he wrote at the last stage 
of his . career. The reason for devoting his whole life to higher 
poetry was that he had set quite different objectives and ideals for 
his efforts. He wanted to save the human race from the disaster 
and catastrophe towards which it was heading as a consequence of 

.its total pre-occupation with material things and mechanistic way 
of life. He found that for achieving his objectives, poetry was far 
more effective than cut and dried philosophy. J:le has himself re
marked in an eloquent verse: 

i.e. "if truth is expressed in a cold language, it is philosophy; if a 
spark from the heart is added to it, it becomes poetry". 

A misconception has spread among some of Iqbal's readers 
who have not gone deeply into his poetical works or his Lectures, 
that he set no value to scientific knowledge, and belittled the im
portance of reason and intellect as compared to intuition and 
inner experience. Nothing can be farther from the truth. The mis
understanding has been created due to a superificia1 reading of 
some of his earlier poems divorced from their context. The fact is 
that Iqbal found the young men of the Muslim World coming 
under the influence of the materialist outlook generated by Oassi
cal Physics at the end of the 19th century, and becoming indif
ferent to their religion and culture. He wanted to present the other 
side of the picture, and to show the limitations of science and of 
pure reason, as Kant had done before him in Germany and Ber
keley in England. To remove the erroneous notion that there is no 
rational basis for religion or belief in God, Iqbal pointed out. the 
limited validity of the scientific knowledge in its own sphere 
beyond which it could not and should not be applied. The follow
ing passage from the Lectures is quite emphatic on this point : 
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"There is no doubt· that the theories of science constitute 
trustworthy knowledge, because they are verifiable and en
able us to predict and control the events of Nature. But we 
must not forget that what is called science is not a single 
systematic view of Reality. It is a mass of sectional views of 
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Reality. Natural science deals with matter, with life and with 
mind; but the moment you ask the question: how matter, 
life and mind are mutually related, you begin to see the sec
tional character of the various sciences that deal with them, 
and the inability of these sciences taken singly to furnish a 
complete answer to your question"3 2 1\ 

This is the kind of limitation of science to which Iqbal refers 
in some of his verses. There are other passages in the Lectures 
where he describes the difference between the methods of science 
and those of philosophical theology in dealing with Ultimate 
Reality. He says: 

"It seems that the method of dealing with Reality by m'eans 
of concepts is not at all a serious way of dealing with it. Sci
ence does not care whether its electron is a real entity or not. 
It may be a mere symbol, a mere convention. Science can 
afford, to ignore metaphysics altogather, and may even 
believe it to be a justified form of poetry, as Lange defined it, 
or a legitimate play Of grown-ups, as Nietzsche described 
it.,,329 

However, Iqbal is not alone in describing these limitations of 
science. Most of the great scientists of the present century from 
Einstein & Planck to Heisenberg and Dirac have expressed simi
lar ideas. For instance, Dirac has remarked that it is not correct 
in Science to ask the question : "What is Electricity"? One can 
only ask "What does Electricity"? 

From these observations of Iqbal on the limitations of sci
ence, it would not be corred to conclude that he was anti-rational 
or opposed to science. I shall try to explain in the following para
graphs how much importance he attached to the study of science 
and to the scientific method. 

First of all there is abundant evidence in his poetical works, 
in his letters, essays and personal discussions, and above all in the 
Lectures on Reconstruction, that he studied carefully and kept 
touch with the latest developments in the physical, biological and 
sociological sciences, and made appropriate use of them in his 
philosophical writings. I have referred to a few of these scientific 
ideas in some of my essays published previously, such as~ 
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(1) Iqbal's Concept of Time and Space. 
(2) Iqbal and the Proble;11 of Free Will. 
(3) Religion and Science in Iqba1's Thought. 

Iqba1's Lectures are actually full of scientific ideas taken 
from the diverse branches ·of knowledge, and applied to the pro

. blems of philosophical Theology. 

To illustrate this point, a cOl.lple of passages are reproduced 
below:-

"Since the Middle Ages, infmite advance has taken place in 
the domain of human thought and experience. The extension 
of Man's power over Nature has given him 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 casuality. With the advance of scientific 
thought even our concept of intelligibility is undergoing a 
change. The theory of Einstein has brought a new vision of 
the universe and suggest new ways of looking at the problems 
common to both religion and philosophy". 3 3 0 

The following is another instance, this time from the Biologi
cal Sciences : 
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"life is then a unique phenomenon and the concept of 
mechanism is inadequate for its analysis. Its 'factual whole
ness' ..... is ':t kind of unity which, looked at from another 
point of view, is also a plurality. In all the purposive proces
ses of growth and adaptation to its environment .... it pos
sesses a career which is unthinkable in the case of a machine 
. . . . It would therefore seem that life is foundational, and 
anterior to the routine of physical and chemical processes, 
which must be regarded as kind of fixed behavior formed 
during a long course of evolution,,3 3 1 

And finally an example from the realm of Psychology: 

"There is, however, some relief in thinking that the new 
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German Psychology, known as (Gestalt) 'Configration 
Psychology'., may succeed in securing the independence of 
Psychology as a science, just as the theory of Emergent 
Evolution may even tually bring ·about the independence of 
Biology. This new German Psychology teaches us that a: 
careful study· of intelligent behaviour discloses the fact of 
insight over and above the mere succession of sensations."3 3 2 

Iqbal was not only an intelligent reader of modern scientific· 
developments but constantly urged upon his compatriots and co
religionists to acquire mastry over the various scientific disciplines:-

~IrJH(~r! 
~)~/~I~JI~/)(· 

t f" . ~ 
1~o~.:.J~~ 

i.e., "God spoke of wisdom as abundant Good. Acquire it-'.vher
ever you fmd it: The knowledge of things is a source of power 
like the miracle bestowed upon the prophet Moses. KilOwledge 
has access to the highest heaven to take the light away from the 
sun. It can even create bubbles in the desert and mirages in the sea". 

In some other verses Iqbal urges upon the believers to 
conquer the forces of Nature and pierce the heavens. The universe 
of light, sound and colour is there to be subj~lgated by man and to 
be moulded and modified according to his needs and requirements. 
That is the kind of power and sovereignty which is an essential 
accompaniment of faith and religion :-
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Iqbal says that it is only through scientific knowledge that 
the human mind can traverse the physical world and make it sub
servient to his will for the deveiopmentof his potentialities. It is 
essential that man should unravel the mysteries of Nature and 
conquer the world within and the Universe without :- ° 

~1(J);,f?'-"VI;I( ...:;,.// t];v,.,~v;,y r-/· . ~~" ~ f 
~~~J;k{~~· A1kJ;;dJ!1-::/J-
A~ ~1!#;j-,,~ 1~~L~L~:?)u~~ 

t~~IL,.)" t':4:'L~)~~;j 
-?~; ~JU1J.I. ~[;~~j;l?r 

r/::.:;f-ti!-< ddJi.../0--'I 
He asserts that nations can live a life of honour and dignity 

only when they acquire mastery over the sciences while holding 
fast to the unflinching faith and firm belief in the one and only 
Omniscient and Omnipotent Allah who is the Creator and Sustainer 
of the Universe. It is only in this way that man can become the 
noblest of God's creatures and his vicegerent on earth :-

V!~::;,,~ 

~;;;jd-~ 
(L-4Jj~jJ; 
~u,f,· .l-. 

'.Y(-.)(/~~ 

Recounting and explaining the importance of science, Iqbal 
goes one step further and proclaims that modern science which 
rests on observation, experimentatioOn and systematization by 
means of contemplation and theorization, was created by the fol
lowers of Islam according to the technique of the QU'ran. He says 
in the Lectllreso-

274 

"The one noteworthy feature of the Qu'ran is the emphasis 
that it lays on the observable aspect of Reality ... No doubt 
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the immediate purpose of the Quran in this reflective obser
vation of Nature is to awaken in man the consciousness of 
that of which nature is regarded a symbol. But the point to 
note is the general empirical attitude of the Quran which en
gendered in its followers a feeling of reverence for the actual 

'and ultimately made them the founders of modem science. It 
was a great point to awaken the empirical spirit in an age 
which renounced the visible as of no value in men's search 
after God."3 3 3 

Iqbal points out that the QU'ran sees signs of the ultirY1ate 
Reality in the 'Sun', the 'moon', the'lengthening out of the 
shadows', the 'alternation of day and night', the 'variety of human 
colour 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 to pass by them 
as if he is deaf and blind. According to Iqbal this appeal to the 
concrete, combined with the Qu'ranic teaching that the Universe 
is dynamic in its origin as well as finite and capable of increase, is 
the fundamental point of departure of Islamic Thought from the 
classical Greek Philosophy. Starting from this fact and after a 
searching analysis spread over a number of pages, Iqbal has shown 
that the experimental method of modem science was discovered 
by the ~us1im scholars. He says that although Europe has been 
rather slow in recognizing the Islamic origin of the scientific 
method, however, the fact has at last been recognised fully, and 
he quotes a number of historians in support of his statement. 

He makes this point still more clear in his imitable verses in 
one of his last poems, 'Musaf'rr' :-

i.e., 

0'1'~0'~ 
~!~J'iJLY{)~;i-¥ 
)~~\J) !,J",,'/-:, /()i':: 

~0t?~~'J 
..:;....';;, LV 1i:!)'lcJ~~ 
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"Modern science, which is in reality based on discovery, is 
not of Western Origin, but has been created by the Muslims, 
who have cast away this pearl. When the Arabs infiltrated 
Europe, they laid fresh foundations for scientific knowledge. 
Thus those dwellers of the desert sowed the seed and the 
harvest was gathered by the westerners. This fairy (science) 
has thus come out of the bottle belonging to our forefathers, 
and it is but just and fair that we should re-capture her our
selves". 

I have so far given some indication of the importance Iqbal 
attaches to science as an agent and a tool for the conquest of 
Nature. I sh::,Jl now turn to a descript:on of his views about the 
importance of science for man's inner world or 'Anfus'. 

There is a most eloquent passage in the Lectures where, 
describing the revelations of religious experience, he observes: 

"Thus the view we have taken gives a fresh spiritual 
meaning to physical science. The knowledge of Nature 
is the knowledge of God's behaviour. In our observation 
of Nature is the knowledge of God's behaviour. In our ob
servation of Nature we are 'virtt:ally seeking a kind of inti
macy with the absolute Ego; and this is only another form of 
Worship".334 -

Going further, Iqbal affirms that for modern man it is essen
tial that religious knowledge should be presented to him in a sci
entific form. Indeed, he attaches so much importance to this point 
that he considers it necessary to explain it in the Preface to the 
Lectures: 
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"Moreover, the modern man by developing habits of con
crete thought - habits which Islam itself fostered ... has 
rendered himself less capable of that experience (Le. the 
inner experience on which religious faith ultimately rests). 
A living experience of the kind of biological unity embodies 
In the verse, 'Your creation and resurrection are like the 
creation and resurrection of a single soul', requires today a 
method physiolpgically less violent and psychologically more 
suitable to a-concrete type of mind. In the absence of such a 
method, the demand for a scientific form of religious know
ledge is only natural". n 5 
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Iqbal lays the utmost emphasis on the fact that although the 
essence 'of religion is faith, yet it cannot .be denied that faith is 
more than mere feeling, and it has something like a cognitive 
content. Agreeing with Whitehead that religion on its doctrinal 
side is a system of general truths which have the effect o(transfor
ming character when they are sincerely held and vividly apprehen
ded, Iqbal says that since the transformation and guidance of 
man's inner and outer life is the essential aim of religion, it is 
obvious that the general truths which it embodied must not re
main unsettled. He goes on to say : 

"In view of its function, religion stands in greater need of a 
rational foundation of its ultimate principles than even the 
dogmas of science. Science may ignore a rational Metaphy
sics. Indeed, it has ignored it so far. Religion can hardly afford 
to ignore the search for a reconciliation of the oppositions 
of experience, and a justification of the environment in which 
humanity finds itself. That is why Prof. Whitehead has actual., 
ly remarked that "the ages of faith are the ages of rationa
lism. ,,336 

Iqbal explains further that there is no reason to suppose that 
thought and intuition are essentially opposed to each other. In his 
opinion, ''they spring from the same root and complement each 
other. The. one grasps Reality piecmeal, the other grasps it in its 
wholeness. The one fixes its gaze on the eternal, the other on the 
temporal aspect of Reality ... Both are in need of each other for 
mutual rejuvenation. Both s~ek visions of the same reality which' 
reveals itself to them in accordance with their function in life". 
Iqbal agrees whole-heartedly when Berg;;on affirms that "Intui
tion is only a higher kind of Intellect". 337 

The climax of Iqbal's evaluation of science and the rational 
method is reached when he observes that "the search for rational 
foundations in Islam may be regarded to have begun with the 
Prophet himself. His constant prayer was "God! grant me know
ledge of the ultimate nature of thing;;". Explaining the spirit of 
Muslim Culture he remarks that the essence of thst culture lies in 
the development of Inductive Reason. In_ the earlier stages of man's 
evolution Psychic energy developed what may be called prophetic 
consciousness - a mode of economizing individual thought and 
choice by providing ready made judgements, choices and ways of 
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action. With the birth of reason and critical faculty, however,life 
in its own interest inhibits. the form2.tion and growth of non
rational modes of consciousness through which psychic energy 
flowed at an earlier stage of human evolution ... Inductive reason, 
which alone makes man master of his environment, is an achieve
ment, and when once born, it must be reinforced by inhibiting the 
growth of other modes of knowledge. 

In an inspired paragraph, Iqbal links the birth of Inductive 
Reason to the finality of the institution of Prophethood, and 
shows how it was inevitable and logically imperative that there 
should be no more Prophets after the Prophet of Islam. He says :-

"Looking at the matter from this point of view, the Prophet 
of Islam seems to stand between the ancient and the modern 
world. In so far as the source of his revelatio"n is cop.cerned 
he belongs to the ancient world; in so far as the spirit of his 
revelation is concerned he belongs to the modern world. 
In him life discovers other sources of knowledge suitable 0 

its new direction. The birth of Islam ... is the birth of induc.: 
tive intelleet. In Islam prophecy reaches its perfection in dis
covering the need of its own abolition. This involves the keen 
perception that life cannot forever be kept in leading stings; 
that in order to achieve full self-consciousness man must 
finally be thrown back on his resources. The abolition of 
priesthood and hereditary kingship in Islam, the constar,t 
appeal to reason and experience in the Quran, and the 
emphasis it lays on Nature and History as sources of human 
knowledge, are all different aspects of the same idea of 
finality ... .Indeed, the Qu'ran regards both 'Anfus' (self) 
and 'Afaq' (world) as sources of knowledge .... The irttellec
tual value of the idea (of fmality of Prophethood) is that 
it tends to create an independent critical attitude towards 
mystJc experience by generating the belief that all personal 
authority, claiming a supernatural origin has come to an end 
in the history of man. This kind of belief is a psychological 
force which inhibits the gTowth of such authority. The fun
ction of the idea (of fmality) is to open up fresh vistas of 
knowledge in the domain of man's inner experience,,3 38 

Even this brief analysis is sufficient to show that Iqbal attaches 
a very great· importance to science and scientific method. 
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Although he points out that Pure Reason has its own limitations 
and cannot lead to an integrated and unified knowledge of 
Ultimate Reality, he is convinced that it is also indispensable for a 
rational presentation of the principles of religious knowledge for 
the benefit/of man in this modem age. Iqbal has; therefore, corne 
to the conclusion that the ideal solution would be to have an inte
gration or synthesis of Faith and Reason, Intution and Intellect, 
Inner Experience and scientific knowledge, so that the human race 
can fmd its salvation. He affrrms most emphatically that: 

i.e. When Intellect is blended with Faith, it discovers Truth, 
and when faith is accompanied by Intellect, it acquires secure 
foundations. The synthesis of faith and Intellect creates a 
new world. Let us, therefore, create this New World by 
blending faith and Intellect. 

It is :lec;essary to bear in mind here that by ~ Oshq) 
or Love, Iqbal means ~L..!' Oman) or faith, in the spirit of 
to the well known verse of the Quran: _ 

i.e. "those who believe, have the utmost 'love' for Allah"! 

Finally, Iqbal concludes his Message to the West by extoll
ing the integration and synthesis of faith and Intellect ofintui
tion with reason for generating the kind of wisdom which pene
trates the mysteries of Nature and which is akin to the Divine 
Intelligence, inasmuch as it combines the vision of an angel- with 
the throb of the human heart: 

~~u.!l7~J~~JhJ.~~~ 

~!/u/~/JjU: ..'; . 

~flicfi~~{~YJ.! 
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~lf(~J~l1f~vj~ 

~JI ~(j(~J;.YJ,::~/; 

* * * * * 
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METAPHYSICAL IMPLICATIONS 

OF IQBAL'S EPISTEMIC VIEWS 

Iqbal's philosophy of knowledge has a special significance for 
his whole philosophical system in so far as it provides for its found
ation. Too much stress has usually been placed on other aspects 
of his thought, overlooking that all these have their footing in 
it. His famous theory of 'ego' is based on the feeling of 'I-amness' 
and his philosophy of religion is embedded in a type of conscious
ness. Again, his poetry, both Urdu and Persian, is replete . with 
elucidation of 'intellect', 'ishq', 'illumination', 'qalb', and their 
synonymous terms; especially their relative cognitive import. 
Unfortunately, very little work has been done on this aspect. 
Except for a few articles, one by Dr. L. S. May in her book "Iqbal: 
His Life and Time" (published by Sh. Muhammad Ashraf, Lahore), 
a lecture delivered by Dr. H. H. Bilgramyat the Oxford University 
and later published in "Glimpses of Iqbal's Mind & Thought" 
(Sh. Muhammad Ashraf), and perhaps here and there some stray 
articles, not much worth the name has been written. The first 
notable book has just come from the present author under the 
title "Iqbal's Philosophy of Religion ", 3 3 9 based on his doctoral 
thesis entitled "Iqbal's Philosophy of Knowledge", submitted to 
the University of the Punjab in 1968. It deals with genuineness 
and cognitive import of religious experience, as discussed by Dr. 
Muhammad Iqbal. It may be added here that Iqbal was not an 
epistemologist and he never claimed to propound a theory of 
knowledge, which has to be extracted from his writings. In his 
epistemological views he drew inspiration from the fmdings of the 
modern epistemologists, and also from the Quran which is a great 
book of knowledge. Iqbal extended the application of epistemolo
gical principles, enunciated in perception, to the realm of reli-. 
gion, showing how well they apply there. He differed with the 
commonly held view that religious knowledge was something v.eird 
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and mysterious, and hence incapable of verification. He rather 
emphasised that religious knowledge was amenable to the 
selfsame kind of verification as other kinds of knowledge. His 
great contribution to religion lies in bringing it closer to ordinary 
forms of kn,?wledge, shearing off its uncommon tinge. To me, 
what is really to his credit is his analysis of thought which is more 
thorough than any put forward before him, because he does not 
acquiesce in confining it to discursive thought alone as done by 
the epistemologists in general. There is no doubt that S. K.Langer 
in "Philosophy in a New Key"340 has come to emphasise presen
tational sense of thought, but it is much later and still falls short 
of Iqbal's analysis. However, the above confineI;nent was first 
imposed by Kant, who denied 'inellectual inttiition'34 1 to man, 
and the whole line of epistemologists ensuing from his tradition 
followed him doggedly. Iqbal brings home other applications of 
thought 342 also, where thought is able to transcend the pale of 
phenomenon into the realm of 'noumenon' the infinite. From this 
extension some "ryimportant metaphysical implicat~ons ens:te, 
which are going to from the main fabric of my article. 

Iqbal agrees with Kant in his basic presumptions, viz., (i) that 
knowledge is 'sense-perception elaborated· by understanding34 3 
and (ii) 'the character of man's knowledg:e is conceptual .... ,;3 44 
Thesetwo presumptions necessarily involve that human knowledge 
has two e]emei1ts: viz., (a) tile data or 'given', and(b) thought or 
understanding which organises the data into knowledge proper. 
This is true, says Iqbal, of all human knowledge, including reli
gious knowledge. Knowledge has a 'rational' and a 'non-rational' 
element, which must coordinate to generate complete cognition. 
As modern epistemology tells ns, the non-rational element rises 
from external sources, i.e., external objects in the case of sense
perception; while the.rational element. as Kant has most thorough
ly· inquired in his famous Critique,34 5 is the internal or subjective 
working of the various faculties of the mind itself. Kant proceeded 
to distinguish between, what he called, 'sensible intuition'3 46 
and 'intellectual intuition', and on the basis of his agnostic lean
ings came to declare that the latter was not possessed by man. 

Consequently, man could only know phen0mena. This conclusion 
of Kant is surely debatable and a petitio principii; and Iqbal, in 
company of the majority of mystics and drawing inspiration from 
the Quran, 'oversteps the boundanes set by modern epistemology. 
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He acquiesces in the Kantian position followed by his disciples in 
the field of religion also, that discursive thought plays no partin 
religious knowledge, for it. is incapable of reaching the infinite. 
But he agrees only to. that extent, for his analysis of thought is 
more thorough than any of the Kantian epistemologists. His analy
sis reveals three potencies o[ thought : viz., (i) thought in its dis
cursive potency, (ii) thought in its practical potency, and (iii) 
thought in its deeper movement.3 47 The Kantians,as the students 
of Western phiiosophy areweli aware, recognise only the first two. 
potencies: Kant wrote two O·itiques, one on each of the two 
potencies. With the deniaJ of 'intellectual intuition', ipso facto, 
the third potency of thought found no place in his system. 

In his theory of knowledge, again, Iqbal disagrees with the 
basic positivist assumptions: viz., (i) sense-experience. is the only 
genuine from of experience,3 48 and (iil.the word 'fact' is appli
cable to natural phenomena only, to phenomena which C. B. 
Martin discribes as 'public and neutral', 3 49 The first assumption 
has already lost ground in view of the findings of the Freudian· 
psychologists, who have brought home the importance of sub
conscious and unconscious processes of the mind.3 5 0 It may be 
added that this illumination did not come with the Freudians, 
for such processes had already been recognised by Spincml,3 5. 1 

nay, centuries ago by that great Muslimthinkeral~Farabi (258/870 
-- 339/950),352 but it were the psycho-analysts who brought itto 
prominence in the present century. Ever since the modern episte
mologists353 have come to acknowledge other forms of conscious
ness and other kinds of objects of kno~vledge amenable to human 
research and industry. Quite lately, the greatest amourit of light on 
'~he mystical recesses of the mind has been shed by the Interna
tional Society for Psychical Research. One of the most interesting 
subjects of study today is the dream experiences354 and the 
nature of their objects. Iqbal, however, in his avowal of other 
forms of consciousness is more philosophical and empirical, be
cause he appeals to the testimony of thousands of mystics of all 
ages and countries35 5 that there are 'potential types of conscious
ness Jying close roour normal consciousness',3 56 and that 'these 
types of consciousness open up possibilities of life-giving and 
knowledge-yielding experience ... .'.357 This isa great advance 
over the traditional view of knowledge. 
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. This extensive and comprehensive view of knowledge was 
first advocated by the Holy Quran, which emphasised three 
sources of knowledge, VIZ., Nature, History and 'Qalb' or 
Intuition. 3s8 The instrument of the former two is Intellect, while 
Qalb is the internal source of illumination. These sources of know
ledge, to Iqbal, are not discrete and isolated; rather they are com
plementary to each other,3 59 and none can afford complete 
knowledge without a unison of the others. There is no· rift 
between "head' and the 'heart'· as the sources of knowledge. The 
two are organically-related -- nay, as says Iqbal in the Gulshan-i-

Raz-i-Jadid,3 60 they spring from the same roo~ and are two facets 
of the same light. Thus, t.he two sources of kno\vledge spring from 
the same root, and cl::> not go counter to each other unless inter
fered with. Even a complete trace of a mystic, says· Iqbal' 'does 
not mean a complete break with serial time'.3 6 1 Intellect is impor
tant because it affords a knowledge of the observable aspects of 
reality, which says Iqbal, lives in its own appearances.362 This 
knowledge of the observable is indispensable to a complete vision 
of the real; it is a necessary stage in the spiritual uplift of man . 
.But for a collaboration of the internal and external sources of 
knowledge, no full and comprehensive illumination of reality is 
possible. It is keeping this fact is view that Dr. Jamila Khatoon re
marks that 'In his theory of knowledge, sense-perception, reason 
and intuition, all are combined in an organic whole. He knew full 
well that light from one direction alone could not illurninethe 
whole of reality in all its manifestations.'3 6 3 Reliance on anyone 
of these sources alone can afford an incomplete and one-sided 
vision, and engenders ills peculiar to it. The East and the West, 
says Iqbal, are clearly separated in respect of their reliance on any 
one of these sources. As Iqbal says in Javid Name, 'For Westerners 
intelligence is the stuff of life, for Easterners love is the mystery of 
all being". 3 6 4 

Iqbal traces the ills of the West back to its over-rationalism 
and excessive intellectualism. They have given birth to materialism 
and atheism, and as a result' .... the embers of the West are cold; 
their eyes can see, their heart is dead'. 365 Commenting on the 
excesses of reason in the West Iqbal says, 'Reason is a chain fet

tering this present age : where is a restless soul such as I pos-
sess/ 6 6It is because of the fact that the West has lost the re~tless 
-soul that it is in the present explosive situation. He disagrees with 
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the idea advocated by Russell and other rationalists in Europe 
. that intellect has brought man to the verge of an imminent cata
strophe, and that only reason can save him from this situation. 
Iqbal contends that 'wholly over-shadowed by the resuitsof his 
intellectual activity, the modern man has ceased to live soulfully, 
i.e., from within. In the dOI~1ain of thought he is living in open· 
conflict with himself; and in the domain of economic and political 
life he is living in open conflict with others. He finds himself un
able to control his ruthless egoism and his infinite gold-hungers 
which is gradually killing all higher striving in him and brining him 
nothing but life-weariness'. 3 

6 7 This has been confirmed by 
Aldous Huxley who similarly remarks on the situation of . the 
modern man thus, 'Most men and women lead lives at worst so 
painful, at the best so monotonous, poor and limited that the 
urge to escape ......... , is and has always been one of the principle 
appetites of the soul'. 3 

68 The renowned modem psychoanalyst 
Erick Fromm, in his book The Salle Society,. 3 

6 9 has depicted no 
other picture of the modern man and has agreed to impute this 
sitution to the present material development. His findings are 
very interesting and informative. Excessive rationalism can beget 
nothing but materialism and atheism, the two principal causes of 
the abnoxious conditions obtaining in the. West, especially in the 
developed countries. It has produced a state of perpetual con
flict and strife, and led to self-estrangement and forlornness. Over 
intellectualism has brought man face to face with an explosive 
situation, which Iqbal describes in Javid Name thus, 'Man's chro
nicle both in the East and West narrates a single tale; the tale of 
war and strife for land'. 3 70 

An exclusive reliance on Qalb or inner experience also does 
not retrieve the situation a whit for it is equally one-sided and 
generates its own ills. It begets traditional pantheism and in ex
treme cases leads to .nihilism. It encourages escape from the world 
of hard facts into a realm of phantasy, and it led to the doctrine 
of 'wahdatul wajud' in the East, and to monasticism in the West. 
It renders man unfit for a manful life, and produces 'resignedness' 
and 'introversion', the two states of mind which Iqbal condemns. 
Iqbal stresses the need for grappling with life, for eternal life is 
in this sturggle, he says in Payam-i-Maslzriq.3 71 Not to speak of a 
reclusive life, he condemns even meditation in seclusion, and 
refers to the Islamic eIJ1phasis on congregational prayer. He says in 
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Javid \fame, even search for truth in isolation is sinful, and one 
should seek in the company of seekers.37 2 He further stresses, 
'Solit4de .begets desire and search, congregation affords vision; 
solitude brings proximity to God, company bestows power and 
sovereignity? 73 Iqbal advocates an intensely active and practical 

. style of life. Even religion and knowledge have a great practical 
import, to him. He criticises Christianity, on the ground that the 
affIrmation of spirit cannot come by 'the renunciation of external 
forces which are already permeated by the illumination of spirit, 
but by a proper adjustment of man's relation to these forces in 
view of the light received from the world within'.374 Iqbal con
demns renunicQtion of the world as cowardice and a means of 
es.cape. He expresses the same thing in his Lectures thus, 'the life is 
a kind of tension caused by the ego invading the environment and 
the environment invading the ego. The ego does not stand 
outside this arena of mutual invasion'. 3 75 The environment is 
P"ldispensable to ego"development, for which even enemy and 
Satan are very important, says Iqbal. The society is a boon or bless
ing to the human ego. The development of ego is not possible iJl 
isolation, which kills the higher nature and potentialities of man. 
The importance of society to man he expresses in Ramuz-i
Bekhudi, where he calls it 'rehmat,3 76 for the individual, and in 
Darb-i-Kali/n, where he denies that the ego can develop in monas
teries.3 

7 7 He condemns Plato's philosophy and Hafiz's poetry, 
and pseudo-mysticism because they teach the lesson of maction 
and flight from the society. Iqbal himself, after the publication of 
Asrar-i-Khudi in 1915, devoted more attention to society of 'mil
lat' and to the principles which conduce to the emergence and 
growth of a true community. In one of his letters to (late) Dr. 
Hadi Hasan, he regretted his having published Asrar-i-Khudi, 
because he was afraid his doctrine of self would be largely miscon
ceived. 3 

7 8 However, he did not over-stress -this doctrine in his 
later works, rather he assigned to Individual and Community an 
equal treatment. As Prof. A. J. Arberry has very acutely remarked; 
Iqbal / 'was not interested merely in the individual and his self
realisation; he was 'equally concerned with the evolution of an 
ideal society, or community ... .'379 To him, individual cannot 
retain himself apart from the community; his very existance owes 
to the presence of a community, like a wa,:e which owes its very 
existence to the ocean to whieh it belongs. 3 

8 0 
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Divining the ills of the East, Iqbal particularly condemns, 
imitation and plagiarism. B.y blindly following into the footsteps 

.of the West, it is falling into the same pitfalls. Imitation and 
dogged following· have wrested the originality and research from 
the bosom of the oriental scholars, who are getting ta:ilor-made 
knowledge from their counterparts in the West. And what is more 
to regret, t~e Eastern scholar plumes himself on his bondsmanship 
of the West. In Javid Nama Iqbal regrets that 'The Turks, Iranians, 
Arabs lie benumbed with Europe's noose around their throats'. 381 

He adds that the west has wrecked the East with its Imperialism 
and has bedimmed its flame of faith with its So cialism'. 3 8 2 Con
sequently, two major ills have befallen the East: (i) disintegration 
and weakening of the ego, which are consequent upon asking and 
plagiarism; and (ii) the breaking up of the commlinity or 'millat' 
into countries and terrotiries. As early as 1903 in Bcwng-i-Dara, 
Iqbal preferred suicide to imitation.383 In man imitation kills 
all aspiration and zest for research, and deadens his heart (i,e., 
inner illumination, which flows from original research and
industry). He advises that 'khudi' is a very rare belonging of man, 
which should not be spoiled through p.lagiarism. It is inimical to 
'faqr' also, one of the greatest Eastern -- rather Islamic -
virtues. Dr.A. Schimmel, the famous orientalist from Germany, 

. and a scholar on Iqbal, rightly observes that 'imitation 'taqlid' 
is considered by Iqbal the negative complement of 'faqr', since it 
weakens and even destroys the ego'. 384 Iqbal urges himself in his 
Lectures, 'Conservatism is as bad in religion as in any other depart
ment of human activity. It destroys the ego's creative freedom and 
closes up the paths of fresh spiritual enterpnse,.385 

Imitation is detr~mental to the make-up of the society also. 
It disintegrates the society as well as the individual. Iqbal accuses 
the lords of the West for having taught the concept of 'country,3 86 
to a people not previously conversant with it. The people of the 
East, especially the Muslims, with faith in their bosoms, were 
familiar with the higher ideal of humanity only; it was the Western 
impact which has dividided them into, Iqbal regrets, Syria, Pales
tine and Iraq. The West is trying for unity among its ranks, while 
it is dividing the people of 'tauhid' into races and countries. 38 

7 

The East cannot expect anything from the West except its Impe
rialism, Socialism, and recialism, which have. encouraged hatred 
between mall and man, and 'a consequent strife and struggle for 

, 
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supremacy. While discussing the Western impact on the East, 
Iqbal fears that it is seducing the East from itself, that is, from its 
essence and inheritance. He suggests in Javid Nama that what the 
East requires is an incisive criticism of the Western culture rather 
than its blind following. 3 

8 8 The East is in possession of much 
better systems, and in this connection Iqbal alludes to the Quranic 
teachings which, even Goethe in his Conversations with Ecker
mann, was force to appreciate in the following words, ,'you see 
that nothing is wanting in this doctrine; that with all our systems 
we have got no further; and that, generally speaking, no one can 
get further'. 3 

8 9 In this passage lies an unreserved apprecaition of 
the system propounded by the Quran. The real position is that, as 
realised by Goethe, the West is looking for something in the East, 
after getting disillusioned with their own systems and 'isms'. This 
fact was expressed by Bertrand Rus3ell also in his Re-awakening of 
the East, and which is practically manifesting itself as indicated by 
their greater· interest in East ern_ thought and practices, e.g., the 
Indian 'yoga', sufi practices; and the growing interest they are 
showing in the works of J alal-ud-Din Rumi,3 90 the Persian sage, 
and Allama Iqbal, the poet-philosopher of Pakistan and whose 
Centenary we have assembled here to celebrate. How funny it is 
that we are looking to the West for guidance, who are themselves 
groping for something in the East. It is like a half-blind man 
looking for guidance to a full blind man. You can well imagine the 
kind of guidance which the latter ·can render. Iqbal advises that we 
should cut out our own path, because treading the path of others 
is a sin; if we commit a sin with our own effort, it is better than a 
borrowed virtue. 3 91 He adds that it is by nature that we yearn 

. originality and desire to create a new world out of the old one3 9 2 

(meliorism). To him, vehemence and creativity are the very marks 
of true life. 3 93 

Iqbal concludes that life cannot be full and vision complete' 
unless Intellect and Intuition combine; it is from their amalga
mation that a true vision ensues, and a new world is 'spawned'. In 
Javid Nama he says, 'If reason be divorced from love, then know
ledge is about Satan's progeny; . , . .'394 and again that 'Love-led 
can reason claims the Lord and reason-lit love strikes firm roots. 
When integrated these two draw the pattern of a different ,- -

world'.395 The fusion of the two, he adds, bestows power, 
vision and sovereignty -- ·in short, 'faqr'3 9 6 as inculcated by the 
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Quran, In th~ Gulshan-i-Raz Jadid 397 Iqbal stresses that it is sin 
to get illumination through only one source, for it w9u1d detract 
orie from the true path which can be found through the 1 \\"0 

sources combined, pushing one into antinomies (as Kant sakI) 
and inconsistencies, As said before, the West is too much engros
se<;l in the external world, ignoring completely the internal side of 
reality; the East, on the other hand, is more given to the intern,il 
world, ignoring outward manifestations of reality altogether. The 
West, so much engrossed in empiricism and materialism, was dis
illusioned with the boons of reason after the World War II. TJ:lere ./ 
\vas" a very strong feeling that their prevalent plight was due to the 
misdeeds of the Nazis and the Communists, and that the remedy 
lay in a return to Christianity. This feeling was not unfounded 
altogether because faithlessness, as Iqbal also acknowledges, had 
certainly brought man to the verge of catastrophe. The rationalists 
like Bertrand Russell, however, combated this· feeling on the 
ground that a return to traditional Christianity would bring in 
its wake all the ills of obscurantism and mutual mistrust, rather 
than remedying the prevalent ills. Iqbal will agree with Russell in 
so far as a return to traditional and orthodox religion is concerned; 
but he will not agree with his Welsh contemporary that the cure 
lies in a more of reason. To him, it rather lies in accepting true reli
gion which is, unlike Freud; not a dogma or a ritual; but a 'vital 
act'.39 S In its true sense, it is 'neither mere thought, nor mere 
feeling, nor mere action; it is an expression of the whole man'.3 99 

Such a concrete notion of religion, presents a good fusIon of 
thought and intuition and, in this sense, it can go a long way, he 
believes, to salvage the human situation. 

Iqbal understands religion at three different levels. 4 
00 (i) the 

level of 'faith' or discipline and obedience, which is the level of the 
common believer; (ii) the level of 'thought' or understanQing, at 
which 'religious life seeks its foundation in a kind of metaphysics'; 
and (iii) the level of 'discovery', which is the level of original 
research and may be called 'mysticism', though with certain re
servations. In the last sense, religion is 'essentially a mode of actual 
living' and 'can alone ethically prepare the modern man for'the 

. burden of the great responsibility which the advancement- of 
modern science necessarily involves, ~ . .'401 To Iqbal, 'The basic 
perception from which religious life moves Jorward is the present 
Slender unity of the ego, his liability to dissolujion, his amen
ability to' r(;!~fornlation and Ius capacity for an ampler freedom t6 
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create new situations in known and unknown environments'. 4 0 ~ 
. With .this perception .as the starting-points, and with the goal in 
. view whiCh is the integration of personality, religion can prepare 
man to salvage his present explosive situation. The true religion 
is very practiCal, and brings out and develops the latent capacities 
of man. Through fortification of the ego, it prepares man even for 
the most crucial tests, of which the highest test is facing the 
'ultimate reality' without flinching or withdrawing; and in the his
to.ry of mankind, it was in the person of Holy Prophet (peace be 
upon. him) that humanity reached that optimum Idevelopment 
in which he could see God face to face with a smile on his lips 
(i.e., 'mi'raj,).4o 3 This level of development is not amenable either 
through intellect alone or through intuition alone; it is possible 
only through a right fusion of both thought and intuition. Such a 
fusion will beget a religion which arises m revelation, but finds its 
justification in thought; it is the rationally-based religion. By a 
rationally-based religion Iqbal does not mean a rationalistic reli
gion like Calvanism or Quakerism which had no revealed basis. In 
fact, he is looking for a religion which has orginated in revelation, 
but has a rational basis; . : . He says, 'Humanity needs three things 
today -- a . spiritual interpretation of the" universe, spiritual 
emancipation of the individual, .and basic prmciples of a universal 
import directing the evolution ·of human society on a spiritual 
basis,404 Only a true religion can provide for these three" basic 
needs of humahity, says Iqbal. 

To sum up, then, Iqbal believes that the ravages of reason 
can only be remedied through its fusion with intuition, whichwill 
afford a full vision of the real and enable man a better adjustment 
to his environment, ensurmg him better survival in this world as 
well as ill the. world to come. To emphasise either thought or intui
tion-alone will lead to mimical consequences, as discussed above. 
Religion, m the highest sense, alone can ensure the requisite fusion, 
and in this sense it is no mere dogma or ritual, but a genuine ex
perie~ce capable of yielding vision and guidance man needs to
day. Of all the systems known to the world, only true religion 
(which is Islam in~his case) can guarantee such a complete vision 
and guidance, because it reveals those three ultimte ideas whiCh 
alone can produce the requisite understanding in man which will . - ,- ' ,,' 

. enable him to' transcend all racialism, apartheid and petty na-

. tio.nalism, a'ndteach him the noblest principles of equality ,...frater-
nity/and justice. . 
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24 Dr. J avid Iqbal 

IQBAL AND TASSAWWUF _ 

There are three modes of acquiring knowledge and these are: 
sense -perception, intellect or reason, and intuition. Knowledge 
acquired through sense-perception is demonstrable, through 
reason objective, and through intuition highly subjective and 
personal. Mysticism or Tassawwuf falls in the third category and 
the form of knowledge acquired through it is technically called 
glZosis. It is not possible to define Tassawwuf in rational terms 
except that it is longing of man's soul for a personal contact 
with God. Hov;ever, according to Muslim philosophers and Ulema 
it is defined as knowledge gained through wajdan or' kashf 
(intuition) of life and universe as well as the Reality behind them 
which is technically called irfan or ma'rifat (gnosis). the seeker 
of such knowledge. the wayfarer, is called salik, the method of 
acquiring gnosis is called saluk and the specific way adopted for 
the realization of the objective is called maslakor tariqah. The 
one who possesses gnosts is called arif as distinguished from 
alim. 

The mystics or sufis themselves have given different defini
tions of a sufi. According to Ma'ruf Karkhi, a sufi captures 
Reality, comprehends the events which flow therefrom and is 
unconcerned with what is in po~session of the created beings. 
In the eyes of Dhun-Noop Misri it s1lfi is the one who likes only 
Allah in the whole of uni,(erse. - Junaid has stated that a sufi's 

\ ' 

Islamic Sufism, as a movement of spiritual purification, is both sacred 
and transcendental. The author has used the terms "mysticism" and "gnosis" 
in this paper no, in their Western connotation for mysticism may be sacred 

, as well as profane and gnosis implies immanence of God,.but ili the, Islamic 
connotation of Sufism. . 
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h~art detests the world and he only obeys the Ordinances of 
Allah. According to Abubakr Shibli a sufi is separated off from 
the created unIverse and is attached only to Truth (Haqq). 

It is still a matter of speculation as to. how the term sufi 
entered Islamic cultlJre. Some derive it from the word. safa 

. (piety). The others trace its, origin from the Ashab-i-Suffa. Still 
others are of the view that the term is derived from suf i.e. coarse 
woollen cloak usually worn by the dervaishes who kept themselves 
away from worldly affairs and were concerned only with God. . . \ 

The Western critics of Islam maintain that Jesus Christ always 
wore a coarse woollen' cloak, and following him, numerous 
Christian hermits, .who had renounced the world, were spread 
ouf in the tenjtories of Islam and that it was through them that 
Tassawwuf entered the Islamic way of life as an alien element. 
However, according to sufis themselves the sources of Tassawwuf 
are the Quran, Traditioni of the Prophet and Techings of Islam. 
In their view Tassawwuf means reflection of the qualities and 
·a:ssimilation of the ethics of the Prophet. In this connection 
withdrawal of the Prophet to the Cave of Hera for meditation 
and. solitude has been frequently mention.ed as the state of 
Tassawwuf or (mystic consciousness) which had preceded the 

. state of Nabuwwat (prophetic consciousness). 

Tassawwuf or mysticism is the purely spiritual aspect of 
every religion. In the early phase ofI"slam no sufi is found. But 
by the end of the Umayyad dynasty or the beginning of the 

. 4 

Abbasid period, when too much emphasis was laid by the theolo-
.gians on the formal or 'ritualistic asp~ct of Islam or hair-splitting 
debates were held by the jurists for elaborating Fiqh (Jurispru
dence) in order to. resolve the worldly matters and the philoso
phers became concerned exclusively with the development of 
rational sciences, Tassawwuf appeared in order to protect and 
preserve "the spirit of Islam by leading the people from mere 
-appe~rance (zahir) to the' inner perception of Reality (batin). 
Thus, Tassawwuf emerged as a protest or reaction against for
~alism, rationalism and hypocricy so that the fire of ishq (love) 
was rekindled in the hearts of men. In this connection the 
story associated with the woman saint, Rabia Basri, is worth 

. quoting. She. was seen carrying a bowl of water in one ltand and 
.aburning piece of wood in the other. People asked her as to what 
she was doing. She replleci' that with the water she intended to· 
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put out the fire of Hell and with the burning piece of wood she 
wanted to set fire to Heaven so that men c.9uld be released from 
the fear of punishment or: the joy ofreward and base their actions, 
purely on the lov,e of God for God's sake. 

,,- , . 

The other view is that Tassawwuf originally, emerged as a 
result of political and social disillusionment which .followed 
the replacement of the early Islamic Republic of the Rightly 
Guided Caliphs by the Uni.ayyad dynasty. During thlj.t period 
emphasis was laid on withdrawal from the community by such 
ascetics as Hassan Basri and Wasil ibn Ata, although they were 
not called sufis., The presence of Christian hermits, particulai"ly . 
their mode of life and not their religious ideas, also influenced' 
Tassawwuf in' the early stages of its developrnent. Eventually' 
Tassawwuf stood for renunciation of the world and spiritual 
unification of the sufi with God. The other-worldliness -in 
Tassawwuf obscured the vision of Muslims of Islam as a social . 
polity, and as it offered the prospect of isolation as well as un
restrained meditation, in those times of political and social un
rest, it attracted and gradually absorbed the best minds in the 
world of Islam. 

In the early phase Tassawwuf was based on piety and' asceti- i 

cism and it stood for-r~nu~ciation of the world. In the process of 
its further development it adopted fana (complete annihilation 
in God) and baqa (surviv.al in God), as its cardinal principles. 
Thereafter, it developed its own cosmology, metaphysics as well 
as ethics. and presented itself as a complete system. Gradually 
numerous orders of tarfqahs of sufis were founded and sc~ttered / 
in far off lands. These orders rendered considerable service in 
winning over converts for Islam through their spiritual teachings. 
In the Indo-Pakistan subcontinent alone by the tiines of Akbar 
there we.re in existence more than fourteen Tarigahs including the 
famous Naqshbandiyah, Suhrawardiyah, Qadiriyah and Chishtiyah. 
At a later stage Tassawwuf was also affected by such .alien inl1u
ences as Christian monasticism, Neo-Platonism, Hindu Vedantic 
philosophy which regarded life and universe as maya or decep
tion of reason, Buddhism as well' as Persian mysticism or Mani
chaeism. 

The Tariqahs reflected different trends. Some of the sufis' 
impressed the people through the karamat (spiritual feats)' and 
preached the novices to purify their selves. Some of them stri!Gtly 
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fDllov<ed the law of Shariah, whereas the others preferred Tariqat 
(meditation). Some laid stress on lana (annihilation) or wisal _ 
(unification) whereas the others emphasized baqa (survival). 
Some remained constantly in a state of lamentation and sorrow, 
whereas the others had smiling faces as if they were in a state of 
perpetual bliss. Some remained in a condition of sukr (intoxi
cation), others in a state of jazb (absorbed in God), giving the 
impression/as if they were mad m~n. Sufis belonging to the Jalali 
Tariqahs reflected the, wrath of God whereas the Qalandariyalz 
danced in circles. 

The transfonnation of Tassawwul from a purely spiritu:ll 
or religious experience to a' gnostic theosophic system took place 
in the hands of Ibn-i-Arabi, who is responsible for having intro
duced the concept of Wahdat-al-Wujud (Untity of Being or 
essential monism) in Tassawwuf According to him there existed 
no distinction between the creator and the created, the essence 
and the attributeS, the lover and the beloved or the worshipper 
and the worshipped. The multiplicity of forms or beings was 
merely an outward manifestation of the unique Divine substance. 
Thus all was Him, for, under the doctrine of hulul (fusion), He 
was present in Unity, Duality, Trinity as well as Plurality (kathrat). 
The instinctive quest of the created beings was to annihilate 
themselves totally in order to accomplish eternal union with Him, 
and since this had been pre-ordained, the created universe WJ.S 

determined. The teachings of Ibn-i-Arabi exerted tremendous 
influence on Tassawwul for the sufis who followed him inter
preted Tawhid (Dogma of the Unity of God) in wujudi terms. 
The teachings laid stress on renunciation of the world, quietism, 
annihilation of the self and led to the development of what 
has been tenned Monastic Tassawwuf Under the spell of Ibn-i
Arabi's doctrines' most of the sufi orders 'abandoned the strict 
observance of the Shariah law and went to the extent of advocat-

/ ing that the created universe was merely a dream, the created 
universe as well as life would suddenly cease to be or would 
completely dissove itself into nothingness. 

-

There was indeed a reaction against the teachings of Ibn-i-
Arabi as is evident from the writings of Ibn -i -Taimiyyah and 
Sheikh Ahmad of'&rhind who regarded his doctrines as heretical 
and 'opposed .to Islamic teachings. The main 'objection was that 
ifthete existed no distinction between/ the Creator and the 

; - ,", . " 
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created, the lover and the beloved or the worshipper and the 
worshipped, then in the absence of I-Thou relationship, neither 
love was possible nor worship. Again, even the longing fOr ulti
mate union necessitated the existence oLdistinction or separation 
(firaq). Further, if the created universe was determined, then in 
absence of free-will, -the reality of Good and Evil, Iman and 
Kli/r or Reward and Punishment became meaningless. Love and 
wOIship required the existence of I-Thou or petsonal relation
ship lJetween man and God and if such relationship was non
exist~nt, then love or worship lost its significance altogether. 
Sheikh Ahmad of Sirhind advanced the concept of Walzdat-as
Shll/zud (testimonial monism) as opposed to Wahdat--al-Wujlld 
and thus laid emphasis on the transcendental God, distinct from 
I-lis attributes as ~/el1 as the created universe. According to the ~ 
Sheikh, all \vas not Him, but all was ji"Om Him. In the light of 
the teachings of the Sheikh, Naqshbandiyalz-Mjjaddidiyalz TaJiqalz 
interpreted Tawhid in shuhudi tenns and emphasized that the 
God of Islam is personal as well as transcendental and that the 
created beings can never be absorbed in Hill .. They m~!?t, there:" 
fore have Faith in the Unseen and obey His commands Jor the 
only relationship which exists between man and God is that of 
abd and ma'bud (the worshipper and the worshipped). The order 
lays stress on strict observance of the Sharialz law for the inter
pretation of which resort can be made to the Ulema and jurists. 

Any-way, despite the fundamental difference between tIre 
aforementioned two main currents in Tassawwuf. Persian po~try 
or literature was deeply influenced by the concept of Walzdat-al
Wlljud and as the Persian model had been followed in the sub
continent, Muslim poetry and literature, generally speaking, 
was wujudi oriented, and traditional Tassawwuf came to be 
regarded or identified as Wujudi Tassawwuf, 

- . I 

A brief outline of Tassawwu/ was necessary for ut:lderstartd
ing Iqbal's attitude towards it. Some critics of Iqbal are of the 
view that he. was anti Tassawwuf, But a correct assessment o_f· 
Iqbal's ideas respecting Tassawwuf depends on the way hbw 
Tassawwllf is interpreted. 

Iqbal descended from a family which was profoundly 
religious. His 'Brahmanic ancestor, Lol Hajj, who had embraced 
Islam CTnthe four:teenth century was one of the eminent Sheikhs 
of the Tariqah:i~Rishian .in Kashmir during -the- reisl1 of Sultan 
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ZainuL Abedin. Some of his ancestors were practiCing sufis and 
. one of them is even stated to have written a book on Tassawwuf 

Iqbal's own father had a deep involvement with traditional 
Tassawwuf, and probably, under his influ~nce, Iqbal was affiliat
ed with the Qadiriyah Tariqah since his Childhood. 

-" 

Before the pUblication of Asrar-i-Khudi in 1915, one notes 
that Iqbal remained tied up with Wujudi Tassawwuf and based 
his ideas on pantheism. Even during his stay in Europe as a 
student, he appears to have followed the traditional pantheistic 
interpretation of the thought of Jala1uddin Rumi and of Mansur 
Hallaj. However, after his return from Europe Iqbal realized that 
pantheism was only one aspect of Rumi's thought and he started 
to reveal him, no longer as an exponent of all-embracing panthe
Ism, but as--an ardent advocate of passionate love between man and 
a personal- God. His view on Hallaj had also undergone a change. 
Hal1aj is stated to have uttered the cry anal-haqq (I am the creative 
Truth), and its accepted interpretation, in terms of pantheistic
monistic . doctrine of Ibn-i-Arabi, was the alteration of the word 
al-tUzqq into haqq so as to mean: 'I am Truth. I am the mystery 
of God's Truth in the visible form'. In the eyes of Hallaj himself, 
however, union with the Divme did not result in the annihilation 
or destruction of personality of the sufi but the experience made 

-him more perfect. Rumi describes this unio -mystica by using 
the traditional iron and fire symbol. When iron ,is thrown 
into fire, its colour takes the colour of fire and iron cries: 'I am 
fire. you can touch me and fee1- that I am really fire'. But that 
only means a union of attributes and not a real fusion, because 
iron remains materially and factually iron, although it has taken 
the heat and colour of fire. Iqbal writes that the contemporaries 
of Hallaj and his successors interpreted his words pantheistically, 
but "the martyr saint could not have meant to deny the trans
cendence of God. The true interpretation of his experience, 
therefore is, not a drop slipping into the sea, but the realization 
and bold affirmation in an undying phrase of the reality and 

f h h . f d ality" 405 permanence 0 t e uman ego In a pro oun er person' . 

The impression that Iqbal was against Tassawwuf gained 
currency after the pUblication of the first edition of Asrar-i
Khudi in 1915, which contained verses bitterly criticisIng the 
concept of life as advanced by Hafiz, the_ renowned Persian 

," -
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poet. Iqbal had expressed,the opinion that if literary standard 
was Beauty, for Beauty's sake, be its result 'useful or pernicious, 
then Hafiz belonged to the best poets of the world. Dr. Annemarie 
Schimmel' while commenting on Iqbal's opinion regarding Hafiz, 
writes: "In this sentence lies also the root of his criticism. the 
Asrar had been written as 'l- protest' of 'Arabic' Islam against 
the 'Platonizing and Pensianlzing philosophy of medieval and 

. . \'" . 
largely of modern ,Islam, as a challenge against the monism 
which penneates Persian Poetry." 406 

, Iqbal had also been critical of Ibn-i-Arabi and his concept 
of WaJzdat-al- Wujud. In a letter written in 1919 he observed 
that if through Tassawwufwas intended the purification of soul 
by way of religious experience (as was ac;complished in the early 
stages of its development), then no Muslim could have any 
objection to it. But when under the influence of alien ideas 
Tassawwuf aimed at becoming a philosophy or laid down t,heories 
of spontaneous discovery as to what was the Essence of God or 
as to how the universe was formed, then his spirit rebelled against 
it. 407 

It is evident that Iqbal had rejected Wujudi Tassawwuf 
primarily because it laid stress on renunCiation of'the world or' 
annihilation of the self and had reduced the personal God of 
Islam, to an undescribable neutrum. Iqbal's main object was to 
accomplish a revival in Islam. He, therefore, went back to the, 
highly personal or original Quranic God and rediscovered the 
I -Thou relationship between man and God. Early Tassawwuf 
was based on and had affirmed this personal relationsIUp. But 

-subsequently the utterances and writings of most of the eminent 
sufis had been interpreted in wujudi -tenns by the followers 
of Ibn-i-Arabi and thus the MUslim masses came to regard the 
wujudi concept of Tawhid as the anthetic interpretation of 
Islam. 

Iqbal had perceived the. psycholbgical difference between 
the prophetic and mystic. types of consciousnes_s. He wrote: 
"The mystic does not wish to return from th~ repose of 
'unitary experience'; and even when he does return, as he must, 
his return does _not mean - much for mankind at large. The 
Prophet's return is creative. He returns to insert himselC into 
the s\veep of time with a vie'W' to control the forces of history 
and thereby to create '-a fresh 'wo-rld of ideals".408 To Iqbal, 

"\ 
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ther.efore, the prophetic type of consciousness which transformed 
the world at large by creating a new cultural orde-r had a greater. 
significance for humanity than the mystic consciousness. 

At this stage it may be useful to give a brief summary of 
the metaphysical ideas of Iqbal. He considers God as a personality, 
vigorously alive and constantly willing, and he prefers to call 
Him by His personal name Alla:l. God is the Ultimate Ego whose 
infinity is intensive and not extensive, and His existence is 

- established by intution, not by reason. He is continuously 
creative, goes on adding to His creation and is capable of changing 
His mind. From God conceived as the Ultimate Ego only egoes 
proceed. Therefore, the universe from the mechanical move
ment of the atom of matter to the free movement of thought 
in human ego is a self-revelation of the 'Great I am'. Thus the 
universe is one continuous act of God and it is not a block
universe or a finished product, immobile or incapable of change. 
There is no distinction between mind and matter' except that 
of the degree of egohood. Man is distinguishable from the 
universe because, in the process of creation, he, as an act of God, 
has become self -conscious. He, as a finite ego and as a personality, 
is unique and distinct from God. He is free, his desires and aspir
ations are exclusively his, and even God cannot feel, judge or 
choose for him when more than one course of action are open 
to him. He is potentially a creative activity and if he takes the 
initiative, he has a capability of becoming co-worker and co
creator with God in the process of progressive change. 

Life after death cannot be claimed by man as 0"[ right. 
He has to earn it through the fortification of his ego or person
ality. Hell is not a pit of everlasting torture, nor is Heaven a 
holiday. These are merely corrective experiences. There is no 
end to the activity of man as he always marches onward to 
receive ever fresh illumination from the Ultimate Ego. Each 
and every act of man creates a new situation and thus offers 
further opportunities- of creative unfolding. Man and God are 
highly dynamic personalities, distinct from each other and yet 
together. The example of sub-mergence of the drops of water 
jnto the Ocean only applies to those who fail to fortify their 
selves and are unable to stand theshock of death. I3ut 1he egoes 
.whic1~ can .fortify the~selyes move and _have their being ~li15e 
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pearls 'in the perpetual flow of the Divine Sea. Their separate 
existence is never obliterated but they are. held by the All
Embracing Ultimate Ego within Himself just as the flames of 
candles retain their separate and distinct existence ill the over
powering light of the sun. Life, therefore, is a constant struggle 
for the drop to attain pearlhood and the destination of man is 
110t emancipation from the limitation of individuality but a 
more precise definition of it. 

The creative acticity of God appears outwardly as a process 
of change in serial time, but in reality the change is a continuous 
act in durational time. Thus the universe continues to be in a 
state of 'permanence -in -change'. The relativity or objectivity 
of atomic time has been deliberately created by God as a device 
to test or measure the creative activity of man. Human acts, 
if performed by a fortified personality, are creative and live as 
permanent forces unaffected by serial time. All other human 
efforts are ultimately bound to perish by the remorseless roll
ing on of time. Consequently, man is essentially a spiritual being 
realizing himself in space-time. He can be properly perceived 
only as a living force possessing rights and duties in a social 
organism. Unique individuals must constitute a unique society, 
a society which possesse-s a well-defined creed and has a capab
ility to enlarge its limits by example and persuation _ In the opin
ion of Iqbal, Islam succeeded in establishing such a society by 
laying stress on the importance' of community along with the 
individuals who constituted the same. Hence his ideas on 
individual and collective ego were founded on the Quranic con
ception of a perfect Muslim and the Islamic society. 

The ethical values which can be derived from the meta
physics of Iqbal are such attributes as Love (islzq), Freedom. 
(hurr(vat), Courage (shuja'at) and Supreme Distinterestedness 
respecting the acquisition of material comforts or wealth (jaqr) .. 
The cultivation of such attributes results in the fortification of 
man's personality. The acts of such a man are creative and ever
lasting for he is co -worker and co -creator with God. 

According to Iqbal, Love is the basic inner quality which 
sustains faith and thus unifies and harmonises the thought and 
activity of man. Ithightens the intensity of desire and is free 
in essence. Defining ~ove, Iqbal maintains: "The word is used 
in a very wide sense and means the desire to assimilate and to 
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absorb. Its highest form is the creation of values and ideals and 
· the endeavour to realize them. Love individualizes the lover 
as well as the beloved. The eff-ort to realize the most unique 
individuality individualizes the seeker and implies the individuality 
of t~e sought for nothing else would satisfy the nature of the 

· seeker ".409 Hence the traditional agony of separation (jiraq) is 
transformed into the joy. of distinctness in Iqbal's concept of 

· Love. Asis evident, for him J:.ove is free, dynamic and creative. 

The factors which destroy man's personality, according to 
Iqbal, arise from stagnation, the opposite of creative activity. 
,Stagnation gives birth to passive virtues such as humility, submis
sion and obedience as well as to fear, corruption, cowardice 
begging or asking not only for the means of livlihood but also 
foddeas from the others, imitating and fmally servitude. 

From this analysis of Iqbal's thought, it is clear that he 
approved of only that Tassawwuf which was founded on the 
Quranic~ conception of Tawhid, believed in the personal God 
of Islam, maintained the basic distinction between man and 
God (Firaq) at every station of spiritual progress, respected 

, man's freedom of will, preached fortification of man's ego and 
its survival (baqa), upheld Love as a dynamic and creative force, 
accepted the realities of life and endeavoured to reform the 
world. He,therefore, rejected the Tassawwuf which laid stress 
on withdrawal or isolation from the, community and preached 
renunciation of the world, regarded life and universe as unreal, . 
encouraged the development of an escapist attitude towards 
life, advanced a concept of Love based on introspection, intoxi
cation of selflessness, believed in such life-destroying ideals as 
annihilation (jana) or unification (wasal) , regarded life as pre
ordained, was indifferent towards Good and Evil, gave secondary 
iniportance ,to the law (Shariah), and stood for inactivity' or 
quietism. 

In. the light of the history of religious experience in Islam, 
Iqbal argues that higher Tassawwuf consisted· in the creation 
of Divine attributes in man and the unitive experience never 
implied the' effacement of the identity of the finite ego by some 
sort of absorption into the' Infinite Ego,' It was rather the Infinite 

. ',' I 

passing into the loving embrace of the finite. It was in this back-
_ground,' Iqbal majntains, that genuine orders of sufi-i~mdid 
considerabl~work in shaping £nd directing the evOlutlori. of 
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religious experience in Islam. But at present, owing to their 
ignorance of the modern mind, the traditional sufi had become 
incapable of receiving fresh inspiration from modern thought 
and experience. 

According to Iqbal, since reason and intuition have sprung 
up from the same root, they complement each other and are 
not opposed to one another. One grasps Realit-y piecemeal and 
the other in its wholeness. Intuition is to him a higher form of 
reason. Sense-perception as well as reason require supplementation 
by what the Quran describes as qaZb i.e. heart, and Iqbal explains 
that heart -is not a special faculty, but a mode of dealing with 
Reality in which sensation in the physiological sense of the word, 
does not pay any part. To describe it as psychic, mystical or super
natural does not detract from its value as experh;mce. Iqbal was 
of the view that modern psychology is not yet equipped with 
a really effective scientific method to analyse the content of 
non-rational or mystic consciousness. 

The main characteristics of mystic consciousness, according 
to him, are: Immediacy of the experience 9f knowing God as one 
has cognition of other objects. Unanalysable wholeness of the 
experience. The experience is a moment of intimate association 
with the unique other Self, transcending, encompassing and 
momentarily suppressing the individual personality of the 
subject of experience. The experience cannot be communicated 
as it is more like feeling than thought. Its content can be conveyed 
to others in the fonn of propositions but the content itself cannot 
be transmitted because it is a matter of inarticulate feeling, un
touched by discursive intellect. The experience is in durational 
time and, therefore, gives the impression of .unreality ()f serial 
time. But it does not mean a complete break with serial time 
as the state soon fades away, leaving a deep sense of authority 
after it had passed away. Just as one can encounter errors or 
inaccuracies in the knowledge gained through sense-perception
or reason, the demon in .his malice may counterfeit experiences 
whiCH can creep into the circuit of the mystic state and mislead 
the subject of experience.411 

Iqbal was profoundly influenced by the writings or ecstatic 
utterances of some of the great sufis whom he frequently 'quotes 
in. support of his own ideas. Rumi \vas his spiritual guide for 
he, in Iqbal's eyes, is the leader of the. caravan of Lo~e. Iqbal waS / 
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in agreement with the shuhudi exposition of Taw/zid as advanced 
. by the Naqs/zbandiyah-Mujjaddidiyah Tariqah! and one can, 
generally speaking, trace the influence of Slwhudi Tassawwuf in 
the development of his own ideas. But 11\.:: was definitely opposed 
.to Wujudi Tassawwuf in all its forms. A Dervilish, in his view, 
who is indifferent towards the fate of the community and whose 
,insight is incapable of providing any solution for its problems, 
is ~of no value. If Truth (llaqq) has left an imprint in ~ heart, 
its radiance must illuminate the- outer environments so that - - . 

a private vision of Truth of a man of God becomes a public vision 
fo{ accomplishing the betterment of humanity as a whole.' But 
evolution ofa complicated structure of thought, renunciation of 
the world for ascending a multi stepped spiritual ledder or 

'elaboration of a meticulous system of exercises, purification and 
meditation aiming a( the ultimate extinction of the individual 

. self, carried, according to him, a message of death and not of life. 

Iqbal st.rives tQ resurrect man, as a unique personality, 
and to awaken in him the longing for direct communion with 
the highly personal. God so that he could absorb into himself 
the QuaIitiesor ,Attributes of God and thus become a co -worker 
and co -creator with Him in the construction of a better universe 
and a more l2erfect world order. 

* * * * * 

NOTES: 

405. Reconstruction.of Religious Thought in Islam. p. 96. 
406. GabrIel's Wing. pp; 339, 310. 
407. Ibid. p. 364. 
408. Reconstruction of Religious Thought in Islam. p. 124. 
409. Ideology of Pakistan by J. Iqbal. p. 111. 
410. Re~onstiuction of Religious TIlOUght in Islam. pp. 1 to 28. 
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IQBAL AND' REASON 

Iqbal was a, poet and a philosopher. These two accomplish-' 
ments can be complementary but according to their source, method 
and appeal they are often divergent from each other. Poetry and -
other fine arts have their source in the contemplation of beauty, 
their method is spontaneous communication, and their appeal is 
mostly to emotion. On the other hand philosophy and other sci-

. ences have their source in mental and physical phenomena, their 
method is sustained inquiry and their appeal is mostly to Reason. 
This distinction should not· be understood to mean that one 
excludes the other completely and that these two activities can be 
divided into water tight compartments. Poets and other Artists do 
take into account the concrete realities of nature and life and are 
often rational in their approach; while Philosophers and Scientists 
are not completely devoid of asthetic contemplation and emotional 
i..11.fluences. The fact, how~ver, remains that poetry appeals more to 
emotion than to a Reason, and Philosophy appeals more to 
Reason than to emotion. Iqbal presents a synthesis ·of these two 
divergent activities of the human psyche. He excelled in poetry 
which appeals to a much wider audience but his basic training was 
that of a Philosopher, although he did not give the same attention 
to this discipline as he did to poetry. One of the interesting sub
jects on which Iqbal" has' shown divergence of emphasis tn his 
poetry as compared to his philosophy is the problem of Reason. In 
his poetry Urdu and Persian, except on rare occasions, Iqbal has 
mostly condemned Reason while exalting intution and Religious 
experience. But in his philosophical writings he has not only assig
ned a reasonable place to Reason but has also, at times, credited it 
with a status which even a staunch rationalist would hesitate to 
grant. In this paper an attempt will be made to offer a very brief . 
exposition-of the position of Iqbal with regard to Reason as re-
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presented in his philosophical writings in English prose especially 
in his 7 lectures delivered at Madras, Hyderabad,Aligarh, and Lon
don and published in the book entitled "The Reconstruction of 
Religious Thought in Islam". 

The Scholastic Tradition 

It may be stated at the outset that it is not intended here to 
inflict an academic discourse about the problem of Reason on a 
worthy audience in which professional philosophers are in a 
minority. Iqbal himself did not get very deep into this problem 
as a Theory of Knowledge in the manner in which, for example, 
Kant did. Iqbal discusses Reason in the context and in relation to 
Religious· Experience the highest level of knowledge, while intel
lect and Reason according to him are at a lower level. This is 
consistant with the traditions of most of the scholastic Muslim 
thinkers. As Dr. Zafarul Hassan of the Aligarh University pointed 
out in his Presidential remarks at the time when these lectures 
were delivered in 1930 at Aligarh. Iqbal "carried out the task 
which centuries ago our great scholastics like Nazzam and Ashari , 
set to themselves in face of Greek science and philosophy". 
Iqbal not only carried out the task which the old Muslim thinkers 
had undertaken but also gave a new direction to this work in the 
context of modern philosophy and science. Thus while stating the 
objectives of these lectures'Iqbal says the following in the preface: 

"The more genuine schools of Sufism have, no doubt, done 
good work in shaping and directing the evolution of reli
gious experience in Islam, but their latter-day representa
tives, owing to their ignorance of the modern mind, have 
become absolutely incapable of receiving any fresh inspira
tion from modern thought and experience. They are per
petuating methods which were created. for generations pos
sessing a cultural outlook differing, in important· aspects, 
from our own". 

Why did Iqbal use the medium of prose for the exposition of 
his ideas after he had created excellent poetry in Urdu and Persian 
for about 30 years and had established himself as an eminent poet 
of the East? Iqbal gives the answer in the beginning of his first 
lecture on "Knowledge an~ Religious Experience". He says: 
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, "But the kind of knowledge that poetic inspiration brings is 
essentially individual in its character; it is figurative, vague, 
and indefinite". 

Hence, Iqbal found tjlat his position with regard to Religious 
Experience and other philosophical problems cannot be correctly 
expressed or understood in poetry and the need for a logical pre
sentation of ideas required a passage from poetry to prose. 

Rational foundation of Religion 

On the same page Iqbal raises the fundamental question "Is it _ 
then possible to apply the purely rational method of philosophy 
to religion?" The traditional answer to this question would be an 
emphatic No. Most of the thinkers, Religi011s as well as Secular, 
have said that the rational method which philosophy often follows 
is of free inquiry, suspecting all authority. On the other hand 
religion is based on faith in an Authority. Hence, in the history of 
the Muslim thought, like the thought in other religions, there 
have been· unfortunate confrontations between philosophers and 
religious orthodoxy. But Iqbal does not agree with this traditional 
view of confrontation between the Rational Method of Philosophy 
and Science, and the intuitive method of Religious Experience. In 
this connection Iqbal makes a very radical observation regarding 
the need for a rational method for religion. Iqbal says: 

"Indeed, in view of its function, religion stands in greater 
need of a rational foundation of its ultimate principles than 
even the dogmas of science. Science may ignore a rational 
metaphysics; indeed; it has ignored it so far. Religion can 
hardly afford to ignore the search for a reconciliation of the 
oppositions of experience and a justification of the environ
ment in which humanity fmds itself. That is why Professor 
Whitehead has actually remarked that 'the ages of faith are 
the ages of rationalism". 

This observation of Iqbal is a sincere attempt to restore Rea
son to its rightful place from which it had been dislodged by cer
tain religious thinkers in the East and West. Iqbal, however, 
hastens to point out that this restoration of Reason does not mean 
that Philosophy is superior to Religion. Iqbal clarifies the position 
of Religion as follows :-
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"Philosophy, no doubt, has jurisdiction to judge religion, but 
what is to be judged is of such· a nature that it will not 
submit to the jurisdiction of philosophy except on its owIt 
terms. While sitting in judgement on religion, philosophy 
cannot give religion an inferior place among its data. Reli
gion is not a departmental affaire, it is neither mere 
thought, nor mere feeling, nor mere action; it is an expres
sionof the whole man. Thus, in the evaluation of religion, 
philosophy must recognize· the central position of religion 
and has no other alternative but to admit it as something 
focal in the process of reflective synthesis". 

Thought and Intuition 

The main cause for the confrontation between the philoso
phersand religious thinkers was that it was thought that since 
Religious Experience depended on intuition and philosophical and 
scientific thinking. was based on Reason, the result was that 
philosophy was opposed to Religion. Iqbal has cahllenged the very 
basis of this confrontation which has existed for long in the Eastern 
and Western thought and continues to exist to some extent even 
in modern thought. Iqbal has made his position clear in the follow
ing words: 

"Nor is there any reason to suppose that thought and intui
tion are essentially opposed to each other. They spring up 
from the same root and complement each other. The one 
fixes its gaze on the eternal,. the other on the temporal 
aspect of Reality; The one is present enjoyment of the 
whole of Reality; the other aims at traversing the whole by 
slowly specifying and closing up the various regions of the 
whole for exclusive observation. Both are in need of each 
other for mutual rejuvenation. Both seek visions of the same 
Reality which reveals itself to them in accordance with their 
function in life. In fact, intution, as Bergson rightly says, is 
only a higher kind of intellect". 

Greek Influence 

According to Iqbal the search for rational foundation of 
Islam may be regarded to begin with the Prophet himself: Iqbal 
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has cited several verses from the Quran, most of which are well
known, emphasising the importance of Reason and Observation. 
During the time of its early development the first externalinflu
ence that Muslim Thought accepted was of Greek philosophy. 
Muslim thinkers, however, cannot be accused of paying due atten
tion to Greek thought because at the time of the advent of Islam 
and for several centuries later Greek thought had the 
most prestigeous fund of scientific knowledge available to Man 
and therefore it could not be ignored by the open and inquiring 
minds of the Muslim thinkers. Many writers, however, have con
sidered Greek influence to be a disaster for Muslim thought. Often 
the main reason given is that Greek thought emphasisM the need 
for rational methodology and therefore defiance of intellectual 
authority which had the effect of shaking the faith of the Muslims 
in Islam. This may be quite true. But- h~re again Iqbal makes a 
radical observation different from the traditional view. He says 
that the Greek influence was harmful for the earlier Muslim 
thinkers, not that it was too rational but because it was not 
rational enough. Comparing the ideas of Socrates and Plato with 
the teachings of the Quran Iqbal says: 

"Socrates concentrated his attention on the human world 
alone. To him the proper study of man was man and not the 
world of plants, insects, and stars. How unlike the spirit of 
Quran,which sees in the humble bee a recipient of Divine. 
inspiration and constantly calls upon the reader to observe 
the perpetual change o( the winds, the alternation of day 
and night, the clouds, the starry heavens, and the planets 
swimming through infmite space! As a true disciple of Soc
rates, Plato despised sense-perception which, in his view, 
yielded mere opinion and no real knowledge. How unlike 
the Quran, which regards 'hearing' and 'sight' as the most 
valuabe Divine gifts and declares them to be accountable to 
God for their activity in this world. This is what the earlier 
Muslim students of the Quran completely missed under the 
spell of eIassicial spec<llation" . 

. Iqbal is, therefore, of the view that the spirit of the Quran 
was essentially anti-classical, and "the result of this perception was 
a kind of intellectual revolt, the full significance of which has not 
been realised even up to the present day". 
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After referring to Greek influence, Iqbal speaks briefly of 
Muslim Thinkers, the Mutazila, Ashaira; and particularly of Imam 
Ghazali. But before we discuss Ghazali a brief survey of the Ra
tionalism in Islamic History would be useful. 

Rationalism in Islam 

It is interesting to note that after receding from the Greek 
intellectual tradition, it took Christian Europe more than fourteen 
centuries to produce the spirit of Rationalism and scientific in
quiry which blossomed in the form of Renaissance. But in Islam 
the first rationalist movement appeared within the first century of 
it.s birth. Iqbal regarded the birth or Islam itself as the birth of 
inductive intellect,by virtue of the emphasis that Quran lays on 
Reason and scientific inquiry. However, Rationalism as an intel
lectual movement emerged during the reign of the Omayyads, as 
a reaction against Fatalism of the rulers. Quran had preached free
dom of Will to make Man responsible for his salvation in the other 
world, and his well being in this world. Thus, according to Quran 
'~Varily God will not change the condition of men till they change 

·what is in themselves" (13 : l2).But soon after the Prophet and 
four pious Caliphs, when the Omayyads establislied a hereditary 
monarchy they did not adhere to this important doctrine of Islam 
and preached that since God is all powerful, everything good or 
bad, happens with the order of God. This idea was propagated 
sometimes to achieve political ends. Iqbal tells the story as 
follows :-
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"God was thus conceived as the last link in the chain of 
causation, and Gonsequently 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 misdeeds at Kerbala, and to secure 
the fruits of Amir Muawiya's revolt against the possibilities 
of a popular rebellion. Mabad is reported to have said to 
Hasan of Basra that the Omayyads killed Muslims, and attri
buted their acts to the decrees of God. Thus arose, in spite 
of open protests by Muslim divines, a morally degrading 
Fatalism, and the constitutional theory known as the 
'accomplished fact' in order to support vested interests. This 
is not at all surprising. In our own time philosophers have 
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furnished a kind of intellectual justification for the finality 
of the present capitalistic structure of society". 

Allama Shibli Numani also holds the same view that the doc
trine of Fatalism was preached by the Omayyads for reasons of 
political expediency 4:1 As a reaction to this tyranny a group of 
thinkers put forward the idea that God is all powerful, but God is 
also Just. A Just God cannot order tyranny. Hence it is necessary 
that the teachings of Islam should be viewed in the light of Reason. 
The leader of this group was Mabad Juhni who was executed 
under orders of the Omayyad Caliph Abdul Malik in 699 A.D. 

These believers in free will and justice of God were known as 
Mutazila. In spite of persecution they flourished during the time 
of Omayyads, and gained considerable power during the reign of . 
the early Abbasids. Initially the main object of the Mutazila was to 
defend the Muslim faith by rational argument. Hence they were 
scholastics or Mutakalimeen. But later on particularly under the 
patronage of the Abbaside Caliph AI-Mamoon, they made great 
contribution to learning and scientific inquiry. It was mainly 
under the direct or indirect influence of the Mutazila movement 
that suitable atmosphere was created in which the great Muslim 
philosophers and scientists flourished. Unfortunately however, 
some of the Mutazila involved themselves in purely academic dis
cussions whic!). had controversial religious overtones. A few 
Mutazila even became vindictive as a reaction against their early 
persecution during the Oinayyad rule. Hence the Mutazila move
ment got involved too much in politics with the result that the 
Mutazila were again persecuted under the Abbaside Calip Al
Mutawakkil. This was understandable, but the philosophers and 
scientists as a class came to be hated and often persecuted. The 
Rationalist movement however continued under ground by a 
secret organisation called Ikhwan-us-Sa/a. After prolonged per
secution in the Muslims in East, Rationalism migrated to the 
West in Spain and produced such eminant philosophers as Ibn
Baja, Ibn-Tufail and Ibn-Rus'hd. With them Rationalism died out 
among the muslims, but lent great support, post humus; to the 
emergence of the Renaissance movement in Europe. 

Ghazali and Iqbal 

Imam Ghazali (l058-1111) was .~_:reaction to the extreme 

311 



IQBAL CENTENAR Y PAPERS 

Rationalism of the Mutazila. He was a great protagonist of intui
tion, mystic experience and religious experience and, therefore, 
ordinarily one would expect that Iqbal wO\lld support Ghazali 
whole-heartedly. But contrary to the popular impression, Iqbal 
disagrees with Ghazali on a very vital point. 

According to Iqbal's interpretation of Ghazali, he (Ghazali), 
"finding no hope in analytical thought, moved to mystic experien
ce, and there found an independent content for religion". This 
could be understood, but Ghazali went further and thought that 
the total Infinite could be revealed in mystic experience and that 
intellect and thought were considered by him as entirely inconclu
sive. On the other hand intuition was conclusive. Iqbal, therefore, 
th()Ught that Ghazli was responsible for drawing ''a line of cleavage 
between tJuiught and intution" Iqbal sharply disagrees with Ghazli 
and says: 4 

"He failed to see that thought and intuition are org<:.nically 
related and that thought must necessarily stimulate finitude 
and inconclusiveness because of its alliance withiserial time. 
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". 

Iqbal is of the view that there is no basic conflict between 
intellect and intuition. In its superficial level of logical understand
ing, intellect is not capable of comprehending the Infinite but, "in 
its deeper movement .... thought is capable of reaching on im
manent infinite in whose self-unfolding movement the various 
finite concepts.are merely moments." 

Some scholars do not agree with Iqbal's criticism of Ghazali's 
position on this point. For example, Professor Saeed Shaikh in his 
book Studies in Muslims Phi/sophy points out that in his Mishkat
ai-Anwar, Ghazali "explicity refers to the Infinite possibilities im
manentin Reason through the dynamic self-unfolding of which 
it has the capacity to transcend itself and capture the Absolute,,:12 
This point, M. Shaikh says, was missed by Iqbal in his lectures. 
It is true that sometimes in his writings at different periods of his 
life Ghazali considered Reason as almost at par with intuituion in 
its capability for comprehending ultimate things. But the general 
tenor of Ghazali's writings is against Reason. Perhaps Ghazali who 
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. had a sound training in philosophy did not want to condemn 
Reason ·outright,. but unfortunately the general impression that 
was created about his writings was that Reason was not only in
capable of knowing the ultimate reality but was also a misleading 
faculty in Man for persuit of knowledge. It would be unjust to in
dict Ghazali for having deliberately preached this doctrine. His 
"Taha!ut-al-Falasi!a·" is directed mostly against the philosophers 
who sometimes in their misplaced enthusiasm and ingenuity had 
come forward with the so called 'Rational' interpretations ofcer
tain beliefs of Islam which were not acceptable to the majority of 
the Ulama. Ghazali might have felt rather unhappy over the results 
which the ideas of these philosophers were creating among the 
masses diverting them from the religious beliefs and in that mood 

. he did say some very uncharitable things against Reason itslef. But 
it cannot be held beyond doubt that Ghazali was always against 
Reason and, therefore, against scientific inquiry. It is said some
times that the politics of his age :md after, made a SUbstantial 
contribution towards emphasising that aspect of Ghazali which 
was against Reason and scientific inquiry and ignoring his love for 
Reason and scientific knowledge which is the very spirit of the 
preachings of Islam. Tbs may be true only partially but history 
has many examples when the ideas of great men have been used 
for political expediency. 

Empirical Attitude of the Quran 

What is the character of man's knowledge? AcCording to 
'Iqbal the character of man's knowledge is conceptual. This is how 
Iqbal understands the verse of the Quran according to which God 
saidl. "0 Adam, inform them of the names'413 Tl}us, according to 
Iqbal Man is "endowed· with the faculty ofnaming things, that is 
to say formin~ concepts of them ... and it is with the weapon of 
this conceptual knowledge that man approahces the observable 
aspects of Reality". Iqbal draws attention to the emphasis laid by 
the Quran on the observable aspects of Reality, by quoting 
several verses.414 This emphasis on the observable aspect of Reality 
is, according to Iqbal, "the basis for the genral empirical attitude 
of the Quran". Iqbal points out that Quran awakened the empiri
cal spirit "in an age which had renounced the visible as of no 
value in man's search after God". This empricial attitude towards 
life has' great ramifications in the rise and fall of civilizations. 
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Iqbal says: 

"Reality lives in its own appearances; and such a being as 
man, who has to maintain his life ill an obstructing environ
ment, cannot afford to ignore the visible. The Quran opens 
our eyes to the great fact or change, through the apprecia
tion and control of which alone it is possible to build a 
durable civilization. The cultures of Asia and, in fact, of the 
whole- ancient world failed,because they approached Reali
ty exclusively from within and moved from within out
wards". 

Now what are the blessings which observation of Reality, as 
emphasised by the Quran, bestows on Marr? According to Iqbal 
the entire progress and superiority ofthe Muslim culture is due to 
the results of observation. All scientific activity is based on obser
vation leading to inductive Reason. Iqbal believes that "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". Islam was 
the pioneer of the inductive method, and according to Iqbal 
"the birth of ISlam .... is the birth of inductive intellect". 

It is generally believed that the inductive method which led 
to scientific discoveries in Europe was introduced by Roger 
Bacon. Iqbal in his lecture on "The Spirit of Islamic Culture" 
quotes two passages from a European author Briffault's book 
entitled 'Making of Humanity'. According to this author, Roger 
Bacpn was no more than one of apostles of Muslim science and 
method to Christian Europe who "never wearied of declaring that 
knowledge of Arabic and Arabic Science was,for his contempora
ries, the' only way to true knowledge". Iqbal goes on to give 
examples of several Muslim scientistis and philosophers who made 
valuable contribution to the advancement Of scientific knowledge 
and method and the great debt that the West owes to the East, 
which, it must be said, is whole-heartedly acknowledged by the 
modern scholars of Europe and the USA. 

Thought and Being 

Before proceeding further a few words may be said about 
what Iqbal means by "thought" which he often uses toindicate 
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intellectual or rational activity of the human mind. Iqbal differs 
from those who regard "thought" as an agency working on things 
from without. This view, Iqbal holds, is too mechanical and also 
implies acceptance of two independent entities viz. the "Ideal" 
and the "real". According to Iqbal it is possible to take thought 
not as a principle which organises and integrates its material from 
the outside, but as "a potency which is formative of the very 
being of its materia1. Iqbal thus tries to do away with the dualism 
of thought and being, and coming very close to' Hegel, considers 
"thought" and "being" as ultimtely one. 

Nature as Habit of Allah 

Having brought out the emphasis that Quran lays on observa
tion and on empirical attitude, and, therefore, on scientificinquiry 
(all fruits of Reason generally), Iqbal goes a step further in his lec
ture on "The Revelations of Religious Experience". He says that 
this view gives a fresh spiritual meaning to physical science. "The 
knowledge of Nature" says Iqbal "is knowledge of God's 
behaviour. In our observation 6f Nature we are virtually seeking a 
kind of intimacy with the Absolute Ego and this is only another 
form of worship". This is logical because as stated-earlier by Iqbal 
in the same lecture, "in the picturesque language of the Quran, 
(Nature) is the habit of Allah". 

The next step is quite natural. If nature is the habit of Allah 
and its observation is a form of worship, then scientific activity 
has a sacred content. Thus in his lecture on "The Conception of 
God and the Meaning of Prayer" Iqbal asserts: 

"The truth is that all search for knowledge is essentially a 
form of prayer. The scientific observer of Nature is a kind 
of mystic seeker in the act of prayer". 

Prophetic Consciousness 

W!Ule all men have been credited with the capacity for reli
gious experience the religious experience of a Prophet is certainly 
of a very high level. Indeed he is credited with the highest form of 
religious experience, namely "Wahy" (inspiration). But here Iqbal 
points out that the way in which the word "Wahy"has been used 
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·in the Quran, shows that Quran regards it as a universal property 
of -life, though its nature and character are different at different 
stages of the evolution of life. "Wahy", according to Iqbal, is 
active in plant life, the animal life, and in the human life in the 
form of inspiration (or the 'will to live'. If one wants to use modern 
terminology) varying in character 'according to the needs of the 
recipient. The Prophet, of course is credited with the highest and 
the sublime level of Wahy. He is credited with, what Iqbal calls 
"prophetic consciousness which is a unitary experience inclined 
to overflow its boundaries and seek opportunities of re-directing 
or re-fashioning the forces of colJective life". Thus one way of 
judging the value of a Prophet's religious experience, according 
to Iqbal, would be to examine the type of manhood he has 
created and the cultural world that has sprung out of the spirit 
of his message. 

Finality of prophethood and Reason 

The contribution made by Islam to all forms of cultures in 
Reiligion, Science and Art is well known. History has, therefore, 
already examined, the value of the Message and has given 
its verdict. But Iqbal discovers another important dimension of the 
nature of prophecy especially in the finality of prophethood. He 
says that during early stages of the development of Man, when he 
was not endowed with much of Reason and, critical facuIty (Iqbal 
calls it the "minority of mankind"), prophetic consciousness pro
vided him with ready-made judgements, choices and ways of 
action. What happened when man became more rational and less 
subject to instinct? Iqbal's answer ,is as follows, in his lecture on 
"The Spirit of Islamic Culture" : 

"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 reinfor
ced by inhibiting the growth of other modes of knowledge":_ 

And what is the role of the Prophet of Islam and the nature of the 
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finality of prophethood? Iqbal says as follows in the lecture: 

"Looking at the matter from this 'point of view, then, the 
Prophet of Islam seems to stand between the ancient and 
the- modern world. In so far as the source of his revelation 
is concerned he belongs to the ancient world; in so far as 
the spirit of his revelation is concerned he helongs to the 
modern world. In him, life discovers other sources of know
ledge suitable to its new direction. The birth of Islam, as r 
hope to be able presently to prove to your satisfaction, is 
the birth of inductive intellect. In Islam prophecy reaches 
its perfection in discovering the need of its own abolition. 
This involves the keen perception that life cannot for ever 
be kept in leading strings ; that in order to achieve full 
self-consciousness man must finally be thrown back on his _ 
own resources. The abolition of priest-hood and hereditary 
kingship in Islam, the constant appeal to reason and experi
ence in the Quran, and the emphasis that it lays on Nature 
and History as sources of human knowledge, are all differ
ent aspects of the same idea of finality". 

In this bold assertion Iqbal has pointed out that the justifica
tion of Reason springs out from the finality of prophethood itself. 
Iqbal, however, hastens to point out that he does not mean to say 
that the mystic experience or the religious exp~rienceof the 
Prophet has now ceased to exist as a vital fact. Quran emphasizes 
both the inner as well as the outer experience. The intellectual· 
value of this . idea, according to Iqbal, lies in the fact that it creates 
"an independent critical attitude towards Illystic expedence by 
generating the belief that all personal authority claiming a super
natural origin has come to an end in the history of man". 

No greater compliment could be paid to Reason by a man of 
religion. 

Iqbal as Mutakallim 

Many valuable works exist on various aspects oflqbal"s thought 
and his concepts of religious experience, God, Superman, Self, etc. 
have been examined from the points of view of Philosophy.and 
Religion. But Iqbal's position with regard tq Reason has not yet 
received due attention from scholars. Eminent scholars like 
Khalifa Abdul Hakim, M. M. Sharif, Dr. Ishrat Hasan and others 
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have concentrated their discussions mainly on other aspects of 
Iqbal. There is, however, one work entitled "Iqbal Ka llm-i-Kalam 
by Syed Ali Abbas Jalalpuri in which the learned author, after 
presenting a short history of scholasticim (Ilm-i-Kalam) in Islam, 
has given a critical analysis of Iqbal's ideas regarding God, Panthe
ism, Reason, Intuition, etc, and has fmally emphasised the need 
for the re-discovery of the tradition of Rationalism in Islam41

.
5 

Some scholars have disagreed with the learned author on his inter
pretation of Iqbal, or his criticism of Iqbal's philosophical 
position in which he (the author) has pointed out some in consist en
cies and contradictions in Iqbal's thought particularly with regard 
to Reason and Faith. But no one will doubt the pTofound erudition 
of Syed Sahib as a philosopher and his keen and peneterating 
critical judgement which goes to make this work as one of the 
finest specimens of philosophical criticism. It is not possible to 
discuss in this short paper the various issues raised by Syed Sahib, 
but I shall mention just one point in defence of Iqbal. In the 
first chapter of this book the learned author has assigned Iqbal the 
role of a mutakallim (Scholastic) and not a philosopher as such. A 
mutakallim defends faith with the help of Reason. Iqbal himself 
would not have been too happy to be called a muiakallim but he 
would not quarrel with somebody who said that Iqbal used 
Reason where necessary to defend the religious beliefs of Islam. 
But, having considered Iqbal as a mutakallim, it would be hardly 
fair to expect that Iqbal would satisfy the demands of a pure 
philosophical criticism. The fIrst loyalty of a mutakallim is 
towards his religion, and Iqbal makes this frankly clear in his 
poetry as well as in his prose. Even when he emphasises the im
portance of Reason, examples of which have been given in this 
paper, he never forgets to point out that religious experience is 
above and superior to all other experiences. Besides, Iqbal had 
embarked on a stupendous task in attempting a colossal synthe
sis. He was trying to introduce a compromise between the usually 
divergent concepts such as Religion and Science, Intuition and 
Reason, Transcendence and Immanence, Tradition and Modernity, 
Mysticism and Scientific Inquiry, TaqUd and Ijtihad, Poetry and 
Philosophy etc. During these attempts at rapproachment it was na
tural that he sometimes emphasised one thing and sometimes 
another. One cannot, therefore, expect to find in Iqbal a cutand 
dry system as one .finds, for example, in Descart.es or Spinoza. It is 
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the overall effect that matters in Iqbal. He developed a world 
view mainly based on Religion and, while he emphasised the im
portance of the various capabilities in Man, he considered ' all of 
them subservient to Religious Experience. 

Conclusion 

The problem of Reason is not merely of academic interest. 
Emphasis on Reason means emphasis on scientific inquiry and . 
material progress. It implies critical judgement with more objec
tivity and less emotion and sentiment. It is not contended here 
that an individual or a nation should get rid of an emotion and 
sentiment in order to be rational. This is neither possible nor desir
able. But there should be a balance between emotion, sentiment, 
intuition, and spiritual advancement on the one hand and Reason, 
scientific inquiry and material progress on the other. History bears 
out that a nation, which lost this balance and neglected one side 
for the sake of the other, declined and fell sooner than was expec
ted. Reason helped many nations to rise and its neglect ushered .. 
in long eras of decadence. Europe is one example. The European 
civilization emerged with the help of the Greek tradition of 
Rationalism. The Roman Empire flourished till the momentum 
of that tradition was still there. But then religious orthodoxy 
emerged and preached more about life after death than about life 
in this world. It took more interest in miracles than in natural 
phenomena. It considered Reason and sciEmtific inquiry as heresy 
and confined its intellectual occupation mainly to reading what 
was written in the scriptures. Roman emperors and lords relegated 
the profession of teaching to their slaves. All respect and rever
ence of the people was claimed either by the war lords who could·. 
'Nield the scourage of tryanny in this world, or the priests who 
could terrorise people about the scourage of God in the next. The· 
only way to salvation was to follow the priesthood blindly. The 
result was that people, who would have gone for trade and com
merce and other means of -progress, found their way to monas
tries. The Great Roman Empire cracked by its own weight and 
then fell into pieces. Edward Gibbon's sarcasm on the decline and 
fall of the Empire is well known. He said that the fall of the 
Roman Empire was the triumph of the barbarians and of religion. 

There was, however, nothing wrong with the great revealed 
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religion which was God's blessing to Man. The Prophet wanted to 
establish God's Kingdom on Earth. The priests twisted the Prophet's 
message -and diverted the atterition of the people to the other 
world while trying to establish their own Kingdom in this World. 
They put Europe to sleep for a thousand years, until it was 
awakened by the spirit of Renaissance (which was essentially 
rationalistic) to which Muslim thought made a substantial con
tribution. 

Iqbal, with his deep sense of history, was aware of the dan
gers of neglect of Reason and the spirit of scientific inquiry: He 
was also aware of the polemics that have been indulged in and the 
intellectual battles that have been fought in various periods of 
history of nations on the issues of Faith and Reason; Religion and 
Science, and the disaster that they brought to the common man. 
Iqbal was a deeply religious thinker and was addressing a nation 
with a long religious tradition. He did not, therefore, take Religion 
to Science; instead he brought Science to Religion. He did not try 
to discover rational and scientific basis for miracles or for religious 
rituals, but asserted that rational and scientific activity was really 
religious activity and all search for knowledge was prayer. 

While Iqbal was aware of the results of neglect of Reason, he 
was also very much conscious of the dangers of excessive Rationa
lism. As a doctrine, extreme Rationalism was challenged by Kant 
who specified the limits and brought out the limitations of Reason. 
As a general mental attitude, excessive Raticnalism makes life too 
mechanical and tends to deprive man of the blessings and the 
happiness which normal emotional activity in Fine Art, Literature, 
Music etc. offer him. Above all extreme Rat,ionalism does create 
doubts in religious beliefs and thereby disturbs the sense of 
security and the hope for ultimate Justice which are among the 
great gifts of Religion for the common man. There was reaction 
against Rationalism during the later Abbasides in the Muslim his
tory, and in the eighteenth century Europe. But the difference 
has been that, while the reaction against Rationalism continues 
almost unabated in Muslim history, (except on rare occasions) in 
the case of the West there has been a chain of action and reaction 
for and against Reason which continues even today. Iqbal was 
alive to- the ~ecessity of this action and reaction which gives life 
and vigour -to the psyche of a nation and helps in maintaining a 
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balance between two extreme ideas. Iqbal himself set a be'llItiful 
example of a synthesis of action and reaction in his own creative 
activity. His poetry is a reaction against Reason, while his prose 
(the lectures) is a reaction against the "reaction" in his poetry. 

In his lecture on "The Spirit of Muslim Culture" Iqbal said 
that "inner experience is only one source of human knowledge. 
According to the Quran there are two other. sources of know
ledge - Nature and History; and it is in. tapping these sources 
of knowledge that the spirit of Islam is seen at its highest". The 
importance of the inner source of experience viz. Intution, Wijdan. 
/s/zq, etc. has been emphasised by great Muslim thinkers, poets, 
and mystics. Iqbal made his own valuable contribution in conti
nuing- the emphasis on that source of knowledge. But, unfortuna
tely, the other two sources of knowledge viz. Nature and History, 
specified by Quran, have not received due attention from the Mus
lims for several centuries. These two sources of knowledge should 
also be tapped adquatedly in the modern world. Iqbal acted as a 
Reminder for this message of the Quran. 

411. Shibli, flm·ul·Kalam and Al-Kalarri; Karachi Masood Publishing House 
1964, p. 25. 

412. Mishkat ul·Anwar, English Translation by W.H.T. Gairdner, Lahore 
1952 pp. 83 -91 quoted in M. Saeed Shaikh. Siudies in Muslim Philoso· 
phy, Lahore 1974 p. 156. 

413. Quran 2 : 30-33. 
414. Ouran 2: 164: 6: 97-99: 25: 45 -46: 88: 17-20: 30: 22. 
415. Syed Ali Abbas Jalalpuri, Jqbal Ka flm·i·Kalam, Lahore, 1972. 





APPENDICES 

GENERAL INDEX 





APPENDIX 'A ' 

AUTHORS 

1. Prof. Sheila McDonough, 12. Dr. Parveen Shaukat Ali, 
Department of Religion, Governrne nt -C.ollege, 
Concordia University, Lahore-Pakistan. 
Montreal-Canada. 

13. Prof. Jagen Nath Azad, 
2. Prof. Alessandro Bausani.l, Head, 

Head, Urdu Department 
Department of islamic Studies, University of Jammu, Jammu. 
University of Rome - Italy. 

14. Dr. Abdul Hamid, 
3. Miss Asma Rashid, Member, Board of Governors,. 

Assistant Professor, Quaid -i -Azam Academy, 
Govt. College for Women, Islama bad -:-Pakistan. 
Multan-Pakistan. 

15. Prof. Jussi Taneli Aro, 
4. Dr. A. Shakoor Ahsan, Department of Asian & African 

Professor Emeritus, Studies, UniverSity of Helsinky-University of the Punjab, 
·Finland. Lahore-Pakistan. 

16. Dr. A. Qayyum, 
5. Syed Samad Hussain Rizvi . Associate Professor, 

Allama Iqbal Open University, 
6. Prof. M. Saeed Sheikh, Islamabad-Pakistan. 

Director, 
Institute of Islamic Culture. 17. Dr. Nazir Qaiser, 

Principal, 
7. Prof. W. S. Karunaratne, Sir Syed Cambridge School, 

Dean, Faculty of Arts, Lahore-Pakistan. 
University of Sri Lanka, 
Colombo-Sri Lanka. 18. Mr. B. A. Dar, 

Dr. Annernarie Schimmel, 
Managing Editor, 

8~ Pak. Philosophical Journal, 
University of Bonn-Germany. Lahore-Pakistan. 

9. Dr. Barbara D. Metcalf, 19. Dr. C. A. Qadir, 
Assistant Professor, President, 
South Asia Regional Studies, Pak. Philosophical Congress, 
University of Pennsylvania, University of the Punjab, 
Philadelphia-USA. Lahore-Pakistan . 

10. M. Hadi Hussain, 
20. Prof. Qazi Mohammad Aslam President, 

14-S, 'Gulberg-II, Urdu Development Board, 
Lahore-Pakistan. FCarachi-Pakistan. 

I 

11. Prof. Carl Elof Svenning, 21. Mr. Abdul FChallq, 
Assistant Professor, 

C/o Inte~iiationeila Bokklubben, Deptt.ofPhilosophy. 
S. 181 62, Lidingo-Sweden. University of the Punjab, . 



Lahore-Pakistan .. 24. Dr. Justice Javid Iqbal, 
Judge, 
Lahore High Court, 
Lahore-Pakistan. 

22. Dr. M. Raziuddin Siddiqi. 
F 7/3,.Islamabad-·Pakistan. 

23. Dr; Muhammad Maruf 
Dept. of Philosophy , 
Government College, 
Lahore-Pakistan. 

25. Dr. Agha lftikhar Hussain, 
Director. 
Publie Administration Research 
Centre, Islamabad-Pakistan 

***** 

APPENDIX'B' 

LIST OF MEMBERS OF THE NATIONAL COMMITTEE 

1. General Muhammad Zia-ul-Haq, 
Chief Martial Law Administrator and 
Chief of the Army Staff. 

2. Mr. Justice Mushtaq Hussain. 

3. Secr~tary" Ministry of Culture, 
Archaeology, Sports and Tourism. 

4. Secretary, Ministry of Education. 

5. Secretary,Ministry of Foreign Affairs. 

6. Secretary, Ministry of Information and Broadcasting. 

7. Secretary, Ministry of Finance. 

8. Chief Secretary, Government of the Punjab, Lahore . 

. ,9; .' ,Chief Secretary, Government of Sind, Karachi. 

10.' Cllief Secretary, Goveriunent of NWFP, Peshawar. 

i 1. Chief Secretary, Government of Baluchistan, Quetta. 

(Chairman) 

12.' Chief Secretary, Government of Azad Jammu & Kashmir, MU2:affarabad. 

13. Dr. Justice Javid Iqbal, 3-Allarna Iqbal Road, Lahore. 

]4. Chairman, University Grants Commission. 

'15. Vice-Chancellor, University of the Punjab, Lahore. 

]6. Vice-Chancellor, Quaid-i-Azam University, Islamabad. 

316 



17. Vice-Chancellor, Universi~y of Sind, Hyderabad. 

18. Vice-Chancellor, University of Karachi . 

. 19. Vice -Chancellor, University of Peshawar. 

20. Vice·Chancellor, University of Baluchistan, Quetta. 

21 . Director . Iqbal Academy, Lahore. 

22. Prof. Fiza ur Rehman .Khan, Principal, Government College. Lahore. 

'23. Dr: Ebadat Brelvi, Principal, University priental College, Lahore. 

24. Mr. Q. U. Shahab, 21-1, St. No. lO, F. 6/3~lslamabad. 

25. Mr. Ahmad Nadeem Qasmi, Director, MajIis-e-Taraqi-e-Adab, Lahore. 

26. Dr. Syed Abdullah, Chairman, 
Board 'of Urdu Encyclopaedia of Islam, University of Punjab, Lahore. 

27. Director, 
Islamic Research Institute, Islamabad. 

28. Sufi Ghulam Mustafa Tabassum, 
Vice -Chairman, Iqbal Academy, Lahore. 

29. Prof. Mohammad Usman, 
Vice-Principal, Government Education College, Lahore. 

30. Prof. Karrar Hussain, 
97 -Garden West, Karachi-3. 

31. Mr. Bashir Ahmad Dar, 
335 -Shadbagh, Lahore. 

32. Prof. C. A. Qadir, 
62 -Shah J arnal, Lahore. 

33. Pir Hussamuddin Rashid, 
Ali'Raza House, 60-Al Hamra Society, Karachi-8. 

34. Syed Nazir A. Niazi, 
7 -A, Chamba House, Lahore. 

35. Prof. Mirza Mohammad Munawar, 
Government College, Lahore. 

36. Prof. A. Waheed Quraishi, 
Dean, Faculty of Islamic & Oriental Learning, 
University Oriental College, Lahore. 

37. Mr. Majid Nizami, 
Editor, The Daily Nawa-i-Waqt, Lahore. 



38. Mr. Faiz Ahmad Faiz, 
27 -G, Gulberg-II, Lahore. 

39. Mr.S.A. Vahid, . 
26-D-ID, 6 -P .E.C.H.S., Karachi-m. 

e 40. Dr. A. W. Halepota 
C/o Sind University, Jamshoro, Hyderabad. 

41. Dr. N. A. Baloch, 
OSD (Culture) & Secretary, National Committee. 

42. Kh. Ghulain Sadiq, 
Associate Professor, Department of Philosophy, 
University of the Punjab, & Secretary, Organizing Committee. 

43. Mr. M. B. Khalid, 
Deputy Secretary & Secretary, Executive Committee. 

*,**** 

APPENDIX 'C' 

liST QF THE MEMBERS OF THE 
EXECUTIVE COMMITTEE 

1. Mr. Iqbal Masud, 
,.~ecretary, MinistrY of Culture, Archaeology, 
Sports and Tourism, Islamabad. 

2. Dr. N. A. Baloch, OSD (Culture) & Secretary, 
National Conunittee, Islamabad. 

3. Mr. S. Shah Nawaz, 
Secretary, Ministry of Foreign Affairs, Islamabad. 

4. Dr. M. A. Kazi, 
Secretary, Ministry of Education & Chairman, 
University Grants Conunission, Islama~ad. 

5. Mr. Masood Nabi Nur, 
Secretary, Ministry of Information, Islamabad. 

6. Dr. Justice Javid Iqbal, 
3-Allama Iqbal Road, Lahore. 

7. Mr. Q. U. Shahab, 
H. No. 21-1, St. No. 1.0, F. 6/3, Islamabad. 

8. Prof. K. K. Aziz, . 

( Chairmari) 

Chairman, National Conunission on Historical & Cultural Research, 



H. No.6, St. No. 22, F. 6/2, Islamabad. 

9., Prbf. Abdul Hashim Khan, 
Vice-Chancellor, Quaid-i-Azam University, Islamabad. 

10. Vice-Chancellor, 
University of the Punjab, Lahore. 

11. Vice -Chancellor, 
Peshawar University, Peshawar. 

12. Vice-Chancellor, 
University of Baluchistan, Quetta. 

13. Sufi Ghulam Mustafa Tabassum, 
Vice -President, iqbal Academy, 
90-B/2, Gulberg-III, Lahore. 

14. Mr. Aish Bahadur Khan, 
Financial Adviser (Education), Islamabad. 

15. Dr. Laeeq A. Babri, 
Director, Institute of Modem Languages, , 
Sector H-9, P.O. Shaigan, Islamabad. 

16. Prof. Abu Lais Siddiqui, 
Professor of Urdu Literature, Karachi University, Karachi. 

17. Dr. Shamsuddin Siddiqui, 
Associate Professor, Peshawar University, Peshawar. 

18. Dr. M. Moizuddfu, 
,Director, Iqbal Academy, 90-B/2, Gulberg-III, Lahore. 

19. Mr. Ahmad Nadeem Qasmi, 
Director, Majlis-e-Taraqi-e-Adab, Club Road, 2 Narsing :pas Garden, 
Lahore. ' 

" 

20. Prof. M. Saeed Shaikh, 
Director, Institute of Islamic Culture, Club Road, 2 Narsing Das Garden 
Lahore. 

21. Mr. Ashfaq Ahmad, 
Director, Central Board for Development of Urdu, 
I -A Gulberg, P.O. Box 3177, Lahore. 

,22. Kh. Ghulam Sadiq, 
Secretary, Organizing Comrilittee, 
International Congress on Iqbal, 191-A, Upper Mall, Lahore. 

23. Mr. M. B. Khalid, 
Deputy Secretary' & Secretary,' Executive Committee, Islamabad. 

***** 

,.,'lC\ 
, ___ , _ ••.•• "._.", .~_~, __ ,,~,_ ,~, ____ ._~ __ ,_~C •.• _ •• __ ~ _ ~~~~~~.~_" J 



APPENDIX 'D' 

ORGANIZING COMMIITEE FQR THE 
INTERNATIONAL CONGRESS ON 

ALLAMA MOHAMMAD IQBAL 

1. Dr. Khairat M.lbne Rasa, (Chairman) 
Vice -Chancellor, 
University of the Punjab, Lahore. 

2. Dr. Rafiq Ahmad, (Vice-Chairman) 
Pro-Vice-Chancellor, 
University of the Punjab, 
Lahore. 

3. Prof. M. Islam Sheikh, (Member) 
Vice -Chancellor, 
University of Engineering & Technology, 
Lahore. 

4. Dr. Justice Javaid Iqbal, " 
Judge, 
Lahore High Court, Lahore. 

5. Dr. M. D. Shami, " 
Member, 
University Grants Commission, 
Sector H-9, Islamabad. 

6. Dr. N A. Baloch, " 
Secretary, 
National Committee"Allama Mohammad Iqbal 
Centenary Celebrations, O.S.D. (Secretary), 
Ministry of Education, Islamabad. 

7. Prof. Sheikh Imtiaz Ali, 
Dean, Faculty of Law and Principal, 
Law College, University of the Punjab, 
Lahore. 

8. Dr.A. Waheed Quraishi, " 
Professor of Urdu and Dean, 
Faculty of Islamic and Oriental Learning, 
University of the Punjab, Lahore. 

9. Dr. (Miss) Rifat Rashid. " 
Professor of Social Work and 
Dean, Faculty of Arts, 
University of the Punjab, Lahore. 

330 



10. Dr. M. N. Romani, " 
Dean, Faculty of Science and Engineering, 
University of the Punjab, Lahore. 

11. Mr. M.A. Khan, " 
Dean, Faculty of Education and Director, 
Institute of Education and Research, 
University of the Punjab, Lahore. 

12. Dr. Waheed-uz-Zaman, 
Dean, Faculty of Arts, 
Quaid-i-Azam University, Islamabad. 

13. Prof.. Ebadat Brelvi, 
Principal, 
University Oriental College, Lahore. 

14. Sardar Mohammad Iqbal Khan Mokal, " 
Principal, 
lahore Law College, 
University of the Punjab, Lahore. 

15. Mr. Anis Ahmad Siddiqui, " 
Principal, 
Hailey College of Commerce, 
University of the Punjab, Lahore. 

16. Dr. Muzaffer Ahmad, 
Mian Mzal Husain Professor of Zoology, 
University of the Punjab; Lahore. 

17. Dr. Riaz-ur-Rehman, 
Adviser (Students) and Director, 
Institute of Chemistry, University of the Punjab, 
Lahore. 

18. Dr. Munir-ud-Din Chughtai, 
Professor of Political Science, 
University of the.Punjab, Lahore. 

19. Dr. M. Moizuddin, 
Director, 
Iqbal Academy, 90-B, Gulberg-I1I, Lahore. 

20; -Dr. Daler Khan, 
. Professor of Zoology , 
University of the Punjab, Lahore. 

21. Dr. Razi Wasti, 
Professor of History, 
Government College, Lahore. 

22. Sufi Ghularri Mustafa Tabassum, 
Vice-Chairman, Iqbal Academy, 



8 -B, Samanabaq (Near Masjid-i-Khizra), 
Lahore. 

23. Mr. Farooq Ayub, " 
Secretary, 
Provincial Information Department, 
Lahore. 

24. Dr.A. Rauf, 
Additional Secretary, 
Education Department, 
Government of the Punjab, Lahore. 

25. Mr. Mumtaz A. Burney, " 
District Financial Adviser (Education), 
Ministry of Education, Islamabad. 

26. Mr. Ikramul Haq, . " 
Director (TC)/MC, 
Ministry of Foreign Mfairs, 
Islamabad. 

27. Mr.M. B. Khalid, 
Secretary, 
Executive Committee, Allama Mohammad Iqbal 
Centenary Celebrations, 
F 7/4 Street 52, House No. 29, 
Islamabad. 

28. Mr. Shafqat Ezdi Shah, " 
Deputy Commissioner, Lahore. 

29. Dr. Abdus Salam Khurshid, " 
Chairman, 
Department of Journalism, 
University of the Punjab, Lahore. 

30. Dr. Hamid Hassan Qazilbash, " 
Director, South Asian Studies and 
Pakistan Studies, 
University of the Punjab, Lahore. 

.3l. Mr. Ali Abbas, 
Chairman, 
Department of History, 
University of the Punjab, Lahore. 

32. Mr. Muhammad Waris Mir, 
Associate Professor of Journalism, 
and Press Liaison Officer, 
University of the Punjab, Lahore. 

33. Kh. Ghulam Sadiq, (Secretary) 



Associate Professor, 
Department of Philosophy, 

- University of the Punjab, Lahore. 

34. Dr. Khalid Hamid Sheikh, 
Chairman, 
Department of Botany, 
University of the Punjab, Lahore. 

35. Prof. Dr. Mohammad Amin, 
Dean, Faculty of Pharmacy, 
University of the Punjab, Lahore. -

***** 
APPENDIX 'E' 

(Joint .Secretary) 

LIST OF MEMBERS OF THE RECEPTION COMMITTEE 

1. _ Mr. Justice Asiam Riaz Hussain 
Chancellor, --
University of the Punjab, Lahore. 

2. Lt. General Mohammad Iqbal Khan, 
Martial Law Administrator Zone • A' 

3. Prof. Dr. Khairat M. Ibne Rasa 
Vice ·Chancellor, 
University of the Punjab and 
Chairman, Organizing Committee. 

4. Mr. Justice Mushtaq Hussain, 
Acting Chief Justice, 
Lahore High Court, Lahore. 

S-. Secretary , 
Ministry of Culture, Archaeology , 

- Sports and Tourism. 

6. Secretary, 
Ministry of Education. 

7. SecretarY, 
Ministi1' of Foreign Affairs. 

8. Secretary , 
Ministry of Information and Broadcasting. 

9. Secretary, 
Ministry of Finance. 

333 i ________ ._. ___ ,, _____________________________________ '-_________ I 



10. Chief Secretary, 
Government of the Punjab. 

11. Dr. Justice Javid Iqbal. 
Judge, Lahore High C()'Irt, Lahore. 

12. Chairman, 
University Grants Conunission, ISlamabad. 

13. Vice -Chancellor. 
Quaid·i·Azam University, Islamabad. 

14. Vice-Chancellor. 
University of Sind, Hyderabad. 

15. Vice-Chancellor, 
University of Karachi, Karachi. 

16. Vice -Chancellor, 
University of Peshawar, Peshawar. 

17. Vice -Chancellor, 
University of Baluchistan, Quetta. 

18 . Director, 
Iqbal Academy, Lahore. 

19. Prof. Faizaur Rahman Khan, 
Principal, 
Government College, Lahore. 

20. Dr. Ebadet Bre1vi, 
Principal, 
University Oriental College, Lahore. 

21. Mr. Q. U. Shahab, 
21-1, St.No.10, F. 6/3, Islambad. 

22. Mr. Ahmad Nadeem Qasmi, 
Director, 
Majlis-e -Taraqi-e-Adab, Club Road, 

'2, Narsing Das Gardens, Lahore. 

23. Dr. S. M. Abdullah, 
Chairman, 
Department of Urdu Encyclopaedia of Islam, 
University of the Punjab, Lahore. 

24. Director, 
Islamic Research Institute, Islamabad. 

25. Sufi Ghulam Mustafa Tabassum, 
Vice-Chairman, Iqbal Academy, Lahore. 

26. Prof. Mohanunad Usman, 



Vice -Principal, 
Govern.ment Education College, Lahore. 

27. Prof. Syed Karrar Hussain, 
97 -Garden West, Karachi-3. 

28. Mr. Bashir Ahmad, Dar, 
335 -Shad Bagh, Lahore. 

29. Prof. C. A. Qadir , 
62-Shah Jamal, Lahore. 

30. Pir Hussarnuddin Rashdi, 
Ali Raza House, 
60 -Al-Hamra Society, Karachi -8. 

31. Syed Nazir A. Niazi, 
7 -A, Chamba House, Lahore. 

32. Prof. Mirza Mohammad Munawar, 
Government College, Lahore. 

33. Dr.A. Waheed Quraishi, 
Dean, Faculty of Islamic and Oriental Learning, 
l.!niversity Oriental College, Lahore. 

34. Mr. Faiz Ahmad Faiz, 
27 -G, Gulberg-II, Lahore: 

35. Mr. S. A. Vahid, 
26-D-m, 6, P.E.C.H.S. 
Karachi -III. 

36. Dr. A. W. Helepota, 
C/o Sind University, Jarnshoro, Hydetabad. 

37. Dr. NA. Baloch, 
Secretary, . 
Executive Committee. 

38. Mr. M.B. Khalid, 
Deputy Secretary and Secretary, 
Executive Committee. 

39. Dr. Justice Naseem Hasan Shah, 
Judge, 
Supreme Court of Pakistan. 

40. Dr. Rafiq Ahmad, 
Pro -Vice -Chancellor, 
University of the Punjab, Lahore. 

41. Prof. Sh. Imtiaz All, 
.. Dean·, Faculty of Law ~d Principal, 

335 



University Law Conege, Lahore. 

42. Prof. M. A. Khan, 
Dean, Faculty of Education, 
University of the Punjab, 
Lahore. 

43. Prof. M. N. Romani, 
'Dean, Faculty o(Science and Engmeermg, 
University of the Pulljab, Lahore. 

44. Dr. (Miss) ~ifat Rashid, 
Dean, Faculty orAfts, 
University of the Punjab, Lahore. 

45. Dr. Mohammad Amin, 
Dean Faculty ofPhannacy, 
University of Punjab, Lahore. 

46. Prof. Muzaffer Ahmad, 
Chairman, 
Department of Zoology, 
University of the Punjab, 
New Campus, Lahore. 

47. Prof.Sardar M. Iqbal Khan Mokal, 
Principal, 
Lahore Law College (Himayat-e-Islam) 
Lahore. . 

48. Kh. Amjad Saeed, 
Chairman, 
Department of Business Administration . 

. 49. Dr. Muhammad Akhtar Khan, 
Dean; Faculty of Medicine and Principal, 
K.E. Medical College, Lahore. 

50. Mr, Liaqat Baloch, 
President, 
Punjab University Students' Union, 
Lahore. 

51. Mian Amir-ud-Din, 
President, 
Anjuman Himayat- e -Islam, 
Lahore .. 

52. Chairman, Hamdard Founda9on. 

53. Dr. Justice (Retd.) S. A. Rehman, 
65-Main Gulberg, Lahore. 

54. Secretary .of the Government of the Punjab 

""·"f 



Education Department. 

55. Principal, Murray College, Sialkot. 

56. Administrator, . 
Lahore MunicipalCorporation, Lahore. 

57. Prof. Kh. Ghulam Sadiq, 
Secretary, 
Organizing Committee. 

58. Dr. Khalid Hamid Sheikh, 
Joint Secretary, 
Organizing Committe~. 

59. Mr. Aish Bahadur Khan, 
Financial Adviser (Education), Islamabad. 

60. Dr. LaeeqA. Babri, 
Director, 
Institute of Modern Languages, 
Sector H-9, P. O. Shaigan, 
Islamabad. 

61. Prof. Abul Lais Siddiqui, 
Professor of Urdu Literature, Karachi University, 
Karachi. . 

62. Dr. Shamsuddin Siddiqui, 
Associate Professor, 
University of Peshawar, Peshawar. 

63. Khawaja Azhar Hasan, 
Principal,i 
Government College of Science, Lahor~. 

64. Prof. Dr. Munawar Hayat, 
5 -B, GOR-III, Shadman Colony, Lahore. 

65. Prof. M. Saeed Shaikh, 
Director, 
Institute of Islamic Culture, Club Road, 
2-NarsingDas Gardens, Lahore. 

66. Mr. Ashfaq Ahmad, 
Director; 
Central Board for Development of Urdu, 
I -A Gulberg, P.O. Box 3177, 
Lahore. 

67. Mr. M. Mukhtar Qureshi, 
Central Training College, Lahore. 

68. Dr. Arbab Alam, 



~/o Principal, 
Nishtar Medical College, Multan. 

69. Mr. Abdul Hamid Chaudhry, 
Assistant Professor, Government College, 
Sargodha. .. 



INDEX 

A 

Abbaside 294, 311, 320, 
Abbaside Caliph 311, 
Abd 297, 
Abduh, Sheikh Mohammad 48, 95, 
Abdul Hakim, Khalifa 317, 
Abdul Hamid Khan, Sultan 167, 
Abdul Khaliq 261, 
Abdul Malik:, Caliph 311, 
Abdul Qadir 134-35, 
Abdul Quddus of Gangoh 28, 
Abraham 117, 144,263, 
Absolute 23, 
Abu Lahab 171, 
Abyssinia 177, 
Activism 11, 
Adam 18,24,28,68, 119-22, 249, 313, 
Adhar 144, 
Advisory Council of Satan 169, 
Afaq 269, 
Afim, A.E. 239, 
Afghan 116, 
Afghani, lamaluddin 30, 45, 47, 48, 

63,164, 
Afghanistan 68, 164, 188, 
Afghans 116, 
Africa 59, 108-9, 176, 
Agrarian Reform 57, 
Ahadith 96, 
Ahl-i-Hadith 128, 
Ahmad Khan, Sir Syed47, 95, 261, 
Ahmad Mahmood 291-92, 
Ahmad Sarhindi, Sheikh 258, 260, 296, 

297', . 
Ahsanul Khaliqin 23, 
Akbar 295; 
Akbar Munir, Mohammad 166, 
AI-Akbar,.sheikh 233, 
AI-Ama 231, 
AI-Biruni 19, 36, 
Alexander 21, 
Algerian 35, 38,47,55,57,61, 
Algerian Revolution 35-36, 
Ali Abbas, Jalalpuri 318, 321, 

,Aligarh 47, 49, 82, 308, 
Aligarh Muslim University 82, 
AI-Ikhlass-z37;. 
Alim 47, 55, 293, 
AI-Khazini 19, 
AI-Kindi 104 
AI-Kitab 96, ' 
Allah 97, 100, 112, 169, 237, 274, 

279,293-94,300,315, 

Allahabad 171,203, . 
All India Muslim League 203; 

, Allopathy 181, 
Allport 225, 229, 
AI-Ma'arri, AbulAla 25, 
Al-Mamoon 311, 
Almuhadian Empire 62, 
Al-Mutawakkil311, 
Al-Qalarn 96, 
Amanullah Khan 142, 
Amarnath ,Jha, Professor 197, 
Ameer Ali, Justice 95, 129, 
America 108, 
Americans 110, 
A Message [rom the East 118, 
Amr 238-39, 
Anal Haqq 298, 
Analysis 98, 
Ancient Pagan Cults 20, 
Andalusia 123, 127, 
Andalusian Shore 169, 
Andrews, C.F. 200, 
Anfus 269,276, 
Angels 27,226, 
Anglo-American 242, 
Anglo-Saxon 193, 
An Introduction to. Zen Buddhism 

253. 
Anwar-i-IqbaI239, 
Arab 102, 171, 
Arab Chief tams 171, 
Arabia47,96,112, 
Arabian Imperialism 51, 62-63. 
Arabian Prophet 165. 
Arabic 98, 102, 167, 189, 191-94, 

207,214,314, 
Arabic Science 3-14, 
Arabo-Persian 189-90, 192, 
Arabs 102, 116,276,287, 
Arab World 171,195, 
Aramaic 192, 
A~at 154-56, 
Arbenj,--A.J. 24, 30, 165, 172, 189, 

226,229,240,286,291-92, 
Arcadian 134, 
Arctic 191, 
Ardent Pilgrim 200, 215, 
Arif293, 
Aristotle 20, 
Aristotelian 19, 30, 
Aristotelian Cosmology 29, 
Armughan-i-Hijaz 29, 67, 69, 132, 

149,151,169,172, 
Arnold 135,227-28, 
Art 108,316, 
Artists 305, 



Arya Smiljis 129, 
Ascetic Sufism 42, 
Ashab-i-Suffa 294, 
Ashari 306, 310, 
Ash'arism 19, 
Ashiq Azazil119, 
Asia 54, 59,108-9,176, :'15,314, 
Aslam, Q. M. 255, 
Asrar 136-37, 139,200,214, 
Asrar-i-Khll:di 74, 111, 132, 136, 140-

41, 165, 168, 233, 237, 286, 298, 
ASrar-o-Rumuz 150, 172, 228~29 
Assr, Kasirn 95, . ' , 
Astronomy 18, 102, 
Ata Ullah, Sheikh, 172, 
Atheism 29, 
Athenian 60, 
Atlantic Charter 57, 
Atomism 48, 
Attar 30,67,75, 143,232, 
Avicennian Theory 23, 
Ayah 99-101, 
Ayn231, 
Azad, Abdul Kalarn 95, 
Azad, Mohammad Hussain 133, 

Baa1121, 
Bacon, Roger 314, 
Badr 58, 
Baedeker 123, 
Baghdad 234, 
Bahar 208, . 

B 

Bal-i-Jibril 67-68 81 119, 130, 132, 
144, 151,228-29, ' 

Banaras University 205, 
Bandagj Nama 143, 
Bang-i-Dara 2, 111, 132-35 141 150 

212,287,292, . , , , 
. Baqa 295 -96,302, 

Batin 43, 294, 
Battle of Siflm 41, . 
Bausani,A. 17, 119, 
Ba Yazid 61, 234, 238 
Beatrice 27, , 
Beh~viour Theraphy and Beyond 227, 
BelglllllS 110, 
Benga1129, 
Bengali 214, 
Bennabi 35-36, 38-39, 41-44, 47, 

49-50,55-59,61,63-65, 
Berber 45, 
Bergson 37, 71, 201, 237, 244, 246, 

266, 277, 308, 
Bergsonian 23, 
Berkeley 270, 
Berlin 7, 
Bhagvat Gita 89, 
Bh~rihari 81-l~2, 84, 86-94, 
Bbltai, Shah Abdul Latif 119 
Bible 193, , 
Bilgramy, Dr. H.H., 281, 

Biology 244, 
Bistam 234, 238, 
Biswas, Ani1214, 
Blue Mosque. 15 7 , 
Bolshavi,k Russia 177, 
Bombay 92, . 

. 'Book of God,A 7, 
Botany 102';· 
Bradley 238, (Bradley) 
Brahmin 6, 
Briffault, R. 102,314, 
British 37, 110, . 
British Administrators 184, 
British Dominated India 15, 
British Government 123, 
British Poltti.cians 181, 
British Rule 128, 
Broad, C.D., 291, 
Brown, Professor E.G., 165, 172, 189 
Browningesque Optimism 135 ' 
Buber;Martin, 1-5, 7-8, 11-1i, 16,283., 
Buddhism 295, 
Buddhist 19, 191,235,242, 
Bu.tterfield, Herbert 264, 

c 

Caesar 11, 
California 250, 
Calvanism 290, 
Cambridge 122, 
CanonS of Islam 172, 
Capitalism 113, 114, 
Capitalist 15, 
Carrnina Burana 187, 
Cartesian Europe 56, 
Cartesian Logic 57, 
Cartesian Method 59, 
Cartesian Spirit 60, 
Case.System 111, 
Caste 116, 

. Casteism 108, 
Causality 59, 61, 
Central Asia 187, 
Chadur-i-Zahara 78, 
Chagatay Turkic 195, 
Chagatay Turkish 187, 
Champlin, J.P., 227 -28, 
Chauvinism 111, 
Chemistry 102, 
Chhatari 82, . 
China 96, 112, 
Chinese 191,235, 
Chishtiyah 295, 
Chosroe 142, 
Christ ~1,.93, 122, 
Christian 10, 15, 18, 19, 22,24, 119, 

235. 
Cbristian Europe 310, 314, 
Christian Hermits 295. 
Christianity 17, 20, 40, 51, 52, 102, 

286,289, 
Christian Theology 26, 
Church 48, 88, 193, . 



Churchill 35, 
Civilization 38,43,55,56,61,62, 
Classical Chinese 151, 
Climate 109, 
Clinical Psychiatry for the Layman 2~9, 
Colonialism 35, 38,-55, 56, 60 .. 
Colonisibiliti55, 
Colour 116, . 
Comedy 20, 
Common Wealth ofIslam 201, 
Communali&m 118, 
Communism 11, 12.113, 114,212, 
Communism and Nationalism in the 

Middle East 172, 
Communists 15, 289, 
Companions of the Prophet 97, 
Congregational Prayer 285, 
Constantinople 187, 
Contemporary Muslim World 165, 
Conversations of Goethe with Ecker-

mann 228, 292, 
Copernicus 17, 
Coptic 192, 
Corbin 18, 
Cordova 128, 129, 177, 
Cordova Mosque U3, 124, 178, 
Cosmic 38, 
Cosmic Forces 38, 
Co&mulogies 19, 
Co&mology 28, 
Cosmopolitanism 201, 
Cosmos 18, 19,26, 
Council 181, 
Council of State 116, 
Creed 116, 
Critique of Pure Reason, 291, 
Cross 20, 
Culcutta 92, 
Culture 109, 

_ Culture ofIslam ~8, 3?, 50! 62, 

Dagh 132, 133, 
Dag.lt School 133, 
Dahr 23, 
Damascus 41,63, 
Dam, All., 130, 
Daniel 2, 

D 

Dante 17,22,25,27,- 30, 80, 153, 
Dar, B.A. 239,292, . 
Darb-i-Kalim 67, 69, 132, 146, 151, 

171, 172, 174,229,286,292, 
Dar Maqam-i-Ahl-i-Tauhid 78, 
Darwesh 146, 
Das Kapitai 113, 
Daulity 296, 
Dawud, Abu 105, 
Day of Resurrection, 239, 
Delhi 45, . 
Oemocracy 210, 212, 
Descartes 318, 
Desti."lY 26, 
Development of Metaphysics in Persia 

18, 

DevillI, 
Dialectic 38, 
Dictionary of Psychology 227, 
Dirac 271, - ' 
Ditman 250, 
Divan 141, . 
Divina Comedia 153, 
Divine Comedy 80, 
Divine Plan 13, 19, 
Divine Will 13, 
Divinity of Christ 20, 
Do Drags Have Religious Import 253, 
Dogmatism' 48, 
Doors of Perception 249,291, 
Dutch 110. 

E 

East 27, 49, 69, 107, 108, 112, 119, 
135, 141, 177, 209, 214, 285, 287-
89,306,301,311,314, 

Eastern Countries 11, 
Eastern Europe 193, 
Egoism 53, 
Egypt 95,164, 
Egyptian 47, 
Egyptian History 61, 
Einstein 260, 271,272, 
EkArzu 134, 
Elan 42, 
EI Banna, Hassan 58, 65, 
Ellis 218, 227, 
Emers.on 134; 

. Emperor 24, 
Encyclopaedia of Religion 105, 
England 134, 141,269-70, 
English 133, 135, 193, 198,214, . 
English Literature 132, 
English PoetrY 133, 135, 
Enneads 240, 

,Escapism 27, 
. Eternal40. 

Ethnocentrism 108, 
Eurocentric 17. 
Europe 11, 18,22,37,43,44,49,51-

54, 56, 59, 61, 62, 102, 104, 108, 
114, 127, 176-78, 201, '275, 276, 
285~287,311,319-20, 

European 18, 20, 52, 121, 127, 12~, 
182, 193-95, 

European Civilization 49, 319, 
European Culture 37,50, 192, 193, 
European Language,s 192, 
European Libraries 184, 
European Literatures 175, 
European Materialism 49, 
European Nationalism 194, 
European Political Thinking 50, 
Europeans 122, 
European Scholars 102, 
European Society 56, 
European Thinkers 51. 
European World ]02, 
Eve 20. 



Existentialism 212, 
Existentialists 247, 
Existential Psychology 229, 

F 

Fana 295-96,302, 
Fanaticism 104, 110, 
Faqih 64, 
Farabi 283, 
Far East 21, 
Faith 42, 96, 104, 
Fascists 11, 
Fatalism 14,50,63,310-11, 
Fate 14, 
Father Larnmense 44, 
Fatherland 212, 
Faust 210, 
Fazal Hussain, Sir 166-67, 180, 
Fertile Crescent 18, 
Finality,59-61, 
Finality of Prophethood 278, 316-17, 
Fine Art 320, . 
Finnish, 193, 
Fiqh294, 
Firaq 297, 302, 
Firdausi 192, 
Fish, Fank 224, 229, 
Five Types of Ethical· Theory 291, 
For the sake of Heaven 16, 
France 193, 
Frankl, V.E., 218-19, 221-22, 224, 

227 -29, 
French 37,110,214, 
French Revolution 127, 
Freud 289, 
Fromm, Erick 285, 
Fuad 245, 
Fusus al-Hikam 232-33,339, 
Futuhat-i-Makkiyya 23, 80, 233, 

G 

Gabriel, 126, 145, 147, 
Gabriel's Wing 228,292,304, 
Gairdnet;, W.H.T. 321, 
Galileo, 19, 
GayatriMantra 84, 

. Geography 102, 
. GeomettY 246; 

_--.G.~~~J~3, 273, 
Germans 5,110, 
Germany 5, 269-70, 287, 

342' 

Ghalib, Asad Ullah Khan 84, 177, 
189, 

Ghangiz 12, 
Ghazal124, 
Ghazali, Imam Ahmad 4~, 104, 

119,234,236,310-12, 
Ghaznin 68, 75, 
Ghosh, Aurobindo 199, 
Gibb 47-48, 63-64, 
Gi!>~o~ Edwar<!. 3_1~ 

Gita 133, 
God 5-9, 11-13, 16, 21-24, 26-27, 

29,37, 39,44,51,58,68-69, 80, 88, 
99, 101, 114, 119-20, 122, 125 -29 
140-41, 144-45, 148-49, 158, 161: 
162, 168-69; 176; 182, 212, 223, 
231-37,243,250,257,260-66,270 
273, 275, 290,293, 295, 297-304' 
309-11,313,317-18,320, ., 

Godism 22, 
Goeth 120, 122, 141-142, 176 288 
Golden Horde 61, " 
Good Friday 250, 
Gopi Chand' Narang, Professor 213, 

· Gopi Nath, Prohit 84, 92-93, 
Goraksh Nath, Yogi 93, 
Government 46, 
Grand National Assembly 46; 
Graumann 225, 
Greco Hellenic 36, 
Greek 24, 29, 30, 36, 98, 102 192· 

3(\8-10,319,' " 
Greek Culture 102, 
GreekMysticism 20, 
Greek Philosophers 38, 
Greek Philosophy 275,306,309, 
Greeks 102, . 
Greek Science 306, 

. Greek Thought 36, 309, 
Gudalquivir 127, 
Guernica 2, 
Gulshan-i-Raz Jadid 143, 227, 289, 
Gustave Jacqier 61, 

.. --- ;' 

H 

Hadi HusSain, 118, 134, 286, 
Hadiqatul Haqiqat 67, 
Hadi Sabzawari, Mu1la 18, 
Hadith 96~97, 99,102, . 
HaIu: 139, 190-91,286,298-99, 
Hafu: Malik 130, 
Hall, Maulana 128-29, 133, 195, 
Hallaj, Mansur 69, 119, 120, 235, 

236,267,298, 
Haq 231,294,304, 

· Harvey Cushing 222, 228, 
Hashmi, S.Y. 215, 
Hassan Basri 295, 310, 
Hayman 250, 
Heaven 4, 19, 27, 28, 84,' 88, 295, 

300, 
Heaven and Hell 291, 
Heavens 217, 262, 266, 273, . 
Hebrew Bible 7, 30, 

· Hegel 205, 315, 
Hegelians 54, 
Heisenberg 271, 
Hejaz 127, 149, 
Hell 11, 14, 25, 84, 88, 153, 295, . 
\ 300, 
Hera 294, 
l:lereditary Kingship 278,317, 
H~ah 98-99, . 
Hikmat-i-Jan 70-71, 
Him~J.)3~ 



HiinaIayas133, 177, 
.• Hindu 19,84, 126, 179,181, 183, 199, 

201,203,205.235. . 
Hindu Community 182, 206, 
Hinduhood 205, 
Hindu Intellectualism 208-9, 
Hindu Leaders 181, 
Hindu Mahasabha 179, 
Hindu Majority 206, 
Hindu Muslim Relations 181, 205, 
Hindu Philosophers 209-10, 
Hindu Revivalism 205, .. 
Hindu Ill, 128, 181-83, 198, 200, . 

205-6, . 
Hindu Sages 246; 
Hindustani Bachchon Ka .Git 133,· 
Hindu University 205,. 
Hindu Vedantic Philosophy 295, 
Hiroshima 7, 
Historiography 102, 
History 109,246,321, 
History of Islam 168, 
History of Muslim Philosophy 240, 
History of Spain 123, 

: Holy Book 65, . 
· Holy of Holies 8, 

Holy Prophet 76, 112, 167,171, 290, 
Holy Scripture 99, 
Homeland 169, 
Honain58, 
Houris 87-88, . 
Hours.with the'Mystics 240, 
Humanism 17.,.1{)7, 198, 212, 
Humanistic 17; .. 
Humanity 59, . 
Hurrlyat 301, 
Hussain, Taha 35, 47, 

· Hussain Rashid, Ali 95, 
HuSsrel 245, 

· Hexley, Aldous 249-50, 285, 291, 
Hyderabad 306, 

I 

land Thou 2, 
Iberian Peninsula 35, 
Iblis 28, 119-22,223, 
Ibn al-Farid 236, 
Ibn Arabi 19, 23, 29, 80, 231-33, 

239,265,296,298-99. 
Ibn Baja 311, 
Ibn Khaldun 9-10, 36-38, 42-43, 46, 

65,104, 
Ibn Rushd 311, 
Ibn Taimiyya 45, 47, 58, 104, 296, 
Ibn Tufail311, 
ibn Tumert 45, 47, 
Idea 40, 
Ideal 41, 46, 73, 
Idea1istn 53, 
Ideals 74, 
Idea of Personality 240, 
Idea of Personality 240, 
Idea of Personality in Sufism 239. 
Idea of the Holy 243, 
Ideological Chauvinism 108. 

Ideology 12-13, IS, 
Ideology of PakiStan 304, 
Ifrangin 122, 
Iftikhar Hussain, Dr. Agha 305,. 
Ijfihad 36,43-46,96,171,318, 
Ikhwan.,us-Safa 311, . 
Rm-uJ-Kalam and Al-KIJ1am 321, 
Iman297, . 
Immamate 46, 
InfPe:ri;ilism. 113, 170, 287. 

· Incamation2Q; . 
IridJa 35,39-51.62,81. 133,"142, 144, 

187,191, 194, 197-.98, 201, 263-5, 
207-9,213,214,)33, 

Indian 87, 1}6, 171, 192, 197, 200, 
213-14,' 

Indian Anthems 135, 
Indian Communities 209, 
Indian Empire 123, 
Indian Muslims 64,198,209, 
Indian Nation 183, 204, 
Indian Persian Literature 178, 
·Indian Persian Poetry 173, 
Indian Philosophy 246, 
Indians 1'-8, 133, 
Indian Subcontinent 187, 
Indo-Muslim Renaissance 198; 
Indonesia 95,194, 
Indo-P3kistan Sub-Continent 295, 
Intellect 71, 
International Congress 154, 
International Islam 165, 
Internationalism 201, 
Interpreting Personality Theories 228, 
Intution 71, 
Iqbal, Sir Allama . Mohammad Iqbal 

1-6, 10-12, 14-19, 21-23, 25~31, 
35-40, 42, 44-47, 49-51. 53-54, 
58, 61, 63-6$, 67-79, 81, 84, 86, 
88-93, 95, 98-99, 101-5, 107-43, 
146-51, 153-54, 159-60, 164:70, 
172-78, 180-85, 187-91, 195, 197-
215, 217-20, 222-29, 232-33, 238-
53, 255-61, 265-67, 269-83, 285-
93,298-303,305-21, 

Iqbal and his Poems 215, 
Iqbal and Post Kantian Voluntarism 239, 
Iqbal Day 208, 

· Iqbal: His Life and Time 281, 
Iqbalian 28, 
Iqbaliat 197, 
Iqbal Ka Rm·i-Kalam 318,321, 
IqbalNama 172, 
Iqbal Number 208, 
Iqbal Poet Philosopher of Pakistan 130, 
Iqbal Shanasi 215, 
Iqbal Singh 197, 200-201, 203, 207, 

210.215, . 
Iqbal's Lectures 23, 
IlJ..baZ;s·PhilosophY of Religion 281, 
!qbars Thinking 172, 
Iqbal's Work 171, 
Iqbal: The Poet and his MesSIlge 215, 
'Iran 95. 119, 164. 187, 192, 194-95, 

207-8,214,233, 
· ltanian 25, 192, . 
.. 1ranian Cultural Mission to India 207, 
· Iranians 207, 287, 

343 



Iraq 287. 
Irran 293. 
Irfani. Abdul II amid 215. 
Isaiah 6-8. 
Ishq 126.130.220,301,321, 
Ishrat Hasan. i)octor 317, 
Iskandar 21. 
IsIah 58, 
Islam 9, 25.29.35-36,40,41,43-55. 

60,62,76,95-97,99,101-102,127. 
164-67, 169,171,' 192, 198-200. 
203-205, 207, 244,255-56,258-59, 
261, 265, 274, 276-77, 290, 294, 
295, 299, 301-3,306, 309-11,313-
14,316-318,321. 

Islam as an Ethical and a Political Ideal 
215, 
Islamic 10, 19,36,38, 129,255, 
Islamic Community 29, 
Islamic Culture 29, 294, 
Islamic Era 192, 
Islamic Fraternity 48, 
Islamic Genius 57, 
Islamic Heartland 129, 
Islamic History 167,225,310, 
Islamic Internationalism 165, 
Islamic Law 97. 

. Islamic Literature 172, 
islamic Millat 30, 
Islamic Monotheism 22, 
Islamic Politics 167, 
Islamic Revivalism 201, 205, 
Islamic Socialism 116, 
Islamic Society 301, 
Islamic Teachings 84,296, 
Islamic Thought 19,275, 
Islamic Tradition 28, 259, 
Islamic Traditions 206, 
Islamic World 18, 187, 192-95, 
Islam in Modem National State 172, 
Islamism 48, 
Isranl 147, 
Italian 11, 
Italy 193,. 
Itar Singh, Professor 214, 

J 

Jacob 30, 
Jaffari, Ali Sardar 215, 
Jagan Nath Azad 214, 
Jahan Dust 84, 
J ahilian 41, 
Jala 119, 
Jalali 296, 
James, William 98, 
Jami 232, . 
Jamiaa-i-Hind 213, 215, 
Janlil ud-Din Ahmad 63-64; 
Jamshid 88, 
Jamshid al-Kashi 18, 
Janatal Firdaus 84, 
Javid Iqbal. Doctor 293, 304, 
Javid Nama 23, 25-26, 30,79,84,92 

111, 113, H8"22, 132, 144, 151: 
153-54, 164, 172, 175, 177, 227 
285 -88, 291-92. . , 

Jawab-i~Shikwa 5-8,11-13,16, 
Jazh 296, 
Jcsus Christ 294, 
Jewish 10, 15,235, 
Jews 4. 11, 177, 
Jihad 36. 
Jinnah, Mohammad Ali 204, 210, 
Joglekar, K.M. 92, 
Johar-i-Ishq 78, 
Johar-i-Ruh 78, 
Joseph 190, 
Junaid 234, 293, 
Jurisprudence 49. 

K 

Kafrr 129. 
Kalama-rAdamiya 232. 
Kant 99, 270, 282, 289, 291. 306, 

320, 
Kantian 99,283, 
Kantians 283, 
'Karamat 295, 
Karl Marx 177, 
Kashf 293, 
Kashmir 87, 297, 
Kathrat 296, 
Kemal Ata Turk, 114,194., 
Kepler 17, 
Kerbala 63, 310, 

. Khalifa 27, 120, 
Khalq 231, 238-39, 
Khanqah 146-47, 
Khaqani 67, 
Khilafat 46, 51, 
Khizar 140, . 
Khizr-i-Rah 213, 
Khudi 23, 29, 78, 
Khusraw-u-Shirin 26, 
Kiekaard 247, 
Kiernan, V.G. 16, 130, 
Kitab al-Tawasin 235, 

. Knowledge 96, 
Koyre 19, 
Kufr 297, 
Kurd Ali, Mohammad 95, 

L 

Lahore 63,82,92,269, 
Lala-e- Tur 28, 
Lange 271. 
Langer, S.K. 282, 
Language 109, 
Laqueur, Walter Z., 172, 
Latarux 219. 
Latin 187 -88, 193-94, 
Latin America 109, 
Law 25, 
League of Nations 51, 177 , 
Lectures 24,27 -29, 
Lenin 177, 
Letters and Writings of Iqbal 292, 



Liberalism 50, 60, 
Life of the Poet-Philosopher, 130, 
Literalism 48, 
Literature 320, 
Logic Positivism 98, 
Lol Hajj 297, 
London 123,306, 
Love 69-71, 78, 
Lucy 27, 
Luther 193, 
Luther's Movement 51, 

Mabad 310, 
Mabad Juhni 311, 
Ma1>ud 297, 
Madhu 84, 
Madras 306, 
Madrasa 146, 

M 

Makhzan 134, 
Makhzan!1! Asrar 67, 
Making of Humanity 314, 
Maktahs 147, 
Maktubat-i-IqbaI239, 
Malarilafiyya 30, 
Malik, Imam 41, 
Malik. Lynda P. 130, 
.¥anichaeism 295. 
Maqalat-i-Iqba/l72, 
Marabout 63-64, 
Maragha 18, 
Marathi 214, 
Margaret Smith 235, 240, 
Ma'rifat 293, 
Mars 122, 
Maruf, Doctor Mohammad 281, 291, 
Maruf Karkhi 293, 
Mashriqi, Allama Anayatullah Khan, 261. 
Maslak 293, 
Marxist Thought 38, 
Mary 20-21, 
Masjid-i-Qurtaba 178, 213, 
Maslow 220-22, 224, 228-29, 
Mas9gnon,L. 29, 235-36, 240, 
Materialism 27,47,68,310, 
Mathematics 102,246. 
Mathnavi 121, 137, 
Mathnavi of Rumi 233, 

- May, Doctor L.s., 281, 
Mazdak 11, 
Mctaggart's Philosophy 239, 
Medieval Catholicism 25, 
Medieval Christian Theology 23, 
Medieval Church 20, 
M~ieval Europe 188, 
Medieval Islam 4, 
Medieval Muslim Thinkers 26, 
Medieval Mysticism 43, 
MeDonough, Sheila 1, 
Meliorism 38, 
Metaphysical 38, 
Middle Ages 17-20, 22, 50, 187;88; 

193,272, 

Mullah 6, 145, 
Munich 18, 154. 158, 
Murcian 23, 
Musaddas 128,203, 
Musafir 67-68, 132, 
MU9C 127,320, 
Muslim 9, 10, 17, 22,29,36; 41, 44, 

48, 51, 55, 59, 65, 95,99, 103, 112, 
116, 122, 126- 27, 169, 181, 183, 
185, 197, 202, 206, 209, 232, 234, 
245,275,299,301,321. 

Muslim Art 138, 
Muslim Asia 53, 
Muslim Brotherhood 168, 
Muslim Brotherhood of Egypt 58, 
Muslim Civilization 35,48,60, 
Muslim Community 15, 104, 164, 

169, 180, 
Muslim Councillors 179, 
Muslim Countries 46, 51,55, 
Muslim Culture 18,36,38,277, 

314, 
Muslim East 43, 188, 
Muslim History 62, 128, 320, 

Muslimhood 205, 
Muslim 1ndia 180, 187, 
Muslim Lands 62, 168, 
Muslim Law 45, 
MJls}im Life 49, 
Muiallah-e-Muheet 208, 
Middle East 65, 121, 166, 
Millat 29-30,72; 167,287, 
Mz7lat-i-Baiza Par Aik Imrani Nazar 

. ,172, 
Milton 119, 122, 
Mir,64, 
Miraf 25, 290, 
Mishkat-al-Anwar 312, 321, 
Misri, Dhun-Noon 293, 
Mission of Islam 169, 
Mujjaddidiyah 297, 
Modem Islam 299, . 
Modernist 47,50,55, 
Modernist Movement 49, 
Modem World 17, 95, 164, 278,317, 

321, 
. Mohan Roy, Ram 128, 
Monasticism 285, 295, 
Monist 103, 
Monotheism 29-30, 
Monotheist 29, 
Montague-Chelmsford Reforms 179, 
Moreno 222, 
Moses 9, 117, 146, 149, 174, 221, 

227,263,273, 
Mosque 126, 128, 129, 
Mount Abu 92, 
Mu'adh 97, 
Mu'awiya, Amir 41,63,310, 
Mughals 184, 
Muhammad 8, 28, 42,171,232, 
Muhammad Ahmad, Sheikh 118. 
Muhammad Ali, Maulana 204. 
Muhammedan Educational CunfCfl'IlL'C 

166, 
Mu'ini,S.A.V.,l72, 
Mujadala 48, 
Mujahidin 128, 

345 



346 

Musaddas 128, 203, 
Muslimhood 20{ . 
Muslim Milia 140. 
Muslim Modernists 95, 
Muslim Mystics 18, 30, 121, 233, 235, 

258, . 
Muslim Nationalism 52, 206, 
Muslim Peoples 55, 64, 
MuSlim Philosophers 104, 260, 293, 

311; 314, 
Muslim Poets 232,235, 
Muslim Renaissance 36, 46-47, 53, 

55-57,214, 
Muslims 2, 5, 15, 25, 29, 30, 46,51, 

64, 76, 102-4, 111, 121, 128, 129, 
136, 164, 165,168, 170-72, 179, 
181-83, 204, 205, 276, 287, 295, 
309-11. 

Muslim Science 18,314, 
Musliril Scientists 311,.314, 
Muslim Scholars 275, 
Muslim Societies 170, 
Muslim Society 36, 41, 44, 47-48, 
.. ~, ." 

Muslim Spain 45, .... _ 
Muslims of India 62, 150, 201, 206,; 
Muslim State 62, 
Muslim States 5 I, 
Muslim Theology 48, 
Muslirn Thinkers 36, 232, 306, 309-

10,321. 
Muslim Thought 45, 307, 309, 320, 
Muslim Traditions 258, . 
Muslim Universalism 164-65, 
Muslim World 35,41,42,44-47,50,51, 

55-60, 168, 170, 188, 233, 270, 
Musolini 177, 
Mustafa 171, 
Mutakallim 18, 
Mutakallimeen 311, 
Mutazila 310-12, 
Mutazila Movement 311, 
Mysteries ·of Selflessness . 165, 172, 

229,292, 
Mystic 28, 47, , 
Mysticism 65, 75,198,293, 
Mysticism and Philosophy 250, 

. Mystics 282, 293, 321, 
Mystics of Islam 240, 

Nabi 7: 
Nubuwwat 294, 
Nadir Shah 68, 
Nafisi 208, 

N 

Nagindar, Professor 214, 
Naim, C.M., 130, • 
NarowarSingh, Professor 214, 
Napolean 177, 
Naqshbandiyah 295, 297, 
Naqshbandiyz~l Muijaddidiyah Tariqah . 

304, 
Nasr. Prof()ssor 19.28. 

Nationalism 51,54, 60, 68, 108, 117, 
165,167, 171, 183, 194, 200-202, 
206-7,210,212,290, 

Naturalism 53,178, 
'Nature 18, 27, 39, 321, 
~ I!!\lrism 4 ~.,. . .... 
Naya Shiwala 133, 
Nazir Ahmad 128, 
Nazir Qaiser, Doctor 217, 
Nasiz 5, 289, 
Nazzaro 306, 
Nehru 206, 
Neitzche 53, '120~22, 177; 201, 210, 

225,260,271, 
Nejd45, 
Neo-Persian 192, 
Neoplatonic Idea 23, 
New Pathways in Psychology 227, 
Newton 17, 
New World 61, 
NicholSon 165, 189,207,228-29,233, 

236, 239-40, 292, 
. Nirguna Brahman 231, 
Nirwana43, 
Nizami22, 
Nizamiof Ganja 21, 26~67, 
Non-Muslim 165, 197,209,213, 
Non-Muslim Indians 213, 
Non-Muslim Majority 51, 
Non-Muslims 179, 200, 
No~n 193, 
Nort4A.fri~ ~ .. ~(!2. _ 
Notes{)nKit~b al-Tawasin 240, 

o 
Obscurantism 104, 
Occidenta1154, . 
Omar Ibn Abdul Aziz 41, 
Omayyid 63, 310-11,. 
On Islam As Ethical And Political Ideal 

211, 
On Religion: Speeches to its Cultural 

Despisers 243, 
Optimism 14, 38, 
Oqba41, 
Orient 154, 
Oriental Scholars 17,287, 
Oscar Wilde 132, 
Otto, Rudolf 243, 
Ottoman Empire 42, 
Ottoman Turkisl! 187, 

p 

Padmakshi 93, 
Pakistan 35, 57, 150, 197, 204, 206, 

213-14, 288, 
Paki~tanis 129, 189, 
Palestine 57,60, 177,287, 
Pan-Arabian 60, 



Pan Arabism 170, 
Panchayt System 179, 
Pan Europeanisn 60, 
Pan-Islamic Movement 166,169, 
Pan-Islamic Society 166, 
Pan-Islamism· 60, 165, 167-68, 170, 
Pan-Islamist 166, 
Panth~ism 231-32, 236, 267, 298, 
Paradise 87-88, 153, 156,158, 
Parliament 12, 
Parliament of/bUs 1'22, 
Pas Che Bayad Kard 132, . 
Pashtu 189, 
Paton; H.J. 262, 267, 
Patrick, G.T.W. 98, 
Patriotism 198, 
Payam-i-Mashriq 18, 24, 28, 111, 114, 

. 118, '132, 141, 142, 151, 168, 169, 
112,'201,228,229,285. 

Penelope 21, . 
People of the Book 52, 
Persian 67, 79, 80, 125, 136, 147, 167, 

175, 187-89, 191, 192, 194, 195, 
202;206-8,214,306, 

Persian Mysticism 295, 
Persian Poetry 77, 173, 198-203 t 

208,297,299, 
Persian Poets 79, 139, 
Persian Sage 288, 
Persio-Arabic 213, 
Personality of God 30, 
Pessimism 14, 38, 190, 
_~osopher 99, 103, 
Philosophers 305,308,313, 
Philosophy ~9, 95, 98-99 ... 102-3, 105, 

107, 10~, 269; 272,3Q~-8" 313, 317, 
Philosophy In A New Key 281., 
Physics 102, 244, . 
Picasso 2, 
Pilgrimage of Eternity 118,291, 
Pir 64, 247, 
Planck 271, 
Plato 20, 138-39, ~44, 286, 309, 
Platonism 139, . 
Plotinus 233-35, 240, 
Plurality 296, 
Poem 15, 
Poems From Iqbal 16,130, 
Poet and his Message 172,215, 
Poetism 48, 
Poets 305, . 
Political Pan-Islamism 166 -167, 
Pope 25, 
Portuguese 110, 
Post-Almuhadian 56-58, 
Post-Almuhadian Man 60-61, 
Post World War 177, 
Praeterintellectual 22, 
Pragmatic Logic 57, 
Prakirti 246, 
Presence 19, 
Presidential Address 171, 
Priesthood 278, 317, 
Principia Rthies 253, 
Progressive Movement 214, 
Progressivism 14, 
Prolegomena 9-10, 
Prophet 6,9, 12,15,41,47,51,63,65, 

. 96-99, 112, 121, 126, 140, 149, 166, 

171, 191, 212, 232, 251, 277;.294, 
299,308,315-317,320, 

. Prophethood 278, 
Prophetic Faith 7,12-13,16, 
Prophet of Islam 122,278, 316-17, 
Prophets 17,47,278, 
Protestant 127, 
Protestant Revolution 51, 
Psychology 57, 244, 272~73, 
Psychology And Religion ~; 
Psychotheraphy and Existentialism 227-

28, 
Punjab 183, 
Punjabi 188-89,214, 
Punjabi Mysticism 214, 
Punjabi Poetry 214, 
Punjab Legislative Council 179-80, 
Punjab University 183, 
Purdah}~_. 
Purgatorio 153. 

·-PUYgatoi:Y-21', 
Pursa 246, 

Q 

'Qadir, Doctor C.A. 241, 
Qadiriyah 295, 
Qadiriyah Tariqah 298, 
Qalan~yah 296, 
Qalb 245, 285, 303, 
Qasideh 78, 
Qayyum, Doctor A. 197, 
Qiyas 120, 
Quakerism 290, 
Quietism 190, 
Quran 9, 23, 24, 28, 36, 38, 40,41,44, 

45, 49, 52, 58, 63, 64, 68, 96-99, 
101-3, 105, 119, 141, 192, 205, 
219, 226,233, 237-39, 245,.249, 
255,257,260-65,267,274,275,278, 
281, 282. 288, 289, 292, 29'4, 303, 
309-310,313-17,321, 

Quranic 258, 
Quranic Ideology 164, 
Quranic Law 170, 
Quranic Spirit 37, 
Quranic Teachings 41,200,288, 
Quranic Text 49, 
Qu~esh46, _ 

Rabia Basri 294, 
Rabbi 219, . 
Race 109, 116, 
Racism 108, 
Rama 209, 

R 

Rashid Radha.47, 95, 
Rationalism 61, 310-12, 318-20, 
Readings From Mystics of Islam 240, 
Real 40-41, 46, 
Reality 37,39-40,44,69, 
Reason And Emotion In Psychology 

z27, 
Re-awakening of the East 288, 
Reconstruction of Religious Thought 

347 



348 

In Islam 16, 35, 63, 103, 105,227, 
240-41, 253, 255, 260, 267, 269, 
280,304,306, 

Redemotion 20, 
Reformation 127, 193, 
Reformist 47-49, 55, 58, 
Reformist Movement 48, 
Reform of Scholars 58, 
Regionalism 108, 
Rehmat 286, 
Reisman, J.M. 221, 228, 
Religion 43, 55, 57, 68, 103-4, 107, 

119, 112, 117, 259, 269, 272-73; 
277, 281, 289-90, 294, 307-8, 316-
20, 

Religious 58, Religious Demonination-
alism 108, 

Religious Experience 305-8, 312, 315-19, 
Religious Quacks 63, 
Religious. Reformers 51, 
Religious T\hinkers 308, , 
Renaissanc¢ 17, 50, 62, 188, 311-20, 
Renan44,/ 
Reorientation of Muslim Philosophy 

105, ' 
Republican Form 46, 
Rind 64, 
Risalah fi Ara Ahl al-Madinat al-Fadilah 

291, 
Risalat al-ghufran 25, 
Ritualism 104, 
Roman Emperors 319, 
Roman Empire 319, 
Roman Empire 319, 
Romanticism 202, 
Rome 11,52,60, 
Rosenthal, E.I.J. 170, 172, 
RukhsatAli Bazm-i-Jahan 134, 
Rumi, Maulana Jalal Ud-Din 23,26,67, 

67-70,80,84,87,88,121,137,154, 
157; 159, 161,164,190,203,235-37, 
298,303, 

Rumuz 200-201, . 
Rumuz-i-Bekhudi 24, 72, Ill, 132, 

140-41,165,229,286, 
Russell, Bertrand 285,288,289, 
Ruzbihan-i-Baqli 120, 

s 
Sad..'la Karma, Doctor 214, 
Sadra Shirazi, Mulla 18, 
Saeed Halim Pasha 164, 
Saeed Sheikh, Professor 103, 312, 321, 
Salafi 50, 
Salafia 58, 
Salik 293, 
Salim, Haji Agus Salim 95, 
Saluk 293, 
Samarqand 18, 
Sanai, Hakim 25, 67-69, 71-"80, 119, 

139,221, 
Sanskrit81, 175, 191-92,214, 
Sapru, Sir Tej Bahadur 197, 199, 204, 

208, 
Sarmad 119, 

Sasanian 192, 
Satan 11-12, 14-15, 119, 121-22. 

170,222,286,288, 
Satanology 119, 
Satans 144, 
Satan's Parliament 15, 
Satan's Prophets 122, 
Sawami Ram Tereth 209, 
Sayer, D.L. 20, 
Sayrul Ibad ilal-Ma'ad 79, 
Schimmel, Professor 126, 223, 228, 287, 

299, 
Schizophrenia 224, 
Schloiemacher, F. 242, 
Schools of Muslim Theology 50, 95, 

102-3, 107-8, 117, 248, 259, 269, 
271-73,316,318,320. 

Scientist 103, 
SCientists 305, 
Second Round Table Conference 123, 
Second World War 2, 289, 
Secrets of ,the Self 165, 172,201,228-

229,240, 
Secular 96, 
Selected Letters 0/' Sheikh Ahmad 

Sirhindi 239, 
Self-Criticism 58, 
Seppy Mutiny 47, 
Shahin 214, 
Shakespeare 177, 
Shaking of the Foundations 6, 16, 
Shamloo 172, 
Shamsuddin Tebrizi 154-56, 158, 
Shariah 20, 24, 169, 296~97, 302, 
Sharif, M.M. 240, 317, 
Shattering 27, 
Shauq 130, 
Shibli, Abu Bakr 294, 
Shibli Namani 95,129,311,321, 
Shikwa 10, 
Shikwa and Jawab-i-Shikwa 5-6, 12, 

203, 
Shroff 125, 
Shuhudi297,304, 
Shuhudi Tassawwuf 304, 
Shuja'at 301, 
Siddiqi, .Doctor M. Raziuddin 269, 
Siffin 47-48, 50, 57-58, 63, 
Sikh 182, 
Simla 180, 
Sin 20, 26, 
Sindhi 18, 189, 
Singha202, 
Sinha, S. 165, 172, 197-98, 200, 203, 

206-7,209-10,215, 
Skandar Nama 21. 
Smith, N .K. 291, 
Socialism 54,113,125,177,287, 
Socialistic Movement, 201, 
Social Reform 58, 
Social Values 58, 
Social Values of Islam 57, 
Sociology 57. 
Socio-Political System 166. 
Socrates 309, 
South Asian Muslims 129, 
Southern Asia 192, 
Sovereignity of Allah 168, 



Soviet 185, 
Soviet Union 35, 195, 
Space ]9,29-30, 
Spain 62. 123, 169, 193,311, 
Spainish 110. 
Spanish Civil War 2, 
Speeches and Statements of !7ba1 172, 

215 " 
Spengler 37. 
Spinks,C.S.267, 
Spinoza 231-32, 283, 318, 
Spirit of Islam 4'6, 
Spirit of Muslim Culture 321, 
Spiritualism 68, 
Spiritual Life 40, 
Spiritual Renaissance 61, 
Spiritual Values 43, 
Sri Krishna 209-10, 
Sri Ram Nauj 210, 
Sri Shankra 210, 231-33, 
State 46, 117, 184, 
Strasbourg 60, 
Studies ill Muslim Philosophy 312, 321, 
Sub-Continent 35, 184, 188, 
Sud K.N. 197,202,206-7,215, 
Sufi 65, 67, 69,145,190,293, 
Sufi Ethics 42, 
Sufi Literature 121, 
Sufis 293, 299, 
Sufism 23, 121, 125, 256, 293, 302, 

306, 
Sufism, an Account of Mystics of Islam 

240, 
Sufistic School 256, 
Sufi Thought 128, 
Suhrawardiyah 295, 
Sukr 296. 
Sulaman Phulvari. Syed 233. 
Sumanta 93, 
Sunnah 97 -98, 
Sunnat Allah 101, 
Supreme Ego 29, 
Surahs 10 1. 
Surur, AI-i-Ahmad 82, 
Swedish 160. 
Sweeden 154, 
Swiss 60 -6 I, 
Syria 57, 95,177,287, 
Syrian 30, 
Systematic Theology 16, . 
Suzuki, T.D. 242,247.253, 

T 

Tabatabai, Allama 95, 
Tafsir 192, 
Taggart 233, 
Tagore 199,205-7,214, 
Tahafut-al-Falasifa 313, 
Tahira, Qurratul Ain 84, 
Tajdid 55, 
Tajik 195, 
Tamerlane 61-62, 
Taqdir 120, 
Taqlid 48-318, 
Tarana-i-Hindi 133, 
Tarar/Q-i-Milli 135, 

Tariq 169, 
Tariqah 293, 
Tariqah-i-Rishian 297, 
Tariqahs 295, 
Tariqat 296, 
Tarqib Band 124, , 
Tasawwuf 75, 130,293,295 -96,298-99 

302, 
Taskhir-i-Fitrat 18, 120- 21, 
Taswir-i-Dard 133, 
Tatar 62, 116,. 
Tawhid 103, 287, 296-97. 299. 302, 
Tawney, Professor 92, 
Teachings of Islam 294, 
Tebriz 154-55, 157, 
Technology 248, 
Teleological 14, 
Temple 88, 
Temporal 40-42, 48, 60, 
Tennyson 135, 
Territorial Nationalism 51-52, 
Theological Science 58. 
Theology 49, 
Theory of Knowledge 291, 
Third World 109-18. 
Thoughts And Reflections of Iqbal 

172,239, 
Thucidyde 38, 
Tillich, Paul 2-4, 6-8,10-14, 16, 
Time 125,127, 
Timourid (Timourid) 42, 62. 
Toghtamish 61, 
Tolstov 177, 
Towards The Integration of Psychother-

aphy 228, 
Towards Universl Man 215, 
Toynbee 61, 
Traditional Islam 20, 
Traditions 45 , 294, 
Tragicity 22, 
Tribalism 108, 
Trinity 20, 296, 
Turanian 116, 
Turk 46, 
Turkey 46, 53, 114. 164, 167, 194, 
Turkish 46, 167, 187. 192, 194-95, 
Turkish Language 194. 
Turkoman 116, 
Turks 116.287. 
Tusi, Nasir ud Din 18, 

Ujjain 81, 93, 
Ujjal Singh 182. 

u 

I U1ema 293,297.313, 
Ultimate Aim 41, 
Ultima te Reality 36, 
Ulysses 20,21,29. ' 
Ummah 25, 29,170-71, 
Unani Medicines 184, 
Unionist Party 180, 
Unionists 179, 
United Indian Nation 183, 
United States 59,314, 



Unity 296, 
_Unity of God 52; 166, 
Unity ofIslam 171, 
Universality of Islam 166, 
Universal Muslim Polity 172, 
Universe 19, 39,65,70-72,237,310, 
University 82, 
University of the Punjab 281, 
Uqab 78, 
Urdu 81-82, 84, 123, 126, 127, 147, 

173-73, 178, 187, ~89, 191-92, 
194, 202, 20§._ 2Q9,)H, __ 4~}, 281, 

Urdu-Literature 18, i28, 175,177, ii4, 
Urdu Lyric 175, , 
Urdu Poetry 125, 132, 142, 173, 198, 

213,214, 
Urdu Lyric 175, 
Urdu Poetry 125, 132, 142, 173, 198, 

213,214, 
Urdu Poets 173-74,178, 
Urdu Writers 178, 
U_S.S.R.59, 

v 

Vahid, SA.215, 239, 
Valery 121, 
Vaughen, R.A., 234, 240, 
Vedic Glory 129, 
Venus 121, 
Vergi122-23,26, 

'Vicegerent 27,120, 
Viceroy's ~l'lecutiV!l Counci1180, 
Victorian Poetsc135, 
Victorians 135, . 
Vikramaditya 93, 
Vikrami Samvat 93, 
Vocation de I' Islam 35,62, 

w 

Wadud,KA.I72, 
Wahab, Mohammad Ibn Abdul Wahab 

45,47, 
Wahabi Empire 47, 
Wahdat al-Shuhud 236,297, 
Wahdatul Wajud 75, 235-36, 285, 

296-97,299, 
Waheed Ud-Din, Faqir 82, 
Wahid, Syed Abdul Wahid 188-89, 
Wahy (Inspiration) 35-16, 
Wajdaan 321, 
Waliullah, Shah 18,45, 
War of Independence in 1857; 205, 
Warsaw 7, 
Wasil Ibn Ata 295, 
West 12, 17, 21, 27, 28,47, 49,50, 

104, 108, 112, 114, 1-19, 133, 141, 
158, 160, 187, 209, 279, 285, 287, 
288,289,307,311,314. 

Western 39, 47, 158, 160-61~ 214, 
Western Capitalism 11, 
W'estern Civilization 35, 49, 60, 
Western Culture 112,288, 
Westerners 28, 276, 
Western Europe 193, 
Western Ideas 48 , 
Western Imperialism 68, 170. 
Westernization 168, 170. 
Westernization 168, 170, 
Western Orientalists 18, 
Western Philosophy 165,283, 
Western Powers 11, 
Wester Scholars 19, 
Western Spciety 64, 
Western System of M,edicine 184, 
Western Thought 308, 
Western World 56, 59. 122, 187, 
Western Writers 259. 
Westoestlicher 141. 
Wilson 220, 
Whitehead, Prof: 307, 
Why I am Not A Christian 292, 
Wisal 296, 302, 
World of Islam 28, 47, 49, 52-53, 
World Wars III, 
Woozley, A.D., 291, 
Wujud al-;Mutlaq 231, 
Wujudi 296, 299, 
Wujudi Tassawwuf 298-99,304, 

y 

Uadgar-j-Galib, 195, 
Yemen 197, 127, 
YHVH8, 
Yoga 93,259,288, 

z 

Zubur-i-Ajam 31, 132, 143, 151, 175, 
, 227,228, 
Zafarul Hassanm Dr. 306, 
Zaghlul Pasha 164, 
Zahir 43,294, 
Zainul Abedin, Sultan 297 -98/ ' 
Zaud-o-Shauq 213, . 
Zen Buddhist 242,247,249, 
Zeno 246, 
:liill 231, 
Zinda Rud 84, 87,88, 
~oroaster 121, 
'Zoroastrian 192, 
Zoology, 102, 
Zulaikha 190, 

***.** 




