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PREFACE 
The Quran is a book which emphasizes 'dee.d' 

rather than 'idea.' There are, however, men to· 
Whom it is not possible organically to assimilate 
an alit;n universe by reliving, as a vital process, 
that special type of inner experience on which 
religious faith ultimately rests. Moreover, the 
modern man, by developing habits of concrete 
thought-habits which Islam itself fostered at least 
in the earlier stages of its cultural career-has 
rendered himself less capable of that experience 
which he further suspects because of its liability to 
illusion. The more genuine schools of Sufiism have, 
no doubt, done good work in shaping and directing 
the evolution of religious experience in Islam; but 
their latter.day representatives, 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 perpetuating methods which were created for 
generations possessing a cultural outlook differing, 
in important respects, from our own. "Your 
creation and resurrection," says the Quran, "are 
like the creation and resurrection of a single soul." 
A living experience of the kind of biological unity, 
embodied in this verse, requires to·day a method 
physiologically less violent and psychologically 
more suitable to a concrete type of mind. In the 
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absence of such a method the demand for a 
scientific form of religious knowledge is only' 
natural. In these lectures, which were undertaken 
at the request of the Madras Muslim Association 
and delivered at Madras, Hyderabad and Aligarh, 
I have tried to meet, even though partially, this 
urgent demand by attempting to reconstruct 
Muslim religious philosophy with due regard to the 
philbsophical _ traditions of Islam and the more 
recent developments in the various domains of 
human knowledge: And the present moment is 
quite favourable for such an undertaking. Classical 
Physics has learned to criticize its own foundations. 
As a result of this criticism the kind of materialism, 
which it originally necessitated, is rapidly dis
appearing; and the day is not far off when Religion 
and Science may discover hitherto unsuspected 
mutual harmonies. It must, however, be remem
bered that there is no such thing as finality in 
philosophical thinking. As knowledge ad,vances 
and fresh avenues of thought are opened, other 
views, and probably sounder views than those set 
f01ttth in these lectures, are possible. - Our duty is 
carefully to watch the progress of human thought, 
and to m;rintain an independent critical attitude 
towards it. 

MOHAMMAD IQBAL. 
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LECTURE I. 

, KNOWLEDGE AND RELIGIOUS EXPERIENCE 
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. LECTURE I. 

KNOWLEDGE AND RELIGIOUS EXPERIENCE. 

What is the character and general structure 
of the universe in which we live? Is there a per
manent element in the constitution of this universe? 
How are we related to it? What place do we 
occupy in it, and what is the kind of conduct that 
befits the place we occupy? These questions are 
common to religion, philosophy and higher poetry. 
But the kind of knowledge that poetic inspiration 
brings is essentially individual in its character; it is 
figurative, vague and indefinite. Religion, in· its,. 
more advanced forms, rises higher -iIianpo'etry. It 
moves from individual to society. In its attitude. 
towards the ultimate reality !Usppposeq J.o the. 
limitations, of man; it enlarges .hisclaimsandholds 
out the prospect of nothing .Ie§s~hmt-'Ldirect vision 

; ~f Reality .... Is it thell possible to applyth~-pu~e(y 
rational method of philosophy to religion? The 
spirit of philosophy is one of free enquiry. It suspects 
all authority. Its function is to trace the uncritical 
assumptions of human thought to their hiding places, 

.. and in this pursuit it may finally end in denial or a 
frank admission of the incapacity of pure reason to 
reach the ultimate reality. The essence of religion, 
on the other hand, is faith; and faith, like the bird, 
,sees its 'trackless way' unattended by intellect 
which, in the words of the great mystic poet of 
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Islam "only waylays the living heart of man and 
robs 'it of the invisible wealth of life that lies 
within." Yet it cannot be denied that faith is 
more than mere feeling. It has something like a 
cognitive content, and the existence of rival parties 
-scholastics and mystics-in the history of religion 
shows that < idea is avital element in. religion .. 
Apart from thi~ religi~n on its doctrinal side, as 
defined by Professor Whitehead, is "a system of 
general truths which have the effect of transform-

'ing character when they are sincerely held and 
vividly apprehended." Now, since the transforma
tion and guidance of man's inner and outer life is 
the essential aim of religion, it is obvious that the 
general truths which it embodies must not remain 
unsettled. No one would hazard action on the 
basis of a doubtful principle of conduct. 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 environment 
in which humanity finds itself. That is why 
Professor Whitehead has acutely remarked that 

. " the ages of faith are the ages of rationali:;;m." But 
to rationalise faith is not to admit the superiority 
of philosophy over religion .. ~ Philosophy, no doubt, 
has jurisdiction tb judge religion, but what is to 
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be judged is of such a nature that it will not 
submit to the jurisdiction of philosophy. except 
on .its own terms.) While sitting in judgment on 
religion, philosophy cannot give religion an inferior 
place among its data. (Religion is not a depart- ''''r' 

,mental affair; it is neither mere thought, nor mere 
feeling, nor mere action; it is an expression of 
the whole man.! Thus, in the evaluation of religion, 
philosophy must recognise the central position of 
religion and has no other alternative but to admit 

. it as something focal in the process of reflective 
synthesis. /Noris there any reason to suppose 
that thought and intuition are essentially opposed 
to each other. They spring up from the same 
root and complement each other. (The one grasps 

• Reality piecemeal, the other grasps it in its whole
ness.) The one' .fixes its gaze o,n the eternal, the 
uther 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 rejuvena
tion. Both seek visions of the same Reality which 
reveals itself to them in accordance with their 
function in life. In fact, intuition; as Bergson rightly 
says, is only a higher kind of intellect .. 

The search for rational f~undations in Islam 
may be regarded to have begUn with' the Prophet 
himself. His constant prayer was: 'God I grant 
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me knowledge of the ultimate nature of things~ '" 
The work of later mystics and non-mystic ration
alists forms an exceedingly instructive chapter "in 
the history of our culture, inasmuch as it reveals a 
longing for. a c-()~ere9Lsystem of ig~s'.'l:""_spitit-.Qf 
whole-hearted"d{;vetion to. truth, as well as the 
iimitiiti~ns of th~ig~:-~liTdi;:-~dered the various 
theological movements in Islam less fruitful than 
they might have been in a different age. . As we all 
know, Greek philosophy has been a great cultural" 
force in the history of Islam. Yet a careful 
study of the Quran and the various schools of 
scholastic theology that arose under the inspiration 
of Greek thought disclose the remarkable fact that 
while Greek philosophy very much broadened the 

, outlook of Muslim thinkers, it, on the whole, obscured 
their vision of the Quran. 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 the Quran, which sees in the humble bee a 
recipient of Divine inspiration and constantly calls· 
upon the reader to observe the perpetu;u change 
of the winds, the alternation of day and night, the 
clouds, the starry heavens and the planets swim
ming through infinite space! As a true disciple of 
Socrates, Plato despised sense-perception which, in 
his view, yielded mere opinion and no real know
ledge. How unlike the Quran, which regards 'hear
ing' and 'sight' as the most valuable Divine gifts 
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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 classical speculation. 
They read the Quran in the light of Greek thought. 
It took them over 200 years to perceive-though 
not quite clearly-that the spirit of the Quran was 
essentially anti-classical, and the result of this per
ception was a kind of intellectual revolt, the full ,c. 
significance of which has not been realized even up 
to the present day. It was partly owing to this 
revolt and partly to his personal history that 
Ghazali based religion on philosophical scepticism-
a rather unsafe basis for religion and not wholly 
justified by the spirit of the Quran. '" Ghazali's 
chief opponent, Ibn-i-Rushd, who defended Greek 
philosophy against the rebels, was led, ,through 
Aristotle, to what is known as the doctrine of 
Immortality of Active Intellect, a goctrine which 
once wielded enormous influence on tlie intellectual 
life of France and Italy, but which, to my mind, is 
entirely opposed to the view that the Quran takes 
of the value and destiny of the human ego. Thus 
Ibn-i-Rushd lost sight of a great and fruitful idea 
in Islam and unwittingly helped the growth of that 
enervating philosophy of life which obscures man's 
vision of himself, his God and his world. The 
more constructive among the Asharite thinkers 
were no doubt on the right path and anticipated 
some of the more modern forms of Idealism; yet, on 
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the whole, the object .of the Asharite movement 
was simply to defend orthodox opinion with the 
weapons of Greek Dialectic. The Mutazila, con, ~ 
ceiving religion merely as a body of d.octrine and 
ignoring it as a vital fact, took no notice of non
conceptual modes of· approaching Reality and re
duced religion to a mere system of logical concepts 
ending in a purely negative attitude. They failed 
to see that in the domain of knowledge-scientific 
or religious-complete independence of thought 
from concrete experience is not possible. 

It cannot, however, be denied that Ghazali's 
. mission was almost ap05tolic like that of Kant in 

Germany of the 18th century. In Germany 
rationalism appeared as an ally of religion, but she 
soon realized that the dogmatic side of religion was 
incapable of demonstration. The only course open 
to her was to eliminate dogma from the sacred 
record. With the elimination of dogma came the 
utilitarian view of morality, and thus rationalism 
completed the reign of unbelief. Such was the 
state of theological thought in Germany when Kant 
appeared. Ris' Critique of Pure Rea§on' revealed 
the limitations of human reason and reduced the 
whole work of the rationalists to a heap of ruins. 
Anti justly has.~he been described as God's greatest 
gift to his country. Ghazali's philosophical scepti
cism which, how'ever, went a little too far, virtually 
did the same kind of work in the world of Islam in 
breaking the back of th.at proud but shallow ration-

• 
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alism. which. moved in the same direction as pre
KantIan rationalism in Germany. There is how
ever, one important difference between Ghaz~li and 
Kant. Kant, consistently with his principles could 
not affi:m th~ possibility of a knowledge of God. 
Ghazall~ findmg no hope in analytic thought, moved 
to mystIc experience, and there found an indepen
~ent content for religion. In this way he succeeded 
:n securing for religion the right to exist 
mdependently of science and metaphvsics. But 
the .revelation of the total Infinite in -mystic ex
pen:nce convinced him of the finitude and incon-

. elusIveness of thought and drove him to draw a line 
of eleavage between thought and intuition. Retailed 
to see that t~.?.ug~t and.}~hJition are, organically 
rel.ated and tha~ thought musfnecessadly"simulate 
fin:tude and mconelusiveness. because of its 
~liance :v~th se.rial time. The idea that thought 
IS essentIally fimte, and for this reason unable to 
capture the Infinite, is based on a mistaken notion 
of t~e movement of thought in Knowledge. It' i~ 
the madequa.cy. o.f the logical understanding which 
fiI:~S a ~u1tlphcIty of mutually repellent individu
alItIes \:Ith no prospect of their ultimate reduction 
t? a U11lty that makes us sceptical about the conelu
slven:ss .of. thought. In ~act, the logical under
standmg IS I~capable of seeing this multiplicity as a 
c.oherent tl11lVerse. Its only method is generaIisa- ' 
tIon based on resemblances, but its generalisations 
are only fictitious unities which do not affect the 
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reality of concrete things. 'In its deeper mo:ement, 
however, thought is capable of . reaching an 
immanent Infinite in whose self-unfoldmg movement 
the various finite concepts are merely mome~ts .. ~n 
its essential nature, then, thought is n.ot stat:c ; ~t 1S 
dynamic and unfolds its internal infimtude ~ t:me 
like the seed which, from the very begmnmg, 

, carries 'within the organic unity of the tree ~s. a 
present fact. Thought is, theref?re, the whole m 1tS 
dynamic self-expression, ap~eanng ~o th~ tempo:-al 
.. as a ser1'es of defimte spec1ficatlOns Wh1Ch V1Slon . 

t be understood except by a rec1procal canno . 
reference. Their meaning lies not in the1r self
'dentity but in the larger whole of which they are 
1 , I . 
the specific aspects. This larger who e 1S, to use ~ 
Quranic metaphor, a kind of 'Pr~served ~a.b.l~t, 
which holds up the entire undetermmed po.ss1b~ltleS 
of knowledge as a present reality, rev.ealing 1tself 
in serial time as a succession of finite concepts 
appearing to reach a unity which is already present 
in them. It is in fact the presence of the, total 
I fi 'te in the movement of knowledge that makes 
fi:i~~ thinking possible. BothKantandGhazal~failed 
to see that thought, in the very act of know~edge, 

asses beyond its own finitllde. The fimtudes 
~f Nature are reciprocally exclusive. Not so the 
finitudes of thought which is, in its essenti~l 
nature, incapable of limitation and .cannot. remam 
. 'soned in the narrow circmt of 1tS own 1mpn - d' If 
individuality. In the wide world beyon 1tse 
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nothing is alien to it. It is in its progressive 
participation in the life of the apparently alien that 
thought demolishes the walls of its finitude and 
enjoys its potential infinitude. Its movement 
becomes possible only because of the implicit 
presence in its finite individuality of the infinite, 
which keeps alive within it the flame of aspiration 
and sustains it in its endless pursuit. It is a mistal{e 
to regard thought as inconclUSive, for it too, 'in its 
own way, is a greeting of the finite with the 
infinite. 

, During the last five hundred years religious 
thought in Islam has been practically stationary. 

" There was a time when European thought received 
inspiration from the world of Islam. (The most re
markable phenomenon 'of modern history, however, 
is the enonnous rapidity with which the world of 
Islam is spiritually moving towards the vVest. There 
is nothing wrong in this movement, fOf European 
culture, on its intellectual side" is only a further 
development of some of the most important phases 
of the culture of Islam) Our only fear is that the 
dazzling exterior of European culture may arrest 
our movement and we may fail to reach the 

, true inwardness of that cultllre. During all the 
, centuries of our intellectual stupor Europe has b'een 
seriously thinking on the great problems in which 
the philosophers and scientists of Islam were so 
keenly interested. Since the middle ages, when 
the schools of Muslim theology were completed, 
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infinite 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 enviromnent. 'New points' 
of view have been suggested, old problems have 
been re-stated in the light of fresh experience, and 
new problems have arisen. It seems as if the 
intellect of man is outgrowing its own most funda
mental categories-time, space and causality. 
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 suggests new ways of looking 
at the problems common to both religion and 
philosophy. No wonder then that the younger 
generation of Islam in Asia and Africa demand 
a fresh/orientation of their faith. With the re
awakehing of Islam, therefore, it is necessary to 
examine, in an independent spirit, what Europe 
has thought and how far the conclusions reached by 
her can help us in the revision and, if necessary, 
reconstruction, of theological thought in Islam. 
Besides this it is not possible to ignore the generally 
anti-religious and especially anti-Islamic propaganda 
in Central Asia which has already crossed the 
Indian frontier. Some of the apostles of this 
movement are born Muslims, and one of them, 
Tawfik Fitrat, the Turkish poet, who died only a 
short time ago, has gOne to the extent of using 
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.. our great poet-thinker, Mirza Abdul Qadir Bedil 
of Akbarabad, for the purposes of this movement. 
Surely, it is high time to look to the essentials of 
Islam' In these lectures I propose to undertake 
a philosophical discussion of some of the basic 
ideas of Islam, in the hope that this may, at least, 
be helpful towards a proper understanding of the 
meaning of Islam as a message to humanity. Also .~' 
with a view to give a kind of ground-outline for 
further discussion, I propose, in this preliminary 
lecture, to consider the character of knowledge and 
religious experience. 

The main purpose of the Quran is to awaken 
in lI\'!nt.he higher consciousness of his ~macif~id 
reiations with God and the universe. It i;:'in view ~/ 
of this essential aspect of the Quranic' teaching 
that Goethe, while making a general review of 
Islam as an educational force, said to Eckermrull: 
" You see this teaching never fails; with all our 
systems, we cannot go, and generally speaking 
no man can go, further than that." The problem of 
Islam was really suggested by the mutual conflict, 
and at the same time mutual attraction, presented 
by the two forces of religion and. civilization. 
The S2JJle problem confronted early Christianity. 
The great point in Christianity is the search for 
an independent content for spiritual life which, 
according to the insight of its fonnder, could be 
elevated, not by the forces of a world external to 
the soul of man, but by the revelation of a new 

, 



I 

! 

------------- -------------------~--------------

i , 

12 

world within his soul. - Islam fully agrees witll 
this insight and supplements it by the further 
insight that the illumination of the new world thus _ 
revealed is not something foreign to the world 
of matter but permeates it through and through. 

Thus the affirmation of spirit sought by 
Christianity would come -not by the renunci
ation of external forces which are already per
meated by the illumination of spirit, but by a 
proper adjustment of man's relation to these forces 

1/ in view of the light received from the world 
I within. It is the mysterious touch of the ideal that 
1 animates and sustains the real, and through it alone 
! we can discover and affirm the ideal. ,"lith 

./ i Islam the ideal and the real are not two opposing 

f 
forces _ which cannot be reconciled. The life of 
the ideal consists, not in a total breach with the 

! real which would tend to shatter the organic 
, wholeness of life into painful oppositions, but in 
i the perpetnal 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. It is the sharp opposition between the 
subject and the object, the mathematical without 
and the biological within, that impress;d Chris
tianity. Islam, however, faces the opposition with 
a view to -bvercome it. This essential difference 
in looking at a fundamental relation determines 
the respective attitudes of these great religions 
towards the problem of human life in its present 
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su:~oundings: Both demand the affirmation of the 
spmtual self ~ ~an, with this difference only that 
Islam, re~ogl11smg the contact of the ideal with 
th: real, says 'yes' to the world of matter and 
pomts the way to master it with a view to dis
cover a basis for a realistic regulation of life. 

What, then, according to the Qnran is the 
characteT of the universe which we inh~bit;> I 
the first place, it is not the result of a mere cre~tiv~ 
sport: 

"We have ll?t created the Heavens and the· earth and 
whatever IS between them in sport· u~ h" t h . YV e ave no created 
t em but fO.l' a serious end: hut the greater part of them 
understand It not." (44; 38). 

}; i)s a reality to be reckoned "'ith: 
e.n Y III the creation of the Heavens and of th th 
ill th . . e ear I and 

e SUcceSSlOn of the night and of tb ..;!~ •• 

f f e ua.y, are SloTns 
ord men. o. understanding; who, standing and Sitt~ilg 

an ~echrung, bear God in mind and reflect ou the 
creatIOn of the Heavens and of th th 
"Oh e ear and say: 

, our Lord! Thou hast not created thi' " 
(3 : 188). s III vain." 

Again the universe is so constituted that 't is 
capable of extension: 1 

. '~He (God) adds to His creation what He ""ills." (35: 1). 

It IS not a block universe a fim'shed d ' b" , pro uct 
~o lIe and incapable of change. Deep -~ 
Its mner being lies, perhaps the dream of 
birth: ' a new 

Say-go through the earth and see how 
b h God hath 

rang t forth a·ll creation: hereafter ~'ll 
th "U He give it 

ana er hirth." (29 : 19), 

In fact, this mysterious swing and' I 
th" l1llpU se of 

e Ul11verse, thIS noiseless swim of time which 
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appears to us, hum1l!l beings, as the movement of 
day and night,. is regarded by the Quran as one 
of the greatest signs of God: 

" God causeth the day aDd the night to take their turn. Verily 
in this is teaching for men of insight." (24 : 44). 

This is why the Prophet said: "Do not vilify 
time, for time is God." And this immensity 
of time and space carries in it the promise of a 
complete subjugation by man whose. duty is to 
reflect on the signs of God, and thus discover the 
means of realising his conquest of nature as. an 
actual fact: 

,. See ye not how God hath put under you all that is in 
. the Heavens, and all that is on the earth, and nath been 

bounteous to you of His favours both in relation to the 
seen and the unseeD.?" (31: 19). 

., And He hath subjected to you the ni~ht and the day, 
the sun and the moon, and the stars too are subject to you 
by His behest; ve:r:ily in this are signs for those who 
understand." (16: 12), 

Such being the nature and promise of the 
universe, what is the nature of man whom it con
fronts on all sides? Endowed with a most suit
able mutual adjustment of faculties he discovers 
himself down below in the scale of life, surrounded 
on all sides by the forces of obstructibn : 

" That of.goodliest fabric We created man, then brought him 
down to the lowest of the low." (95: 4). 

And how do we find him in this environment? 
A 'restless' being engrossed in his ideals to the 
point of forgetting everything else, capable of in
flicting pain on himself in his ceaseless quest after 
fresh scopes for self-ex;pressioll. "With all his fail-

• 
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IDgS ll,e iI> sJAperior to natur~ inaamu.ah as he carries 
within him a great tr<lst which, in the words of 
the Quran, the Heavens and the earth and the 
mountains refused to carry : 

"Verily We proposed to the Heavens and to the earth 
and to the mountains to receive the trust (of persona.lity), 
but they refused the burden and they feared to receive it. 
Man alone undertook to bear it, but hath proved unjust, 
senseless!" (33: 72). 

His career,· no doubt, has a beginning, but he 
is destined, perhaps, to become a permanent 
element in the constitution of being: 

" Thinketh man that he shall be thrown away as an object 
of no use? Was he not a mere embryo? Then he became 
thick blood of which God formed him and fashioned him 
and made him twain, male and female. Is not He power: 
ful enough to quicken the dead "? (75: 36-40). 

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. Hard his lot and frail his bern" 

• 0 

like a rose-leaf, yet no form of reality is so power-
ful, so inspiring and so ·beautiful as the spirit of 
man! Thus in l)is inmost b;;.iyg ~.':!E:~~as conceived 
b~ t.te Qura~, is ~s::.~~?ve . activit~ an ascending 
splnt who, m hlS onward march, rises from one 
state of being to another: 

I. It needs not that I swear by the 'sunset redness a.nd by 
the night a.nd its' gatherings a.nd by the moon when at 
bar £u.U., theJt from state 00, ebat'e shall ye- be su.rely 
C8irti'6d OUWBtrd." (84: 17-20). 
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It is the lot of man to share in the deeper 
aspirations of the 1l.\1iverse around him and to shape, 
his own 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 his own 
ends and purposes. And in thi~ process of prog
ressive change God becomes' a co-worker with 
him, provided man takes the initiative: 

., Verily God will not change the condition of men, till they 
change what is ~ themselves," (13: 12). 

If he does not take the initiative, if' he does 
not evolve the inner richness of his being, if he 
ceas,es 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. 
But his life and the onward march of his spirit 
depend on the establishment of connections with 
the reality that confronts him. It is knowledge 
that establishes thesecomlections, and knowledge 
is sense-perception elaborated by understanding. 

"When thy Lord said to the Angels, 'vecily I am about to place 
one in my stead on earth', they said, 'Wilt Th?u place there 
one who will do ill and shed blood, when we celebrate Thy 
praise and extol Thy holiness'? God said • verily I know 
_wha.t y8 know not'! And He taught Adam the names of all 
things, and then set them befor~ the Angels, and said 'TeU 
me the names of these if ye are endowed with -wisdom'. 
They said' Praise be to Thee! We have no knowledge hut 
what Thou hast given us to know. Thou art the Knowing, 
the Wise.' He said '0 Ada,i:n, inform them of the names'~ 
And when he had informed" them of the names, God said; 
• Did I not say to you that, I know the hidden things of the 
Hea.vens and of he earth;, and that I know what ye bring to 
llgbt MId wbat ye bide1' (2, 28-{l1)' 

'. 
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The point of these verses is that man is 
"endowed with the faculty of naming things, that 
is to say, fonning concepts of them, and forming 
concepts of them is capturing them. Thus the 
character of man's knowledge is conceptual; and 
it is with the weapon of this conceptual !:>:nQ.wled~ 
that man approaches the observable aspect of 
Reality. The one noteworthy feature of the Quran 
is the emphasis that it lays on this observable 
aspect of Reality. Let me quote here a few verses: 

.< Assuredly, in the creation of the Heavens and of the ea.rth; and 
in the alternation of night and da.y; and in the ships whlch 
pass through the sea with 'What is useful to man; and in the 
rain which God sendeth down from Heaven, giving life to the 
earth after its death, and 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 for those who understand." (2: 159). 

" And it is He Who hath ordained for you that ye may be guided 
thereby in the darkness of the bnd a.nd of the sea! Clear 
ha.ve We made Our signs to -men of J.."Ttowledge. And it is 
He who hath created you of one breath, and hath provided 
you an abode and resting place (in the womb). Clear have 
We made our signs for men of iMight! Arid it is He Who 
sendeth down rain from Heaven: and We bring forth by it 
the buds of all the .plants and from them bring We forth the 
green foliage, and the clos'e-growing green, and palm trees 
with sheaths of clustering dates, and gardens of grapes, 'and 
the olive, and the pomegranite, like and unlike. Look you on 
their fruits when they ripen. Truly herein are signs unto 
people who believe." (6: 95). 

"Hast thou not seen how thy'Lord lengthens out the sh~dow? 
Had He pleased He . had made it motio:t;tless. But We made 
the sun to be its guide; then draw it in unto Us with easy 
indni.wing." (25: 47). . _-, __ '_, 

~-c- ,/_ 

" Can they not look up to the clouds, how they are created; and 
to the Heaven how it is upraised; and to the mountains how 
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they a.re rooted, and to the earth how it is outsprea.d .. ? -. 
(88: m. 

"And a.mong His signs are the creation of the Heavens and of 
the ea.rth, and your variehy' of tongues and colour_ ,Herein 
truly are signs for all men." (30: 21). 

No doubt, the immediate purpose of the Quran 
in this reflective observation 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 
engendered in its followers a feeling of reverence 
for the actual and ultimately made them the 
founders of modern 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. According to the Quran, as we 
have seen before, the universe has a serious end. 
Its shifting actualities force our being into fresh 
formations. The intellectual' effort to overcome 
the obstruction offered by it, besides enriching and 
amplifying our life, Sharpens our insight, and thus 
prepares us for a more masterful insertion into 
subtler aspects of human experience. 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 appear
ances; and such a being as man, who has to main
tain his life in an obstructing environment, cannot 
afford to ignore the visible. The Quran opens our 
eyes to the great fact of change, through the 
appreciation and control of which alone it is 

r 
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.. possible to build a durable civilization. The cultures 
of Asia and, in fact, of the whole ancient world 

. f~iled, because they approached Reality exclu-' 
slvely from within and moved from within out
wards. This procedure gave them theory without 
power, and on mere theory no durable civilization 
can be based. 

There is no doubt that the treatment of reli-. 
po~ ex~erienc.e, as a source of Divine knowledge, 
IS histoncally prior to the treatment of other 

.' regions of human experience for the same purpose. 
/iThe Quran, recognising that the empirical attitude 

is an indispensable stage in the spiritual life of 
humanity. attaches equal importance to all the 
regions of human experience as yielding knowledge 
of the ultimate Reality which reveals its symbols 
both ~~hin and without.) One indirect way of 
establIshIng connections with the reality that con
fronts us is reikffiYeJlbsen>:ation and' control of 
its symbols as they reveal themselves to sense
perception; the other way is direct association 
with that reality as it reveals itself within. The 
naturalism of the Quran is only a recognition of the 
fact that man is related to nature and this relation 
• • _ J 

In view of its possibility as a means of controlling 
her forces, must be exploited in the interests not 
of unrighteous desire for domination but ~ the .' , 
nobler Interes~ of a free upward movement of 
spiritual life. ·,,-In the interests of securing a com-. 
plete vision of Reality, therefore, s~nse,perception 
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must be supplemented by the perception of what . 
the Quran describes as 'Fuad' or - , Qalb," i.e., 
heart: 

"God hath made everything which He hath crea.ted most good; 
and began the creation of man with clay; then ordained. 
his progeny from germs of life, from sorry warter ; then 
shaped him, and ~!.~Khe4_-pf_ :e,:is s.pirit unto_ him, and gave 
you hearing and seeing a.l1d heart: what little thanks do ye 
return"? (32: 6: 8), 

( The 'heart' is a kind of inner intuition or in-
. sight which, in the beautiful ~ords of Rumi, feeds 
. on the rays of the sun and brings-us into-contact 

with aspects of Reality other than those open to 
sense-perception.' It is, according to the· Quran, 
something which 'sees,' and its reports, if properly 
interpreted, are never false. We must not, how
ever, regard it as a mysterious special faculty; it 
is rather a mode of dealing with Reality in which 
sensation, in the physiological sense of the word, 
does not play any part. Yet the vista of ex· 
perience thus opened to us is as real and concrete 
as any other experience. To describe it as psy
chic, mystical or super-natural does not detract 
from its value as experience. To the primitive 
man all experience was super-natural. Prompted 
by the immediate necessities of life he was driven 
to interpret his experience, and out of this inter
pretation gradually emerged 'Nature' in our sense 
of· the word. (The total-Reality, which .enters our 

.. awareness and appears on interpretation as an 
empirical fact, has other ways of invading our 
consciousness and off~rs further opportunities of 
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interpretation.) The revealed and mystic literature 
of mankind bears ample testimony to the fact that 
reli~ous .experience has been too enduring and 
dommant m the history of mankind to be rejected 
as mere illusion. There seems to be no reason 
then, to accept the normal level of human ex: 
perience as fact and reject its other levels as 
mysti~al and emotional. The' facts of religious 
expenence are facts among other facts of human 
experience and, in the capacity of yielding know
ledge by interpretation, one fact is as good as 
an.o~her. Nor is .there anything irrelevant in 
cntrcally examining' this 'region of human ex
perience. The Prophet of Islam was the first 
critical observer of psychic phenomena. Bukhari 
and other traditionists have given us a full 
account of his observation of the psychic Jewish 
youth, Ibn-i-Sayyad, whose ecstatic moods attract
e~ the Prophet's notice.' He tested him, questioned 
him and examined him in his various moods. 
Once he hid himself behind the stem of a tree to 
listen to his m~tterings. The boy's mother, how
ever, warned hIm of the approach of the Prophet. 
Thereupon the boy immediately shook off his mood 
and the Prophet remarked: 'If she had let him 
alone the thing would have been cleared up.' The 
Prophet's compamons, some of whom were present 
during the course of this first psychological 
observation in the history of Islam, and even later 
traditionists, who took gooCl care to record this 
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important fact, entirely misunderstood the signF 
ficance of his attitude and interpreted it in their 
own innocent manner. Professor Macdonald, who 
seems to have no idea of the fundamental psycho
logical difference between the mystic an~.' e pro
phetic consciousness, finds humour enou .• in this 
picture of one prophet trying to inve~ 'gate an
other after the method of the Society for Psychical 
Research. A better appreciation of the spirit of 
the Quran which, as I will show in a subsequent 
lecture, initiated the cnltural movement termi
nating in the birth of the modern empirical atti
tude, would have led the Professor to see something 
remarkably suggestive in. the Prophet's observa
tion of the psychic Jew. However, the first 
Muslim to see the meaning and value of the Pro
phet's attitude was Ibn-i-Khaldnn, who approached 
the content of mystic consciousness in a more 
critical spirit and very nearly reached the modern 
hypothesis of subliminal selves. As Professor Mac
donald says, 'Ibn-i-Khaldun had some most interest
ing psychological ideas and would probably 
have been in close sympathy with Mr. William 
James' "Varieties of Religious Experience:" Modern 
psychology has. only recently begun to realize the 
importance of a careful study of the contents of 
mystic conSciousness, and we are not yet in pos
session of a really effective scientific method to 
analyse the contents of non-rational modes of 
consciousness, With the time at my disposal it is 
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not possible to undertake an extensive enquiry 
into the history and the various degrees of mystic 
consciousness in point of richness and' vividness. 
All that I can 'do is to offer a few general ob
servations only on the main characteristics of 
mystic experience. 

(1) The first point to note is the illlIlleJ!.i_<!<:y_S!f 
this, .. experience. In this respect it' does not 
differ from other levels of human experience which 
supply data for knowledge. All experience is 
Immediate. As regions of normal experience are 
subject to interpretation of sensecdata for our 
knowledge of the external world, so the region. of 
mystic experience is subject to interpretation for 
our knowledge of God. The immediacy of mystic / 
experience simply means tll1lJ we know God just " 
as "we know other objects. God is not a mathe
~at:ical entity or a system of concepts mutually 
related to one another and having no reference to 
experience. 

(2) The second pointis the lH1,:malysablewho!e
ness of mystic experience. When I experience 
th~ table before me innumerable data of experience 
merge into the single experience of the table. Out 

) of this wealth of data I sele<::t those that fall into a 
certain order of space and time and round them off 
in reference to the table. In the mystic state, how
ever vivid and rich it may be, thought is reduced to a 
minimum and such an analysis is not possible. But 
this difference of the mystic state from the ordinary 

-,---------- ----_. -, 
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rational consciousness does not mean discontin~a~ce 
with the normal consciousness, as Professor W11ham 
James erroneously thought. In either case it is the 
same Reality which is operating on us. The. 
ordinary rational consciousness, in vie,; of our 
practical need of adaptation to o~r '. envlro~ent, 
takes that Reality piecemeal, selectmg successIVel.y 

isolated sets of stimuli for response. The myst1c 
state brings us into contact with the t~tal ?assage . 
of Reality in which all the diverse stlffiuh merge 
into one another and form a single unanalys~ble 
unity in which the ordinary distinction of subject 
and object does not exist. 

(3) The third point to note is that . to. the 
mystic the mystic state is a moment of mtImate 
association with a unique other Self, trans~endlllg, 

. encompassing and momentarily suppresslll~ the 
'vate personality of the subject of expenence. 

pn . h' hI Considering its content the mystic state 1S 19 Y 
objective and cannot be regarded ~ ~ .mere re-

o tirement into the mists of pure subJectIV1~y. Bnt 
you will ask me how immediate exper:ence of 
God, as an Independent Other S.elf,. 1S at ~ll 

'ble The mere fact that the mystic state 1S pOSSl . . I 
. does not finally prove the ventab e passIVe .!., 

'otherness' of the Self expenenced. :. Th1s quest.lOn 
arises in the mind because we assume, w1th
out criticism, that our knowledge of the external 
wotld through sense-perception is the type of all 
knowledge. If this w~re so, we could never be 
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sure of the reality of our own self. J However, 
.. in reply to it I suggest the analogy of our daily 

social experience: How do we know other minds 
in our social intercourse? It is obvious that we 
know our own self and nature by inner reflection 
and sense-perception respectively. We possess no 
sense for the experience of other minds. The only 
ground of my knowledge of a consciou s being before 
me is the physical movements similar to my own 
from which I infer the presence of another conscious 
being. Or we may say, after Professor Royce, 
that our fellows are known to be real because they 
respond to our signals and thus constantly supply 
the necessary supplement to my own fragmentary 
meanings. Response is, no doubt, the test of the 
presence of a conscious-self, and the Quran also 
takes the same view; 

.. And your Lord saith, call me and I respond ~o your call." 
(40 :.62). 

"And when My servants ask thee concerning Me, then I am 
nigh unto them and answer the cry of him tha.t crieth 
unto me." (2: 182). 

It is clear that whether we apply the physical 
o criterion or the non-physical and more adequate 

criterion of Royce, in either case our knowledge of 
. other mind remains something like inferential only. 

Yet we feel that our experience of other minds 
is immediate and never entertain any doubt as 
to the reality of our social experience. I do not, 

. however, mean, at the present stage of our 
enquiry, to build on the implications of our 
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knowledge of other minds, an idealistic argnment 
in favour of the reality of a comprehensive self. 

. All that I mean to suggest is that the immediacy 
of our experience in the mystic state is not without 

. a!parallel. It has some sort of resemblance to our 
normal experience and probably belongs to the 

., same category. . . 
(4) Since the quality of mystic expenence 1.S 

to be directly experienced, it is obvious mat It 
cannot be communicated. Mystic states are more 
like feeling than thought. The interpretation 
which me mystic or the prophet puts on the con
tent of his religious consciousness can be conveyed 
to others in the fonn of propositions, but the 
content itselfcannot be so transmitted. Thus 
in the following verses of the Quran it is the 
psychology and not the content of the eJqlerience 
that is given: 

"It is not for man that God should speak with him, but by 
vision or from behind a veil: or He sendeth a.. messenger 
to reveal by His pennission what He will: for He IS Exalted, 
Wise." (42: 50). . 

" By the star when it setteth, your compatriot erretb not, nor 
is he led astray. 

Neither speaketh he from mere impUlse. _ . 
The Quran is no other than the revelation revealed. to hl~: 
One strong in power taught it him, endowed wIth Wlsdom. 
With even balance stood he 
In tbe highest part of the horizon: 
'1'hen came he nearer and approached, 
And was at the distance of two bows or even closer
And be revealed to the servant of God wha.t he revealed: 
His hea.rt falsified not what he saw: 
What! will ye -then dispute with him as to what he saw: 
He had seen him also another time 
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Near the Sidrah tree which ma.rks the boundary. : 
N eai~w1ilchTs~the garden of repose: ' 

When the Sidrah tree was covered with what covered it ; 
His eye turned not aside, nor did it wander: ' 

For he saw the greatest of the signs of the Lord,·" (53: 1-18). 

( The inco~Unicability of mystic e;perience is due 
to the. faCt that it is essentially a· matter of 
~artiCula~~ feeling, untouched by discursive in
tellect·~ It must, however, be noted that mystic 

. feeling, 'like all feeling, has a cognitive element· 
also; and it is, I believe, because of this cognitive 
element that it lends itself to the form of idea. In 
fact, it is the nature of feeling to seek expression 
in thought. It would seem that the tWO---feeling 
and idea--are the non-temporal and temporal 
aspects of the same unit of inner experience. But 
on this point I cannot do better than quote 
Professor Hocking who has made a remarkably keen 
study of feeling in justification of an intellectual 
view of the content of religious consciousness: 

( "What is fuat other-than feeling in which feeling 
may end? I answer, consciousness of an object. 
Feeling is instability of an entire conscious 
self: and. that which will restore the stability 
of this self lies not within its Own border, but 
beyond it. Feeling is outward-pushing, as idea is 
outward-reporting: and no feeling is so blind as to 
have no idea of its own object.) As a feeling 
possesses the mind, there also possesses the mind, 
as an integral part of that feeling, some idea of the 
kind of thing which will bring it to rest. A feeling 
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without a directIOn is as impossible as an activity 
without a direction: and a direction implies some 
objective. There are vague states of conscious
ness in which we seem to be wholly without 
direction; but in such cases it is remarkable that 
feeling is likewise in abeyance. For example, 
Imay be dazed by a blow, neither realizing 
what has happened, nor suffering any pain, and 
yet quite conscious that something has occurred: 

, the experience waits an instant in the vestibule of 
consciousness, not as feeling but purely as fact, 
until idea has touched it and defined a. course of 
response. At the same moment, it is felt as. 
painful. If we are right, feeling is quite as mnch 
an objective consciousness as is idea: it refers 
always to something beyond the present self 
and has no existence save in directing the self 
towards that subject in whose presence its 
own career must end!" Thus you will see that 
it is because of this essential nature of feeling 
that while religion starts with feeling, it has 
never, in its history, taken itself as a matter of 
feeling alone and has constantly stIjven after 
metaphysics. The mystic's condemnation of 
intellect as an organ of knowledge does not 
really find any justification in the history of 
religion. But Professer Hocking's passage just 
quoted has a wider scope than mere justification 
of idea in religion. The organic relation of 
feeling and idea throws light on the old theological 
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controversy about verbal revelation which once 
.. gave so much trouble to Muslim religious 

thinkers. Inarticulate feeling seeks to fulfil its 
destiny in idea which, in its turn, tends to develop 
out of itself its own visible garment. It is no 
mere metaphor to say that idea and word both 
simultaneously emerge out of the womb of feeling, 
though logical understanding cannot but take 
them in a temporal order and thus create its own 
difficulty by regarding them as mutually isolated. 
There is a sense 111 which the word is also 
revealed. 

(5) The mystic's intimate association with 
the eternal which gives him a sense of the unreality 
of serial time does not mean a complete break 
with serial time. The mystic state in respect 
of its uniqueness remains in some way related to 
common experience. (This is clear from the fact 
that the mystic· state soon fades away, though it 
leaves a deep sense of authority after it has 
passed away:, Both the mystic and' the prophet 
return to the normal levels of experience; but 
with this difference that the return of the prophet, 
as I 'will show later, may be fraught with infinte 
meaning for mankind. 

For the purposes of knowledge, then, the 
region of mystic experience is as real as any other 
region of human experience and cannot be ignored 
merely because it cannot be traced back to sense
perception. Nor is it possible to undo the spiritual 
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value of the mystic state by specifying the organic 
conditions which appear to determine it. Even 
if the postulate of modern psychology as to the 
inter-relation of body and mind is assumed to be 
true, it is illogical to discredit the value of the 
mystic state as a revelation of truth. Psychologi
cally speaking, all states, whether their content is . 
religious or non-religious, are organically deter
mined. . The scientific form of mind is as much 
organically determined as the religious. Our 

. judgment as to the creations of genius is not at all 
determined or even remotely affected by what 
our psychologists may say regarding its organic 
conditions. A certain kind of temperament may 
be a necessary condition for a certain kind of 

. receptivity j but the antecedent condition cannot 
be regarded as the whole truth about the character 
of what is received. The truth is that the organic 
causation of our mental states has nothing to do 
with the criteria by which we judge them to be 
superior or inferior in point of value. " Among 
the visions and messages," says Professor ,\Villiam 
James, "some have always been _ too patently 
silly, among the trances and convulsive seizures 
some have been too fruitless for conduct and 
character to pass themselves off as significant, 
still less as Divine. In the history of Christian 
mysticism the problem how to discriminate between 
such messages and· experiences as were really 
Divine miracles, and such others as the demon in 
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his malice was able to counterfeit, thus making the 
religions person twofold more the child of hell he 
was before, has always been a difficult one to 
solve, needing all the sagacity and experience of 
the best directors of conscience. In the .end it had 
come to our empiriCist criterion: by their fruits 
ye shall know them and not by their roots." 
The problem of Christian mysticism alluded to 
by Professor James has been in fact the problem 
of all mysticism. The demon in his malice does 
counterfeit experiences which creep into the circuit 
of the mystic state. As we read in the Quran: 

"Vve have _not sent any Apostle or Prophet before thee among 
whose desires Satan injected not some wrong desire, but 
God shall bring to naught that which Satan bad suggested. 
Thus_ shall God affirm His revelations, for God is Knowing 
and Wise." (22: 51). 

And it is in the elimination of the satanic" 
from the Divine that the followers of Freud have 
done inestimable service to religion; though I 
cannot help saying that the main theory of this 
newer psychology does not appear to me to be 
supported by any adequate evidence. If our 

. vagrant impulses assert themselves in our dreams, 
or at other times we are not strictly ourselves, it 
does not follow that they. remain imprisoned in a 
kind of lumber room behind the normal self. The 
occasional invasion of these suppressed impulses 
on the region of our normal self tends more to 
show the temporary disruption of our habitual 
system of response rather than their perpetual 
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presence in some dark corner of the mind. ' How
ever, the theory is briefly this. {During the process 
of our adjustment to our environment we are 
exposed to all sorts of stimuli. Our habitual 
responses to these stimuli gradually fall into a 
relatively fixed system, constantly growing in 
complexity by absorbing some and rejecting other 
impulses which do not fit in with our permanent 
system of responses. The rejected impulses 
recede into what is called the' "unconscious 
region" of the mind, and there wait for a suitable 
opportunity to assert themselves and take their 
revenge on the focal self. They may disturb our 
plans of action, distort our thought, build our dreams 
and phantasies, or carry us back to forms of pri
mitive behaviour which the evolutionary process 
has left far behind. Religion, it is said, is a pure 
fiction created by these repudiated impulses of 
mankind with a view to find a kind of fairy'land for 
free unobstructed movement. Religious beliefs and 
dogmas, according to the theory, are no more than 
merely primitive theories of Nature, whereby 
mankind have tried to redeem R€ality from its 
elemental ugliness and to show it off as something 
nearer to the heart's desire than the facts of life 
would warrant. That there are religions and forms 
of art, which provide a kind of cowardly escape 
from the facts of life, I do not deny. All. that I 
c'mtend is that this is not true of all religions. No 
doubt, religious beliefs and dogmas have a meta-
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physical significance; but it is obvious that they are 
not interpretations of those data of experience which 
are the subject of the sciences of Nature. Religion 
is not physics or cheinistry seeking an explanation 
of nature in terms of causation; it really aims at 
interpreting a totally different region of human 
experience-religious experience-. the data of which 
cannot be reduced to the data of any other science. 
In fact, it must be said in justice to religion that it 
insisted on the necessity of concrete experience in 
religious life long before science learnt to do so. 
The conflict between the two is due not to the fact 
that the one is, and the other is not, based on concrete 
experience. Both seek concrete experience as a 
point of departure. Their conflict is due to the 
misapprehension that both interpret the samf' <:lata 
of experience. We forget that religion aims at. 
re<lching the real significance of a special vari .. ty of 
human experience .. ; , . 

{Nor is it possible to explain away the content of 
religious consciousness by attributing the whole 
thing to the working of the sex-impulse. The two 
forms of consciousness-sexual and religious-are 
often hostile or, at any rate, completely different to 
each other in point of their character, their aim, and 
the kind of conduct they generate. The truth is that 

. in a state of religious passion we know a factual re
ality in some sense outside the narrow circuit of our 
personality. To the psychologist religious passion 
necessarily appears as thework of the subconscious 
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because of the intensity with which it shakes up 
the depths of our being. In all knowledge there is 
an element of passion, and the object of knowledge 
gains or loses in objectivity with the rise and fall 
in the intensity of passion. That is most real to us 
which stirs up the entire fabric of our personality. 
As Professor Hocking pointedly puts it: "If ever 
upon the stupid day-length time-span of any self or 
saint either, some vision breaks to roll his life and 
ours into new channels, it can only be because that 
vision admits into his soul some trooping invasion 
of the concrete fulness of eternity. Such vision 
doubtless means subconscious readiness and sub
consciousness resonance too; but the expansion of . 
the unused air-cells does not argue that we have 
ceased to breathe the outer air: the very 
opposite." A purely psychological method, there
fore, cannot explain religious' passion as a torm 

, of knowledge. It is bound to fail in the case of 
our newer psychologists as it did fail in the case 
of Locke and Hume. 

The foregoing discussion, however, is sure 
to raise an important question in yoUl;, mind. 
Religious experience, I have tried 10 maintain, 
is 'essentially a state of feeling with a cognitive 
aspect, the content of which cannot' be communi, 
cated to others, except in the form of a judgment. 
Now when a judgment which claims, to be the 
interpretation of a certain region of' human ex
perience, not accessible to me, is placed before 
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me for my assent, I am entitled to ask, what is the 
guarantee .of its truth? Are we in possession of 
a test which would reveal its validity? If per
sonal experience had been the only ground for 
acceptance of a judgment of this kind, religion' 
would have been the possession of a .few indivi
duals only. Happily we are in possession of tests 
which do not differ from those applicable to 
other forms of knowledge. These I call the in

,tellectual test and the pragmatic test. By the 
intellectual test I mean cridcaI' hiterpretation, with
out any presuppositions of human experience, 
generally with a view fo discover whether our 
interpretation leads us ultimately to a reality of 
the same character as is revealed by religious 
experience. The pragmatic test judges it by 
its fruits. The former is applied by the philoso
pher, the latter by the prophet. In the lecture 
that follows, I will apply the intellectual 
test. 
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LECTURE II. 
TRE PHILOSOPHICAL TEST OF TliE REVELATION OF 

RELIGIOUS EXPERIENCE. 
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LECTURE II. 
THE PHILOSOPHICAL TEST OF THE 

REVELATIONS OF RELIGIOUS 
EXPERIENCE. 

.' Scholastic Philosophy has put forward three 
arguments for the existence of God. These argu· 
ments, known as the Cosmological, the Teleo{<7-
gical imd the Ontological, embody a real move
ment of thought in its quest after the Absolute. 
But regarded as logical proofs, I am afraid, 
they are open to serious criticism and further 
betray a rather superficial interpretation of ex-
perience. . 

The Cosmological argument views the world 
as a finite effect, and passing through a series 
of dependent sequences, related as causes and 
effects, stops ._~t,.al1unca~s~dfi~?tc:ause, because 
of the unthTiikability of an infinite regress. It is, 
however, obvious that a finite effect can only 
give a finite cause, or at most an infinite series of 
such causes. To finish the series at a certain 
point, and to elevate one member of the series 
to the dignity of an uncaused first cause, is to set 
at naught the very law of causation on which 
the whole argument proceeds. Further, the first 
cause reached by the argument necessarily ex
cludes its effect. And this means that the effect, 
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constituting a limit to its own cause, reduces 
it to something finite. Again the cause reached 
by the argument cannot be regarded as a neces
sary being, for the obvious reason that in the re
lation of cause and effect the two terms of the . 
relation are equally necessary to each other. 
Nor is the necessity of existence identical with 
the conceptual necessity of causation which is 
the utmost that this argument can prove. The 
argument really tries to reach the infinite by 

. merely negating the finite. But the infinite reach
ed by contradicting the' finite is a false infinite, 
which neith~r explains itself nor the finite which 
is thus made to stand in opposition to the infinite. 
The true infinite does not exclude the finite; it 
embraces the finite ,vithout effacing its fini
tude, and explains and justifies its being. 
Logically speaking, then, the movement from the 
finite to the infinite as embodied in the Cosmo-

. logical argument is quite illegitimate; and the 
argument' fails in toto. The Teleological ar~
ment is no better. It scrutinizes the effect Wlth 
a view to discover the character of its cause. 
From the traces of foresight, purpose, and adapta
tion in nature, it infers the existence of a self
conscious being of infinite. intelligence and power. 
At best, it gives us a skilful external contriver 
working on a pre-existing dead and intractable 
material the elements of which are, by their own 
nature, incapable of orderly structures and combi-

• 
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nations. . The argument gives us a contriver only 
and not a creator:' and even if we suppose him to 
be also the creator of his material, it does no 
credit to his wisdom to create his own difficulties 
by first creating intractable material, and then 
overcoming its resistance by the application of 
methods alien to its original nature. The de
signer regarded as external to his material must 
always remain limited by his material, and hence a: 
finite designer whose limited resources compel 
him to overcome his difficulties after the fashion 
of a human mechanician. The truth is that the 
analogy on which the argument proceeds is of 

. no value at all. There is really no analogy be
tween the work of the human artificer and the 
phenomena of nature. The human artificer cannot 
work out .his plan except by selecting and iso
lating his materials from their natural relations 
and situations. Nature, however, constitutes a 
system of wholly inter-dependent members; her 
processes present no analogy to the architect's 
work which, . depending on a progressive isolation 
and integration of its material, can offer no re
semblance to the evulution of organic wholes 
in nature. The Ontological argument which has 
been presented in various forms by various 
thinkers l;1as always appealed most to the specu
lative mind. The Cartesian form of the argument 
runs thus: 

"To say t~t an attribute is contained in the nature or in the 
concept of a thing is the same as to say that the attribute-
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is true of this thing and that it may be affirmed to be in it. 
But necessary existence is contained in the nature or the 
concept of God. Hence it may be with trut~ a~~ed that 
necessary existence is in God, or that God eXIsts. 

Descartes supplements this argument by anot~er .. 
We have the idea of a perfect being in our mInd. 
What is the source of the idea? It cannot come 
from nature for nature exhibits nothing but change. 
It cannot cr~ate the idea of a perfect being. There
fore correspondmg to the idea in our mind there 
must be an objective counterpart which is. the cau~e 
of the idea of a perfect bemg in our mInd. ThIS 
argument is somewhat of the nature of the .~o~mo
logical argument which I have already cnticI:e~. 
But whatever may be the form of the argument, It IS 
clear that the conception of existence is no proof of 
objective existence. As in Kant's cri~cism of t~is 
argument the notion of 300 dollars In my mInd 
annot prove that I have them in my pocket. All 

~hat the argmnent proves is that the idea of a 
fect being includes the idea of his existence. per .. . d d 

Between the idea of a perfect beIng In my mIn an· 
the objective reality of that being there is a gulf 

h· li cannot be bridged over by a tc.anscendental 
w~ .. f 
act of thought. The argument, as stated, IS In act 

etitio pDncipii j for it takes for granted the very 
ap .. fr hl'al point in question, i.e., the transItion om t. e oglc 
to the real. I hope I have ma1.e .it clear to you that 
the Ontological and the Teol?glcal argmnents,as 

rdinarily stated, carry us nowhere. And the rea
~on of their failure is th;tt they look upon 'thought' 
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as an agency working on things from without. This 
view of thought gives us a mere mechanician m the 
one case, and creates. an unbridgeable gulf between 
the hieal and the real in the other. It is, however, 
possible to take thought not as a principle which 
organises and mtegrates its material from the out. 
side, but as a potency which is formative of the very. 
being of its material. Thus regarded thought or 
idea is not alien to the original nature of things; it is 
their ultimate ground and constitutes the very 
essence of their being, infusing itself in them from 
the very beginnmg of their career and inspiring 
their onward march to a self-determined end. . But 
our present situation neceSsitates the dualism of 
thought and being. Every act of human knowledge 
bifurcates what might on proper enquiry turn out 
to be a unity into a self that knows and a confront
mg 'other' that is known. That is why we are 
forced to regard the object that confronts the self as 
something existing in its own right, external to and 
independent of the self whose act of knowledge 
makes no difference to the object known. The true 
significance of the Ontological and the Teleological 
argmnents will appear only if we are able to show 
that the human situation is not final and that 
thought and being are ultimately one. This is 
possible only if we carefully examine and interpret 
experience, following the clue furnished by the 
Quran which regards experience within and with
out as symbolic of arealitydescribed by it, as "the 

I , 
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First and the Last, the visible and the invjsibie." 
This I propose to do in the present lecture. 

Now experience, as unfolding itself in time, 
presents three main levels-the level of matter, 
the level of life and the level of mind and con
sciousness-the subject-matter of physics, biology 
and psychology, respectively. Let us first turn 
our attention to matter. In order exactly to 
appreciate the position of modern physics it is 
necessary to understend clearly what we mean by 
matter. Physics, as an empirical science, deals 
with the facts of ·experience, i.e., sense-experience. 
The physicist begins and ends with sensible 
phenomena, without which it is impossible for him 
to verify his theories. He may postulate· imper

. ceptible entities! such as atoms; but he does so 
because he c1nnot otherwise explain his sense
experience. 'Thus physics studies the material 
world; that is to say, the world revealed by the 
senses. The mental processes involved in this 
study, and similarly religious and aesth~ f 
experience, though part of the total range of 
experience, are excluded from the scope of 
physics for the obvious reason that physics is 
restricted to the study of the material world, by 
which we mean the world of things we perceive. 
But when I ask you· what are the things 
you perceive in the material world, you will, of 
course, mention the familiar things around you, e.g., 
earth, sky, mountains, chairs, tables, etc. 
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When I further ask you what exactly you perceive 
of these things, you will answer-their qualities. 
It is clear that in answering such a question we 
are really putting an interpretation on the evidence 
of oursenses.tThe interpretation consists in 
making a distinction between the thing and its 
qualities.) This really amounts to a theory of 
matter, te., of the nature of sense-data, their re
lation to the perceiving mind and their ultimate 
causes. The substance of this theory is as 
follows: 

U The sense objects (colours, sounds, etc.) are states of the 
perceiver's mind, a.nd as such excluded from nature regarded 
as something objective. For this reason they cannot be in 
any proper sense qualities Qf physical things. When I say 
'the 'sky is- blue .. ' it can only mean that the sky produces 
a blue sensation in my mind, and not that the colour 

. blue is ,.s, quality found in the sky. As mental states,they 
are~pressions. that is to say, they are effects produced in 
us. vThe cause of these effects is matter, or llULteriaI 
things acting through our sense organs, nerves and brain 
on our mind. This pbysical calise acts by contact or 
impact; hence it must possess the qualities of shape, size, 
solidity and resistance." 

It was the philosopher Berkeley who first 
undertook to refute the theory of matter as the 
unknown cause of our sensations. . In our own 
times Professor Whitehead-an eminent mathe
matician and scientist-has conclusively shown 
that the traditional theory of materialism is wholly 
untenable. It is obvious that, on the theory, 
colours, sounds, etc., are. subjective states only, 
and form no part of Nature. What enters the eye 
and the ear is not colour or sound, but invisible 
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ether waves and inaudible air waves. Nature is -
not what we know her to be; our perceptions 
are illusions and cannot be regarded as genuine 
disclosures of nature, which, according to the 
theory, is bifurcated into mental impressions, on the 

. one hand, and the unverifiable, imperceptible 
entities producing these impressions, on the other. 
If physics constitutes a really coherent and genuine 

- knowledge of perceptively known objects, the 
traditipnal theory of matter must be rejected for 
the obvious reason that it reduces the -evidence 
of our senses on which alone the physicist, as 
observer and experimenter, must rely to the mere 
impressions of the obs~rver's mind. /Between 
Nature and the observer of Nature, the theory 
creates a gulf which he is oompelled to bridge 
over by resorting to the doubtful hypotheses of an 
imperceptible something, occupying an absolute 
space like a thing in a receptacle and causing our 
sensation by some kind of impact. In the words 
of Professor Whithead, the theory reduces one-half 
of Nature to a 'dream' and the other half to a 
'conjecture.' Thus physics, finding it necessary 
to criticise its own foundations, has eventually 
found reason to break its own idol, and the empiri

_ cal attitude which appeared to necessitate scientific 
materialism has finally ended in a revolt against 
matter. Since objects, then, are -not subjective 
states caused by something imperceptible called 
matter, they are genuin~ phenomena which cons-

r 
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titute the very substance of Nature and which 
'we know as they are in natur~. But the concept 

of matter has received the greatest blow from 
the hand of Einstein-another eminent physicist, 
whose discoveries have laid the foundation of a 
far-reaching revolution in the entire domain of 
human thought. "The theory of Relativity by 
merging time into space-time," says Mr. Russel, 
"has damaged the traditional notion of substance 
more than all the arguments of the philosophers. 
Matter, for common sense, is something which 
persists in time and moves in space. But for 
modern relativity-physics this view is no longer 
tenable. A piece of matter has become not a 
persistent thing with varying states, but a system 
of inter-related events. _ The old solidity is gone, 
and with it the characteristics that to the materialist 
made matter seem more real than fleeting thoughts." 

According to Professor \Vhitehead, therefore, 
Nature is not a static fact situated in an a-dynamic 
void, but a structure of events possessing the 
character of a -continuous creative flow which 
thought Guts up into isolated immobilities out of 
whose mutual relations arise the concepts of 
space and time. Thus we see how modern 
science utters its agreement with Berkeley's 
criticism which it once regarded as an attack 
on its very - foundation. The scientific view of 
nature as pure materiality is associated with 
the Newtonian view of space as an absolute void 

f· ... 
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in which things are situated. This attitude of 
:;cience has, no doubt, insured its speedy pro: 
gress; but the bifurcation of a total experience 
into two opposite domains of mind and matter has 
to-day forced it, in view of its own domestic diffi- , 
culties, to consider the problems which, in the 
beginning of its career, it completely ignored. The 
criticism of the foundations of the mathematical 
sciences has fully disclosed that the hypothesis of 
a pure materiality, an enduring stuff situated in 
an absolute space. is unworkable. Is space an 
independent void in which things are situated and 
which would remain intact if all things were with
draw~? The ancient Greek Philosopher' Zeno 
approached the problem of space through the 
question of movement in space. His arguments for 
the unreality of movement are well-known to the 
students of philosophy, and ever since his days the 
problem has persisted in the history of thought 
and received the keenest attention from succes
sive generations of thinkers. Two of these argu
ments may be noted here. Zeno, who took space 
to be infinitely divisible, argued that- movement in 
space is impossible. Before the moving body can 
reach the point of its destination it must pass 
through half the space intervening between the 
point of start and ;the point of destination; and 
before it can pass through that half it must travel 
through the half of the half, and so on to infinity. 
We cannot move from,one point of space to another 
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without passing through an infinite number of points 
.. in the intervening space. But it is impossible to 

pass through an infinity of points in a finite time. 
He further argued that the flying arrow does not 
move; because at any time during the course of 
its flight it is at rest in some point of space. Thus 
Zeno held that movement is only a deceptive ap-

" pearance and that Reality is one and immutable. 
The unreality of movement means the unreality 
of an independent space. Muslim thinkers of the 
school of Al-Ashari did not believe in the infinite 
divisibility of space and time. With them space, 
time and motion are made up of points and instants 
which cannot be further subdivided. Thus they 
proved the possibility of movement on the assump
tion that infinitesimals do exist; for if there is a 
limit to the divisibiiity of space and time, move
ment from one point of space to another point is 
possible in a finite time. Ibn-i-Hazm, however, re
jected the Asharite notion of infinitesimals, and 
modem mathematics has confirmed his, view. The 
Asharite argument, therefore, cannot logically 
resolve the paradox of Zeno. Of modern thinkers 
the French philosopher Bergson and the British 
mathematician Bertrand Russell have tried to re
fute Zeno's arguments from their respective stand
points. To Bergson movement, as true change, is 
the fundamental Reality. The paradox of Zeno is 
due to a wrong apprehension of space and time 
which are regarded by Bergson only as intellectual 
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views of movement. It is not possible to qevelop 
here the argnment of Bergson without a fuller 
treatment of the metaphysical concept of life on 
which the whole argument is based. Bertrand 
Russel's argument proceeds on Cantor's theory 
of mathematical continuity which he looks upon 
as one of the most important discoveries of modern 
mathematics. Zeno's argument is obviously based 
on the assumption that space and time consist of 
infinite number of points and instants. On this as
sumption it is easy to argue that since between 
two points the moving body will be out of place, 
motion is impossible; for there is no place for iUo 
take place. Cantor's discovery shows that space 
and time are continuous. Between any two points 
in space there is an infinite number of points, and 
in an infinite series no two points are next to one 
another. The infinite divisibility of space and 
time means the compactness of the points in the 
series; it does not mean that points are mutually 
isolated in the sense of having a gap between one 
another. Russel's answer to Zeno, then, is as 
follows ;-

"Zeno asks-how can you go from one position- at one moment 
to the next position at the next moment without in the transi
tion- being at no position at no momen t? The answer is that 
there is no next posi~tion to any positio~. no next _.moment 
to any moment; beca.use between any two there is always 
another. If there were infinitesimals movement would be 
impossible; but there a.re none. Zeno, therefore, is. right 
in saying that the arrow is at rest at every moment of its 
flight, wrong in inferring that therefore it does not move; 
for there is a one-one correspo'ndence in a movement between 
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the infinite series of positions a.nd the infinite series of in
stants. According to this doctrine, then, it is possible to 
a:ffi.~m the reality .of space, time and movement, and yet 
avoid the paradox, in Zeno's argument." 

Thus Bertrand Russell proves the reality @f 
movement on the basis of Cantor's theory of c@n
tinuity. The reality of movement means the 
independent reality of space and the objectivity of 
Nature. But the identity of continuity and the in
finite divisibility of space is no solution of the 
difficulty. Assuming that there is a one-one corres
pondence between the infinite mUltiplicity of in
stants in a finite interval of time and an infinite 
multiplicity of points in a finite portion of space, 
the difficulty arising from the divisibility remains 
the same. The mathematical conception of con
tinuity as infinite series applies not to movement re
garded as an act, but rather to the picture of 
movement as viewed from the outside. The act of 
movement, . i.e., movement as lived and not as 
thought, does not admit of any divisibilit::. The 
flight of the arrow observed as a passage 111 space 
is divisible but its flight regarded as an act, apart 
from its r~alization in space, is one and incapable 
of partition into a multiplicity. In partition lies its 
destruction. 

With Einstein space is real, but relative to 
the observer. He rejects the Newtonian concept 
of an absolute space. The object observed is 
variable· it is relative to the observer; its mass, , , .. 
shape and size change as the observer s pOSitIOn 
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and speed change. Movement and rest, too,.are 
relative to the observer. There is, therefore, no 
such thing as a self -subsistent materiality of 
classcial physics: It is, however, necessary here 
to guard against a misunderstanding. The use of 
the word' observer' in this connection has misled 
Wildon Carr 1..to the view that the theory of 
Relativity inevitably leads to Monadistic Idealism. 
It is true that according to the theory the shapes, 
sizes and durations of phenomena are not absolute. 
But as Professor Nunn points out, the space-time 
frame does not depend on the observer's mind; it 
depends on the point of the material universe to 
which his body is attached. In fact, the' observer' 
can be easily replaced by a recording apparatus. 
Personally I believe that the ultimate character of 
Reality is spiritual: but in order to avoid a 
widespread misunderstanding it is necessary to 
point out that Einstein's theory, which as a scienti
fic theory deals only with the structure of things, 
throws no light on the ultimate nature of things 
which possess that structure. The philosophical 
value of the theory is twofold. First, it destroys, 
not the objectivity of Nature, but -the view of 
substance as simple location in space-a view 
which led to materialism in Classical Physics. 
'Substance' for modern Relativity-Physics is not 
a persistent thing with veriable states, but a sys
tem of inter-related events. In Wl1itehead's pre
sentation of the theory the notion of 'matter' is 
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, entirely replaced by' the notion of 'organism.' 
,Secondly, the theory makes space dependent on 
matter. The universe, according to Einstein is 
no~ a kind of island in an iufinite space; i; is 
filllte but boundless; beyond it there is no empty 
space. In the absence of matter the universe 
would 'shrink to a point. Looking, however, at 
the theory from the standpoint that I have taken 
in these -1e~tures, Einstein's Relativity presents 
one great dIfficulty i.e., the unreality of time A 
theory which takes time to be a kind of f~urth 
dimension of space must, it seems, regard the 
future as something already given, as indubit
ably fixed as the past, Time as a free creative 
movement has no meaning for the theory. It does 
not pass. Events do not happen; we simply meet 
them. It must not, however, be forgotten that 
the theory neglects certain characteristics of 

time as experienced by us; and it is not possible 
to say t~a~ the n~ture of time is exhausted by the 
characterIstrcs whIch the. theory does note in the 
interests of ~ systematiC account of those aspects 

. of Nature whIch can be mathematically treated. 
Nor is it possible for us laymen to understand 
what is the real nature of Einstein's time. It is 
obvio~s that Einstein's time is not Bergson's pure 
duratIOn. Nor can we regard it as serial time. 
Serial time is the essence of casuality as defined 
by Kant. The cause and its effect are mutually 
so related that the former is chronologically prior 
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to·· the latter, so that if the former is ~ot, ~e ' 
latter cannot be. Ii mathematical ~~e IS s:nal 
time. then on the .basis of the theory It IS possible, 
by ; careful choice of the v~locities .of the ob
serVer and the system in which a gwen set of 
events is happening, to make the effect precede 
its cause. It appears to me that time. regarded 
as a fourth dimension of space really ceases to ~e 
time. A modern Russian writer, Ouspe~skyj m 
his book called Tertium Organum conceives the 
fourth dimension to be th.e movement of ~ thr~e 
dimensional figure in a direction not c?ntatned. m 
Itself- Just as the movement .of the pomt, ~he l~e 
and the surface in a direction not ~ontat~ed. m 
them gives us the ordinary three dtmenSlOns of 
space, in the satne way the movement of t~e thr:e 
dimensional figure in a direction not contatne<i m 
itself must give us 'the fO]lrth dimensi0.n of space. 
And since time is the distance separat~ng .events 
• order of succession and binding them m different 
m . . d. 
wholes it is obviously a distance IYlllg III a rrec-
tionno~ contained in the three~dimensional sp~ce. 
As a new dimension this distance, lieparating 
events in the order of succession, is ~com~en-

bl with the dimensions of three-dtmenslOnal . sura e. . . .th St 
ace as a year is incommensurable WI • sp. , . . 

.. Petersburg. It is perpendicular to all drrections <'Iffi. 

. 'of thr.ee-dimensional space, and is not parallel to 
any of them. Elsewhere in the satne ~ook Ous
pensky describes our time-sense as a misty space-

- -----
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sense and argues, on the basis of our psychic 
constitution, that to one, two or three-dimensional 
beings the higher dimension must always appear 
as succession in time. This obviously means that 
what appears to. us three-dimensional beings 
as time is in reality an imperfectly sensed space
dimension which in its own nature does not differ 
from the perfectly sensed dimensions of Euclidian 
space: In other words, time is not a genuine 
creative movement; and that what we call future 
events are not fresh happenings, but things al
ready given and located in an unknown space. 
Yet in his search for a fresh direction, other 
than the three Euclidian dimensions, Ouspensky 
needs a real serial time, i.e., a distance separating 
events in the order of succession. Thus time 
which was needed and consequently viewed as 
succession for the purposes of one stage of the 
argument is quietly divested, at a later stage, 
of its serial character and reduced to what does 
not differ in anything from the other lines and 
dimensions of space. It is because of the serial 
character of time that Ouspensky was able to 
regard it as a genuinely ~w direction in space. 
If this characteristic is «1 reality an illusion how 
can itfuJfil Ouspensky's requirements of an origi
nal dimension? 

Passing now to other levels of experience_ 
life and consciousness. Consciousness may be 
imagined as a deflection from life. Its function is 
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to provide a luminous point in order to enligptefl 
the fonvard rush of life. It is a case of tension, 
a state of self-concentration, by means of which 
life manages to shut out all memories and associ
ations which have no bearing on a present' action. 
It has no \vell-detined fringes; it shrinks and 
expands as the occasion demands. To describe 
it as an epi-phenomenon of the processes of matter 
is to deny it as an independent activity, and to deny 
it as an independent activity is to deny 
the validity of all knowledge which is only a sys
tematized expression of consciousness. Thus con
sciousness is a variety of the purely spiritual 
principle of life which is not a substance, but an 
organising principle, a specific mode of behaviour 
essentially different to the behaviour of. an extern
ally worked machine. Since, however, we can
not conceive of a purely spiritual energy, except 
in association with a definite combination of sen
sible elements through which it reveals itself, we 
are apt to take this combination as the ultimate 
ground of spiritual energy. The discoveries of 
Newton in the sphere of matter apd those of 
Darwin in the sphere of Natural history reveal 
a mechanism. All problems, it was believed, 
were really the problems of physics. Energy and 
atoms, with the properties self-existing in them, 
could explain everything including life, thought, 
will and feeling. The concept of mechanism-a. 
purely physical concept-claimed to be· the all-
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.. embracing explanation of Nature. And the battle 
for and against mechanism is still being fiercely 
fought in the domain of Biology. The question, 
then, is whether the passage to Reality through 
the revelations of sense-perception necessarily 
leads to a view of Reality essentially opposed to 
the view that religion takes of its ultimate 
character. Is Natural Science finally committed to 
materialism? There is no doubt that the theories 
of science constitute trustworthy knowledge, be
cause they are verifiable and enable 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 sec
tional views of Reality-fragments of· a total ex
perience which do not seem to fit together. 
Natural Science deals with matter, with life and 
with mind ; . but the moment you ask the question 
how matter, life and mill,d are mutually related, 
you begin to see the 's'ectional character of the 
various sciences that deal with them and the in
ability 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 run
ning away with a slice of its flesh. Nature as the 
subject of science is a highly artificial affair, and 
this artificiality is the result of that selective pro
cess to which science must subject her in the 
interests of precision. The moment you put the 

'" )' 
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subject of science in the total of human experience 
it begins to disclose a different character. Thus 
religion, which demands the whole of Reality a~d 
for this reason must occupy a central place. m 
any synthesis of all the .data of human experience, 
has no reason to be afraid of any sectional views 
of Reality. Natural Science is by nature sectional; 
it cannot, if it is true to its own nature and func· 
tion set up its theory as a complete view of , . . 
Reality. The concepts we use in the orgamsatlOn 
of knowledge are, therefore, sectional in character, 
and their application is relative to the level of 
experience to which they are applied. The con
cept of 'cause,' for instance, the essential feature 
of which is priority to the effect, is relative iifo the 
subject-matter of physical science which studies 
one special kind of activity to the exclusion of 
other forms of activity observed by others. 
When we rise to the level of life and mind the 

of cause fails ul, and we stand in need of 
a different order of thought. The 

organisms, initiated and planned in 
view of an end, is totally different to ~ausal action. 
The subject-matter of our enquiry, therefore, 

f ' d' d' , demands the concepts 0 en an purpose, 
which act from within unlike the concept of cause 
which is external to the effect and acts from with
out. No doubt, there are aspects of the activity of 
a living organism which it shares with other objects 
of Nature. In the observation of these aspects the 
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concepts of physics and chemistry would be 
needed; . but the behaviour of the organism is 

.. essentially a matter of inheritance and incapable 
'of sufficient explanation in "the terms of molecular 
physics. However, "the concept of mechanism 
has be€n applied to life and we have to see how. 
far the attempt has succeeded. UnfGrtunately, I 
am not a biologist and must turn to biologists 
themsel ves for support. After telling us that tht 
main difference between a living organism and a 
machine is that the former is self-maintaining and 
self-reprotlucing, J. S. Haldane says: 

"It.is thus evident that although we find within the living body. 
many phenomena which, so long as we do not look closely, 
ca.n be interpreted satisfactorily- as physical and chemical 
mechanism, there are side, by' side other phenomena (i .. e. 
self-maintenance and reproduction) for which the possibility, 
of such interpreta.tio'n is absent. The mechanists assume 
that the bodily mechanisms aJfl so constrncted as to Dl,~intain. 
repair_. and reproduce themselves. In the lOllg prooess of 
natural selection, mechanisms of this sort, have, they 
suggest, been evolved gradually. Let. us examine this 
hypothesis. 'V\Inen we state an event in mechanical terms 
we state it as a necessary resuJt of cert.am simple properties 
of separate parts which interact in the event .......... :.Tlle 
essence of the explanation or :restatement of the evenj; is 
that after due investigation we have assumed that the parts 
interacting in the event have certain simple and definite 
properties, '50 that they always react in the same way under 
the same, conditions. For a mechanical explanation the 
re~cting parts must first be given. Unless an arrangement 
of parts with definite properties is givJm, it is meaningless 
t6' .speak of i::nE!chanical ,explana.tion. To postulate the 
existence of a self-reproducing or self-maintaining mechan
ism is thus to postulate something to which no meaning 
can be attached. Meaningless terms are sometimes used by 
physiologists; but there is none so absolutely meaningless 
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as the expression "mechanism of reproduction." Any 
mechanism there may be in the parent organism is absent
in the process of reproduction, and must reconstitute. itself 
at each gelleration, since the parent organism is reproduced 
from a Dlere tiny speck _of its own body. There can be no 
mechanism of reproduction. The idea. of a mechanism 
which is constantly -maintaining . or reproducing its own 
structure is self-contradictory. A mechanism which re
produced itself would be a. mechanism without parts and 
therefore not a. mecha.nism.·· 

Life is, then, a unique phenomenon and the concept 
of mechanism is inadequate for its analysis. Its 
'factual wholeness,' to use an expression of 
Dri~sch-another notable biologist-is a kind of 
unity which, looked at from another point of view, 
is also a plurality. in all the purposive processes 
of growth and adaptation to its environment, 
whether this adaptation is secured by the forma
tion of fresh or the modification of old habits, it 
possesses a .career which is unthinkable in the 
case of a machine. And the possession of a career 
means that the sources of its activity cannot· be 
explained except in reference to a remote past, the 
origin of which, therefore, must be sought in a 

• spiritual reality revealable in but non-discoverable 
by any analysis of spatial experience. It would, 
therefore, seem that life is foundational and 
anterior to the routine of physical and chemical 
processes which must be regarded as a kind of 
fixed behaviour formed during a long course of 

. evolution. Further, the application of the mechan
istic concepts to life, necessitating the view that 
the intellect itself is a product of evolution, brings 

.. 
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science into conflict with its own objective principle 
of investigation. On this point I will quote a 
passage from Wildon Carr, who bas given a very 
pointed expression to this conflict; 

" If intellect is a produot of evolution the whole mechanistic 
concept of the nature and origi~ of life is - absurd. and the 
principIa which science has adopted must clearly be revised. 
We have only to sta.te it to see the self-oontradiction. How 
can the intellect, a mode of apprehending reality. be itself an 
evolution of something which only exists 80S an abstraction 
of that mode of apprehending which is the intellect? If 
intellect is 80n evolution of life, then the concept of the life 
which- can evolve intellect as a particular mode of apprehend
ing reality-must be the concept of a more COD crete aotivity 
than that of a:tly ab~tract mechanical movement which the 
intellect can present to itself by analysing its apprehending 
content. And yet, further, if the intellect be a product of 
the evolution of life, it is not absolute but relative to the 
activity of that which has evolved it; how then, in such 
oarses, carn science exclude the subjective aspect of the 
knowing a.nd build on the objective presentation as an 
absolute? Clearly the biological I!Iciences neoessitftlte a. 
reconsidera.tion of the soientific prinoiple." 

I will now try to reach the primacy of life 
and thought by another route, and carry you 
a step further in our examination of experience . 
Tbis will throw some further light on the primacy 
of life and will also give us an insigbt into the 
nature of life as a psychic activity. We have 
seen that Professor Whitehead describes the uni
verse, not as'sometliing static, but as a structure 
of event~ possessing the character of a continuous 

'creative flow. This quality of Nature's passage 
in time is perhaps the most significant aspect of 
experience wbich the Quran espeCially emphasizes 

" 
, 
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and which, as I hope to be able to show in the, 
sequel, offers the best clue to the ultimate nature 
of Reality. To some of the verses (3: 188; 2 : 159; 
24 : 44) bearing on the point I have already drawn 
your attention. In view of the great importance 
of the subject I will add here afew more: 

"Verily, in the alterations of night and of day and in all 
that God hath, created in the Heavens and in the earth 
a,re signs to those who fear Him." (10: 6). 

" And it is He who hath ordained the night and the day to 
succeed one another for those who desire to think on God or 
desire to be thankful." (255: 63). 

"Seest thou not that God causeth the nigllt to come in upon 
the day, and the day to come in upon the night; and that 
He bath subjected the sun and the moon to laws by which 
each speedeth along to an appointed goal? (31: 28). 

"It is of Him that the night returneth on the day, and that 
the day returneth on the night ,. (39 : 7). 

"And of Him is the change of the night and of the day-" 
(23 ; 82). 

There is· anoJher set of verses which, indicat
ing the relativity of our reckoning of time, suggests 
the possibility of tmlmown levels of consciousness; 
but I will content myself with a discussion of 
the familiar, yet deeply significant, aspect of 
experience alluded to in the verses quoted above. 
Among the representatives of contemporary 
thought Bergson is the only thinker who has made 
a keen study of the phenomenon of duration in 
time. I will first briefly explain to you his view· 
of duration and then point out the inadequacy of 
his anylysisin order fully to bring out the implica. 
tions of a completer view of the temporal aspect 
of existence. The ontological problem before us 

.. 
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sfhows to define the ultimate nature of existence . 
That the universe persists in time is not open to 
dOUbt. Yet j since it is exterual to us, it is possible 
to be sceptical about its existence. In order com
pletely to grasp the meaning of this persistence 
in time we must be in a position to study some 
privileged case of existence which is absolutely 
unquestionable and gives us the further assurance 
of a direct vision of duration. Now my percep· 
tion of things that confront me is superficial and 
exterual; but· my perception of my own self is 
interual, intimate and profound. It follows, there· 
fore, that conscious experience is that privileged 
case of existence in which we are in absolute 
contact with Reality, and an analyist of this 
privileged case is likely to throw a fiood of light 
on the ultimate meaning of existence. What do I 
find when I fix my gaze on my own conscious 
experience? In the words of Bergson, "I pass from 
state to state .. I am warm or cold. I am merry 
or sad. I work or do nothing. I look at what is 
around me or I think of something else. Sensa
tions, feelings, volitions, ideas-· such are the 
changes into which my existence is divided and 
which colour it in turus. I change, then, without 
ceasing." Thus there is nothing static in my 
inner life; all is a constant mobility, an unceasing 
fiux of states, a perpetual flow in which there is 
no halt or resting place. Constant change, how
ever. is unthinkable without time. On the analogy 

, 
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of our inner experience, then, conscious existence 
means life in time. A keener insight into 
the nature of conscious experience, however, 
reveals that the self in its inner life moves from 
centre outwards. It has, so to speak, two sides 
which may be described as appreciative and 

'. efficient. On its efficient side it enters into relation 
With what we call the world of space. . The efficient 
self is the subject of associationist psychology
the practical self of daily life in its dealing with 
the external order of things which determine our 
passing states of consciousness and stamp on 
these states their own spatial feature of mutual 
isolation. The self here lives outside itself as it 
were, and, while retaining its unity as a totality, 
discloses itself as nothing more than a series of 
specific and consequently numerable states. The 
time in which the efficient self lives is therefore 
the time of which we predicate long and short. 
It is hardly distinguishable from space. We can 
conceive it only as a straight line composed of 
spatial points which are external to one another 

'like so many stages in a journey. - But time thus 
regarded is. not true time, according to Bergson. 
Existence in spatialised time is spurious existence. 
A deeper analysis of conscious experience reveals 
to us what I have called the appreciative side of 
the self. With our absorption in the external 
order of things, necessitated by our present situ
ation, it is extreme! y ~ difficult to catch a glimpse 
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of the appreciative self. In our constant pursuit 
after external things we weave a kind of veil round 
the appreciative self which thus becomes completely 
alien to us. It is only, in the 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. In the life-process 
of this deeper ego the states of consciousness' 
melt into each other. The unity of the apprecia
tive ego is like the unity of the germ in which the 
experiences of its individual ancestors exist, not as 
a plurality, but as a unity in which every expe
rience permeates the whole. There is no numerical 
distinctness of states in the totality of the ego, the 
multiplicity of whose elements is, unlike that of the 
efficient self, wholly qualitative. There is char;ge 
and movement, but this change and movement are 
indivisible; their elements inter-penetrate and 
are wholly non-serial in character. It appears 
that the time of the appreciatiye-self is a single 

. 'now' which the efficient-self, in its traffic with the 
world of space, pulverizes into a series of 'nows' 
like pearl beads in a thread. Here is, then, pure 
duration unadulterated by space. The Quran with 
its characteristic simplicity alludes to the serial 
and non-serial aspects of duration in the following 

verses: 
., And put thou thy trust in Him that liveth and dieth not, a.nd 

celebra.te His praise Who in six days created the Heavens and 
the earth, and what is between them, then mounted His 
Throne j the God of mercy. (25; 60). 
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All things We have created with a fixed destiny: Our command 
wa.s but one, swift as the twinkling of an eye." (54: 50). 

If we look _ at the movement embodied in 
creation from the outside, that is to say, if we 
apprehend it intellectnally, it is a process lasting 
through thousands - of years; for one Divine day, 
in the terminology of the Quran, as of the Old 
Testament,is equal to 1,000 years. From another 
point of view the process of creation, lasting 
through thousands of years, is a single indivisible 
act, "swift as the twinkling of an eye." It is, 
however, impossible to express this innerexperience 
of pure duration in words, for langnage is shaped 
on the serial time of our daily efficient self. Per-
haps an illustration will further elucidate the point. 
According to physical science the cause of your 
sensation of red is the rapidity of wave motion 
the frequency of which is 400 billions per second. 
If you could observe this tremendous fre
quency from the outside, and count it at the rate 
of 2,000 per second which is supposed to be the 
limit of the perceptibility of light, it will take you 
more than 6,000 years to finish the enumeration. 
Yet in the single momentary mental_act of per
ception you hold together a frequency of wave 
motion which is practically incalculable. That 
is how the .'mental act transforms succession into 
duration. The appreciative self, then, is more or 
less corrective of the efficient self, inasmuch as 
it synthesizes all the 'heres' and 'nows'-the small 
change of space and time, indispensable to the 
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.. efficient self-into the coher~nt wholeness of per
sonality. Pure time, then, as revealed by a deeper 
analysis of our conscious experience is not a . : , 
stnng of separate, reversible instants; it is an 
organic whole in which the past is not left behind 
but is iVing along with, and operating in, th~ 
present. And the future is given to it not as lying 
before, yet to be traversed j it is given only in the 
sense that it is present in its natnre as an open 
possibility. (It is time regarded as an organic 
whole that the Quran describes as 'Taqdir' or 
the destiny-a word ~hich has been so much; 
misunderstood both in and outside the world ofi 
Islam.) Destiny __ is time regarded as prior to thel 

disclosure of its possibilities. It is time freed froni 
the net of causal sequence-the diagrammatic: 
character which the logical understanding imposes 
on it. t In one word, it is time as felt and not as 
thought and calculated'l If you ask me why the 
Emperor Humayun and- Shah Tabrnasp of Persia 
were contemporaries, I can give' you no causal 
explanation. The only answer that can possibly 
be given is that the nature of Reality is such that 
among its infinite possibilities of becoming, the two 
possibilities known as the lives of Humayun and 
Shah Tahmasp should realize themselves to
gether. Tiffie regarded as destiny forms the very 
essence of things. As the Quran says :-" God 
created all things and assigned to each its destiny." 
The destiny of a thing then!is not an unrelenting 
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fate working from without like a task master; it 
is the inward reach of a thing, its realizable possi
bilities which lie within the depths of its nature, 
and serially actualize themselves without any 
feeling of external compulsion. Thus the organic 
wholeness of duration does not mean that full
fledged events are lying, as it were, in the womb 
of Reality, and drop one by one like the grains of 
sand from the hour-glass. If time is real, and not 
a mere repetition of homogeneous moments which 
1:11ake conscious experience a delusion, then every 
moment in the life of Reality is original, giving 
birth to what is absolutely novel and unforeseeable. 
" Every day doth some new work employ Him," 
says the Quran. 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 characteristic of mechanical 
action. That is why it is impossible to explain the 
creative activity of life in terms of mechanism. 
Science seeks to establish uniformities of experi
ence, i.e., the laws of mechanical repetition. Life 
with its intense feeling of spontatJeity constitutes 
a centre of indetermination, and thus falls outside 

. the domain of necessity. Hence science cannot 
comprehend life. The biologist who seeks a 
mechanical explanation of life is led to do so be

. cause he confines his study to the lower forms of 
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life whose behaviour discloses resemblances . to 
~ mechanical action. If he study life as manifested 

in _~self, i.e., his own .mind freely choosing, 
rejectmg, reflecting,. surveying the past and the· 
~resent, and dynamically imagining the future, he 
IS sure to be convinced of the inadequacy of his 
mechanical concepts. 

On the analogy of our conscious experience, 
then, the universe is a free creative movement. 
But how can weconceive a movementind.epend.eIii: 
of a concrete thing that moves? The answer is 
that the notion of 'thing' is derivative. We can 
derive 'things' from movement i we cannot derive 
movement from immobile things. If, for instance, 
we suppose material atoms, such as the atoms of 
~emocritus, to be the original Reality, we must 
Import movement into them from the outside as 
something alien to their nature. Whereas if we 
take movement as original, static things may be 
derived from it. In fact, physical science has reduced 
all things to movement. The essential nature of 
the atom in modern science is electricity and not 
something electrified. Apart from this, things are 
not given in immediate experience as things already 
possessing definite contours i for immediate ex
perience is a continuity without any distinc
tions in it. What we call things are events 
in the continuity of Nature which thought 
~patialises an1uthus regards as mutually 
Isolated for p~..E9~e.? of action. The universe 
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h'ch seems to us to be a collection of things is 
w I 'd It' t a not a solid stuff occupying a VOl • IS no 
thing but an act. The nature of thought acco:d
. to Bergson is serial j it cannot deal with 
:~vement, except by viewing it as a series . of 
stationary points. It is, therefore, ~he operatIOn 
of thought, working with static. con::epts, 
that gives the appearance of a .se~e~ of =0-
bilities to what is essentially dynam1c.lll Its n.ature. 
The co-existence and succession of these lInmo
bilities is the source of what we call space and 

time. . . . f . 
According to Bergson, then, Reality IS a ree 

unpredictable, creative, vital imp~~s of the n,,:ture 
of volition which thought spatiahse~. ~nd Vle,,:s 
as a plurality of 'things.' A full cnticlsm of this 

. w cannot be undertaken here. Suffice it to say vie .. t 
that the vitalism of Bergson ends III an I~s~rmoun -
ble dualism of will and thought. This IS really 

ad to. the partial view of intelligence that he 
~ h' . takes. Intelligence, according to 1Ill, IS a 

spatialising activity j it is. shape.d on n;atte: alone, 
and has only mechanical categones at ItS disposal. 
But, as I pointed out in my first ~ecture, thought has 
a deeper movement also. While It ~ppears to br~ak 

Reality into. static fragments, Its real function 
up f . b . t sYllthesize the elements o· expenence Y 
IS 0 h . I I 
employing categories suitable ~o te vanous eve. s 
which experience presents. It IS as much organ~c 
as life. The movement of life, as an orgaruc 
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growth, involves a Progressive syntheses of its 
various stages. Without this synthesis it will 
cease to be organic growth. It is determined by 
ends, and the presence of ends means that it is 
permeated by intelligence. Nor is the activity of 
intelligence possible without the presence of ends. 
In conscious experience life and thought permeate 
each other. They form a unity. Thought, there
fore, in its true nature, is identical with life. Again, 
in Bergson's view the forward rush of the vital 
impulse in its creative freedom is unilluminated 
by the light of an immediate or remote purpose . 

.It is not aiming at a result j it is wholly arbitrary, 
undirected, chaotic, and unforeseeable in its be
haviour.. It is mainly here that Bergson's analysis 
of our conscious experience reveals its inadequacy. 
He regards conscious experience as the past 
moving along with and operating in the present. 
He ignores that the unity of consciousness has a 
forward looking aspect also. Life is only a series 
of acts of attention, and an act of attention is 
inexplicable without reference to a PUrPose, con
sciousor unconscious. Even our acts of percep
tion are determined by our immediate interests and 
purposes. The Persian poet Urfi has given a 
beautiful expression to this aspect of human per
ception. He says: 

jlJ,.~}.;. Jii.! v,..> eft .~ uoiU j 

..l)~~j .,.,~~ 'fr jl J -,..1} ."j..l 

I 

I 
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" If your heart is not deceived by the mira.ge, be not proud of 
the sha.rpness of you,r understanding; for your freedom from 
this optica.l illusion is due to your imperfect thirst." 

The poet means to say that if you had· a 
vehement desire for drink, the sands of the desert 
would have given you the impression of a lake. 
Your freedom from the illusion is dne to the absence 
of a keen desire for water. You have perceived 
the thing as it is because you were not interested 
in perceiving it as it is not. Thus ends and 
purposes, whether they exist as conscious or sub
conscious tendencies, form the warp and woof of 
our conscious experience. And the notion of 
purpose cannot be understood except in reference 
to the future. The past, no doubt, abides and 
operates in the present j but this operatioIl of the 
past in the present is not the whole of consciousness. 
The element of purpose discloses a kind of forward 
look in consciousness. Purposes colour not only 
our present states of consciousness, but also reveal 
its future direction. In fact, they constitute the 
forward push of our life, and thus in a way 
anticipate and influence the states that are yet 
to be. To be determined by an _ end is to be 
determined by what ought to be. Thus 
past and future both operate in the present 
state pf consciousness, and the future is not wholly 
undetermined as Bergson's· analysis of our con
scious experience shows. A state of attentive con
sciousness involves both memory and imagina
tion as operating factors. On the analogy of our 
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c~nscio~s experience, therefore, Reality is not a 
'"' blmd Vital iIppulse wholly unilluminated by idea 

Its nature is through and through telelogical. . 
Bergson, .. however, denies the teleolgical 

charact~r of Reality on the ground that teleology 
makes time unreal. According to him "the portals 
of the future must remain wide open to Reality." 
Other,,:ise, it will not be free and creative. No 
~oub.t, If teleology means the working out of a plan 
m view. of a pre-determined end or goal it does 
make tlffie unreal. It reduces the universe to a 
mere temporal reproduction of a pre-exi~ting 
eternal scheme or structure in which individual 
ev~~ts have. already found their proper places, 
waItmg, as It were, for their respective turns to 
enter into. the temporal sweep of history. All is 
already gwen somewhere in eternity j the temporal 
~r~er. of events is nothing more than a mere 
ImItation of the eternal mould. Such a view is 
hardly distinguishable from mechanism which 'Ie 
have already rejected. . In fact it is a kind of 
veiled materialism in whch fate' or destiny takes 
the place of rigid determinism, leaving no scope 
for human or even Divine freedom. The world 
regarded as a process realizing a pre-ordained 
goal is not a world of free, responsible moral 
agents j it is only a stage on which puppets are 
made to move by a kind of pull from behind. 
There is, however, another sense of teleology. 
From our conscious experience we have seen that 
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to live is to shape and change ends and pu~poses 
and to be governed by them. Mental life is teleo
logical in the sense that, while there is no far-off 
distant goal towards which we are moving, there 
is 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 appa
rently abrupt changes in our evaluation of things, 
are organically related to one another. The life 
history of the individual is, on the whole, a unity 
and not a mere series of mutually ill-adapted 
events. The world process, or the movement of 
the universe in time, is certainly devoid of purpose, 
if by propose we mean a foreseen end-a far off 
fixed destination to which the whole creation 
moves. To endow the world process with pur
pose in this sense is to rob it of its originality 
and its creative character. Its ends are termina
tions of a career; they are ends to come and not 
necessarily premeditated. A time-process cannot 
be conceived as a line already drawn. It is a line 
in the drawing-an actualisation of open possi
bilities. It is purposive only in this sense that it is 

. selective in character, and brings itself to·some 
sort of a present fulfilment by actively preserving 
and supplementing the past. To my mind nothing 
is more alien to the Quranic outlook than the idea 
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that the universe is the temporal working out of 
a preconceived plan. As I have already pointed 
ou~, the universe, according to the Quran, is liable 
to mcrease. It is a growing universe and not an. 
already completed product which left the hand 
?f its maker ages ago, and is now lying stretched 
m space as a dead mass of matter to which time 
does nothing, and consequently is nothing. 

We are now, I hope, in a position to see the 
meaning of the verse-"And it is He Who hath 
ordained the night and the day to succeed one 
another for those who desire to think on God or 
desire to be thankful." A critical interpretation of 
the sequence of time as revealed in our selves has 
led us to a notion of the ultimate Reality as pure 
duration in which thought, life and purpose inter
penetrate to form an organic unity. We cannot 
. conceive this unity except as the unity of a self
an all-embracing concrete self-the ultimate source 
of all individual life and thought. I venture to 
~hink that the error of Bergson consists in regard
mg pure time as prior to self, to which alone pure 
duration is predicable. Neither pure space nor 
pu:e time can hold together the mUltiplicity of 
objects and events. It is the appreciative act of 
a~ enduring self only which can seize the multipli
~ty of duration-broken up into an infinity of . 
mstants-and transform it to the organic whole
ness of a synthesis. To exist in pure duration is 
to be a self, and to be a self is to be able to say 'I 

..;~ 
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am.' Only that truly exists which can say 'Lam~' 
It is the degree of the intuition of 'I-amness' that 
determines the' place of a thing in the scale of 

'I 'B 'I " being. We too say am. ut our -amness IS 

dependent and arises out of the distinction between 
the self and the not-self. The ultimate Self, in the 
words of the Quran, "can afford to dispense with 
all the worlds." To Him the not-self does not 
present itself as a confronting 'other;, or else it 
would have to be, like our, finite self, in spatial 
relation with the confronting 'other.' What we 
call Nature or the not-self is only a fleeting moment 
in the life of God. His 'I-amness' is indepen, 
dent, elemental, absolute. Of such a self it 
is impossible for us to form an adequate 

. '(), conception. As the Quran says, 'Naught' is like 
"J/;'~'lIim; yet "He hears and sees." Now a self is 

" .. ' unthinkable without a character, i.e., a uniform 
mode of behaviour. Nature, as we have seen, is 
not a mass of pure materiality. occupying a void. 
It is a structure of events, a systematic mode of 
behaviour, and as such organic to the ultimate 
Self, 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. From the 
human point of view it is an interpretation which, 
in our present situation, we put on the creative 
activity of the Absolute Ego. At a particular 
moment in its forward movement it is finite; but 
since the self to which it is organic is creative, it is 
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liable to increase, and is consequently boundless 
in the sense that no limit to its extension is final. 
Its boundlessness is potential, not actual. Nature, 
then, must be understood as .. a living, ever-grow
ing organism whose growth has no final external 
limits. Its only limit is internal, i.e., the immanent 
self which animates and sustains the whole. As 
the Quran says: "And verily unto thy Lord is the 
limit" (53: 14). Thus the view that we have taken 
gives a fresh spiritual meaning to physical 
science. The knowledge of Nature is the know
ledge of God's behaviour .. In our observation of 
Nature we are virtually seeking a kind of intimacy 
with the Absolute Ego; and this is only another 
form of worship_ 

The above discussion takes time as an essen
tial element in the ultimate Reality. The next 
point before us is, therefore, to consider the late 
Doctor McTaggart's argument relating to the 
unreality of time. Time, according to Doctor 
McTaggart, is unreal because every event is past, 
present and future. Queen Anne's death, for 
instance, is past to us; it was present to her 
contemporaries and future to William III. Thus 
the event of Anne's death combines characteristics 
which are incompatible with each other. It is 
obvious that the argument proceeds qn the assump
tion that the serial nature of time is final. If we 
regard past, present and future as essential to 
time, then we picture time as a straight line, part of 
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which we have travelled and left behind,. an..d 
part lies yet untravelled before us. This is taking 
time not as a living creative moment, but as a 
stati~ absolute holding the ordered multiplicity 
of fully shaped' cosmic events, reve~ed serially, 
like the pictures of a film, to the outsIde observer. 
We can indeed say that Queen Anne's death was 
future to William III, if this event is regarded 
as already fully shaped, and lying in the 
future, waiting for its happening. But a future 
event as Broad justly points out, cannot be charac-

. terised as an event. Before the death of Anne the 
event of her death did not exist at all. During 
Anne's life the event of her death existed only as 
an unrealized possibility in the nature of Reality 
which included it as an event only when, in the. 
course of its becoming, it reached the point· of 
the actual happening of that event. The answer 
to Doctor. McTaggart's argument is that the 
future exists only as an open possibility, and 
not as a reality. Nor can it be' said that an 
event combines incompatible characteristics when 
it is described both as past and present. When 
an event X does happen it enters into'an una:!ter
able relation with all the events that have 
happened before it. These relations are not at 
a:ll affected by the relations of X with other 
events which happen after X by the further 
becoming of Reality. No true or false propo
sition about these relations will ever become 
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false or true. Hence there is no logical -difficulty 
in regarding an event as both past and present; It 
must be confessed, however, that the point is not 
free· from difficulty and requires much further think
ing. It is not easy to solve the mystery of time. 
Augustine's profound words are as true to-day as 
they were when they were uttered: "If no one 
questions me of time, I know it: if I would explain 
to a questioner I know it not." Personally, I am 
inclined to think that time is an essential element 
in Reality. But rea:! time is not serial time to 
which the distinction of past, present and future is 
essential j it is pure duration, i.e., change without 
succession, which McTaggart's argument does not 
touch. Serial time is pure duration pulverised by 
thought-a kind of device by which Reality ex
poses its ceaseless creative activity to quantitative 
measurement. It is in this sense that the Quran 
says: "And of Him is the change of the night and 
of the day." 

But the question you are likely to ask is-"Can 
change be predicted of the Ultimate Ego ? "We, 
as human beings, are functionally related to an 
independent world-process. The conditions of our 
life are mainly external to us. The only kind of 
life known to us is desire, pursuit, failure or attain
ment-a continuous change from one situation to 
another. From our point of view life is change, 
and change is essentially imperfection. At the 
same time, since our conscious experience is 
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the only point of departure for all knowledge, ~e 
cannot avoid the limitation of interpreting facts m 
the licrht of our own inner experience. An anthro
pomo~phic conception is especially unavoidable in 
the apprehension of life ; for life can be ap?rehe.nd
ed from within only. As the poet Nasir All of 
Sirhind imagines the idol saying to the Brahmin ;-

..s<>!.,) or, ~r ~:i- Ji v)r. '-'''Ijl...r..:i- "'"'))'" j. 'r 
"Thou hast made me after Thine own image! After all what 

ha.st Thou seen beyond Thyself ?" 

It was the fear of conceiving Divine life after 
the image of human life that the Spa~sh M~slim 
theologian Ibn-i-Hazm hesitated to predicate hfe of . 
God and ingeniously suggested that God should 
be d~scribed as living, not 1;>ecause He is living in 
the· sense of our experience of life, but only 
because He is so de~cribed in the Quran. Confining 
himself to the surface of our conscious experience 
and ignoring its deeper phases, Ibn-i-Hazm must 
have taken life as a serial change, a succession of 
attitudes towards an obstructing environment. 
Serial change is obviously a mark of imperfection; 
and, if we confine ourselves to this vi.\!w of change, 
the difficulty of reconciling Divine perfection 
with Divine life becomes insuperable. Ibn-i'Hazm 
must have felt that the perfection of God can be 
retained only at the cost of His life. There is, how
ever, a way out of the difficulty. The Absolute 
Ego, as we have seen, is the whole of Reality .. He is 
not so situated as to take a perspective view of an 
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alien universe; consequently, the phases of His 
life are wholly determined from within. Change, 
therefore, in the sense of a movement from an 
imperfect to a relatively perfect state, or vice 
versa, is obviously inapplicable to His life. But 
change in this sense is not the only possible form 
of life. A deeper insight into our conscious ex
perience shows that beneath the appearance of 
serial duration there is true duration. The 
Ultimate Ego exists in pure duration wherein 
change ceases to be a succession of varying atti
tudes and reveals its true character as continuous , 
creation, "untouched by weariness" and unseizable 
"by slumber or sleep." To conceive the Ultimate 
Ego as changeless in this sense of change is to 
conceive Him as utter inaction, a motiveless, 
stagnant neutrality, an absolute nothing. To the 
Creative Self chauge cannot mean imperfection. 
The perfection of the creative self consists, not in 
a mechanistically conceived immobility, as 
Aristotle might have led Ibn-i-Hazm to think. It con
sists in the vaster basis of His creative activity and 
the infinite scope of His creative vision. The 'not
yet' of man does mean pursuit and may mean 
failure; the 'not-yet' of God means unfailing 
realization of the infinite creative possibilities of 
His being which retains its wholeness throughout 
the entire process. 

• 
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"In the endless seU·repeating 
For evermore flows the Same. 

Myriad arches springing, meeting, 
Hold at rest the mighty frame. 

Streams from all things love of living, 
Grandest star and humblest clod. 

AIl the straining, aU the striving 
Is eternal peace in God." (GOETHE) 

Thus a comprehensive philosophical criticism 
of all the facts of experience on its efficient as 
well as appreciative side brings us to the conclusion 
that the ultimate Reality is a rationally directed 
creative life. To interpret this life as an ego is 
not to fashion God after the image of man. It is 
only to accept the simple fact of experience that 
life is not a formless fluid, but an organising 
principle of unity, a synthetic activity which holds 
together and focalizes the dispersing dispositions of 
the living organism for a constructive purpose. The 
operation of thought which is essentially symbolic 
in character veils the true nature of life, and can 
only picture it as a kind of universal current 
flowing through all things. The result of an intel
lectual view of life, therefore, is necessarily 
pantheistic. But we have a first hand knowledge of 
the appreciate aspect of life from WIthin. Intuition 
reveals life as a centralising ego. This knowledge, 
however imperfect as giving us 9nly a point of 
departure, is a direct revelation of the ultimate 
nature of Reality. Thus the facts of experience 
justify the inference that the ultimate nature of 
Reality is spiritual, and must be conceived as an 
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.ego. But the aspiration of religion soars higher 
than that of philosophy. Philosophy is an intellec
tual view of things ; and as such, does not care to 
go beyond a concept which can reduce all the 
rich variety of experience to a system. It sees 
Reality from a distance as it were. Religion seeks 
a closer contact with Reality. The one is theory ; 
the other is living experience, association, intimacy. 
In order to achieve this intimacy thought must rise 
higher than itself, and find its fulfilment in an 
attitude of mind which religion describes as prayer 
-one of the iast words on the lips of the Prophet 
of Islam. 
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LECTURE III. 

THE OONOEPTION OF GOD AND THE MEANING 
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LECTURE III. 
'I HE CONCEPTION OF GOD AND THE 

MEANING OF PRAYER. 

We have seen that the judgment. based upon 
religious experience fully satisfies the intellectual 
tesL The more important regions of experience, 
examined with an eye on a synthetic view, reveal, 
as the ultimate ground of all experience, a 
rationally directed cre~tive will which we have 
found reasons to describe as an ego. In order to 
emphasise the individuality of the Ultimate Ego 
the. Quran gives Him the proper name of Allah, 
and further defines Him as follows: 

"Say: God is One: 
God the maMess ! 

He begetteth not, and He is not begotten: 
And there is none like unto Him." 

But it is hard to understand what exactly is an 
individual. As Bergson has taught us in his Crea
tive Evolution individuality is a matter of degrees 
and is not fully realized even in the case of the 
apparently closed off unity of the human being. 
"In particular, it may be said of individuality," 
says Bergson, "that while the tendency to indivi
duate is everywhere present in the organized world, 
it is always opposed by the tendency towards repro
duction, For the individuality to be perfect, it 
would be necessary that no detached part of the 
organism could live separately. But then reproduc-
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tion would be impossible. For what is reprod~c-
tion but the building up of a new organism with a 
d tached fragment of the old? Individuality, there-

e h ., I th fore, harbours its own enemy at orne. n. e 
light of this passage it is clear that the perfe~t lU

dividual, closed off as an ego, ~eer~ess and umque, 
cannot be conceived as harbounng Its own enemy 
at home. It must be conceived as superior to t~e 
antaO"onistic tendency of reproduction. This 
har~cteristic of the perfect ego is one of the most 

~ssential elemen~in the Quranic conception of 
God. and the Quran mentions it over and over 

ai~ not so much with a view to attack the ag , . . 
current Christian conceptlOn as to accentuate its 
own view of a perfect individual. It may, however, 
be said that the history of religious t~o~g.ht d~s
closes various ways of escape fro~ an l~dlV:duallS-

t· conception of the ultimate RealIty WhlChlS con-
K . . 

cieved as some vague, vast and pervasive cosmic 

I" ent such as light. This is the view that Farnell e ..... m , . 
h taken in his Gifford lectures on the attnbutes of 

as I· . I God. I agree that the history of re IglOn. revea s 
des of thought that tend towards pantheism j but 

~~enture to think that in so far as the Quranic iden
tification of God with light is concerned Farnell's 
view is incOlTect. The full text of the verse of 
which he quotes a portion only is as follows: 

God is the light of the Heavens and of the earth. His light 
is like a niche in which is a lamp-the lamp encased in a. 
a glass,-the glass, as it were, a star." (24:35). 

No doubt, the opeuing se"ntence of the verse 
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gives the impression of an escape from an in
"dividualistic conception of God. But when we 
" follow the metaphor of light in the rest of the verse, 
it gives just the opposite impression. The develop
ment of the metaphor is meant rather to exclude 
the suggestion of a formless cosmic element by 
centralising the light in a flame which is further 
individualised by its encasement in a glass likened , 
unto a well-defined "star.l Personally I think the 
description of God as light, in the revealed litera
ture of Judaism, Christianity and Islam, must now 
be interpreted differently. The teaching of modem 
physics is that the velocity of light cannot be 
exceeded and is the same for all observers what
ever their own system of movement. Thus, in the 
world of 'change, light is the nearest approach to 
the Absolute. The metaphor of light as applied to 
God, therefore, must, in view of modern know
ledge, be taken to suggest the Absoluteness of God 
and not His Omnipresence which easily lends itself 
to a pantheistic interpretation:"" 

There is, however, one question which will be 
raised in this connection. Does not individuality 
imply finitude? If God is an ego and" as such an 
individual, how can we conceive Him as infinite? 
The answer to this question is that God cannot be 
conceived as infinite in the sense of spatial infinity. 
In matters Of spiritual valuation mere immensity 
counts for nothing. Moreover, as we have seen 
before, temporal and spatial infinities are not abso-
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lute. Modern science regards Nature not as some. 
thing static, situate in an infinite void, but a struc
ture of inter-related events out of whose mutual 
relations arise the concepts of space and time. And 
this is only another way of saying that space and 
time are interpretations which thought puts upon 
the creative activity of the Ultimate Ego. Space 
and time are possibilities of the Ego, only partially 
realized in the shape of our mathematical space 
and time. Beyond Him and apart from His crea
tive activity, there is neither time nor space to 
close Him off in reference to other egos. The 
Ultimate Ego is, therefore, neither infinite in the 
sense of spatial infinity nor finite in the sense of the 
spa~-bound human ego whose body closes him off 
in reference to other egos. The infinity of the 
Ultimate Ego consists in the infinite' inner p~ssibili
ties of His creative activity of which the u111verse, 
as known to us, is only a partial express!on. In 
one word God's infinity is intensive. It l11volves 
an infinite series, but is not. that series. . 

The other important e\ements in the Qura111~ con
nection of God, from a purely intellectual. POl11t of 
view are Creativeness, Knowledge, Ommpotence 
and Eternity. I shall deal with them serially. 

Ca) Finite mind regards Nat~re as .. a 
confronting "other" existing per se, whIch the ml11d 
knows but does not make. Weare thus apt to 
regard the act of creation as a specific past 
event, .alld the universe appears to us as a manu-
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factured article which has no organic relation to 
the life of its maker, and of which the maker is 
nothing more than a mere spectator. All the 
meaningless theological controversies· about the 
idea of creation arise from this narrow vision of 
the finite mind. Thus regarded the universe is a 
mere accident in the life of God and might not 
have been created. The real question which we 
are called upon to answer is this: Does the uni
verse confront God as His "other," with space 
intervening between Him and it? The answer 
is that, from the Divine point of view, there is 
no creation in the sense of a specific event hav-

. ing a 'before' and an . 'after'. The universe can
not be regarded as an independent reality stand
ing in opposition to Him. This view of the matter 
will reduce both God and the world to two sepa
rate entities confronting each other in the empty 
receptacle of an infinite· space. We have seen 
before that space, time and matter are interpre
tations which thought puts on the free creative 
energy of God. They are not independent reali
ties existing per se, but only intellectual modes 
of apprehending the life of God. The question of 
creation once arose among the disciples of the 
well known saint Ba Yazid of Bistam.· One of the 
disciples . very pointedly put the common sense 
view saying: "There was a moment of time when 
God existed and nothing else existed beside Him." 
The saint's reply was equally pointed. "It is just 

1
·••.• 

, '" 

i :. 

:? 



92 

the same now," said he, "as it was then." The -
world of matter, therefore, is not a stuff co-eter
nal with God, operated upon by Him trom a dis
tance as it were. It is, in its real nature, one 
continuous act which thought breaks up into "a 
plurity of mutually exclusive things. Professor 
Eddington has thrown further light on this impor
tant point, and I take the liberty to'buote from his 
book-" Space, Time and Gravitation" : 

"We have a world of point-events with their 
primary interval-relations.. Out of these an un
limited number of more complicated relations and 
qualities can be built up mathematically, describing 
various features of the state of the world. These 
exist in nature in the same sense as an unlimited 
number of walks exist on an open moor. But the 
existence is, as "it were, latent unless some one 
gives a significance to the walk by following it; and 
in the same way the existence of anyone of these 
qualities of the world only acquires significance above 
its fellows if a mind singles it out for recognition. 
Mind filters out matter from the meanin:lless jumble oj 
qualities, as the prism filters out the co{ours of the 
rainbow from the chaotic pulsations of the white light." 
Mind exalts the permanent and ignores the transi
tory; and it appears from the mathematical study 
of relations, that the only way in which the mind can 
achieve her object is by picking out one particular 
quality as the permanent substance of the percep
tual world, partitioning a perceptual time and space 
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for it to be permanent in, and, as a necessary con-
.. sequence ofthis Hobson's choice, the laws of gravi

tation and mechanics and geometry have to be 
obeyed. Is it too much to say that the mi!ld's 
search for permanence has created the world of 
physics"? 

The last sentence in this passage is one of 
the deepest things in Professor Eddington's book. 
The physicist has yet to discover by his own 
methods that the passing show of the apparently 
permanent world of physics which the mind has 
created in its search for permanence is rooted in 
something more permanent, conceivable only as a 
self which alone combines the opposite attributes 
of change and permanence, and can thus be regard
ed as both constant and variable. 

There is, however, one question which we 
must answer before we proceed further. In what 
manner does the creative activity of God proceed 
to the work of creation? The most orthodox and 
still popular school of Muslim theology, I mean the 
Ash'arite, hold that the creative method of Divine 
energy is atomic; and they appear to have based 
their doctrine on the following verse of the Quran: 

"And no one thing is here, but with Us are its store-houses; and 
We send it not down but in fixed quantities." (15:21). ' 

The rise and growth of atomism in Islam-the first 
important indication of an intellectual revolt against 
the Aristotelian ide"a of a fixed universe-forms one 
of the most interesting chapters in the history of 
Muslim thought. The views of the school of Basra 
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were first shaped by Abu Hashim (933 A.D.).and 
those of the school of Baghdad by that most exact 
and daring theological thinker, Abu Bakar Bakilani 
(1012 A.D.). ,Later in the beginning of the 13th 
century we find a thoroughly systematic description 
in a book called the "Guide of the Perplexed" by 
Moses Mammonides-aJewish theologian who was 
educated in the Muslim Universities of Spain. A 
French translation of this book was made by Munk 
in 1866, and recently Professor Macdonald of 
America has given an excellent account of its contents 
in the Isis from which Dr. Zwemer has reprinted it 
in the Muslim World of January 1928. ProfessorMac
donald, however, has made no attempt to discover 
the psychological forces that determined the growth 
of atomistic "kalam" in Islam. He admits that there 
is nothing like the Atomism of Islam in, Greek 
thought, but, unwilling as he is to give any credit for 
original thought to Muslim thinkers, and finding a 
surface resemblance between the Islamic theory 
and the views of a certain sect of Buddhism, he 
jumps to the conclusion that the origin of the 
theory is due to Buddhistic influelJ,ces on the 
thought of Islam. Unfortunately, a full discussion 
of the sources of ·this purely speculative theory 
is not possible in this lecture. I propose only to 
give you some of its more salient features, indicat
ing at the same time the lines on which the work of 
reconstruction in the light of modern physics ought, 
in my opinion, to proceed. 
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According to the Ash'arite school of thinkers, 
.. then, the world is compounded of what they call 

jawahir-infinitely small parts or atoms which can-' 
not be further divided. Since the creative aativity 
of God is ceaseless 'the number of the atoms cannot 
be finite. Fresh atoms are coming into being ever:y 
moment and the universe is therefore constantly , ' , 

growing. As the Quran says: "God agds to His 
creation what He wills.'" The essence of"th(( atom' 
is independent of its existence. This means ,that 
existence is a quality imposed on the atom by God. 
Before receiving this quality the atom lies dormant, 
as it were, in the creative energy of God, and its 

... sxistence means nothing more than Divine energy 
........ ~ecome visible. The atom in its essence, therefore, 
/~ has no magnitude; it has its position which does not 

involve space. It is by their aggregation that 
atoms become extended and generate space. Ibn-i
Hazm, the critic of atomism, acutely remarks 
that the language of the Quran makes no diffe
rence in the act of creation and the thing created. 
What we call a thing, then, is in its essential nature 
an aggregation of atomic acts. Of the concept of 
"atomic act," however, it is difficult to form a men, 
tal picture. Modern physics too conceives as action 
the actual atom of a certain physical quantity. But, 
as Professor Eddington has pointed out, the precise 
formulation of the theory of Quanta of action has 
not been possible so far; though it is vaguely 
believed that the atomicity of action is the general 
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law and that the appearance of electrons is in 
some way dependent on it. 

Again we have seen that each atom occupies 
a position which does not involve space. That 
being so, what is the nature of motion which we can
not conceive except as the atom's passage through 
space? Since the Ash'arite regarded space as 
generated by the aggregation of atoms, they could 
not explain movement as a body's passage through 
all the points of space intervening between. the 
point of its start and destination. Such an explana
tion must necessarily assume the existence of void 
as an independent reality. In order, therefore, to 
get over the difficulty of empty space, they resort
ed to the notion of "Tafra" or jump; and imagined 
the moving body, not as passing through all the 
discrete positions in space, but as jumping over 
the void between one position and another. Thus, 
according to these thinkers, a quick motion and a 
slqw motion possess the same speed; but the 
latter has more points of rest. I confess I do not" 
quite understand thIs solution of the difficulty. It 
may, however, be pointed out that modern atomism 
has found a similar difficulfy and a similar solution 
has been suggested. In view of the experiments 
relating to Planck's theory of Quanta, we cannot 
imagine the moving atom as continuously travers· 
hlg its path in space. "One of the most hopeful lines 
of explanation," says Professor Whitehead in his 
'Science and the Modern. World,' "is to assume that 
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~ electron does not continuously traverse its path 
ill space. The alternative notion as to its mode of 
existence is thoU it appears: at a series of discrete 
positions in space which ". it occnpies for suc
cessive durations of time. It is as though 
an automobile moving at the average rate of 
30 miles an hour along a road did not traverse 
the road continuously, but appeared successively 
at the successive mile stones remaining for two 
minutes at each milestone." 

Another feature of this theory of creation is 
the doctrine of accident on the perpetual creation 
of which depends the continuity of the atom as an 
existent. If God ceases to create the accidents, 
the atom ceases to exist as an atom. The atom 
possesses inseparable positive or negative quali
ties. These exist in opposed couples, as life and 
death, motion and rest, and possess practically no 
duration. Two propositions follow from this: 

(i) Nothing has a stable nature. 
(#) There is a single order of atoms,- i. e. 

what we call the soul is either a finer kind of 
matter, or only an accident. I am inclined to think 
that in view of the idea of continuous creation 
which the Ash'arite intended to establish there is an 
element of truth in the first proposition. I have 
said before that in my opinion the spirit of the 
Quran is on the whole anti· classical. I regard 
the Ash'arite thought on this point as a genuine 
effort to develop on the basis of an Ultimate Will 
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or Energy a theory of creation which, with ,all its 
shortcomings, is far more trile to the spirit. of the 
Quran than the Aristotelian idea of a fixed universe. 
The duty of the future theologians of Islam is to 
reconstruct this purely speculative theory, and to 
bring it into closer contact with modern science 
which· appears to be moving in the same direction. 
The second proposition looks like pure. materialism .. 
It is my belief that the Ash'arite view that the 
"Nafs" is an accident is opposed to the real trend 
of their own theory which makes the continuous 
existence of the atom dependent on the continuous 
creation of accidents in it. It is obvious that 
motion is inconceivable without time. And since 
time comes froen psychic life, the latter is more 
fundamental than motion. No psychic life, no time; no 
time, no motion. Thus it is really what the .Ash'arite 
call the accident which is responsible for the conti
nuity of the atom as such .. The atom becomes or 
rather looks spatialised when it receives the quality 
of existence. Regarded as a phase of Divine 
energy, it· is essentially spiritual. The 'Nafs' is 
the pure act; the body is only the aCE become visi
ble and hence measurable. In fact the Ash'arite 
vaguely anticipated the modern notion of point
instant; but they failed rightly to see the nature of 
the mutual relation between the point and the ins
tant. The instant is the more fundamental of the. 
two; but the point is inseparable from the instant as 
being a necessary mode of its manifesation. The 
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point is not a thing,. it is only a sort of looking at 
the instant.' Rumi is far more true to the spirit of 
Islam than Ghazali when he' says; 

.,jl t,. L ~ ......... ", t,. jl ~ 

.,jl t,. L ~ .."......,. t,. jl ,u4 

Reality is, therefore, essentially spirit. But, of 
course, there are degrees of spirit. In the history 
of Muslim thonght the idea of degrees of Reality 
appears in the writings of Shahabuddin Suhrawardi 
Maqtul. In m:Jdern times we find it worked out 
on a much larger scale in Hegel aad, more recent
ly, in the late Lord Haldane's Re(qn of Relativity, 
which he published shortly before his death. I 
have conceived the Ultimate Reality as an Ego; and 
I must add now that from the Ultimate Ego only 
egos proceed. The creative energy of the Ulti
mate Ego, in whom deed and thought are identical. 
functions as ego-unities, The world, in all its de
tails, from the mechanical movement of what we 
call the atom of matter to the free movement of 
thoughtin the human ego, is the self-revelation of 
the "Great I am." Every atom of Divine energy, 
however low in the scale of existence, is an ego. 
But there are degrees in the expression of egohood. 
Throughout the entire gamot of being runs the 
gradually rising note of egohood until it reaches 
its perfection in man. That is why the Quran 
declares the Ultimate Ego to be nearer to man 
than his own neck-vein. Like pearls do we 
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live and move and have our being in the perpetual' 
flow of Divine life. 

Thus a criticism, inspired by the best traditions 
of Muslim thought, tends to turn the Ash'arite 
scheme of atomism into a spiritual pluralism, the 
details of which will have to be worked out by the 
future theologians of Islam. It may, however, be 
asked whether atomicity has a real seat in the 
creative energy of God, or presents itself to us as 
such only because of our finite mode of apprehen· 
sian. From a purely scientific point of view I can
not say what the final answer to this question will 
be. From the psychological point of view one thing, 

, appears to me to be certain. Only that is, strictly 
, speaking, real which is directly conscious of its 

own rea1ity. The degree of reality varies with the 
degree of the feeling of egohood. The nature of the 
ego is such that, in spite of the capacity to respond 
to other egos, it' is self-centred and possesses 
a private circuit of individuality excluding all egos 
other than itself. In this alone consists its reality 
as an ego. Man, therefore, in whom egohood has 
reached its relative perfection, occupies a genuine 
place in the heart of Divine creative energy, and 
thus possesses a much higher degree of reality 
than things around" him. Of all the creations of 

. God he alone is capable of consciously participat-
ing in the creative life of his Maker. Endowed 

; with the power to imagine a better world, and to , 
; mould what is into wha! ought to be, the ego in 
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him ,aspires, in the interests of an increasingly 
, unique and comprehensive individuality, to exploit 

all the various environments on which' he may be 
called upon to operate during the course of an 
endless career. But I would ask you to wait for a 
fuller treatment of this point till my lecture on the 
immortality and freedom of the ego. In the mean
time, I want to say a few words about the doctrine 
of atomic time which I think is the weakest part of 
the Ash'arite theory of creation. It is necessary to 
do so for 'a reasonable view of the Divilie attribute 
of Eternity. 

The problem of time has always drawn the 
attention of Muslim thinkers and mystics. This 
seems to be due partly to the fact that, according 
to the Quran, the alternatiqn of day and night 
is one of the greatest signs of God, and partly to 
the Prophet's identification of God with 'Dahl" 
(time) in a well known tradition referred to 
befoie. Indeed, some of the greatest Muslim Sufis 
believed in the mystic properties of the word 
'Dahr'. According to Muhyuddin Ibn-ul-Arabi, 
'Dahr' is one of the beautiful names of God, and 
Razi tells us in his commentary on the Quran that 
some of the Muslim saints had taught him to re
peat the word 'Dahr', 'Daihur' or 'Daihar.' The 
Ash'arite theory of time is perhaps the first 
attempt in the history of Muslim thought to under
stand it philosophically. Time, according to the 
Ash'arite is a succession of individual 'nows.' From 

;" ! 
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this view it obviously follows that between every two 
individual 'nows' or moments of time, there is an 
unoccupied moment of time, that is to say, a void 
of time. The absurdity of this conclusion is due to _ 
the fact that they looked at the subject of their 
iuquiry from a wholly objective point of view. They 
took no lesson from the history of Greek thought, 
which had adopted the same point of view and 
had reached no results. In our own time Newton 
described time as "something which in itself and 
from its own nature flows equally." The metaphor 
of stream implied in this description suggests 
serious objections to Newton's equally objective 
view of time. We cannot understand how a thing 
is affected on its immersion in this stream, and how 
it differs from things that do not participate in its 
flow. Nor can we form any idea of the beginning, 
the end and the boundaries of time if we try to 
understand it on the analogy of a stream. Moreover, 
if flow, movement or 'passage' is the last word as to 
the nature of time, there must be another time to 
time the movement of the first time, and another 
which times the second time, and so on.to infinity. 
Thus the notion of time as something wholly 
objective is beset with difficulties. It must, however, 
be admitted that the practical Arab mind could not 
regard time as something unreal like the Greeks. 
Nor can it be denied that, even though we possess 
no sense-organ to perceive time, it is a kind of flow 
and has, as such, a genuine objective, that is to 
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say, atomic aspect. In fact, the verdict of.modern 
science is exactly the same as that of the Ash'arite; 
for recent discoveries in physics regarding the 
nature of time assume the discontinuity of matter. 
The following passage from Professor Rongier's 
'Philosophy and Physics' is noteworthy in this con
nection :-" Contrary to the ancient adage, Nature 
nonfacit saltus, it becomes apparent that the universe 
varies by sudden jumps and not by imperceptible 
degrees. A physical system is capable of only a 
finite number of distinct states. Since between two 
different and immediately consecutive states the_ 
world remains motionless, time is suspended, so 
that time itself is discontinuous: there is an atom 
of time." The point, however, is that the construc
tive endeavour of the Ash'arite, as of the moderns, 
was wholly lacking in psychological analysis, and 
the result of this shortcoming was that they 
altogether failed to perceive the subjective aspect of 
time. It is due to this failure that in their theory 
the systems of material atoms and time-atoms l~e 
apart, with no organic relation between them. It IS 

clear that if we look at time from a purely objective 
point of view serious difficulties arise; for we can
not apply atomic time to God and conceive Him 
as a life in the making, as Professor Alexander ap
pears to have done in his Lectures on Space, Time 
and Deity. Later Muslim theologians fully realized 
these difficulties. Mulla Jalal-ud-Din Dawani in a 
passage of his "Zoura," which reminds the modern 
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student of Professor Royce's view of time, tells. us 
that if we take time to be a kind of span whIch 
makes possible the appearance of events as a mov
ing procession and conceive this span to .b~ a 
unity, then we cannot but describe it ~ an ongmal 
state of Divine activity, encompassmg all the 
succeeding states of that activity. But the Mulla 
takes good care to add that a dee?er insi~h.t into 
the nature of succession reveals ItS relatIvIty, so 
that it disappears in the case of God to Whom all 
events are present in a single act of perception. 
The Sufi poet Iraqi has a similar way of looking at 

, the matter. He cql1ceives infinite varieties of time, 
relative to the varying grades of being, intervening 
between materiality and pure spirituality. The 
time of gross bodies which arises from the revolu
tion of the heavens is divisible into past, present 
and future; and its nature is such tbat as long as 
one day does not pass away the succeeding day 
does not come. The time of immaterial beings is 
also serial in character, but its passage is 
such that a whole year in the time of gross bodies 
is not more than a day in the. time o( an immaterial 
being. Rising higher and higher in the scale 
of immaterial beings 'we reach Divine time
time which is absolutely free from the quality 
of passage, and consequently does not admit of 
divisibility, sequence and change. It is above 
eternity; it has neither beginning nor end. The 
eye of God sees all the visibles, and His ear 
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hears all the audibles in one indivisible act of 
perception. The priority of God is not due to the 

. priority of time; on the other hand, the priority 
of time is due to God's priority. Thus Divine 
time is what the Quran describes as the "Mother 
of Books" in which the whole of history, freed 
from the net of causal sequence, is gathered up 
in a single super-eternal 'now.' Of all the Mllslim 
theologians, however, it is Fakhr-u.d-Din Razi who 
appears to have given his most serious attention 
to the problem of time. In his "Eastern Discus
sions," which saw the light of publication only 
a short time ago at Hyderabad, Razi subjects to 
a searching examination all the contemporary 
theories of time. He too is, in the main, 
objective in his method and finds himself unable 
to reach any definite conclusions. "Until now;" 
he says, "I have not been able to discover any
thing really true with regard to the nature of 
time; and the main purpose of my book is to 
explain what can possibly be said for or against 
each theory without any ·spirit of partisanship, 
which I generally avoid, especially in connection 
with the problem of time." 

The above discussion makes it perfectly clear 
that a purely objective point of view is only 
partially helpful in our understanding of the 
nature of· time. The right course is a careful 
psychological analysis of our conscious experieace 
which alone reveals the true nature of time. I 
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suppose you remember the distinction that I Jire"w 
in the two aspects of the self, appreciative 
and efficient. The appreciative self lives in pure 
duration, i. e., change without succession. The 
life of the self consists in its movement from 
appreciation to efficiency, from intnition to 
intellect, and atomic time is born out of this 
movement. Thus the character of our conscious 
experience-our point of departnre in all know
ledge-gives us a clue to the concept which 
reconciles the opposition of permanence and 
change, of time regarded as an organic whole 
or eternity, and time regarded as atomic. If then 
we accept the gnidance of our conscious ex
perience, and conceive the life of the all-inClusive 
Ego on the analogy of the finite ego, the time of the 
Ultimate Ego is revealed as change without succes
sion, i. e., an organic whole which appears atomic 
because of the creative movement of the ego. This 
is what Mir Damad and Mulla Baqir mean when 
they say that time is born with the act of creation 
by which the Ultimate Ego realizes and measures, 
so to speak, the infinite wealth of His own undeter
mined creative possibilities. On the one hand, 
therefore, the ego lives in eternity, by which term 
I mean non-snccessional change; on .the other, it 
lives in serial time, which I conceive as organically 
related to eternity in the sense that it is a measure 
of non-successional change. In this sense alone it 
is possible to understand the Quranic verse: 'To 
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God belongs the 'alternation of day and night.' But 
on this difficult side of the problem I have said 
enough in my preceding lecture. It is now time 
to pass on to the Divine attributes of Knowledge 
and Omnipotence. 

The word knowledge, as applied to the finite 
ego, always means discursive knowledge-a 
temporal process which moves round a veritable 
'other,' supposed to exist per 8e and confronting 
the knowing ego. In this sense knowledge, even 
if we enxtend it to the point of omniscience, 
must always remain relative to its confronting 
'other,' and cannot, therefore, be predicated of 
the Ultimate Ego who, being all-inclusive, can
not be conceived as having a. perspective like 
the finite ego. The universe, as we have seen 
before, is not an 'other' existing per 8e in opposi
tion to God. It is only when we look at the 
act of . creation as a. specific event in the life
history of God that the universe appears as an 
independent 'other.' From the standpoint of the 
all-inclusive Ego there is no 'other.' In Him 
thought and deed, the act of knowing and the 
act of creating, are identical. It may be argned 
that the ego, whether finite or infinite, is in
conceivable without a confronting non-ego, and 
if there is nothing outside the Ultimate Ego, the 
Ultimate Ego cannot be conceived as an t"go. 
The answer to this argument is that logical 
negations are of no use in forming a positive 

, . 
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concept which must be based on the character 
of Reality as revealed in experience. Our criti
cism of experience reveals the Ultimate Reality to 
be a rationally directed life which, in' view of 
our experience of life, cannot be conceived 
except as an organic whole, a something closely 
knit together and possessing a central point of 
reference. This being the character of life, the 
ultimate life can only' be conceived as an ego. 
Knowledge, in the sense of discursive knowledge, 
however infinite, cannot, therefore, be predicated 
of an ego who knows, and at the same time 
forms the ground of the object known. Un
fortunately, language does not help us here. 
'We possess no word .to express the kind of 
knowledge which is also creative of its object. 

'The alternative concept of Divine knowledge is 
omniscience in the sense of a single indivisible 
act of perception which makes God immediately 
aware of the entire sweep' of history, regarded 
as an order of specific event, in an eternal 
'now.' This is how jalaluddin Dawani, Iraqi 
and Professor Royce in onr own tim1!s conceived 
God's knowledge. There is an element of truth 
in this conception. But it suggests a closeduni
verse, a fixed futurity, a pre-determined, un
alterable order of specific events., which, like a 
superior fate, has once for all determined the 
directions of God's creative activity. In fact. 
Divine knowledge regarded as a kind of pas~' 

.. 
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sive omniscience is nothing more than the inert 
void of pre-Einstinian physics, which confers a 
semblance of 'unity on things by holding them 
together,a sort of mirror passively reflecting the 
details of an already finished structure of things 
which the finite conscionsness reflects in frag~ 
ments only. Divine knowledge must be conceived 
as a living creative activity to which the objects 
that appear to exist in their own right are 
organically related. By conceiving God's know
ledge as a kin,d of reflecting mirror, we no 
dOUbt save His fore-knowledge of future events j 
but it is obvious that we do so at the expense 
of His freedom. The future certainly pre-exists' 
in the organic whole of God's creative life, but 
it pre-exists as an open possibility, not as a 
fixed order of events with definite outlines. An 
illustration will perhaps help us in understand
ing what I mean. Suppose, as sometimes happens 
in the history of human thought, a fruitful idea 
with a great inner wealth of applications emerges 
into the light of your consciousness. You are 
immediately ,aware of the idea as a complex 
hole j but the intellectual working out of its 
numerous bearings is a matter of time. Intui
tively all the possibilities of the idea are pre. 
sent in your mind. If a specific possibility, as 
such, is not intellectually known to you at a 
certain moment of time, it is not because your 
knowledge is defective, but because there is yet 
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no possibility to become known. The idea re
veals the possibilities of its application with 
advancing experience, and sometimes it takes 
more than one generation of thinkers before these 
possibilities are exhausted. Nor is it possi~le, on 
the view of Divine knowledge as a kind of 
passive omniscience, to reach the idea of a 
creator. If history is regarded merely as a 
gradually revealed photo of a pre-determined order 
of events, then there is no room in it for novelty 
and initiation .. Consequently, we can attach no 
meaning to the word creation, which has a ~eaning 
for us only in view of our own capacIty for 
original action. The truth is that the . wh~le 
theolo!Ti.cal controversy relating to pre:destmatIOn 

b 

is due to pure speculation with no eye on the 
spontaneity of life, which is a fact of actual 
experience. No doubt, the emergence of egos 
endowed with the power of spontaneous and 
hence unforeseeable action is, in a sense, a limi
tation on the freedom of the all-inciusive Ego. 
But this limitation is not externally imposed. \t 

. is born out of His own· creative free.dom whereby 
He has chosen finite egos to be participators of.His . 
life, power and freedom. . 

But how, it may be asked,. is it possible to 
reconcile limitation with Omnipotence? The word 
limitation need not frighten us. The Quran has no. 
liking for abstract universals. It always. fixes its 
gaze on the concrete which the theory of 
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Relativity has only recently taught mod hl ffn 
. p .1 os~phy to see. All activity, cretional .or other-
:mse, ~s a kind of limitation without which it is 
ImpossIble ~o conceive ~od as a concrete operative 
Ego .. Ommpo:e?ce, abstractly conceived, is merely 
a blmd, capncIOUS power without limits. The 
Quran has a clear and definite conception of 
Nature as a cosmos of mutually related forces. 
I~, therefore, views Divine omnipotence as in- , 
~Ima.tely related to Divine wisdom, and finds the v· 
I1)1il1lte power ~f .God revealed, not in the arbitrary 
and the CaprICIOUS, but in the recurrent, the 
regular and the orderly. At the same time the 
Q~ran conceives God as 'holding all goodne~s in 
H:s ?ands.' If, then, the rationally directed Divine 
wdllS good, a very serious problem arises. The 
~ourse .of evolution, as revealed by modern science, 
m~olves almost universal suffering and wrong
domg. No doubt, wrong-doing is confined to man 
only. But the fact of pain is almost universal· 
though it is egually true that men can suffer and 
have suffered the most excruciating pain for the 
sake of what they have believed to be good. 
Thus the two facts of moral and physical evil 
stand out prominent in the life of Nature. Nor can 
the relativity of evil and the presence of forces 
that tend to transmnte it be a source of consolation 
to us; fo~ in spite. of all this relativity and 
transm~tatIOn there IS something terribly positive 
about It. . How is it, then, possible to reconcile 
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the goodness and ominpotence of God with, th'e 
immense volume of evil in His creation? This 
painful problem is really the crux of Theism. 
No modern writer has put it iliQ;:e accurately 
than Naumaun in his Briefe Uber Reli,qion. 'We 
possess,' he says, 'a knowledge of the world which 
teaches us a God of power and strength, who sends 
out life and death as simultaneously as shadow and 
light, and a revelation, a faith as to salvation which 
declares the same God to be father. The follow
ing of the world-God produces the morality of 
the struggle for existence, and the ;;ervice of 
the Father of Jesus Christ produces the morality 
of compassion. And yet they are not two gods, 
but one God. Somehow or other, their arms 
intertwine. Only no mortal can say where and 
how this occurs.' To the optimist Browniug all 
is well with the world; to the pessimist Schopen
haure the world is one perpetual winter 'Wherein a 
blind will expresses itself in an infinite variety of 
living things which bemoan their emergence for" 
a moment and then disappear for ever. The issue 
thus raised between optimism and p<;;.ssimism cau
not be finally decided at the present stage of our 
knowledge of the universe. Our intellectual con
stitution is such that we can take only a piecemeal 
view of things. We cannot understand the full 
import of the great cosmic forces which work 
havoc, and at the same time sustain and amplify. 
life. The teaching of the Quran, which believes 
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in the possibility of improvement in the behavlOur 
of man and his contr:ol over natural forces is 
neither optimism nor pessimism. It is meliorism 
which recognises a growing universe"" and i~ 
animated by the hope of man's eventual victory 
over evil, 

But the clue to a better understanding of our 
"difficulty is given in the legend relatinIT to what 
is called the fall of man. In this le~eIrd the 
Quran partly retains the ancient symbols, but the 
legend .is materially transformed with a view to put 
an entIrely fresh meaning into it. The Quranic 
method of complete or partial transformation of 
legends in order to besoul them with new ideas, 
and thus to adapt them to the advancing 
spirit of time, is an important point which has 
nearly always been overlooked both by Muslim 
and non-Muslim students of Islam. The object of 
the Qnran in dealing with these legends is seldom 
historical ; it nearly always aims at giving them 
a universal moral or philsophical import. And it 
achieves this object by omitting the names of per
sons and localities which tend to limit the meaning 
of a legend by giving it the colour of a specific 
historical event, and also by deleting details which 
appear to belong to a different order of feeling. 
This is not an uncommon method of dealing with 
legends. It is common in non-religious literature. 
An instance in point is the legend of Faust, to 
which the touch of Geothe's genius has given a 
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wholly new meaning. 
Turning to the legend of the Fall we find it 

in a variety of forms in the literatures of the 
ancient world. It is, indeed, impossible to demar
cate the stages of its growth, and to set out clearly 
the various human motives which must have 
worked in its slow transformation. But confin
ing ourselves to the Semitic form of the myth, iUs 
highly probable that it arose out of the primitive 
man's desire to explain to himself the infinite 
misery of his plight in an uncongenial" environment, 
which abounded in disease and death and ob
structed him on all sides in his endeavour to 
maintain himself. Having no control over the 
forces of Nature, a pessimistic view of life was 
perfectly natural to him. Thus, in in old Babylonian _, 
inscription, we find the serpent, (phallic symbol) 
the tree and the woman offering an apple 
(symbol of virginity) to the man. The meaning 
of the myth is clear-the fall of man from a 
supposed state of bliss was due to the original 
sexual act of the human pair. The way in 
which the Quran handles this legend becomes 
clear when we compare it with the narration of 
the Book of Genesis. The remarkable points of 
difference between the Quranic and the Biblical 
narrations suggest unmistakably the purpose of 
the Quranic narration. h 

\ 1. The qurlln omits the serpent" and the rib;' 
\ story altogether. The former omission is obviously 
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meant to free the story from its phallic setting and 
its original suggestion of a pessimistic view of life. 
The latter omission is meant to suggest that the 
purpose of "the Quranicnarration is not historical, 
as in the case ofthe Old Testament, which gives 
us an account of the origin of the first human pair 
by way cif a prelude to the history of IsraeL 
Indeed, in the verses which deal with the origin of 
man as a living being, the Quran uses the words 
'Bashar,' or 'Insan,' not 'A_dal!lL.whic!l:.!~E~_s~ry!,!:; 
f2!:...l!l_<I,IljIlJliL£_<I,pa~ity __ 2L G:l290~s_ vi"~~.rep:L on 
~arth. The purpose of . the Quran is further 
secured by the omission of proper names men
tioned in the Biblical narration-Adanl and Eve. 
The word Adanl is retained and used more as a 
concept than as the name of a concrete human 
individual. This use of the word is not without 
authority in the Quran itself. The following verse 
is clear on the point: 

"We created you; than fashioned you; then ea.id We to the 
.a.ngels, 'prostra.te yourself unto Ad-am'." (7: 10). 

2. The Quran splits up the legend into two 
distinct episodes-the one relating to what it 
describes simply as 'the tree' and the other 
relating to the 'tree of eternity' and the 'kingdom 
that faileth not.' The first episode is mentioned in 
·th~ 7th and the second in the 20th Sura of the 
Quran. According to the Quran' Ad~m. . and 
his wife led astray by Satan whose functlOn is to 
create doubts in the minds of men, tasted th~ frgjt 
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of both the trees, whereas according to the Old, 
Testament man was driven out of the garden of 
Eden immediately after his first act of dis
obedience, and God placed, at the eastern side. of 
the garden,angels and a flaming sword, ~urnmg 
on all sides, to keep the way to the tree of life. 

3. The Old Testament curses the earth for 
Adam's act of disobedience; the Quran declares 
the earth to be the 'dwelling place' of man and a 
'source of profit' to him for the possession of which 
he ought to be grateful to God. "And We have 

'I established you on the earth and given you 
therein the supports of life. How little do ye 
give' thanks!" (7 : 9). ~()r is there any reason to' 
suppose that the word J~llIlat' (garden) as. used 
here meanstl:le supersensual Pliradise from which 
rnall'lssupposed to have fallen on this earth .. 
According to the Quran ~~ .. i!;U!QL1!...SlrangerAIL 

. this earth. "And we have caused you to grow 
: fToiri-"the earth," says the Quran. The Jannat,' 
mentioned in the legend, cannot mean the eternal 
abode of the righteous. In the sense of the 

. eternal abode of the righteous, Jannat' is describ
ed by the Quran to be the place "wherein the 
righteous will pass to one another the cup :Which 
shall engender no light discourse, no motive to 
sin." It is further described to be the place 
"wherein no weariness shall reach the righteous, 
nor forth from it shall they be cast." In the 
~Tannat' mentioned in the legend, however, the very 
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first event that took place was man's sin of dis
obedience followed by his expulsion. In fact, the 
Quran itself explains the meaning of the word 
as used in its own narration. In the second 
episode of the legend' the garden is described 
as a place "where there is neither hunger, nor 
thirst, neither heat nor nakedness." I am, therefore, 
inclined to think that the Jannat' in the Quranic 
narration is the conception of a primitive state 
ill which man is practically unrelated to his environ
ment and consequently does not feel the sting of 
human waJts the birth of which alone marks the 
beginning of human culture. 

Thus we see that the Quranic legend of the Fall 
has nothing to do with the first appearance of 
man on this planet. Its purpose is rather to 

• indicate man's rise from a primitive state of in. 
stinctive appetite to the conscious possession of 
a free self; capable of doubt and disobedience. 
The fall does not mean any moral depravity; 
it is .man's transition from simple consciousness 
to the first flash of self-consciousness, a kind of 
waking from the dre<i.m of nature with a throb' 
of personal causality in one's own being. Nor 
does the Quran regard the earth as a 
torture-hall where an elementally wicked huma
nity is imprisoned for an original act of sin. 
Man's first act of disobedience was also his 
first act of free· choice; and that is why, ac
cording to the Quranic narration, Adam'snrst 
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transgression witS forgiven. 'Now goodness-is 
not a, matter ,of compulsion; it is the -self's' 

,free surrender' to the moral ideal' .and ,arises 
out ota. w~ling Co-operation of free egos. A 
being whose movements are wholly determined 
likeamaohine cannqt produce goodness. Fr~e-' 

,! dQlll is . thus, a condition of goodness. Butto 
pertuit the emergence of a finite ego who has 
tbe power to choose, after considering the n~la
tive values of sever iiI- courses of action open 
to him, is really to -take a great risk ; fortbe 
fr(;!edom 'to choose good involves also 'the free. 
dotll to choose what is the opposite of good. That 
God has taken this risk shows His immense 
faith in, 1!llIIJ'; it is for man now to justify tb.is 
faith. Perhaps such a risk alone makes it 
possible, 'to test and develop the potentlalit(es~' 
of • a being ,who witS created of the 'goCidliest 

,fabric' and then 'brought down to be the lowest 
'of the. low.' As the Quran says: ' AIidfor trial 
Wjll We test you with .evil and with good.' (21; 
36). Good and evil, therefore, though opposites; - ' 
must fall withiI). the s,ame whole. There is no 
!)uch thing-as an isolated fact' forracts are 

,_' "_;" '._ , '_ - _ ',- 1 _ . 

systematiGwholeSthe elements of which must 
be understootl by mutual reference. Logical' 
jutlgmentseparates the elements of afactoruy 
to reveaL·their.,mtetidependence. ' ' 
" Ftirther,it.is the nature of the ' self to 
nuuntain itselfas a self. For " (his purpose it seeks 
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knowledge, self-multiplication and power, or, in 
the words of the Quran, 'the kingdom that 
never faileth.' The first episode in the Quranic 
legend relates to man's desire for knowledge, 
the second to his desire for self-multiplication 
and power. In connection with the first episode it 
is necessary to point out two things. Firstly, the 
episode is mentioned immediately after the verses 
describing Adam's superiority over the angels in 
remembering and reproducing the names of things. 
The purpose of these verses, as I have shown 
before, is to bring out the conceptual character 
of human knowledge. Secondly, Madame Bal
vatski who possessed a remarkable knowledge 
of ancient symbolism, tells us in her book, 
called 'Secret Doctrine,' that with the ancients the 
tree was a cryptic symbol for occult knowledge. 
Adam was forbidden to taste the fruit of this 
tree obviously because his finitude as a self, 
his sense-equipment, and his intellectual facul
ties were, on the whole, attuned to a different 
type of knowledge, i.e., the type of knowledge 
which necessitates the toil of patient observa
tion and admits only of slow accumulation. Satan, 
however, persuaded him to eat the forbidden 
fruit of occult knowledge and Adam yielded, 
not because he was elementally wicked, but 
because being 'hasty' Caju!) by nature he sought 
a short cut to knowledge. The only way to 
correct this tendency was to place him in an 
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environment which, however painful, was' better 
suited to the unfolding of his intellectual 
faculties. Thus Adam's insertion into a painful 
physical environment was not meant as a 
punishment; it was meant rather to defeat the 
object of Satan who, as an enemy of man, 
diplomatically tried to keep him ignorant of 
the joy of perpetual growth and expansion .. But 
the life of a finite ego in an obstructing 
evironment depends on the perpetual expansion 
of knowledge based on actual experience. And 
the experience of a finite ego to whom 
several possibilities are open expands only' by 
method of trial and error. Therefore, error 
which may be described as a kind of intellectual 
evil is an indispensable factor in the building 
up of experience. 

The second episode of the Quranic legend 
is as follows :-

"But Sa.tan whispered -him (Ada.m): said he,D Adam! shall 
I show thee the tree of Eternity and the Kingdom that faneth 
not 1 And they both ate thereof, and their nakedness appear
ed to them, and they bega.n to sew of the leaves of the garden 
to cover them: and Adam disobeyed his Lord, and went astray. 
Afterwards his Lord chose him for Himself, and was turned 
towards hUn, and guided him." (20 : 114). 

The" central idea here is to suggest life's 
irresistible desire for a lasting dominion an in
finite career as a concrete individual.' As a 
temporal being, fearing the termination of its 
career by death, the only course open to it is 
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to achieve a kind of collective immortality by 
self-multiplication. The eating of the forbidden 
fruit of .the tree of eternity is life's resort to 
sex-differentiation by which it mUltiplies itself 
with a view to circumvent total extinction. It 
is as if life says to death-'if you sweep away 
one generation of living things, I will produce 
another.' The Quran rejects the phallic symbolism 
of ancient art, but suggests the original sexual 
act by the birth of the sense of shame dis
closed in Adam's anxiety to cover the naked
ness of his body. Now to live is to possess 
a definite outline, a concrete individuality. 
It is in the concrete individuality, manifested 
in the countless varietib of living forms that the 
Ultimate Ego reveals the infinite wealth of His 
Being. Yet the emergence and multiplication 
of individualities, each fixing its gaze on the 
revelation oJ its own possibilitieE; and seeking 
its own dominion, inevitably bripgs in its wake 
the awful struggle of ages. 'Descend ye as 
enemies of one another,' says the Quran. This 
mutual conflict of opposing" individualities is the 
world-pain which both illuminates and darkens 
the temporal career of life. In the case of 
man in whom individuality deepens into per
sonality, opening up possibilities of wrong-doing, 
the . sense of the tragedy of life becomes much 
more acute. But the acceptance of selfhood as 
a form of life involves the acceptance of all 
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the imperfections that flow from the finitude of 
self-hood. The Quran represents man as having 
accepted at his peril the trust of personality 
which the Heavens, the earth and the moun
tains refused to bear:-

"Verily We proposed to the Heavens and to the earth and 
to the mountains to receive the 'trust,' but they refused the 
burden and they feared to receive it. Man undertook to bea.r 
it, but hath proved unjust, senseless!" (33 : 72), 

Shall we, then, say no or yes to the trust of 
personality with all its attendant ills? True manhood, 
according to the Quran, consists in 'patience under 
ills and hardships.' At the present stage of the 
evolution of self-hood, however, we cannot under" 
stand the full import of the discipline which the 
driving power of pain brings. Perhaps it hardens 
the self against a possible dissolution. But in ask
ing the above question we are passing the boun
daries of pure thought. This is the point where faith 
in the eventual triumph of goodness emerges as a 
religious doctrine. "God is equal to His purpose, 
but most men know it not." (12 : 21). 

I have now explained to you how it is possible 
philosophically to justify the Islamic conception of 
God. But as I have said before religious ambition 
soars higher than the ambition of philosophy. Re
ligion is not satisfied with mere conception; it 
seeks a more intimate knowledge of and associa
tion with the object of its pursuits. The agencies 
through which this association is achieved is the act. 
of worship or prayer ending 10 spiritual iIIumina-
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tion. The act of worship, however, affects different 
varieties of consciousness differently. In the case of 
the prophetic consciousness it is in the main creative; 
i.e., it tends to create afresh ethical world wherein 
the Prophet, so to speak, applies the pragmatic test 
to his revelations. I shall further develop this 
point in my lecture on the meaning of Muslim cul
ture. In the case of the mystic consciousness it is 
in the main cognitive. It is from this cognitive 
point of view that I will try and discover the 
meaning of prayer. And this point of view . is 
perfee tly justifiable in view of the ultimate motive 
of prayer. I would draw your attention to the 
following passage from the great American 
psychologist, Prof. William James : 

"It Beems probable that in spite of a.ll that science may do 
to the contrary, men will continue to pray to the end of time, 
unless their mental nature changes in a manner which noth~ 
iug we know should lead us to expect. The impulse to pray 
is at necessary consequence of the fact that whilst the inner
most of the empirical selves of a man is a self of the social 
sort it yet can find its only a.dequate socius (its' great com-
panion') in an ideal world ............ Most men, either continu-
ally or occasionally, carry a reference to it in their breasts. 
The humblest outcast on this earth can feel him.self to be 
real and vaJid by means of this higher recognition. And, on 
the other hand, for most of us, It. world with no such inner 
refuge when the outer social self failed and dropped from us 
would be the abyss of horror. I say 'for most of us'. beC!"u~e 
it is probable that men differ a good deal in the degree In 

which they are haunted by this sense of an ideal spectator. It 
is a much more essential part of the conciousness of some men 
than of others. Those who have the msost of it are possibly 
the most religious men. But I am sure that even those who 
say they are altogether without it deceive themselv.es, and 
reaJly have it in some degree." 
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Thus you will see that, psychologically speak-' 
ing, prayer is instinctive in its origin. The act of 
prayer as aiming at knowledge resembles reflec
tion. Yet prayer at its highest is much more than 
abstract reflection. Like reflection it too is a pro
cess of assimilation, but the assimilative process in 
the case of prayer draws itself closely together 
and thereby acquires a power unknown to pure 
thought. In thoughtthe mind observes and follows the 
working of Reality; in the act of prayer it gives up 
its career as a seeker of slow-footed universality and 
rises higher than thought to capture Reality itself 
with a view to become a conscious participator in· 
its life. There is nothing mystical about it. 
Prayer as a means of spiritual illumination is a 
normal vital act by which the little island of our 
personality suddenly discovers its situation in a 
larger whole of life. Do not think I am talking of 
auto-suggestion. Auto-suggestion has nothing to do 
with the opening up of the sources of life that lie 
in the depths of the human ego. Unlike spiritual 
illumination which brings fresh power by shaping 
human personality, it leaves no permanent life-effects 
behind. Nor am I speaking of some occult and 
special way of knowledge. All that I mean is to 
fix your attention on a real human experience 
which has a history behind it and a future before 
it. Mysticism has, no doubt, revealed fresh 
regions of the self by making a special study of 
this experience. Its liter.ature is illuminating i yet 

• 

125 

its set phraseology shaped by the thought-forms 
of a worn out metaphysics has rather a deadening 
effect on the modem mind. The quest after a 
nameless nothing, as disclosed in Neo-Platonic 
mysticism-be it Christian or Muslim-cannot 
satisfy the modem mind which, with its habits of 
concrete thinking, demands a concrete living ex
perience of God. And the history of the race 
shows that the attitude of the mind embodied in 
the act of worship is a condition for such an' 
experience. In fact, prayer must be regarded as a 
necessary complement to the intellectual activity of 
the observer of Nature. The scientific observa
tion of Nature keeps us in close contact with the 
behaviour of Reality, and thus sharpens our inner 
perception for a deeper vision of it. I cannot help 
quoting here a beautiful passage from the mystic 
poet Rumi in which he describes the mystic quest 
after Reality : 
~ wI. J:l.-o ~-I J"fr ~ ...JJ'" ,,, !r- Jr' ?" 
~ ;Wf ~ Jr""~ ~)lJf.\ i ••. il" "B 
.,.z. P f ..r. -' <>-I." ~f r~ .,.z. )~I d..r «-"¥ ~ 
........ I;\"),...f ...Jlj "i' vBI ~ ....... 1 )i')" ",f r~ ~~ ~ 
wJ,b -' i~Jf" ..... jl Pi' ...JU d..)! I. ~....Ji.""') 'b 
("The Sufi's book is not composed of ink and 
letters: it is not but a heart white as snow. The 
scholar's possession is pen-marks. What is the 
Sufi's possession ?-foot-marks. The Sufi stalks 
the game like a hunter: he sees the musk-deer's 
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track and follows the footprints. For some while 
the track of the deer is the proper clue for him, but 
afterwards it is the musk-gland of the deer that is 
his guide. To go one stage guided by the scent of 
the musk·gland is better than a hundred stages of 
following the track and roaming about.") The 
truth is that all search of knowledge is 
essentially a form of prayer. The scientific 
observer of Nature is a kind of mystic seeker in the 
act of prayer. Although at present he follows only 
the footprints of the musk·deer, and thus modestly 
limits the method of its quest, his thirst for 
knowledge is eventually sure to lead him to the' 
point where the scent of the musk· gland is a 
better guide than the footprints of the deer. 
This alone will add to his power over Nature 
and give him that vision of the total-infinite 
which philosophy seeks but cannot find. Vision 
without power does bring moral elevation but 
cannot give a lasting culture. Power without 
vision tends to become destructive and inhuman. 
Both must combine for the spiritual expansion of 
humanity. 

The real object of prayer, however, is better 
achieved ,_ when the act of prayer becomes 
congregational. The spirit of all true prayer is 

. social. Even the hermit abandons the society 
of men in the hope of finding, in a solitary 
abode, the fellowship of God. A congregation 
is an association of men who, animated by ~he 
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same aspiration, concentrate themselves on a 
'single object and open up their inner selves 

to the working of single impluse. It is a 
psychological truth that association multiplies the 
normal man's power of perception, deepens his 
emotion, and dynamises his will to a degree 
unknown to him in the privacy of his in· 
dividuality. Indeed,' regarded as a psychological 
phenomenon, prayer is still a mystery; for 

psychology has not yet discovered the laws 
relating to the enhancement of human sensibi
lity in a state of association. With Islam, how· 
ever, this socialisation of spiritual illumination 
through associative prayer is a· special point of 
interest. As we pass from the daily congrega
tional prayer to the annual ceremony round the 
central mosque of Mecca, you can easily see 
how the Islamic institution of worship gradually 
enlarges the sphere of human association. 

Prayer, then, whether individual br associa· 
tive, is an expression of man's inner yearning 
for a response in the awful silence of the 
universe. It is a unique process of discovery 
whereby the searching ego affirms itself in the 
very moment of self-negation, and thus . dis
covers its own worth and justification as a . 
dynamic factor in the life of the universe.' 
True to the psychology of mental attitude in 
prayer, the form of worship in Islam symbolizes 
both affirmation and negation. Yet, in view of 
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the fact borne out by the experience of the nice 
that prayer, as an inner act, has found expression 
in a variety of forms, the Quran says: 

"To every yeople have Wf:'c appointed ways of worship 
which they 6bserve. Therefore let them not dispute this 
matter with thee, but bid them to thy Lord for thou 
art on the right way: hut if they debate with thee, then 
say: God best knoweth what ye do! He will judge between 
you on the Day of Resurrection, to the matters wherein ye 
differ." (22: 66-69), 

The form of prayer ought not to become 
a matter of dispute. Which side you turn your 
face is certainly not essential to the spirit of 
prayer. The Quran is perfectly clear on this 
point: 

'The East and West is God's: therefore whichever way_ye 
turn, there is the face of God'. (2: 109). 

'There is no piety in turning your faces towards the East or 
the West, but he is pious who believeth in God, and the Last 
Day, and the angels. and the scriptures, and the prophets; who 
for the love of God dishurseth his wealth to his kindred, and 
to the orphans, and the needy, and the wayfarer, and those 
who ask, and for mnsomlng; who observeth prayer, and 
payeth the legal alms, and who is of those who arc faithful 
to their engagement;:, when they have engaged in them; and 
patient under ills and harchhips, in time of trouble: those are 
they who are just. and t·ho;;e are they who fear nhe Lord', 
(2: 172). 

Yet we cannot ignore the important considera
tion that the posture of the body is a real 

. ··1 factor in determining the attitude of the mind. 
The choice of one particular direction in Islamic 
worship is meant to secure the unity of feeli_ng 
in the congregation, and its form" in general 
.-:reates and fosters the sense of social equality in-
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as much as it tends to destroy the feeling of 
rank or race-superiority in the worshippers. 
What a tremendous spiritual revolution will 
take place, practically in no time, if the proud 
aristocratic Brahman of South India is daily made 
to stand shoulder to shoulder with the untouchable! 
From the unity of the all-inclusive Ego who 
creates and sustains all egos follows the essential 
unity of all mankind. The division of mankind 
into races, nations and tribes, according to the 
Quran, is for purposes of identification only. 

(The Islamic form of association in prayer, 
therefore, besides its cognitive value, is further 

. indicative of the aspiration to realize this 
essential unity of mankind as a fact in life by 
demolishing all barriers which stand between 

, man and man. 
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LECTURE IV. 

THE HUMAN E~O-HIS FREEDOM AND 
IMMORTALITY. 

The Quran in its simple, forceful manner 
emphasizes the individuality and uniqueness of 
man and has, I think, a definite view of his des· 
tiny as a unity of life. It is in consequence of this 
view of man as a unique individuality which makes 
it impossible for one individual to bear the burden 
of another, and entitles him only to what is due to 
his own personal effort, that the Quran is led to 
reject the idea of redemption. Three things are 
perfectly clear from the Qurau : 

(i) That man is the chosen of God: 
"Afterwards his Lord chose him (Ada.m) for himself and 

wa.s turned towa.rds him, and guided him.' I (20 : 114), 

(ii) That man, with all his faults, is meant 
to be the representative of God on earth: 

"When thy Lord said to the angels, 'Verily I a.m a.bout to 
place one in my stea.d on Ea.rth,' they sa.id, 'Wilt Thou pllWe 
thera oue who will do ill therein a.nd shed blood, when we 
ce1ebra.te Thy pra.ise aud edol Thy holiness?' God inloid, 
'Verily I know wha.t you know not." (2 : 28). 

"And it is He who hath made you His representa.tives on 
the Earth. and hath raised some of you above others by 
Vllorious grades, that He may prove you by His gifts." 
(6 : 165). 

(iii) That man is the trustee of a free 
personality which he accepted at his peril : 
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"Verily We proposed to the Heavens, and to the Ea.rth, and. 
to the mount&ins to receive the 'trust,' but they refused the 
burden and they feared to receive it. Man undertook to bea.r 
it. but hath proved unjust, senseless!" (33 : 72). 

Yet it is surprising to see that the unity of 
human consciousness which constitutes the centre 
of human personality never really became a point 
of interest in the history of Muslim thought. The 
Mutkallimin regarded the soul as a finer kind of 
matter or a mere accident which dies with the 
body an,d is recreated on the Day of Judgment. 
The philosophers of Islam received inspiration 
from Greek thought. In the case of other schools, it 
must be remembered that the expansion of Islam . 
brought, within its fold peoples belonging to 
difterent creed:communities, such as Nestorians, 
Jews, Zoroastrians, whose intellectual outlook had 
been formed by the concepts of a culture which had 
long dominated the whole of middle and western 
Asia. This culture, on the whole magian in its 
origin and development, has a structurally dualistic 
soul-picture which we find more or less reflected 
in the theological thought of Islam. Devotional 
Sufiism alone tried to understand the :meaning of 
the unity of inner experience which the Quran de
clares to be one of the three sources of knowledge, 
the other two being History and Nature. The deve
lopment of this experience in the religious life of 
Islam reached its culmination in the well-known 
words of Hallaj-'I am the creative truth.' The 
contemporaries of Hallaj, as well as his successors, 
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interpreted these words pantheistically; but the 
fragments of Hallaj, collected and published by the 
French Orientialist, M. Massignoll; leave no doubt 
that the martyr-saint could not have meant to deny 
the transcendence of God. The true interpretation 
of his experience, therefore, is not the drop slipping 
into the sea, but 'the realization and bold affirma-'

I tion in an undying phrase of the _reality and per; : 
!!l,flEence of the\.~uman~o in a profounder person-' ( 
ality. The phrase of Hallaj seems almost a 
'cliailengeflung against the' Mutakallimin. The 
difficulty of modern students of religion, however, 
is that this type of experience, though perhaps per
fectly normal in its beginnings, points, in its 
maturity, to unknown levels of consciousness. Ibn-i
Khaldun, long ago, felt the· necessity of an 
effective scientific method to investigate. these • 
levels. Modern psychology has only recently 
realized the necessity of such a method, but has 
not yet been able to go beyond the discovery of its 
characteristic features. Not being yet in posses
sion of a scientific method to deal with the type of 
experience on which such judgments as that of 
Hallaj are based, we cannot avail ourselves of its 
possible capacity as a knowledge·yielding ex
perience. Nor can the concepts of theological 
systems, draped in the terminology of a practically 
dead metaphysics, be of any help to those who 
happen to possess a different intellectual back
ground. The task before the modem Muslim is, 
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theretore, immense. He has to rethink the whole 
system of Islam without completely breaking with . 
the past. Perhaps the first Muslim who felt the 
urge of a new spirit in him was Shah Wali Ullah. 
of Delhi. The man, however, who fully realized 
the importance and immensity of the task, and ~hose 
deep insight into the inner meaning of the h~story 
of Muslim thought and life, combined Wlth a 
broad vision engendered by his wide experience of 
men and manners, would have made him a living 
link between the past and the future, was Jamal-ud
Din Afghani. 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, intellectually speaking, would have 
been on a much more solid ground to-day. The 
only course open to us is to approach modern 
knowledge with a respectful but independent atti
tude and to appreciate the teachings of Islam in 
the light of that knowledge, even though we may 
be led to differ from those who have gone before 
us. This I propose to do in regard to the subject of 
the present lecture. 

In the history of modem thought it is Bradley 
who furnishes the best evidence for the impossi
bility of denying reality to the ego: In his 'Ethical 
Studies' he assumes the reality of the self; in his 
Logic he takes it only as a working hypothesis. It 
is in his 'Appearance and Reality' that he subjects 
the ego to a searching examination. Indeed, his 
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two chapters on the meaning and reality of the 
self may be regarded as a kind of modern Upani
shad on the unreality of the jiv Atama'. Accord
ing to him the test of reality is freedom from con
tradiction; and since his criticism discovers the 
finite centre of experience to be infected with irre
conciliable oppositions of change and permanence, 
unity and diversity, the ego is a mere illusion. 
Whatever may be. our view of the self-feeling, 
self-identity, soul, will-it can only be examined 
by the canons of thought which in its nature is rela
tional and all 'relations involve contraditions'. Yet, , . 
inspite of the fact that his ruthless logic has shown 
the ego to be a'mass of confusion, Bradley has to 
admit that the self must be 'in some sense real,' 'in 
some sense an indubitable fact.' We may easily 
grant that the ego, in its finitude, is imperfect as a 
unity of life. Indeed, its nature is wholly aspira
tion after a unity more inclusive, more effective, 
more balanced and unique .. Who knows how many 
different kinds of environment it needs for its 
organization as a perfect unity? At the present 
stage of its organization it is unable to maintain 
the continuity of its tension without constant 
relaxation of sleep. An insignificant stimulus may 
sometimes disrupt its unity and nullify it as a con
trolling energy .. Yet, however. thought may dis
sect and analyse, our feeling of egohood is ultimate 
and is powerful enough to extract from Professor 
Bradley the reluctant admission of its reality . 
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" The finite centre of experience, therefore, is 
real, even though its reality is too profonndto be 
intellectualized. 'Vhat then is the characteristic 
feature of the ego? The ego reveals itself as a unity 
of what we call mental states. Mental states do not 
exist in mutual isolation. They mean and involve 
one another. They exist as phases of a complex 
whole, called mind. The organic unity, however, of 
these inter-related states or, let us say, events is a 
special kind of unity. It fundamentally differs from 
the unity of a material thing;' for the parts of a 
material thing can exist in mutual isolation. Mental 
unity is absolutely unique. We cannot say that one 
of my beliefs is situated on the right or left of my 
other belief. Nor is it possible to say that my ap
preciation of the beauty of the Taj varies with my 
distance from Agra. My thought of space is not 
spatially related to space. Indeed, the ego can 
think of more than one space-order. The space of 
waking consciousness and dream-space have no 
mutual relation. They do not interfere with or 
overlap each other. For the body there ql.11 be but 
a single space. The ego, therefore, is not space
bound in the sense in which the body is space
bound. Again mental and physical events are 
both in time, but the time-span of the ego is 
fundamentally different to the time-span' of the 
physical event. The duration of the physical event 
is stretched out in space as a present fact; the 
ego's duration is concentrated within it and linked 
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with its present and future in a unique manner. The 
formation of a physical event discl03es certain 
present marks which show that it has passed through 
a time-dUI:atioll; but these ma,ks are merely 
emblematic of its time-duration; not time-duration 
itself. True time-duration belongs to the ego alone. 

Another important characteristic of the unity 
of the ego is its essential privacy which reveals the 
uniqueness of every ego. In order to reach a 
certain conclusion all the premises of a syllogism 
must be believed in by one and the same rriind. If 
I believe in the proposition 'all men are mortal,' 
and another mind believes in the proposition 
'Socrates is a man,' no inference is possible. 
It is possible only if both the propositions are be
lieved in by me. Again, my desire for a certain 
thing is essentially mine. Its satisfaction means my 
private enjoyment. If all mankind happen to de
sire the same thing, the satisfaction of their desire 
will not mean the. satisfaction of my desire when I 
do not get the thing desired. The dentist 
may sympathise with my toothache, but cannot 
experience the feeling of my toothache. My 
pleasures, pains and desires are exclusively mine, 
forming a part and parcel of my private ego alone. 
My feelings, hates and loves, judgments and resolu
tions are exclusively mine. God Himself cannot 
feel, judge and choose for me when more than one 
course of action are open to me. Similarly, in 
order to recognise you, I must have known you in 

• 
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the past. My recognition of a place or person" 
means reference to my past experience, and Iiot 
~e past e~perience of another ego. It is this unique 
mter-relation of our mutual states that we express 
by the word "I," and it is here that the great pro
blem of psychology begins to appear. What is the 
nature of this "I" ? 

To the Muslim school of theology of which Ghazali 
is the chief exponent, the ego is a simple indivisible 
and immutable soul-substance, "entirely different 
from the group of our mental states and unaffected 
by the passage of time. Our conscious experience 
is a unity, because our mental states are related as so 
many qualities to this simple substance which persists 
unchanged during the flux of its qualities. My re
cognition of you i~ possible only if I persist un
changed between the original perception and the 
present act of memory. The interest of this school , 
however, was not so much psychological as meta
physical. But whether we take the soul-entity as 
an explanation of the facts of our conscious ex
perience, or as a basis for immortality, I am 'afraid 
it serves neither psychological nor metaphysical 
interest. Kant's fallacies of pure reason are well
known to the student of modem philosophy. The" 
'I think,' which accompanies every thought is ac
cording to Kant, a. purely fonnal conditio~ of 
thought, and the transition from a purely formal 
condition of thought to ontological substance is 
logically illegitimate. Even apart from Kant's way 

.. 

• 

141 

of looking at the subject of experience, the 
indivisibility of a substance does not prove its in
destructibility; for the indivisible substance, as 
Kant himself remarks, may gra~ually disappear 
into nothingness like an intensive quality or cease 
to exist all of a sudden...- Nor can this static view 
of substance serve any psychological interest. In 
the first place, it is difficult to regard the elements 
of our conscious experience as qualities of a soul
substance in the sense in which, for instance, the 
weight of a physical body is the quality of that 
body. Observation reveals experience to be 
particular acts of reference, and as such they 
possess a specific being of their own. They con
stitute, as Laird acutely remarks, 'a new world 
and not merely new features in an old world.' 
Secondly, even if we regard experiences as 
qualities, we cannot discover how they inhere in 
the soul·substance. Thus we see that our 
conscious experience can give us no clue to the 
ego regarded as a soul· substance ; for by 
hypothesis the soul-substance does not reveal itself 
in experience. And it may further be pointed out 
that in view of the improbability of different soul
substances controlling the same body at different 
times, the theory can offer no adequate explana
tion of such phenomena as alternating personality, 
formerly explained by the temporary possession of 
the body by evil spirits. 

Yet the interpretation of our conscious 
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experience is the only road by which we can r~ach 
the ego, if at all. Let us, therefore, turn to 
modern psychology and see what light it throws 
on the nature of the ego. William Tames conceives 
consciousness as 'a stream of thought'~a conscious 
flow of changes with a felt continuity. He finds a 
kind of gregarious principle working in our ex
periences which have, as it were, 'hooks' on them, 
and thereby catch up one another in the flow of 
mental life. The ego consists of the feelings of 
personal life, and' is, as such, part of the system of 
thought. Every pulse of thought, present or perish
ing, is an indivisible unity which knows and 
recollects. The appropriation of the passing pulse 
by the present pulse of thought, and that of the 
present by its successor, is the ego. This descrip
tion of onr mental life is extremely ingenious; but 
not, I venture to think, true to consciousness as we 
find it in ourselves. Consciousness is something 
single, presupposed in all mental life, and not bits 
of consciousness, mutually reporting to one another. 
This view of consciousness, far from giving us any 
clue to the ego, entirely ignores the relatively per
manent element in experience. There is no con
tinuity of being between the passing thoughts. 
When one of these is present, the other has totally 
disappeared; and how can the passing thought, 
which is irrevocably lost, be known and appro
priated by the present thought? I do not mean' to 
say that the ego is over and above the mutually 
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'penetrating multiplicity ,ve call experience. Inner 
experience is the ego at work. We appreciate the 
ego itself in the act of perceiving, judging and 
willing. The life of the ego is a kind of tension 
caused by the ego invading the environment and . 
the environment invading the ego. The ego does 
not st"and outside this arena of mutual invasion. It 
is present in it as a directive energy and is formed 
and disciplined !:>y its own experience. The Quran 
is clear on this directive function of the ego: 

"And they ask thee of the soul. Say: the soul pro· 
ceedeth from my Lord's' Amr' (Command) : but of knowledge, 
only a little to you is given." (17 : 87). 

In order to understand the meaning of the word 
'Amr,' we must remember the distinction which 
the Quran draws between 'Amr' and 'Khalq'. 
Pringle-Pattison deplores that the English language 
possesses only one word~'creation'~to express 
the relation of God and the universe of extension 
on the one hand, and the relation of God and the 
human ego on the other. The Arabic language 
is, however, more fortunate in this respect. It has 
two words 'Khalq' and 'Amr' to express the two 
ways in which the creative activity of God reveals 
itself to us. "Khalq' is creation; 'Amr' is direction. 
As the Quran says: 'To Him belong creation and 
direction.' The verse quoted above means that the 
essential nature of the soul is directive, as it pro
ceeds from the directive energy of God; though 
we do not know how Divine 'Amr' functions as 
ego-unities. The personal pronoun used in the 
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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 specific, with all the 
variations in the range, balance and effectiveness 
of its unity. 'Every man acteth after his own 
manner: but your Lord well knoweth who is best 
guided in his path'. (17: 86). Thus my .real 
personality is not a thing, it is :m act. My 
experience is only a series of acts, mutually 
referring to one another, and held together by the 
unity of a directive purpose. My whole reality 
lies in my directive attitude. You cannot perceive 
me like a thing in space, or a set of experiences in 
temporal order; you must interpret, understand 
and appreciate me in my judgments, in my will· 
attitudes, aims and aspirations. 

The next question is: how does the ego emerge 
,\.):. within the s?atio-temporal order? ?he. teaching of 

; the Quran IS perfectly clear on thIS powt : 
"Now .of fine clay hl'IN8 We created man: There We placed 

him, a moist germ, in a. safe abode; then made \Va the moist 
germ a. clot of blood: then made ~the clotted blood into a. 
piece of flesh; then made the piece of flesh into bones: 
and We clothed the bones with .fieoh; Ol-en brought forth 
man of yet another make. 

Blessed, therefore, the God--the most excellent of makers." 
(23 : 12-14). 

The 'yet another make' of man develops on the 
basis of physical organism-·-that colony of sub-egos 
through which a profounder Ego constantly acts on 
me, and thus permits. me to build up a systematic 
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unity of experience. Are then the soul and its 
organism two things in the sense ot Descartes, 
independent of each other, though somehow 
mysteriously united?' I. am inclined to think that 
the hypothesis of matter as an independent 
existence is perfectly gratuitous. It can only 
be justified on the ground of our sensation of 
which matter is supposed to be at least a 
part cause, other than myself. This something 
other than myself is supposed to possess cer
tain qualities, called primary which correspond 
to certain sensations in me; and I justify my 
belief in those qualities on the ground that the 
cause must have some resemblance with the 
effect. But there need be no resemblance be
tween cause and effect. If my success in life 
causes misery to another man, my success and 
his misery have no resemblance to each other. 
Yet every day experience and physical science 
proceed on the assumption of an independent 
existence of matter. Let us, therefore, pro
visionally assume that body and soul are two 
mutually independent, yet in some mysterious 
way united things. It was Descartes who first 
stated the problem, and I believe his state
ment and final view of the problem were 
largely influenced by the Mannichaean inheritance 
of early Christianity. However, if they are 
mutually independent and do not affect each 
other, then the changes of both run on exactly 
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parallel lines, owing to some kind of. pre
established harmony, as Leibnitz thought. This re
duces the soul to a merely passive spectator 
of the happenings of the body. If, on the other 
hand, we suppose them to affect each other, 
then we cannot find any observable facts to 
show how and where exactly their inter-action 
takes place, and which. of the two takes the 
initiative. The soul is an organ of the body 
which exploits it for physiological purposes, or 
the body is an instrument of the soul, are equally 
true propositions on the theory of inter-action. 
Lange's theory of emotion tends to show 
that the body takes the initiative in the act of 
inter-action. There are, however, facts to con
tradict this theory, and it is not possible to 
detail these facts here. Suffice it to indicate 
that even if the body takes the initiative, the 
mind. does enter as a consenting factor at a 
definite stage in the development of emotion, and 
this is equally true of other external stimuli which 
are constantly working. on the mind. Whether 
an emotion will grow further, or that a stimulus 
will continue to work, depends on my attend
ing to it. It is the mind's consent which 
eventually decides the fate of an emotion or a 
stimulus. 

Thus parallelism and inter-action are both un
satisfactory. Yet mind and body become one in 
action. When I take up a book from my table, 
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my act is single and indivisible. It is impossible 
to draw a line of cleavage· between the share 
of the body and that of the mind in this' act. 
Somehow they must belong to the same system 
and according to the Quran they do belong to th~ 
s~me system. "To Him b~long 'Khalq'. (crea
tion) and 'Amr' (direction).' How is such a thing 
conceivable? We have seen that the body is 
not a thing· situated in an absolute void j it is 
a system of events or acts. The system of 
experiences we call soul or ego is also a 
system of acts. This does not obJiterate the 
distinction of soul and body j it only brings them 
closer to each other. The characteristic of the 
ego is spontaneity; the acts composing the body· 
repeat themselves. The body is accumulated 
action or habit of the soul j and as such un
de.tachable from it. It is a permanent element 
of consciousness which, in view of this permanent 
element, appears from the outside as some
thing stable. What then is matter? A colony of 
egos of a low order out of which emerge 
finite life and consciousness of a higher order, v 
when their association and inter-action reach 
a certain degree of complexity. It is the world 
reaching the point of self-guidance wherein the 
ultimate Reality, perhaps, reveals its secret, and 
furnishes a clue to its ultimate nature. The fact 
that the higher emerges out of the lower does 
not rob the higher of its worth and dignity. 
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r:; jI"':It is not the origin of a thing that matters ; it 
<:;') . is the capacity, the significance, and the final 

reach of the emergent that matters. Even if 
we regard the basis of soul-life as purely physi
cal, it by no means follows that the emergent 
can be resolved into what has conditioned its 
birth and growth. The emergent, as the advo
cates of the Emergent Evolution teach us, is 
an unforseeable and novel fact on its own plane 
of being, and cannot be explained mechanisti
cally. Indeed the evolution of life shows that 
though in the beginning the mental is dominat
ed by the physical, the mental, as it grows in' 
power, tends to dominate the physical and 
may eventually rise to a position of complete in
dependence. Nor is there such a thing as a 
purely physical level in the sense of possess
ing a materiality, elementally incapable of evolv
ing the creative synthesis we call life and mind, 
and needing a transcendental Diety to impregnate
it with the sentient and the mental. The Ultimate 
Ego that makes the emergent emerge is immanent 
in nature, and is described by the Qaran as 'the 
First and the Last, the visible and the invisible.' 

This view of the matter raises a very im
portant question. We have seen that the ego is 
not something rigid. It, organizes itself in time, 
and is formed and disciplined by its own ex
perience. It is further clear that streams of 
causality flow into it frpm Nature and from it 
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to Nature. Does the ego then determine its v/ 
own activity? If so, how is the self-determina-
tion of the ego related to the determinism of 
the spatio-temporal order? Is personal causality 
a special kind of causality, or only a disguised 
form of the mechanism of Nature? It is claimed 
that the two kinds of determinism are not 
mutually exclusive and that the scientific method 
is equally applicable to human action. The 
human act of deliberation is understood to be a 
conflict of motives which are conceived, not as 
the ego's own present or inherited tendencies of 
action or inaction, but as so many external 
forces fighting one another, gladiator-like, on the 
arena of the mind, Yet the final choice is re 
garded as a fact determined by the stron,qest 
force, and not by the resultant of contending 
motives, like a purely physical effect. I am, 
however, firmly of the opInion that the con
troversy between the advocates of Mechanism 
and Freedom arises from a wrong view of in
telligent action which modern psychology, un
mindful of its own independence as a science, 
possessing a special set of facts to observe, 
was bound to take on account of its slavish 
imitation of physical sciences. The view that 
ego-activity is a snccession of thoughts and ideas, 
ultimately resolvable to units of sensations, is 
only another form of atomic materialism which 
forms the basis of modern science. Such a view 
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could not raise a strong presumption in favour 
of a mechanistic interpretation of consciousness. 
There is, however, some relief in thinking that 
the new German psychology, known as Con
figuration Psychology, may succeed in securing 
the independence of Psychology as a science 
just as the th:ory of Emergent Evolution ma; 
eventually bnng about the independence of 
Biology. This newer German psychology teaches 
us that a careful study of intelligent behaviour 
discloses the fact of 'insight' over and above 
~he mere ,successio,: ~f sensations. This 'insight' 
IS the ego s appreCiatIOn of temporal spatial all.d 
causal r:lation of things-the choice, ~hat is to say 
of data, 111 a. complex whole, in view of the goal or 
~urpose .WhICh the ego has set before itself for the 
tlffie ?e111g. It is this sense of striving in the 
ex~enence of purposive action and the success 
WhIC~ I actually achieve in reaching my "ends" that 
conV111ce m: of my efficiency as a personal cause. 
The essential feature of a purposive act . 't . . IS 1 S 

VISIOn ~f a future situation which does not appear 
to admIt ~y explanation in terms 01 Physiology. 
The truth IS that thecausal chain wherein we try 
to find a place for the ego is itselt an artificial 
con~truction of the ego for its own purposes. The 
ego IS called upon to live in a complex environment 
~nd .he cannot maintain his life in it without reduc~ 
111g It to a system which would give him some kind 
of assurance as to the behaviour of things around 
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him. The view of his environment as a system of 
.. cause and effect is thus an indispensable instru

ment of the ego, and not a final expression of the 
natur60f Reality. Indeed in interpreting Nature in 
this way the ego understands and masters its en
vironment, and thereby acquires and amplifies its 
freedom. 

Thus the element of guidance and directive 
control in the ego's activity clearly shows that the 
ego is a free personal causality. He shares in the 
life and freedom of the Ultimate Ego whO, by 
pennitting the emergence of a finite ego, capable 
of private initiative, has limited this freedom of 
His own free will. This freedom of conscious 
behaviour follows from the view of ego-activity 
which the Quran takes. There are verses which 
are unmistakably clear on this point: 

"And sa,v: The truth is from VOUI' Lord: Let him, then, 
who will, b~lieve; and let him ,,:ho will, ~e a.n unbeliever." 

(18 : 28). 
"If ye do well to you!: own behoof will ye do well : a,nd if 

ye do evil against yourselves will y9 do it." (17 : 7). 

Indeed Islam recognises a very important fact 
of human psychology, i.e., the rise and fall of the 

.. power to act freely, and is anxious to retain. th'e 
power to act freely as a constant and undiminished 
factor in the life of the ego. The timing of the 
daily prayer which according to the Quran 
restores 'self-possession' to the ego by bringing it 
into closer touch with the ultimate source of life 
and freedom, is intended to save the ego from the 
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mechanising effects of sleep and business. Prayer 
in Islam is the ego's escape from mechanism to 
freedom. 

It cannot, however, be denied that the idea of 
destiny runs throughout the Quran. This point is 
worth considering, more especially because Spengler 
in his 'Decline of the West' seems to think that 
Islam amounts to a complete negation of the ego. 
I have already explained to you my view of 
"Taqdir" (destiny) as we find it in the Quran. As 
Spengler himself points out, there are two ways of 
making the world our own. The one is intellectual; 
the other for want of a better expression, we may 
call vital. The intellectual way consists in under
standing the world as a rigid system of cause and 
effect. The vital is the absolute acceptance of the 
inevitable necessity of life, regarded as a whole 
which in evolving its inner richness creates serial 
time. This vital way of appropriating the universe 
is what the Quran describes as 'Iman.' Iman isnot 
merely a passive belief in one or more propositions 
of a certain kind; it is living assuran~e begotten of 
a rare experience. Strong personalities alone are 
capable of rising to this experience and the higher 
'Fatalism' implied in it. Napoleon is reported to 
have said-"I am a thing, not a person." This is 
one way in which unitive experience expresses 
itself. In the history of religious experience in 
Islam which, according to the Prophet, consists 
in the 'creation of Divine attributes in man,' 
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this experience has found expression in such 
phrases as- 'I am the creative truth,' (Rallai), 
'I am destiny,' (Muawiya), 'I am the speaking 
Quran,' (Ali), 'Glory to me' (Ba Yazid). In the 
higher Sufiism of Islam 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. As Rumi says: 

"Divine knowledge is lost in the knowledge of the saint! 
And how is it possible for people to belteve in such a thing 1" 

The fatalism implied in this attitude is not 
negation of the ego as Spengler seems to think; 
it is life and boundless power which recognises 
no obstruction, and can make a man calmly 
offer his prayers when bullets are showering 
around him. 

But is it not true, you will say, that a most 
degrading type of Fatalism has prevailed in the 
world of Islam for many centuries? This is 
true, and has a history behind it which re
quires separate treatment. It is sufficient here 
to indicate that the kind of Fatalism which the 
European critics of Islam sum up in the word 
"Qismat" was due partly to philosophical thought, 
partly to political expediency, and partly to 
the gradually diminishing force of the life-im
pulse, which Islam originally imparted to its 
followers. Philosophy, searching for the meaning of 
c~use as applied to God, and takin!:' time as th~ 
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essence of the relation between cause and 
effect, could not but reach the notion of a 
transcendent God, prior to the universe, and 
operating upon it from without. God was thus 
conceived as the last link in the chain of 
causation, and consequently the real author of 
all that happens in the universe. Now the 
practical materialism of the opportunist Omayyad 
rulers of Damascus needed a peg on which to 
hang their 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 attributed 
their acts to the decrees of God. 'These enemies 
of God,' replied Hasan, 'are liars.' Thus arose, 
in spite of open protests by Muslim divines, a 
morally degrading Fatalism, a..'1d the constitu
tional theory known as the "accomplished fact" 
in order to support vested interests. This is 
not at all surpnslllg. In our own times 
philosophers have furnished a kind of intellectual 
justification for the finality of the present capital
listic structure of society. Hegel's view of Reality 
as an infinitude of reason from \vhich follows 
the essential rationality of the real, and Augustus 
Corntes' society as an organism in which specific 
functions are eternally -assigned to each organ, 
are instances in point. The same "thing appears 
to have happened in fslam. But since Muslims 

• 

155 

have always sought the justification of their 
varying attitudes in the Quran, even though 
at the expense of its plain: meanings, the. fatalistic 
interpretation has had very farcreaching effects 
on Muslim peoples. I could, in this connection, 
quote several instances of obvious misinterpreta
tions; but the subject requires special treatment, 
and it is time now to tum to the question of 
immortality. 

No age has produced so much literature on 
the question of immortality as our own, and this 
literature is continually' increasing in spite of the 
victories of modern Materialism. Purely meta
physical arguments, however, catmot give us a 
positive belief in personal immortality. In the his
tory of Muslim thought Ibn-i-Rushd approached the 
question of immortality from a purely metaphysical 
point of view, and, I venture to think, achieved 
no results. He' drew a distinction between 
sense and intelligence probably because of the 
expressions, . 'Nafs' and 'Ruh,' used in the 
Quran. These expressions, apparently suggest
ing a conflict between two opposing principles 
in man, have misled many a thinker in Islam. 
However, if Ibn-i-Rushd's dualism was based on 
the Quran, then I am afraid he was mis
taken; for the word 'Nafs' does not seem to 
have been used in the Quran in any techni
cal sense of the kind imagined by Muslim 
theologians. Intelligence, according to Ibn-i-Rushd, 
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is not a form of the body; it belongs to a 
different order of being, and transcends in
dividuality. It 'is, therefore, one, universal and 
eternal. This obviously means that, since unitary 
intellect transcends individuality, its appearance 
as so many unities in the mUltiplicity of human 
persons, is a mere illusion. The eternal unity 
of intellect may mean,' as Renan thinks, the 
everlastingness of humanity and civilization; it 
does not surely mean personal immortality. In 
fact Ibn-i-Rushd's view looks like William james's 
suggestion of a transcendental mechanism of 
consciousness which operates on a physical 
medium for a while, and then gives it up in 
pure sport. 

In modern times the line of argument for 
personal immortality is on the whole ethical. 
But ethical arguments, such as that of Kant, 
and the modern revisions of his arguments, 
depend on a kind of faith in the fulfilment of the 
claims of justice, or in the irreplaceable and 
unique work of man as an individual pursuer 
of infinite ideals. With Kant hnmortality is 
beyond the scope of speculative reason: it is 
a postulate of practical reason, an axiom of 
man's moral consciousness. Man demands and 
pursues the supreme good which cqmprises both 
virtue and happiness. But virtue and happiness, 
duty and inclination, are, according' to Kant, 
het!,!rogeneous notions. Their unity cannot be 
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achieved within the narrow span of· the pur
suer's life in this sensible world. Weare, 
therefore, driven to -postulate immortal life for 
the person's progressive completion of the unity 
of the mutually exclusive notions of virtue ~nd 
happiness, and the existence of God eventually 
to effe<;tuate this confluence. It is not clear, 
however, why the consummation of virtue and 
happiness should take infinite time, and how 
God can effectuate the confluence between 
mutually exclusive notions. This inconclusive
ness of metaphysical arguments has led many 
thinkers to confine themselves' to meeting the 
objections of modern Materialism which rejects 
immortality, holding that consciousness is merely 
a function of the brain, and therefore ceases 
with the cessation of the brain-process. William 
James thinks that this objection to immortality 
is valid only if the function in question is 
taken to be productive. The mere fact that 
certain mental changes' vary concomitantly with 
certain bodily changes, does not warrant the 
inference that mental changes are produced by 
bodily changes. The function is not necessarily 
productive; it may be permissive or transmissive 
like the function of the trigger of a cross
bow or that of a reflecting lens. This view 
which suggests that our inner life is due to the 
operation in us of a kind of transcendental 
mechanism of consciousness, somehow choosing 
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a physical medium for a short period of sport, 
does not give us any assurance of the con
tinuance of the content of our actual experience. 
I have already indicated in these lectures the 
proper way to meet Materialism. Science must 
necessarily select for study certain specific as
pects of Reality only and exclude others. It is 
pure dogmatisms on the part of science to 
claim that the aspects of Reality selected by 
it are the unly aspects to be studied. No 
doubt man has a spatial aspect; but this is 
not the only aspect of man. There are other 
aspects of man, such as evaluation, the unitary 
character of purposive experience, and the pursuit 
of truth which science must necessarily exclude 
from its study, and the understanding of which 
requires categories other than those employed 
by science. 

There is, however, in the history of modern 
thought one positive view of immortality-I mean 
Nietsche's doctrine of Eternal Recurrence. This 
view deserves some consideration, not only be
cause Nietsche has maintained it with a pro
phetical fervour, but also because it reveals a 
real tendency in the modern mind. The idea 
occurred to several minds about, the time when 
it came to Nietsche's like a poetic inspiration, 
and the germs of it are also found in Herbe,rt 
Spencer. It was really the power of the idea 
rather than its logIcal demonstration that ap-

• 

159 

,_ pealed to this modern prophet. This in itselt, 
is some evidence of the fact that positive 
view;; of ultimate things are the work rather of 
Inspiration than Metaphysics. However, Nietsche 
has given his doctrine the form of a reasoned 
out theory, and as such I think we are 
entitled to examine it. The doctrine proceeds 
on the assumption that the quantity' of energy 
in the universe is constant and consequently 
finite. Space is only a subjective form; there is 
no meaning in saying that the world is in 
space in the sense that it is situated in an 
absolute em;Jty void. In his view of time how-, 
ever, Nietsche parts company with Kant and 
Schopenhaure. Time is not a subjective form' . . ' 
It IS a real and infinite process which can 
only be conceived as 'periodic.' Thus it is clear 
that there can be no di~sipation of energy in 
an infinite empty space. The number of the 
centres, of this energy is limited, and their 
combination perfectly calculable. There is no 
beginning or end of this ever-active energy, no 
equilibrium, no first or last change. Since time 
is infinite, therefore all possible combinations of 
energy-centres have already been exhausted. 
There is no new happening in the new uni
verse; whatever happens now nas happened 
hefore an infinite number of times, and will 
continue to happen an infinite number of times in 
the ,future. On Nietsche's view the order of 
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happenings in the universe must be fixe<l and 
unalterable; for since an infinite time has passed, the 
energy-centres must have, by this time, formed 
certain definite modes of behaviour. The very 
word 'Recurrence' implies this fixity. Further, we 
must conclude that a combination of energy
centres which has once taken place must always 
return; otherwise there would be no guarantee for 
the return even of the superman. 

"Everything has returned: sirius and the spider, and thy 
. thoughts at this moment and this last thought of thine tha.t 

everything will return. Fellow-man I your whole life, like a 
sand-glass, will always be renewed~ and will ever run out aga.in. 
This ring in which you· are but a grain will glitter ~fresh for 
ever." 

Such is Nietche's Eternal Recurrence. It is 
only a more rigid kind of mechanism, based not 
on an ascertained' fact but only on a working 
hypotht;sis of science. No!' does Nietsche serious
ly grapple with the question of time. He takes 
it objectively and regards it merely as an infinite 
series of events returning to itself over and over 
again. Now time, regarded as a perpetual 
circular movement, makes immortality absolutely 
intolerable. Nietsche himself feels this, and 
describes his doctrine, not as one of immortality 
but rather as a view of life' which would make 
immortality endurable. And what makes immorta
lity bearable, according to. Nietsche? It is the 
expectation that a ,recurrenct; of the combination 
of energy-centres which constitutes my personal 
existence is a necessary factor in the birth of that 
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~. ideal combination which he calls 'superman'. But 
. t~e superman has been an infinite number of 

tImes before. His birth is inevitable; how can 
. the prospect give me any aspiration? \Ve can 

aspire only for what is absolutely new and the 
absolutely new is unthinkable on Niets'che view 
which is nothing more than a Fatalism worse than 
the one summed up in the word "Qismat." Such a 
doctrine, far from keying up the human organism 
for the fight of life, tends to destroy its action
tendencie.s and relaxes the tension' of the ego. 

Passmg now to the teaching of the Quran. 
Th: Quranic view of the destiny of man is partly 
ethIcal, partly biological. I say partly biological 
because the Quran makes in this connection 
certain statements of a biological nature which we 
cannot understand without a deeper insight into 
the nature of life. It mentions, for instance, the 
fact of 'Barzakh'-a state, perhaps of some kind 
of suspense between Death and Resurrection. 
Resurrection, too, appears to have been' differently 
conceived. The Quran does not base its 
possibility, like Christianity, on the evidence of 
the actual resurrection of a historic ·person. It 
seems to take and argue resurrection as a 
universal phenomenon of life, in some sense, true 
even of birds and animals .(6 :38). 

Before, however, we take the details of the 
Quranic doctrine of personal immortalitv we must 
note three things which are perf/ictly 'dear from 
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the Quran and regarding which there- is, or 
ought to be, no difference of opinion: 

(i) That the ego has a beginning in time, 
and did not pre~exist its emergence in the spatio
temporal order. This is clear from the verse 
which I cited a few minutes ago. 

(ii) That according to the Quranic view, 
there is no possibility of return to this earth. This 
~s clear from the following verses : 

".When death overtaketh one of them, he saith, 'Lord! send 
me back again, that! may do the good that ,1 have left undone!' 
By no means. These are the very words which he shall 
s!,eak. But behind them is a bm'1"ier (Barzakh), 11ntil the day 
when they sholl be 'I'a1;~ed again." (23: 101, 102)_ 

"And by :the moon when at her full, that from state to state 
shall ye be surely carried onward." (84: 19). 
"The germs of life-Is it ye who create them? Or are We 

their Creator? It is We who have decreed that death should 
be among you; yet are We not thereby hindered from replacing 
you with others, your likes, or from creating you. again i1~ 
forms which ye know not ! (56 : 59-61). 

(iii) That finitude is not a misfortune: 
"Verily there is none in the Hea.vens and in the Earth but 

~a.ll apprQach the God of Mercy a.s a. serVant. He hath 
taken note of them a.nd remembe-red them with exaet 

{ numbering: and each of them shall come to Him on the day of 
ReB'Urrerlion IV! a single i.1uli'lJidual." (19 : 95,,»6). 

This _ is a very important - point and must 
be properly understood with a view to secure a 
clear insight into the Islamic theory of salvation. It 
is with the Irreplaceable singleness of his individu
ality that the finite ego will approach the infinite 
ego to see for himself the consequences of his past 
action and to judge the possibilities of his future. 
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"And every man's fa.te have We fastened a.bout his neck: 
and on the Day of Resurrection will We bring forthwith to him 
a book which shall be profierred to him wide open: 'Read thy 
book: there needeth none but thyself to make out a.n account 
against thee this day." (17 : 14). 

Whatever may be the final fate of man it does 
not mean the loss of individuality. The Quran 
does not contemplate complete liberation from 
finitude as the highest state of human bliss. The
'unceasing _reward' of man consists in his gradual 
growth in self-possession, in uniqueness, -and inten
sity of his activity as an ego. Even the scene of 
"Universal Destruction'.' immediately preceding 
the Day of Judgment cannot affect the perfect 
calm of a full-grown ego: 

"And there shall be a blast on the trumpet, and all who are 
in the Heavens a.nd all who are in the E~rth shall faint a.way, 
save those in whose case God wills otherwise." (39 : 69). 

Who can be the subject of this exception but 
those in whom the ego has reached the very 
highest point of intensity? And the climax of 
this development 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. As the Quran says of the Prophet's 
vision of the Ultimate Ego: 

His eye turned not aside, nor did it wander." (53 : 17). 

This is the ideal of perfect manhood in Islam. 
Nowhere has it found a better literary expres
sion than in a Persian verse which .speaks of the 
Prophets' experience of Divine illumination: 

~)~ ...sP u·""I~.,;.<;; ""li>", 'fr-->!!""";)"";'" j <!..<"'J'" 
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["Moses fainted away by a mere surface illumina.tion of 
Reality: Thou seast the very substance of Rea.lity with a. 

. smile !] 

Pantheistic Sufiism obviously cannot favour 
such a view, and suggests' difficulties of a 
philosophical nature. How can the Infinite and 
the finite egos muhlally exclude each other? 
Can the finite ego, as such retain its finitude 
besides the Infinite Ego? This difficulty is 
based on a misunderstanding of thE true nature 
of the infinite. True infinity does not mean 
infinite htension which cannot· be conceived 
without embracing all available finite extensions. 
Its nature consists in intensity and not ex
tensity; and the moment we fix our gaze on 
intensity, we begin to see that the finite ego 
must be d'istinct, though not isolated, from the 
Infinite. Extensively regarded I am absorbed 
by the spatio-temporal order to which I belong. 
Intensively regarded I consider the same spatio
temporal order as a confronting 'other' wholIy 
alien to me. I am distinct from and yet in
timately related to that on which I depend for 
my life and sustenance. -

With these three points, clearly grasped, 
the rest of the docttine is easy. to conceive. 
It is open to man, according to the Quran, 
to belong to the meaning of the universe and 
become immortal. 

;'Thinketh man that Ite shall be lift as a thing of no use? 
W u.s he not a mere embryo.'! 
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"Then he became tJ;l.ick blood of which God formed him and 
fashioned him; and made him twain, male and female. Is 
not God powerful enough to quicken the dea.d ?" (75 : 36-40) • 

It . is highly improbable that a being whose 
evolution has taken millions of years should . be 
thrown away as a thing of no use. But it is 
only as an ever-growing ego that he can be-
~long to the meaning of the universe: 

"By the soul and He' who hath balanced it, a.nd hath 
shown to it the ways of wickedness and piety. blessed is he 
who hath made it grow a.nd undone is he who hath COrrl(.pted 
it." (91, 7-10). 

And how to make the soul grow and save 
it from corruption? By action: 

"Blessed be He in whose hand is the Kingdom! Anclover 
all things is He potent, who hath created death and life to test 
which of you is the be8t in poin~ of deed .: and He i8 the Mighty 
alld F01·giving." (67 : 2). 

Life offers a scope for ego-activity, and 
death is the first test of the synthetic activity 
of the ego.' There are no pleasure-giving and 
pain-giving acts; there are only ego-sustaining' .' 
and ego-dissolving acts. It is the deed that 
prepares the ego for dissolution, or disciplines him 
for a future career. The principle of the ego
sustaining deed is respect for the ego in my-
self as well as in others. . Personal immortality, 
then, is not ours as of right; it is to be 
achieved by personal effort. Man is only a 
can'didate for it. The most depreSSing error of 
Matetialism is the supposition that finite con
sciousness exhausts its object. Philosophy and 
science are only one way of approaching that 
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·object. There are other ways of approach 
open to us; and death, if present action has 
sufficiently fortified the ego against the shock 
that physical dissolution brings, is only a kind of 
passage to what the Qufan describes as "Barzakh." . 
The records of Sufis tic experience indicate that 
Barzakh is a state of consciousness characteris
ed by a change in the ,ego's attitude towards 
time and space. There is nothing improbable in 
it. It was Helmholtz who first discovered that 
nervous excitation takes time to reach con
sciousness. If 'this is so, our present physiologi
cal structure is at the bottom of our present 
view of time, and if the ego survives the dis
solution of this structure, a change in our atti
tude towards time and space seems perfectly 
natural. Nor is such a change wholly unknown 
to us. The enotmous condensation of impres
sions which occurs in our dream-life, and the 
exaltation of memory which sometimes takes 
place at the moment of death, disclose the 
ego's capacity for different standards of time. 
The state of Barzakh, therefore, dges not seem 
to be merely a passive state of expectation; 
it is a state in which the ego catches a glimpse 
of fresh aspects of Reality, and prepares himself for 
adjustment to these aspects. It must be a state of 
great psychic unhingement, especially in the case 
of full grown egos who have naturally developed 
fixed modes of operation on a specific . spati{)-
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temporal order, and may mean dissolution to less 
fortunate ones. However, the ego must continue 
to stn~ggl~ until he is able to gather himself up, 
and Wm hIS resurrection. The resurrection there
fore, is not an external event. It is the c~nsum
mation of a life process within the ego. Whether 
individual or universal it is nothing more than 
a kind of stock-taking of the ego's past achieve
ments and his future po~sibilities. The Quran 
argues the phenomenon of re-emergence of the ego 
on the arialogy of his first emergence : 

"Man saith : 'What ! After I am dead, shall I in the end be 
brought forth alive?' Doth not man bear in mind that we mad 
him at first when he was nought 1" (19 : 67-_68). e 

"It is We who have decreed that death should be amon 
YOu." g 

"Yet are We not thel'eby hindered from replaoing yon with 
others your likes, or from produci~g you in a form which ye 
know not !" Ye _have known the firs_~ creation: will you not 
reflect 1" (56 : 60-62). 

How did man first emerge? This suggestive 
argument embodied in the last verses of the two 
passages quoted above did in fact open a new 
vista to Muslim philosophers. It was Jahiz 
(d. 255 A.H.) who first hinted at the changes in 
animal life caused by migrations and environment 
generally. The association known as the "Brethren 
of Purity" further amplified the views of Jahiz. Ibn-i
Maskwaih, (d. 421 A.H.) however, was the first 
Muslim thinker to give a. clear and in many 
respects thoroughly modern theory of the origin of 
man. It was only natural and perfectlv consistent 
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with the spirit of the Quran, that Rumi regarded 
the question of immortality as one of biological 
evolution, and not a problem to be decided by 
arguments of a purely metaphysical nature, as 
some. philosophers of Islam had thought. The 
theory of evolution, however, has brought despair 
and anxiety, instead of hope and enthusiasm for 
life, to the modern world. The reason is to be 
found in the unwarranted modern assumption that 
man's present structure, mental as well as 
physiological, is the last word in biological evolu
tion, and that death, regarded _ as a biological 
event, has no constructive meaning. The world of 

I to~day needs a Rumi to create an attitude of hope, 
and to kindle the fire of enthusiasm for life. His 
inimitable lines may be quoted here: 

"First man appeared in the class of inorganic things, 
Next he passed 'therefrom into that of plants. 

For years he lived as one of the plants, 

Remembering nought of his inorganic state so different; 
And when he passed from the vegetive to the animal starte, 

He had no remembrance of his state as a plant, 
Except the inclination he felt to the world of plants, 

Especially at the time of spring and sweet flowers; 
Like the inclination of infants towards their mothers, 

Which know not the cause of their inclination to the br~a,st. 
Again the great ,Creator, as you know. 

Drew man out of the animal into the human state. 
Thus man passed from one order of nature to another, 

Till he became wise and knowing and strong as he is now. 
Of his ihst souls he has now no remembrance, 

And he will be again changed from his present 8';>111.' ~ 

The point, however, which has caused much 
difference of opinion among Muslim phil'osophers 
and theolo';ans is whether the re-emerience of man 
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involves the re-emergence of his former physical 
medium. Most of them, including Shah Wali 
illlah, the last ~Teat theologian of Islam, are 
inclined to think that it does involve at least same 
kind of physical medium suitable to the ego's new 
environment. It seems to methatthis view is mainly 
due to the fact that the ego, as an individual, is 
inconcievable without some kind of local reference 
or empitical background. The following verse, 
however, throws some light on the point: 

"What ! when dead and turned to dust, shall we rise 
again ?" 

"Remote is such a. return. Now how we what the Eo/rth 
con8'Umeth of them a~ with 'U8 i8 a book in whieh aecount is 
kept." (.sO: 3, 4). 

To my mind this verse clearly suggests that 
the nature of the universe is such that it is open to 
it to maintain in some other way the kind of 
individuality necessary for the final working out of 
human action, even after the disintegration of what 
appears to specify his individuality in his present 
environment. What that other way is we do not 
know. Nor do we gain -any further insight into the 
nature of the "second creation" by associating it 
with some kind of body, however subtle it may be. 
The analogies of the Quran only suggest it as afact; 
they are not meant to reveal its nature and 
charaCter. PhilosophiCally speaking, therefor.e, we 
cannot go further than this-that in view of the 
past history of man it is highly improbable that his 
career should come to an end with the dissolution 
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of his body. 
However, according to the teaching of the 

Quran, the ego's re-emergence brings him a 
"sharp sight" (50 : 21) whereby he clearly sees 
his self-built 'fate fastened round his neck.' 
Heaven and Hell are states, not localities. Their 
descriptions in the Quran are visual representations 
of an inneF fact, i. e., character. Hell in the words 
of the Quran, is "God's kindled fire which mounts 
above the hearts" -the painful realization of one's 
failure as a man. Heaven is the joy of triumph 
over the forces of disintegration. There is no such 
thing as eternal damnation in Islam. The word 
'eternity' used in certain verses, relating to Hell, -is 
explained by the Quran itself to mean only a period 
of time (78 : 23). Time cannot be wholly irrelevant 
to the development of personality. Character tends 
to become permanent ; its re-shaping must require 
time. Hell, therefore, as conceived by the Quran, 
is not a pit of everlasting torture infiictedby a 
revengeful God; it is a corrective experience which 
may make a hardened ego once more sensitive to 
the living breeze of Divine Grace. Nor 1s Heaven 
a holiday. 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. Every 
act of a free ego creates a new situation, and thus 
offers further opportunities 1)f creative unfoldin2'. 

• 
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LECTURE V 

THE SPIRIT OF MUSLIM CULTURE. 
I 
l "Muhammad· of Arabia ascended the highest 

Heaven and returned. I swear by God that if 
I had reached that point, I should never have re
turned." These are the words of a great 
Muslim saint, Abdul Quddus of Gangoh: In the 
whole range of Sufi literature it· will be pro
bably difficult to find words which, in a single 
sentence, dislcose such an acute perception of 
the psychological difference between the pro
phetic and the mystic types of consciousness. 
The mystic does not wish to return from the 
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 in
sert himself into the sweep of time with a 
view to control the forces of history, and thereby 
to create a fresh world of ideals. For the 
mYStlcr.lit!--repose-of ··'imltaryexperience' is 
something final; for the prophet it is the 
awakening, within him, of world-shaking psy
chological forces, calculated to completely over
haul the world of concrete fact. The desire 
to see his religi(>us. ~.xperje!1ce .transformed into ......,.-v-, .. ·,·, 
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a living world-force is supreme ~n,th~pro
pnet: ,-- ThliS his return amounts' to a kind of 
pragmatic test of the value of his religious ex
perience. In its creative act the prophet's-will 
judges both itself and the world of concrete
fact in which it endeavours to objectify itself. 
In penetrating the impervious material before 
him the prophet discovers himself for himself, 
and unveils himself to, the eye of history. 
Another way of judging the value of a proc 
phet's religious ,experience, therefore, would be 
to examine the type of manhood that he has 
created, and - the cultural world that has sprung 
out of the spirit of his message. In this lec
ture -I want to confine - myself to the latter 
alone. The idea is not to give you a de
scription of the achievements of Islam in, th e 
domain of knowledge. I want rather to fix 
your gaze on some of. the niling concepts of 
the culture of Islam in order to gain an in
sight into the process of ideation that under
lies them, and thus to catch a glimpse of the 
soul that found expression through fuem. Be
fore, however, I proceed to do so it is neces
sary to understand the cultural value -of a 
great idea in Islam+I mean the - finality of 
the institution of prophethood. --

A prophet may be defined as a type of 
mystic consciousness in which 'unitary experience' 
tends to overflow its boundaries, and seeks 
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opportunities of redirecting or refashioning the 
forces of collective life. In his personality the 
finite .centre of life sinks into his own infinite 
depths only to spring up again, with fresh 
vigour, to destroy the 01)1, and to disclose 
the new directions of life.' This contact with 
the root of his own being is by no means 
peculiar to man. Indeed the way in which 
the word 'Wahy' (inspiration) is used in the 
Quran shows that the Quran regards it as a 
universal pr'lperty of iite; though its nature 
and character is different at different stages of 
the evolution of life. The plant growing freely 
in space, the animal developing a new organ 
to suit a new environment, and a human be
ing receiving light from the inner depths of 
life,. are all cases of inspiration varying in' 
character according to - the needs of the 
recipient, 'or the needs of the species to 
which the recipient belongs. Now during the 
minority of mankind psychic energy develops, 
what I call prophetic consciousness-a mode of 
economising individual thoug:ht and choice by 
providing ready made judgments, choices and 
ways of action. With the birth of reason and 
c'ritical faculty, however, life, in its own in
terest, inhibits the formation and growth of 
non-ra.ional modes of consciousness through 
which psychic energy flowed at an earlier 
stage of human evolution. Man is primarily 

! 
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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 re-inforced by inhibiting the 
growth of other modes of knowledge. There 
IS no doubt that the ancient world produced" 
some great systems of philosophy at a time 
when man was comparatively primitive and 
governed more or less. by suggestion. But we 
must not forget that this system-building in. the 
ancient world was the work of abstract thought 
which cannot go beyond the systematisation of 
vague religious beliefs 'and traditions, and gives 
us no hold on the concrete situations of life. 

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 !he source· of his revelation is con
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 dis
covers other sources of knowledge suitable to its 
new direction. The birth of Islam~ as I hope 
to be able presently to prove to your satisfac
tion, js 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 
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. ~ back on his own resources. The aholiti()n of priest
hood and hereditary kingship in Islam. the con
stant appeal to reason and experience in the 
Quran, and the emphasis that it lays on Nature 
and ~istory as sources of human knowledge.· are 
all d:lfferentaspects of the same idea of finality. 
Tl1~Jdea,l:lQ.wev'T, dogs not mean that mystic ex
pel'1."~l1c$}Yl:li.(;h.qujlJitatively does not differ from the 
experience of the prophet,Jias now ceased to exist' 
as a .. vital fact. Indeed 'the Quran regards both 
'Anfus' (self) and 'Afaq' (world) as sources of 
knowledge. God reveals His signs in inner as 
well .as ~uter experience, and it is the duty of 
man to Judge the knowledge-yielding. capacity 
of all aspects of experience. The idea of finality 
therefore. should not be taken to suggest tha~ 
the ultimate fate of life is complete displace
ment of emotion by reason. Such a thing is 
n~ither possible nor desirable. The intellectual 
value of the idea is that it tends to create 
an independent critical 'attitude towards mystic 
experience by generating the belief that all 
personaL authority. c1aimino- a supernatural orio-in ~ b , 

has come to an end in the history of man. 
This kind of belief is a psychological force 
which inhibits the growth. of such authority. 
The function of the idea is. to open up fresh 
vistas of knowledge in the d()main of man's inner 
experience. Just as the first half of the formula 
of Islam has created and fostered the spirit of 
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a critical observation of man's outer· ex
perience by divesting the forces of nature of 
that divine character with which earlier cultures 
had clothed them. Mystic experience, then, how
ever unusual and abnormal, must now be regarded 
by a Muslim as a perfectly natural experience, 
open to critical scrutiny like other aspects 
of human experience. This is clear from the 
Prophet's own attitude towards Ibn-i-Sayyad's 
psychic experiences. Th~wncti!ln (JI :;i1lfiism ~ Islam 
has been to systernatise .... mystic experlegce ; 
though it must be admitted that Ibn-i-Khal.dun. was 
the only Muslim who approached It m a 
thoroughly scientific spirit. 

But il\ner eJ>Perience is· only one source of 
human b1o;l~dge. According to the Quran 
there are two other sources of knowledge
Nature and History; and it is in tapping these 
s~;'ces of kno~ledge that the spirit of Islam 
is' seen at its best. The Quran sees signs of the 
ultimate Reality in the 'sun,' the 'moon,' 'the lengthen
ing out of shadows'; 'the alternation of day and 
night'; 'the variety of human colour and tongues', 'the 
alternation of the days of success and reverse 
among peop\es'-in fact in the whole of nature as 
revealed to the sense-perception of man. And the 
Muslim's dutv 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 reaHties of the life to come." 
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This .~ppeal to the concrete combined with the 
slow realization that, according to the teachings of 
the Quran, the universe is dynmnic in its origin 
finite and capable of increase, eventually ·brou"h~ 
Muslim thinkers into conflict with Gre.ek thou;ht 
which, in the beginning of their intellectual career , 
they had studied with so much enthusiasm. Not 

. realizing that the spirit of the Quran was essential
ly anti-classical, and putting fnll confidence in 
Greek thinkers, their first impulse was to under- . 
stand the Quran in the light of Greek philosophy. 
In view of the concrete spirit of the Quran, 
and the speculative nature of Greek philosophy 
which enjoyed theory and was neglectful of fact 
this attempt was foredoomed to failure. And it i~ 
what follows their failure that brings out the real 
spirit of the culture of Islam, and lays the 
foundation of modem culture in some of its most 
important aspects. • 

This intellectual revolt against Greek 
philosophy manifests itself in all departments of 
thought. I am afraid I an not competent enCluO'h 
to deal with it as it discloses itself in Mathemati~s , 
Astronomy and Medicine. It is clearly visible in 
the metaphysical thought of the Ash'arit·e, but 
appears as a most well-defined phenomenon in the 
Muslim criticism of Greek Logic. This was only 
natllral i for dissatisfaction with purely speculative 
philosophy means the search for a surer method of 
knowledge. It was, I think, Nazzam who first 
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formulated the principle of 'doubt' as. the 
beginning of all knowledge. Ghazali further 
amplified it in his "Revivification of the Sciences of 
Religion," and prepared the way for "Descartes' 
Method". But Ghazali remained on the' whole a 
follower of Aristotle in Logic. In his 'Qistas' he 
puts some of the Quranic arguments in the form of 
Aristotelian figures, but forgets the Quranic 
Sura known as Shu'ara where the proposi
tion that retribution follows the gainsaying 
of prophets is established by the method 
of simple enumeration of historical instances. It 
was Ishraqi and Ibn-i-Taimiyya who undertook a 

I systematic .refutation of Greek Logic. Abu Bakr 
II Rlll'.i was perh~ps the first to criticise Aristotle's first 
l figure, and III our own times his objection, 
conceived in a thoroughly inductive spirit, has 
been reformulated by John Stuart Mill. Ibn-i
H<l:zf!l, in his 'Scope of Logic,' emphasises s!,!nse-

! p(!!:~(!ptioll as a source of knowledge ; and ib~:i
. TilimiYYi!, in his 'Refutation of Logic' shows that 
! induction is the only form of reliable argument. Thus 

arose the method of observation and experiment. 
It was not a merely theoreticaf affair. Al
Beruni's discovery of what we call re-action time 
and Al-Kindi's discovery that sensation is 
proportionate to the stimulus, are instances of 

I its application in psychology. It is a mistake to 
I suppose that the' experimental method is a 
i European discovery. Duhring tells us that Roger 

~- ~-- -~-~ -~--
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Bacon's conceptions of science are more just and clear 
than those of his celebrated namesake.' And 
where did Roger Bacon receive his scientific 
training? .In the Muslim universities of Spain. 
Indeed part V of his 'Opus Majus' which is 
devoted to 'perspective' is practically a copy of Ibn-i
Haitham's Optics. Nor is the book as a whole , 
lacking in evidences of Ibn-i-Hazm's influence on its 
author. Europe has been rather slow to 
recognise the Islamic onglll of. her scientific 
method. But full recognition of the fact has at last 
come, Let me quote one or two passages from 
Briffault's, 'M~king o( Humanity.' 

"It was under their fmccessors at the Oxford School that 
Roger Ba('on learned Ara.bic and Arabic Soience. Neither 
Roger Bacon nor J:1is later namesake has any title to be 
credited with having introduced the experimental method, 
Roger Bacon was no lUore than one of the apostles of Muslim 

• science and method to Christia.Ji Europe; "and' he never 
wea.ried of declaring tha.t knowledge of Arabic and Ara.!>ic 
8cien~e was for his contemporaries the only way to true 
knowledge. Discussions as to who was the originator of the 
experinumtal methou ......... a.re part of the colossal misre-
presentation of the origins ·Of . ·European. civilization. The 
experimenta1 method Qf Arabs was· by Bacon's time widesprea.d 
and eagerly cultiva.ted throughout Europe" (p. 200). 

. "Science is the most momentous contribution of. Arab 
civilization to the modern world; but its fruits were slow in 
ripening. Not until long aftal' Moori~h culture had sunk: 
back into darkness did the giant which it had given birth ·rise 
.in his might. It was not science only which brought Europe 
hack to life. Other and manifold influences from the civiIiza.· 
tiOD of Islam communicated its first glow to European life" 
(p.202). 

"For although there is not a single aspect of European 
growth in ·which the decisive influenoe of Islamic culture is 
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not traceable, nowhere is it so clear and momentous 
as in the genesis of. that power which constitu,tes the_ 
permanent distinctive force of the modern world, and the 
supreme source of its victory-:natural science and the scienti
fic spirit" (p. 190). 

"The debt of our scie"ce 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 a.ncient world was, as we "saw, pre-scientific. The 
Astronomy and Mathematics of the Greeks were a foreign . 
importation never thoroughly acclamatized in Greek culture. 
The Greeks systematised, generaiised, and theorised, but the 
patient ways of investigation ... the accumulation of positive 
knowledge, the minute met4od~· of science, detailed and pro· 
longed ob.servation and experimental enquiry were altogether 
alien to the Greek temperament. Only in Hellenistic 
Alexandria was any approach to scientific work conducted in 
the ancient classical world. Vlhat we call science arose in 
Europe as a result of new spirit of enquiry, of new methods 
of investigation, of the method of experiment, 
observation, measurement, of the development of 
Mj!.thematics in a form unknown to the Greeks. That spirit 
and those methods were introduced into the Europea.n world . 
by the Arabs" (p. 190). 

The first important point to note about the 
spirit of Muslim culture then is that for purposes 
of knowledge,it fixes its gaze on the concrete, the 
finite. It is further clear that the birth of the 
method of observation and experiment in Islam was 
due not to a compromise with Greek thought but 
to a prolonged intellectual warfare with it. In fact 
theinfiuence of the Greeks who, as Briffault says, 
were interested chiefly in theory,not in fact, tend
ed rather to obscure the Muslim's vision of the 
Quran, and for at least two centuries kept the 
practical Arab temperament from asserting itself 
and coming to its own. I.want therefore definitely 
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to eradicate the misunderstanding that Greek 
thought, in any way,. determined the character of 
Muslim culture. Part of my argument you have 
seen; part you will see presently. 

j{nowledge must begin with the' concrete. It is 
the intellectual capture' of and power over the 
concrete that makes it possible for the intellect of 

. man to pass beyond the concrete. As the Quran 
says: 

. "0 company of djin anil men, if you can overpass the 
bounds of the H ea.ven and the Earth, then overpass them. But 
by power alone shall ye overpass them." (55 : 33). 

But the universe, as a collection of finite 
things, presents itself as a kind of island situated in 
a pure vacuity to which time, regarded as a series 
of mutually exclusive mom eats, is nothing and does 
nothing. Such a vision of the universe leads the 
reflecting mind nowhere. The thought of a limit to 
perceptual space and time staggers the mind.. The 
finite, as such, is an idol obstructing the movement 
of the mind ; or in order. to overpass its bounds 
the mind must overcome serial time and the pure 
vacuity of perceptual space. 'And verily towards 
thy God is the limit,' says the Quran. This verse 
embodies one of the deepest thoughts in the 
Q.uran ; for it definitely suggests that the ultimate 
limit is to be sought not in the direction of stars 
but in an infinite cosmic life and spirituality. No~ 
the intellectual journey towards this ultimate limit 
is long and arduous; and in this effort, too, the 
thought of .Islam appears to have moved in a 
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direction entirely different to the Greeks~ The 
ideal of the Greeks, as Spengler tells us, was 
proportion,not infinity. The physical presentness 
of the finite with its well-defined limits alone 
absorbed the mind of the Greeks. In the history 
of Muslim culture, on the other hand, we find that 
both in the realms of pure intellect, and religious 
psychology, by which term I .mean higher 
Sufiism, ,.the ideal revealed is the possession and 
enjoyment of the Infinite. In a culture, with such 
an attitude, the problem of space and time becomes 
a question of life and death. In one of these 
lectures I have already given you some idea of the 
way in whi~h the problem of time and space 
presented itself to Muslim thinkers, especially 

. the Ash'arite. One reason why the atomism of 
Democritus never became popular in the world of 
Islam is that it involves the' assumption of an 
absolute space. The Ash'arite were, therefore, 
driven to develop a different kind of atomism, and 
tried to overcome the difficulties of perceptual 
space in a manner similar to modern atomism. On 
the side of Mathematics it must De remembered 
that since the days of Ptolmey (87-165 A.D.) till 
the time of Nasir Tusi (1201-74 A.D.) nobody gave 
serious thought to the difficulties of demonstrating 
the certitude of Euclid's parallel postulate on 
the basis of perceptual space. It was Tusi 
who first disturbed the calm which had prevailed 
in the world of,Mathematics for a thousand years; and 
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in his effort to improve the postulate realized the 
necessity of abondoning perceptual space. He 
thus furnished a basis; however slight, for the 
hyperspace movement of our time. It was, how
ever, AI-Beruni who, in his approach to the 
modern mathematical idea of function saw, from a 
purely scientific point of view, the insnfficiency 
?f a static view of the universe. This again 
IS a clear departure from the Greek view. The 
function-idea introduces the element of time in our 
world-picture .. It turns the fixed into the variable , 
and sees the universe not as being but as becom
ing. Spengler thinks that the mathematical idea 
of function is the symbol of the West of which 'no 
other culture gives even a hint.' . In view of 
AI-Beruni's generalising Newton's formula of 
interpolation from trigonometrical function to any 
function whatever, Spengler's claim has no 
foundation in fact. The transformation of the 
Greek concept of n~ber from pure magnitude to 
pure' relation really began with Khawrazmi's 
movement from Arithmetic to Algebra, Al-Beruni 
took a definite step forward torwards what Spengler 
describes as chronological number which signifies 
the mind's passage from being to becoming. In
deed more recent developments in European 
mathematics tend rather to deprive time of its 
living' historical character, and to reduce it to a 
mere representation of space. That is why 
Whitehead's view of Relativity is likely to appeal 
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to Muslim students more than that.of Einstein in 
whose theory time loses its character of passage 
and mysteriously translates itself. into utter 
space. 

Side by side with the progress of mathematical 
thouo-ht in Islam we find the idea of evolution 

" gradually shaping itself. ,It was l<il1iz who was the 
first to note the changes in bird-life caused by 
migrations. Later Ibn-i:Maskwaih who was a 
contemporary of AI-Beruni gave it the shape of a 
more definite theory, and adopted it 'in his 
theological work-Al-Fauz-ul-Asghar. I reproduce 
here the substance of his evolutionary hypothesis, 
not because of its scientific value, but because ofthe 
light which it throws on the direction in which 
Muslim thought was moving. 

According to Ibn-i-Maskwaih plant-life at the 
lowest stage of evolution does not need any seed 
for its birth and growth. Nor does it perpetuate 
its species by means of the seed. This kind of 
plant-life differs from minerals only in some little 
power of movement which grows in higher forms, 
and reveals itself further in that the plant spreads 
out its branches, and perpetuates its species 
by means of the seed. The power of movement 
gradually grows further until we reach trees which 
possess a trunk, leaves and fruit. At a higher 
stage of evolution stand forms of plant'life which 
need better soil and climate for their growth. The 
last stage of development is reached in vine and 
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date-palm whkh stand, as it were, on the threshold 
~ of animal life. In the date-palm a clear sex

distinction appears. Besides roots and fibres it 
develops something which functions like the animal 
brain, on the integrity of which depends the life of 
the date-palm. This is the highest stage in the 
development of plant-life, and a prelude to animal 
life. The first forward step towards animal life is 
freedom from earth-rootedness which is the germ 
of conscious movement. This is the initial stage of 
animality in which the sense of touch is the first, 
and the sense of sight is the last to appear. With 
the development of the senses the animal acquires 
freedom of movement, as in the case of worms, 
reptiles, ants and bees. Animality reaches its 
perfection in the horse among quadrupeds and the 
falcon among birds, and finally arrives at the 
frontier of humanity in the ape which is just 
a degree below man in the scale of evolution. 
Further evolution· brings physiological changes 
with a' growing power -of discrimination and 
spirituality until humanity passes from barbarism 
to civilization. 

But it is really . r.~ligious Psychology, as in 
Iraqi and Khawaja Mohammad Parsa, which 
brings us much nearer to our modern ways of 
looking at the problem of space and time. Iraqi's 
view of time-stratifications I have given you 
before. I:will now give you the substance of 
his view of space. 
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According to Iraqi the existence of some 
kind of space in relation to God is clear from' the 
following verses of the Quran : 

" Dost thou not see that God knoweth all that is in the Heavens 
and all that is in the Earth? Three persons speak not privately 
together, but He is their fourth; nor five, but He is their sixth; 
nor fewer nor more, bu~ wherever they be He is with them." 
(58 : 8) .. 

" Ye shall not be employed in affairs, nor shaU ye read a text 
out of the Quran, nor shall ye work any work, but We will be 
witness over you when you are engaged therein; a.nd the weight 
of an atom on Earth or in lIeaven escapeth not thy Lord; nor 
is the~e weight that is less than this or greater, but it is in the 

. PersplCuouS Book." (10: 62). 
"~e created man, and We know what his soul whispereth 

to hIm, and vVe are closer to him than his neck-vain." 
(50 : 15). 

But we must not forget that the words 
proximity, contact a.l"1d mutnal separation which 
apply to material bodies do not apply to God. 
Divine life is in touch with the whole universe on 
the analogy of the soul's contact with the body. 
~e soul is .neither inside nor outside the body; 
neither prOXimate to nor separate from it. Yet its 
contact with every atom of the body is real and 
it is. ~mpossible t~ conceive this contact exce~t by 
posltmg some kmd of space which befits the 
subtleness of the soul. The existence of space in 
relation to the life of God, therefore, cannot be de
nied ; only we should carefnlly define the kind of 
space whichmay be predicated of the Absoluteness 
of God. '. Now there are three kinds ofspace-the 
space of material bodies, the space of immaterial 
beings, and the space of God. The space of 
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~ material bodies is further divided into three kinds . 
. First, the space of gross bodies of which we 

predicate roominess. In this space movement 
takes time, bodies occupy their respective places 

. and resist displacement. Secondly, the space 
of . subtle bodies, e.g. air and sound. In this 
space too bodies resist each . other, and their 
movement is measurable in terms of time which, 
however,. appears to be different to the time of 
gross bodies. The air in a. tube must be displac
ed before other air can enter into it; and 
the time of sound-waves is practically nothing 
compared to the time of gross bodies.' Thirdly, we 
have the space of light. The light of the 
sun instantly reaches the remotest limits 
of the earth. Thus in the velocity of light r 

and sound-.. time is reduced almost to zero. 
-.. -.~-.='% 

It is, therefore, clear that the space of light is 
different to the space of air and sound. There is, 
however, a more effective argument than this. The 
light of a candle spreads in all directions in a 
room without displacing' the air in the room; and 
this shows that the space of light is more subtle 
than the space of air which has no entry into the 
space of light. In view of the close proximity of 
these spaces, however, it is not possible to 
distinguish the one from the other except by 
purely intellectual analysis and spiritual ex
perience. Again in the hot water the two 
opposites-fire and water-which appear to 
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interpenetrate each other cannot, in view of 
their respective natures, exist in the same space. 
The fact cannot be explained except on the 
supposition that the spaces of the two substances, 
though closely proximate to each other are 
nevertheless distinct. But while the element 
of distance is not entirely absent, there is no 
possibility of mutual resistance in the space of 
light. The light of <l" candle reaches up to a 
certain point only, and the lights of a hundred 
candles intermingle in the same room without 
displacing one another. 

Having thus described the spaces of' 
physical bodies possessing various degrees of 
subtleness Iraqi proceeds briefly to" describe 
the main varieties of space operated upon by 
the various classes of immaterial beings e .. ,!. 
angles. The element of distance is not entirely 
absent from these spaces; for immaterial beings, 
while they can easily pass through stone walls, 
cannot altogether dispense with motion which , 
according to Iraqi, is evidence of imperfection in 
spirituality. The highest point in the scale of 
spatial freedom is reached by the human 
soul which,· in its unique essence, is neither at 
rest nor in motion. Thus passing through the 
infinite varieties of space we reach the Divine 

. space which isabsolntely free from all dimensions 
and constitutes the meeting point of all in
finities. 

, 
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From this summary of Iraqi's view you will 
see how a cultured Muslim Sufi intellectnally 
interpreted his spiritual experience of time and 
space in an age which had no idea of the theories 
and concepts of modern Mathematics and 
Physics. Iraqi is really trying to reach the 
concept of space"· as a dynamic appearance. His 
mind seems to be vaguely struggling with the 
concept of space as an infinite continuum; yet he 
was unable to see the full implications of his 
thought partly because he was not a mathematician 
and partly because of his natural prejudice LTl 
favour of the traditional Aristotelian idea of a 
fixed universe. Again the interpenetration of the 
super-spatial 'here' and super-eternal 'now' in the 
ultimate Reality suggests the modern notion of 
space-time which Professor Alexander, in his lectures 
on 'Space, Time, and Deity,' regards as the , 
matrix of all things. A keener insight into the ; 
natu~~ of time would have led Iraqi to see that 
time is more fundamentill bf the two; and that it is 
not a mere metaphor to say, as Professor Alexander 
does say, that time is the mind of space. Iraqi 
conceives God's relation to the universe on the 
analogy of the relation of the human soul to the 
body; but instead of philosophically reaching this 
position through a criticism of the spatial and 
temporal aspects of experience, he simply 
postulates it on the basis of his spiritual experience. 
It is not sufficient merely to reduce space 
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and time to a vanishing point-instant. The 
philosophical path that leads to God as the 
omnipsyche of the universe lies through the 
discovery of living thought as the ultimate 
principle of space-time. ~raqi's miJ~d, n~ do~bt, 
moved in the right directIOn; but hiS Anstotellan 
prejudices, coupled with a lack of p~ycho.lo~cal 
analysis, blocked his progress .. With his VIew 
that Divine Tilne is utterly devOId of change-a 
view obviously based on an inadequate analysis of 
conscious experience-it wa,s not possible for hiln to 
discover the relation between Divine Tilne and 
serial tilne and to reach through this discovery, 
the essentiaily Islamic idea of continuous creation 
which means a growing universe. 

Thus all lines of Muslim thought converge on a 
dynamic conception of th~ univers~. , This view . is 
-further reinforced by Ibn-l-Maskwalh s theory oflife 
as an evolutionary movement, and Ibn-i-Khaldun's 
view of history. History or, in the langnage of the 
Quran, 'the days of God,' is the third source ~f 
human knowledge according to the Quran. It IS 

one of the most essential teachings af the Quran 
that nations are collectively judged, and suffer ~or 
their misdeeds here and now. In order to establIsh 
this proposition theQuran constantly cites historical 
instances, and urges upon the reader to . reflect on 
the past and present experience of mank~d .. 

"Of old did We send Moses with Our sIgns; and sald to hIm, 
'Bring forth thy people frpm the da.rkness into. the li?ht, 
and remind them ojt~e 'days of God.' ver~y, In thIS are SIgns 
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for every patient, gra.teful pe~son." (14 ! 5). 
"And among those 'whom we had created are, a people who 

guide others with .troth, and in accordance therewith act 
?'ustJy, But fUJ for tho'le lI ... ho t1'eat Our .~igns as lies, We 
gradually bring them down by means of which they know not J' 

and though -I lengt,~en their days, verily, -My strategem is 
effectual." (7 : 181). 

"Already, before your time, have p?'ecedents been made.' 
Traverse the Ea.rth then, and see wkat hath been the end of those 
whofalsifJI the signs of God I" (3 : 131). 

"If a wound hath befallen you, a wound like it hath already 
befallen others; We alternate the day.,; of SU.Cce8se8 and re- "}. 
ver8es among peoples." (3 : 134). ") ".) '\ ._"".' j" 'f) J 

"Every nation hath itsfixed period." (7: 32). . ~f?" ~',) 
The lastv:erse is rather an instance of a more 

specific historical generalisation which, in its 
epigrammatic formulation, suggests the possibility 
of a scientific treatment of the life of human 
societies regarded as organisms. It is, therefore, a 
gross error to think that the Quran 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 to the in
spiration which the author must· have received 
from· the Quran. Even in his judgments of 
character he is, in no small degree, indebted to the 
Quran. An instance in point is his long paragraph 
devoted to an estimate of the character of the 
Arabs as a people. The whole paragraph is a mere 
amplification of the following verses of the Quran : 

"The Arabs of the- desert are most stout in unbelief and 
dissimulation; and likelier it is that they should be unaware 
of the laws which God hath sent down to His Apostle; and 
God is Knowing, Wise. 

Of the Arabs of the desert there are -some who 
reckon what they expend in the cause of God as tribute, and 
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wait for some change of fortune to befall you: a change for 
evil shall befall tbem! God is the Hearer, the Knower." 
(9 : 98, 99). 

However, the interest of the Quran in history, 
regarded as a source of human knowledge, 
extends further than mere indications of historical 
generalisations. It has given us one of the most 
fundamental principles of historical criticism. Since 
accuracy in recording facts which constitute the 
material of history, is an· indispensable condition of 
histo ry as a science, and an accurate knowledge 
of facts ultimately depends on those who report 
them, the very first principle of historical criticism 
is that the reporter's personal character is an im- -. 
portant factor in judging his testimony. The 
Quran says: 

"0 believers! if any bad man comes to you with a report, 
clear it up at once." (~9 : 6). 

It is the application of the principle embodied 
in this verse to the reporters of the' Prophet's 
traditions out of which were gradually evolved the 
canons of historical criticism. The growth of 
historical sense in Islam is a fascinating subject. ' 
The Q~ranic appeal to experience, the necessity to 
ascertam the exact sayings of the Prophet, and the 
desire to furnish permanent sources of 

- inspiration to posterity-all these forces 
contributed to produce such men as Ibn-i-Ishaq 
Tabari and Mas'udi. But history, as an art of 
firing the reader's imagination, is, only a stage 
in the development of. history as a genuine 
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science. The possibility of a scientific treat
ment of history ineans a wider experience, a 
greater maturity of practical reason, and' finally a 
fuller realization of certain basic ideas regard
ing the nature of life and time. These ideas 
are in the main two; and both form the' founda
tion of the Quranic teaching. 

1. The unity of human origin. "And We 
have created you all from one breath of life," 
says the Quran. But the perception of life as 
an organic unity is a slow achievement, and 
depends for its growth on a people's entry 
into the main current of world-events. This 
opportunity was brought to Islam by the rapid 
development of a vast empire. No doubt 
Christianity, long before Islam, brought the mes
sage of equality to mankind; but Christian Rome 
did not rise to the full apprehension of the 
idea of humanity as a single organism. As 
Flint rightly says, "No Christian writer and still 
less, of course, any. --other in the Roman 
Empire, can be credited with having had 
more than a general and abstract conception 
of human unity." And since the days of Rome 
the idea does not seem to have gained much 
in depth and rootage in Europe. On the other 
'hand the growth of territorial nationalism, with 
its emphasis on what is called national 
characteristics, has tended rather to kill the 
broad human element in the art and litera-
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ture of Europe. It was quite otherwise with 
Islam. Here the idea was neither a concept 
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 Muslim's daily 
life, and thus silently and imperceptibly to carry 
it towards fuller fruition. 

2. A keen sense of the reality of time, 
and the concept of life .. as a continuous move
ment in time. It is this conception of life and 
time which . is the main point' of interest in 
Ibn-i-Khaldun's view of history, and which justifies 
Flint's eulogy that 'Plato, Aristotle, Augustine' 
were not his peers, and all others . were un
worthy of being even mentioned along with him.' 
From .the remarks that I have made above I 
do not mean to throw doubt on the originality 
of Ibn-i-Khaldun. All that I mean to say is that, 
considenng the direction in which the culture 
of Islam had unfolded itself, only a Muslim 
could have viewed history as a continuous, 
collective movement,. a real inevitable develop
ment in time. The point of interest in this 
view of history is the way in which Ibn-i-Khaldun 
conceives tl).e process of change. His concep
tion is of 'iTlfinite importance because of the 
implication that history, as a continuous move
ment in time,' is a genuinely creative movement 
and not a movement whose path is already deter-

• mined. Ibn-i-Khaldun was not a metaphysician. 
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Indeed h~ was hostile to Metaphysics. But in view 
of the nature of his conception of time he may 
fairly be regarded as a forerunner of Bergson. 
I have already discussed the intellectual antece
dents of this conception in the cultural history 
ot Islam. The Quranic view of the 'alternation 
of day and. night' as a symbol of the ulti
mate Reality which 'appears in a fresh glory 
every moment, the tendency' in Muslim Meta
physics to regard time as objective, Ibn-i
Maskwaih's view of life as an evolutionary move
ment, and lastly Al-Beruni's definite apprbach to the " 
conception of Nature as a process of becoming
all this constituted the intellectual inheritance 
of Ibl1o-i-Khaldun. His chief merit lies in his 
acute perception of, and systematic expression 
to the spirit of the cultural mpvement fJ/. which 
he was a most brilliant product. In the work 
of his genius the anti-classical spirit of the 
Quran scores its final victory over Greek thought; 
for with the Greeks time'was either unreal, as 
in Plato and Zeno, or moved in a circle, as 
in Heraclitus and the Stoics. Whatever may 
be the criterion by which to judge the for
ward steps· of a creative movement, the move
ment itself, if conceived as cyclic, ceases to be 
creative. Eternal recurrence IS not eternal 
creation; it is eternal repetition. 

'vVe are now in a position to see the true 
significance of the intellectual revolt of Islam 
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against Greek philosophy. The fac: th~t, this 
revolt originated in a purely theological mterest 
shows that the anti·classical spirit of the Quran 
asserted itself in spite of those who began with a 
desire to interpret Islam in the light of Greek 

thought. . 
It now remains to eradicate a grave m1S-

understanding created by Spengler's widely 
read book 'The, Deciine of the West.' His 
two chapte;s devoted to -the problem of ~rab~an 
culture constitute a most important contnbutlOn 
to tbe cultural history of Asia. They are, how
ever based on a complete misconception of 
the ' nature of Islam as a religious move
ment and of the cultur:al activity which it 
initia~ed. Spengler's main thesis is that each 
culture is a, specific organism, having no point 
of contact' with cultures that historically 
precede or follow it. Indeed, acco~ding to him, 
each culture has its _ own' peculiar way of 
looking at things which is entirely inaccessib~e 
to men belonging to a different culture. In h1S 
anxiety to prove this thesis he JIlarshalls an 
overwhelming array of facts and interpretatio~s 
to show that the spirit of European culture 1S 
tbrough and through anti-classical. .And. this ' 
anti-classical spirit of European culture 1S ent1rely 
due to the specific genius of Europe and not 
to any inspiration' she may have received from 
the culture of Islam which, according to Spengler, 
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is thoroughly 'magian' in spirit and character. 
Spengler's view of the spirit of modern culture 
is, in my opinion, perfectly correct. I have,' 
however, tried to show in these lectures that 
the anti-classical spirit of the modern world has 
really arisen out of the revolt of Islam against 
Greek thought. It is obvious that such a view 
cannot' be acceptable to Spengler; for, if it is 
possible to show that the anti-classical spirit of 
modem culture is due to the inspiration which it re
ceived from the culture immediately preceding 
it, the whole argument of Spengler regarding 
the complete mutual independence of cultural 
growths would collapse. I am afraid Spengler's 
anxiety to establish this thesis has completely 
perverted his vision of Islam as a' cultural 
movement. 

By the expression 'magian culture' Spengler 
means the 'common culture associated with what 
he calJs 'magian group of religions,' i.e. Judaism, 
ancient Chaldean religion, Early Christianity, 
Zoroastrianism and Islam. That a magian crust 
has grown over Islam, I do not deny. Indeed my 
main purpose in these lectures has been to secure 
a vision of the spirit of Islam as emancipated 
from its magian overlayings which, in my opinion, 
have misled Spengler. His ignorance of Muslim 
thought on the problem of time, as well as of 
the way in which the 'I' as a free centre of 
experience, has found expression in the religious 
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experience of Islam, is simply appalling. Instead 
of seeking light from the history of Muslim thought 
and experience, he prefers to base his judgment on 
vulgar' beliefs as to the beginning and end of 
time. Just imagine a man of overwhelming 
learning finding support for the supposed fatalism 
of Islam in such Eastern expressions and proverbs 
as the 'vault of time,' "and 'everything has a 
time'! However, on the origin and growth of the 
concept of time in Islam, and on the human ego as 
a free power, I have said enough in these lectures. 
It is obvious that a full examination of Spengler's 
view of Islam, and of the culture that grew out of 
it will require a whole volume. In addition to 
what I have said before, I shall offer here one more 
observation of a general nature. 

"The kernel of the prophetic teaching," 
says Spengler, "is already magian. There is one 
God-be He called Jehova, Ahurmazda, or 
Mardnk-Baal-who is the principle of good, and all 
other deities are either impotent or evil. To this 
doctrine there attached itself the hope of a 
Messiah, very clear in Isaiah, but also- bursting out 
everywhere during the next centuries, under 
pressure of an inner necessity. It is the basic idea 
of magian religion, for it contains implicitly the 
conception of the world-historical struggle between 
good and evil, with the power of evil prevailing in 
the middle period, and the good finally triumphant 
on the the Day of Judgment." If this view of the 

prophetic teaching is meant to apply to Islam it is 
obviously a misrepresentation. The point to note 
is that the magian admitted the existence of false 
gods; only he did not turn to worship them. 
Islam denies the very existence of false gods. In 
this connection Spengler fails to appreciate the 
cultural value of the idea of the finality of 
prophethood in Islam. No doubt, one important 
feature of magian culture is a perpetual attitude of 
expectation, a constant looking forward to the com
ing of Zoroaster's unborn sons, the Messiah, or the 
Paraclete of the fourth gospel. I have already in
dicated the direction in which the student of Islam 
should seek the cultural meaning of the doctrine 
of finality in Islam. It may further be regarded 
as a psychological cure for the magian attitude of 
constant expectation which tends to give a false view 
of history. Ibn-i-Khaldun, seeing the spirit of his 
own view of history, has fully criticised and, I 
believe, finally demolished the alleged revela
tional basis in Islam of an idea similar, at least in 
its psychological effects, to the original magian idea 
which had reappeared in Islam under the pressure 
of ¥1agian thought. 
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LECTURE VI. 

THE PRINCIPLE OF MOVEMENT IN THE 
STRUCTURE OF ISLAM. 
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LECTURE VI. 

THE PRINCIPLE OF MOVEMENT IN THE , 
STRUCTURE OF ISLAM. 

As a cultural movement Islam rejects the 
old static view of the universe, and reaches a 
dynamic view. As an emotional system of 
unification it recognises the worth of the 
individual as such, and rejects blood-relationship 
as a basis of human unity. Blood-relationship is 
earth-rootedness. The search for a purely 
psychological foundation of human unity becomes 
possible only with the perception that all human 
life is spiritual in its origin. Such a perception is 
creative of fresh loyalties without any ceremonial to 
keep them alive, and makes it possible for man to 
emancipate himself from the earth. Christianity 
which had originally appeared as a monastic order 
was tried by Constantine as a system of unification. 
Its failure to work as such a system drove the 
Emperor Julian to return to the old gods of Rome 
on which he attempted to put philosophical inter
pretations. A modem historian of civilization has 
thus depicted the state of the civilized world about 
the time when Islam appeared on the stage of 
History: J 
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"It seemed then that the great civilization that it had . 
ta.ken four thousand years to construct wa.s on the verge of 
disintegration, and that mankind was likely to return to that 
eondition of barba.rism where every tribe and sect was against 
the next, and law and order were unknown. The old tribal 
sanctions had lost their power. Hence the old imperial 
methods would no longer operate. The new sanctions created 
by Christianity were working division and destruction instead 
01. unity and order. It was a time fraught with tragedy. 
Civilization, like a gigantic tree whose foliage had overarched 
the world and whose branches had borne the golden fruits of 

. art and science and litera,ture~ stood tottering, its trunk no 
longer alive with the flowing--sa.p of devotion and reverence, 
but rotted to the core, riven by the storms of war, and held 
together only by the cords of ancient customs and laws, that 
might snap at any moment. Was there any emotional culture 
that could be brought in to gather mankind once more into 
unity and to save civili:a:ation? This culture must be some
thing of a. new type, for the old sanctions and ceremonials 
were ,dead., and to build up others of the same kind would be 
the work of centuries." 

The writer then proceeds to tell us that the 
world stood in need of a new culture to take the 
place of the culture of the throne, and the systems 
of unification which were based on blood-relation
ship. It is amazing, he adds, that such a culture 
should have arisen from Arabia just at the time 
when it was most needed. There is, however, 

\ 

nothing amazing in the phenomenon. - -The world-
life intuitively sees its own needs, and at critical 
moment defines its own direction. This is what, 
in the language of religion, we call prophetic 
revelation. It is only natural that Islam should 
have flashed across the consciousness of a simple 
people untouched by any of the ancient cultures, 
and occupying a geographical position where three 
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Continents meet together. .The new culture finds 
the foundation of world-unity in the principle of 
"Tauhid." Islam, as a polity, is only a practical 
means of making this principle a living factor_in the 
intellectual and emotional life of mankind. It 
demands loyalty to God, not to thrones. And 
since God is the ultimate spiritual basis of all life, 
loyalty to God virtually amQunts to man's loyalty" . 
to his own - ideal nature. The ultimate spiritual --'
basis of all life, as conceived by Islam, is 
eternal and reveals itself in variety and 
change. A society based on such a conception of 
Reality must reconcile, in its life, the categories of 
permanence and change. It must possess eternal 
principles to regulate its collective life; for the 
-eternal gives us a foothold in the world of 
perpetual change. _But eternal principles when 
they are understood to exclude all possibilities of 
change which, according to the Quran, is one of 
-the greatest 'signs' of God, tend to immobilise 
what is essentially mobile -in its nature. The 
failure of Europe in political and social science 
illustrates the former principle, the immobility of 
Islam during the last 500 years illustrates the 
iatter. What then is the principle()fmoyement in 
the structure of Islam? This is known as • 
"Ijtihad. " 

The word literally means to exert. In the 
, terminology of Islamic law it means to exert with a 

view to form an independent judgment on a legal 
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question. The idea, I believe, has its origin in a 
well-known verse of the Quran-"And to those 
who exert We show OUf path." We find it more 
definitely adumbrated in a tradition of the Holy 
Prophet. When _~ta:acl was appointed ruler .of 
Yemen the Prophet is reported to have asked him , . 
as to how he would decide matters commg up 
before him. 'I will judge ,matters according "to the 
Book of God,' said Ma'ad. 'But if the Book of God· 
contains nothing to guide' you' ? 'Then I will act 
on the precedents of the Prophet of God.' LBut if 
the precedents fail?' 'Then I will exert to form 
my own judgment.' The student of the history of 
Islam, however, is well aware that' with the 
political expansion of Islam systematic legal 
thought became an absolute necessity, and our 
early doctors of law, both of Arabian and non
Arabian descent, worked ceaselessly until all the 
accumulated wealth of legal thought found a final 
expression in our recognised schools of Law. 
These schools of law recognise three degrees 
of Ijtihad: (1) complete authority in legislation 
which is practically confined to the- founders of 
the schools, (2) relative authority which is to 
be exercised within, the limits of a particular 
school, and (3) special authority which relates 
to the determining of the law applicable to a 
particular case left undertermined by the founders. 
In this paper I am concerned with the first 
degree of Ijtihad only, i. e., complete authority 
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in legislation. The theoretical possibility of this 
degree of Ijtihad is admitted by the Sunnis, 
but in practice it has always been denied ever 
since the establishment of the schools, inas
much as the idea of complete Ijtihad is hedg
ed round by conditions which are wellnigh 
impossible of realization in a single individual. 
Such an attitude seems exceedingly strange in 
a system of law based mainly on the ground
work provided by the Quran which embodies 
an essentially dynamic outlook on life. It is, 
therefore, necessary, before we proceed further, 
to discover the causes of this intellectual atti
tude which has reduced the Law of Islam 
practically to a state of immobility. Some Euro
pean writers think that the stationary character 
of the Law of Islam is due to the influence 
of the Turks. This is an entirely superficial 
view, for the legal schools of Islam had been 
finally established long before the Turkish in
fluence began to work 'in the history of Islam. 
The real causes are in my opinion as follows-

1. Weare all familiar with the Rationalist 
movement which appeared in the church of Islam 
during the early days of the Abbasides, and 
the bitter controversies which it raised. Take 
for instance the one important point of con
troversy between the two camps-the conserva
tive dogma of the eternity of the Quran. The 
Rationalists denied it because they thought that 
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this was only another form of the Christian 
dogma of the eternity of the word; on the 
other hand, the conservative' thinkers whom 
the later Abbasides, fearing the political 
implications of Rationalism, gave their full 
support, thought that by denying the eternity 
of the Quran the Rationalists were undermining 
the very foundations df Muslim society. Nazzam, 
for instance, practically rejected the traditions, and 
openly declared Abu Huraira to be an untrust
worthy reporter. Thus, partly owing to a mis, 
understanding of the ultimate motives of Ra
tionalism, and partly owing to the unrestrained 
thought of particular Rationalists, conservative 
thinkers regarded this movement as a force of • 
disintegration, and considered it a danger to 
the stability of Islam as a social polity. Their 
main purpose, therefore, was to preserve the 
social integrity of Islam, and to realize this the 
only course open to them was- to utilise the 
binding force of Shari'at, and to make the struc
tnre of their legal system as rigorous as possible. 

2. The rise and growth of ascetic Sufiism, 
which gradually developed under influences of 
a non-Islamic character, a purely speculative side, 
is to a large extent responsible for this atti-

_de. On its purely religious side Sufiism foster
ed a kind of revolt against the verbal quibbles 
of our early doctors. The case of Sufyan Sauri 
is an instance in point.- He was one of the 
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acutest legal minds of his time, and was nearly 
~he founder of a school of law; but being also 

. mtensely spiritnal, thedry-as-dust subtleties of 
cont:mporary legists drove him to ascetic Sufiism .. 
On .ItS :peculative side which developed later, 
Sufilsm IS a form of freethought and in alliance 
with Rationalism. The emphasis that it laid on 

,the distinction of zahi,. and batin (Appearance 
and Reality) created an attitnde of indifference 
to alI that applies to Appearance and not to 
Reality. 

This spirit of total other-worldliness in later 
Sufism obscured men's vision of a very impor
tant. aspect of Islam as a social polity, and 

. ?ffenng the propsect of unrestrained tIrought on 
Its speculative side it attracted and finally 
absorbed the best minds in Islam. The Muslim 
state was thus left generally in the hands of 
intellectnal mediocrities, and the unthilLl<ing masses 
of . Islam, h~ving no personalities of a higher 
calIbre to gUIde them, found their security only in 
blindly following the schools. 

. 3. On the top of alI this came the destruction 
of Baghdad-the centre of Muslim intelleduallife_ 
in the middle of the 13th century. This was in
d~ed .a great blow, and all the contemporary 
histonans of the invasion of Tartars describe the 
havoc of Baghdad with a holf suppressed pessimism 
about tIre future of Islam\ For fear of further dis
integration, which is onrf naturaI- in such a period 
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of political decay, the conservative thinkers of 
Islam focussed all their efforts on the one point 
of preserving a uniform social life for the p~ople 
by a jealous exclusion of all innovations in the, 
law of Shari'at as expounded by the early doctors 
of Islam. Their leading idea was social order, and 
there is no doubt that they were partly right, 
because organisation does to a certain extent coun
teract the forces of decay, - But they did not see, 
and our modern Ulema do not see, that the 
ultimate fate of a people does not depend 
so much on organisation as on the worth and~_ 
power of individual men. In an over-organised 
society the individu~ is altogether crushed o.ut , 
of existence. He gams the whole wealth of SOCIa 
thought around him and loses his own soul. Thus 'I 
a false reverence for past history and its artifici~ 
resurrection constitute no remedy for a people's 
decay. "The verilict of history," as a modern 
writer has happily put, "is that, worn out ideas 
have never risen to power among a people who 
have worn them out." The only effectLve power, 
therefore, that counteracts the 'forces of decay 
in a people is the rearing of self-concentrated 
individuals, Such individuals alone reveal the 
depth of life. They disclose new standards in 
the light of which we begin to see that our 
environment is not wholly inviolable and requires 
revision. The tendency to over-organisation by a 
false reverence of the past as manifested in the 
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~ Ie gists of Islam in the 13th century and later, 
was contrary to the inner impulse of Islam, and 
consequently invoked the powerful reactio~ of 
Ibn-i-Taimiyya, one of the most indefqJigable wnters 
arid preachers of Islam. who ... vas born in 1263, five 
years after the destruction of Baghdad. 

'Ibn-i-Taimiyya was brought up in Hambalite 
tradition. Claiming freedom of Ijtihad for himself 
he rose in revolt against the finality of the schools, 
and went back to first principles in order to make 
a fresh start. Like Ibn-i-Hazm-the founder of 
Zahiri school of law, he rejected the Hanafite 
principle, of reasoning by analogy and Ijma as under
stood by older legists; for he thought agreement 
was the basis of all superstition. And there is no 
doubt that, considering the moral and intellectual 
decrel,'itude of his times, he was right in doing 
so. In the 16th centp.ry Suyuti claimed the same 
privilege of Ijtihad to which he added the idea of a 
rev-onator at the beginning of €ach century. But 
the spirit of Ibn-i-Taimiyya'steaching found a f~le.r 
expression in a movement of immense potentlah
ties which arose in the 18th century, from the 
sands of NeJ'd described by Macdonald as the , " 
"cleanest spot in the decadent world of Islam. 
It is really the first throb of life in 
modern Islam. To the' inspiration of this 
movement are traceable, directly or indirectly, 
nearly all the great modern movements of Muslim 
Asia and Africa, e.g., the Sennusi movement, the 
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Pan-Islamic movement, and the Babi movement, 
which is only a Persian reflex of Arabian 
Protestantism. The great puritan reformer, 
Mohammad Ibn-i-Abdul Wahab, who was born in 
1700, studied in Medina, travelled in Persia, and 
finally succeeded in spreading the fire of his 
restless soul throughout the whole world of Islam. 
He was similar in spirit to Ghazali's disciple, 
Mohammad Ibn-i-Tumart-the Berber puritan 
reformer of Islam who appeared amidst the decay of 
Muslim Spain, and gave her a fresh inspiration. 
We are, however, not concerned with the political 
career of this movement which was terminated by 
the armies of Mohammad Ali Pasha. The 

- essential thing to note is the spirit of freedom 
manifested in it: though inwardly this move
ment, too, is conservative in its own fashion. 
While it rises in revolt against the finality of the 
schools, and vigorously asserts the right of 
private judgment, its vision of the past is wholly 
uncritical, and in matters of law it mainly falls 
back on the traditions of the Prophet. 

Passing on to Turkey, we find that the idea of 
Ijtihad, reinforced and broadened by modern 
philosophicaJ ideas, has long been working in the , 
religious and political thought of the Turkish nation,,,./ 
This is clear from Halim Sabit's new theory of: 
Mohammedan Law, grounded on modern 
sociological concepts. If the renaissance of 
Islam is a fact, and I believe it is a fact, we too one 
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Y day, like the Turks, will have to re-evaluate our 
, \ intellectual inheritance. And if we cannot make 

any original contribution to the general thought of 
. Islam, we may, by healthy conservative criticism, 
, serve at least as a check on the rapid movement 
of liberalism in the world of Islam. 

I now proceed to give you some idea of 
religio-politic,;al thought in 'L1f~~J; which will 
indicate to you how the 'power of Ijtihad is 
manifested in recent thought aud activity in 
that country. There were, a short time ago, two 
main l:(nes of thought in Turkey represented by the 
Natioualist Party and the Party of religious' 
reform. The point of supreme interest with the 
Nationalist Party is above all the State and not 
Religion. With these thinkers religion as such 
has no independent function. The state is the 
essential factor in uational life which determines 
the character and function of all other factors. They 
therefore, reject old ideas about the function 
of State and Religion,'and accentuate the 
separation of Church' and State. Now the 
structure of Islam as a religio-political system, no 
doubt, does permit such a view, though personally 
I think it is a mistake to suppose that the idea of 
state is more dominant and rules all other ideas 
embodied in the system' of Islam. In Islam the 
spiritual and the temporal are not two distinct 
domains, and the nature of an act, however 
secular in its import, is determined by the attitude 
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of mind with which the agent does it. It is the 
.invisible mental background of the act which 
ultimately determines its character. An act is 
temporal or profane if it is done in a spirit of 
detachment from the infinite complexity of 
life behind it; it is spiritual if it is inspired by 
that complexity. In Islam it is the same reality 
which appears as church looked at from one point 
of view and state from. another. It is not true to say 
that church and state are two sides or facets of 
the same thing. Islam is a single unanalyJ-sable. 
reality which is one or the other as your point of 
view varies. The point is extremely far-reaching 
and a full elucidation of it will involve us in a 
highly philosophical discussion. Suffice it 
to say that this ancient mistake arose out of 
the bifurcation of the unity of man into two 
distinct and separate realities which somehow 
have a point of contact, but which are in essence 
opposod to each other. The truth, howev~rv 
is :hat m3.tter is spir!t i,n space.time, reference. Th~ 
umty called man IS body when you look a 
it as acting -iff regard to what· we .call the exter-" 
nal world·; it is mind or soul when you 10Jk at it as I 
acting in regard to the ultimate aim and ideal' of I , 

such acting. The essence of 'Tauhid' as a working,' 
idea, is equality, solidarity and freedom. The I \ 

state, from the Islamic, standpoint, is an i 

endeavour to transform these ideal principles into 
space-time forces, an .aspiration to realize them in 

l 
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a definite human organisation. It is in this sense 
alone that the state in Islam is a theocracy, not in 
the sense that it is headed by a representative of 
God on earth whocan always screen his despotic 
will behind his supposed infallibility. The critics 
of Islam have' lost sight of this important 
consideration. The ultimate Reality, according' to 
the Quran, is spiritual, and its hfe conSIsts Hi its 
tel1!P0ral activrij': The spitit finds Its opportunities 
ill'the-natural, the material, the secular. All that 
is secular is therefore sacred in the roots of its 
being. The greatest service that modern thought 
has rendered to Islam, and as a matter of fact to 
all religion, consists in its criticism of what we call 
material or natural-a criticism which discloses that. 
the merely material has no substance until we 
discover, it rooted in the spiritUal. There is no 
such thing as a profane world. All this immensity 
of matter constitutes a scope for the self-realiza
tion of spirit. All is holy ground. As the 
Prophet so beautifully puts it : 'The whole of this' 
earth is a mosque.' The 'state according to J§!am I 
is only an effort to realize the spiritual in a human:' 
organisation. ~-But III thiS'-sense all state not 
- ' based on mere domination and aiming at the 

realization of ideal principles, is theocratic. 
The truth is that the Turkish Nationalists 

assimilated the idea of the separation of church 
and state from the history of European political 
ideas. Primitive Christianity was founded, not as 
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a political or civil unit, but as a monastic order in 
a profane world, having nothing to do with civil 
affairs, and obeying the Roman authority practi
cally in all matters. The result of this was that 
when the state became Christian, State and 
'Church confronted each other as distinct powers 
with interminable boundary disputes between them. 
Such a thing could never happen in Islam; for 
Islam was from the . very beginning a civil 
society, having received from the Quran a set of 
simple legal principles which, like the twelve 
tables of the Romans, carried, as experience 
subsequently proved, great potentialities of 
expansion and development by interpretation. The 
Nationalist theory of state, therefore, is mislead
ing inasmuch as it suggests a dualism which 
. does not exist in Islam. 

The Religiqus Reform Party, on the other 
hand led by Said Halim Pasha, insisted on the 

.. fnndamental fiiCCiliaF islalnis a harmony of 
. idealism and positivism; and, as a unity of the 
eternal verities of freedom, equality and solidarity, 
has no fatherland. "As there i", no English 
Mathematics, German Astronomy .or French 
Chemistry," says the Grand Vizier. "so there is 

,no Turkish, Arabian, "Persl.iiil-· 'or J indian Islam. 
'. Just as the universal character of seientific truths 

. engenders varieties of scientific national cultures 
which in their totality represent human 
knowledge, much in the same way the universal 
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i'-.character of Islamic verities creates varieties of 
11 national, moral and social ideals." Modem 
V culture based as it is on national egoism is, 

according to this keen-sighted writer, only another 
form of barbarism. It is the result of an over
developed industrialisIl1 through which men satisfy' 
their primitive instincts and inclinations. He, 
how:ever,deplores that during the course of history 

". the m.oral and social ideals of. IslaIl1 have· been 
\gfadually .. dej~!£lEli§hg throug~' . the infl1lence 
;of. local character, andpre~IslaIl1ic superstition!? 
;ofMuEifurLnations. These ideals to-day are more 
'~raniari,Tut]{ish or Arabian than Islamic. The 
:'purebrow o{t1J:~principle of Tliuhid has received 
more or less an impress of heathenism, and the 
\II1iversar '. and impersonal character of the ethical 
ideals'ai Islam has been lost through a process of 
- ,."-' , - - - ,A 

,l~;:ali~ation. The only alter~J.ative open to us, the.nn", " I 
is to tear off from Islam the hard' crust which hast: I 
immobilised an essentially dynamic outlook on lifei,'I' 
and to redissover the original verities of freedom, 

. equality and' solidarity, with a view to rebuild I 
our moral, social and political ide&}s out of their I 
ori~inal sil!lPlicity and univl'rsality.) Such are the \ 
views of the Grand Vizier of TUtkey. You will ' 
see that following a line of thought more in tune 
with the spirit .of Islam, he reaches practically the'l 
same conc1u.sion as tlieNation. alist Patty, that is to. '. " . 
say, the freedom of Ijtihad with a view to rebuild .' 
the law of Shari'at in the light of modem thought 
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and experience. 
, Let us now see how the Grand National 
Assembly has exercised this power of Ijtihad in 

/'''regard to the inst}!llti~IL91K11Al1tat. According to 
/' Sunni Law the appointment of an Imam or I 
'. Khalifa is absolutely, ind.ispensable: ~he ~rst. 
I question that arises rn thIS connection IS thls-
\ Should the Caliphate be' vested in a single" 
j perso.n? Tuskey's Ijtiha~cis that according to the ii 
I ,spirit of Islam the CalIphate or Imamate ~.can , 
\ . be vested in a body of persons, or an elected 
.\ ' " Assembly,' '. The, religious doctors of Islam 

in Egypt . and, India, so far as I know, 
,/"' have not yet expressed themselves on this point. ' 

sound. It is hardly ne'cessary to argue thIS pornt. 
;ih~ republican form of government is not only 

I l thoroughly consistent with the spirit of Islam, but ' 

,1
: \has also become a necessity in view of the new' 
. I forces that are set free in the world of Islam. 
, In order to understand the Turkish view let us 

seek the guidance of Ibn-i-E,haldun::-the first 
philosophical histori'!A ofIslam. Thn-i:kfialdun, in 
his falIlOUS .Prolegomena, mentions three distinct 
views 'of the 'idea of Universal Caliphate in Islam: 
(1) That Universal Imamate is a Divine institution, 

. and is consequently m£km~ru;abl!:. (2) That it is 
,i •• ' merely a mat~er ofexpedi~)1(;Y. (3) That there is 

no neeci bf ?uch. an institution. The last view was 
taken by the Khawarji. - It seems that modern 

• 

221 

Turkey has shifted from the first to the secondl 
view, i. e., to' the view of the Mutazilla who 
regarded Universal Imamate as a matter of" 
expediency only. The Turks argue· that in J 
our political thinking we must be guided by our 
past political experience which points umnistakably 
to the fact that the idea of Universal Imamate has 
failed in practice. It was a workable idea when 
the Empire of Islam was intact. Since the break
up of this Empire, independent political units have 
arisen. The idea has ceased to be operative and 
cannot work as a living factor in the organisation 
of modern Islam. Far from serving any useful 
purpose it has really stood in the way of a reunion 
of Independent Muslim States. Persia has stood 
aloof 'from the' Turks in view of her doctrinal 
differences regarding the Khilafat; Morocco has 
always looked askance at them, and Arabia has 
cherished private ambition. And all these ruptures 
in Islam for the sake of a mere symbol of a power 
which departed long ago.' 'Why should we not, 
he can fllrther argue, learn from experience in our 
political thinking? Did' not Qazi Abu Bakr 
Baqilani drop the condition of Qarshiyat in the 
Khalifa in view of the facts of experience, i.e., the 
political fall of the Qureish and their conse. 
quent inability to rule the world of Islam? 
Centuries ago Ibn-i-Khaldun, who personally 
believed in the condition of Qarshiyat in the 
Khalifa, arglled much in the same way. Since the 
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power of the Qureish, he says, has gone, there is 
no alternative but to accept the most powerful 
man aolmam in the country where he happens to 
be powerful. Thus Ibn-i-Khaldun, realizing the 
hard logic of facts, suggests a view which may be 
regarded as the first dim vision of an International 
Islam fairly in sight to-day. Such is the attitndel 
of the modern Turk, inspired as he is by the 
realities of experience,_and not by the scholastic 
reasoning of jnrists who 1ived and thought under' 
different conditions of life. 

To my mind these arguments, if rightly 
appreciated, indicate the' birth of an International. 
ideal which, though forming the very essence of 
Islam, has been hitherto overshadowed or rather ' 
displaced by Arabian Imperialism of the earlier 
centuries of Islam. This new ideal is clearly 
reflected in the work of the great nationalist poet 
Zia whose songs, inspired by the philosophy of 
Augustus Comte, have done a great deal in shaping 
the present thought of Turkey. I reproduce the 
substance of one of his poems from Professor Fisher's' 
German translation : 

"In order to create a. rea.lly effective politica.l u;'ity of Islam, 
all Moslem countries must first become independent: ~nd 
then in their totality they shoUld ra.nge themselves under 
one Caliph. Is such a. thing possible a.t the present 
moment? If not to~day, one must wait. In the mean· 
time the Caliph must reduce his own house to order and lay 
the foundations of a workable modern ·state. 

, In the International world the, weak find no sympathy; 
power alone deserves respect." 

These lines clearly indicate the trend of modem 
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Islam. For the present every Moslem nation must 
sink into her own deeper self, temporarily focus 
her vision on herself alone, until all are stronO' 

'" and powerful to form a living family of 'republics. 
A true and living unity, according ,to the na
tionalist thinkers, is not so easy as to be achieved 
by a merely symbolical overlordship. It is truly 
~anifested in a multiplicity of free independent 
'units whose racial rivalries are adjusted and 
harmonised by the unifying bond of a common 
~l,~!!:I'!L~§plr,ac!iC!P. It seems to me, that-G;d"i~ • 
slowly bringing home to us the truth that Islam is r 
neither Nationalism nor Imperialism but a League: 
of Nations which recognizes artificial boundaries and " 
racial distinctions for facility of reference only, and :I;, 

, not for restricting the social horizon of its members. I i = 
From the same poet the follc.wing passage from- ~/ 

a poem called 'Religion and Science' will throw 
some further light on the general religious outlook 
which is being gradually shaped in the world of 
Islam to-day: 

"Who were the first spiritual leaders of mankind? Without 
doubt the Prophets and Holy men. In every period relicrion 
has led philosophy; From it alone morality and ax; re
ceive light. But then religion grows weak, and loses her 
original ardour! Holy men disappear, and spiritual leader
ship becomes, in name, the heritage of the Doctors of Law! 
The lead~~g star. of the Doctors of Law is tradition; They 
drag rehglOn WIth force on this track; But philosophy 
says: 'My leading star is reason; you go right, I go left." 

Both religion and philosophy claim the soul of roan and draw 
it on either side! 

When this struggle is going on pregnant experience delivers 
up positive science) and this young leader of thought says 
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'Tradition is history and ReapoD. is the method of history I 
Both interpret and desire to teach the same indefinable some 
thing 1.' 

But what is this something? 
Is it a. spiritualised heart? 
If so, then t!1ke my last word-Religion is positive science, 

the purpose of which is to spiritualise the heart of man!·· 

It is clear from these lines how beautifully the 
poet has adopted the Comtian idea of the three 
stages of man's intellectual development, i.e" 
theological, metaphysic.a! and scientific-' to the reo 
ligious outlook ofIslam. And the view of religion 
embodied in these lines determines the poet's atti
tude towards the position of Arabic in the edu
cational system of Turkey. He says: 

"The land where the call to prayer resounds in Turkish:_; here 
those who pray understand ·the meaning of their religion; 
the land where "the Quran is learnt in Turl-ish; where every 
man, big or smail, knows full well the command of God; 
01 Son of Turkey! that land is thy fatherland!" 

If the aim of religion is the spiritualisation of 
the heart, then it inust penetrate the soul of man, 
and it can best penetrate the inner man, according 
to the poet, only if its spiritualising ideas are clothed 
in his mother tongue: Most people in India will. 
condemn this displacement of Arabic;. by Turkish. 
For reasons which will appear later the poet's 
Ijtihad is open to grave objections, but it must be 
admitted that the reform suggested by him is not 
without a parallel in the past history of Islam. We 
find that whenMohammadIbn-i-Tummart-th~Mehdi 
of Muslim Spain-who was a Berber by nationality, 
came to power, and established the pontifical rule 

, 
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of the Mawahidin, he ordered for the sake of the 
illiterate Berbers, that the Quran should be trans
lated and rea<lin the' Berber language; that the call 
to prayer should be given in Berber; and that all 
the 'fuiictio~aries of the church must know the 
Berber language. 

In another passage the poet gives his ideal of 
womanhood. In his zeal for the equality of. man 
and woman he wishes to see radical changes in the 
family law of Islam as it is understood and practised 
to-day: 

"There .is the woman, my mother, my. sister, or my daughter; 
it is she who calls up the most sacred emotions from the 
depths of my life! There is my beloved, my sun, my moon 
and my star; it is she who makes me understand the 
poetry of life! How could the Holy Law of God regard these 
beautiful creatures as despic::.tble beings? Surely there is an 
error in the interpretation of the Qurail by the learned? 

The foundation of the nation and the state is the family! 
As long as the full worth of the woman is not realized, national 

life remains incomplete. 

The upbringing of the family must correspond with justice; 
Therefore equality is necessary in three things-in 9.i vorce, 

in separation and in inheritim~e. 

As long as the woman is counted half the man as regards 
inheritance and itt of man in ma~rimony, neither the 
family nor the country will be elevated. .For other rights we 
have opened national courts of justice; 

The family, on the other hand, we have left in the. hands of 
schools. 

r do not know why we have left the woman in the lurch? 
Does she not work for· the land? Or, will she turn her needle 

. into a. sharp bayonet to tear off her rlghts . from our hands 
through a revolution? 

The truth is that among the Muslim nations 
of to-day, Turkey alone has shaken off its 
dogmatic slumber, and attained to self-con-
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consciousness. She alone has claimed her right of 
intdlectual freedom.; she alone has passed from the 
ideal to the real-a transition which entails keen 
intellectual and moral struggle. To her the grow
ing complexities of a mobile and broadening life 
are sure to bling new situations suggesting new 
points of view, and necessitating fresh interpreta
tions of plinciples which are only of an academic 
interest to a people who have never expelienced 
the joy of spilitual expansion. It is, I think, the 

. English thinker Hobbes who makes this acute 
. • observation that to have a succession of identical 
. thoughts and feelings is to have no thoughts and 
. \,feelings at all. Such is the lot of most Muslim 

. countlies to,day. They are mechanically repeating 
old values, whereas the Turk is on the way' to 
creatin~Jl~W:s.alueS. He has passed through great 
expeliences which have revealed his deeper self to 
him. In him life has begun to move, change and 
amplify giving birth to new desires, blinging 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 evolution-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 spilit of .Qmar-the first clitical and 
independent mind in Islam who, at the last moments 
of the Prophet, had the moral courage to utter these 
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remarkable words: j'The Book of God is sufficient \.' .. , 
for us." 1 

Weheartily welcome the liberal movement in 
modem Islam; but it must also be admitted that the 
appearance of liberal ideas in Islam constitutes also 
the most critical moment in the history of Islam. 
Liberalism has a tendency to act as a force of - . 
disintegration, and the race-idea which appears 
to be working in modem Islam with greater force
than ever may ultimately wipe off the broad human 
outlook which· Muslim people have imbibed from 
their religion. Further, our religious and political 

. reformers in their zeal for liberalism may overstep 
the proper limits of reform in the absence of a 
check on their youthful fervour. We are to-day 
passing through a period similar to that of the 
Protestant revolution in Europe, and the lesson 
which the rise and outcome of Luther's movement 
teaches should not be lost on us. A careful reading 

• of history shows that the Reformation was essential
ly a political movement, and the net result of it in 
Europe was a gradual displacement of the universal 
ethics of Chlistianity by systems of national ethics. 
The result of this tendency we have seen with our 
own eyes in the Great European War which, far 
from blinging any workable synthesis of the two 
opposing systems of ethics, has made the European 
situation still more intolerable. It is the duty of the 
leaders of the world 'of Islam to-day to understand 
the real meaning of what has happened in Europe, 
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and then to move forward with self-control and a 
clear insight into the ultimate aims of Islam as a 
social polity. 

I have given you some idea of the history and 
working of Ijtihad in modern Islam. I now proceed 
to see whether the history and structure of the 
Law of Islam indica,te the possibility of any fresh 
interpretation of its principles. In other words, the 
question that I want to r:aise is-.· Is the Law of 
Isl<j.m capable of evolution? Horten, Professor of 
Semitic Philology at the University of Bonn, raises 
the same question in connection with the Philosophy 
and Theology of Islam. Reviewing the work of 
Muslim thinkers in the sphere of purely religious 
thought he points out that the history of Islam 
may aptly be described as a gradual interaction, 
harmony and mutual deepening of two distinct 
forces, i.e., the element of Aryan culture and 
knowledge on the one hand, and a semitic religion 
on the other. The Muslim has always adjusted his 

. religious outlook to the elements of culture which 
he assimilated fli;om the peoples that surrounded 
him. From 800+1100, says Horten, nofless than 
one hundred systems of theology appeared in Islam, 
a fact which bears ample testimony to the elasticity 
of· Islamic thought as well as to the ceaseless 
activity of our early thinkers. Thus, in view Of 
the revelations ot a deeper study of Muslim 
literature and thought, this living European 
Orientalist has been driven to the following con-
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clusion: 
" The spirit of Islam is so broad thatJt is practical1y boundless. 

With the exc~pt~()~ "of atheis_tic ideas alone it has assimi~~.t!,-d 

~Jl,tp,~._ ?o,t_taiP:~bl~ _i,4e~~ ol ~U';~oul1ding peoples, and given them 
its own peculiar direction of development." 

The assimilative spirit of Islam is even mqre 
manifest in the sphere of law. Says Professor 
HurgrQIIji-the Dutch critic of Islam: "When we 
~~ad the history of the development of Mohamme
dan Law we find that, on the one hand, the doctors 
of every age, on the slightest stimulus, condemn 
one another to the point of mutual accusations of 
heresy; and, on the other hand, the very same 
people, with greater and greater unity of purpose, 
try to reconcile the similar. quarrels of their pre
decessors." These views of modern European 
critics of Islam make it perfectly clear that, with 
the return of new life, the inner catholocity of the 
spirit of Islam is bound to wqrk itself out in spite of 
the rigorous conservatism of our doctors. And I 
have no doubt that a deeper study of the enormous 
legal literature of Islam is sure to rid the modern 
critic of the superficial opinion that the Law of 
Islam is stationary and incapable of development. 
Unfortunately the conservative Muslim public of 
this country is not yet quite ready for a critical 
discussion of "·Fiqh," which, if undertaken, is 
likely to displease most people, and raise sectarian 
controversies; yet I venture to offer a few remarks 
on the point before us. 

(1) In the first place, we should bear ili mind 
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that from the earliest times, practically up to the 
rise of the Abbasides, there was no written lawwQf 
Islam apart from the Qur~n. 

(2) Secondly, it is worthy of note that from 
about the middle of the first century up to the 
beginning of the 4th not less than nineteen schools 
of law and legal opinion appeared in Islam. This 
fact alone is sufficient to show how incessantly_ . Qur 
early doctors of law worked in order to meet the 
necessities of a growing civ ilization. With the 
expansion of conquest and the consequent widening 
of the outlook of Islam these early legists had to 
take a wider view of things, and to study local 
conditions of life and habits of new peoples that 
came within the fold otIslam.· A careful study of 
the various schools of legal opinion, in the light of 
contemporary social and political history, reveals 
that they gradually passed from the deductive to 
the inductive attitude in their efforts at interpreta
tion. 

(3) Thirdly, when we study the !Qyr accepted 
sources of Mohammedan Law and the controversies 
which they invoked, the supposedngidity of our 
recognised schools evaporates, and the possibility 
of a further evolution becomes perfectly clear. 
Let us briefly discuss these sources. 

(a) Th~ Quran. The primary source of the 
Law of Islam is the Quran. The Quran, however, 
is not a legal code. Its main purpose, as I have 
said before, is to awaken in man the higher con-
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sciousness of his relation with God' and the universe. 
No doubt the Quran does lay down a few general 
principles and rules of a legal nature,especially 
relating to the family-the ultimate basis of social 
life. But why are these rules made. part of a 
revelation the ultimate aim of which is man's 
higher life? The answer to this question is 
furnished by the history of Chrisitanity which 
appeared as a powerful reaction against the spirit 
of legality manifested in Judaism. By setting up 
an ideal of other-worldliness it no doubt did succeed 
in spiritualising life, but its individualism could. see 
no spiritual value in the complexity of human social 
relations. "Primitive Christianity," says Naumann 
.in his Brie/e uber Religion, "attached no value to 
the preservation of the state, law, organisation, 
production." It simply does not reflect on the 
conditions of human society. And Naumann con
cludes: "Hence we either dare to aim at being 
without a state and thus throwing ourselves , . 

deliberately into the arms of anarchy, or we decide 
to possess alongside of our religious creed, a 
political creed as well." Thus the Quran considers 
it necessary to unite religion and state, ethics and 
politics in a single revelation much in the same 
way as Plato does in his Republic. 

The important point to note in this connection; 
however, is. the dYIlamic outlook of the Quran. I 
have fully discussed its origin and history. It is 
obvious that with such an outlook the Holy Book 
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of Islam cannot be inimical to the idea of evolution. 
Only we should not forget that life is not change, 
pure and simple. It has within it elements of con
servation also. While enjoying his creative activity, 
and. always focussing his energies on the discovery 
of new vistas of life, man has a feeling of uneasiness 
in the presence of his own unfoldment. In his forward 
movement he cannot help Jooking back to his past, 
and faces his own inward expansion with a certain 
amount of fear. The spirit of man in its forward 
movement is restrained by forces which seem to be 
working in the opposite direction. This is only 
another way of saying that life moves with a' 
weight of its own past on its back, and that in any 
view of social change the value and function of the 
forces of conservatism cannot be lost sight of. It 
is with this organic insight into the essential teach-' 
ing of the Quran that modern Rationalism ought to 
approach our existing institutions. No people can 
afford to reject their past entirely; for it is their 
past that has made their personal identity. And 
in a society like Islam the problem of a revision of 
old institutions becomes still more delicate, and the 
responsibility of the reformer assumes' a far more 
serious aspect. Islam is non-territorial in its 
character, and its aim is to furnish a model for th e 
final cOlnbination of humanity by drawing its 
adherents from a variety of mutually repellent 
races, and then transforming this atomic aggregate 
into a people possessing a. self-consciousness of its 
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own. This was not an easy task to accomplish. 
Yet Islam, by means of its well-conceived institll
tions, has' succeeded to a very great extent in 
creating something like a collective will and con
science in this heterogeneous mass. In the evolution 
of such a society even the immutability of socially 
harmless rules relating to eating and drinking, 
purity or impurity, has it life-value of its own, 
inasmuch as it tends to give such society a specific 
inwardness, and further secures that extemal and 
internal uniformity which counteracts the forces of 
heterogeniety always latent in a society of a com
posite character. The' critic of these institutions 
must therefore try to secure, before he undertakes 
. to handle them, a clear insight into the ultimate 
significance of the social experiment embodied in 
Islam. He must look at their structure, not from 
the standpoint of social advantage or disadvantage 
to this or that country, but from the point of view 
of the larger purpose which is being gr:adually 
worked out in the life of mankind as a whole. 

Turning now to the groundwork of legal prin
ciples in the Quran, it is perfectly clear that far 
from leaving no scope for human thought and 
legislative activity the intensive breadth of these 

. principles virtually acts as an awakener of human 
tllOught. Our early doctors of law taking their 
clue mainly from this groundwork evolved a 
number of legal systems; and the student of 
Mohammedan history knows very well that nearly 
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half the triumphs of Islam as a social and political 
power were due to the legal acuteness of these 
doctors. "Next to the Romans," says Von Kremer, 
"there is no other nation besides the Arabs which 
could call its own a system of law so carefully 
worked out." But with alltheir comprehensiveness, 
these systems are after all individual interpreta
tions, and as such cannot claim any finality. I 
know the Ulema of Islam claim finality for the 
popular schools of Mohammedan Law, though they 
never found it possible to deny the theoretical. 
possibility of a complete Ijtihad. I have tried to 
explain the causes which, in my opinion, determined 
this attitude of the Ulema ; but since things have 
changed and the world of Islam is today confronted 
and affectec\ by new forces set free by the ex
traordinary development of human thought in all 
its directions, I see no reason why this attitude 
should be maintained any longer. Did the founders 
of our schools ever claim finality for their reason
ings and interpretations? Never. The claim of 
the present generation of Muslim libe~als to re
interpret the foundational legal principles, in the 
light of their own experience and the altered con
ditions of modern life is, in my opinion, perfectly 

,justified. The teaching of the Quran that life is a 
process of progressive creation necessitates that 
each generation, guided but unhampered by the 
work of its predecessors, - should be permitted to 
solve its own problems. 
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You will, I think, remind me here of the Tur
kish poet Zia, whomI quoted a moment ago, and 
ask whether the equality of man and woman 
demanded by him, equality, that is to say, in point 
of divorce, separation and inheritance, is possible 
according to Mohammedan Law. I do not know 
whether the awakening of women in Turkey has 
created demands which cannot be met with with
out a fresh interpretation of foundational principles. 
In the Punjab, as everybody knows, there have been 
cases in which Muslim women ,wishing to get rid of 
undesirable husbands have been driven to ~p,?stasy. 
Nothing could be more distant from the a.iIns of a 
missionary religion. The Law of Islam, says the 
great Spanish Jurist Imam Shatibi in his Al. 
J.Uuwa;fiqat, aims at protecting five things-Din, Nafs, 
I'll ~<Y. and ,NasI. Applying this test, Cventure 
to ask: Does the working of the rule relating 
to apostasy, as laid down in the Hedaya, tend to 
protect the interests of the Faith in this country? 
In view of the intense conservatism of the Muslims 
of India Indian judges cannot but stick to what are 
called standard works. 'The result is that while the 
peoples are moving the law remains stationary. 

With regard to the Turkish poet's demand, I 
am afraid he does not seem to know much about 
the family law of Islam. Nor does he seem to 
understand the economic significance of the Quranic 
rule of inheritance. Marriage, according to Muham
medan Law, is a civil contract. The wife at the 
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time of marriage is at liberty to get the husband's 
power of divorce delegated to her on stated condi
tions, and thus secure equality of divorce with her 
husband. The reform suggested by the poet 
relating to the rule of inheritance is based on a 
misunderstanding. From the inequality of their 
legal shares it must not be supposed that the rule 
assumes the superiority of males over females. 
Such an assumption would be contrary to the spirit 
of Islam. The Quran says: . 

"And for women are rights over men similar to those fo.:: men 
over women." 

The share of the daughter is determined not by 
any inferiority inherent in her, but hi view of her 
economic opportunities, and the place she occupies' 
in the social structure of which she is a part and 
parcel. Further, according to th.e poet's own 
theory of society, the rule of inheri'ance must be 
regarded not as an isolated factor i~ the distribu
tion of wealth, but as one factor amonO' others b 

working together for the same end. While the 
daughter, according to Mohammedan Law is held , 
to be fnll owner of the property given to her both 
by the father and the husband at the time of her 
marriage; while, further, she abs01utely owns her 
dower-money which may be prompt or deferred 
according to her own choice, and in lieu of which 
she can hold possession of the whole of her 
husband's property till payment, the responsibility 
of maintaining her throughout her life is wholly 
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thrown on the husband. If you judge the working 
of the rule of inheritance from this point of view, 
you will find that there is no material difference 
between the economic position of sons and 
daughters, and it is really by this apparent inequality 
of their legal shares that the law secures the 
equality demanded by the Turkish poet. The truth 
is that the principles underlying the Quranic law 
of inheritance-this supremely original branch of' 
Mohammedan Law as Von Kremer describes it
have not yet received from Muslim lawyers the 
attention they deserve. Modern society with its 
bitter class-strugg;les ought to set us thinking; and 
if we study our laws in reference to the impending 
revolution in modern economic life, we are likely 
to discover, in the foundational principles, hitherto 
unrevealed aspects which we can work out with 
a renewed faith in the wisdom of these principles. 

(Ii) The Hadis.. The second great source of 
Mohammedan Law is the traditions of the Holy 
Prophet. These have been the subject of great 
discussion both in ancient and modern tmes. 
Among their modern critics Professor Goldzieher has 
subjected them to a searching examination in the 
light of modern canons of historical criticism, and 
Cfrrives at the conclusion that they are, on the 
whole, untrustworthy. Another European writer, 
after examining the Muslim methods of determining 
the genuineness of a tradition, and pointing out the 
theoretical possibilities of error, arrives at the 
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following conclusion: 
" It must be said in conclusion that the preceding considera

tions represented only theoretical possibilities a.nd that the 
question how far these possibilities have become actualities 
Is largely a matter of how far the actual circumstances 
offered inducements for making use of the possibilities. 
Doubtless the latter, relatively speaking, were few, and 
affected only a small proportion of the entire Sunnah. It 
may therefore be said that for the most part the colleotions 
of Sunnah considered by the Muslims as canonical are 
genuine records of the rise and early growth of Islam." 
c- Mohammedan Theorie8 of Finance. ') 

For our present purposes, however, we must dis
tinguish traditions of a purely legal import from 
those which are of a non-legal character. With 
regard to the former, there arises a very important 
question as to how far they embody the pre.Islamic 
usages of Arabia which were in some cases left 
intact, and in others modified by the Prophet. It 
is difficult to make this discovery, for our early 
writers do not always refer to pre-Islamic usages. 
Nor is it possible to discover that the usages, left 
intact by express or tacit approval of the Prophet, 
were intended to be universal in their application. 
Shah Wali Ullah has a very illuminating discussion 
on the point. I reproduce -here the sllbstance of 
his view. The prophetic method of teaching, 
according to Shah Wali Ullah, is that generally 
speaking the law revealed by a prophet takes 
especial notice of the habits, ways and peculiarities 
of the people to whom he is specifically sent. 
The prophet who aims at all-embracing princi. 
pIes, however, can neither reveal different 
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principles for different peoples, nor leaves them 
to work out their own rules of conduct. His method ,_ 
is to train one particular people, and. to use them as 1 '-' , , 

a nUcleus for the building up of a universal Shari'at. j 
In doing so he accentuates the principles underly-
ing the social life of all mankind, and applies them 
to concrete cases in the light of the specific habits 
of the people immediately before him. The Shari'at 
values (Ahkam) reSUlting from this application (e.g. 
rules relating to penalties for crimes) are in a sense 
specific to that people; and since their observance 
is not an end in itself they cannot be strictly en. 
forced in the case of future generations. It was 
perhaps in view of this that Abu Hanifa, who had a 

-keen insight into the universal character of Islam, 
made practically no use of these traditions. The 
fact that he introduced the principle of 'Istihsan', 
i.e. juristic preference, which necessitates a careful 
study of actual conditions in legal thinking, throws 
further light on the motives which determined his 
attitude towards this source of Mohammedan Law. 
It is said that Abu Hanifa made no use of traditions 
because there were no regular collections in his 
day. In the first place, it is not true to say that 
there were no collections in his day, as the collec
tions of Abdul Malik and Zuhri were made not less 
than thirty years before the death of Abu Hanifa, 
But even if we suppose that these collections never 

. reached him, or that they did not contain traditions 
of a legal import, Abu Hanifa, like Malik and 
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Ahmad Ibn-i-H3-111bal after him, could have easily 
made his own collection if he had deemed such a 
thing necessary. On the whole, then, the attitude of 
Abu Hanifa towards the traditions of a purely 
legal import is to my mind perfectly sound; and if 
modern Liberalism considers it safer not to make any 
indiscriminate use of them as a source of law, it 
will be only following one of the greatest exponents 
of Mohammedan Law in Sunni Islam. It is,how
ever, impossible to deny the fact that the tradition
ists, by insisting on the value of the concrete case. 
as against the tendency to abstract thinking in law, 
have done the greatest service to the Law of Islam. 
And a further intelligent study of the literature,of 
traditions, if used as indicative of the spirit in which 
the Prophet himself interpreted his Revelation,' 
may still be of great help in understanding the 
life-value of the legal principles enunciated in the 
Quran. A complete grasp of their life-value alone 
can equip us in our endeavour to re-interpret the, 
foundational principles. 

(e) The ljma. The third source ~£ Moham
medan Law is Ijma which is, in my opinion, per
haps the most importru'lt legal notion in Islam. It 
is, however, strange that this important notion, 
while invoking great academic discussions in early 
Islam, remained practically a mere idea, ru'1d rarely 
assumed the form of a permanent institution in any 
Mohammedan country. Possibly its transforma
tion into a permanent legislative institution was 
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contra.ry to the political' interests of the kind of 
absolute monarchy that grew up in Islam im
mediately after the fourth Caliph. It was, I think, 
favourable to the interest of the Omayyad and the 
Abbaside Caliphs to leave the power of Iitihad 
to individual Muitaliids rather than encourage the 
formation of a permanent assembly which might 
become too powerful for them. It is, hvwever, 
extremely'satisfactory to note that the pressure 
of new world-forces and the political experience 
of European nations are impressing on the mind of 
modern Islam the value and possibilities of the 
idea of lima. The growth of republican spirit, 
and the gradual formation of legislative assemblies 
in Muslim lands constitutes a great step in advance. 
The transfer of the power of Ijtihad from individual 
representatives of schools to a Muslim legislative' 
assembly which, in view of the growth of opposing; 
sects, is the only possible form lima can take in 
modern times, will secure contributions to legal 
discussion from laymen who happen to possess a 
keen'insight into affairs. In this way alone,we can 
stir into activity the dormant spirit of life in our 
legal system, and give it an evolutionary outlook. 
In India, however, difficulties are likely to arise; 
for it is doubtful whether a non-Muslim legislative 
assembly can exercise the power of ljtihad. 

But there are one or two qnestions which must 
be raised and answered in regard to the 'lima.' 
Can the Ijma repeal the Quran? It is unnecessary 
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to raise this question before a Muslim audience; 
but I consider it necessary to do so in view of a 
very misleading statement by a European critic in 
a book called, 'Mohammedan Theories of Finance' 
-published by the Columbia University. The 
author. of this book says, without citing any 
authonty, that according to some Hanafi -and 
Mutazilla writers the Ijma can repeal the Quran. 
There is not the slightest· justification for such a 
statement in the legal literature of Islam. Not 
even a tradition of the Prophet can have any such 
effect. It seems to me that the author is misled 
by the word ~askh in the writings of our early 
doctors to whom, as Imam Shatibi points out in 
AZeJlluwa/iqat, Vol. III, page 65, this word when 
used in discussions relating to the Ijma 'of the 
companions, meant only the power to extend or 
limit the application of a Quranic rule. of law and 
not the power to repeal or supersede it b~ an
other rule of law. And even in the exe-rcise of 
this power the legal theory, as Amidi-a Shafa'i 
doctor of law who died about the middle of the 7th 
century, and whose work is recently published in 
Egypt-tells us, is that the companions must have 
~e:n in possession of a Shariah value (Hukm) en
tItling them to such a limitation or extension. 

~ut supposing. the companions have unanimously 
deCided a certam point, the further question is 
whether later generations are bound by their 
decision. Shoukani has fulfy discussed this point, 
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and cited the views held by writers belonging to 
different schools. I think it is necessary in this 
connection to discriminate between a decision 
relatillg to a question of- fact and the one 
relating to a question of law. In the former case, 
as for instance, when the question arose whether the 
two small Suras known as 'Muavazatain' formed 
part of the Quran or not, and the companions una
nimously decided that they did, we are bound by 
their decision, obviously because the companions 
alone were in a position to know the fact. In the 
latter case the qnestion is one of interpretation 
only, and I ventnre to think, on the anthority of 
Karkhi, that later generations are not bound by the 
decision of the companions. Says Karkhi: "The 
Sunnah of the companions is binding in matters 
which cannot be cleared up by Qiyas, but it is not 
so in matters which can be established by Qiyas." 

One more qnestion may be asked as to the 
legislative activity of a modern Muslim assembly 
which must consist, at least for the present, mostly 
of men possessing no kilowledge of the subtleties 
of Mohammedan Law. Such an assembly may 
make grave mistakes in their interpretation of law. 
How can we exclude or at least reduce the possi
bilities of erroneous interpretation? The Persian 
constitution of 1906 provided a separate ecclesiasti
cal committee of Ulema-"conversant with the 
affairs of theworld"-having power to supervise the 
legislative activity of the Mejliss. This, in my 
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opinion, dangerous arrangement is probably 
necessary in view of the Persian constitutional 
theory. According to that theory, I believe, the 
king is a mere custodian of the realm which really 
belongs to the Absent Imam. The Ulema as , 
representatives of the Imam, consider themselves 
entitled to supervise the whole life of the com. 
munity; though I fail to understand how in the , 
absence of an apostolic succession, they establish 
their claim to represent the Imam. But whatever 
may be the Persian constitutional theory, the 
arrangement is not free from danger, and may be 
tried, if at all, only as a temporary measnre in 
Sunni countries. The Ulema should form a vital ' 
part of a Muslim legislative assembly helping and 
guiding free discussion on questions relating to 
law. The only effective remedy for the possibili
ties of erroneous interpretations is to reform the 
present system of legal education in Mohammedan 
countries, to extend its sphere, and to combine it 
with an intelligent study of modern jurisprudence. 

(d) The Qiyas. The fourth basis of Fiqh is 
Qiyas, i. e., the use of analOgical reasoning in 
legislation. In view of different social and agri
cultural conditions prevailing in the countries con
quered by Islam, the school of Abu Hanifa seem to 
have found, on the Whole, little or no guidance 
from the precedents recorded in the literature of 
traditions. The only alternative open to them 
was to resort to speculative reason in their inter-
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pretations. The application of Aristotelian logic, 
however, though suggested by the discovery of 
new conditions in Iraq, was likely to prove ex
ceedingly harmful in the preliminary stages of 
legal development. The intricate behaviour of life 
cannot be subjected to hard and fast rules logically 
deducible from certain general notions. Yet looked 
through the spectacles of Aristotle's logic it 
appears to be a mechanism pure and simple with 
no internal principle of movement. Thus the 
school of Abu Hanifa tended to ignore the creative 
freedom and arbitrariness of life, and hoped to 
build a lOgically perfect legal system on the lines 
of pure reason. The legists of Hedjaz, however, 
true to the practical genius of their race, raised 
strong protests against the scholastic subtleties of 
the legists of Iraq, and their tendency to imagine 
unreal cases which they rightly thought would 
turn the Law of Islam into a kind of lifeless 
mechanism. These bitter controversies among 
the early doctors of Islam led to a critical 
definition of the limitations, conditions, and 
correctives of Qiyas which, though originally 
appeared as a mere disguise for the Mujtahid's 
personal opinion, eventUally became a source of 
life and movement in the Law of Islam. The spirit 
of the acute criticism of Malik and Shafa'i on Abu 
Hanifa's principle of Qiyas, as a source of law, 
constitutes really an effective Semitic restraint on 
the Aryan tendency to seize the abstract in pre-
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ference to the concrete, to 'enjoy the idea rather 
than the event. This was really a controversy 
between the advocates of deductive and inductive 
methods in legal research. The legists of Iraq 
originally emphasised the eternal, aspect of the 
'notion', while those .of Hedjaz laid stress on 
its temporal aspect. The latter, however, did 
not see the full significance of their own position, 
and their instinctive partiality to the legal tradi
tion of Hedjaz narr.owed their vision to the 'pre
cedents' that had actually happened in the days' / 
of the Prophet and his companions. No doubt 
they recognised the value of the concrete, but at. 
the same time they eternalised it, rarely resorting 
to Qiyas based on the s~udy of the concrete as 
such. Their criticism of Abu Hanifa and his 
school, however, emancipated the concrete as it 
were, and brought out the necessity of observing 
the actual movement and variety of life in the 
interpretation of juristic principles. Thus the 
school of Abu Hanifa which fuily . assimilated the 
results of this controversy is absolutely-free in its 
essential principle and possesses much greater 
power of creative adaptation than any other school 
of Mohammedan Law. But contrary to the spirit 
of his own school the modern Hanafi legist has 
eternalised the interpretations of the founder or 
his immediate followers much in the same way as . 
the early critics of Abll Hanifa .t-ternalised , the 
decisions given on concrete cases. Properly 
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understood and applied, the essential principle of 
this school, i.e. Qiyas, as Shafa'i rightly says, is 
0n!y another name' for Ijtihad which, within the 
limits of the revealed texts, is absolutely free; and 
its importance as a principle can be seen from the 
fact that, according to most ~f the doctors, as 
Qazi Shoukani tells us, it was permitted even in 
the lifetime of the Holy Prophet. The closing of 
the door of Ijtihad is a pure fiction suggested 
partly by the crystallization of legal thought in 
Islam, and partly by that intellectual laziness 
which, especially in the period of spiritual decay, 
turns great thinkers into idols. If some of the 
later doctors have upheld this fiction, modern 
Islam is not .bound by this voluntary surrender of 
intellectual independence.Sarkashi writing in the 
10th century of the Hijra rightly'observes : "If the 
upholders of this fiction mean that the previous 
writers had more facilities, while the later writers 
had more difficulties in their way, it is nonsense' , 
for it does not require much understanding to Bee 
that Ijtihad for later doctors is easier than for the 
earlier doctors. Indeed the commentaries on the' 
Quran and Sunnah have been compiled and multi
plied to such an extent that the Mujtahid of to-day 
has more material for interpretation tha11 he needs." 

This brief discussion, I hope, will make it clear 
to you that neither in the foundational principles 
nor in the structure of our systems, as we find 
them to-day, t~ere is anything to justify the present 
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attitude. Equipped with penetrative thought and 
fresh experience the world of Islam should 
courageously proceed to the work, of reconstruc
tion before them. This work of reconstruction, 
however, has a'far more serious aspect than mere 
adjustment to modern conditions of life. 'The 

,Great European War bringing in its wake the 
awakening of Turkey-the element of stability in 
the world of Islam-as a French writer has 
recently described her, and the new economic ex
periment tried in the neighbourhood of Muslim 
Asia, must open our eyes to the inner meaning and 
destiny of Islam. Humanity needs three things 
to-day-a spiritual interpretation of the universe, 
spiritual emancipation of the individual, and basic 
principles of a universal import directing the 
evolution of human society on a spiritual basis. 
Modern Europe has, no doubt, built idealistic 
systems on these lines, but experience shows that 
truth revealed through pure reason is incapable of 
bringing that fire of living conviction which 
personal revelation alone can bring. This is the 
reason why pure thought:, has, so little influenced 
men, while religion has always elevated individuals, 
and transformed, whole societies., The idealism 
of Europe never becarrte a living factor in her life, 
and the result is ,a perverted' ego' seeking itself 
through mutually intolerant democracies whose 
sole function is to exploit the poon, i):r the interest 
of the rich. Believe m:, -Europe to-day is the 
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'!realest hinderance in the way of man's ethical 
~, .1 • 

advancement: The Muslim, on the other hand, IS 

in possession of these ultimate ideas on the basis 
of a revelation, which, speaking from the inmost 
depths of life. internalises its own apparent exter
nality.'With him the spiritual basis of life is a matter 
of conviction for which even the least enlightened 
man among us can easily lay down his life; and in 
view of the basic idea of Islam that ,there can be no 
further revelation binding on man, we ought to be 
spiritually one of the most emancipated peoples on 
earth. Early Muslims emerging out of the sphitual 
slavery of pre-Islamic Asia were not in a position 
to realize the true significance of this basic idea. 
Let the Musalman of to-day appreciate his position, 
reconstruct his social life in the light of ultimate 
principles, and evolve, out of the hitherto partially 
revealed purpose of Islam, that spiritual democracy 
which is the ultimate aim of Islam. 




