
Durham E-Theses

The main philosophical idea in the writings of
Muhammad Iqbal (1877 - 1938)

Hassan, Ri�at

How t o cite:

Hassan, Ri�at (1968 ). The main philosophical idea in the writings of Muhammad Iqbal (1877 - 1938) ,
Durham e-Theses. http://etheses.dur.ac.uk/7986 /

Use p olicy

The full-text may b e used and/or repro duced, and given to third parties in any format or medium, without prior p ermission or
charge, for p ersonal research or study, ed ucational, or not-for -pro�t purp os es provided that:

� a full bibliographic reference is made to the original source

� a link is made to the metadat a record in Durham E-Theses

� the full-text is not changed in any way

The full-text must not b e sold in any for mat or medium without the formal p ermission of the copyright holders.

Please consult the full Durham E-Theses p olicy for further details.

Academic Supp ort O�ce, T he Palatine Centre, Durham University, S to ckt on Road , Durham, DH1 3LE
e-mail: e-theses.admin@durham.ac.uk Tel: +44 0191 334 6 107

http://eth es es.d ur.ac.uk

https://www.durham.ac.uk
http://etheses.dur.ac.uk/7986/
 http://etheses.dur.ac.uk/7986/ 
http://etheses.dur.ac.uk/policies/
http://etheses.dur.ac.uk


im MIN PHILOSOPHICAL IDEAS 
IN THE fffilTINGS OF m^MlfAD 

•IQBAL (1877- 1938) 
VOLUME 2 

BY 

EIFFAT I^SeAW 

Thesis submitted to the Faculty 
of A r t s i n the U n i v e r s i t y of 
Durham f o r the Degree oi Doctor 

of Philosophy. 

l̂ARCH 1968 Sohool of O r i e n t a l Studies, 
Blvet H i l l , 
DURHAM. 



322 

CHAPTER VI 

THE DEVELOPMENT OF 'KHUDT' 

AMD IQBlL'S *MAED-E-MOMIN'. 

THE MEAMNQ OP *mJDT' Exp3.aining the meaning of the concept 
*KhudT', i n his Introduction to the f i r s t edition of Asrar~e~ 
Kl^udT. Igbal puts t h i s question: "What i s t h i s luminous centre 
of the unity of in t u i t i o n or mental awareness which i n t e n s i ­
f i e s human thoughts and feelings, this mysterious thing which 
i s the repository of the d i v e r s i f i e d and unlimited potential­
i t i e s of human nature, t h i s 'KhudT' or 'ana' or 'men' which i s 
p r a c t i c a l l y knov/n but e s s e n t i a l l y hidden, which i s the maker 
of appearances, yet cannot hear to be seen i t s e l f ? I s i t an 
eternal f a c t , or has l i f e , i n order to f u l f i l i t s immediate 
p r a c t i c a l needs invented t h i s fanciful delusion or plausible 
deception? Prom the view - point of ethics, the way of l i f e 
of individuals and actions depends on the answer to th i s 
QLuestion."''" The answer to t h i s q.uestion, says Iqbal, does 
not depend "on the i n t e l l e c t u a l capability of individuals or 

2 
nations, as much as i t does on their attitudes." 

I t i s to be pointed out that Igbal's choice of the word 

1. Igbal quoted by Shuga* H, A, "Iqbal Ke Nagariya'e KhudT 
Ka §â T]j Mafhum" Iqbal A p r i l 1953. Volume I . Wo. U. P. 83. 

2. Iqbal quoted i n I b i d . 
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'KhudT' r a i s e d a storm of p r o t e s t s . This was understandable 
considering the h i g h l y negative s i g n i f i c a n c e of the word 
'KhudT' which was synonymo^is w i t h selfishness and egotism,"'' 
I g b a l was aware of t h i s and admitted t h a t "the word 'KhudT' 
was chosen w i t h great d i f f i c u l t y and most r e l u c t a n t l y , " 
because "from a l i t e r a r y p o i n t of view i t has many shortcomings 

and e t h i c a l l y i t i s g e n e r a l l y used i n a had sense both i n 
— 2 

Urdu and Persian."' I q b a l t e l l s us tha t he wanted " a 
colourless word f o r s e l f , ego, having no e t h i c a l s i g n i f i c a n c e . 
As f a r as I know there i s no euch word i n e i t h e r Urdu or 
Persian ... (and) considering the requirements of verse, I 
thought t h a t the word 'KhudT' was the most sxutable," also 
because "there i s also some evidence i n the Persian language 
of the use of the word 'KhudI' i n the simple sense of s e l f , 
1. e. to say the colourless f a c t of the ' I ' , Thtis metaphysi­
c a l l y the word * Khudi' is' used i n the sense of t h a t 
indescribable feeling.-of ' I ' which formsthe basis of the 
uni[queness of each i n d i v i d u a l , " ^ 

For I q b a l , e t h i c a l l y , the word 'Khudi' means " s e l f -
r e l i a n c e , s e l f - r e s p e c t , self-confidence, s e l f - p r e s e r v a t i o n , 
even s e l f - a s s e r t i o n when such a th i n g i s necessary, i n the 
i n t e r e s t s of l i f e and the power to s t i c k to the cause of 
t r u t h , j u s t i c e , duty,^ For I q b a l such conduct i s moral 
TT Schimmel. A. M. Gabriel's Wing, v. h2. 
2. Thoughts and R e f l e c t i o n s of IgbSl, p, 2l\.'j), 
3. I b i d . 
k. I b i d , p, 2kk. 
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"because i t helps i n the i n t e g r a t i o n of the forces of the 
Ego, thus hardening i t ; against the forces of d i s i n t e g r a t i o n 
and dissolution.""'" I q b a l believes i n a s s e r t i o n and i n being 
hard, but he "never i d e n t i f i e s hardness w i t h oppression, 
or the s e l f w i t h s e l f i s h n e s s , " I q b a l thought i t necessary 
also to warn the readers " t h a t 'Khudl' i s not used t o mean 
pr i d e as i n the common usage of the word i n Urdu. "-̂  

THE IMPORTANCE OF THE SELF 

For I q b t l , the Se l f i s the fundamental r e a l i t y of the 
world and the measure of a l l things, "The idea of 
p e r s o n a l i t y , " says I q b a l , "gives us a standard of v a l t e " ' 
i t s e t t l e s the problem of good and evilL, That which 
f o r t i f i e s p e r s o n a l i t y i s good, that which weakens i t i s bad. 
A r t , r e l i g i o n , and e t h i c s must be judged from the stand-point 
of p e r s o n a l i t y . " ^ 

For the p e r f e c t i o n o f the Self a hundred worlds may be 
created and destroyed: 

1. Thought and Refl e c t i o n s of Igbal. p. 2\\h* 
2. Forster, E, M, "Mohammad I q b f l " Two Cheers f o r Democracy 

London, 1951. p. 298. 
3. I q b a l quoted i n Shuja' H. A. " I q b a l Ke' Najjjriya'e Khudi 

Ka ^ a l j i t i Mafhum" p. 84. 
h, I q b a l quoted by Nicholson, R. A, i n the I n t r o d u c t i o n to 

The Secrets of the S e l f pp x x i - x x i i . 
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(Asrar-e-Khudi, p. 13) " 
The same thought has alec been expressed thus: 

2 
(Bang-e-Dara, p. 3^3) 

According to I q b a l , the ego "has the q u a l i t y of growth 
as w e l l as the q u a l i t y o f co r r u p t i o n , " ^ I t can expand to 
absorb the elements of the universe and the a t t r i b u t e s of God,^ i 
On the other hand, i t can also degenerate t o the l e v e l of | 
matter.^ I n h i s w r i t i n g s , p a r t i c u l a r l y i n Asrar-e-Khudi, 

t 
I q b a l t e l l s us about the f a c t o r s which strengthen or weaken 
the ego. 
THE FACTORS TOICH STRENGTHEN THE SELF 

I q b a l looks upon p e r s o n a l i t y as a state of tension which 
can "continue only i f t h a t s t a t e i s maintained;-!^ the state of 
tension i s not maintained, r e l a x a t i o n w i l l ensue^ ,,. That 
1, For the sake of a si n g l e rose i t destroys a hvuidred rose 

gardens. 
And makes a hundred lamentations i n quest of a single 

melody. 
For one day i t produces a himdred moons. 
And f o r one word a hundred discourses. 
The excuse f o r t h i s •. wakefulness and c r u e l t y 
I s the shaping and p e r f e c t i n g of s p i r i t u a l beauty, 
( T r a n s l a t i o n by Nicholson R,A, The Secrets of the Self, p 17) 

2, Dawn i s born of theblwrfAWof a hundred thousand s t a r s , 
3, Thoughts and Reflections of I g b a l . p, 239. 
U. I b i d . 
5, The Reconstruction of Religious Thought i n Islam, p, 12, 
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which tends to maintain the state of tension tends to make 
usiramortal,"'^ For I q b a l i t i s of the utmost importance 
t h a t t h i s s t a t e of tension be maintained f o r i t i s only by 
the p r e s e r v a t i o n and completion of the p e r s o n a l i t y that 
we can achieve " t h a t awareness of r e a l i t y which Iqbal 
believed to be man's ultimate goal on earth, t h a t awareness 
of what E l i o t has c a l l e d the s t i l l p o i n t of the turning 
world." The c h i e f of the f a c t o r s which strengthen the 
p e r s o n a l i t y are: 

Desire Throughout Iqbal's w r i t i n g s , great stress i s placed 
on desire as the spring f»Dm which the Self draws sustenance, 
A s e l f t h a t i s l a c k i n g i n desire, i s , i n f a c t , dead, I q b a l 
says 

(J a v l d Nama, p. 70) 
and so 

(Asrar-e-Khudi. p. 16) 
1, I q b a l quoted bji Nicholson, R. A, i n I n t r o d u c t i o n to jBhe 

Secrets of the Se l f p x x i . 
2, McCarthy, E, " I q b a l as a Poet and Philosopher" p. 20, 
3, L i f e means a passionate burning, an urge to make, 

to cast i n the dead tlay<9f- the seed of a h e a r t i 
( T r a n S i a t i o n by Arberry, A, J, Javid Wama. p. 57) 

\\, Keep desire a l i v e i n thy heart, 
"lest thy l i t t l e dust become a tomb. 
( T r a n s l a t i o n by Nicholson, R, A. The Secrets of the Self 
P. 23) 



327 

L i f e can be viewed as dynamic only when i t i s imbued 
w i t h r e s t l e s s burning;,'. A l l that man has achieved i s a 
product of desire: 

(Asrar-e-Khudl, p. 17) 
I q b a l c a l l s desire by several names such as «soz*, 'hasrat', 
<justuju=», <arzu*, *ishtiyaq», and 'tammana'. Desire i s 
a c r e a t i v e power even when i t remains u n f u l f i l l e d . I n 
f a c t , I q b a l , i n the t r a d i t i o n of Persian and Urdu poetry, 
t h i n k s t h a t 

2 
(Bang-e-Bara, p. 37) 

1. 'Tis desire t h a t enriches l i f e . 
And the mind i s a c h i l d of i t s womb. 
What are the s o c i a l organization, customs, laws. 
What i s the secret of the novelties of science? 
A desire which r e a l i s e d i t s e l f by i t s ov/n strength, 
And bxirst f o r t h from the heart and took shape, 
( T r a n s l a t i o n by Nicholson, R. A. The Secrets of the Self, 

pp 23-26) 
2. A hundred igoys are to be found i n our unrewarding quest. 
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The f u l f i l m e n t o f desire i s " a t the same time, extreme 
happiness and the end of happiness. The separation i s 
overcome. But without separation there i s no love and 
no l i f e . " - ^ I q b a l says: ^ 

2 
(Zabur-e-<Ajam, p. 220) 

I n Payam-e-Mashriq we have Iqbal's own confession: 
t 

/^jt cJ^\^ ji, 

(Payam-e-Mashriq, p. II4.9) 
T] T i l l i c h , P, Lover Power, and J u s t i c e ^ London^ 195U, p. 2 7 ~ 
2, Separation lends eyes to dust 

And gives a l e a f 
Of grass 
A mountain's mass 
Of g r i e f . 
Separation i s love's best 
And measure and a m i r r o r 
Which shows t o hims e l f the true lover: 
I t i s by heartache t h a t we l i v e . 
And on heartache do lovers t h r i v e , 
( T r a n s l a t i o n by Husain, H. The New Rose-Garden of Mystery, 

p. 9) 
3. From the spark to the star , from the star t o the s\m 

I s my quest; 
I have no desire f o r a goal. 
For me, r e s t s p e l l s death 
With an impatient eye and^a hppeful heart ^ 

( T r a n s f l l i o n ^ ' E y ^ & l i y i i a i n ^̂ S!' faM^sMuca^ionil Philosophy p.59) 
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Since l i f e gets i t s f i r e and zest from desire, the 
poet.prays to God: 

1 
( B a l - e - J i b r l l , p. 12) 

Man i s man, according t o I q b a l , because he has the capacity 
f o r endless yearning. I n h i s eyes, t h i s , capacity l i f t s 
him to a s t a t i o n where he would not change h i s place ever 
w i t h God: 

(3>L>->jj i JJ^ J>yj> <ffLU ^ , ^ J ^ 

2 

( B a l - e - J i b r i l , p. 21) 
Love Love i s the a c t i v e sense of p o s i t i v e desire,"^ I q b a l 
" l a y s great emphasis on the value of love ,,,, f o r strengthening 
the S e l f , " ^ He uses the word i n a very wide sense, and means 
1, Grant me t h a t thora whose p r i c k i s ev e r l a s t i n g , 

0 Lord, t h a t p ain whose torment i s e v e r l a s t i n g , 
2, P r i c e l e s s treasure i s the agony and burning of desire, 

1 would not exchange my place as a man f o r the g l o r y of God, 
3, Singh, I , The Ardent P i l g r i m , p, 90, 
k. Browne, E, G, "Notice of Nicholson, R, A.: The Secrets of 

the S e l f " The Journal of the Royal A s i a t i c Society 
London, 1920, p. li+3. 
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by i t "the desire t o a s s i m i l a t e , t o absorb. I t s highest 
form i s the c r e a t i o n o f values and i d e a l s and the endeavour 
to r e a l i s e them,"' As Peter Avery p o i n t s out, Iqbal's 

2 
philosophy i s e s s e n t i a l l y a philosophy of Love. Like Ri3mi 
and Gazzair he preached a philosophy of dynamic love leading 
to the f u l f i l m e n t of hxman destiny as w e l l as God's purpose 
i n c r e a t i o n , ^ 

From Love, the S e l f acquires v i t a l i t y and radiance: 

h 

(Asrar-e-Khudi, p, 18) 
Love i s c r e a t i v e o f a l l t h a t i s good i n l i f e , and the 
supreme guide of human destiny: 

1,. I q b a l quoted by Nicholson, R. A. i n I n t r o d u c t i o n of 
The Secrets of the S e l f , p xxv, 

2. Avery, P, " I q b a l and the Message of Persian Metaphysics" 
t e x t of a t a l k given on I q b a l Day Meeting i n London i n 
A p r i l 1960, (Made avail a b l e by courtesy of She Pakistan 
High Commission, London) 

3* I h i d . 
h. By love ( t h e s e l f ) i s made more l a s t i n g , 

more l i v i n g , more burning, more glov/ing, 
( T r a n s l a t i o n by Nicholson, R, A. The Secrets of the S e l f , 
P. 28) 
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^ ^ • 

1 
(Payam-e-Mashriq, p. 56) 

For I q b a l , as f o r T i l l i c h , " L i f e i s being i n a c t u a l i t y and 
love i s the moving prayer of l i f e ... I n man's experience of 
love the nature of l i f e becomes manifest ... The power of 
love i s not something which i s added t o an otherwise 
f i n i s h e d process, but l i f e has love i n i t s e l f as one of i t s 
c o n s t i t u t i v e elements."^ I n "The Mosque of Cordoba" I q b a l 
pays t r i b u t e t o love i n the highest possible terms: 

1, Come, love, thou heart's most secret whispering, 
Come, thou our sowing and our harvesting. 
These e a r t h l y s p i r i t s have too aged grown -
Out of our clay another Adam b r i n g . 
( T r a n s l a t i o n by Arberry, A. J. The T u l i p of S i n a i , p. 19) 

2. T i l l i c h , P. Love. Power and J u s t i c e , pp 25-6. 
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1 
( B a l - e - J i b r i l , p. 128) 
Love i s the fundamental urge of Being, i t s elan 

V i t a l and i t s r a i s o n d'etre. For the heart, the repository 
of Love, one can give away a l l else t h a t God created: 

3 
(Zabur-e-<Ajam, p,J[53) 
For I q b a l , as f o r Rumi, only love i s an i n t r i n s i c value. 

A l l other values are e x t r i n s i c and instrumental and are to 
1, Love i s Gabriel's breath. Love i s MaJ^oraed's strong heart, 

Love i s the envoy of God, Love i s the utterance of God, 
Even our mo r t a l clay, touched by Love's ecstasy, glows; 
Love i s a new-pressed wine, Love i s the goblet of kings, 
Love i s the p r i e s t of the shrine. Love i s the commander 

of hosts. 
Love the son of the road, counting a thousand homes. 
Love's i s the plectrum t h a t draws music from l i f e ' s t a u t 

s t r i n g s -
Love's i n the warmth of l i f e , Love's i s the radiance of l i f e . 
( T r a n s l a t i o n by Kiernan, G. Poems from I q b a l . p. 38) 

2, 5[akrm, K, A. "The Concept of Love i n Rumi and I q b a l " 
The Islamic Culture 19̂ 10 Volume l i u No, 3. p. 268, 

3, You can give the stm and moon and stars out of your hand 
For the value o f t h a t handful of dust which contains a 

heart. 
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be Judged according t o t h e i r capacity f o r the r e a l i s a t i o n of 
t h i s primary value. Love i s the only categornoaL. imperative 
and s t r i k e s no bargain vdth God or man,"*" He who denies Love 
i s an i n f i d e l : 

2 
(Zabur-e-<Aoam, p, l6o) 

The strength and potency of our f a i t h depends on the degree 
and depth of love. I f one i s steadfast i n love, one can win 
a l l t h i n g s , can even "capture God," 

(Asrar-e-KhudI. p, 23) 
Tr~~^"akim7 K, A, "The Concept of Love i n Ruml. and I q b a l , " p. 2^' 
2, i have never discovered w e l l 

Law's way, and the wont thereof. 
But know him an i n f i d e l 
Who denieth the power of Love^ 
( T r a n s l a t i o n by Arberry, A, J, Persian Psalms, p, 103) 

3, Be a l o v e r constant i n devotion t o thy beloved. 
That thou mayst cast thy noose and capture God, 
By the might of Love evoke an array, 
Reveal t h y s e l f on the Faran of Love. 
That the Lord of the Ka'ba may show thee favour 
And make thee the object of the t e x t , 
"Lo, I w i l l appoint a vicegerent on the earth."(-5S.va.2,:2,s) 
( T r a n s l a t i o n by Nicholson, R. A, The Secrets of the S e l f 

pp 36-37) 
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For I q b a l , Love i s both poison and antidote, both 
the way and the end. I t i s "enough f o r ant and b i r d and man 
i n both worlds.""^ There i s nothing beyond f o r "Love i s thy 

2" 

one beloved and goal." . / - t. 

3 

(Zabur-e-«A5aam, p, 28) 
Although Love " i s not r e s t r i c t e d to i t s emotional element 
there i s no love without the emotional element,"^ This 
element o f t e n comes i n t o play i n Iqbal's verse: 

5 
(Zabur-e-*Ajam, p, 6l) 

Love i s . Indeed, "more than e l i x i r . The l a t t e r i s supposed 
_ ^QXim}-Q-^k1\&ca.^ p . 26I4-. "̂""'"'̂  ~ 
2, I b i d , p, 156, 
3. Lo, love's ocean i s my vessel. 

And love's ocean i s my strand; 
For no other ship Il.hahke-;", 
Nor desire another land. 
( T r a n s l a t i o n by Arberry, A, J, Persian Psalms, p, 15) 

i4-, T i l l i c h , p. Love. Power and Justice, p, 26, 
5. I w i l l convert t h i s diposs I hold 
- By passion's alchemy to gold, 

That on the morro?/ I b r i n g 
To thee thy wished f o r o f f e r i n g , 
( T r a n s l a t i o n by Arberry, A, J. Persian Psalms, p, 36) 
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to turn baser metals into gold; the former turns a l l baser 
passions into i t s e l f , ""̂  

Iqbal's conception of Love dif f e r s s i g n i f i c a n t l y from 
the conception of Love commonly found i n the tradition of 
Urdu and Persian poetry. Love i s that which "individualises 

2 
the lover as well as the beloved." I t does not accept s e l f -
annihilationat any price: 

3 
(Zabur-e-*A3am, p. 60.) 
Love i s that which hardens and makes one l i v e dangerously. 

Commenting on Iqbal's idea of Love.^ E, M, Porster says, "though 
Love i s indeed good, i t has nothing to do with Mercy, ,Love i s 
appropriation."^ So, i n Asrar-e-KhudT we see Iqbal's contemp­
tuous rejection of 'the doctrine oC su^bmbsvveAe&s.. ^ 

Iqbal's lover i s not the eternally - lamenting, rather 
effeminate and pathetic creature one meets on almost every page 
1. Stray Reflections, p. 67. 
2. Iqbal quoted by Nicholson, R. A, i n Introduction to The 

Secrets of the S e l f , p, xxv, 
3. I f v i s i o n self-effacement bring. 

The v e i l i s a f a r better thing; 
Thy tipade hath l i t t l e to entice 
That doth require so great a price. 
(Translation by Arberry, A, J , Persian Psalms, p. 35) 

1+, Forster, E, M, "The Peetry of Iqbal," p. 801+. 
5. Asrar-e-KhudT, pp 29-33. 
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of an anthology of Urdu verse. Iqbal associates Love with 
kingdom and dominion rather than with tears and ignominy: 

/ 

1 
(Zabur-e-*Ajam, p. 130) 
Like T i l l i c h j Iqbal thinks that "the power of a being 

i s i t s p o s s i b i l i t y to affirm i t s e l f against the non-being 
within i t and against i t . The power of a being i s the greater 
the more non-being i s taken into i t s self-affirmation.'^ Love i s 
that which assimilates, which consolidates and f o r t i f i e s , 
therefore "Love i s the foundation, not the negation, of power".^ 
That which negates power i s not Love 

t B a l - e - J i b r i l , p. 197) 
1. Never lover true i s he 

Who lamenteth dolefully; 
Lover he, who i n h i s hold 
Hath the double world controlled. 
(Translation by Arberry, A, J . Persian Psalms, p. 83) 

2. T i l l i c h , P. Love. Power, and Justice, p. hQ, 
3. Ibid, p. I1.7. 

I t i s something e l s e , something other than Love, 
Which teaches a king the ways of a slave. 
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l-or 

1 
(Javid Wama, p. 18) 

The words 'fag.Tr' (or i t s synonym 'galandar') and 'fagr' 
(or 'isti£na') appear very frequently i n Iqbal's verse. There 
i s more than one sense i n which 'faqr' i s interpreted, as 
Igbal points out: 

\^^\ c^\y ^ Ks" ̂ y 

2 
(Bal-e-JitorTl, p. 213) 
Iqbal uses 'faqr'to denote an inner attitude of detachment 

and superiority to material possessions, " I t i s a kind of 
i n t e l l e c t u a l and emotional asceticism which does not turn 
1. Love i s authority and manifest proof, 

hoth-worlds are subject to the seal-ring of love. 
(Translation hy Arherry, A. J . Javid Kama, p. 32) 

2. One *fag.r' teaches the hunter how to hunt. 
One 'faqr' reveals the secrets of coneLuering the world. 
One 'fagr' gives to nations a sense of helplessness and woe. 
One 'faqr' gives to cle^ the qualities of e l i x i r . 
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away from the world as a source of e v i l and corruption but 
uses i t for the pursuit of good and worthy ends,""^ Sometimes 
he i d e n t i f i e s Islam with 'faq.r': 

2 

(Zarb-e-Kalim p. 25) 

Sometimes he looks upon 'faq.r' as the shield of the f a i t h f u l : 

-1 • • 

^Bll-e-JibrTJ., p. 38) 

Iqbal points out repeats^dAy / that a 'fagir' i s not a monk 
or ascet i c who has renounced the material world and who l i v e s a 
l i f e of abstinence and self-denial, cut offcfrom the rest of 
mankind. 

l l S a i y i d a i n , K. G . I q h a l ' s Educational Philosophy, p. 187-8. 
2, I f Europe has an inborn hatred for the word 'Islam', 

Another name for t h i s creed i s self-respecting 'PacLr', 
3. I n authority and i n subjection, for the pure men of God 

Tf there i s any shie l d i t i s 'Paq.r'. 
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1 
( B a l - e - J l b r l l , p. 64) 

The 'fagir' undergoes a l l the t r i a l s and tribulations a r i s i n g 
from a daily encounter with the temptations that the flesh 
i s heir to. His l i f e i s not calm l i k e the green of the meadows, 
but i s always stormy l i k e the rough waves i n mid-ocean. 

2 
(Zarb-e-KalTm, p, ii-?) 

What knowledge does for the i n t e l l e c t , 'Fag.r' does for the soul. 

I t c l a r i f i e s the v i s i o n and gil^es power and strength. 

06 > ^ 

1, Leaving the world of water and clay i s not the end of 
renunciation. 

True renunciation i s the conq.uest of earth and heaven 
I wash my hands off t h i s 'fa^r' , 0 members of this group. 
Your 'faqr' i s nothing but pemry and grief, 

2, 'Fagr' i s weary of the passivity of the asofeti©, 
The boat of a 'fagjr' i s always storm-ridden. 
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1 
( B a l - e - J i h r l l , ^ ll6>r-lll) 
A 'galandar' i s the f a i t h f u l who "has nothing and 
3sses 

of kings. 

2 
possesses everything". His power i s greater than the power 

f B a l - e - J i b r T l , ,p. 110) 
Just as Igbal i d e n t i f i e s Love with authority, so he i d e n t i f i e s 
'faqr' ( l i t e r a l l y 'poverty') with dominion: 

\ .\/.t 1.9 .. l\ 

l^Bal-e-JibrTl, p. 91) 
Unless one i s able to transceiid the physical world, and r i s e , 
as i t were, above the rewards i t has to offer, one cannot 
1. The objective of learning i s the purity of mind, 

The objective of 'fag.r' i s the purity of heart and eye. 
When the Sword of S e l f i s sharpened on the whetstone of 

'faq.r', 
The stroke of one soldier does the work of an army, 

2. Schimmel, A. M, Gabriel's Wing, p. l U ) . 
3. Crown, throne and army - are a l l the miracles of 'faq.r', 

'Faq.r* i s the leader of leaders, the king of kings. 
J!4., Alas I that you l o s t th£ secret of being a 'faglr' , 

Else the kingdoms of Rum- and Syria belong to a 'fagir'. 



3U1 

a t t a i n r e a l kingship: 

1 
(Bal-e-JibrIL,, p, 118) 
A man of •faq.r' has "kingship i n his poverty," for to 

him have been given "the secrets of dominion."-^ To one who 
l i v e s i n bondage, Iqbal says: 

tzarb-e-Kalim, p. 26) 

A 'fagXr' i s not enslaved by anything, he has "freedom from 
everything besides God,"^ I t i s t h i s attribute of man of God 
which can enable them to conquer time and space: 

6 ^ _ "* 
(Pas Gi Bayad Kard Ai Aqwam-e-Sharg? p. 26) 

n Ask of God the selfsame heart and mind 
Wealth i s not possible without ' f a q l r i ' . 

2, B a l - e - J i b r ^ l . p. 55. 
3. I b i d , p, i C 
U., You have been placed i n servitude 

Because you could not guard your 'faqr'. 
5. Schimmel, A, M. Gabriel's Wing, p, ll+O. 
6, What i s a Momini's 'faq.r': Conquest of time and space. 

I t endows a slave with the quaities o f ^ ^ ^ s t e r . 
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'Fag.r' i s also attributed to *AlT, the Prophet's cousin 
and son-in-law, "whose name has become, i n connection with 
the conquest of the f o r t r e s s of Khyber, a synonym of the 
victory of true poverty over worldly strength."^ For Iqbal, 

ll^y^^y ^^^^^j 

2 
(Bal-e-JibrTl., p. 83) 
A 'faqlr' unlike a vjoiidlj king needs iio;' arms or'armies 

for h i s protection, God's power i s his sword and his shield: 

f§arb-e-KalTm, p. 2k) 

Y, 8, OhishtT points out that the two main ideas under­
lying Igbal's concept of 'faqr' are ' f i k r ' and 'zikr'.'^ 'Zikr' 
i s described as feeling the presence of God i n one's heart 
and employing a l l one's limbs i n the discharge of obligatory 
duties ceaselessly, with true love and reverence; 'Pikr' i s 
Tl Schiramel, A. M, Gabriel's Wing, v. lltO. — 
2, That man of 'faq.r' i s better than Darius and Alexander l>: 

Whose poverty i s imbued with the s p i r i t of 'the Lion of 
God' ( ' A l l ) . 

3. 'Faq.r' comes to the b a t t l e f i e l d without arms or apjsdiTatcls-
I f the heart within be free and sound, the strQke.is 

e f f e c i i v e . 
U. ChishtT, Y. S. "Iqbal's Philosophy of Paq.r' lab a l Review 

October 1962. p. hh* 



3/43 

reaching "an unknown through the help of two or more known" 

( i , e , by a procress of inferring) '2ikr' and ' f i k r ' are 
complementary: "'Zikr' illumines one's heart; 'fikr' illumines 

2 

one's mind." Both together f©w 'faqr' Iqbal says: 

( J l v l d Mama, p. 89) 

Iqbal whose own l i f e was a lesson i n ' f a q i r l ' i s 
constantly enjoining upon his readers to inculcate the inner 
detachment and serenity which can make a man be a part of the 
world and yet not serve any God save God, To his son he wrote: 

I ^ i . c i ^ c J ^ r ' c V ' ^ ( i ! > y 

^ B a l - e - J i b r i l , p, 198) 
I n common usage today, a beggar i s known as a 'faqTr', but 

i n Iqbal's thought 'faqirT' and 'beggary' are diametrically 
1, C h i s h t l . Y. S, "Iqbal's Philosophy of Paqr' Iqbal Review 

October 1962. pp UU-US. 
2, I b i d . p. U9. 
3, Without the Koran, the l i o n i s a wolf j 

the poverty of the Koran i s the root of empire. 
The poverty of the Koran i s the mingling od meditation and 

reason -
I have never seen reason perfect without meditation. 
(Translation by Arberry, A, J , gavld Kama, p. 68) 

1+, My coay l i e s not i n wealth but i n ' f a q l r l ' , 
Don't s e l l your Selfhood, i n poverty make a name. 
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opposed, A true 'faglr' takes no 'dole' even from God: Iqbal's 
l i n e s addressed to a would-be patron may be interpreted i n a 
wider context: i y J • 

;^ yy 

((Armagan-e-Hijaz, p. 278) 

A 'faqir' not only does not accept charity^ I t i s 
against the dignity of his state to complain about the 
hardness of his l o t . He bears his cross w i l l i n g l y and 
patiently, else h i s ' f a q i r i ' i s yet imperfect: 

2 
(?arb-e-KalTm, p. 179) 

A nation which combines i n i t s character the attributes of 
Love and 'Paq.r' can never know defeat. 

\ y\/ ̂ ^ y ^ jy^ ̂ U^:^ Cr^ 
(?arb-e-Kalira, p. i|.8) 

1, (But) The pride of 'fag.r' could not accept- ^ 
When he said, "Of my omnipotence, these are the alms. 

2, That 'fag.r' which complains of the hardship of l i f e -
I n i t yet lingers the odour of beggary. 

3, I n the world that nation can never lose face 
Whose Love i s courageous, and whose 'faq.r' i s self-respecting. 
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§AIYlDT 

L i t e r a l l y 'gaiyadl' means hunting, and 'gaiyad' i s a 
hunter. I n Iqbal's thought where so many words find a new 
connotation, 'saiyadi' comes to denote a kind of heroic 
idealism based on daring,pride and honour. The 'saiyad' i s 
most often symbolised by the l i o n , and the falcon ('shalSIji'), 
the emblems of royalty, 

Iqbal has s a i d a number of times i n his poetry that a 
'shahTn' builds no nest: 

1 
( B a l - e - J i b r l l , p. 21) 

A ' ShahTn'builds no nest because for i t there i s no rest or 
repose. I t l i v e s not i n comfort and security but i n the 
wideness of the skies or on the exposed wind-hlown mountain-
tops. I t i s the king of the birds precisely because i t 
disdains any form of safety or ease. To the younger 
generation Iqbal says: 

1, I t passes i t s timecflthe mountains and i n the wilderness. 
I t i s degrading for a 'shahTn' to undertake the building 

of a nest I 
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^ J, ^ j y j ^ y ^ y^y cr^ 

1 
(Bal-e-Jibrll^ pp I62-I63) 

So f a r from wishing to l i v e a protected l i f e , the attitude of 
the 'gaiyad' i s to in v i t e danger: 

2 
(Bang-A-Dara, p. 100) 
A 'saiyad' i a a hunter who hunts for himself, not a b i r d 

of prey eating the dead: 

fBal - e - J i b r T l , p, 59) 

The 'saiyad' hunts for the sake for adventure, not for 
the booty that he wins. I n a poem en t i t l e d "ShahTn" Iqbal says 

1. When the s p i r i t of the eagle i s born i n young men. 
I t sees i t s goal i n the openness of the skies. 
Your home i s not on the dome of the palace-
You are a 'shahin', l i v e on the mountain-cliffsi 

2. For a nest, from somewhere, I must bring those straws 
Which the lightning : ; i s very impatient to burnl 

3. The eye of Love seeks a l i v i n g heart. 
Dead game i s not worthy of the royal falcon. 
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/ 

1 
(Bal-e-JibrTl.,p. 219) 

The 'Saiyad' l i v e s dangerously for he believes, as did 
Nietzsche, that "the secret of a joyful l i f e i s to l i v e 

2 
dangerously," 

(Rumuz-e-BekhudT, p, 1L|.7) 
He possesses unlimiteddaring and courage for he knows 

:B a l - e ? J i b r I l , p. 99) 

He i s not a f r a i d of the forces which obstruct Ms way, nor i s 
1. I'm not greedy cftrr t a pigeon or dove, 

For the l i f e of a falcon i s one of Abstinence, 
Swooping, turning and then pouncing again-
That i s a way for keeping the blood warml 

2. NietBsche, P, quoted by Read, H, "On F i r s t Reading Nietzsche". 
The Tenth Muse London. 1957, P. 77. 

3. L i f e not l i v i n g i s 
Except we l i v e i n danger., 
(Translation by Arberry, A, J , The Mysteries of Selflessness 

p. 1+3) 
I4. I n wealth or poverty, i n authority or servitude-

One cannot accomplish anything without the courage of madness. 
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he i s f e a r f u l that his own strength w i l l give way and that he 
w i l l collapse: 

1 
(Zaiyb-e-KalTm, p. 70) 
The 'gaiyad' has a code of honour to which he must follow. 

He i s truthful and bold and unfamiliar with the ways of 
deceit and cunning, 

\ij>l^ju^ If^ ̂ o^y yj:j\ 

2 

( B a l - e - J i b r T l , p, 83) 
•Hds a r t i s not an innritation of other men or of Nature, He 
creates out of the f i r e and depth of his own soul. An a r t i s t , 
Iqbal thinks, i s a 'saiyad' 

y^jo yc^ Li :U> ( / ^ - ^ 

3 
(§arb-e-KalTm, p. 335) 

1. A 'shahtn' never crashes (Cown from i t s soaring due to'fatigue] 
I f you are strong'i^hen there i s no danger of f a l l i n g . 

2. The code of young mê n i s being truthful and bold, 
God's lions know no^ the arts of a fox. 

3. Free a r t from imitating Nature's way. 
Are a r t i s t s 'saiyada' or mere birds of prey? 
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The 'saiyad' who l i v e s the l i f e of a warrior does not 
wish to die i n peace. He would rather die the way he l i v e d 
amid flames, provided they do not languish, for 

1 
(Zarb-e-KalTm, p. 122) 

To those who would possess the attributes of a 'saiyad' 

Iqbal has t h i s advice to give. 

2 _ 
(Bang-e-Dara, p. 275) 

And for them this i s hi'S own prayer to God: 

(Bang-e-Dara, p. 23]) 
1. That f i r e I wouldnH have even for punishment, " " 

The flames of which aren't bold, and wild, and bright, 
2. I f you desire honour i n the Garden of L i f e , 

Learn then to l i v e a thorn-entangle'd'life. 
3. I n elevation, make Purpose the r i v a l of the Pleiades, 

Grant the pride of the shore and the freedom of the waves, 



350 

SUPFMNG 

S u f f e r i n g i s included i n the concept of 'Faq.r' and i s 

a s s o c i a t e d with a l l the f a c t o r s strengthening the S e l f j but. 

i t needs s p e c i a l emphasis. Since " a l l the r e s u l t s of 

i n d i v i d u a l i t y , of separate selfhood, n e c e s s a r i l y involve 

p a i n or suffering,""^ I q b a l was r i g h t i n observing that "Wo 

r e l i g i o u s system can ignore the moral value of s u f f e r i n g . " 

That wisdom comes through s u f f e r i n g and sorro?/ i s a 

thought often repeated, Keats held that i t was only through 

s u f f e r i n g than an ' I n t e l l i g e n c e ' became a 'Soul', "Do you 

not see," he wrote i n a l e t t e r , "how necessary a world 

of pains and troubles i s to school a;3:d^Intelligence and 

make i t a Soul? A P l a c e where the heart must f e e l and 

s u f f e r s i n a thousand d i v e r s e ways?"'^ For I q b a l too, 

" S u f f e r i n g i s a g i f t from the gods i n order to make man see the 

whole of life."'"'' I n memorable l i n e s once again he embodies the 

1. Bhikshu, S. quoted i n The Encyclopaedia ,of R e l i g i o u s 
f l o t a t i o n s ( E d i t e d by Mead, '¥."S\l"'"pr'I|32T"™''' 

2. Stray Reflections. p. 115, 
3» R o l l i n s , H. E. (Editor).. Th_ê  L e t t e r s of_John Keats 

Cambridge, 1958. Volume 1 1 -;™3_Q~27'""'"-' 
l i . Stray R e f l e c t i o n s , p . 103. 
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same thought: -^'1 9 

1 
(Bang-e-Dara, p. 299) 

RumT often uses the symbols of rue and aloe-wood 
2 

exhaling sweet perfumes when burnt. Iqbal too wishes to be 
"burnt" - to be t r i e d by f i r e - so that h is art can be 
perfected: ^ ^ 

(Asrar-e-KhudT, p. 9) 
The poet i s i n agony, the f i r e which he pours into h is songs 
cannot but scorch his own soul, yet he knows that i t isjSrerj 
pain which gives meaning to h i s l i f e : 

1, Understanding the world i s harder than looking after i t , 
I t i s when the heart bleeds, that v i s i o n i s born, 

2, Schimmel, A, M, Gabriel's Wing, p, 1^2, 
3, Tongue-tied thou art i n pain: 

Qa^t thyself upon f i r e , l i k e ruei 
Like the b e l l , break silence at l a s t , and from every limb 
!llttej»i' forth a lamentationi 
Thou art f i r e , - ^ i l l the world with thy glowlo 
Make other burn with thy burning! 
(Translation by Nicholson, R.. A, The Secrets of the S e l f 

p. 11). ~ ' ~" 
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a 
(Bang-e-Dara, p, 208) 
Iqbal was well aware of the importance of suffering for 

2 
the maturing of the personality. The following words of 
Nietzsche - with whom he had a remarkable a f f i n i t y - might 
have been h i s own: "The discipline of suffering, of great 
suffering - know ye not that i t i s only t h i s discipline that 
has produced a l l the elevations of hximanity hitherto? The 
tension of soul i n misfortune which communicates to i t ^ 
energy, i t s shuddering i n view of rack or ruin, i t s inventive­
ness and bravery i n undergoing, enduring, interpreting and 
exploiting misfortune, and whatever depth, mystery, disguise, 
s p i r i t , a r t i f i c e , or greatness has been bestowed upon the 
soul - has i t not been bestowed through suffering?-^ Iqbal says; 

TT My passionate singing has consumed me, 
But t h i s i s also the reason for my l i v i n g . 

2. Schimmel, A. M, Gabriel's Wing, p, llt.2. 
3. Nietzsche, F. quoted by Read, H. "Our F i r s t Reading 

Nietzsche" p. 180. 
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1 
(Bang-e-Darl, pp I62-I63) 
I n Iqbal's verse we also f i n d the idea taken from 

& popular p i t y , namely that God sends a f f l i c t i o n s to those A 
2 

whom He prefers. Sarah Williams' beautiful lines 
'•Is i t so, 0 Christ i n Heaven, that the highest 

suffer most, 
That the strongest wander farthest, and more 

hopelessly are l o s t , 
That the mark of rank i n nature i s capacity 

for pain, 
TI Even i f one petal i s missing, i t i s no rose; 

I f the nightingale has seen no autumn, i t i s no nightingale. 
The heart's t a l e i s coloured with the blood of desire; 
The song of man i s incomplete without sorrow. 
For the seeing eye, gr i e f ' s scar i s the lamp of the heart; 
For the s p i r i t , the mirror of a sigh i s an adornment. 
Man's nature acg.uires perfection through unhappy accidents; 
For the heart's mirror, the dust of woe i s l i k e rouge. 
Grief i s the strongest feather i n the wing of the hearts b i r ^ 
Man's heart i s a mystery* sorrow the revealer of t h i s secret. 
Sorrow i s not sorrow, but a s i l e n t song of the s p i r i t 
Which i s entwined with the melody from the lut e of L i f e . 

2. Schimmel, A. M, Gabriel's Wing, p. 1L|.2, 
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That the anguish of the singer makes the sweetness 
of the strain?"-"-

Jiind an echo i n Iqhal: 

2 
(Bang-e-Dara, p. 128) 
Our dear ones become dearer through t h e i r suffering, and 

so our suffering must endear us to God, so Iqbal says: 

(Bang-e-Dara, p. 331|.) 
Throughout his poetry Igbal speaks of the "lamentation 

at dawn" without which nothing can he accomplished: 

^Bal-e-JibrTl, p. 83) 
iT Williams, S. quoted i n Stevenson's Book of Quotations 

(Edited by Stevenson, B.j p. 1932. 
2. The exaltation of ray nature i s due ray sorrowful s t r a i n . 
3. Don't keep protecting i t - for your mirror i s that mirror 

That broken i t i s dearer to the eye of the mirror - maker, 
U. Be i t *Attar, or Rural or RazT or Gazzall, 

Nothing can be got without the lamentation at dawn. 
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Goethe too had said,-
"Who ne'er his bread i n sorrow ate. 
Who ne'er the mournful midnight hours 
Weeping upon his bed has sate, 
He knows you not, ye Heavenly powers.""^ 

FQBBEARANCE 
"The p r i n c i p l e of the ego - sustaining deed i s respect 

2 
for the ego i n myself as well as i n others," said Iqbal, 
He was a great believer i n forbearance and tolerance. To 
his son he gave t h i s advice: 

(Javid Mama, pp 2I|.1-21|2). 
n Goethe, W. quoted i n Stevenson^s"Book of Quotations ' 

(Edited by Stevenson, B.; p. 1885. ' ' 
2. The Reconstruction of Religious Thought i n Islam, p. 119. 
3. Religion i s a constant yearning f o r perfection. 

I t begins i n reverence and ends i n Love: 
I t i s a Sin to u t t e r harsh words 
For the believer and the unbeliever are alike GMldren of God 
What i s 'Sdmiyat'.? Respect for man.' 
Learn to appreciate the true worth of man; 
The man of Love learns the ways of God 
And i s benevolent a l i k e to the believer and the unbeliever; 
Welcome f a i t h and u n f a i t h alike to the heartI 
I f the heart flees from the heart, woe betide the heart I 
(Translation by Saiyidain, K. G. Iqbal's Educational 

Philosophy, p, 186,) 
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Iqbal himself explains what he means by tolerance. 
According to Gibbon (whom Iqbal quotes), "There i s the 
t o l e r a t i o n of the philosopher to whom a l l religions are 
equally true; of the h i s t o r i a n to whom a l l are eq.ually false; 
and of the p o l i t i c i a n to whom a l l are equally useful. There 
i s the t o l e r a t i o n of the man who tolerates other modes of 
thought and behaviour because he has himself grown absolutely 
i n d i f f e r e n t to a l l modes of thought and behaviour. There 
i s the t o l e r a t i o n of the weak man' who, on account of sheer 
weakness, must pocket a l l kinds of in s u l t s heaped on things 
or persons that he holds dear,"''" Iqbal observes that there i s 
no e t h i c a l value i n these types of tolerance, on the contrary 
"they reveal the s p i r i t u a l impoverishment of the man who 

2 
practises them," The tolerance i n which Iqbal believes i s 
born of strength rather than weakness. I t i s "begotten of 
i n t e l l e c t u a l breadth and s p i r i t u a l expansion. I t i s the 
to l e r a t i o n of the s p i r i t u a l l y powerful man who, while jealous 
of the f r o n t i e r s of his own f a i t h , can tolerate and even 
appreciate a l l forms of f a i t h other than his ovm .,, only a 
true lover of God can appreciate the value of devotion even 
though i t i s directed to gods i n which he himself cannot 
believe,"-^ 

Associated with forljearance and tolerance i s the idea of 
^' Speeches and Statements of labal. p. I I 5 . 
2, I b i d 
3. Ilaid pp 115-116. 



357 

forgiveness. I n Asrar-e-Khudl Iqbal refers to the deep 
compassion; the Prophet showed towards his enemies: 

1 
(Asrar-e-Khudi. p. 21) 
Iqbal describes fanaticism as "nothing but the principle 

2 
of individuation working i n the case of a group," and i n 
t h i s sense of the word defends i t ; " a l l forms of l i f e are more 
or less f a n a t i c a l and ought to be so i f they care f o r t h e i r 
c o l l e c t i v e l i f e , " " ^ However, when fanaticism involves an 
a t t i t u d e of irreverence towards other modes of thinking, i t 
i t not condoned by Iqbal, As E, M, Forster points out about 
Iq b a l , "Whatever his opinhsn&ahe was no fanatic, and he refers 
to Hindus and Christians with courtesy and respect,"^ 
COURTESY While stressing that one must always be hard with 
oneself, Iqbal does not forget to say, not once but repeatedly, 
that a leader of men must be kind and courteous i n speech and 
manner. The full-grown ego must possess 'husn-e-gLkh-^itq' (beauty 
of d i s p o s i t i o n ) . This mades Iqbal's Perfect Man as worthy of 
a f f e c t i o n as he i s of obedience, his heart-winning ways 
TT He opened'the gate of mercy to his enemies, ' 

He gave to Mecca the message "No penalty shall be l a i d upon 
you" (Translation by Nicholson, R. A, The Secrets of 
the Self. p3^) 

2. Stray Reflections, pp 23. 
3. I b i d 
h, Forster, E, M, "Mohammed Iqbal" "Two Cheers f o r Democracy" p. 296, 
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supplementing his world-winniiig ways. He i s no ruthless 
Superman asserting his authority mercilessly. He i s "soft 
i n speech""'' and needs to be both a warrior and a gentleman 
i n order to be a leader of men: 

C^J ^(Ji 

2 
( B a l - e - J i b r i l , p. 7U) 

OBSTRUCTIONS Obstructions are essential for the development 
of 'Khudi'. Each hurdle that a man passes over i n his long 
journey to perfection brings him nearer his goal. I t 
strengthens his resolve by putting his mettle to the test. 
One cannot struggle i f there i s nothing to struggle against. 
Iqbal looks upon obstructions - whatever be t h e i r form - as 
being necessary to Man's progress. I n Asrar-e-KhudTthe 
saint *A1T HujwTrT speaks of the benefits of having an enemy: 

1. B a l e - J i b r i l . p. 132. 
2, High aiming eye, heart-pleasing speech, a feeling soul-

These are the journey's harness fo r the caravan-leader. 
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1 " 
(Asrar-e-Khudi, p. 59) 
•^ike Ruml, Iqbal considers e v i l to be extremely important 

i n the development of Man's personality. " E v i l i s the 
inevitable condition of good: out of darkness was created 
l i g h t . From t h i s standpoint i t possesses a positive value: 
i t serves the purpose of God, i t i s r e l a t i v e l y good," The 
s p i r i t of obstruction symbolised by Satan, directs man's 
energies to newer channels. I t offers a challenge to his s p i r i t 
and i s one of the forces behind his evolution, leading him on 
from conquest to conquest,^ K, A, IJaraTd expresses Iqbal's 
viewpoint very c l e a r l y : Man i s made up of the Gabriel-element 
and the Iblls-element and "the development of 'KhudI' does 
not consist i n the u t t e r extinction of the IblTs factor ,,. 
The tragedy of I b l i s i s not that he must die so that Adam 
may l i v e : his tragedy i s that his blood must forever feed 
the life-stream of his hated r i v a l and enemy. I t i s not 
without reason that IblTs complains to Gabriel that i t i s 
his l i f e - b l o o d , and not the l a t t e r ' s everlasting devotion to 
iT Whoever knows the states of the Self Considers a powerful enemy to be a blessing from God, 

To the seed of Man the enemy i s as a rain-cioud. 
He awakens i t s p o t e n t i a l i t i e s . 
The sword of resolution i s whetted by the stones i n the way 
And put to proof by traversing stage by stage, 
(Translation by Nicholson R, A. The Secrets of the Self 

P. 98) 
2. I q b a l , A, "RumT as a Thinker" p. 16. 
3. I f c i t r e , L. "Iqbal: A Great Humanist" Iqbal Review 

A p r i l 1961, p. 28) 
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God, which imparts colour and l i f e to the story of Man."̂  
I b l l s pertains i n some sense to the essence of the l i f e -
process ... Hence ... 'Khudi' cannot be b u i l t up with the 
Gabriel - element alone f o r i t s foundation, Satan's l i f e -

2 
blood must always feed the growing plantV 

Man, during the long and arduous course of his evolution, 
must face and overcome many painful obstacles, but Igbal 
reminds him that " a l l that i s i n the universe i ^ God's and 
the seemingly destructive forces of nature become sources of 
l i f e , i f properly controlled by man, who i s endov/ed with the 
power to understand and to control them."^ 
THE FACffiQRS WHICH WEAKEN THE SELF 

Just as the Self i s open to growth so i t i s open to decay. 
Amongst the factors which weaken 'KhudT', the following are 
the most important: 
Su'al. L i t e r a l l y 'su'al' means asking. I n Iqbal's thought 
i t has a wide connotation. By asking the Self loses i t s 
i n t e g r i t y and i t s cohesive force. 

^Asrar-e-Khudi, p. 21\) 
1. B a l - e - J i b r l l . p. Tgul - — -
2, Hamid, K. A. "Remarks on_the Development of Iqbal's Poetic Thought" i n Poems by Iqbal (Translated by Kiernan, V. G.) 

an^'Reflections of Iqbal. p. 31+. 
h» By asking, poverty i s maae more oDject: By begging, the bfeggar i s made poorer. Asking disintegrates the Self 

And deprives of i l l u m i n a t i o n the Sinai-bush of the Self. (Translation by Nicholson, R. A. The Secrets of the Self.t) 39. 
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A l l forms of asking amount to beggary: 

1 
(Bal-e-Jibrla, p. 158) 

Real sovereignty belongs only to a ' f a q i r ' , not to a king who 
thrives on the t r i b u t e of his subjects: 

2 
(Bal-e - J i b r t l , p. 71) 

A son who l i v e s i n the dxpectation of an inheritance from his 
father i s also a beggar and receives a chiaiTrigi; from Iqbal: 

fzabur-e-'Ajam, p. 182) 
That which i s not earned with the labour of one's hiinds 

T, He who asks i s a beggar - whether he asks for alms or 
t r i b u t e . 

Whether or not anyone believes i t - leaders and rulers are 
a l l beggarsI 

2. What i s the glory of Alexander i n the eye of 'faqr'? 
What i s that sovereignty that i s dependent on tribute? 3, Shame on thee, only to desire Ruby bequeathed thee,by thy sir e ; I s there not one delight alone -To win thee rubies from the stone? 
(Translation by Arberry, A, J, Persian Psalms, p. 116) 
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and hearfc - even i f i t i s the whole world - i s not worth 
having. 

o^"^ <yr^ d:^ '^(y^ 

1 _ 
(Asrar-e-KhudT, p. 26) 
One form of 'Su'al' i s ' t a q l i d ' ( i m i t a t i o n ) . To steal 

the thoughts of others i s to degrade oneself. He who has a 
well-developed ego does not imitate, he creates. Igbal says: 

2 
(^arb-e-Kalim, p. 170) 

The Man of God has too much pride to borrow another's l i g h t , 
and so Igbal says: 

U>VSJ 

(Payara-e-Mashriq^. 188 
TI A whole ocean, i f gained by begging i s but°a sea. of f i r e ; 

Sweet i s a l i t t l e dew gathered by one's own hand, 
(Translation by Nicholson, R. A, The Secrets of the Self 

pp I4.1-U2) 
2. Do not lay waste your Selfhood -

Safeguard i t f o r i t i s a priceless gem. 
3. Look i n your own clay for the f i r e that i s lacking. 

The l i g h t of another i s not worth asking f o r . 
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A Muslim, says Iqbal, never stoops down to 'Su.'8̂ \': 

1 
(Rumuz-e-BekhudT, p, 18^) 

Had there been any v i r t u e i n imitation, then God's chosen 
ones would also have followed the beaten path: 

2 
(Payam-e-Mashriq, p, 2614.) 

I n "Lala-C-Tur" Iqbal asks 

3 ' (Payam-e-Mashriq, p, 17) 

One must never follow another's road, and so Iqbal urges: 

1, I f thou;: be Muslim, be not suppliant 0. 
of other's succour. 
(Translation by Arberry, A. J, The Mysteries of Selflessness 

P. 70) 
2, I f i m i t a t i o n had been something worthwhile, 

Our Prophet would have followed the path of his ancestors. 
3, How long t h i s f l u t t e r i n g of the moth, my Heart? 

When w i l l thou take at l a s t the manly part? 
Why hoverest thou about another's flame? 
Go, burn thyself w i t h i n the Fire thou a r t ! 
(Translation by Arberry, A. J, The Tullu of Siwai. p, 3) 
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1 
(Payam-e-Mashriq, p. 62) 

To his son he sent t h i s message-to create and not to imitate: 

2 
(Bal-e-JibrTl, p. 198) 
Iqbal's most powerful and most moving attack against 

a l l forms of 'asking' comes i n Rumuz-e-BekhudI when he lashes 
out against his co - r e l i g i o n i s t s who have lost a l l sense of 
t h e i r Selfhood, and have submerged a l l t h e i r pride and s e l f -
respect i n a l i f e of s u p e r f i c i a l i t y and s p i r i t u a l bankruptcy: 

1. Take thou thine axe, and excavate thy path, 
(Translation by Arberry, A. J. The Tulip of Sinai, p. 2l) 

2. Do not incur the favour of the mirror-making Westerners, 
Pp>m the dust of India make the flagon and the cup.' 
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1 
(Rumuz-e-BekhudT pp 186-187) 

Despair, Grief, and Fear 
Iqbal has devoted one whole section of Rumuz-e-BekhudI to 

the theme that despair, g r i e f and fear are the sources of a l l 
e v i l and destroyers of l i f e , " ^ Despair, l i k e death, strikes at 
1, Thou hast learned 

The rote of others, taking that for store, 
A3a al i e n rouge to beautify thy face; 
I n those insignia thou;: takest pride. 
U n t i l I know not i f thou be thyself 
Or a r t another. Fanned by foreign blasts 
Thy s o i l i s f a l l e n s i l e n t , and no more 
F e r t i l e i n fragrant roses and sweet herbs 
Desolate not thy t i l t h with thy own hand; 
Make i t not beg for r a i n from a l i e n clouds. 
Thy mind i s prisoner to others' thoughts. 
Another's music throbs within thyy throat. 
Thy,/ very speech i s borrowed, and tliy heart 
Dilates with aspirations not thine own. 
I f he, whose glance contains the mystery 
"Erred not the sight" - i f he should come again 
Unto his people, he whose candle-flame 
Knows i t s own moth, who can distinguish well 
His .own from strangers, standing at the gate. 
Our Master would declare, "Thou a r t not mine",' 
Woe, woe, alas f o r us upon that dayi 
(Translation by Arberry, A, J, The Mysteries of Selflessness 

pp 72-73) 
2, Rumuz-e-Be^udi pp 108-111, 
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the very roots of l i f e and causes u t t e r impoiienoe. Referring 
to Sura I 33:5k9 Igbal says: 

1 
(Rurau2-e-BekhudI, p. 108) 

Despair indicates lack of f a i t h and he who would be a leader 
of men must never despair even when his companions are 
indolent and lethargic because a "Momin" believes that Man 

2 
i s b a s i c a l l y good. 

•(Bal-e-JibrIl,p. 83.) 
Referring to Sura; 9:̂ 4-0, Iqbal says: 

^Rurailz-e-BekhudT, p. 109) 
1. The amputation of desire condemns 

To Death; L i f e rests secure on the behest 
Do not despair. Desire continuing 
The substance i s of hope, while hopelessness 
Poisons the very blood of l i f e . 

2. 
3. 

(Translation by Arberry, A. J. The Mysteries of Selflessness 
Thoughts and Reflections Tgh^i p. 35. 
u Wise guide, do not despair of them -

I . ^r?'^^^ companions do not strive but they're notlackingin s p i r i t 4. 0 thou who a r t a prisoner of care, 
Learn from the Prophet's message, "Do not grieveI" 
(Translation by Arberry, A. J. The Mysteries of Selflegs-
P» 14; ness. 
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Grief i s of two kinds - one which makes the Self grow strong 
with compassion and understanding and courage, the other 
which lays waste the sinews of the Self, The f i r s t kind of 
g r i e f i s akin to f a i t h , the second i s linked with feelings of 
doubt and f u t i l i t y . I n "BandagI Nama" Iqbal says 

>J:P )J ^ 

(Zabur-e-*Ajam, p, 252) 
One of the most outstanding characteristics of I'qbali^ 

Perfect Man whose l i f e i s a constant b a t t l e , i s that he knows 
no fear, Iqbal says, "the p r i n c i p a l fact: which stands i n 
the way of man's et h i c a l progress i s , according to Islam, 
neither pain, nor s i n , nor struggle. I t i s fear to which 
man i s a v i c t i m owing to his ignorance of the nature of his 
envi(5^|nment and want of absolute f a i t h i n God, The highest 
stage of man's e t h i c a l progress i s reached when he becomes 
absolutely free from fear and g r i e f ,., The ethical ideal 
of Islam i s to disenthral Man from fear, and thus to give hira 
1. One kind of g r i e f i s that which devours Man, 

The other kind of g r i e f i s that which devours a l l other 
g r i e f . 

The second kind of g r i e f i s that which i s our companion, 
And frees our l i f e from a l l other g r i e f s . 
When i t takes abode i n the heart 
I t makes the heart in t o a boundless s©a. 
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a sense of his personality, to make him conscious of himself 
as a source of power,""'• Man must overcome fear i f he i s to 
become God's deputy on earth, for " a l l the p r i n c i p a l forms 

2 
of vice can ^̂ o be reduced to fear." ^ 

^ ^ J" 

(Rumuz-e-BekhudT, pp 110-111) 
Servitude Iqbal was a passionate believer i n freedom which 
he considered to be "the very breath of v i t a l living','"^ I n his 
viewpoint , ^ ^ // 

(Bang-e-Dara. p, 287) 
1, Thoughts and Reflections of Iqbal. pp 3ii--35. 
2, I b i d , p. 37. 
3, Whatever e v i l iurks w i t h i n ti?5/heart 

Thou canst be certain that i t s o r i g i n 
I s fear: fraud, cunning, malice, Hes. - a l l these 
Flourish on t e r r o r , who i s wrapped about 
With falsehood and hypocrisy for v e i l . 
And fondles f o u l sedition at her breast. 
Who understands the Prophet's clue aright 
sees i n f i d e l i t y concealed i n fear. 
(Translatiog by Arberry, A. J. The Mysteries of Selflessness 

U. SaiyiIain7"^K. G, Iqbal's Educational Philosophy, p, 1+0, 
5, I n servitude l i f e i s reduced to a small r i v u l e t . 

But free, i t i s a boundless oceani 
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I n "Bandagl Mama" Iqbal speaks i n d e t a i l about the 
a t t i t u d e and mentality of "slaves" - those who l i v e i n 
s p i r i t u a l bondage. Servitude k i l l s the strength and s p i r i t 
of self-respecting men: 

1 ' • ' " 
(^ahur-e^'Ajam, p. 2I1.8). 

2 
•̂ n servitude " r e l i g i o n and love are separated." Love 

becomes a word that has l o s t i t s content since the courage of 
Love i s no more. 

" ^ " 

fzabur-e-'Ajam, p. 258). 

A slave pays r e a l homage to Man-made gods and mere • 
lip-service to the Eternal God, For the sake of his body h6 
sells his soul. With the sadness of the B i b l i c a l verse: "For 
what i s a man p r o f i t e d , i f he shall gain the whole world, and 

ggj^jyi-tude k i l l s the heart i n the body. """̂  
Servitude makes the soul a burden f o r the body. 
Servitude brings the weakness of old age i n youth. 
Servitude enervates the mighty l i o n of the forest. 

2. Zabur-e-*A.iam. p. 258. 
3, I n servitude. Love i s nothing but words, 

There i s no correspondence between our words and deeds. 
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lose his own soul? or what shall a man give i n exchange fo r 
his soul?""^ Iqtoal says: 

2 
(Zaburd-e-*Adara, p. 258-261) 
Though Iqbal would agree with Menander's words, "Retain 

a free man's mind though slave, and slave thou shalt 5iot "be" 
yet i t i s to he remembered that Iqbal f e l t very strongly about 
p o l i t i c a l bondage. I n an atmosphere of p o l t i c a l constraint 
even a God-fearing man ttotAd lose the sense of his duty to 
God and his own dignity: ^ 

ifzabur-e-*Ajara, p. 2^9). 
Hasab-parastl means pride i n one's lineage or caste. I t i s 
to be discouraged i n a l l forms as i t i s i n opposition to one 
of the fundamentals of Islamic p o l i t y - namely, the equality 
and brotherhood of Man. Iqbal considers 'nasab-parasti' to 
1̂ ^ The Gospel of St, Matthew 16:26. The Holy Bible. Glasgow, 

195U. P. 17. 
2. A slave holds both r e l i g i o n and knowledge i n l i g h t esteem, 

He gives away his soul so that his body may l i v e . 
Through the munificence of kings, his body thrives. 
While his pure soul grows feeble l i k e a spindle. 

3. Menahder quoted i n The Encyclopaedia of Religious Quotations 
(Edited by Mead, P. S.; p. 3U1. 

1+. I n servitude, a Man of God i s chained to the Magian's g i r d l e , 
I n servitude his pearl i s of no worth. 
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be one of the reasons for the downfall of the Muslims, 
I n "Jawab-e-Shikwa", God asks: 

1 
(Bang-6-Dara, p, 220) 

To those who take pride i n t h e i r stock Iqbal says: 

2 

(Rumuz-e-BekhudT, p, 10?) 
and gives them t h i s advice 

fRumuz-e-BekhudT, p, 188) 
THE THREE STAGES OF THE SELF 

Iqbal t e l l s us that the education of the Self has three 
stages: Obedience, Self-Control, and Divine Vicegerency,^ 
1. You are Saiyids, and Mirzas, and Afgans, '~ 

But t e l l me - are you also Muslims? 
2. To be proud of ancestry i s lack of wisdom. 

That a t t i t u d e i s related to the body and the body perishes, 
3. Take no count 

Of father, mother, unclej c a l l thyself 
An offspring of Islam, as Salman did. 
(Translation by Arberry, A, J, The Mysteries of Selfless­
ness p, 71+) 

U. Iqbal*s l e t t e r to Nicholson, R, A, quoted i n the Introducticn 
to The Secrets of the Self pp x x v i - x x v i i . 



372 

Obedience I n the f i r s t stage "religious l i f e appears as a 
form of di s c i p l i n e which the individual or a whole people 
must accept as an unconditional command without any rati o n a l 
understanding of the ultimate meaning and purpose of that 
c o m m a n d . I q b a l , l i k e Nietzsche, lifcens the Self at t h i s 
stage to a camel knov/n fo r i t s "obedience, u t i l i t y and 

2 
hardihood." Man must f u l f i l his obligations as patientl y 
as does the camel: 

3 

(Asrar-e-KhudT, p. 1+5) 
Without obedience to the law there can be no l i b e r t y . 

He who would command the world must f i r s t learn to obey. 

(Asrar-e-Khudi, p. k^) 
1. The Reconstruction of Religious Thought i n Islam, p 181. 
2. Kashyap, S. "Sir Moljammad Iqbal and Priedrich Metzsche" 

The Islamic QuarterlLv A p r i l 1955. Volume I I No, 1, p. 181. 
3. Thou, too, do not refuse the burden of Imty: 

So w i l t thou enjoy the best dwelling-place which i s with God, 
(Translation by Nicholson, R.A. The Secrets of the Self.p ,73. 

U, Endeavour to obey, 0 heedless onel 
Liberty i s the f r u i t of compulsion. 
By obedience the man of no worth i s made worthy; 
By disobedience his f i r e i s turned to ashes. 
Whoso would master the Sun and stars. 
Let him make himself a prisoner of Lawl 
(Translation by Nicholson, R. A. The Secrets of the S_el£ 

p. 73) 
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One must "not complain of the hardness of the Law""'" 
but submit to i t w i l l i n g l y knowing that discipline makes 
the Self grow stronger, 

2 

(Asrar-e-KhudI, p, i+S) 
Self-Control The second stage i n the education of the Self i s 
when i t i s able to command i t s e l f , "Perfect submission to 
dis c i p l i n e " says Iqbal, " i s followed by a r a t i o n a l understanding 
of the d i s c i p l i n e and the ultimate source of i t s authority. 
I n t h i s period r e l i g i o u s l i f e seeks i t s foundation i n a kind 
of metaphysics - a l o g i c a l l y consistent view of the world 
with God as part of that view,"^ 

Both Fear and Love are constituents of a Man's being. 
By understanding the meaning of 'Taui^Td' one can conquer 

^Asrar-e-KhudT, p. 
Nicholson, R. A. The Secrets of the Self, -p. 75, 

2, The a i r becomes fragrant when i t i s imprisoned i n the 
flower-bud J 

The perfume becomes musk when i t i s confined i n the navel 
of the muskdeer. 

(Translation by Nicholson, R. A. The Secrets of the Self 
P. 73) 

3. The Reconstruction of Religious Thought i n Islam, p. 181. 
I I - . So long as thou hold'st the s t a f f of "There i s no God but Ife',' 

Thou w i l t break every spell of Fear. 
(Translation by Nicholson, R. A. The Secrets of the Self 
p. 76) 
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Through Love of God, Man i s freed from a l l lesser l o y a l t i e s 
and bonds: 

1 
(Asrar-e-Khudi, p. kl)' 
Prayer i s "the pearl" within "the s h e l l " of Paith. I t 

i s also that which protects him from a l l e v i l . 

(Asrar-e-KhudJ, p U7) 

Pasting adds to the powers of endurance and gives moral 
stre?igth. 

fAsrar-e-KhudT, p. U8) 
The pilgrimage to Mecca "teaches separation from one's home 
and destroys attachment to one's native land," 

1, He withdraws his gdrze-"from a l l except God 
And lays the knife to the throat of his son. 
(Translation by Nicholson, R. A. The Secrets of the Self 

PP 76-77) 
2, I n the Moslem's land prayer is l i k e a dagger 

K i l l i n g s i n and forwardness and wrong. 
(Translation by Nicholson, R. A. The Secrets of the Self 

P 77) 
3, Pasting makes an assault upon hunger and t h i r s t 

And breaches the citadel of sensuality. 
(Translation by Nicholson, R. A. The Secrets of the Self 

P. 77) 
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^^y--

1 (Asrar-e-KhudT, p. I48) 
Almsgiving i s helpful towards Brid^hg about social equality. 

/ y . . . 
2 
(Asrar-e-KhudI, p. 1+8) 
Thus i n the second stage of i t s education or development, 

Man does not merely olaey the Law, but also perceives 
i n t e l l e c t u a l l y that the Law " i s a means of strengthening thee" 
so that "thou mayst ride the camel of thy bddy"^ ( i . e . 
overcome the weakness of the f l e s h ) . I f one would conq.uer 
the world, one must f i r s t conquer oneself: 

1 • ' "* 

tzabur-e-*Aoam, p. 209) 
Without s e l f - c o n t r o l , no man can a t t a i n real sovereignty. 

1. I t i s an act of. devotion i n which a l l f e e l themselves to be 
one, 

I t bindstogether the leaves of the book of r e l i g i o n . 
(Translation by Nicholson, R. A. The Secrets of the Self. p78) 

2. I t f o r t i f i e s the heart with righteousness, Saras'8fĉ  
I t increases wealth and diminishes fondness for wealth, 
(Translation by Nicholson, R. A. The Secrets of the Self, 

p. 78) 
3. Nicholson, R. A. The Secrets of the Self, p. 78. 
1+. I f you can master the self-conq.uering technique. 

The whole world w i l l be yours to take. 
(Translation by Husain, H. The New Rose-Garden of Mystery, 

p. h) ^ 
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(ir-j i>\p 
•» • y 

1 
(Javid Nama, p. 239) 

Vicegerency of God. 
The t h i r d stage i n the development of the Self i s 

'niyabat-e-Ilahi' (the vicegerency of God). Although 
2 

Man already possesses the germ of vicegerency (Sura i 2:28) , 
yet "not man as he i s now, but man p u r i f i e d through obedience, 
s e l f dominion, and detachment can reach the high station of 
... Divince Vicegerency."-^ 

Iqbal describes the Perfect Man i n superlatives. "He i s 
the completest Ego, the goal of humanity, the acme of l i f e 
both i n mind and body; i n him the discord of our mental l i f e 
becomes a harmony. This highest power i s united i n him with 
the highest knowledge. I n his l i f e , thought and ac t i o n ^ i n s t i n c t 
and reason, become one. He i s the l a s t f r u i t of the tree of 
humanity, and a l l the t r i a l s of a painful evolution are 
j u s t i f i e d because he i s to come at the end. He i s the real 
r u l e r of mankind; his kingdom i s the kingdom of God on earth, "^ 

Nature must undergo long and painful t r a v a i l s to bring 
to b i r t h the Perfect Man: 
iT Sovereigfitty,;- i n the next world or i n t h i s world ^ 

Cannot be had save through perfect discipline of the mind 
and body. 

2, Iqbal*s l e t t e r to Nicholson, R. A. quoted i n the 
Introduction to The Secrets of the Self, p. x x v i i . 

3. Bausani, A. "Iqbal's Philosophy of Religion, and the West" 
p. 5k. 

k, Iqbal guoted by Nicholson, R, A. i n the Introduction to 
The Secrets of the Self, pp x x v i i - x x v i i i i . 
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1 
(Bang-e-Dara, p. 300) 

Iqbal points out that "the development of humanity both i n 
mind and body" i s a condition-precedent to the b i r t h of the 

2 
Perfect Man who, f o r the present, " i s smere ideal." The 
signs, however, are hopeful, since "the evolution of 
humanity i s tending towards the production of an ideal 
race of more or less unique individuals who w i l l become his 
f i t t i n g parents."-^ 

Igbal's poetry i s f u l l of the p o r t r a i t s of his "Mard-e-
Mgmih".' who "wakes and sleeps for God alone^and "executes the 
command of Allah i n the world," 

•J]^-) P ^u-\^-^ ^^^^ li^^ 

f B a l - e - J l b r l l . p, 152) 
1, For a thousand years the nsrdssus bewails i t s sightlessness. 

A f t e r what anguish i s one of v i s i o n born i n the gardeni 
2, Iqbal quoted by Nicholson, R. A, i n the Introduction to 

The Secrets of the Self- p. x x v i i i . 
3, Vo\A, 
U. Nicholson, R. A. The Secrets of the Self, p. 80. 
5. I b i d 
6. His desires are few, his ideals are l o f t y , 

His ways are gracious, his gaze i s pleasing. 
He i s so f t i n speech but ardent i n his quest. 
I n war as i n peace he i s pure of heart and mind. 
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The Vicegerent i s a creator and interpreter of values. 
He i s "the goal of l i f e ' s caravan","^ the ruler of a l l things 
that God created. . ^ ^ ^ 

2 
(Rumuz-e-Bekhudi, p. 166) 

For his coming, the poet longs fervently: 

3 
(Asrar-e-jK^udi, p. 51) 
Iqbal's PeriPect Man, then, though a co-worker with God, isj 

not a breaker of Divine Law. He i s the master of a l l created 
things but a slave to God. I n fact the degree of his 
servitude to God i s the measure of his perfection, Iqbal's 
Perfect Man, says Professor Bausani, has something to teach us: 
" F i r s t : that tolerance and a l l those so-called virtues of 
modern man are not i n contradiction to the simple strong f a i t h 
i n the transcendental, 'Wherever you turn' - to use a Koranic 
sentence - 'There the countenance of God stands,' ,,, second: 1, Nicholson, R, A, The Secrets of the Self, p. Sij.. 
2, Man i s the deputy of God on earth. 

And o'er the elements his rule i s fixed. 
(Translation by Arberry, A. J. The Mysteries of Selflessness 

P. 57) 
3, Appear, 0 r i d e r of Destiny: 

Appear, 0 l i g h t of the dark realm of Change! 
(Translation by Nicholson, R. A, The Secrets of the Self, 

P. 83) 
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Man who i s merely an impotent being completed by Him who i s 
'nearer to him than his jugular vein' becomes omnipotent and 
creator of laiir s p i r i t u a l worlds. Third: to achieve t h i s , 
a preliminary act of submission i s necessary: i n Dante's 
philosophy i t i s repentance, i n Iqbal's a declaration of 
slavery - but slavery of God and only of God, Of that God 
whose glory permeates through a l l the Universe.""^ 

IQBSL'S "MARD-E-MOMIN" AND OTHER INFLUENCES 
Iqbal and Nietzsche I t has been observed by one 

writer that the three stages of the development of the Self 
- 2 _ 

advocated by Iqbal are Nietzschean i n o r i g i n , Iqbal seems 
to have been aware that the "superficial resemblance" between 
the three stages of the growth of 'KhudI' and the three stages 
of the metamorphosis of the s p i r i t i n Nietzsche's thought 
tijulrii"mislead some readers."-^ I n order to avoid such a 
confusion, he ventures an explanation, "The f i r s t 
metamorphosis of l i f e according to him (Nietzsche) i s camel, 
which from his from his point of view i s a symbol of load-
bearing strength. The second i s l i o n , that i s to say the 
strength to k i l l without p i t y , for p i t y i s a vice and not 
v i r t u e with Nietzsche, The t h i r d metamorphosis i s c h i l d , that 
i s to say the superman passing beyond good and e v i l l i k e the 
1. Bausani, A. "Dante and Iqbal" Crescent and Green, London, 

1955, PP 169-170. 
2. Kashyap, S, "Sir Mohammad Iqbal and Friedrich Nietzsche" 

p. 181. 
3. Thoughts and Reflections of la b a l . p. 239. 
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c h i l d and becoming a law unto himself. This i s materialism 
turning the human ego int o a monster. 

Iqbal's Perfect Man i s deeply compassionate though l i k e 
Nietzsche's Superman he too i s strong, v i t a l and passionate. 
I n him "Power i s supplemented by Love, the eajjression of the 
W i l l i s chastened through contemplation of the b e a u t i f u l , and 
the arrogance of Reason i s curbed by the mellow wisdom of 

2 
mystical insight." Iqbal says, 

1 

Uarb-e-Kallm^-J?) 
Furthermore, Iqbal's Perfect Man cannot be a law unto himself. 
He "must not transgress the l i m i t s imposed by Divine Law."^ 
This i s one of the fundamental distinctions between Iqbal's 
Perfect Man and Nietzsche's Superman.^ The l a t t e r considers 
himself above the law, the former discovers the sources of 
law withim himself.^ 

I n Asrar-e-KhudT Iqbal relates the story of the Diamond 
and the coal which has been borrowed from Nietzsche. Nietzsche 
writes: 
1. Thoughts and Reflections of lobal. p. 21+1. 
2. Naravane, V. S. "la b a l " pp 291+-295. 
3. Vengeance, forgiveness, piety and power. 

Of these four elements a Muslim i s ijiiade. 
Mijnmel, A. M. Gabriel's Winer, p. 234. 

5. Ib£:d 
»̂ The Reconstruction of Religious Thought i n Islam, p. 181. 
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"Why so hard?" said the kitcheja coal once to 
the diamond: "are you not then near relations?" 

"Why so soft? 0 my brother, thus I ask: are ŷ ê  «/0W' 
not then my brothers? f 

Why so sort , so yielding and submitting? ^ 
Why i s so much evasion, denial i n your heart? 
So l i t t l e fate i n your gaze? ... 
... a l l creators are hard. And delight i t must seem to you 
to press your hand on centuries as one wax-
Delight to write on the wAll of centuries as on bronze-
harder than bronze, nobler than bronze. Only the noblest 
i s quite hard. 

This new commandment, of my brothers, I put up over you: 
become hard!"l 

Iqbal writes: , n • • • ^ , w U l ^ - . f ^ 

1. Nietzsche quoted by Kashyap, S. "Sir Mohammad Iqbal and 
and Friedrich Nietzsche" p. 186. 
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(Asrar-e-KhudT, pp 63-61+) 
Although the resemblance between Nietzsche's and Iqbal's 

story and i t s smoral i s unmistakable yet Iqbal does not wish 
his words to be taken as a mere echo of Nietzsche. He says, 
"When I say 'Be as hard as the diamond,' I do not mean as 
Nietzsche does, callousness or pitllessness. What I mean i s 
the integration of the elements of the ego so that i t may 
be able to obstruct the forces of destruction i n i t s means 
tOFacdSopersonal immortality." Here Iqbial may be doing 
Nietzsche some i n j u s t i c e . Just as there i s nothing funda­
mentally harsh i n Iqbal's own thought despite a l l his stress 

1. The coal i n the mine said to the diamond 
"0 thou entrusted with splendours everlasting; 
We are comrades, and our being i s one; 
The source of our existence i s the same. 
Yet while I die here i n the anguish of worthiessness. 
Thou a r t set on the crowns of emperors. 
"0 sagacious f r i e n d , " said the diamond, 
"Dark earth, when hardened, becomes i n dignity as a bezel, 
Having been at s t r i f e with i t s environment, 
I t i s ripened by the struggle and grows hard l i k e a stone. 
Because thy being i s immature, than hast become abased; 
Because thy body i s s o f t , thou a r t burnt. 
Be void of fear, g r i e f , and anxiety; 
Be hard as a stone, be a diamond. 
I n s o l i d i t y consists the glory of L i f e ; 
Weakness i s worthlessness and Immaturity 
(Translation by Nicholson, R. A. The Secrets of the Self 

pp IOI+-IO7). 
2, Thoughts and Reflections of Iqbal. p. 2L|i+. 
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on conquest and self-assertion,"^ there i s " i n Nietzsche ... 
behind the facade of cynicism, a tenderness that i s often 

2 
missed on s u p e r f i c i a l acquaintance" Perhaps unconsciously, 
Iqbal too was aware of i t , since he said of him: 

3 

(Payim-e-Mashriq, p. 21+1) 

Iqbal agrees w i t h Nietzsche that creeds my be c l a s s i f i e d 
as those which say 'Yea' to l i f e and those which say 'Nay'.^ 
Like Nietzsche, Iqbal attacks f i e r c e l y a l l those modes of 
thinking which preach self-negation i n gny form. L i f e i s to 
be affirmed, not denied, as Nietzsche held,^ I n Asrar-e-KhudT 
subjects to scathing c r i t i c i s m and b i t t e r scorn a l l l i f e -
s t u l t i f y i n g creeds which preach such a philosophy: 

6 
(Asrar-e-KhudT, p. 32) 

1. Naravane, V. S. "Iqbal" p. 29i+. 
2. I b i d , p. 298. 
3 . His heart i s a believer though his brain i s an i n f i d e l . 
1+. yakTm* K. A. Islam and Communism. Lahore, 1953, P* 131. 
5. Reyburn, H, A, Hinderks H, E, and Taylor, J. G. Nietzsbhe 

London 191+8. p. 308. 
6, Forget thy s e l f , i f thou art wise I 

I f thou dost not forget thy s e l f , thou a r t mad. 
Close thine eyes, close thine ears, close thy l i p s , 
That thy thought may reach the l o f t y skyI 
(Translation by Nicholson, R, A, The Secrets of the Self 

p. 53) 
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Like Nietzsche, Iqbal believes that "The Superman i s the 
meaning of the world""^ and that he l i v e s i n perpetual 
tension. But while Nietzsche's Superman i s a fanatic, Iqbal's 
"Mard-e-Momln" i s tolerant. The Superman seeks power for i t s 
own sake but f o r IqbSl power i s not an end i n i t s e l f . About 
power, Iqbal says 

2 
(Zarb-e-KalTm, p, 23) 

Furthermore, by power Iqbal means "the power of the s p i r i t , 
not brute force,""^ The Superman, says Iqbal " i s a biol o g i c a l 
product. The Islamic Perfect Man i s the product of moral 
and s p i r i t u a l forces."^ [ 

I i j b a l always maintained that the idea of the Perfect Man 
was Islamic, not Nletzschean. Yet, as Professor Schimmel 
points out, "Nietzsche's Superman may s t i l l have acted as a I 

ferment i n the formation of Iqbal'a ideals."^ The question of 
the degree of Iqbal's indebtedness to Nietzsche i s , by no means 
easy to decide. Certainly i t i s true that Iqbal had begun to 
think about the idea of the Perfect Man long before he studied 
1. Nietzsche, P. quoted by Holingdale, R. J. Nietzsche« p. 196. 
2. I f i t i s i r r e l i g i o u s , i t i s worse than deadly^poisjon. 

I f i t i s i n defence of r e l i g i o n , i t i s the antidote to a l l 
klnds_of polslon, 

3. Iqbal's l e t t e r to Nicholson, R. A. "Asrar-e-KhudT - The 
Secrets of the,,Self" p. U85. 

i+. Thciughts' and Reflections of l a b a l . p. 21+2, 
5. Schimmel, A. M, GabriePs Wing, u. 323. 
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N i e t z s c h e . B u t Ig."bal did recognise a Mndred s p i r i t i n 
Nietzsche. That i s hardly surprising - they were "both great 
dissenters, almost repudiators of most that i s conventionally 

2 
hallov/ed, iconoclasts who brought about i n t e l l e c t u a l 
revolutions. What they had i n common above a l l was "the brave 
and heroic w i l l to accept l i f e as i t i s and to master i t . " ^ 
Iqbal appreciated Nietzsche's dynamic s p i r i t , he also agreed 
with him i n his positive evolution of suffering. "We must," 
he says, i n the words 0f Nietgsche,/sayvyea .tor,the s^^ffering 
of l i f e . " ^ I n Payam-e--Mashr,iq Igbal brings out very cleverly 
the difference between Schopenhauer's pessimistic and 
Nietzsche's undaunted heroic w i l l . The former i s the b i r d which i s forever lamenting. . 

(Payara-e-Mashriq., p. 23U) ' 
1. Thoughts and Reflection^ "o^Tabal. p. 2U-1. ' *~" 
2. Ahmad, S. M. The Pilgrimage of Eternity. Lahore, 196l.px 
3. Schimmel, A. Ml Gabriel's Wing, p.525. 
\\, Iqbal QLuoted by Schimmel, A. M. Gabriel's Wing, p. 323. 
5. A b i r d flew from i t s nest and ranged about the garden, i t s 

soft breast was pierced by a rose-thorn. 
I t r e v i l e d the nature of Time's garden; i t throbbed with 

i t s own pain and the pain of others. 
I t thought the t u l i p was branded with the blood of 

innocents; i n the closed bud i t saw 
the guile of Spring. 

(Translation by Nicholson, R. A. "Ig.bal's 'Message of the 
East' " p. 121) 
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The l a t t e r makes his remedy from his pain: 

^ , " • ' y • 

1 (y^,\\j-^ /^^ 
(Payam-e-Mashriq, p. 235) 
But while I t b a l c o r d i a l l y agrees w i t h Nietzsche's 

'will-to-power' (Meaning thereby the f u l l e s t possihle 
r e a l i z a t i o n of a complet«f-self-relliant personality), "for 
the shrewd observer the differences between the Nietzschean 
and the Iqbalian concept of the Perfect Man are immediately 
vis i b l e . I q b a l ' s PeriSect Man i s not the Man without God, 
or who replaces a God 'who has died', ... but contrariWi^es 
the Man who has f u l l y realised his personal r e l a t i o n with 

2 
the God with whom he l i v e s , works and ta l k s . " 

Niifetzsche was escaping from the 'mass man' - "born of 
industrialism, l i v i n g on newspapers, dying i n the dregs of 
Ch r i s t i a n i t y ; a man incapable of e v i l , because a l l his 
passions w i l l have been atrophied, security, incessant 
mass - produced entertainment; content, because no longer 
1. F«(»m i t s C3j?ies of burning woe a hoopoe * s heart caught f i r e . " ~ 

The hoopoe with i t s beak drew f o r t h the thorn from i t s body. 
Saying, "§et thee p r o f i t out of loss: the loss has created 
pure gold by rending her breast. 
I t thou a r t wounded, make the pain thy remedy. Accustom 
thyself to thorns, that thou raayest become e n t i r e l y one 
with the garden." 
(Translation by Nicholson, R. A, "Iqbal's Message of the 

East'" p, 121, 
2. Schimmel, k\ M. 'Gabriel's Wing PTJ 119-120, 
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eager to create, but only to consume; at one with his 
neighbours and himself, becaus i n d i f f e r e n t to a l l that makes 
fo r t r u t h , O n e can understand and Iqbal understood too, 
why Nietzsche created the Superman, 

Thajf he was inspired, Igbal admits when he c a l l s him 
"Hallaj without a cross" and a "mâ 'zub" - one who receives 
i l l u m i n a t i o n i n his heart without any endeavour on his 
part, Igbal says "That a r e a l l y 'imperative' v i s i o n of the 
Divine i n man did come to him (Nietzsche) cannot be denied, 
I c a l l his v i s i o n 'imperative' becau^it appears to have 
given him a kind of prophetic mentality which by some kind of 
technique, aims at turning i t s visions into permanent l i f e -
forces. Yet Nietzsche was a f a i l u r e ; and his f a i l u r e was 
mainly due to his i n t e l l e c t u a l progenitors such as Schopenhauer, 
Darwin and Lange whose influence completely blinded him to 
the r e a l l significance of his vision. Instead of looking f o r 
a s p i r i t u a l rule which would develop the Divine even i n a 
plebeian and thus open up before him an i n f i n i t e future, 
Nietsche was driven to seek the r e a l i z a t i o n of his vision i n 
such schemes as a r i s t o c r a t i c radicalism,"^ Nietzsche f a i l e d , 
then, i n Iqbal's opinion "for want of expert external guidance 
i n his s p i r i t u a l l i f e . " ^ Igbal seems to regret Nietzsche's 
f a i l u r e and says, not without a note of a f f e c t i o n , 

1, Lea, F. A. She Tragic Philosopher. London, 1957, p. 201. 
2. Javid Nama, pp 176-177. 
3« The Reconstruction of Religious Thought i n Islam, p. 195. 
h» IMd. 
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1 

. ( B a l - e - J i b r l l , p. 82) 
Iqbal and J i l i 

Amongst those who are l i k e l y to have influenced Iqbal's 
conception of the Perfect Man, must be mentioned 'AbdulkarTm 
al-JTlT (d. 832/111.28) (Iqbal wrote an a r t i c l e e n t i t l e d "The 
Doctrine of Absolute Unity as expounded by *Abdul KarTm 
Al-JTlanT" i n September 1900.^) Accepting Ibn 'ArabT's 
conception of the Unity of Being (v/ahdat-til-wujud). I n his 
book al-Insan al-kamil, J l l T traces the descent of Pure Being, 
which .in i t s e l f i s without name and a t t r i b u t e , through three 
successive stages of manifestation which he calls ( l ) Oneness; 
(2) He-ness; and (3) I-ness,-^ I n the f i r s t stage there i s 
absence of a l l a t t r i b u t e s and relations, yet i t i s one, and 
therefore Oneness marks one step away from the Absoluteness. 
I n the second stage the Pure Being i s yet free from a l l 
manifestations, but the t h i r d stage i s name 'Allah', here the 
darkness of the Pure Being i s illuminated and nature comes to 
the,, f r o n t - the Absolute Being has become conscious.^ 
1. Had_that'Majzub' of Europe been l i v i n g at t h i s hour -

Iqbal would have explained to him the station of Godt 
2. Reprinted i n Thoughts and Reflections of la b a l . pp 3-2?. 
3. Arberry, A, J. gufism. London, 1950. p. lOU. 
i+. Thoughts and Reflections of Iqbal. p. 8. 
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I n correspondence with these three stages of the 
Absolute Evolution (which i n a sense i s devolution), the 
Perfect Man has three stages of s p i r i t u a l t r a i n i n g . I n 
the f i r s t stage he meditates on the Name and studies Nature 
on which i t i s scaled; i n the second stage he steps into 
the sphere of the A t t r i b u t e , and i n the t h i r d he enters the 
sphere of the Essence.'•'•'hus through the three stages of 
mystical i l l u m i n a t i o n CCajalir) "the mystic may aspire to 
retrace the order of his descent and f i n a l l y , by becoming 
the Perfect Man, being stripped af every a t t r i b u t e , 

2 
once more as Absolute to the Absolute." Professor Arberry 
points out that "the idea of the descent of the Universal 
S p i r i t into matter and of the purgative aseent of man out of 
matter, was of course f a m i l i a r to SufT thought long before 
a l - J i l T ' s time; his p a r t i c u l a r merit i s that of c r y s t a l l i s i n g 
the conception, under the influence of Ibn 'ArabT's general 

•z 

system, into a clear and consistent metaphysic." 
J i l l who i d e n t i f i e s the Perfect Man with Muljammad, 

describes thus the ideal type of humanity: "You must know," 
he says, "that the Perfect Man i s a copy of God. That i s so 
becausaGod i s Living, Knowing, Mighty, W i l l i n g , Hearing, 
Seeing and Speaking, and Man too i s a l l these ,,, As a mirror !• Thoughts and Reflections of lobal. p. 9. 
2, Arberry, A. J. Sufism, p. I05. 
3. I b i d . 
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i n which a person sees the form of himself and cannot see i t 
without the mirror, such i s the r e l a t i o n of God to the Perfect 
Man, who< cannot possibly see his own form but i n the mirror 
of the name Allah; and he i s also a mirror to God, for God 
l a i d upon Himself the necessity that His Names and Attributes 
should not be seen save i n the Perfect Man."''' For J i l T the 
hand of the Perfect Man i s the Hand of God, his hearing i s 

2 
the Hearing of God, his sight i s the Sight of God. Iqbal 
expresses t h i s idea thus: , 

fBal-e - J i b r T l , p. 132) 
J i l T regards the Perfect Man as the God-Man. "He i s the 

point where Man-ness and God-ness become one."^ He i s the 
j o i n i n g l i n k between the creation and the Creator and 
possesses the following attributes:*^ 
1, J i l T , guoted by Nicholson, R. A, The Idea of Personality. 

i n Sufism, p. 60, 
2, Aljmad, A, "Sources of Iqbal's Perfect Man" Iqbal July 1958 

Volume V I I No. I . p, 4. 
3, The hand of the f a i t h f u l i s the Hand of God -

Powerful, resourceful, creative, e f f i c i e n t J 
Born of clay, he has the nature of l i g h t and the at t r i b u t e s 

of the Creator, 
His heart i s i n d i f f e r e n t to the riches of the two worldsl 

h' The DevelQ-pment of Metaphysics i n Persia, p. 129. 
5. rbid» PP 131-133. 
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1. L i f e or Permanent Being; 
2. Knowledge, which i s another form of l i f e ; 
3. W i l l , which i s the manifestation of the individuating 

force; 
k» Power which manifests i t s e l f i n creation;* 
5. The Word of God (according to J i l T a l l P o s s i b i l i t y 

i s the Word of God, thus Nature i s the material 
form of the Word of God); 

6. Hearing what cannot o r d i n a r i l y be heard; 
7. Seeing what cannot o r d i n a r i l y be seen; 
8. The Beauty of Nature; 
9. Glory or beauty i n i t s i n t e n s i t y ; 

10. Perfection, which i s the unknowable essence of God 
and therefore Unlimited and I n f i n i t e . 

Iqbal agrees with J i l T regarding the ethical values 
which the Perfect Man must uphold. He also endorses J i l l ' s 
view that the Perfect Man i s the saviour of the Universe, and 
therefore the manifestation of the Perfect Man i s necessary f o r 
the continuity of a l l Nature,"^ Iqbal's Perfect Man i s not, 
however, a merely metaphjicsical being as he i s i n Ibn *Arabi's 

2 
or J i l l ' s theosophy. His "Mard-e-Momin" i s not a mere 
r e f l e c t i o n of Divine a t t r i b u t e s or an aspect of the a l l -
pervading reality.-^ " I t i s , therefore, not surprising", 
observes *AzTz A^mad, "that while agreeing i n the details about 
the moral and s p i r i t u a l q.ualities of the Perfect Man, he 
(Iqbal) has rejected J i l T ' s main thesis - namely, t'otally and 
essentially mystic and unworldy approach to the problem."^ 
Tl A^mad, A, "Sources of Iqbal's Perfect Man" p. 8. — — — 
2. Schimmel, A. M. Gabriel's Wing, p. 120. 
3. I h i d 
k. A^mad, A. "Sources of Iqbal's Perfect Man" p. 9. 



392 

Iqbal and Rumi 
" I f a freeman l i k e Igbal could be called the disciple 

of any man, i t i s only of RumT,"''' observes a writer. Igbal 
himself acknowledges Rumi as his s p i r i t u a l guide and 
constantly refers to him as 'pTr' and 'murshid', Rumi i s 
Igbal's i n t e l l e c t u a l progenitor, and Igbal follows RuraT 
to a greater extent than he follows any other man: 

2 
( B a l - e - J i b r i l , p, 200) 

Iqbal not only acknowledges Rumi's deep and last i n g influence 
on himself, but also i d e n t i f i e s his mission i n l i f e with that 
of Rumi: 

3 _ _ 
(Armagan-e-giijaz, p. 77) 

1. Qakim, K. A, "RumT, Nietzsche and Iqbal" Iqbal as a Thinker 
p. 201. 

2. You too belong to that Caravan of Love -
That Caravan of Love whose chief i s Rumi. 

3. Like RumT i n the mosque I called the people to prayers. 
Prom him I learnt the mysteries of l i f e . 
I n ancient days of turmoil he was there. 
I n present times of trouble I am here. 
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I n his Introduction to The Secrets of the Self, Professor 
Nicholson comments, "As much as he (iqbal) dislikes the type 
of §ufism exhibited by IJafl.^, he pays homage to the pure and 
profound genius of JalaluddTn though he rejects the doctrine 
of self-abandonment taught by the great Persian mystic and 
does not accompany him on his pantheistic flights.""'• Although, 
as has been observed above, Iqbal could not follow Rumi into 
§11 the regions of mystic ecstasy, yet t h e i r mysticism - Rumi's 
and Iqbal's - had a l o t i n common. I t was 'positive', i t 
affirmed l i f e and upheld passionately both the dignity and 
d i v i n i t y of man. 

There i s a close resemblance between RumT's "Mard-e-Haqq" 
and Iqbal's "Mard-e-Momin". I n both cases the Ideal Man i s 
a combination of the man of contemplation and the man of action. 
Iqbal places more stress on action than RumT does but t h i s 
hardly constitutes a fundamental difference. 

Both RumT and Iqbal believe that the whole course of 
evolution i s steered towards the creation of the Perfect Man. 
"He i s the f i n a l cause of creation and, therefore, though 
having appeared l a s t i n point of time, he was r e a l l y the 
f i r s t mover. Chronologically, the tree i s the cause of the 

2 
f r u i t but, teiaieologically, the f r u i t i s the cause of the tree." 
To his Perfect Man, RumT says: 
1. Nicholson, R. A. IntJijioduction to The Secrets of the Self 

pp xiv-xv. 
2. gakTm, K. A. The Metaphysics of RumT. Lahctre, 1959, p. 93. 
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1 
(MagnawT-e-Ma'nawT Book IV p. 27) 

about his "Wa'ib-e-Ilahi" Iqbal says 

2 
(Asrar-e-Khudl, p. 50) 

and then turning to "the Rider of Destiny" proclaims 

^Asrar-e-IOiudl, p. 51) 

1. Therefore, while i n form thou a r t the microcosm, i n 
r e a l i t y thou a r t the macrocosm 

Externally the branch i s the o r i g i n of the f r u i t ; 
i n t r i n s i c a l l y the branch came into existence f o r ; 
the sake of the f r u i t . 

Had there been no hope of the f r u i t , would the gardener 
have planted the tree? 

Therefore i n r e a l i t y the tree i s born of the f r u i t , though 
i t appears to be produced by the tree. 

(Translation by Nicholson, R. A. Rumi, Poet and Mystic 
London, 1950, p. 121}..) 

2. He i s the f i n a l cause of "God taught Adam the name of a l l 
things," (Slura, 2:29) l' :' 

He i s the inmost sense.of "Glory to Him that transported His servant by night" (Sura, 17:1) 
(Translation by Nicholson, R.A. The Secrets of the Self,p.81. 

3. Mankind are the c o r n f i e l d and thou the harvest. Thou a r t the goal of Life's caravan. 
(Translation by Nicholson, R, A, The Secrets of the Self, 
p. 8k) 
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The ideal of the Perfect Man i s ^ f o r both RumT and Iqbal, 
a democratic ideal v/hich does not have the ari s t o c r a t i c bias of 
Nietzsche's id e a l . Both RumT and Iqbal believe that the 
Perfect Man can work miracles which do not, however, "mean the 
atartil^Llation of causation but only bringing into jjay causes that 
are not w i t h i n the reach of common experience."''• Iqbal, we 
may remember, said the "the region of mystic experience i s as 

2 
real as any other region of human experience." 

Both RumT and Iqbal believe that the Perfect Man's l i f e 
i n God i s not a n n i h i l a t i o n but trangfbrmation. "The Ideal Man 
fr e e l y merges his own w i l l i n the W i l l or God i n the ultimate 
r e l a t i o n of love,"^ I t i s more than l i k e l y that Iqbal's 
ideas about the deep love between Man and a personal God which 
form one of the most profound and in s p i r i n g parts of his 
w r i t i n g s , were c l a r i f i e d and strengthened through his contact 
with RumT's thought. 

Perhaps the most important thing which Iqbal has i n 
common with RumT i s his philosophy of Love. The Perfect Man i s , 
f o r both of them, an embodiment of Love, a paragon of "^Ishq". 
For both RumT and Iqbal, Love i s assimilation and expansion. 
I t i s linked with the doctrine of hardness, and the sole means 
of a t t a i n i n g "the Kingdom, the Power, and the Glory". I t i s 
t h i s a t t r i b u t e of Love which distinguishes more than anything 
else, Iqbal's Perfect Man from Nietzsche's Superman, and places 1. gakim, K. A. The Metaphysics of RumT. p. 110, 
2. The Reconstruction of Religious Thought i n Islam, p. 23. 
3. ^akim, K. A. The Metaphysics of RumiT'TrTlor 
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him i n close proximity to Rumi's "Mard-e-^aqq." 
Rumi, unlike I q b a l , held that i n every age there i s a 

Perfect Man."'' 

2 
(Ma^nawT-e-Ma*nawT Book I I p. 38) 

Iqbal seems to think that f o r the moment the Perfect Man is 
an i d e a l , but that the evolution of humanity i s tending 
towards the production of an ideal race consisting of Pefect 
Men. "Nietzsche", says Iqbal, "had a glimpse of t h i s ideal 
race, but his atheism and ar i s t o c r a t i c prejudices marred 
his whole conception."^ 

1. ^akim, K. A. The Metaphysics of Rumi. p. 112. 
2. Therefore, i n every epoch~Tafter Muhammad) a saint arises 

(to act as his vicegerent): the probation (of the 
people) lasts u n t i l the Resurrection. 

(Translation given i n IfakTm, K. A. The Metaphysics .of .RumT 
p. 112) 

3. Iqbal quoted by Nicholson, R. A. i n the Introduction to 
The Secrets of the Self, p. x x v i i i . 

k* p. xxix. 
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C H A P T E R V I I 

I M P O R T M T I D E A S FROM I_QBFFL;.*̂ S R E L I G I Q U S P H I L O S O P I I Y 

T A W T D ^ . 

"Iqbal begins and ends with the b e l i e f i n Tauhid," 
t h i s statement, at f i r s t sight, may look l i k e an over­
s i m p l i f i c a t i o n but, i n f a c t , i t i s not. For Iqbal the 
implications of the 'Kalima' " l a ilaha i l i a Allah" (There 
is no God but God) are very profound and far-reaching, 
and provide a basis both f o r his theology and his philosophy. 
As Professor Schimrael observes, "Iqbal has b u i l t his system 
upon the p r i n c i p l e of 'Tau^iid', the acknowledgement of the 
absolute uniqueness of God which is reflected i n the unity 
of the individual l i f e , and the unity of r e l i g i o - p o l i t i c a l 
groups." " 
,'La' and ' I l i a ' 

The 'kaliraa' has two parts - ' l a ' signifying negation, 
and * i l l a ' s i g n i f y i n g assertion or affirmation. The contrast 
between the f i r s t part 'There is no God' and the second part 
'but God', has, from early times been a subject of interest 
to many "speculative minds who discovered not only a s t r i c t l y 
dogmatic meaning, but also a deeper mystical t r u t h i n the 

1. McCarthy, E . "Iqbal as a Poet and Philosopher" p. 18. 
2. Schimmel, A. M. Gabriel's Wing, p. 86. 
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confrontation of the 'la» and the *illa»."^ 
; ., L i f e advances by means of the d i a l e c t i c a l tension 

between negation and affirmation. I t is by saying 'No* to 
the factors which weaken the Self, and by saying *yes' to 
the factors which strengthen i t , that the ..'iiomin* reaches 
the highest stage of his s p i r i t u a l development. Iqbal says: 

2(Zarb-e-Kairm p.7) 
Iqbal's viewpoint 

3 
(Pas CJi Bayad Kard Ai Aqwam-e-Stiarq? p. 19) 

finds support i n Soderblom: "But No i s also needed. Without 
No there w i l l be no proper Yes. For then a l l that denies 
and destroys, degrades and delays what is right and good could 
be allowed to remain unattacked and unabolished. That i s why 
a No is necessary i n the moral warfare of the in d i v i d u a l , i n 
the evolution of r e l i g i o n and i n the history of the race." I I . II I I I I M I . I M I W I • I II 11 I • III • •• II • I I • I I • I I 

1. Schimmel, A. M. Gabriel*s Wing, p.86. 
2. The hidden Secret of Selfhood is "There is no God but God," 

Selfhood i n the sword, "There is no God but God" i s the 
whetstone. 

3. To say.'No* to Not-God is l i f e . 
From this s t r i f e , creation i s made fresh. 

h., Soderblom, N. quoted by Schimrael, A.M. Gabriel's Wing, pp90. 
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By using the sword of *la» the 'Momin' can re s i s t the 
worship of the idols of modern c i v i l i z a t i o n . Negation i s 
the f i r s t stage i n s p i r i t u a l evolution: 

,\ ̂  CJ>J jh\a oU j> 

''(Pas Oi Bayad Kard Ai Aqwam-e-Sharq? p. 19) 
But • l a ' must be succeeded by ' i l i a * or else having broken 
a l l the idols one would be l e f t in a world with no God. 
Iqbal says: ^ ^ ^ 

^(5arb-e-KalTra, p.6o) 
According to Iqb a l , Russia and Nietzsche have passed the 

stage of * l a ' but not reached *illa'». Russia has said 'No' 
to despotism and exploitation i n r e l i g i o n and p o l i t i c s but 
has not yet found a positive foundation to b u i l d upon. In 
his message to the Russian people, Jamaluddin Afghani says 

Javid N5na: 

1. I n the world, the beginning i s with the word 'No' 
This i s the f i r s t s t a t i o n of the Man of God. 

2. L i f e i n i t s essence, begins with ' l a ' ends with ' i l i a , ' 
I t i s a message of death when ' l a ' i s separated from 'ilia.» 
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1 
(javTd Nama, p. 88) 

Nietzsche too did not pass beyond the ' l a ' and did not 
know the deep joy of being the Servant of God. That, as 
I q b i l sees i t , was Nietzsche's tragedy. ^ 

2 - • . 
(JavTd Nama, pp 177-178) 
For the f a i t h f u l , then, both negation and affirmation 

are necessary: ^ l ) ̂  ^ 

3 ^ _ 
(Pas Ci Bayad Kard Ai Aqwam-e-3harq? p. 19) ______ 

1. You have finished now with lords; 
pass on from 'no', march onwards to 'but' -
pass on from 'no', i f you are a trtie seeker, 
that you may take the road of l i v i n g affirmation. 
(Translation by Arberry, A. J, JavTd Nama, pp 67-68) 

2. L i f e i s a commentary on the limTTs'oT'TRS' Self, "no" and "but" are of the stations of the Self; he remained fast i n "no" and did not reach "but" being a stranger to the station of "His servant^;' (Translation by Arberry, A. J. JavTd Nama, pp 112-113) 3. l a ' and ' i l l a ^ are the criterionToF^evaTuating everything , _, I n the universe. 'La' and ' i l i a ' open the door of the universe. Both of them are the_destiny of the created world. Motion i s born of ' l a , rest from ' i l i a ' . 



^Taubid''the basis the Islamic p o l i t y . 
The i n t e r n a t i o n a l i s m which I q b a l f i n d s i m p l i c i t i n 

Islam and t o which he r e f e r s u n t i r i n g l y i n h i s w r i t i n g s , 
derives from the idea of Divine Unity. As I g h a l points out 
i n h i s Lectures, Islamic c u l t u r e " f i n d s the foundation of 
world u n i t y i n the p r i n c i p l e of 'Tau^Id'. Islam, as p o l i t y , 
i s only a p r a c t i c a l means of making t h i s p r i n c i p l e a l i v i n g 

f a c t o r i n the i n t e l l e c t u a l and emotional l i f e of mankind. 
I t demands l o y a l t y t o God, not to thrones. And since God 
i s the u l t i m a t e s p i r i t u a l p r i n c i p l e of a l l l i f e , l o y a l t y t o 
God v i r t u a l l y amounts.to man's l o y a l t y t o h i s own i d e a l 
nature.""^ 

The i m p l i c a t i o n s of the p r i n c i p l e of 'Taul^Td' when 
app l i e d t o the c o l l e c t i v e l i f e of the Muslims, are worked 
out i n considerahle d e t a i l i n Rumuz-e-Bekhudl. I g h a l p o i n t s 
out t h a t the u n i t y of the Muslims i s not dependent on t i e s 
of country or k i n s h i p , hut on the p r i n c i p l e of Divine U n i t y , 

2 
which i s "a formative f a c t o r f o r the u n i t y of mankind." He 
says 

!• The Reconstruction of Religious yh^ught, in. I s lam, p. Hi-?. 
2. Schimmel, A, M. Gabriel's Wing, p. 87. 
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6 
1 
(Rumuz-e-BekhudI, p, 106,y 
Thus the hrotherhood of Islam transcending a l l barrler-s 

of race, colour or n a t i o n a l i t y , i s d i r e c t l y derived from the 
idea of 'Taui^Td' . "From the u n i t y of the a l l - i n c l u s i v e Ego 
who creates and sustains a l l egos," says I g b a l , "follows 

2 

the e s s e n t i a l u n i t y of a l l mankind," 

(Rumuz-e-BekhudT, p. 10?) 

"The essence of 'TatiljTd' as a working idea, "saj^s I q h a l , 
" i s e q u a l i t y , s o l i d a r i t y and freedom."^'' Islam does not 
recognise the " t y r a n t overlordship" of e i t h e r "the sceptred 
monarch" or "the s u r p l i c e d p r i e s t . " The Prophet of Islam 
1. "There i s no god but God:" t h i s i s the'lsoul 

And body of our pure Community, 
The p i t c h t h a t keeps our instrument i n tune. 
The very substance of our mysteries, 
The knotted thread t h a t binds'dar scattered thoxights. 
( T r a n s l a t i o n by Arberry, A. J, The Mysteries of 
,SeMe_ssness, p, 12) 

2. The^Jfecpjis to pp 93 "9U. 
3. We'll-pointed arrows of one quiver are we One showing, one beholding, one i n thought; One i s our goal and p\j.rpose, iane the form, The fashion, and the measure of our dream, Thanis t o His blessings, we are brothers a l l Sharing one speech, one s p i r i t and one heart. ( T r a n s l a t i o n by Arberry, A, J. ThR M v a t e r i e s of Selflessness.p 13, The R e c o n s t r u c t ^ Thought, i n I slam, p. 1 . 5. AWeFry",'"AT'JT'The'lj of '8¥iHe¥snes^,'''Pp 21-22, 



t r a n s l a t e d the p r i n c i p l e s d e r i v i n g from God's Unity and 
Sovereignty i n t o terms of ac t u a l l i v i n g : 

A 7 

y^J^ U^Jj >'^yJ> 'j\ ) \ OjJ-J 

1 
(Rumuz-e-BekhudT, p. 120) 
I q b a l also a p p l i e s the idea of the Unity of God to the 

Uni t y of the mind and body - an i d e a l r e a l i s e d i n the Sphere 
of Mars i n J a v i d jWama ; ̂  

(javTd Nama, p. 116) 
I f body and s p i r i t could be regarded as one then there would 
be no need t o separate R e l i g i o n from State. The i d e a l 
' m i l l a t ' , i n I g b a l ' s view, beginning from the p r i n c i p l e of 
'Tau^Td', recognizes the organic u n i t y of man's l i f e and does 
not seek t o b i f u r c a t e i t i n t o mutually exclusive compartments -
e i t h e r i n i n d i v i d u a l l i f e or i n c o l l e c t i v e l i f e " . Because i t 
iT He shattered every ancient p r i v i l e g e , ~~ —~-— 

And built new w a l l s t o f o r t i f y mankind. 
He breathed f r e s h l i f e i n Adam's weary bones, 
Redeemed the slave from bondage, set him f r e e , 
( T r a n s l a t i o n by Arberry, A. J. The Mysteries of Selflessness 

p. 22. 
2. Schimmel, A. M. Gabriel's Wing, p, 93. 
3. For t e r r e s t r i a l s , soul and body are b i r d and cage, 

Y/hereas the thought of Martians i s u n l t i v e . 
( T r a n s l a t i o n by Arb e r r y , A. J. J a y l d Eama, p. 82) 
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preserves, the wholeness of l i f e , creative? 'Tauhid' produces 
b o t h outstanding i n d i v i d u a l s and nations 

Sy°i^ >̂ >̂ ^ "j' 
\ p > > I j - y . x^y •>'' 

^ c^yj\ y^^.' 

^ ( J a v I d Naraa, p. 226) 
I q b a l ' s i n t e r p r e t a t i o n of 'At--Tau]?.id' 

I n RumTlz-e-'Bekhudl, I q b a l gives as a "Summary of purpose 
of the poera,"^ a commentary on Stira CXII e n t i t l e d "At-Tauhid" 
which has been c a l l e d "the essence of the Korano"^ The Sura, 
reads: "Say, God i s one God; the e t e r n a l God: He begetteth 
n o t , n e i t h e r i s He begotten; and there i s not any one l i k e 
unto Hlm."^ I q b a l takes the various p a r t s of t h i s Silra and 
delineates the p h i l o s o p h i c a l i m p l i c a t i o n s of each p a r t i n 
p r a c t i c a l terras. 

Taking the f i r s t p a r t o f the SGra, I q b a l exhorts the 
Muslims t o b e l i e v e i n U n i t y and to t r a n s l a t e t h e i r b e l i e f 
i n t o a c t i o n so t h a t t h e i r f a i t h becomes a l i v i n g thingo 

1 . The i n d i v i d u a l through the Unity becomes D i v i n e , 
The n a t i o n through the Unity becomes; Omnipotent; 
U n i t y produced Ba Yazld, S h i b l i , BO. Dharr, 
Unit y produced, f o r the n a t i o n s , T u g h r i l and Sanjar. 
( T r a n s l a t i o n by Arberry A.J. Javid Mma, p. 139). 

2. Arberry, A. Jo The Mysteries of Selflessness, p. 69. 
3. P i c k t h a l l , M. M. The Meaning of the Glorious Koran. New York, 

1960, p. h9\* 
Sale, G. ( T r a n s l a t i o n o f ) The Koran, p. 1+59. 



1 
(Rumuz-e-BekhudI, p. 183) 

The second p a r t of the Sura deals w i t h God's Self-Subsistence, 
Li k e God, a Muslim must not depend on things or persons 
outside h i m s e l f , Igbal's voice rings out loud and clear 

2 
(Rumuz-e-Bekhudi, p. 18?) 

I n d i v i d u a l s and nations a t t a i n s p i r i t u a l p e r f e c t i o n only i f 
they guard t h e i r selfhood j e a l o u s l y and r e s i s t '-. a s s i m i l a t i o n : 

(Rumuz-e-BekhudI, p. 188) 
1, Be one; make v i s i b l e t hy Unity; 

Let a c t i o n ta;rn the unseen i n t o seen; 
A c t i v i l s r augments the joy of f a i t h . 
But f a i t h i s dead t h a t issues o.ot i n deeds, 
( T r a n s l a t i o n by Arberry, A. J. The Mysteries of S e l f l e s s ­

ness, p, 70} 
2, I f thou l a s t a heart 

W i t h i n thy b r e a s t , w i t h thine own ardour burni 
( T r a n s l a t i o n by Arberry, A. J. The Mysteries of Selfless. 

ness, p. 73) 
3, Fo man t o I n d i v i d u a l i t y 

Ever a t t a i n e d , save t h a t he knew himself. 
No n a t i o n come t o nationhood, except 
I t spurned t o s u i t the whim of other men. 
( T r a n s l a t i o n by Arb e r r y , A, J. The Mysteries of S e l f l e s s ­

ness, p. Ik) 
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The t h i r d p a r t of the Sura t e l l s a Muslim t h a t he i s not t o 
set store by h i s lineage since God "begot not, nor was 
begotten." What binds the Muslims together i s Love not t i e s 
of blood: 

1 
(Rumuz-e-Be^udl, p. 190) 

The l a s t p a r t of the Sura a f f i r m s t h a t God has no eq.ual: I f 
the Muslims possess the f o r t i f i e d Ego, then they too can 

2 
become "an unequalled people", able, l i k e the Perfect Man, 
to command a l l t h i n g s . 
I q b a l and 'Taubid' 

I q b a l r e a l i z e s , not without sorrow, t h a t "the pure brow 
of the p r i n c i p l e of 'Taui^id' has received more or less an 
Impress of heathenism, and the u n i v e r s a l and Impersonal 
character of the e t h i c a l Ideals of Islam has been l o s t through 
a process of l o c a l i z a t i o n , " ^ The f a c t t h a t i n h i s own career 
as a p o l i t i c a l t h i n k e r I q b a l r e j e c t e d t h i s "process of 
l o c a l i z a t i o n , " shows t h a t f o r him the ideas, i m p l i c i t i n h i s 
1. Love dwells w i t h i n the s p i r i t , lineage 

The f l e s h i n h a b i t s ; stronger f a r than race 
And common ancestry i s Love's f i r m cord. 
( T r a n s l a t i o n by Arberry, A. J. The Mysteries of S e l f l e s s -

ness, p. 75) 
2. Arberry, A. J, The Mysteries of Selflessness, p, 76, 
3. The Reconstruction of Religious Thought i n Islam-, p, 156. 
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creed were a l i v i n g f o r c e - a p r a c t i c a l not j u s t a 
theDreticai... necessity. Explaining Iqbal's "hasty r e t r e a t 
from pure Nationalism," ^ a l i d e Edib observes w i t h insight:; 
"To whatever p o l i t i c a l creed the Muslem may belong, his 
u l t i m a t e l o y a l t y must be t o the One God who cannot be 
symbolized by m a t e r i a l objects or by ideas. This p o i n t was 
best expressed by the Muslem members of the 'Front Populaire', 
i n the French colonies. They l i f t e d t h e i r f i s t s l i k e the 
r e s t of t h e i r comrades, g i v i n g the sign of t h e i r p o l i t i c a l 
creed, but added t o i t the l i f t i n g of t h e i r index f i n g e r to 
the sky. The l a s t i s the sign common t o a l l Muslems: 'There 
i s no God but one God ... ' i s always s a i d w i t h t h a t gesture 
meaning God t o be above and beyond a l l t e r r e s t r i a l ideas and 
symbols,""^ 

Modern c i v i l i z a t i o n does not r e a l l y understand the 
meaning of 'Tau^Td' says I q b a l . I t knows how t o destroy but 
not how to create. I t cannot pass beyond i t s u n b e l i e f to 
p o s i t i v e f a i t h , 

/ 

2 
( B a l - e - J i b r T l , p, 39) 

1. EdTb H. I n s i d e I n d i a . London. 1^37, pp 93-9I+. 
2. The b o t t l e of modern c i v i l i z a t i o n i s b r i m f u l of the wine 

of ' l a ' 
But the cup of ' i l i a ' i s missing from the hands of the 

cup-bearer. 
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I q b a l o f t e n complains about the r i t u a l i s t s and theo­
logians who have made the word 'Tau^Td' the subject of 
s c h o l a s t i c h a i r s p l i t t i n g . a n d "turned away the i n t e r e s t from 

- 2 
p r a c t i c a l Islam". I n h i s view, 

3 „ • (Armagan-e-^Jijaz, p. 1U3) 
As a pffllnt of i n t e r e s t i t may be mentioned t h a t sometimes 

I q b a l uses a d i f f e r e n t f o r m u l a t i o n of the creed and says 
" l a maujuda i l i a A l l a h " (There i s no E x i s t e n t but God) 
Professor Schimmel observes t h a t i t i s d i f f i c u l t to decide 
whether t h i s form of the creed - p r e f e r r e d by the monistic 
mystics - " i s a purely l i t e r a r y play of words, which would be 
s u r p r i s i n g i n I q b a l , or comes from a deeper layer of 
r e l i g i o u s feeling."-^ 

MUHAMMAD 

The Prophet of Islam as Perfect Man 
I q b a l ' s f r i e n d and teacher. S i r Thomas Arnold, observes i n 

The Islamic F a i t h , "he ( i q b a l ) expresses a passionate devotion 
t o the person of Mu!̂ ammad, whom he reverences above a l l as the 
1. Zarb-e-Kalim. p. 18. 
2. Schimmel, A. M. Gabriel's Wing, p. 88. 
3. Whoever has t i e d the knot of "La i l i a " i n h i s mind, 

Passes beyond the f e t t e r s of the. Schnol and the M u l l a l 
U. For example i n Rumuz-e-Bekhudl. p. 163; and Musafir. p. 7. 
5. Schiramel, A. M. Gabriel's Wing, pp 100-101, 



Prophet of a c t i o n , 
of God's a c t i v i t y 

,,1 Not only i s Mu^jaramad the v i s i b l e side 

(Payam-e-Mashriq., p. 221) 
but also the "Servant of God" - the Perfect Man par excellence 
who has a t t a i n e d t o the highest degree of "*ubudTyat" (Service 
of God). I n J a v i d Nama, H a l l a j who "made the f i r s t s u b s t a n t i a l 
c o n t r i b u t i o n t o the Muhammad - mysticism"^ teaches I q b a l the 
secrets of Prophethood: 

1. Arnold, T. W. The Islammc F a i t h London, 1928, p. 77. 
2. With God I speak through a v e i l but w i t h you I speak openly 

0 Prophet of God, He i s my Hidden One, you are my Open One! 
3. Schimmel, A. M, Gabriel's Wing, p, I57. 
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o 

( J a v i d Nama, pp m9-150) 
I n regarding Mu:̂ ammad both as man and as essence, I q b a l 

comes close t o the concept of the Perfect Man hel d by Ibn 
^ 2 

'Arab! and J i l T . Professor Schimmel states t h a t the stress 
on 'His servant' i n the above - quoted l i n e s , bears reference 
to Sura 17:1 ("Praised be He who t r a v e l l e d at n i g h t w i t h His 
servant") which describes the Prophet's Ascension, Since t h i s 
event marks the highest p o i n t i n Mui^ammad's career as Prophet, 
"the term 'abduhu h i n t s a t the highest degree of prophethood. and consequently, the highest rank man can reach. „3 
1, Before him the whole world bows "prostrate," 

before him who c a l l e d himself His servant. 
'His servant' surpasses your understanding 
because he i s man, and at the same time essence. 
His- essence i s n e i t h e r Arab nor non-Arab; 
he i s a man, yet more ancient than man. 
'His servant' i s the shaper of d e s t i n i e s , 
i n him are deserts and f l o u r i s h i n g c u l t i v a t i o n s ; 
'His servant' both Increases l i f e and destroys i t , 
'His servant' i s both glass and heavy stone. 
'Servant' i s one t h i n g , 'His Servant' i s another; 
we are a l l expectancy, he i s the expedation, 
'His s e r v a n t ' i i s time, and time i s of 'His servant'; 
we a l l are c o l o u r , he i s without colour and scent, 
'His servant' had beginning, but has no end; 
What have our morn and eve to do w i t h 'His servant'? 
No man knows the seecet of 'His servant', 
'His servant' i s naught but the secret of 'save God'. 
(T r a n s l a t i o n by Arberry, A. J, JavSd Nama, p. 99) 

2, Schimmel, A. M. Gabriel's Wing.'TTT^lT^ 
3, I b i d . 
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Muhammad i s the model f o r a l l Muslims. He who would 
be l i k e the Prophet must be a constant seeker f o r knowledge 
both of the inner and the outer world. The Prophet himself 
never ceased praying f o r greater knowledge. 

1 
(Payam-e-Mashriq., p. 6) 

The Prophet of Islam as Social Leader 
Apart from the u n i t y of God,, the Islamic ' r a i l l a t ' bases 

i t s s o l i d a r i t y upon the person and teachings of the Prophet 

^ c:> 
^-^^ cTA- ^j.-> C J ^ ^ V-.. I -

2 
(Rumuz-e-BekhudT, p. 117) 
Not only i s the Prophet's love a great u n i f y i n g f o r c e , b u t 

Tl l^houghnEie™saF^^ 
Yet he spoke the words "God increase me" ( i n knowledge) 

2. I n God the i n d i v i d u a l , i n him (the Prophet) 
Lives the Community, i n h i s sun's rays 
Resplendent ever; h i s Apostleship 
Brought concord t o our purpose and our goal. 
A common aim shared by the multitude 
I s u n i t y which, when i t i s mature 
Forms the Community. 
( T r a n s l a t i o n by Arberry, A. J. The Mysteries of 

Selflessness, p. 20) 
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the p i l l a r s of t r u e I slamic democracy - freedom, e q u a l i t y , 
and f r a t e r n i t y - may also be found i n the way of l i f e which 
he p r a c t i s e d and preached. I n JavXd Mamaiy h i s arch-enemy 
Abu J a h l i s shown lamenting 

c 

1 
(JavTd Nama, pp. 5Q?-,S9") 

I q b a l ' s i n t e r p r e t a t i o n o f ' h l j r a t ' ( migration) from Mecca 
t o Medina i s very i n t e r e s t i n g . To him i t s i g n i f i e s t h a t a 
Muslim i s not bound t o a s t r i p of land. "Islam'*, says I q b a l 
"appeared as a p r o t e s t against i d o l a t r y and what i s p a t r i o t i s m 
1, My breast i s r i v e i T a n d anguished°b3rthis° Moi^ammad; 

h i s breath has put out the b;urning lamp of the Kaaba. 
He has sung of the d e s t r u c t i o n of Caesar and Ghosroes, 
he has stolen away from us our young men -
He i s a wizard, and wizardry i s i n h i s speech: 
these two words 'One God' are very u n b e l i e f . 
His creed cuts through the r u l e r s h i p and lineage 
Of Koraish, denies the supremacy of the Arabs; 
i n h i s eyes l o f t y and lowly are the same t h i n g -
he has sat down a t the 6ame t a b l e _ w i t h h i s slave. 
( T r a n s l a t i o n by Arberry, A. J. Ja y i d Nama, pp 51-52) 
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but a subtle form of i d o l a t r y ; a d e i f i c a t i o n of a material 
object ... what was t o be demolished by Islam could not be 
made the very p r i n c i p l e of i t s s t r ucture as a p o l i t i c a l 
community. The f a c t t h a t the Prophet prospered and died i n 
a place not h i s b i r t h - p l a c e i s perhaps a mystic h i n t to the 
same effe c t . " " ^ The Muslim's i d e a l according t o I q b a l , i s t o 
be l i k e the scent of a rose which "through the garden's breadth 
desseminates i t s e l f " ' or l i k e t u f t s of breeze which 1^ t h e i r 

arden."^ ^ ^ ^ - u • • l» "wide embrace gather the garden."^ 

(Rumuz-e-BekhudT, p. 131) 
The Prophet's'Me*raj' (Ascension) 

The Prophet's Night-Journey t o the Seventh Heaven "which 
f o r the §ufTs c o n s t i t u t e s the Prophet's supreme mys t i c a l 
experience"^ i s one o f the c e n t r a l themes i n I q b a l ' s poetry. 
I n an a r t i c l e e n t i t l e d "A Plea f o r Deeper Study of the Muslim 
S c i e n t i s t s " , he i n s i s t s t h a t 'me'raj'"was more than a mere 
r e l i g i o u s dogma." "The h i s t o r i a n , " he says, "may r e s t 
s a t i s f i e d w i t h the conclusion t h a t the Muslim b e l i e f i n the 
Prophet's Ascension f i n d s no j u s t i f i c a t i o n i n the Quran; yet 
l"." Stray R e f l e c t i o n s pp 2^^77 
R, Arberry, A. J. The Mysteries of Selflessness p. 31) 
3. That Ruler of our f a i t h . 

Of l i i s abundant bounty gave the earth 
E n t i r e t o be the confines of our mosq.ue 
( T r a n s l a t i o n by Arberry, A. J. T h e J I ^ s t ^ i e s ^ . ^ 

Selflessness p. 30) 
I4., Arberry, A, J. Sufism, p. 28. 
5. .Ki.oâ tLM»j;â ™M£i®sii2̂ ^ p» 
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the psychologist who aims a t a deeper view of Islamic 
c u l t u r e cannot Ignore the f a c t t h a t the outlook given by 
the Quran to i t s f o l l o w e r s does demand the s t o r y as a 
formative element i n the world-picture of Islam.""^ 

The m o t i f of the Ascension may be i n t e r p r e t e d i n a 
2 

cosmological or i n a psychological sense. I t can Indicate 
the f a c t t h a t i n the moment of ecstasy the s p i r i t can see 
and comprehend the a t t r i b u t e s of the created universe b6"fore 
reaching the Essence beyond, or i t can r e f e r to the d i f f e r e n t 
stages of s p i r i t u a l d i s c i p l i n e through which the f a i t h f u l 
must pass (as he must pass through the seven spheres) before 
he can be granted a ' v i s i o n ' of G-od,̂  For Rumi, the 
Ascension i s a psychological experience and t h e r e f o r e I q b a l i s 
j u s t i f i e d i n making Rumi speak of Ascension i n terms of the 
"new B i r t h . " ^ The Ascension has become the prototype of the 
s p i r i t u a l journeys of the mystics, beginning from BayazTd of — 5 Blstam to Avlcenna, SuhrawardT, Ibn 'ArabT and J l l T , 
Underlying these s p i r i t u a l journeys i s "the d e f i n i t e idea 
t h a t the t r a v e l l i n g s e l f i n undertaking the journey i s f u l ­
f i l l i n g a d estiny, a law of the transcendental l i f e , " ^ 

I q b a l also regards the Ascension as the supreme t e s t o f 
p e r s o n a l i t y . Ascension i s symbolic of the i d e a l of s e l f -
1, Thoughts and R e f l e c t i o n s o f I q b a l . p, 11+8, 
2, Schimmel, A, M, Gabriel's Wing, p, 302. 
3, I b i d . 
U. Javid Nama, pp I 5 - I 6 . 
5, Schimmel, A, M, Gabriel's Wing pp 302-3O3, 
6, U n d e r h l l l , E, M^SjyiSisE* P. 132, . 
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i n t e g r a t i o n . The Prophet "stood u p r i g h t " (Sura 53:6) before 
God without being a n n i h i l a t e d . Only a p e r f e c t l y - in t e g r a t e d 
S e l f can withstand d i s i n t e g r a t i o n i n the Presence of God, I n 
Javid,Jara^, Rumi says: 

^ ^ / j j 
y I • 

( J a v i d Nama, p. 1I|.) 
Ascension, then, i s an experience as intense and dangerous as 
i t i s sublime. I t i s the confirmation of the p e r f e c t i o n of 
the S e l f , but i f there be any weakness i n the Self - i t can 
then lose i t s being i n the c e l e s t i a l L i g h t . . I n "Gulshan-e-
Raz-e-Jadid," I q b a l says 

1. What i s Ascension? The desire f o r a witness, 
an examination face-to-face of a witness, 
a competent witness without whose confirmation 
l i f e t o us i s l i k e colour and scent to a rose. 
I n t h a t Presence no man can remain f i r m , 
or i f he remains, he i s of p e r f e c t assay. 
( T r a n s l a t i o n by Arberry, A, J, JiylA,,?^S.» P- 30) 
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1 
(Zabur-e-'Ajam, p. 232) 
Professor Arberry r e l a t e s a t r a d i t i o n of the Prophet who, 

a f t e r h i s Ascension, "used t o say as of t e n as he f e l t a 
longing f o r t h a t e x a l t e d s t a t i o n , '0 B i l a l , comfort me by the 
c a l l t o prayer I " Thus t o the Prophet "every time of prayer 
was an Ascension and a new nearness to God,""̂  I q b a l also 
regards prayer as a form of Ascension i n which the soul-
transcending the bounds of the e f f i c i e n t s e l f becomes e t e r n a l \ 
i n i t s love and longing f o r God, I t i s also t o be pointed 
out t h a t the commandment regarding o b l i g a t o r y prayers i s 
associated w i t h the Prophet's Ascensionh This may be a mystic ; 
h i n t t o the e f f e c t t h a t Man can reach God - can a t t a i n the 
'me*raj' - through prayer, and also t h a t he needs t o keep a 
u n f a i l i n g g r i p on himself so that h i s Self remains i n a perpet­
u a l s t a t e of tension thus being able to withstand forces of 
d i s i n t e g r a t i o n , 
\7Life's acme of p e r f e c t i o n i s t o see 

The Essence, t o achieve which end i t bursts 
A l l bounds of Time and Space, You should enjoy 
The p r i v a c y of the Divine Self so 
That He sees you and you see Him. Become 
I l l u m i n a t e d by the l i g h t of "What 
You see." But never wink your eye l e s t you 
should cease to be, and keep a f i r m 
Grip on y o u r s e l f l e s t you are iftrowned i n His 
Li g h t ' s sea, . 
( T r a n s l a t i o n by Husain, H. The New Rose-Gar den of Mgsteiy, P.lo) 

2. Arberry, A. J, Sufism, p. 3"D̂  ~ ~ 
3. I b i d . .^i—.» ^ 
U. §adiq, K. G, "The E t h i c a l Significance of the Ascension o f 

the Holy Prophet" Al-^Jiknmt, p, 99. 



U17 

Iqbal_and the F i n a l i t y of Prophethood 
Professor ScMmmel observes that Iqbal "has contrihuted 

one very i n t e r e s t i n g point of vie-w to the problem of Prophet-
hood,""^ This point relates to the f i n a l i t y of Muhammad's 
Prophethood i n which Islam has always believed. Commenting 
on Sura 5:5> Igbal writes , 

C^^^ ,î «>-U (^>'t i j U ^ * - ^ 
2 
(Rumuz-e-BekhudT, p. 118) 
As Iqbal's prolonged b a t t l e against the Qadlanis (whose 

leader Mirza Gulam A^mad declared himself the promised Messiah 
and the MahdT i n 19G8) shows, Iqbal believed i n the f i n a l i t y 
of Prophethood on s t r i c t l y religious ground. He pointed out 
repeatedly that the b e l i e f i n the f i n a l i t y of Mul̂ ammad's 
Prophethood " i s r e a l l y the factor which accurately draws the 
l i n e of demarcation between Muslims and non-Muslims and enables 
i t Schimmel. TT'Wr^Gabriel?^^ ISt'T"' ' — - — — 
2, God set the seal of holy Law on us, 

As i n our Prophet a l l Apostleship 
I s sealed: The concourse of unending days 
Is radiant i n our l u s t r e ; he was seal 
To a l l Apostles, to a l l Peoples we 
The service of Truth's winebearer i s l e f t 
With us J he gave to us his f i n a l glass, 
(Translation by Arberry, A. J, The Mysteries of Selflessness pp 20-21) 
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one to decide whether a certain individual orgroup i s part 
of the community or not ... According to our "belief Islam 
as a r e l i g i o n was revealed by G-od, "but the existence of Islam 
as a society or nation depends e n t i r e l y on the personality 
of the Holy Prophet.'*"^ He considered the QadianTs as 
v i o l a t i n g the funamental doctrine of Islam and said that "any 
rel i g i o n s society h i s t o r i c a l l y arising from the "basis of Islam 
which claims a new prophethood for i t s basis must ... be 
regarded by every Muslim as a serious danger to the s o l i d a r i t y 
of Islam, This must necessarily be so:j.- since the i n t e g r i t y 
of Muslim .society i s secured "by the idea of the F i n a l i t y of 

2 
Prophethood alone," 

I n his staunch adherence to the idea of the f i n a l i t y of 
Mû jammad's Prophethood, Iqbal was not alone. But i n his 
Lectures Igbal made an interesting point. He gave a reason 
for j u s t i f y i n g the orthodox b e l i e f that there would be no 
more prophets after Muhammad, "The Prophet of Islam," 
he ^ i . d , "seems to stand between the ancient and the modern 
world. I n so far as the source of his revelation i s concerned 
he belongs to the ancient world; i n so far as the s p i r i t of his 
revelation i s concerned he belongs to the modern world. I n 
him l i f e discovers other sources of knovifledge suitable to i t s 
new di r e c t i o n . The b i r t h of Islam ... i s the b i r t h of the 
inductive i n t e l l e c t . I n Islam prophecy reaches i t s perfection 
1. Speeches and Stements of Iqbal. p. 108. 
2. I b i d * P. 9U. 
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i n discovering the need for i t s own a b o l i t i o n . This involves 
the keen perception that l i f e cannot f o r ever be kept i n 
leading s t r i n g s , that i n order to achieve f u l l self-consciousnese 
man must f i n a l l y be thrown back on his own resources. The 
ab o l i t i o n of priesthood and hereditary kingship i n Islam, the 
constant appeal to reason and estperience i n the Quran, and the 
emphasis that i t lays on Nature and History as sources of 
human knowledge, are a l l d i f f e r e n t aspects of the same idea 
of f i n a l i t y . " " ^ Vi/ith Muhammad then, prophecy f e l t " " t h e need 
of i t s own a b o l i t i o n " , because "he brought the method of free, 
personal enquiry which made further revelations unnecessary. 
Each man has the way clear f o r him now, i f he wishes, to 

2 
experience God and understand the Way for himself." 
PRAYER 

According t o a well-known ^adis.^ prayer i s the essence of 
worship."^ I t i s the l i v i n g ground and basis of r e l i g i o n . I n 
Igbal's conception of prayer we f i n d the keystone of a l l his 
reli g i o u s ideas.^ Prayer i n the contact of G-od and man. As 
Igbal says, "r e l i g i o u s ambition soars higher than the ambitdmn 
of philosphy. Religion i s not s a t i s f i e d with mere conception; 
i t seeks a more intimate knowledge of and association with the 
object of its. i p u r s u i t . The agency through which t h i s 
asspci-ation i s achieved i s the act of worship or prayer ending 
1. The Reconstftictlon of Religious Thought i n Islam, p, 126. 
2. Harre7 R, "Iqbal: A Reformer of Islamic Philosophy" p. 337. 
3. Schimmel, A. M. "The Idea of Prayer i n the Thought of 

I^'bal" Mohammad Iqbal Karachi, 1960, p. 68, 
k» I b i d . 
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i n s p i r i t u a l i l l u m i n a t i o n . " For Iqbal, each act of prayer 
i s a kind of 'me^aj' or Ascension to Heaven. He says. 

1 _ 
(Pas 5 i Bayad Kard Ai Agwam-e-Sharg.? p. 50) 
Prayer i s a p r i n c i p l e of integration because i t co­

ordinates a l l the elements that make up man's personality -
thought, w i l l and emotion-through t h e i r r e l a t i o n to a dominant 

2 
purpose. Prayer i s the a c t i v i t y of the whole man - an 
a c t i v i t y through wich he apprehends his high destiny and 
stretches towards i t , - ^ I t i s the way to the fulness of l i f e . 
Prayer i s i n s t i n c t i v e i n o r i g i n . 

Like William James, Iqbal regards prayer as being 
i n s t i n c t i v e i n i t s o r i g i n . ^ William James set f o r t h i n his 
Psychology what he believes to be the fundamental spring of 
prayer: "We hear i n these days of s c i e n t i f i c enlightenment a 
great deal of discussion about the. efficacy of prayer; and many 
reasons are given why we should not pray. But i n a l l t h i s very 
l i t t l e i s said of the reason why we do pray, which i s simply 
that we cannot help praying. I t seems probable that, i n spite 
of a l l that 'science' may do to the contrag^y, men w i l l continue 
r7~~TF'li^uF"body~^ 

Then for the Muslim 'me'raj' l i e s i n r i t u a l prayer, 
2. Brown, W. A. The Li f e . o f Prayer i n a World of Science, 

London, 192?, p. 132, 
3. Herman, E. Creative Prayer, London, 1921, p. 35. 
U. The Reconstnuction of Religious Thought in.„lsllm. p. 90. 
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'to pray to the end. of time, unless t h e i r mental nature; 
changes; i n a manner which nothing we know should lead ua 
to expect. The impulse to pray i s a necessary consequence". 
of the f a c t that whilst the innermost of the empirical 
selves of a man i s a Self of the social sort, i t yet can 
f i n d i t s only adequate Socius i n an ideal world.,. Most men, 
either continually or occasionally, carry a reference; to i t 
i n t h e i r breasts. The humblest outcast on t h i s earth can 
f e e l himself to be real and v a l i d by means of t h i s higher 
recognition. And, on the other hand, fo r most of us, a 
t o r l d with no such inner refuge when the outer social self 
f a i l e d and dropped from us would be the abyss of horror." 

Prayer, then, i s the i n s t i n c t i v e outreaching of th© 
human s p i r i t f o r some r e a l i t y which s a t i s f i e s i t s deepest 

2 
longings and embodies i t s highest ideals. The native 
yearning of the soul f o r Intercourse and companionship 
takes i t to Q-od "/s n a t u r a l l y as the homing i n s t i n c t of 
the pigeon takes i t to the place of i t s birth."-^ 
1. James, W. quoted by Jones, R, M. "Prayer and the Mystic 

Vision" i n Concerning Prayer. London, 1916. p . l l 9 . 
2. Brown, W, A. The L i f e of Prayer i n World of Science, p.9. 
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The very fa c t that men have the i n s t i n c t t o pray involves 

"the latent recognition of a metaphysical r e a l i t y , standing 
over against physical r e a l i t y , which men are driven to adore, 
and long to apprehend," I n Iqt>al's picturesque language, 
"prayer ... i s an expression of man's inner yearning f o r 
response i n the awful silence of the universe." And response 
there i s , f o r i f there were no response men could not long 
continue to pray. The i n s t i n c t to pray would then shrivel 
l i k e the functionless organ, 
Prayer i s not auto-suggestion 

IqhUl denies that prayer i s auto-suggestion since auto­
suggestion has nothing to do with the opening of the sources 
of l i f e that l i e at the depths, of the human ego.^ He points, 
out that s p i r i t u a l i l l u m i n a t i o n confers new power by moulding 
the human personality, but auto-suggestion leaves no permanent 

n 
l i f e - e f f e c t s b e h i n d , i q b a l finds support i n William Brown, 
who observes that rather than prayer being auto-suggestion, 
" I am disposed to say that auto-suggestion i s prayer,,. Just 
as the mere fact of seeking f o r the causes of a p a r t i c u l a r 
phenomenom involves as i t s i n t e l l e c t u a l basis the assumption 
of the p r i n c i p l e of the \miformity of nature, so I would, 
urge the emotional basis of a p a r t i c u l a r auto-suggestion is; 
some measure of confidence, implicitly f e l t i f not 
1. UnderhjlTTliTlior^ipT^ondon — — 
2. The Reconstruction of Religious. Thought i n Islam, p. 92, 
3. Jones, L, M. "Prayer and the Mystic Vision^' p. 118, 
^» The Reconstruction of Religious Thought i n Islam, po 90, 5. Ibid.. 
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e x p l i c i t l y confessed, i n the general beneficence of things. 
In r e l i g i o u s natures t h i s confidence expresses i t s e l f 
d e f i n i t e l y as f a i t h i n God, and, with t h i s e x p l i c i t l y assumed, 
auto-suggestion i s quite clearly a form of prayer." 
The Social Significance of Prayer. 

Iqbal believes that the s p i r i t of a l l true prayer i a 
congregational and that "the r e a l object of prayer... i s . . . 
achieved when the act of prayer becomes congregational." 
When a group of persons a l l animated by the same passion and 
concentrating on the same object j o i n i n prayer, such an 
association "multiplies the normal man's power of perception, 
deepens his emotion, and dynamizes his w i l l — t o a degree 
unknown to him the privacy of his individuality."-^ In other 
words, associative prayer enhances human s e n s i b i l i t y . 

Referring to SHra 2: 109, Iqbal says that the direction 
towards which one turns one's face while praying " i s certa i n l y 
not essential to the s p i r i t of prayer."^ But the choice of 
one p a r t i c u l a r d i r e c t i o n i n Islamic worship does serve a useful 
purpose. A l l Muslims pray with t h e i r faces turned i n the 
d i r e c t i o n of the Ka*ba. The Ka'ba thus becomes a symbol of 
Muslim u n i t y , and figures very s i g n i f i c a n t l y both i n the act 
of pilgrimage and i n the act of prayer (which Iqbal calls 
"a lesser pilgrimage"^) Iqbal says,Cw a hegdm̂ ") 
1 . Brown, W. The Practice of Prayer i n Religion and L i f e , 

New York, 1923, p p ~ 8 r ^ 9 ^ 
2. The Reconstruction of Religious Thought i n Islam, p. 92. 
3. I b i d . 
U. I b i d , p.93. 
5. Nicholson, R. A. The Secrets of the Self, p. 77. 
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1 
(Rumuz-e-Bekhudi, p, 151+) 
Prayer performs another important social function. I t 

"creates and fosters the sense of social equality was much 
as i t tends to destroy the feeling of rank or race-superiority 

2 
i n the worshippers." I n other words, i t equalizes a l l . I n 
classic l i n e s , Iqbal says that at the time of prayer 

.^SU,o^>3/^ >,JiL:^'^i^^u/i 

5 O.A^ 
/ 

(Bang-e-Dara, p. 171+) 
Various parts of r i t u a l prayer transmuted into symbols, 

Inq Iqbal's poetry the various parts of the r i t u a l prayer 
are transmuted i n t o symbols having a s p i r i t u a l significance,^ 
The 'azan' ( c a l l to prayer) i s the symbol of the l i v i n g r e l i g i o n , 
TI The centre of the islamiTc'ommunityTs' ilecca's Sacred House. 
2, The Reconstruction of Religious ThOHght i n Islam, p, 93. 
3, I n the same row stand the king"~^ahmud) and the Slave (Ayaz) 

No minister now remains, nor any master. 
Servant and Lord, the poor and r i c h are equal. 
Coming into Your Presence a l l are equal, 

U, Schimmel, A, M, Gabriel's Y^fing. p. 177. 
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"perhaps the best single epitome of Muslim b e l i e f and action""^. 
The words "Allahu Akbar" (Allah i s the greatest) which form 
the beginning of the c a l l to prayer, are the triumphant 
a f f i r m a t i o n of God's greatness by a Man who realizes his own 
sta t i o n as G-od's deputy on earth. 

Prostration i n prayer si g n i f i e s 'faqr' or s p i r i t u a l 
poverty, and standing upright i s emblematic of sovereignty. 
The l i f e of the 'Momin' consists of both prostration and 
standing upright, both humility and dominion. Of the f a i t h f u l 
Iqbal says 

, y 

3 
v(Armagan-e-9ijaz, p. 297) 

Man i s more blessed than angels for to angels i s granted only 
one of the movements of prayer-either 'sujud' or 'qiyari or 
tukx? while Man can perform them a l l . ^ . Furthermore the angels 
cannot partake of man's agony 

1. Cragg, K. Preface to The Call of the Mineret New York, 
1956, pp v i i - v i i i . 

2. Schimmel, A. M. Gabriel's y^ing. p. 178. 
3. The tremendum of Divine Majesty i s i n his standing upright, 

The beauty of human worship i s i n his prostration. 
U. Schimmel, A. M, Gabriel's Wing, p. 179. 
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1 
( B a l - e - J i b r l l , p. 129) 

Protest against mechanism and ostentation i n prayer 
The ^adis "There i s no prayer at a l l i f not with the 

2 
presence of the God" i s very dear to mystics. Iqbal too 
protests against those who pray mechanically without the 
s p i r i t of true devotion. Paying only lip-service to God 
makes God's complain i n "Jawa;b—e-Shikwa" 

3 
(Bang-e-Dara, p. 219) 
Iqbal also protests against those who indulge i n 

unnecessary ostentation i n matters of worship. Neither God 
nor the 'faqi r ' cares f o r outward show - i t i s the inner 
f e e l i n g which makes holy and beautiful the act of prayer. 
God says to His angels with touching simplicity 

1. mat I f the creatures of l i g h t have been granted the honour 
_ of prostration? 
They do not know the burning and ardour of prostration' 

2. Schiramel, A, M. Gabriel's Wing, p. 176. 
3. Only the conventiST'^r^anT i s l e f t , the (ardent) s p i r i t of B i l a l IS no more. 
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1 
(Bal-e-Jibril^ p. I 5 0 ) 

Prayer i s a means of self-discovery and self - a f f i r m a t i o n . 
Beginning from Asrar-e-Khudi. Iqbal never t i r e d of 

repeating that Man must not lose himself i n God as a drop 
loses i t s e l f i n the ocean, but, on the contrary, strengthen his 

2 
ego and enlarge i t s p o s s i b i l i t i e s . "Prayer", says Iqbal, " i s 
a unique process of discovery whereby the searching ego affirms 
i t s e l f i n the very moment of self-negation, and thus discovers 
i t s own worth and j u s t i f i c a t i o n as a dynamic factor i n the l i f e 
of the universe."^ 

Iqbal denies that there i s anything mystical about prayer, 
which he regards as "a normal v i t a l act by which the l i t t l e 
i s l a n d of our personality suddenly discovers i t s s i t u a t i o n i n 
a larger whole i n l i f e . " ^ Prayer then does not mean "loss or 
an n i h i l a t i o n of personal selfhood but rather the heightening 
of everything which constitutes the inner citadel of personalit^r 
Moses, standing losing himself in the flames, i s Iqbal's 
symbol of the f a i t h f u l i n communion with God.^ 1. I am unhappy with, and weary of, marble slabs. 

Make for me another temple of clay. 
2. Schimmel, A. M. "The Idea of Prayer i n the Thought of Iqbal" 

p. 70. 
3. The Reconstruction of Religious Thought i n Islam, pp 92-93. 
h» I b i d , p. 90: ™ 
5. Jones, R. M. "Prayer and the Mystic Vision" p. 122. 
6. Schiramel, A. M. "The Idea of Prayer i n the Thought of 

Iqbal" p. 89. 



1+29 

1 
(^arb-e-KalTm, p. 32) 
Through prayer Man i s freed from the mastery of a l l but 

God, But prayer, says Iqbal, i s meaningful only i f he who 
prays v/orships God t r u l y and has not other gods before him 

2 
(Bal-e-JibrB, p. 173) 

Prayer i s not only r i t u a l prayer. I t i s not just a certain 
act, rather i t i s a l i f e - a t t i t u d e , ^ "An act i s temporal or 
profane," says I q b a l , " i f i t i s done i n a s p i r i t of detachment 
from the i n f i n i t e compleMty of l i f e behind i t , i t i s s p i r i t u a l 
i f i t i s inspired by that complexity,"^ I n other words, what­
ever tends to make e x p l i c i t to Man the consciousness of God 
1. This one prostration which you deem too exacting 

Liberates you ffom a thousand prostrations, 
2. Only that prostration i s worth solicitude 

Which makes every other prostration forbidden for you, 
3. Mueller, W, A. quoted i n '^^.,^^^Mi^;:^2B:QM:^..:.SL.M^^^EiSt^ 

Quotations (Edited by Mead7*5\rĝ -̂y 
!+• The Recpnst.inic„tlon,_of_..Rell.ĝ ^̂  p, 151+» 



h30 

and sharpens awareness of his r e l a t i o n to ultimate Reality, 
i s prayer. As Victor Hugo said, there are moments when 
whatever be the a t t i t u d e of the body, the soul i s on i t s 
k n e e s . T h e soul i s on i t s knees whenever Man seeks for the 
Truth i n u t t e r earnestness'. He may be engaged i n off e r i n g his 
( r i t u a l ) prayer or i n a s c i e n t i f i c pursuit - i t i s the s p i r i t 
i n s p i r i n g his act which counts i n determining whether or not 
his act i s an act of prayer. I n any case, says Iqbal, the 
loving ardour of the f a i t h f u l i s not confined to f i x e d forms 
of prayer. 

2 _ 
(Payam-e-Mashriq, p, 177) ; 
"The t r u t h i s , " says Iqbal, "that a l l search for knowledge i 

j 
i s essentially a form of prayer. The s c i e n t i f i c observer of 

j 
Nature i s a kind of mystic seeker i n the act of prayer.""^ Like 
the mystic, the s c i e n t i s t seeks to.establish relations with 
Reality. Like the mystic, "he asks, he seeks, he knocks."^ 

' i 
Like the mystic he has on insatiable t h i r s t for the Truth. 
6 i t i n g 31"^ - i l l u s t r a t i o n taken from RumT, Iqbal points out \ 
that the §ufT l i k e the hunter, is f i r s t l e d i n his search by 
TT Hugo7~lFr'"quot^ Encyclopaedia''^ ous'^Quotatio'ns ' 

(Edited by Mead, F. S.) p. 3U1~ 
2. Y/herever I bow my head into the dust, roses r i s e -

My asking w i l l not f i n d room i n two rak'asa of prayer I 
(Translation by Schimmel, A. M. Gabriel's Wing, p. 179.) 

3. The Reconstruction of Religious Thought i n Islam, p. 91. 
1+, Anson, H. ""Prayer as linderstanding''"" In'̂ Gon̂ ^ Prayer p 80j 
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the f o o t p r i n t s of the musk-deer, but once his t o t a l self 
becomes passionately involved i n the quest, then he i s 
guided by the musk-gland i t s e l f and has no need to watch 
the t r a c k , T h e s c i e n t i s t , l i k ^ the §ufT̂  f i r s t follows the 
footprints of the musk-deer, but then his "close contact 
with the behaviour of Reality," sharpens his "inner perception 

2 
f o r a deeper v i s i o n of i t " and he can follow the musk-gland. 

The act of prayer, i n so far as i t aims at knowledge, 
resembles r e f l e c t i o n , "Like r e f l e c t i o n i t too i s a process 
of assimilation, but the assimilative process i n the case of 
prayer draws i t s e l f closely together and thereby acquires a 
power unknown to pure thought. I n thought the mind observes 
and follows the working of Reality; i n the act of prayer i t 
gives up i t s career as a seeker of slow-footed universality 
and rises higher than thought to capture Reality i t s e l f . " ^ 
One attains to the "vision of that t o t a l - i n f i n i t e which 
philosophy seeks but cannot find,"^*" when "'ilm" becomes "'ishq". 
Prayer as p e t i t i o n . 

Most human prayer takes the form of a p e t i t i o n to God -
i n other words, we pray for something. Some people vrould not 
regard the cry of anguish wrung from the heart of the mother of 
a dying c h i l d as prayer. Some people v/ould also say that when 
we pray to God f o r something, ?/e are only p e t i t i o n i n g , not 
praying, Iqbal would agree that prayer i s "no more a means to 
l"^" The RecoiTstiSitTon^ , 91. 
2. I b i d . 
3. I b i d , p. 90. i+. I b i d , pp 91-92. 
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something else than love is,""*" that i t i s an end i n i t s e l f . 
But he would not have said that asking ©od fo r something 
makes one's prayer insincere or a means to an end. The 
relationship between Man and God i s a deeply personal one. 
V/hen we ask those whom we love for help or strength we are 
not using them as means to an efld. Such dependence i s a part 
of love. And Iqbal sees prayer not only as an act of 
obedience but also of love. His God i s not an impersonal Deity 
but a Beloved who i s also a Lover, who promised "Call Me and I 
respond to your c a l l " (SSra 140:62). Iqbal who spent a great 
portion of his own l i f e i n prayer - the *f a q i r ' who would not 
iiTcup anyone's favour - also petitioned God - and believed 
that his prayer would bear f r u i t 

2 
( B a l - e - J i b r l l , p, 95) 
The b e l i e f that God responds to our prayers does not mean 

that our prayers are always granted. Kierkegaard said, "Prayer 
does not change God, but changes him who prays."^ This deep 
t r u t h i s also embodied i n the famous statement, "Who rises from 

1, Jones, R, M, "Prayer and the Mystic Vision" p. 118. 
2, I t may be that through my prayers at dawn, 

The spark i n your dust kindle into l i f e . 
3, Kierkegaard, S. quoted i n The Encyclopaedia of Religious 

Quotations (Edited by MeadTTTsTTP. 3U2. 
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prayer a better man, his prayer i s answered.""^ I n a 
bea u t i f u l poem i n ̂ arb-e-KalTm. Iqbal says 

/ . 

2 ' -
(5arb-e-KalTm, p. I 6 7 ) 

prayer, then, does not change the order of things, but i t 
changes people and people change things. As Sura 13:12 states 
"Verily God w i l l not change the condition of men, t i l l th^y 
change what i s i n themselves."^ Prayer p u r i f i e s , enlightens 

1. Meredith, G, quoted i n The Encyclopaedia of Religious 
quotations (Edited by Mead, P, 3.) p. 31+5', 

2. Your prayer cannot change the Universal Order, 
But i t i s possible, i t w i l l change you. 
I f a storm w i t h i n your Self i s born -
Strange i t w i l l not be i f the world does change, 

3. The Reconstriictlon...o^^^^^ i n Islam, p, 12. 
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and a t l a s t transforms those who submit themselves to i t . " * " 
"Such prayer - prayer which changes both the man who prays 
and the world he l i v e s i n - i s not achieved without concentrated 

2 
e f f o r t . " But once Man has made t h i s e f f o r t and a t t a i n e d 
s p i r i t u a l p e f e c t i o n , then God Himself asks him what he desires. 

'MYSTIC Am 'PROPHETIC CONSCIOUSNESS 
A d i s t i n c t i o n of importance i n Iq b a l ' s thought* i s the 

one which He drav/s between the 'mystic' and the 'prophetic' 
types of consciousness.^ Both the mystic and the prophet 
seek the 'un i t a r y experience', but there i s a marked d i f f e r e n c e 
between them. The mystic does not wish to r e t u r n t o wor l d l y 

1. U n d e r b i l l , E. ^rshi£. p. 18. 
2. Herman, E. Creative Prayer, p. 38. 

3. The Reconstruction, of .Rellgsious Thoupiht i n Islam, p. 12i|-5. 
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a f f a i r s . For him the ' u n i t a r y experience' i s something 
f i n a l , BTjfcthe prophet f e e l s an inner necessity to t r a n s l a t e 
h i s s p i r i t u a l experience i n t o concrete terms. He must r e t u r n 
to make h i s t o r y , t o r e d i r e c t and r e - f a s h i o n the forces and 

1 
c urrents of i n d i v i d u a l and c o l l e c t i v e l i f e . I q h a l states 
t h a t "best expression, i n §ufT l i t e r a t u r e , of the d i f f e r e n c e 
hetween a mystic and a prophet, i s t o be found i n the words 
of the Muslim s a i n t *A"bdul Quddus of Gan'goh, "Muhammad of 
Arabia ascended the highest Heaven and returned. I swear 
by God t h a t i f I had reached that p o i n t i should never have 

2 
returned," 

J a v i d Kama, I q b a l brings out the s a l i e n t differences 
between the two types of consciousness i n the temptation of 
Zoroaster by Ahriman, Ahriman urges Zoroaster to leave the 
worldi and t o l i v e the l i f e of an a s c e t i c . 

1. The Reconstruction of Religious Thought i n Islam, p. 125. 
2. I b i d . p. 21+. 
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(javTd Mama, p. 52) 

I t i s ingenious of I g b a l , comments a w r i t e r , t o show Ahriman 
t r y i n g t o seduce Zoroaster by means of a q . u i e t i s t i c , and 
ther e f o r e f r u i t l e s s , mysticism, maintaining t h a t l o v i n g 

2 
seclusion i s b e t t e r than preaching. ZoroafetBr - the symbol 
of the prophetic consciousness — answers t h a t the two types 
of consciousness instead of being h o s t i l e t o e^ch other, are 
a c t u a l l y complementary. The Man of God must both contemplate 
•and a c t , but a c t i o n i s the end of contemplation. 

1 

1. Abandon the c i t y and hide yourself i n a cave, 
choose the company of the cavalcade of the creatures of l i g h t ; 
become a wanderer i n the mountains l i k e Moses, 
be half-consumed i n the f i r e of v i s i o n ; 
b u t yoti must c e r t a i n l y give up prophecy. 
You must give up a l l such mullah-mongery. 
By as s o c i a t i n g w i t h nobodies, a somebody becomes a nobody, 
though h i s nature be a flame, he becomes a chip of wood. 
So long.:as prophet-hood i s i n f e r i o r t o sainthood 
prophecy i s a veritablevejcation t o love. 
( T r a n s l a t i o n by Arberry, A. J". JavTd Nama,' p. L\.6) 

2. Schimmel, A. M. "The JavTdnlwie" in, the l i g h t of the 
Comparative H i s t o r y of Religions" p. 31» 
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1 

(JavTd nama, f -Sif) • . ] 
I t i s obvious t h a t f o r Igbal-the prophet of action^the' 

'prophetic' consciousness i s of greater value than the 
'mystic' consciousness,since the former i s outward-seeking 
and aims a t a transf o r m a t i o n of the world. The 'prophet', 
having been r e - v i t a l i z e d by contact w i t h h i s deepest s e l f , 
r e t u r n s t o h i s f e l l o w creatures i n order t o disclose new 
d i r e c t i o n s and ide a l s t o them. The value of h i s s p i r i t u a l 
experience can be judged by examining "the types of manhood 
t h a t he has created and the c u l t u r a l world t h a t has sprung out 

2 
of the s p i r i t of h i s message," 
1, Not my eye only desired the manifestation of. G-od; 

i t i s a s i n t o behold beauty without a company. 
What i s solitude? Pain, burning and yearning; 
company i s v i s i o n , s o l i t u d e i s a search. 
Love i n s o l i t u d e i s colloquy w i t h God, 
When love marches f o r t h i n display, t h a t i s to be a kingl:. 
S o l i tude and mani f e s t a t i o n are the p e r f e c t i o n of ardour, 
b o t h a l i k e are states and st a t i o n s of indigence 
What i s the former? To desert c l o i s t e r and church; 
What i s the l a t t e r ? Not to walk alone i n Paradisal 
Though God dwells i n s o l i t u d e and manifestation, 
s o l i t u d e i s the beginning, manifestation the end. 
You have said t h a t prophecy i s a vexation: 
When love becomes p e r f e c t , i t fashions men. 
( T r a n s l a t i o n by Arberry, A. J. Javid Kama, p._Li.9) 

2. The Reconstruction of Religious I'hought i n " I s l a m , pp 12Ii.-125, 
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Throughout I q b a l ' s mature w r i t i n g s the emphasis i s on 
the world-transforming and world - conq.uering 'prophetic' 
consciousness as opposed to the world - denying and world -
renouncing 'mystic' consciousness. 

When I q b a l c r i t i c i s e s 'mysticism', he c r i t i c i z e s only the 
negative elements i n i t ( i . e , inward-looSing 'mystic 
consciousness') and not mysticism 4n t o t o , since the 'prophet*, 
too, i s a 'mystic', i f w i t h Professor Schimrael, we define 
'mysticism' as "the passionate longing of a heart f o r a 
response from the higher l e v e l s of being, and a breaking down 
of the w a l l which separates the l o v i n g soul Ifrom i t s Divine 
source.""'' 

GOD AND MAN 
This s e c t i o n i s e n t i t l e d "God and Man" though i t could 

perhaps be e n t i t l e d "God and I q b a l " w i t h greater j u s t i f i c a t i o n 
since i t deals mostly w i t h Iqbal's personal r e l a t i o n s h i p w i t h 
'his' God. I t has been given i t s present t i t l e , however, 
because although I q b a l speaks f o r the most time i n h i s own 
voice, t h i s s e c t i o n also i l l u s t r a t e s what I q b a l means by 
saying t h a t God i s an Ego or a Person, and t h a t the r e l a t i o n ­
ship between God and Man i s a personal one. Thus I g b a l speaks, 
here also fot Everyman, despite the singular q u a l i t y of h i s 
own unorthodox, audacious voice. 

1. Schimmel, A. M. Gabriel's Wing pp 362-363. 
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As one reads through the pages of Iqbal's poetry one 
cannot help being struck by the way he addresses God„ He 
loves God with a f i e r c e i n t e n s i t y , s t r o n g l y reminiscent of 
Donne?,; and becau.se he i s very sure of h i s love he takes 
l i b e r t i e s w i t h God which o f t e n s t a r t l e the unwary, orthodox 
reader. I q b a l conceives the r e l a t i o n s h i p between God 
and Man to be based on love - not a love which i s submissive 
but a love which i s ap;gressive, "a love t h a t compels the 
object loved i n t o union. The lover i s not to say: I am yours, 
do what you l i k e w i t h me; but, you are mine ... attune your 
w i l l to mine.,""'' 

The poet addresses God i n a l l kinds of moods. There 
are times when he yearns f o r a v i s i o n of God, when he f e e l s 
ravished by Eternal Beaxxty and can only whisner: 

^ ^ ^ ^ ^ ^ 

2 • 
( B a l - e " J i b r I l , p . 8,) 

There are times when he can complain w i t h the b i t t e r n e s s 
of a h u r t outraged c h i l d : 

1, Raju, P, T, "The Idealism of Sir Mohammad I q b a l " p» 113a 
2, Make more l u s t r o u s the lu.strous h a i r , 

Ravish my mind and sense, rav i s h my heart 
That both liove and Beauty should be hidden,' 
E i t h e r reveal Yourself or l e t me be revealedj 



(Payam-e-Mashrlq, p. 182) 
At times he addresses. God w i t h p l a y f u l i r o n y : 

^ ( B a l - e - J i b r n , p.?) 
A note of sadness and w i s t f u l n e s s creeps i n t o h i s voice^ 

sometimes* God i s immortal but Man must pass away. There 
i s not enough time f o r the heart i n love to give utterance 
t o a l l i t f e e l s ; 

1 . You have acquainted every thorn w i t h the s t o r y of my f a l l , 
You have cast me i n the wilderness of madness and 

dishonoured me;. 
2. I f the s t a r s are crooked, i s the sky Yours or mine? 

Why should I worry about the world, i s the world Yours or 
mine? 

Why he dared t o refuse on the morn of Creation. 
How should I know? Vi/as he Your confidant or mine? 
Your world i s l i t up by the l i g h t , of t h i s s t a r -
I s the d o w n f a l l o f the Man of clay, then, Your loss or mine? 
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1 

( B a l - e - J i b r i L , p. 12) 
I q b a l ' s famous "Shikwa" i s an expression not only of 

the grievances of the Muslims, but, i n a sense, also a 
statement of Everyman's anger and sorrow when he f e e l s t h a t 
somehow God has " l e t him down" and c r i e s out aloud i n h i s 
pain: 

2 
(Bang-e-Dara, p. I76) 

Since God i s "fickte'"^ and "unloving"^ and has dismissed His 
lovers w i t h "the promise of to-morrow",-^ the poet says almost 
triumphantly: 

^ ^ ^ ^ ^ ^ ^ 

6 
(Bang-e-Dara, p. 177) 

1. What i s the love of a borrowed soul? 
What i s the love bet*een:-a mortal and an immortal? 

. F i r s t grant t o me an e v e r l a s t i n g l i f e . 
Then see the ardour of my r e s t l e s s heart. 

2. The taunt of stranger^,infamy and p r i v a t i o n -
I s the reward f o r dying f o r Your Name mere degradation? 

3. Bang-e-Dara, p. 178. 
V9%1' p. 175. 

5. rbid. p. 177. 
6. Now'look f o r them i n the Light of the Radiant Countenance: 
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But t h i s i s only a passing phase. Complaint i s an 
e s s e n t i a l p a r t of Love - be i t human or d i v i n e . The poet 
who can complain so b i t t e r l y can also say to God w i t h deep 
tenderness: 

1 
(Zabur-e-'Ajam, p. 50) 

Or w i t h touching s i m p l i c i t y : 

2 

( B a l - e - J i b r T l , p. 12i^.) 
Or w i t h passionate longing: 

3 
(Bang-e-Dara, p. 31L|.) 

1. Take f o r thy r e s t awhile 
This heart of mine 
And l a y aside thy t o i l 
And task d i v i n e . 
( T r a n s l a t i o n by Arberry, A. J. Persian Psalms, p, 27.) 

2. Because of You i s my l i f e ' s burning, radiance, torment and 
pa i n , 

You.'are what I de s i r e . You are what I seek. 
3. 0 awaited R e a l i t y , re^'eal Yourself i n a t a n g i b l e form. 

For a thousand p r o s t r a t i o n s l i e r e s t l e s s i n 
ardent forehead. 
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There are occasions when the poet aidresses God i n a tone 
of f e v e r i s h probing, ^ ^ ̂  

1 

(Zabur-e-*A3am, p. 59) 

or of l o v i n g p r o t e s t : } f / o ^ . 

\s»^^W > J . ^ 

2 
( B a l - e - J i b r i l , p. I25) 
The poet i s aware t h a t h i s love i s a w i l d , tempestuous 

t h i n g which smashes a l l t h a t comes between him and h i s 
Beloved: 

3 
( B a l - e - J i b r T l , p. 5) 

There i s no way i n which the f i r e of hi s passion can be 
1. T e l l me t h i s : what i s thy share 

I n t h i s world of pa i n and care? 
Knowest thou the s p i r i t ' s anart? 
Hast thou an uneaseful heart? 
( T r a n s l a t i o n by Abrerry, A. J. Persian Psalms, p. 3U) 

2. My frenzy has a p r o t e s t t o make before Your Godhead -
For You there's l i m i t l e s s space, f o r me j u s t four d i r e c t i o n s , 

3. My passionate song created confusion i n the Temple o f the' 
Essence, 

Prom the Idol-house of A t t r i b u t e s arose the cry of "Spare us" 



extinguished or assuaged. His frenzy w i l l not r e s t even 
on the Last Day 

1 
( B a l - e - J i b r T l , p. 63) 
God may be somewhat disturbed by such an i r r e p r e s s i b l e 

and s p i r i t e d l o v e r , but the lover knows t h a t only one such 
as he, can reach God: 

2 
( B a l - e - J i b r T l , p. 11) 
There are times when the poet cannot help f i n d i n g f a u l t 

w i t h God's c r e a t i o n s , ^ ^ 

(Payam-e-Mashriq, p. 192) 
1, My madness w i l l not s i t i d l e even on the Day of Judgment, 

E i t h e r i t w i l l tear my own garment, or the garment of GodI 
2, The abode of Love has f a r beyond Your seraphs' wings: 

None f i n d but who desire and dare i n f i n i t e l y . _ 
( T r a n s l a t i o n by Kiernan, V. G, Poems from I q b a l . p. 25) 

3, Create something new, make f i n e r Adam, 
To create a ^^^^ £*-«̂S .neb .lp€|-'b a. d^od) ; . \ 
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or a s s e r t i n g t h a t he has been s p e c i a l l y blessed: 

1 

(Zabur-e-'Ajam, p. 72) 
He even dares t o say t h a t h i s a c t i v i t i e s are a source of 
disquietude t o God Himselfl 

to 

2 _ 
( B a l - e - J i b r T l , p. 5) 
The l o v e r knows t h a t love i s i t s own j u s t i f i c a t i o n and 

reward. He seeks ;p(s other born f o r h i s love: 

3 „ (Bang-e-Dara, p, 110) 
Man knows t h a t h i s existence and t h a t of God are 

i r r e t r i e v a b l y interwoven. "Like pearls we l i v e and move and 
1. I n my heart thy l i g h t n i n g shone 

Radiant as f l a s h i n g gold. 
Which the expectant sun and moon 
Marvelled sorely to behold. 
( T r a n s l a t i o n by Arberry, A. J. Persian Psalms, p. 1̂ 2) 

2. The ho u r i and the angel are thecaptives of my imagination, 
My gaze Causes disturbance i n Your brightness! 

3. This i s God's worship, not a business -
0 unknowing one, stop d e s i r i n g a reward. 
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have our being i n the perpetual flow of Divine L i f e " 
I q b a l s a i d i n h i s l e c t u r e s , and i n "Zabur^e^-A-jim" 
he asserted 

2 
(Zabur-e-'Ajam, p. l62) 
D. M. Donaldson p o i n t s out that "as a mystic I q b a l gave 

wholesome emphasis to the idea of the 'questing God'"^ 
Iqb a l ' s God does indeed love Man and seeks him: 

^Zabur-e-*Ajam, p. I32) 
G&d's lov e , indeed, i s p r i o r t o Man's love and a t t r a c t s him.^ 
He i s never f a r from Man and i s w a i t i n g t o be c a l l e d . Iqbal's 
humorous comment "Think of the D e v i l and he i s sure t o appear'.^ 
>~ rpĵ g Reconstruction "of Religious_Thgugh't''i^^^ Isiamr°p"rT2T°' 
2. Seek thou of God t h y s e l f t o know, 

And seek i n Selfhood f o r thy God 
( T r a n s l a t i o n .by Arberry, A. J. Persian Psalms, p. lOLi.) 

3. Donaldson, D. M. Studies i n Muslim E t h i c s , London, 1953, 
p. 258. 

Ij.. We are gone a s t r a y from God; 
He i s searching upon the road. 
For l i k e us He i s need e n t i r e 
And the prisoner of desire,, 
( T r a n s l a t i o n by Arberry, A. J. Persian Psalms, p. 8L(.) 

5. Schimmel, A. M. "Time and E t e r n i t y i n the Ysfork of 
Muhammad I q b a l " p. 56. 

6. Stray R e f l e c t i o n s , p. 135. 
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This i s equally t r u e of God,""̂  i n f a c t embodies a deep 
t r u t h . God my not dwell i n so-called "houses of God" but He 
comes t o thos® who seek Him: 

2 
(Payara-e-Mashriq, p. 20?) 
Love i s esee n t a l l y a mystery which cannot be wholly 

explained. The love of God and man too i s a mystery - God 
at once transcendent and immanent, Ifen a t once lover and 
Beloved. She case can perhaps be stated only i n terms of 
poetry: . J. . - i 

(Payam-e-Mashriq, p. 55) 

1. Stray R e f l e c t i o n s , p. 135. 
2. You do not f i n d room i n the K&'ba or enter the temple of 

i d o l s . 
But how eagerly You come t o the yearning l o v e r s . 

3. With a l l Thy g l o r y , Thou the v e i l dost wear. 
The passion of our ̂ gaze Thou canst not bear, 
Thou runnest i n our blood l i k e potent wine, 
But ahi how strange Thou comest, and too r a r e . 
( T r a n s l a t i o n by Arberry, A. J. The T u l i p of S i n a i , p. 18) 



IBLIS (Satan) 

The f i g u r e of Satan or IblTs occupies a considerable 
p o r t i o n of I q b a l ' s r e l i g i o u s philosophy. As Professor Schiramel 
observes, there are tendencies towards the development of the 
I b l T s - f i g u r e i n the t r a d i t i o n a l way, and yet towards a complet­
e l y o r i g i n a l r e - f o r m u l a t i o n of i t . " ^ One the whole, i n h i s 
treatment of I b l T s , one can see many of Iqbal's b r i l l i a n t 

"flashes" of po e t i c and p h i l o s o p h i c a l i n s i g h t . 
I b l T s as the p r i n c i p l e of a c t i v i t y 

ManT had regarded Satan as a p r i n c i p l e of a c t i v i t y . 
I q b a l r e f e r s t o t h i s f a c t i n h i s t h e s i s : " I n darkness - the 
feminine p r i n c t ^ i e i. • i n Nature-were hidden the elements of e v i l 
which, i n course of time, concentrated and r e s u l t e d i n the 
composition, so t o speak, of the hideous looking d e v i l , the 

2 
p r i n c i p l e of a c t i v i t y . " Perhaps t h i s i s the germ of the idea 
which f i g u r e d prominently i n Iqbal's l a t e r thought, namely, 
t h a t the movement of the world and the e v o l u t i o n of Man i s 
possible only through the conquest of darkness and the powers 
of C h a o s . I n f a c t , i n I q b a l ' s opinion, Satan i s not f a r from 
the t r u t h when he asserts i n "TaskhTr-e-Pi^,rat" 

/ 

1. Schimmel, A. M. "The Figure of Satan i n the Works of 
Muhammad I q b a l " (consulted i n the manuscript by courtesy 
of the a u t h o r ) . 

2. The Development of Metanhyscis i n Persia, p. 18. 
3. Schimmel, A. M. "Gabriel's Wing, xro 209-210. 
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(Payam-e-Mashriq, p. 98) 
I t i s I b l T s who leads Man on from conquest t o conquest, 

2 
who shows him the way to knowledge and p e r f e c t i o n . The words 
of I b l T s when he tempts Adam could very w e l l be the words of 
I q b a l himself, and t h a t i s hardly s u r p r i s i n g because, i n one 
sense, both I b l T s and I q b a l are prophets of a new world. F i r s t 
I b l T s praises a l i f e of a c t i o n , of perpetual excitement and 
challenge - a marked c o n t r a s t t o the e f f o r t l e s s ease of 
p a r a d i s i a l l i v i n g . 

1 , The s t a r s ' bodies were made "by You; 
I am t h e i r motive f o r c e . 
I am the substance of the world; 
I am l i f e ' s p r i m a l source. 
The body draws i t s soul Ifrom You 
But I arouse the sou l . 
While You way-lay w i t h b l i s s f u l peace, 
I lead w i t h action's c a l l . 
That low-born creature Of earth,man, 
©f mean i n t e l l i g e n c e . 
Though born i n Your l a p , w i l l grow o l d 
Under my v i g i l a n c e . 
( T r a n s l a t i o n by IJusain, H.) 

2. M a i t r e , L. " I q b a l : A great Humanist" I q b a l Review A p r i l 
1961, p. 28. 
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- y , I - ^ 

1 
(Payam-e-Mashriq., p. 98) 
Then he urges Adam to open ftis eyes and reach out for a 

new world - a world i n which there are untold opportonities 
f o r his manifold p o t e n t i a l i t i e s to manifest themselves and 
aqguire maturity. I b l i s hecomes Adam's guide to a new world. 

1, A l i f e of struggle, s t r a i n and stress 
I s better than eternal rest. 
When a dove strains hard at i t s net 
An eagle's heart heats i n i t s hreast. 
These streams of milk and honey have 
Deprived you of the strength to act. 
Come take a hearty draught of wine 
Prom the cup of the vine dire c t . 
(Translation toy ̂ usain, H.) . 
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1 
(Payara-e-MashricL, p. 99) 
Adam does not leave Paradise with "wandering steps and 

slow" iDut ooyfully. He sounds more l i k e Columbus setting;:; 
out on an expedition to discover wonderful lands ̂ than an 
exile who has f a l l e n from grace. ITDIT^ •, has^indeed, heen 
successful i n arousing his enthusiasm. 

\ju^^a.u j C r - c o ^ r 

1. Arise, f o r I w i l l show to you 
The prospect of a whole new world 
Unveil your eyes and look around; 
Go f o r t h and see i t a l l unfurled. 
You are a t i n y , worthless drop; 
Becoming a shining, priceless pearl. 
Descend from Eden's halcyon heights 
And plunge i n t o the life-streaih's s w i r l . 
You are a h r i g h l y shining sword; 
Go dip i n t o Creation's heart. 
To prove your mettle issue f o r t h 
And fPDm your scahhard's bosom part. 
You have not learnt t h i s lesson yet; 
Fulfilment dooms desire to death. 
You know what i s eternal l i f e ? 
To burn anew vdth each new breath. 
(Translation by IJusain, H,) 

2. Milton, J . "Paradise Lost" (Book X I I ) Complete Poetry and 
Sitected Prose Glasgow. 1952. p. 3k9» 
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1 
(Payam-e-Mashriq, pp 99-100) 
When Adam returns to the Presence of God having 

conquered the forces of Nature, he i s both triumphant and 
penitent. He i s triumphant because he has f u l f i l l e d his 
mission on earth, he i s penitent because he erred. He l e t 
himself be beguiled by Satan. But Igbal's Adam could not be 
wholly penitent knowing that "error which may be described 
as a kind of i n t e l l e c t u a l e v i l is an indispensable factor i n 

2 
the building up of experience." He speaks to God with 
a curious c h i l d l i k e innocence which yet has a kind of 
dig n i t y and self-assurance 

^> ^^ '^S 

0 what a joy i t i s to make 
One's l i f e a constant, ardent glowl 
And with one's breath make desert, w i l l 
And p l a i n l i k e molten metal flowl 
Open a door out of one's cage 
Onto the garden's vast expanseI 
Roam i n the spaces of the sky. 
And t e l l the stars one's weal and woe I 
Y/ith secret yearnings, open prayers. 
Cast looks on Beauty's seralgiol 
1 burn i n a slow-consuming f i r e , 
I'm a l l an agonised desire. 
I give up f a i t h f o r l i v i n g doubt; 
I seek, I g.uestion, I aspire. 
(Translation by gusain, H.) 
The Reconstruction of Religious Thought l,n, Islam, p. 8?. 
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I jy/r> jl '^[^ XAJ^ 'A 

1 
(Payam-e-Mashriq., p. l O l ) 
True to some degree to the principle of Milton's Satan -

2 
"Better to reign i n Hell than serve i n Heaven," - IblTs 
t e l l s the righteous (perhaps also a l i t t l e self-righteous) 
Gabriel that i t i s he who has made possible the drama of man's 
evolution, that i n a way God i s more aware of him than of the 
eternally pious Gabriel. , ^ 

1 

1. I was deflected from the path 
Of v i r t u e by the Devil's fraud. 
Forgive my error and accept 
My humble penitence, 0 God, 
One cannot subjugate the world 
Unless one yields to i t s a l l u r e ; 
For Beauty's w i l d pride i s not tamed 
U n t i l i t f a l l s i n t o Love's snare. 

2. Milton, J. "Paradise Lost" (Book l ) p. 85. 
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1 
(Bal-e-JibrTl, pp 193-19i^.) 
I t i s worth mentioning that i n regarding I b l l s as the 

dynamic pr i n c i p l e of l i f e , i t i s very l i k e l y that Igbal was 
also influenced by Goethe ( f o r whom next to Rumi, he had the 
greatest admiration and affection) who i n Faust shows the 
Devil as man's companion, making him, working on him l e s t he 
slumber.^ 
IblTs as a princiiJle of e v i l . 

I n Iqbal's thought, I b l i s is never wholly e v i l . He i s 
the symbol of the eternal ' l a ' (negation) but for Iq.bal, *la* 
implies ' i l i a ' (affirmation'y and i s "an absolutely necessary 
constituent of a perfect social order."^^ IblTs himself, says 

(Javid Mama, p. 158) 
r r " IrTlian's pinch of duslTliiy'" daHng spirrb"hai~~breathed • 

ambition. 
The warp and woof of mind and reason are woven of my sedi-tion, : 
The deeps of good and i l l you only see from land's far verge:: 
Which of us i s i t , you or I , that dares the tempest's scourge; 
Ask t h i s of God, when next you stand alone within His sight -• 
Whose blood i s i t has painted Man's long history so bright? 
I n the heart of the Almighty l i k e the pricking thorn I l i e , j 
You only cry f o r ever God, oh God, oh God most highl 
(Translation by Kiernan, V.G. Poems from Iqbal, pp 52-53. 

2. Schimmel, A. M.J'Mô jiammad Igbai and German Thought" 
Mohammad I q b a l , p. 97. 

3. Khayal, T. M. "Igbal's conception of Satan" Iqbat July 1953 
Volume I I Number I , p. 9. 

Under the V e i l of "No" I murmured "Yes" 
What I have spoken i s better than what I never said. 
(Translation by Arberry, A. J, Javid Nama. p. lOlj..) 
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Milton's Satan aims "out of good s t i l l to f i n d means of evil.-^ 
As God's representative, i t must be Adam's endeavour to "seek 
to bring f o r t h good"^ from his e v i l . I n Javid Kama Shah-e-
Hamadan says 

(JavTd lilama, p. 186) 
True however, to t r a d i t i o n , Iqbal i d e n t i f i e s IblTs with 

whatever e v i l he sees i n the world. IblTs i s loveless i n t e l l e c t 
which leads to the betrayal and destruction of Man. One of the 
t r a d i t i o n a l symbols f o r IblTs i s the serpent, and t h i s symbol 
i s suited to Iqbal's i d e n t i f i c a t i o n of IblTs with (negative) 
reason, for when attacked, a serpent defends i t s e l f with i t s 

h 
head. 

IblTs also comes to stand for many Western values of which 
Igbal disapproved - i t s materialstic creeds, i t s indifference 
to man's higher s e l f . I n one poem, Igbal says to God about 
Western p o l i t i c s 
1. Milton, J . "Paradise Lost" (Book rTpTsTT 
2. I M d . 
3. The man who i s f u l l y aware of himself 

Creates advantage out of loss. 
To sup with the Devil brings disaster to a man, 
to wrestle with the Devil brings him glory. 
One must s t r i k e oneself against Ahriman; 
You are a sword, he i s the whetstone. 
(Translation by Arberry, A. J. JavTd Mama, p. 11?) 

!+. Schimmel, A. M. Gabriel's Wing, p. 2l6. 
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1 
(§arb-e-KalTm, p. U+U) 
Igbal regards most European p o l i t i c i a n s as devils i n , 

disguise. Furthermore, they are not creatures of f i r e but 
merely devils of the dust incapable of anything but scheming 
and base manoeuvring. The p o l i t i c i a n - IblTs of "IblTs ka 
farman apne siyasT farzandon ke nam," and "IblTs kT majlis-e-
shura"^ has no element of the grandeur possessed by the proud 
worshipper of God. He i s repulsive even as Milton's Satan i s 
repulsive when he i s shown gloating • over his triumph i n Book 
X of "Paradise Lost." For Iqbal, the devils of modern c i v i l ­
i z a t i o n are far more unsatisfactory than IblTs who had been 
i n the company of God for so long. He says, 

^Arma^an-e-Hijaz, p. 182) 
1. You made ju s t one Satan from the f i r e . 

I t has made two hundred thousand Satans from the dustI 
2. Zarb-e-KalTm, p, 1L(.8. 
3. Armagan-e-Hinaz, pp 213-228. 
i+. Sin i t s e l f becomes cold and unsatisfactory 

As soon as your Satan i s formed only of dust. 
Do not become game for the devils of th i s time 
Since t h e i r glance i s directed only towards the i n f e r i o r onea 
For those who are noble that Satan i s better 
Who has seen God and has perfect standards! 
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Iqbal also shows I b l l s as an advocate of the l i f e -
s t u l t i f y i n g a r t and mysticism to which he was so b i t t e r l y 
opposed. I n the confrontation of Zoroaster and Ahriman i n 
Javid Nama, I b l i s "de:§ends the pure s p i r i t u a l i t y of mysticism 
and s e l f - i s o l a t e d asceticism against the prophetic a c t i v i t y 
which manifests i t s e l f i n the c o m m u n i t y . I b l T s urgeŝ -ji his 
counsellors to preach that which weakens the l i f e — /urge i n 
Man and makes him a stranger to the inner turmoil of l i f e . 

2 
, (Armagan-e-yijaz, p. 228) 

But, as Professor Schimmel has observed, whether i t i s 
as a seducer to useless dreams, f r u i t l e s s mystical seclusion 
and unsocial f l i g h t from the world, or as a protector and 
defender, of a c i v i l i s a t i o n which i s devoid of divine love, 
Satan i s , i n a l l these aspects, always a necessary partner of 
the Perfect Man.'That i s why Igbal says 

^Payam-e-Mashriq, p. 15U.) 
1. Schimmel, A.'^WTGabrielTs Wing, p, 217. 
2. Thatt poetry and mysticism i s best f o r him 

Which obscures his v i s i o n of the theatre of l i f e . 
3. Schimrael, A. M. Gabriel's Vi/im, p, 219. 
U. Do not l i v e i n sucli an™il!FHevised world 

Where there i s a God laut no Satan, 
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Creature of Fire versus Creature of Clay. 
IblTs i s nothing i f not proud. He does not doubt f o r 

an instant that he i s superior to Adam. He i s a creature of 
f i r e while Adam i s made of dust. IblTs says to God j u s t i f y i n g 
his disobedience ^ , i -^ '\ 

1 
(Payam-e-Mashriq., p. 97) 
Iqbal's Adam i s not the one to l e t himself get the worst 

of an argument - not even when his adversary i s the ingenious 
IblTs and so i n his turn he retorts 

2 _ _ 
(Aiwfi^an-e-^ijaz, p. 177) 
Professor Schimmel observes that the contrast between 

Tr~T~"aiFlioT""creat^ . — 
That I should bow to man. 
He i s a base-born thing of dust. 
And I of f i r e am born 
(Translation by ̂ usain H.) 

2. When they brought f o r t h the world fron non-existence. 
They saw that i t s heart was cold and l i f e l e s s . 
Where was fiire save i n my heart? 
They created you out of my f i r e J 
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f i r e and clay "leads back to early Islamic discussions about 
the p r e f e r a b i l i t y of earth (of which the Kaaba i s made) to f i r e 
(the element brought into the discussion by admirers of Persian 
f i r e worship)I Satan becomes thus, the inventor of the mis­
leading comparison of incomparable objects.""'' 
I!blXs_and_Pr^de^^^ . 

I n a poem called "Taqdir" (which Igbal acknowledges was 
inspired by Ibn *Arabi;)^ we see another I b l i s - t\ot the proud 
lover and adversary of God for whom one can fe e l some admir­
ation, but a moral coward who i s t r y i n g to a t t r i b u t e his 
w i l f u l act of disobedience to God's w i l l . Mystics and theo­
logians have sometimes d i f f e r e n t i a t e d between God's Command 
and His Will.'^ According to ̂ a l l a j , "the command i s eternal 
whereas the w i l l and foreknowledge of God concerning i t , whether 
i t shall be obeyed or disobeyed, i s created, and therefore 
subordinate. God w i l l s both good and e v i l , but commands only 

5 
good."-^ I b l i s though he disobeyed the Word of God none the 
less obeyed His inner command which forbids prostration before 
any but God Himself. 

The poem begins with I b l i s seeking to j u s t i f y his 
disobedience by the plea that he knew i t to be predestined 
1. Schimmel, A. M. Gabriel's Wing, p. 213. 
2. ^SSr^-Kallm PP U2-l|3. 
3. 
k, Schimmel, A. M. G;abrle^^_Wing, p. 211. 
5. Nicholson, R. A. Th£Jdea .pf_PWsomllty^^in„.^uf ism. p. 33. 
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^ ^ or <~̂ r̂  ̂  ^ 

(5arb-e-KalTm, pp U2-L|.3) 
God asks IblTs ,. ^ 

2 
(^arb-e-KalTm, p. k3) 

and IblTs answers 

3 
(^arb-e-Kalim, p. l!-3) 

By saying that i t was af t e r his act of disobedience that he 
f e l t i t was predestined, IblTs betrays himself for he i s 
Tr"~oTr"G6d7~Ci^^^ ™ — That captive of Far-and-Near and Swift-and Slow; And what presumption could refuse to You Obedience? I f I would not kneel to him. The cause was Your own fore-ordaining w i l l . _ (Translation by Kiernan, V. G, Poems fromJC^al p. 6I4.) 
2, When did that mystery dawn on youTTeTbre, Or after your sedition? 

(Translation by Kiernan, V. G. Poems_fromJ[c^ p. 6b,) 
3. A f t e r , ©h brightness 

V/hence a l l the glory of a l l being flows. 
(Translation by Kiernan, V. G. Poems from Iqbal. p. 6I1.) 
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admitting i n d i r e c t l y that when he refused the prostration he 
f e l t free to choose. God then turns to the angels and says 

1 
(5arb-e-KalTm, p. U3) 

" I t i s Satanic short-sightedness," observes Professor Schimmel, 
"which ascribes any decision which leads to disaster to divine 

2 
predestination and unchangeable laws," This poem also 
indicates that the IblTs whom Iqbal admires i s not the one who 
denies the freedom of his w i l l . Iqbal's interpretation of 
IblTs as a lover of God i s based on the assumption that IblTs 
was not predestined to disobey but that his disobedience was 
'a w i l f u l act. 

Iqbal also mentions IblTs i n another context of predes­
t i n a t i o n and f r e e w i l l . I t was through Satan's seduction of 1. See what a grovelling nature taught him t h i s 

Fine "bheoremi His not kneeling, he pretends. 
Belonged to My fore-ordinance; gives his freedom 
Necessity's base t i t l e ; - wretchi hiS' own 
Consuming f i r e he c a l l s a wreath of smoke, 
(Translation by Kiernan, V. G. Poems from Iqbal, p. 6l|.) 

2. Schimmel, A. M._ "The Figure of Satan i n the Works of 
Muhammad Iqbal" 
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Adam that Man acq.uired f r e e - w i l l . To Adam Satan said 

\A. A,/- -

1 
(Payam-e-Mashriq., pp 98-99) 

JlzL^iJ^lSSi I'blTs shown as a sad old man, speaks to the 
sons of Adam i n words touched with pathos 

J ' 

2 
(JavTd l^ma, p. 159) 

1. You're capable of nothing but 
Object obeisance l i k e a slave. 
Like a t a l l cypress stand erect, 
0 you which not act not crave. 
Good and e v i l , v i r t u e and sin. 
Are myths created by your Lord. 
Come taste the joy of action and 
Go f o r t h to seek your due reward. 
(Translation by ̂ usain, H. consulted i n the manuscript by 

the courtesy of' the author) 
2. Flames sprang f o r t h from py sown f i e l d ; 

Man out of predestination achieved f r e e - v / i l l , 
1 displayed my own hideousness 
and have given you the joy of leaving • or choosing-
(Translation by Arberry, A. J. Jayid Nama p. lOIi.) 
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According to g a l l a j , IblTs is God's lover and one of the 
two true Unitarians i n the world, the other one being 
Mulĵ ammad."'' As a s t r i c t believer i n God's Unity, he refused 
to prostrate himself before Adam saying, "HSs somebody else 
taken away the honour of the prostration from my heart so 

2 
that I should prostrate before Adam?" Igbal seems to be 
sympathetic towards t h i s view and the words of I f a l l a j i n 
Jayid Nama seem to speak also for him. 

(JavTd Nama, p. 155) 
Satan i n the ppeto::, of_,iiiXtpi^^ Iqbal 

Both Milton and Igbal had a f i e r y , restless s p i r i t and 
an intense religious consciousness. With a l l t h e i r i n d i v i d u a l 
differences the works of the two poets convey an impression of 
1. Schimmel, A. M. &a b r j j l / s _ W i i ^ p. 210. 
2. BaglT, R, guoted i n ^ i b i d . 
3. Love i s to burn i n his""fire; 

V\fithout his f i r e , burning i s nor burning. 
Because he i s more ardent i n love and service, 
Adam i s not privy to his secrets. 
Tear o f f the s k i r t of b l i n d conformity 
That you may,learn God's Unity from him. 
(Translation by Arberry, A, J, JavTd Nama, p, 101.) 



power. I t i s hardly possible to read t h e i r poetry without 
r e a l i z i n g the temperamental a f f i n i t y between them. I t i s 
i n t e r e s t i n g to know that Iqbal had deep admiration for Milton, 
and i n his youth v/anted to write an epic similar to "Paradise 
Lost."-'-

A number of writers have pointed out the s i m i l a r i t y 
between Satan and IblTs, This statement needs a q.\aalification 
(or a c l a r i f i c a t i o n ) at the very outset. Milton's Satan i s 
not a uniform character. The Satan of the f i r s t two books 
of tiparadise Lost" i s quite d i f f e r e n t from the Satan of the 

2 
rest of the poem. The reason most commonly given for t h i s i s 
that Milton was a man divided against himself, "a 'Promethean, 
a renaissance humanist i n the t o i l s of a myth of quite contrary 
import."^ His e x p l i c i t purpose was to j u s t i f y the ways of God 
to men but the Satan he created - the Satan of Books I and I I , 
the leader of the f a l l e n angels, became such a formidable 
obstacle f o r him, that he had to "transform" him from a 
indomitable rebel who could say i n the face of eternal 
damnation 
1. Iqbal's l e t t e r q.uoted by Vapd, S, A. Iqbal; His Art and 

• '£ims^lv> 7. 
2. This opinion i s not universally accepted, but i t finds 

support i n a number of writers and seems to us to be v a l i d , 
3. Willey, B. The Seventeenth Century Backgroimd. London, 

193U. P, 255. 



U65 

What though the f i e l d be lost? 
A l l i s not l o s t ; the unconquerable W i l l , 
And study of revenge, immortal hate, 
And courage never to submit or y i e l d : 
And what i s else not to be overcome? 
That Glory never shall His wrath or might 
Extort from me ^ 

to a wailing creature who could gaze t e a r f u l l y at the sun 
and say 

0 then at l a s t r e l e n t : i s there no place p 
Left f o r Repentance, none for Pardon l e f t ? 

Iqbal'sIblTs i s also not a uniform character i n the sense that 
the IblTs portrayed i n various poems i s not the same figure. 
Since Iqbal did not undertake to write a long poem i n which 
IblTs appears as one of the chief characters, he was not 
obliged to be consistent i n his treatment of IblTs, So we 
see d i f f e r e n t aspects of IblTs, sometimes a t o t a l l y new IblTs, 
emerging i n d i f f e r e n t poems. Therefore, when i t i s said that 
Satan resembles I b l T s , i t must be made clear that the Satan of 
the f i r s t t w o books of "Paradise Lost" resembles, i n the main, 
the IblTs of "TasMr-e-Fitrat" ,̂  " JibrTl-o-IblTs"^ and JavTd 
Nama, and that there i s some resemblance between the "degenerate 
Satan of the l a t e r books of "Paradise Lost" and the p o l i t i c s -
a f f l i c t e d IblTs shown i n "IblTs ka farman apne siyasT farzandon 

5 6 se" and "IblTs kT majlis-e-Shura" , 
lT™^lTbn7~7r~^''Para^ 
2. I b i d (Book IV) p. li|7. 
3, Payam-e-Mashriq, pp 97~101. 
h» B a i z e z J i b ^ L . PP 192-19U. 
5. Zarb-e-Kalim, p. 1U8. 
6. Armagan-e-^ijaz, pp 213-228, 
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The f i r s t point of s i m i l a r i t y "between the "heroic" 
Satan and I h l i s i s the splendour of t h e i r reckless courage. 
They are "sinners" "but one cannot help admiring th e i r 
un"broken s p i r i t , t h e i r tenacity of purpose i n the face of 
insupera"ble odds. Such qualities as they have would make 
a hero out of a re"bel, A second point of s i m i l a r i t y between 
them i s that they are completely unrepentant. Even i f they 
could, they would not retrace their steps. 

There are differences too, between them, and these are 
not often remarked upon, Satan is an adversary of God and 
hates Him, I'blTs i s not an enemy of God and loves Him, Both 
Satan and I'blis are painted i n b r i l l i a n t colours hut Satan's 
lu s t r e i s hard and g l i t t e r i n g , IblTs i s softer and more touching. 
We admire Satan but our heart does not go out to him as i t 
does to I"blis, Satan i s proud and "belligerent, l b l i s i s 
proud and heart-broken. I n the l a s t analysis, despite a l l 
t h e i r s i m i l a r i t i e s , Satan and. IhlTs are very d i f f e r e n t - as 
d i f f e r e n t from each other as hate i s from love. I t i s 
possible to "build up a case for Satan as a tragic hero, "but 
there i s no dou"bt at a l l that Iqbal's I'blTs - the I"blTs of 
S^ljIirii^ifeiESi <̂ avTd I^ma - i s a tragic hero. 

I'blis as a tragic hero. According to A r i s t o t l e a tragic 
hero i s an outstanding character whose fortunes suffer a 
sudden reverse and who i s , i n some measure, responsible for 
his downfall. Were he not responsible, were his calamity j u s t 
the working out of an unrelenting Pate, his s i t u a t i o n though i t 
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would c a l l f o r p i t y would iDring about no catharsis i t would 
not i n f a c t , be tragedy at a l l , simply misfortune. To say of 
IblTs that "he i s f u l f i l l i n g his a l l o t t e d role i n the scheme 
of things""^ and that "the tragedy of Satan's l i f e i s that he 
cannot change his destiny, his inner helplessness and sheer 
i n a b i l i t y to be other than he i s , " i s surely to misunderstand 
the IblTs nearest to Iqbal's heart. Although in. most tragedies 
one i s aware of a sense of predestination, of ominous agencies 
working against a character seeking to destroy him, yet - as 
has been said already - there i s always something i n the tragic 
hero himself which brings about his tragedy. IblTs i s a free 
agent otherwise he would not have refused to obey God. The 
role he i s f u l f i l l i n g i n the scheme of things i s not an 
" a l l o t t e d " one - i t i s a role he chose for himself and therein 
l i e s his tragedy - not i n that he hates Qod and must serve His 
ends, but that he loves God and has chosen forever to displease 
Him. 

IblTs denies the charge of being an i n f i d e l . His words. 

3 (Javid Kama, p. I581) 
1 . Va^id, S. A. Iqbalx^sArt and Thought, p. 22L|.. 
2 . I b i d . 
3. Do not take me for one who denies God's existence; 

Open your eyes on my inner s e l f , overlook my exterior. 
I f I say, "He i s not," that would be foolishness, 
for when one has seen, one cannot say "He i s not". 
(Translation by Arberry, A, J. Javid^MlM* P* 1 '̂-)-) 
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wrung from the agony of his soul, are reminiscent of the 
tortured Mephistopheles who, when asked by Paustus i f he 
was out of h e l l , answered sorrowfully 

•fhy t h i s i s h e l l , nor am I out of i t , 
Thinkst thou that I , who saw the face of God 
And tasted the eternal joys of heaven, 
Am not tormented with ten thousand h e l l s ^ 
I n being deprived of everlasting bliss? 
I t was the 'tragic flaw' i n the 'character of IblTs which 

brought about the eternal separation between him and his 
Beloved. The t r a d i t i o n a l motive for the disobedience of I b l i s 
i s pride, but due to the influence of ̂ allsijf Iqbal also gave 
to his I b l i s the passion and tenderness of a lover, Milton's 
Satan would not return to Heaven becaiise 

farthest from Him i s best 
Whom reason hath equalled, force hath made supreme 
Above His equals.g 

IblTs when asked by Gabriel about the p o s s i b i l i t y of his 
return ^ ^ 

^Bal-e-JibrTl, p, 1 9 2 ) 

answers 

1 . Marlowe, G, Doctor FaBtus,. (Edited by W, W. Greg) Oxford, 
1 9 6 1 . (Act F s c e n e T T l J p. 1 0 , 

2 . Milton, J , "Paradise Lost" (Book l ) p. eU. 
3. Is i t not possible that the rent i n your robe be mended? 



( B a l - e - J i b r i l , pp 193-191+) 
Thus so f a r from setting out as Satan does, to pervert God's 
purpose, I b l i s i s actually conscious of being His instrument. 
He does not seek for God's grace because i f he were to do so, 
the world which God made - the world of Man, would come to a 
s t a n d s t i l l . Professor Schimmel observes that i n presenting 
t h i s viewpoint Iqbal has made "one of the most o r i g i n a l 

2 
contributions to the problem of Satan's destiny." 

The I b l l s portrayed i n JayId_Jama i s sad and old - l i k e 
the Satan of Nietzsche. His heart i s heavy with the burden 
of his sins - sins not against a God who "sole reigning holds 
the tyranny of Heaven" j"^ but against his Beloved. He begs Man -
Man before whom he would not bow - not to sin any more, not to 
iT™ Ah, GabiTeTI ^ou' do "not know t h i s "myster°y~-™°" 

By breaking, my glass made me intoxicated. 
Wow i t i s impossible that I should dwell here again -
How s i l e n t i s t h i s realm without palaces or lane a! 
Whose despair i s the inner f i r e of creation 
'For him i s not "Despair" better than "Don't despair of 

God's Grace" (Sura 39:53) 
2. Schimmel, A. M. Gabriel's Win^, p. 212, 
3. Milton, J, "Paradise Lost" "(Book I ) p, 81. 
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make his s c r o l l any blacker. 

0 :> \i»' c j ^ jC/̂  jPAy) r''d.\ 
1 •-• • 

s 

1 / '(JavTd Nama, p. 159) 
Although he suffers endlessly, yet I b l i s does not wish 

to return to the Presence of God. I t is a part of the 
character of a tragic hero that having brought about his end 
he accepts i t without f l i n c h i n g . When the poet asks IblTs to 
give up " t h i s c u l t of separation,"^ ^ 

2 
(JavTd Naraa, p. I59) 

1. Deliver me now from my f i r e ; 
•Resolve, 0 man, the knot of my t o i l . 
You who have f a l l e n i n t o my noose 
And given to Satan the leave to disobey, 
Live i n the world with true manly zeal, 
as you p i t y me, l i v e a stranger to me 
Proudly disregarding my sting and my honey. 
So that'^my s c r o l l may not becomejalacker s t i l l , 
(Translation by Arberry, A. J. JavTd Nama, p. 10\\) 

2 . Arberry, A. J . JivXd.N&ia, p. lOU." 
3. He said, "The f i r e o'f separation i s the s t u f f of l i f e ; 

How sweet the into x i c a t i o n of the day of separation. 
The very name of union comes not to my l i p s ; 
I f I seek union, neither He remains nor I . " 
(Translation by Arberry, A. J. JavTd_Jfmna p. 101+) 
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These lines also bear the implication that Love does not 
mean union or the a n n i h i l a t i o n of i d e n t i t y . Thus i n 
upholding the b e l i e f i n separation, IblTs becomes, a preserver 
of the p r i n c i p l e of i n d i v i d u a l i t y . 

The Lament of IblTs i n JavTd^J^ma i s part of the most 
profound poetry Igbal ever vyrote. He shows a strange spectacle 
- IblTs praying to God - not for r e l i e f from pain or remission 
of his sins, but f o r a worthy opponent! I n l i e u of a l l his 
past worship^ of God, IblTs asks for a man who dares to r e s i s t 
him. He says 

/ 

1 
(JavTd l̂ lama, pp I 6 O - I 6 1 ) 

IblTs i s weary of a l l his easy triumphs. Tormented as he i s , 
by his separation from God, he has not even the satisfaction 
of measuring his strength agaijist a man of God, r b l T ^ ^ J l ^ P i j l ^ 
1, The prfty says to the hunts-man7°'''*°seize me': 

save me from the a l l too obedient servant.' 
Set me free from such a quarry; 
remember my obedience of yesterday. 
His nature i s raw, his resolution weak, 
t h i s opponent cannot withstand one blow from me. 
I need a servant of God possessed of vision, 
I need a riper adversary! 
(Translation by Arberry, A, J, JavTd Mama, p, I O 5 ) 
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rather meet his death at the hands of a man of valour than 
l i v e f o r a millennium surrounded by weaklings and cowards, 

1 _ 
(JavTd Kama p. l 6 l ) 
I n t h i s cry of despair one can see the world of tragedy, 

the world which l i e s beyond good and e v i l , W, A, B i j l e f e l d 
w r ites, " I must admit that the passages about IblTs ... above 
a l l others Satan's lament that he can hardly f i n d a genuine 
opponent i n the world, appealed to me more than a l o t of 
enlightened quasi - Christian statements about the d e v i l , and 
that these words w i l l l i v e i n my s p i r i t f o r a, long, long time,"' 

I n seeing IblTs as a complex character, a character torn 
between his pride and his love, a character who possessed a l l 
the lineaments of a tragic f i g u r e , Iqbal revealed one of his 
T^'~~TTiave~be"(^^^ 

that nov/ I come to You for recompense; 
I seek from You one who dares to deny me -
Guide me to such a man of God, 
I need a man who w i l l t w i s t ray neck, 
whose glance w i l l set my body quivering. 
Grant me, 0 God, one l i v i n g man of f a i t h ; 
haply I shall know delight at l a s t i n defeat, 
(Translation by Arberry, A, J, JavTd Î lama. p. 105) 

2. Bi.-ilefeld, W, A, quoted by Schimmel, A, M, "The Figure of 
Satan i n the works of Muhammad Iqbal". 
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deepest poetic insights. This IblTs - f o r whom J:he poet 
confessed his h e a r t f e l t sympathy -

1 -
(JavTd Mama, p, 1 5 8 ) 

i s one of the greatest achievements of Iqbal's philosophic 
v i s i o n . This IblTs whose suffering brings catharsis i s a much 
more profound and sat i s f y i n g figure than the t r a d i t i o n a l Devil 
who leaves unexplained the greatfer part of the mystery of e v i l . 
I t i s true that Iqbal's presentation of the tragic IblTs i s 
only very fragmentary, but even though i t does not answer a l l 
the q.uestions pertaining to good and e v i l , God and Satan, i t 
does point to the close and complex relationship betv/een 
concepts commonly held to be mutually eKolusive. 

1 . My soul i n my body q.uivered for his agony. 
(Translation lay Arberry, A. J. JavTd Jama, p. 1 0 3 ) 
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CHAPTER V I I I 

IQBSL'S PHILOSDPHY OF ART 

Scattered throughout Iqbal's writings are his various: 
pronouncements on the nature and purpose of a r t , Iqbal 
has not propounded a theory of Beauty and Art as such, but 
from h i s writings i t i s clear that he had thought deeply 
about aesthetics and that he did have a philosophy of art 
though i t s component ideas do not seem to have appeared, 
simultaneously (except perhaps i n Bandagi Mama). By 'Art' 
most of the time Iqbal means his own a r t , i . e . the poetic 
a r t . However, his ideas may be applied and interpreted so 
as to include the other artso Iqbal, whose v e r s a t i l i t y 
showed i t s e l f i n multifarious ways, has contributed many r i c h 
and s i g n i f i c a n t ideas to the philosophy of art and what he 
has to say on the subject forms one of the most interesting 
chapters of his thought, 
PURPOSE OF_„ART 

For Iqbal, art must add to the fulness and richness of 
l i f e . Art i s genuine and sig n i f i c a n t only when i t impinges 
dynamically on l i f e , deepening i t s appreciation, quickening 
i t s pulse and i l l u m i n a t i n g i t s fundamental purposes with 

2 
i n s i g h t o 
• Zabur--e--*A,iam. pp 2h3-26h. 

2o Saiyidain, K, G, I g M l l ^ ^ I l i i c a t i ^ l ^ i y j ^ s ^ ^ Lahore, 
196.0, p , 3 » 
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Iqbal has no use for a self-regarding a r t which is 
divorced from the problems of l i v i n g . A r t must serve l i f e 
i n some way and not exist merely for i t s own sake. 
Unequivocally he says, "Art i s subordinate to l i f e , not 
superior to i t , T|je ultimate end of a l l human a c t i v i t y i s 
l i f e - g l o r i o u s , powerful, exuberant. A l l human a r t must be 
subordinated to t h i s f i n a l purpose and the value of every­
thing must be determined i n reference to i t s l i f e - y i e l d i n g 
capacity. The highest a r t i s that which awakens our dormant 
w i l l - f o r c e , and helps us to face the t r i a l s of l i f e manfully, 
A l l that brings drov/siness and makes us shut our eyes to 
r e a l i t y around on the mastery of which alone l i f e depends -
i s a message of decay and death. There should be no opium-
eating i n a r t . The disguise of art for the sake of a r t i s 
a clever invention of decadence to cheat us out of l i f e and 
power, 

Iqbal has placed great emphasis on the " l i f e - y i e l d i n g " 
q u a l i t y of a r t . An a r t which tends to take away from l i f e 
i t s joy and zest, courage and enthusiasm, need not be at a l l 

1, Thoughts and Reflections of Iqbal. pp, 85-86, 
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1 

(Zarb-e-=KalTm, p, 127) ^ 

2 

(Zarb-e-KalTm, p, 125) 
A great portion of Iqbal's writings on aesthetics deals 

with the subject of what he considers to be "decadent" a r t . 
Like Plato, Iqbal too had once been susceptible to the charms 
of poetry which sapped the energies of man and l u l l e d him 
in t o a barren, a l b e i t a seemingly golden dream, of ef f o r t l e s s 
existence. For I q b a l , Hafiz i s the symbol of such l i f e -
s t u l t i f y i n g A r t . This i s surprising, f o r to the young poet 
I q b a l , Hafiz had meant much. *AtTya FaizT t e l l s us of I q b l l ' s 
great admiration f o r Hafiz and comments, " I f e l t that Iqbal 

— 3 
believed more i n Hafiz than i n any other Persian poet.""^ 

1. With i t s singing i f i t makes the garden melancholy 
Better ' t i s that the early-rising b i r d should s i l e n t be. 

2. I f i n a melody the c a l l of death does hidden l i e . 
That f l u t e , that harp, that v i o l i s unholy i n my eye, 

3. FaizT, A. Iqbal, Bombay, 19U7, p. 15. 
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I n his Note-book; Iqbal himself paid a glowing t r i b u t e to the 
perfection of Hafiz's poetic technique. " I n words l i k e out 
jewels Hafiz put the sweet unconscious s p i r i t u a l i t y of the 
nightingale. "•*• 

Iqbal's r e j e c t i o n of Hafiz was, i n ef f e c t , also a 
r e j e c t i o n of a phase of his own youth, a phase when he could 
say: 

2 
(Bang-e-Dara, p, 93) 

I n l i n e s which caused great uproar, Iqbal attached Hafiz i n 
no uncertain terms: 

(miayabln-e-Iqbal, pp. 230-232)^ 

1- Stray Reflections. Lahore, I96I, p. 152 
2, That which i s called l i v i n g i s but a forgetfulness, 

A dream, a drowsiness, a drunkenness, unconsciousness. 
3, Beware of Hafiz the wine drinker 

His cup i s ' f u l i * of deadly poison; 
He i s an archer who takes strength from the heart. 
His dart makes death sweet, 

U. Edited by FaruqT, M, I , and GaznawT, K. Peshawar, 1966, 
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He went on to compare Hafiz unfavourably with'UrfT, another 
Persian poet: _^ 

1 ^ • 
(Khayaban-e-Iqbal, p, 232) 
Iqbal inveighed against Hafiz "for his quietism, his 

epicureanism, his l i b e r t i n i s m , his indifference to the great 
h i s t o r i c a l events that were taking place around him and the 

2 
soporific e f f e c t of his mystical eroticism," 

Iqbal has painted a v i v i d picture of the harm that a 
poet who preaches death rather than l i f e may do: 

^) y^ 
1, Hafiz the enchanting poet hails from ShTraz, 

'UrfT**emitting f i r e also hails from ShTraz, 
'UrfT leads to the domain of Self, 
Hafiz remained on the banks of Ruknabad. 
Drinfi wine with UrfT the tumultuous. 
I f you have l i f e run away from Hafiz. 

2 . Husain, M, H. Iqbal. on Poetry and'the Poet, ( i n 
manuscript, consulted by courtesy of the author). 
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• — I 

^ -
1 
(Asrar-e-KhudT, pp, 39-^0) 

I m p l i c i t i n his r e j e c t i o n of Hafiz, i s Iqbal's rejection of 
a great portion of contemporary Persian and Urdu poetry. 
Perhaps the senses could luxuriate i n such a r t , but the 
soul could draw no sustenance from themes such as these: 

1, His kiss robs the rose of freshness, 
He takes away from the nightingale the joy of f l y i n g . 
The sinews are relaxed by his opium. 
Thou payest f o r his song with the l i f e . 
His melodies steal firmness from thy heart. 
His magic persuades thee that death i s l i f e , 
He plunges thee i n a sea of thought. 
And makes thee a stranger to action. 
His beauty hath no dealing with t r u t h . 
There are none but flawed pearls i n his sea, 
( t r a n s l a t i o n by Nicholson, R. A. The Secrets of the Self, 
Lahore, 1904, PP. 6Li.-65). 
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(Zabur-e-'Ajam, p, 252+) 
TRANSTTIM,.__™M....,'AJM..^.T^^ 

I n Asrar-e-KhudT,"igba1 bids us leave the "garden of 
2 

Persia" and return to "the heat of the desert", 'Ajam was 
to become for Iqbal a symbol of art which, though moving 
and b e a u t i f u l i n i t s own way, does not keep the ego i n that 
state of tension, or heightened self-awareness, i n which i t 
i s able to pervade r e a l i t y and transcend a l l obstructing 
forces: 

1, A monk caught i n the snare of carnal l u s t ; 
A beauty with a b i r d imprisoned i n 
A cage, a king with folded knees before 
A hermit wrapped up i n a patchwork cloak; 
A man from the h i l l s with a firewood load; 
A lovelorn maiden going to a temple; 
A YogT s i t t i n g i n a wilderness; 
An old man tortured by the pains of age, 
Whose candle i s about to f l i c k e r out, 
(t r a n s l a t i o n by HusaiSi, M, H. Iqbal, on Poetry and the Poet,) 

2, Nicholson, R. A. * The Secrets of the Self, p.. 70. 
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y.6^syf <^y^ 
1 

(Zarb-e-KalTm, p, 1 2 7 ) 

Because a r t i s subservient to l i f e - and l i f e , for Iqbal i s 
the ego's s t r i v i n g f o r perfection - i t i s necessary to move 
on from ^Ajam to Hijaz, Hijaz now becomes, aesthetically, 
the symbol f o r that v i r i l e , l i f e - y i e l d i n g and l i f e - e n r i c h i n g 
a r t which unites Beauty and Power, and becomes an embodiment 
of Love, Iqbal says:-

2 
(Zabur-e-'Ajam, p, 26I4.) 

I S "DECApEMT" ART NOT ART AT M.L? ^ . , ^ A ^ ^ 

An inte r e s t i n g question comes to mind here. One wonders 
i f Iqbal would have denied the status of a r t to the work of 
poets such as Hafiz, Iqbal had known that "the good i n a r t 
i s not necessarily i d e n t i c a l with the good i n l i f e ; i t i s 
possible for a person to write fine poetry, and lead his 

1. Though Persian verse i s gay, heart-ravishing. 
Not sharpened by t h i s ¥erse is ego's sword. 

2 , Charm lacking power i s mere sorcery, 
But charm with power combinc^ilis prophethood. 
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society to Hell.""^ Since i t i s possiTsle for the good i n 
a r t to "be separate from the good i n l i f e , IqlDal would not 
have denied the name of a r t to that which was, i n any way, 
detrimental to l i f e . However, such a r t he would have 
banished from his Republic. 
ATTACK ON A,LL m « , 

There are places m Iqfbal's works where he seems to 
denounce not only decadent a r t but a l l a r t . His words 
"convey the impression that he has no use foi? poetry of any 

2 
kind." To the Editor of Makhzan he sent the message:-

(Bang-e-Dara, p. llj.O) 
His words may be easily misunderstood. Here Iqbal i s not 
saying that a r t i s useless. He is merely expressing his 
disapproval of the passivity i n which his fellow-countrymen 
were sunk, content with poetry which did not s t i r i n them 
any longing f o r action while European nations were struggling 
hard to b u i l d a better l i f e f or themselves. 

Thoughts and Reflections of Iqbal. p. 81̂ . 
2. Husain, M. H. Iqbal on Poetry and the Poet. 
3. The nations who are strong i n action do not have a taste for verse. 
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TRUE POETRY VERSUS VERSIPIGATTO^ 

On certain occasions Iqbsil has even denied being a poet. 

(ZalJur-e-'Ajam, p. 20U) 
This disclaimer is, of course, an attack on t r a d i t i o n a l 
erotic poetry which abounds i n l i f e l e s s images of servile 
adoration. Such poetry lacks dignity and si n c e r i t y and i s 
unworthy of the f o r t i f i e d , self-respecting ego. 

When Igbal says: 

2 ^ ^ " 
(Bal-e-JilDril, p. 76) 

he does not mean to say that he i s not a poet tout that his 
song i s not mere v e r s i f i c a t i o n . V e r s i f i c a t i o n i s a 
mechanical a c t i v i t y , whereas true poetry i s organic to the 
poet's toeing and reveals to him the secrets of l i f e , . 

1. No good w i l l ever come from any churlish tooor 
Who lays the charge of ver s i f y i n g at my door. 
I do not know the a l l e y where the poets sweet-heart dwells; 
I have no lovelorn heart which someone's coldness a i l s . 
Mere humtole dust, I yet do not l i e on the street 
To toe a carpet under toeauty's feet. 
Nor i s there i n my dust 
A heart made clamorous toy l u s t . _ . 
(Translation toy Husain, M. H. Iqtoal on Poetry and^the Poet.) 2. Do not look upon my troutoled song as mere versifying For I know the secrets of the inside of the tavern. 
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There we meet another s i g n i f i c a n t idea from Iqbal's 
aesthetics, namely, that poetry i s to be distinguished 
from v e r s i f i c a t i o n . As Sir P h i l i p Sidney wrote, Uthere 
have been many most excellent poets that never v e r s i f i e d , 
and now swarm many v e r s i f i e r s that need never answer to the 

name of poets.""^ 
ART AS IMITATION 

One of the oldest conceptions of Art i s a r t as imit a t i o n 
("mimesis"). For Plato, a r t v/as an imitation of transcendenal 
r e a l i t y and not once but twice removed from the truth, as the 
a r t i s t imitates what i s i t s e l f an appearance. Iqbal, does 
not believe i n the i m i t a t i o n theory of Ar t . He questions 
the very r e a l i t y , which, according to Plato, poetry f a i l s to 
represent. Even i f Plato's picture of r e a l i t y could be 
represented i t would, for Iqbal, be an immoral act; for i t 
would amount to the bodying f o r t h of i l l u s i o n s . For Iqbal . 
poetry does not represent an i l l u s o r y world forever beyond 
man's reach but a r e a l world - a world which has a past, 
present and future, and can be seen and known.^ 

For I q b a l , a r t i s no more an i m i t a t i o n of Nature than 
i t i s an i m i t a t i o n of a"supersensible world of Ideas. To 
the poet he says: 

1. Collins, J. 0. ( E d i t o r ) , Sidney's A-pologie for Poetrv. Oxford, 1955, p. 12. • ^ — ^ • - ^ — ~ -
2. Husain, M. H. Iqbal on Poetry and the Poet. 
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1 
(Zarto-e-KalTm, p. 115) 

To imitate Nature i s to enervate the Self toy denying an 
opportunity to i t s creativeness to manifest i t s e l f . 
Igtoal descritoes a poet who i s merely an imitator of 
Nature thus:-

(Zatour-e-'Ajam, p. 255) 
ART AS IMPROVEMENTLPN NATURE 

TKe poet'"gIves'T.Tre'"t"o the images of Nature from the 
dynamism of his own toeing. He is not a passive otoserver on 
whose tolank mind Nature leaves a series of discordant 
impressions. On the contrary, toy imaginative p a r t i c i p a t i o n 

1 . Free a r t from i m i t a t i n g Nature's way. 
Are a r t i s t s hunters or mere beasts <^t prey? 

2. He goes to Nature with a toegging toowl 
For toeauty's alms: a rototoer i n disguise. 
He steals from Nature, i t s e l f destitute. 
To seek for toeauty outside of yourself 
Is wrong: what ought to toe is not toefore 
Your eyes, a l l ready-made for you to see. 
A painter who surrenders himself to 
The forms of Nature loses the form of his Self 
I n i m i t a t i n g mere external forms. 
(Translation toy Husain, M. H., Iqtoal on Poetry and the PQet«^ 
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i n the l i f e of Nature, the poet gives unity to the diversity 
of natural phenomena and a meaning to what he perceives. 
Nature i s what i t i s , the poet creates from what i s that 
which ought to be. I n the words of Sir P h i l i p Sidney, 
"Her (Nature's) world i s brazen, the poets only deliver a 
golden. "•'• 

I n Iqbal's words, "To permit the v i s i b l e to shape the 
i n v i s i b l e , to seek what i s s c i e n t i f i c a l l y called adjustment 
with Nature i s to recognize her mastery over the s p i r i t of 
man. Power comes from r e s i s t i n g her s t i m u l i , and not from 
exposing ourselves to t h e i r action. Resistance of what i s 
with a view to create what ought to be, i s health and l i f e . 
A l l else i s decay and death.... The a r t i s t who i s blessing 
to mankind defies l i f e ... I n the words of Fichte, he sees 
a l l Nature f u l l , large, and abundant as opposed to him who 
sees a l l things thinner, smaller and emptier than they 
actually are. The modern age seeks inspiration from Nature. 
But Nature simply ' i s ' and her function i s mainly to obstruct 
our search f o r 'ought' which the a r t i s t must discover within 

2 
the depth of his own being." 

r. Go 11 in's', J. G. (Editor( , sTdney^sTApoToHe^ . 8. 
2. Thoughts and Reflections of Igbal. p. lii.5 



I n regarding Nature as passive and s t a t i c and the poet 
as possessing the inner power of i n v e s t i t u r e , Igtoal comes 
very close i n idea to the thought expressed 'in the well-
known lines of 8. T. Coleridge:-

"0 LadyI we receive tout what we give. 
And i n our l i f e alone does Nature l i v e ; 
Ours i s her weidding garment, ours her shroudl 
And would we ought toehold, of higher worth 
Than that inanimate cold world allowed 
To the poor loveless ever-anxious crowd, 
Ahl from the soul i t s e l f must Issue f o r t h 
A l i g h t , a glory, a f a i r luminous cloud 
Enveloping the Earth. ""̂  

The poet i s expected toy Igtoal to transcend Nature and to 
succeed where Nature has f a i l e d . 

2 
(Bal-e-JitorTl, p. 8?) 

1. Coleridge, E. H, (Editor) The Complete Poetical Ayorks 
of ,S. T., Coleridge. Oxford7l912. Volume l'',"p7 J6'5r"^ 

2. Though Nature does not lack i n taste. 
Perform what she has f a i l e d to do. 
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The poet adds a new charm to the beauties of Nature:-

1 

(Asrar-e-Khudl, p. 3 7 ) 

and may be said, to have improved upon i t : 

- y '' 
2 

(Zabur-e-*Ajam, p. 256) 

Browning has expressed the same thought thus:-
"For, don't you mark? we're made so that we love 
F i r s t when we see them painted, things we have passed 
Perhaps a hundred times nor cared to see; 
And so they are b e t t e r , painted - better to us, 
Which i s the same thing. Art was given for that; 
G-od uses us to help each other so. 
Lending our minds out."^ 

1 . By his look the f a i r i s made f a i r e r 
Through his enchantments Nature is more beloved, 
(Translation by Nicholson, R. A. The Secrets of the Self,p.6l) 

2 . The s k i l f u l master improves upon Nature, 
And reveals his secret to our gaze! 
He creates a new world 
An gives a new l i f e to our beingi 

3 . The Poetical worjLg-.î -;̂ ..̂ ?5!̂ -gyĴ M2y"4l}£• London. I 9 0 5 . Volume I . p. 522. ' . 






















































































































































































































































































































