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CHAPTER VI

THE DEVELOPMENT OF 'KHUDI'

AND IQBAL'S ‘MARD-E-MOMIN’.

THE MEANING OF ‘KHUDT® Explaining the meaning of the concept

*Khudi’, in his Introduction to the first edition of Asrdr-e-
,Knggi,'Iqbﬁl puts this question: "What is this luminous centre
of the unity of intuition or mental awareness which intensi-
fies human thoughts and feelings, this mysterious thing which
is the repository of the diversified and unlimited potential-
ities of human nature, this 'Khudl' or 'and@' or 'men' which is
practically known but essentially hidden, which is the maker

of appearances, yet cannot bear to be seen itself? Is it an

eternal fact, or has life, in order to fulfil its immediate
practical needs invented this fanciful delusion or plausible
deception? From the view - point of ethics, the way of life
of individuals and actions depends on the answer to this
question."l The answer to this question, says Igbal, does
not depend "on the intellectual capability of individuals or
nations, aé much as it does on their attitudes."2

It is to be pointed out that Igbal's choice of the word

1. Igbal guoted by Shuja* H. A, "Igbal Ke Nagariya’e Khudl
Ka gahih Mafhum" Igbal April 1953. Volume I. No. L. p. 83.

2. Igbal quoted in Ibid.
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'Khudl' raised a storm of protests, This was understandable
considering the highly neggtive significance of the word
'géudi' which‘was synonymous with selfishness and egotism;l
IgbEl was aware of this and admitted that "the word 'Khudi'
was choSen.with great difficulty and most reluctantly,"
because "from a literary point of view it has many shortcomings
and»ethically it is generally used in a bad sénse both in
Urdd and Persian,"2 quﬁl tells us that he wanted " a
colourless word for self, ego, having no ethical significance.
As far as I know there is no such word in either Urdd or
Persian ... (and) considering the requirements of verse, I
thought that the word 'Khudi' Was the most suméble," also
because "there is also some evidence in the Persian language
of the use of the word 'Khud¥' in the simple sense of self,
i,e, to say the colourless Tact of the 'I', Thus metaphysi-
cally the word 'Khudi' i§“ﬁ%ed in the sense of that
indescribable feelin%;of 'I' which formsthe basis of the
uniiqueness of each ihdividual.?'3 _ J

For Igbal, ethically,‘the word 'Khudi' means "self-
reliance, self-respect, self-confidence, self-preservation,
even éelf—assertion when such a thing is necessary, in the
interests of life and the power to stick to the cause of

)
truth, justice, dutyzu For Igbal such conduct is moral

1, Schimmel, A, M, Gabriel's Wing, p. 42,

2, Thoughts and Reflections of Igbal, p. 243,
3. Ibid.

4., Ibid, p. 24k,
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"because it helps in the integration of the forces of the
Ego, thué-hardening it.. against the forces of disintegration
and dissolution."1 Igb&l believes in assertion and in being

hard,‘but he "never identifies hardness with oppression,
or the self with selfishness."2 Igb8l thought it necessary
also to wern the readers "that 'KhudI' is not used to mean

pride as in the common usage of the word in Urdﬁ."3

THE IMPORTANCE OF THE SELF

For Igb#l, the 8Self is the fundamental reality of the
world and the measure of all things, "The idea of
.personality," says Igbdl, "gives us a standard of sgalive: '
it settles thé problem of good and evid, That which
fortifies personality is good, that which weakens it is bad,
Art, religion, and ethics must be judged from the stand-point
of pe]."sonalit;y."LL |

qu the perfection of the Self a hundred worlds may be

crested and destroyed:
s b . z /7
Mu&ﬁ»ﬂg?&%ﬂ

pd “ .

1. Thought and Reflections of Igbdl, p. 2Lk,

2, Forster, E, M, "Mohammad Igbgl" Two Cheers for Democracy
London, 1951, p. 298,

3. Igb&l guoted in Shuja¢ H, A, "Igbal Ke’ Nagriya?e Khudl
K& Sahih Mafhim" p, 8l,

L, TIgb8l quoted by Nicholson, R, A, in the Introduction to
The Secrets of the Self pp xxi-xxii,
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 (Asrar-e-Khudi, p. 13) -

The same thought has also been expressed thus:

‘A-f;’/éf_(}y” cz'.(éjb‘/'@w r’/

2
(Bang-e-Dard, p. 199)

According to Igb&l, the ego "has the quality of growth

as well as the quality of corru.ption."3 It can expand to

absorb the elements of the universe and the attributes of G‘rociL.LL

On the other hahd, it can also degemerate to the level of

matter,

o}

In his writings, particularly in Asrdr-e-KhudI, |

Iobal tells us shout the factors which strengthen or weaken

the ego,

LHE FACTORS WHICH STRENGTHEN THE SELF

Igb&dl looks upon personallty as a state of tension which

can "continue only if that state is malntalned7g% the state of

ten81on is not maintained, relaxation will ensue~

ess That
l. For the sake of a single rose it destroys a hundred rose
gardens,
And makes a hundred lamentations in guest of a single
melody.
For one day it produces a hundred moons,
And for one word a hundred discourses,
The excuse for this vwaBtefulness and cruelty
Is the shaping and perfecting of spiritual beauty.
(Translation hy Nicholson R,A, The Secrets of the Self, p 17)
2, Dawn is born of theblypdshdof a hundred thousand stars,
f. Thoughts and Reflections of Igbadl, p. 239.
te JIbid,
5. The . Reconstructlon of Religious Thought in Islam, p. 12,
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which tends to maintain the state of tension tends to make
usimmortal."l For Igbal it is of the utmost importance
that this state of tenéion be maintained for it is only by
the preservation and completion of the personaiity that

we can achieve '"that awareness of reality which Igbal
believed to be man's ultimate goal on earth, that awareness
of what Eliot has called the still point of the turning

‘ world."2 The chief of the factors which strengthen the
personality are:

Desire Throughout Igb&l's writings, great stress is placed
on desire as the spring from which the Self draws sustenance,

A self that is lacking in desire, is, in fact, dead, Iqbsl

says i )
| Ul Loy s QW
| L;;y‘_Jb‘ P E; ‘E:J>
3
(Javia N&ma, p. 70)
and so

: .~
2 ons 7 Jr 2l 200!
Y
A - A e
o) 3/ub):,w»>>/bb

L
(Asrdr-e-Khudi, p, 16)

1. Igbal quoted by Nicholson, R, A, in Introduction to The
Secrets of the Self pxxi.
2, McCarthy, E, "Igb&l as a Poet and Philosopher" p, 20,
3, Life means a passionate burning, an urge to make,
to cast in the dead day of the seed of a heart!
(Trendkation by Arberry, A, J, JAvIA Nima, p. 57)
Li, Keep desire alive in thy heart,
Tdest thy little dust become a tomb,
(Transl?tion by Nicholson, R, A, The Secrets of the Self
Pe. 23 ‘
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Life can be viewed as dynamic only when it is imbued
with restless burningy. All that man has aéhieved is a
product of desire:
S 3007 J|)‘>rjhﬂw ng)
G oV o0 OVaA)5 50
| /r’w)""ﬁ’r;’(}j%
¢ Lt e -
S S
G g o2 S 22 00)
LS Db oy Joi
(Asrar-e-Khudi, p. 17)
Igb&al éalls desire by several names such as ¢sozX, ‘@asrat’,
- ¢Jjustujt’, ¢Hrzl’, ®*ishtiydg®, and tammand®. Desire is
a creative power evén when it remains unfulfilled, In
fact, Igbdl, in the tradition of Persian and Urdd poetry,

thinks that
CQUMJML; & le d*”\yw,u@

2
(Béng-e#Darﬁ, P. 37)

1, '"Tis desire that enriches life,
And the mind is a child of its womb,
What are the social organigzation, customs, laws,
What is the secret of the novelties of science?
A desire which realised itself by its own strengih,
And burst forth from the heart and took shape,
(Translation by Nicholson, R, A, The Secrets of the Self,

pp 25-26)

2, A hundred joys are to be found in our unrewarding quest,
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The fulfilment of desire is "at the same time, extreme
happihess and the end of happiness, The separation is
overcome, But without separation there is no love and
no“life."l Igbdl says:
&Luvfbubdur
éLQb él;9 HkgyﬁubJ
w‘)‘),»./" \')(}yd’/"

L_/w\)\/ \’“‘JL)()"“’UK;,N

.
w\gﬁwp,&; )\(Uo,u)\w/;/

Cawl s pumr22 2 ‘A OM\’/”

2
(Zablir-e-¢Ajem, p. 220)

In Paysm-e-Mashrig we have Igbal's own confession:

a.,u;'f oA~ (43 O)u—/)//ij

dL)t/.)'CDpf J?»_;LN <¥QNVZ/J”
>)’i»'Cil9AL)‘L,~L1(w

d—)')M“j)(J ::!::: L ol;,Jr-'

3
(Payam-e-Mashriq, p. 149)

1, Tillich, P, Love, Power, and Justice, London, 1954, p, 27.
2., Separation lends eyes to dust

And gives a leaf

Of grass

A mountain's mass

Of grief,

Separation is love's best

And measure and a mirror

Which shows to himself the true lover:

It is by heartache that we live,

And on heartache do lovers thrive,

(Transl?tion by Husain, H, The New Rose~Garden of Mystery,

Pe 9

3., From the spark to the star, from the star to the sun

Is my quest;

I have no desire for a goal,

For me, rest spells death

With an 1mpatlent eye and a hopeful heart

v(Transfa%lonogytgal agg ﬁhét fg%gﬁsﬁgucaglonal Philosoply p.59)
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Since life gets its fire and zest from desire, the

poet prays to God:
/ b
» N5V f S s 09 BV

fdb;\» L){J/Lg/uﬂ 53> 05 LT)Jl;

1 .
(Bal-e~Jibril, p. 12)

Man is man, according to Igb8l, because he has the capacity
for endless yearning, In his eyes, this. capacity lifts
'him to a station where he would not change his place ever

with God:
Y i
(Sare 3038 D9 2505 & L.' a_._dl" ,
s . .
: rd

. \"\. 4 A .
$o2 OL o3 ks ey

.
(Bil-e~Jibril, p. 21)
Love Love is the active sense of positive desire.3 Igbal

"lays great emphasis on the value of love ... for strengthening

the Self."LL He uses the word in a very wide sense, and means

l., Grant me that thora whose prick is everlasting,
0 Lord, that pain whose torment is everlasting,
2, Priceless treasure is the agony and burning of desire,

I would not exchange my place as a man for the glory of God,
-3, ©Singh, I. [The Ardent Pilgrim, p., 90.

ly, Browne, E, G, "Notice of Nicholson, R. A,: The Secrets of
the Self" The Journal of the Royal Asiatic Society
London, 1920, p. 143,
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by it "the desire to assimilate, to absorb, Its highest
form is the creation of valﬁes and ideals and the endeavour
to realise them."1 As Peter Avery points out, Igbdl's
philosophy is essentialiy a philosophy of Love.2 Like RUmI
and Gazz8ll he preached a philosophy of dynamic love leading
to the fulfilment of human destiny as well as God's purpose
in creation.3

Erom Love, the Self acquires vitality and radiance:

' ;;o;;_iaL : “« 25
. PSS o L‘?L_,u-f
Poinl Jouis S |

L

(Asrar-e-Khudi, p. 18)
Love is creative of all that is good in life, and the

supreme guide of human destiny: v
L‘d>/'»)a_.l ¢ (et b
/ ~
. S
Lol oy b i e b

1. Igb&l guoted by Nicholson, R, A, in Introduction of
The Secrets of the Self, p xxv,
2. Avery, P, "Igbal and the Message of Persian Metaphysics"
text of a talk given on Igbdl Day Meeting in London in
April 1960, (Made available by courtesy of The Pakistin
High Commission, London)
3. Jbid. _
4. By love (the self) is made more lasting,
’ more living, more burning, more glowing.
(Tranilation by Nicholson, R, A, The Secrets of the Self,
p. 28
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()\>l4 d[?ng AAA~J LVI/
J:";UJL (> /

‘%Payém—e-Mashriq, p. 56)
For Igb&al, as for Tillich, "Life is being in actuality and
love is the moving prayer of life ,.. In-man's experience of
love the nature of life becomes manifest ,.,, The power of
love is nof something which is added to an otherwise
finished process, but life has love in itself as one of its
ne

constitutive elements, In "The Mosgque of Cordoba" Igbal

pays tribute to love in the highest pOssible terms:
hblor Jpiise J2p7 o5 ot
sryl,/ww S I (55
L,Jkﬁ,»l,(}!,ﬁ““ S ’/LY“?
'ﬁlwy/&uﬂ L2l &u*’
)}”Z,*lLyu9c(t,aA~J; Lr“’
er());L/Ugaird JMJ)LY' & O

1, Come, love, thou heart's most secret whispering,
Come, thou our sowing and our harvesting,
These earthly spirits have too aged grown -
Out of our clay another Adam bring., ‘
(Translation by Arberry, A. J. The Tulip of Sinsi, p. 19)

2, Tillich, P, Love, Power and Justice, pp 25-6,
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ot e N 3y

1
(Bgl-e~Jibril, p, 128)

Love is the fundamental urge of Being, its-elan
vital and its raison d'etre.2 For the heart, the repository

of Love, one can give away all else that God created:
~ " ) ' ,,,,
v 5 <)>')()‘.>’($fé_‘ ’Ob-ﬁt__)t,i
s VAP A
k:w’()>ci4)}7J <inL;g§}}éLly)>
3
(Zablr-e-<Ajam, p.153)
For Igb&l, as for RUmI, only love is an intrinsic value.

All other values are extrinsic and instrumental and are to

1, Love is Gabriel's breath, Love is Mahomed's strong heart,
Love is the envoy of God, Love is the utterance of God,
Even our mortal clay, touched by Love's ecstasy, glows;
Love is a new-pressed wine, Love is the goblet of kings,
Love is the priest of the shrine, Love is the commander

of hosts, : : '
Love the son of the road, counting a thousand homes,
‘Love's is the plectrum that draws music from life's taut
' strings -

Love's in the warmth of life, Love's is the radiance of life,

(Translation by Kiernan, V¥, G, Poems from Igbdl, p. 38)
2, Yekim, K, A, "The Concept of Love in RUmI and Igbal"
The Islamic Culture 1940 Volume 1L, No, 3, p. 268,
3. You can give the sun and moon and stars out of your hand
For the value of that handful of dust which contains a
heart,
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be judged according to their capacity for the realisation of

this primary value., Love is the only categoricdl imperative

and strikes no bargéin with God or man.l He who denies Love

"is an infidel:

" eg /. » o
M}(‘O%Q{J/ﬂo‘))({”))

sy (ot

Ly ¥ ) o A

2
(Zablr-e-¢Ajam, p, 160)

The strength and potency of our faith depends on the degree

and depth of love, If one is steadfast in love, one can win

all things, can even "capture God,"

o )L A»Jﬁ’Jj:rﬂ(Eg
% V> >3/“’ sUJTf’
N uwfc)Uuwu 5LH$‘”'4*/LJ

&/”’ \j}))

(Asr@r-e-Khudl, p. 23)

\)l, s -
\”’b&j\y(}f\//w 4o ])_)’Hzl/d.’ﬂt'

1., Hakim, XK, A, "The Concept of Love in RumI and Igbadl," p.269,
2 have never discovered well
Law's way, and the wont thereof,
But know him an infidel
Who denieth the power of Love, i
(Translation by Arberry, A, J., Persian Psalms, p. 103)
3, Be a lover constant in devotion to thy beloved,

That thou mayst cast thy noose and capture God,

By the might of Love evoke an srmy,

Reveal thyself on the Faran of Love,

That the Lord of the Ka¢ba may show thee favour

And mske thee the object of the text,

"Lo, I will appoint a vicegerent on the earth,"(saraz:28)

(Translatlon by Nicholson, R, A, The Secrets of the Self
pp 36-37)
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For Igbdl, Love is both poison and antidote, both
the way and the end, It is "enough'for ant and bird and man

in both worlds."l'There is nothing beyond for "Love is thy

»
one beloved and goal,'” '
) " \MW(‘(‘"&I:J/:):&({‘
o - O ',
. / ’ /' " ’

)\)'J\j + G )\7,;,J.W(f"

(Vs el e

3 _

(Zablr-e-¢Ajam, p. 28)
Although Love "is not restricted to its emotional element

there is no love without the emotional elervnent.")'L This

- relement often'comes into play in Iqbal's verse:

" e
(')&wh_/;’/w sl d e
\Lgﬂ)j Ol u’)\;)g/r’:” (L”)UJ b/'J/
5
(Zablr-e-¢Ajam, p. 61)

Love is, indeed, '"more than elixir. The latter is supposed

1. Zgbir-e-¢Ajam, p. 26lL,
2, TIbid, p. 156.
3. Lo, love's ocean is my vessel,
And love's ocean is my strand;
For no other ship Iihanker,
Nor desire another land,
(Translation by Arberry, A, J. Persian Psalms, p. 15)
L, Tillich, P, Love, Power and Justice, p. 26.
5. I will convert this dress I hold
. By passion's alchemy to gold,
That on the morrow I may bring
To thee thy wished for offering,
(Translation by Arberry, A. J. Persian Psalms, p. 36)
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to turn baser metals into gold; the former tufns all baser
passions into itself."l

Igbal's conception of Love differs significantly from
the conception of Love commonly found in the tradition of
Urdu and Persian poetry. Love is that which "individualises

the lover as well as the beloved.“2 It does not accept self-

annihilationat any price:

| v 7
oY ol gw uu o)L\a)f‘\

@’U’ U\//()NJ)\\A \>}”"U"U’\’ )/"

?Zabﬁr-e-‘Ajam, p. 60,)

Love is that which hardens and makes one 1ive‘dangerous1y.
Commenting on Igbal's idea of Love7 E, M, Forster says, "though
Love is indeed good, it has nothing to do with Mercy. .Love is
appropriation."u So, in Asrar—e-Khudl we see Iqbﬁlfs contemp~
tuous rejection of ‘the doctrine of m»bwﬁsivgdes&pS_

Igbal's lover is not the eternally - lamenting, rather

effeminate and pathetic creature one meets on almost every page

1, Stray Reflections, p. 67.
2., Igbal quoted by Nicholson, R. A, in Introduction to The
Secrets of the Self, p. xxv.
3, If vision self-effacement bring,
The veil is a far better thing;
Thy thade hath little to entice
That doth require so great a price.
(Translation by Arberry, A. J. Persian Psalms, D. 35)
4. PForster, E. M, "The Peetry of Igbal," p.
5. Asrar-eﬁKhudT, PP 29-33.
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of an anthology of Urdud verse, Igbal associates Love with

kingdom and dominion rather than with tears and ignominy:
5 s 4 / T L
>0 (A SF s ol o
. : . L L
)J\Dc‘,\,vpj u)//’ ,J/u»:\u\ OM’U
l -
(ZabUr-e-<Ajam, p. 130)
Like Tillich; Igbdl thinks that "the power of a being
is its possibilify to affirm itself against the non-being
within it and against it., The power of a being is the gfeater
’ )]
the more non-being is taken into its self-affirmation,.2 Love is
that which assimilates, which consolidates and fortifies,

therefore "Love is the foundation, not the negation, of power".3

That which negates power is not Love
. s
Bt g B )gE 0
— "

1, Never lover true is he
Who lamenteth dolefully;
Lover he, who in his hold
Hath the double world controlled.
(Translation by Arberry, A. J. Persian Psalms, p. 83)
2, Tillieh, P, Love, Power, and Justice. P. 48,
3, Ibid. p. L7. -
L. It is something else, something other than Love,
Which teaches a king the ways of a slave.
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for .
e Olos 3 Cd b 5
- _
U’.‘,K/:) ‘) W(‘\J'JD/J
1
(Javia Nama, p. 18)
"FAQB' ’

The words 'fagir' (or its synonym 'galandar') and 'fagp!
(or 'istign&') appear very frequently in Igb3l's verse. There
is more than one sense in which 'fagr' is interpreted, as

Igbal paints out:
P N
\%3>W&Lu)«w/°’u/\
Y g
\Qé/%;byv)jffﬂ sgrf”'2££if;ﬁi:/}9L,fr
Y/ N .
\Séfl{;ﬁ(stﬁi”k)f”L)’r;?C:LJ/J LJ{(

e

. 5 .
!.(5//\&/;1’\70:’ 5 e )

2
(B&1l-e-Jibrii, p. 213)

Igbal uses 'fagr' to denote an inner attitude of detachment
and superiority to material possessions., "It is a kind of

intellectual and emotional asceticism which does not turn

l. Love is authority and manifest proof, -
. both-worlds are subject to the seal-ring of love.,
(Translation by Arberry, A. J. J&vid Nama, p. 32)
2, One 'faqr' teaches the hunter how to hunt,
One 'faqr' reveals the secrets of conguering the world.
One 'fagr' gives to nations a sense of helplessness and woe,
One 'fagr' gives toclay the gqualities of elixir,
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away from the world as a source of evil and corruption but
uses it for the pursuit of good and worthy ends."l Sometimes

- he identifies Isl8m with 'faqr':

SIS RS eyt B

2
Y /. L
,(o)){;yfﬁ&‘a L):)Uw) (L/w’))
2
(Zarb-e-Kalim p. 25)

Sometimes he looks upon 'fagr' as the shield of the faithful:

. s A
UMLS'LU'UT,’ Cﬂ‘,é 209 A~ L.Jl_{ 2Ny

“ . //J -
3 3 2l y8 Ao

3

(B&l-e~Jibril, p. 38)

Igbal points out repeaked\y ., that a 'fagir' is not a monk
- or ascetic who has renounced the material world and who lives a

life of abstinence and self-denial, cut offi'from the rest of

mankind, ,

> C’-dv’u‘u”‘uf Jo

M)))L{\v/') £1L)f d

1. Saiyidain, K. G. Lgbal's Rducational Philoso D. 187-8.

2. If Europe has an 1nborn hatred for the word Islam ’
‘Another name for this creed is self-respecting 'Faqr’'.

3. In authorlty and in subaectlon, for the pure men of God
ITf there is any shield it is 'Faqr', .
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| VAL sy et o P AN
$)500 G2 2w\

1

(Bal-e-Jibril, p. 64)
The 'fagir' undergoes all the trials and tribulations arising
from a daily encounter with the temptations that the flesh

is heir to. His dife ié not calm like the green of -the meadows,

but is always stormy like the rough waves in mid=—-ocean.

. /
)!'/:_a}-’ai L./voob}Zf//ﬁ u)'j”
QL b e o 2V

2
(Zarb-e-Kalim, p. L7)

What knowledge does for the intellect, 'Faqr' does for the soul.i

It clarifies the vision and gifes power and strength.

)})Js\?’d/& &)ﬂ:’/l’/(l‘g
| o\f/)')%l;/‘_“;;oﬁ 2 5 \,//9

l., Leaving the world of water and clay is not the end of
renunciation,
True renunt¢iation is the conguest of earth and heaven
I wash my hands off this 'fagr', O members of this group,
Your 'fagr' is nothing but penury and grief,
2., 'Faqr' is weary of the passivity of the ancétie,
The boat of a 'fagir' is always storm-ridden.
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‘51},%§ ? Ol é{;*ffyéié?ie
oV 3700 glp L

1
(BEl-e-JibrIl, pp 116:-111)
A 'qaléndar'.is the faithful who "has nothing and
5 .
possesses everything", His power is greater than the power

of kings. »
o\ s 275 TV c)\-;fu:%{}’
ol V2 2y '/u:/gcz,—})

.3 !
(Bal-e~Jibril, p. 110)
Just as Igbal ideﬁtifies Love with authority, so he identifies
'fagr' (literally 'poverfy') with dominion:
| "

. / -
i bl P e F LS 7o}
! (\,~ )‘)))q/_i‘,l&i»?/*i’ﬁ)\» 8—»’!/"

%Bﬁl—e-JibrIl, p. 91)
Unless one is able to transcedd the physical world, and rise,

as it were, above the rewards it has to offer, one .cannot

l. The objective of learning is the purity of mind,
The objective of 'faqr' is the purity of heart and eye.
When the Sword of Self is sharpened on the W?etst?ne of

' , : faqr’,

The stroke of one soldier does the work of an army.

2, Schimmel, A, M. Gabriel's Wing, p. 14).

3. Crown; throne and army - are all the miracles of 'fagr',
'"Pagr' is the leader of leaders, the king of kings.

4. Alas! that you lost the secret of being a 'Paqir',
Else the kingdoms of Rum: and Syria belong to a *fagir'.
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attain real kingship:
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(B81~e~Jibril, p. 118)

A man of 'faqgr' has "kingship in his poverty,"2 for to
him have been given "the secrets of dominion."3 To one who

lives ‘in bohdage, Igbal says:

/. .Y/
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%Zafb—e—Kalim, p. 26)

A 'faqir' is not enslaved by anything, he has "freedom from
everything besides God.“5 It is this attribute of men of God

which can enable them to conquer time and space:
) - bl Ve
ol Usr 51 2L BV pa
~

6
(Pas Ci Bayad Kard Ai Aqwim-e-Sharg? p. 26)

1. Ask of God the selfsame heart and mind
Wealth is not possible without 'fagiri'.

2. Bal-e~Jibr¥l, p. 55.

30 Ibid, po l . )

4. You have been placed in servitude
Because you could not guard your 'fagr'.

5. Schimmel, A, M, Gabriel's Wing, p. 140,

6., What is a Momim's 'faqgr': Conguest of time and space,
It endows a slave with the quilities offm Master.
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'Fagr' is also attributed to ‘AlTl, the Prophet's cousin
and son-in-law, ''whose name has become, in connectién_with
the conquest of the fortress of Khyber, a synonym of the

"1'

victory of true poverty over worldly strength. For Igbal,

.L;)} i é;rfcgﬁ e s —5 5
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(Bg1-e~Jibril, p. 83)

A 'fagir' unlike a worldly king needs no: arms or armies

for his protection., God's power is his sword and his shield:
\:r’ ) . ’ y _'-
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%Zafb—e—Kalim,'p. 211)

Y. S. ChishtI points out that the two main ideas under-
lying Iébﬁl's concept of 'faqr' are 'fikr' and '_z_ikrf.u 'Zikr'
is described as feeling the presence of God in one's heart
and employing all one's limbs in the discharge of obligatory

duties ceaselessly, with true love and reverence; 'Fikr' is

1, Schimmel, A, M. Gabriel's Wing, p. 140,
2. That man of 'faqr' is better than Darius and Alexander ... .
Whose poverty is imbued with the spirit of 'the Lion of
God' (°AlI).
3. 'Faqgr' comes to the battlefield without arms or appdratds -
If the heart within be free and sound, the 2%%2%21%2'

l}, ChishtI, Y. 8. "Igbal's Philosophy of Fagr' Igbal Review
October 1962, p. Lh.
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reaching "an unknown.through>the'help of two or more known"
(i.e. by a procress of inferring).l 'Zikr' and 'fikr' are
complementary: "'Zikr' illumines one's heart;vTikr' illumines
one's mind."2 Both together fgyvm 'faqr' Igbdal says: |
. | iLN\t;>LJ) &é&’ Lji)? s
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(Javid Nama, p. 89)
Igbal whose own life was a lesson in 'faqiri' is
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:
|2 gns Gy
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%BEl-e-Jibrilg p. 198)
In common usage today, a beggar is known as a 'faqlir', but

in Igpb8l's thought 'faqiri' and 'beggary' are diametrically

1. Chishti, Y. S, "Igbal's Philosophy of Faqr' Lobal Review
October 1962. pp LL-N45. '
2. Ibid. p. 49. _
3. Without the Koran, the lion is a wolf;
the poverty of the Koran is the root of empire.
The poverty of the Koran is the mingling od meditation and
reason -
I have never seen reason perfect without meditation.
(Translation by Arberry, A. J. ¥avid Nama, p. 68)
Le My way lies not in wealth but in 'faqiri',
Don't sell your Selfho®d, in poverty make a name,
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opposed. A true 'faqir' takes no 'dole' even from God: Igbal's
lines a@dressed to a Wouldébe patron may be interpreted
Wider context:

in a
; sy
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[(Avmagin-e-§ijdz, p. 278)

A 'fagIr' not only does not accept charity, it is

against the dignity of his state to complain about the

hardness of his lot, He bears his cross willingly and

patiently, else his 'faqirI' is yet imperfect:

M,lzﬂb/u))J)JL{:'}’)) J
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o
(zarb-e-Kalim, p. 179)

A nation whichAcombines in its character the attributes of

Love and 'Fagr' can never know defeat.
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3 .
(zarb-e-Kalim, p. 48)

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

2. That 'faqr' which complains of the hardship of life-
In it yet lingers the odour of beggary.,

3. In the world that nation can never lose face

Whose Love is courageous, and whose 'faqr' is self-respecting.
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SAIYADT

Literally 'gaiyadl' means hunting, and 'gaiyad' is a
hunter. In Igbal's thought where so many words find a new
connotafion, 'saiyadl' comes to denote a kind of heroic
idealism based on daring pride and honour, The 'gaiydd' is

most often symbolised by the lion, and the falcon {*shahin'),
the emblems of royalty.

Igbal has said a number of times in his poetry that a

'shﬁhin' builds no nest:
. . S P
o OLbs o ety e i
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:(LBa:L-e-Jibrﬂ s D. 21)
A 'sh§hIanuilds no nest because for it there is no rest or
repose. It lives not in comfort and security but in the
wideness of the skies or on the exposed wind-hlown mountain-
tops. It is the king of the birds precisely because it

disdains any form of safety'or ease, To the younger

generation Igbal says:
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l. It passes its timewthe mountains and in the wilderness,
It is degrading for a 'shahin' to undertake the building
of a nest!
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S0 far from wishing to live a protected life, the attitude of

the 'gaiydd' is to invite danger:

/,' //., 5
S 2 LT o E00 00V
S /. .
D 2 S 0o Ll ol

o .
(B&ng-4-Dara, p. 100)

A 'saiyad' im a hunter who hunts for himself, not a bird

of prey eating the dead: \
éaJJt»L;~1EL§Q»OJc}’ C;&VC%?S
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%EEl-e-JibrIl, pP. 59)

The 'saiyad' hunts for the sake for adventure, not for

the booty that he wins., In a poem entitled "ShahIn" Igbal says

1. When the spirit of the eagle is born in young men,
It sees its goal in the openness of the skies,
Your home is not on the dome of the palace-
You are a 'sh@hin', live on the mountain-cliffs!
2. For a nest, from somewhere, I must bring those straws
Which the lightaing:: is very impatient to burn!
3. The eye of Love seeks a living heart,
Dead game is not worthy of the royal falcon.
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(Ba81l=e~Jibril, p. 219)

The '@aiyﬁd' lives dangerously for he believes, as did
Nietz%%he, that "the secret of a joyful life is to live

dangerously."2

Z ' .y
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3
(Runiz-e~BekhudI, p. 147)

He possesses unlimiteddaring and courage for he knows

&ﬁ”tﬁLétﬁfQ?Li'LE‘£§2?L¢~qyf
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%BEl-e?Jibril, pP. 99)

He is not afraid of the forées which obstruct his way, nor is

1. I'm not greedy -fov* a pigeon or dove,
For the life of a falcon is one of 8bstinence.
Swooping, turning and then pouncing again-
That is a way for keeping the blood warm!
2, Nietgsche, F. quoted by Read, H, "On First Reading Nietzsche",
B The Tenth Muse London, 1957, p. 77.
3. Life not living is
Except we live in danger.
(Translfg%on by Arberry, A. J. The Mysteries of Selflessness
D. 4
L. In wealth or poverty, in authority or servitude-
One cannot accomplish anything without the courage of medness.
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he is fearful that his own strength will give way and that he

will collapse: . _
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(Zavb-e-KalIm, p. 70)

The 'saiyﬁd' has a éode of honour to which he must follow.
He is truthful and bold and unfamiliar with the ways of
deceit and cunning.
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(Bgl-e=Jibril, p. 83)

‘Mis art is not an inmvitation of other men or of Nature., He

creates out of the fire and depth of his own soul. An artist,

Igbal thinks, is a 'saiyad'
S 2N
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(¢arb-e-Kalim, p. 115)

1. A 'shahin’® never crashes down from its soaring due to fatigue,
If you are strongthen there is no danger of falling.

2. Thecede of young men is being truthful and bold, |
God's lions know noi the arts of a fox. ' -

3. Free art from imitating Nature's way,
Are artists 'saiyads' or mere birds of prey?
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The 'saiyad' who lives the life of a warrior does not

wish to die in peace. He would rather die the way he lived -

amid filames, provided they do not languish, for

Y/ - e
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(Zarb-e-Kalim, p. 122)

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

Igbal has this advice to give.
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(Bang=~e=Dari, p. 278)

And for them this is his own prayer to Go@g
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(Bang-e-Darz, p. 23

- That fire I wouldn't have even for punishment,

The flames of which aren't bold, and wild, and bright,

If you desire honour in the Garden of Life,

Learn then to live a thorn-entangled”life,

In elevation, make Purpose the rival of the Pleiades,
Grant the pride of the shore and the freedom of the waves.
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SUFFERING

| Suffering is included in the concent of 'Faqr' and is
associated with all fhe factors strengthenihg the Self, but
it needs special emphasis, Since "all the results of
individuality, of separate selfhood, n6068sarilj involvél
pain or suffering,"l Igbhal was right in observing that "No
religious system can ignore the moral value of suffering;"2

That wisdom comes through suffering and sorrow is a

" thought often repeated, Keats held that it was only through
suffering than an 'Intelligence' became a 'Soul', '"Do you
not see," he wrote in a letter, "how necessary a world
of pains and troubles is to school gpdflntelligence and
make it a Soul? A Place where the heart must feel and
suffers in a thousand diverse wa;ys?”3 For Tgbal too,
"Suffering is a gift from the gods in order to make man see the

whole of life."u In memorable lines once again he embodies the

s gz g e L ¢ N s s e SN s i

1. Bhikshu, S, quoted in The Encyclopaedia .of Religious
Quotations (Edited by Mead, F., S.) p. 132,

2. Btray Reflections, p. 115.

3. Rollins, H, E., (Bditor). The Letters of John Keats
Cambridge, 1958, Volume II p, 102,

lv, Stray Reflections, p. 103,
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(Bang-e~Dara, p. 299)

Rumi often uses the symbols of rue and aloe-wood
exhaling sweet perfumes when burnt.2 Igbdl too wishes 1o be
"purnt" - to be tried by fire - so that his art can be
perfected: 7 4
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(Asrar-e-Khudi, p. 9)

The poet is in agony, the fire which he pours into his songs

_ hi
cannot but scorch his own soul, yet he knows that it isA%ery

pain which gives meaning to his life:

l. Understanding the world is harder than looklng after it,
It -is when the heart bleeds, that vision is born,
2, Schimmel, A, M. Gabriel's Wing, p. 12,
3. Tongue—tled thou art in pain:
Gast thyself upon fire, like rue!
Like the bell, break silence at last, and from every limb
Witerr forth a lamentation!:
Thou art fire, ;ill the world with thy glow.‘
Make other burn with thy burning!
(Translagion by Nicholson, R.. A. The Secrets of the Self
pP. 11). '
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(Bang—~e~Dard, p. 208)

Igbal was well aware of the importance of suffering for
the maturing of the personality.2 The following words of
Nietzsche ~ with whom he had a remsrkable affinity - might
have been his own: "The discipline of suffering, of great
suffering —.know ye not that it is only this discipline that
has produced all the elevations of humanity hitherto? The
tensibn of soul in misfortune which communicates to it%
energy, its shuddering in view of rack or ruin, its in#entive~
ness and bravery in undergoing, enduring, interpreting and
exploiting misfortune, and whatever depth, mystery, disguise,
spirit, artifice, or'greatness has been bestowed upon the -

soul - has it not been bestowed through su.ffer*ing;'?3 Ighal says:
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1. My pa831onate singing has consumed me,
But this is also the reason for my living.
2. Schimmel, A. M. Gabriel's Wing, p. 142,
3. Nietzsche, . quoted by Read, H, "Our First Readlng
Nietzsche" p. 180. :



353

JU_;! u))u UL\J\J;’. et (u[’ﬂ”
AR I

c‘i)b//““/ ( CLZJJ/U’

&) ulMM (; Jo VoLl &50

cgw,,\yﬂuu/uc(;w &
z;uy|(°¢u-)’},)/ o3

1
(Bang-e-Dara, pp 162-163)

In IQbal 8 verse.we also find the idea taken from

popular plty, namely that God sends afflictions to those

whom He prefers.2 Sarah Williams'  beautiful lines

"Is it so, 0 Christ in Heaven, that the highest
suffer most,

That the strongest wander farthest, and more
hopelessly are lost,

That the mark of rank in natﬁre is capacity.
for pain,

1.

24

Even if one petal is missing, it is no rose;

If the ni%htingale has seen no autumn, it is no nightingale.
The heart’'s tale is coloured with the blood of desire;

The song of man is incomplete without sorrow,

For the seeing eye, grief's scar is the lamp of the heart;
For the spirit, the mirror of a sigh is an adornment,

Man's nature acqulres perfection through unhappy accidents;
For the heart's mirror, the dust of woe is like rouge.

Grief is the strongest feather in the wing of the hearts bird

. Man's heart is a mystery, sorrow the revealer of this secret.

Sorrow is not sorrow, but a silent song of the spirit
Which is entwined with the melody from the lute of Life.

Schimmel, A, M. Gabriel's Wing, p. L2,
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That the anguish.of the singer makes the sweetnefs
of the strain®?"

'Qind an echo in Igbal:

N A E RN L{u}ﬁ Sy

2
(Bang~-e~Dara, p. 128)

Our dear ones become dearer through'their suffering, and

so our suffering must endear us to God, so Igbal says:
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(Bang-e-Dara, p. 31)

Throughout his poetry Igbal speaks of the "lamentation

at dawn" without which nothing can be accomplished:
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Williams, S. quoted in Stevenson's Book of Quotations
(Edited by Stevenson, B.) p. 1932,

The exaltation of my nature is due my sorrowful strain.

Don't keep protecting it = for your mirror is that mirror

That broken it is dearer to the eye of the mirror - maker.

Be it ‘Attar, or RUmI or Razl or Gazzili,

Nothing can be got without the lamentation at dawn.
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Goethe too had said,
"Who ne'er his bread in sorrow aﬁe,
Who ne'er the mournful midnight hours
Weeping upon his bed has sate,

He knows you not, ye. Heavenly‘Eoweps."l

. FORBEARANCE

“The principle of the ego - sustaining deed is respect
for the ego in myself as well as in others;"zbsaid Igbal,
He was a great believer in forbearance‘and tolerance, To

his son he gave this advice:
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- (Javida Na@ma, pp 241-242).

1. Goethe, W. quoted in Stevenson's Book of Guotations
(Edited by Stevenson, B.) p. 1885,
2, The Reconstruction of Religious Thought in IslZm, p. 119.
3. Religion is a constant yearning for berfection,
It begins in reverence and ends in Love:
It is a Sin to utter harsh words - ; - K
For the believer and the uunbeliever are alike Children of God.
What is ‘Edmiyat'? Respect’ for man! ‘
Learn to appreciate the true worth of man; o
The man of Love learns the ways of God : .
And is benevolent alike to the believer and the unbeliever;
Welcome faith and unfaith alike to the heart! . :
If the heartflees from the heart, woe betide the heart!
(Translation by Saiyidain, K. G. Igbal's Bducational

Philosophy, p. 186.)
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Igbal himself explains what he means by tolerance,
According to Gibbon (whom Igb3l quotes), "There is the
toleration of the phiiosoPher to whom all religions are
equally true; of the historian to whonm éll are equally false; |
and of the politician to whom all are equally useful. There
is the toleration of the man who tolerates other modes of
thought and behaviour because he has himself grown absolutely
indifferent to all modes of thought and behaviour, There
is the toleration of the weak man- who, on account of sheer
- weakness, must pocket all kinds of insults heaped on things
or persons that he holds dear."l Igbal observes that there is
no ethical value in these types of tolerance, on the contrary
"they reveal the spiritual impoverishment of the man who
practises them."2 The tolerance in which Igbdl believes is
‘born of strength rather than weakness, It is "begotten of
intellectual breadth and spiritual expansion, It is the
toleration of the spiritually powerful man who, while jealous
of the frontiers of his own faith, can tolerate and even
appreciate all forms of faith other than his own ... only a
true lover of God can appreciate the value of devotion even
though‘it is directed to gods in which he himself cannot
believe."3 |

Asso¢iated with forbearance and tolerance is the idea of

1. Speeches énd Statements of I bal, p.v115.
2. Ibid
3, Ibid pp 115-116.
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forgiveness., 1In Asrﬁr-eﬁggde Igbal refers to the deep

compassion: the Prophet showed towards his enemies:
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‘Iqbﬁl describes fanaticism as "nothing but the principle
of individuétion working in the case of a group,"? and in
this sense of the word defendsit; "all forms of life are more
or less fanatical and ought’to be so if they'éare for their
collective 1ife;"3 However, wheh fanaticism involves an
attitude of irreverence towards other modes of thinking, it
it not condoned by Iqbal; As E, M, Forster points out about
Igbal, "Whatever his opinionsihe was no fanatic, and he refers
t0 Hindus and Christians with courtesy and respec:t."LL
COURTESY While stressing that one must always be hard with
oneself, Iqul does not forget to say, not onee but repeatedly,
that a leader of men must be kind and courteous in speech and
manner., The full-grown ego must possess 'husn-e-dkhiag' (beauty
of disposition), This mades Igbal's Perfect Man as worthy of

affection as he is of obedience, his heart-winning ways

l. He opened the gate of mercy to his enemies.

He gave to Mecca the message "No penalty shall be laid upon
you" (Translation by Nicholson, R, A. The Secrets of
the Self, p33)

2. BStray Reflections, pp 23.

3., Ibid

Lo Forstggé E. M. "Mohammed Igbal" "Two Cheers for Democracy"
P. .
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supplementing his WOrld—winniﬁg ways. He is no ruthless
Superman asserting his authority mercilessly., .He is "goft
in speech"l and needs to be both a warrior and a gentleman

in order to be a leader of MEn:
_ N ) p
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(Bal~e=Jibril, p. 74)

OBSTRUCTIONS Obstructions are essential for fhe development

of 'Khudi'. Each hurdle that a man passes over in his long
Jjourney to perfection brings him nearer his goal., It
strengthens his resolve by putting his mettle to the test.
One cannot struggle if there is nothing to struggle against,
Igbal looks upon obstructions - whatever be their form -~ as

being necessary to Man's progress., In Asr@r-e-Khudl, the

saint ‘Al Hujwiri speaks of the benefits of having an enemy:
, - 3 . .
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1. BEre-Jibril, p. 132,

2, High aiming eye, heart-pleasing speech, a feeling soul-
' These are the journey's harness for the caravan-leader.
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“ike RUmI, Iqba1l considers evil to be extremely important
in the development of Man's personality. "Evil is the
inevitable condition of good: out of darkness was ceeated
light. From this standpoint it possesses a positive value:
it serves the purpose of God, it is relatively good."2 The
spirit of‘dbstructioh syﬁbolised by Satan, directs man's |
energies to newer channels., It offers a challénge to his spirit
and is one of the forces behind his evolution, leading him on

from conquest to conquest.3

K. A, Hamid expresses Iqb&l's
viewpoint_very clearly: Man is made up of‘the Gabriel-element .
and the IblIs-element and "the development of 'KhudI' does
nof consist in the utter extinction of the IblIs factor ...
The tragedy of Iblis is not that he must die so that Adam
may live: his tragedy is that his blood must forever feed
the life-stream of his hated rival and enemy. It is not

without reason that IblIs complains to Gabriel that it is

his life-blood, and not the latter's everlasting devotion to

l. Whoever knows the states of the Self
Considers a powerful enemy to be a blessing from God, -
To the seed of Man the enemy is as s rain-ctoud,
He awakens its potentialities. :
The sword of resolution is whetted by the stones in the way
And put to proof by traversing stage by stage.
(Translg?ion by Nichelson R, A, The Secrets of the Self
P. 9
2, 1Iqgbal, A, "RUmI as a Thinker" p, 16.
3. Maitre, L. "Igbal: A Great Humanist" Igbal Review
April 1961, p. 28) -



God, which imparts colour and life to the story of Man.-—
IblYs pertains in some sense to the essence of thevlife-
process ... Hence ... 'KhudI' cannot be built up with the
Gabriel - element alone for its foundation. Satan's life-

blood must always feed the growing planb?z'
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Man, during the long and arduous course of his evolution,

must face and overcome many painful obstacles, but Igbal

reminds him that "all that is in the universe %ﬂ God's and’

the seemingly destructive forces of nature become sources of

life, if properly controlled by man, who is endowed with the
power to understand and to control them;"3

THE FACTURS WHICH WEAKEN THE SELF

AmongstAthe factors which weaken"zgﬁdi', the following are

the most important:

Su'al, Literally 'su'dl' means asking., In Igbal's thought

Just as the Self is open to growth so it is open to decay.'{

it has a wide connotation. By asking the Self loses its

integrity and its cohesive force.

Y .
y Sy Y. L7 oWt o ol
PRIE N RN S) | | |
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Asrar—e“-@ud.i’ De. 24)

1.
2,

3.

Bal=e=Jibril, De 19,

Hamid, K. A, "Remarks_on_the Development of Igbdl's Poet%c
’hougﬁt’ in Poems by Igbal ?Transla ed by Kiernan, V., G.

. * * 12 [ ] ——
%2%3 nks ang Reflections of I bal,'p.t3u.
B k overty is made more object:
Bg %ggég é,ptge bLggar 18 mads pooReD,

Asking disintegrates the Self

And deprives of illumination the Sinai-bush of the Self.

(Translation by Nicholson, R. A. The Secrets of the Self,p 39.
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All forms of asking amount to beggary:

Y 7
7)Y ﬁ, KPOT &Lﬁlbéﬁb
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L A
(BEl=e~JibrTl, p. 158)

Real-sovereignty belongs only to a 'faqir', not to a king who

thrives on the tribute of his subjects:

e
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\'&\:K&/f) SEANEAtE /g

2
(Bal-e~Jibrly, p. 71)

A son who lives in the dxpectation of an inheritance from his

father'is also a beggar and receives a chiaﬂngg from Igbal:

: : : J .
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3
(ZabUr-e-Ajam, p. 182)

That which is not earned with the labour of one's hands

1.

He who asks is a beggar - whether he asks for alms or
4 ‘ tribute.
Whether or not anyone believes it = leaders and rulers are
' all beggars!
What is the glory of Alexander in the eye of 'faqgr'®
What is that sovereignty that is dependent on tribute?
Shame on thee, only to desire

Ruby bequeathed thee by thy sire:
T8 Yhere mot one delight alone <’
To win thee rubies from the stone?

(Translation by Arberry, A. J. Persian Psalms, p. 116)
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and heart - even if it is the whole world - is not worth

having,
) T, o
) oY S0 (j}’
- “ .:" ' Y/ ’
\—Nv\Lr“5’<%V<A/é)>57CJ~;j/f/
1 .
(Asrar-e-Knhudi, p. 26) |
One form of 'Su’al' is 'taglId' (imitation). To steal

the thoughts of others is to degfade oneself, He who has a

Well-deinPed ego does not imitate, he creates. Igbal Says:b
ing>jﬂ Qg),5<p O.Jvﬁu.CﬁL }iJlJ
A 7
Hk/j‘&fﬁjrf,AQ,\vWL{u”‘_fj

2
(zarb-e=Kalim, p. 170)

The Man of God has too much pride to borrow another's light,

and so Igbal says:
. /-"H “ g /
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3 \
(Pay§m~e-Mashriqu383

1. A whole ocean, if gained by begging is but a seam of fire;
Sweet is a little dew gathered by one's own hand,
(Translation by Nicholson, R. A, The Secrets of the Self

| pp L1-42) |

2. Do not lay waste your Selfhood -

Safeguard it for it is a priceless gem,

3. Look in your own clay for the fire that is lacking,

The light of another is not worth asking for,




363
A Muslim, says Igb3l, never stoops down to ‘Sw’&\™

l .
(Runfiz-e-Bekhudi, p. 183)

Had there been any virtue in imitatidn, then God's chosen

ones would also have followed the beaten path:

a 4

23y slwh o (o/\",,,:’

2
(Payam-e~Mashriq, p. 26l)

In "Lala’e-ITGr" Igb3al asks
4 5 .
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(Pay@m-e-Mashriq, p. 17)

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

- If thou: be Muslim, be not suppliant -

of other's succour.

(Transla?ion by Arberry, A. J, The Mysteries of Selflessness
p. 70

If imitation had been something worthwhile,

Our Prophet would have followed the path of his ancestors.

How long this fluttering of the moth, my Heart?

When will thou take at last the manly part?

Why hoverest thou about another's flame?

Go, burn thyself within the Fire thou art!

(Translation by Arberry, A, J, The Tulip of Sipai, pe. 3)
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1
(Payam-e-Mashriq, p. 62)
To his son he sent this message-to create and not to imitate:

L
Q\“m‘d_uiyu\jjr‘;:,w-p\”‘

/ :
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2 ,
(Bal-e~Jibril, p. 198)

Igbal's most powerful and most moving attack against

all forms of ‘asking' comes in Rumiiz-e-BekhudI when he lashes

out against his co-religionists who have lost all sense of
theif Selfhood, énd have submerged all their pride and self=-

respect in a life of superficiality and spiritual bankruptcy:
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1, Take thou thine axe, and excavate thy path, A

 (Translation by Arberry, A. J. The Tulip of Sinai, p. 21)

2, Do not incur the favour of the mirror-making Westerners,
Form the dust of India make the flagon and the cup!
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1
(Rumliz-e-Bekhudl pp 186-187)

Despair, Grief, and Fear

 Igbdl has devoted one whole section of Rumiiz-e-BekhudI to

the theme that despair, grief and fear are the sources of all

evil andldestroyers of life.l Despair, like death, strikes at

1., Thou hast learned
The rote of others, taking that for store,
Ah alien rouge to beautify thy face;
In those insignia thou;: takest pride,
Until I know not if thou be thyself
Or art another. Fanned by foreign blasts
Thy soil is fallen silent, and no more
- Pertile in fragrant roses and sweet herbs
Desolate not thy tilth with thy own handj
Make it not beg for rain from alien clouds,
Thy mind is prisoner to others' thoughts,
Another's music throbs within thyy throat,
Thy, very speech is borrowed, and thy heart
Dilates with aspirations not thine own.
If he, whose glance contains the mystery
"Erred not the sight" - if he should come again
Unto his people, he whose candle-flame
Knows its own moth, who can distinguish well
His .own from strangers, standing at the gate,
Our Master would declare, "Thou art not mine"/]
Woe, woe, alas for us upon that day!
(Translation by Arberry, A. J. The Mysteries of Selflessness
pp 72-73)
2. Rumuz-e-Bekhudi pp 108-111,
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the very roots of life and causes utter impotence. Referring

to SUra: 39:54, Igbal says:

~ g 4
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1
(Rumtz-e-Bekhudl, p. 108)

Despair indicates'lack of faith and he who would be a leader
of meh must never despair even when his companions are

indolent and lethargic because a "Momin" believes that Man

is basically good.2

DV 002 ;:t.o‘f"”‘/f”f”
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3
(Bal-e=Jibril, p. 83.)

Referring to Stra: 9:4,0, Igbal says:

-
Z > o
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%Rumﬁz—e—BeggﬁdI, p. 109)

l. The amputation of desire condemns
To Death; Life rests secure on the behest
Do not despair. Desire continuing
The substance is of hope, while hopelessness
Poisons the very blood of life.

(Trans%ﬁ ion by Arberry, A. J, The Mysteries of Selflessness

guide, do _no -es%alr 5] aeﬁ -3 . ..
Your companions do not strive but they're motlackingin spirit,
« O thou who art a prisoner of care, v
Learn from the Prophet's message, "Do not grieve!"

s (Tragﬁ ation by Arberry, A, J. The Mysteries of Self;ggg*b

b. _ o ‘ness.

. ) V4
NS E D1 e




367

Griéf is 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 first kind of
grief is akin to faith, the second is linked with feelings of
doubt and futility. In "BandagI Nama" Igbal says
: ’ ~ /, ~ ) /
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(zabUr-e=°Ajam, p. 252)

One of the most outstanding characteristics of Ihbﬁlg
Perfect Man/whose life is a constant battle, is that he knows
no fear, Igbal says, "the principal fact: which stands in
the way of man's ethical progress is, according to Islam,
neither pain, nor sin, nor struggle. It is fear to which
man is a victim owing to his ignorance of the nature of his
envi@%nment and want of absolute faith in God. The highest
~stage of man's ethical progress is reached when he becomés
absolutely free from fear and grief ... The ethical ideal

of Islam is to disenthral Man from fear, and thus %o give him

1. One kind of grief is that which devomrs Man,
The other kind of grief is that which devours all other
‘ grief,
The second kind of grief is that which is our companion,
And frees our life from all other griefs.
When it takes abode in the heart
It makes the heart into a boundless ses.
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a sense ofvhis persbnality, to make him conscious of himself
as a source of power,"l Man must overcome fear if he is to
become God's deputy on earth, for "all the principal forms

of vice can td/be reduced to fear."2
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3
(Rumtiz-e-BekhudI, pp 110-111)
Servitude Igbal was a passionatebeliever in freedom which
he considered to be "the very breath of vital livingﬁ"u In his
viewpoint o
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§ ang-e-Dard, p. 287)

1. Thoughts and Reflectlons of Igbal, pp 3L-35,
2, Ibid. p. 37.
3. Whatever evil furks within t@/heart
Thou canst be certain that its origin
Is fear: fraud, cunning, malice, Jiés - all these
Flourish on terror, who is wrapped about
Whth falsehood and hypocrisy for veil,
And fondles foul sedition at her breast.
Who understands the Prophet's clue aright
-sees infidelity concealed in fear, '
(Translatlo by Arberry, A, J. The Mysteries of Selflessness

- 16
L. S&lylgalg, K) G. Igbal s Bducational Philosophy, p. 40.

In servitude life is reduced to a small rivulet,
But free, it is a boundless ocean!

Ul
>
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In "Bandagl Nama" Iqbdl speaks in detail about the
attitude and mentality of "slaves" - those who live in
spiritual bondage. Servitude kills the strength and spirit
of self-respecting men: , »
Om ks g 46D
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(Zavlr-e<‘Ajam, p. 248).

Ln servitude "peligion and love are separated."2 Love ,

becomes a word that has lost its content since the courage of

Love'is no more, |

’ _ , 2w .
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3

(ZabUr-e~‘Ajam, p. 258).

A slave pays real hqmage to Man-made gods and mere
lip-service to the Eternal God, For the sake offhislbody he
sells his soul. With the sadness-of the Biblical verse: "For

what is & man profited, if he shall gain the whole world, and

1., Serwvitude kills the heart in the body.
Servitude makes the soul a burden for the body.
Servitude brings the weakness of old age in youth,
Servitude enervates the mighty lion of the forest.

2. Zabur-e-‘Ajam, p. 258. ‘

3. In servitude, Love is nothing but words,
There is no correspondence between our words and deeds.,
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lose his own soul? or what shall a man give in exchange for
his soul?"’ IgbEl says:
A2 2 OV (‘\)J' 5 «.';'*H” O:’
25055045 ORY .
| uj»/f G DY
S gpy S
%Zabﬁrfe—‘Ajam, p. 258-261)
Though Igbal would agree with Menander's words, "Retain
a free man's mind though slave, and slave thou shalt pot be"}la
yet it is to be remembered that Igbal felt very strongly about
political bondage. In an atmosphere of poltical constraint
even a God-fearing man ecowtd lose the sense of his duty to
. God and his own dignity: v .
' o )[))i}y‘a/’ S Yol
, L Y/
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%Zgbﬁr-e-‘Ajam, p. 249).
Nasab-parasti means pride in one‘s lineage or caste. .It is
to be discouraged in all forms as it is in opposition to one
of the fundamentals of Islﬁmié polity - namely, the equality

and brotherhood of Man. Igbal considers 'nasab—parastI' to

1. The Gospel of St. Matthew 16:26, The Holy Bible, Glasgow.
‘ 195L|-- pO 170 ‘
2. A slave holds both religion and knowledge in light esteem,
He gives away his soul so that his body may live.
Through the munificence of kings, his body thrives,
- While his pure soul gpows feeble like a spindle.

"~ 3. Menander quoted in The Encyclopaedia of Religious Quotations
(Edited by Mead, T, S.. 5"39;E . 3'51'.' EE—
L. In servitude, a Man of God is chained to the Magian's girdle,
In servitude his pearl is of no worth,
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be one of the reasons for the downfall of the Muslims.

In "Jawab—-e-Shikwa', God asks:

P & OWw) 63”(;4 |3/j'cﬁp‘jf4;;d~;(J3L
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1
(Bang-é~Dara, p. 220)_

To those who take pride in their stock Iqbal says:
e e
) QU O L 0 s FF{
2 d

(Rumiz-e-BekhudI, p. 107)

and gives them this advice

Geb W elal b
U"L (y.,w} )3 Uu/ffb

3
(Rumliz~e~Bekhudl, p. 188)

THE THREE STAGES OF THE SELF

Igbal tells us that the education of the Self has three

stages: Obedience, Self-Control, and Divine Vlcegerency.a

T.” You are Salylds, and MirzZdas, and Afgans,

But tell me - are you also Muslims?
2, To be proud of ancestry is lack of wisdon,

That attitude is related to the body and the body perishes.
3., Take no count

Of father, mother, uncle, call thyself

An offspring of Islam, as Salman did.

(Translatggn by Arberry, A, J. The Mysteries of Selfless-

ness p. 7

Igbal's letter to Nicholson, R. A. quoted in the Introductim
to The Secrets of the Self pp xxvi-xxvii.
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Obedience In the first stage "religioﬁs life appears as a
form of discipline which the individual or a whole people
must accept as an unconditional command without any rational
understanding of the ultimate meaning and purpose of that
command."l_ Igbal, like Nietzsche, likens the Self at this
stage to a camel known for its “obedience, utility and
hardihood. " ‘Man must fulfil his obligations as patiently

as does the camel: | ,
RSty BIBIP
r .
Y o a7

3 .
(Asrar-e-Khudl, p. 45)

Without obedience to the law there can be no liberty.

He who would command the world must first learn to obey.
’ - RIALD
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%Asrar-e—Khud1, P 4y) . _
1. The Reconstruction oOf Religious Thought in lslam, p .181.
2. S.

Kashyap, "Sir Mohammad Igbal and Friedrich Nietzsche"

The Islamic Quarterly April 1955, Volume II No, 1, p. 181.
3. Thou, too, do not refuse the burden of Duty:

So wilt thou enjoy the best dwelling-place which is with God.

(Translation by Nicholson, R.A. The Secrets of the Self,p.73
. Endeavour to obey, O heedhess one!

Liberty is the fruit of compulsion.

By obedience the man of no worth is made worthy;

By disobedience his fire is turned to ashes.

Whoso would master the #un and stars,

Let him maske himself a prisoner of Law!

(Translaglon by Nicholson, R. A. The Secrets of the Self

P. 73 .
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Ohe must "not complain of the hardness of the Law'®
but submit to it willingly knowing that discipline makes

the Self grow stronger.
.Ligy;cﬂyﬁab>p
PEREIET
2
(Asrar-e=Khudl, p. 45)

Self-Control The second stage in the education of the Self is

when it is able to command itself. "Perfect submission to
discipline“ says Igb3l, "is followed by a rational understanding
of the discipline and the ultimate source of its authority.
In this périod religious life seeks its foundation in a kind ;
of metaphysics — a logically consistent view of the world |
with God as part of that view, "’

Both Pear and Love are constituénts of a Man's being,

By mnderstanding the meaning of '"TaupIa’ one can conguer

sl
AITSIE /\)Sy 2 Los
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Fear,

%Asrﬁr-e-@hudi, P. 47)
l. Nicholson, R. A. The Secrets of the Self, p. 7He
2, The air becomes fragrant when it is imprisoned in the
' flower-bud;
The perfume becomes musk when it is confined in the navel

of the muskdeer.
(Translation by Nicholson, R, A. The Secrets of the Self

p. 73) |
3. The Reconstruction of Religious Thought in Islam, p. 181.
L. So long as thou hold'st the staff of "There is no God but Hel
Thou wilt break every spell of Fear.

(Trang%ation by Nicholson, R. A. The Secrets of the Self
P.e 7 :
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Through Love of God, Man is freed from all lesser loyalties

and boﬁds:

gt
/.»:5 S BYS A VST,
1 . ” )

(Asr@ar-e-Khudl, p. 47)°
Prayer is "the pearl" within "the shell" of PFaith. It

is also that which protects him from all evil,

’ ’ /
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2
(Asrar-e-Khudl, p 47)
Fasting addsnto the powers of endﬁrance and gives moral
strepgth, o _
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3
(Asrar-e~KhudI, p. 48)
The pilgrimage to Mecca "teaches separation from one's home

and destroys attachment to one's native land."

1. He withdraws his gaze -from all 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. In the Moslem's bhand prayer is like a dagger
Killing sin and Dwardness and wrong.
(Translagion Dy Nicholson, R. A, The Secrets of the Self
P77 v I
3. Fasting makes an assault upon hunger and thirst
And breaches the citadel of sensuality-

(Transla?ion by Nicholson, R, A, The Secrets of the Self
p. 77 )
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(Asrar-e-Khudi, p. 48)

Almsgiving is hélpful towardsﬁrukhg aboug social equality.
S
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2
(Asrar-e-Khudl, p. 48)

Thusiin»the secbnd stage of its éducation or development,
Man does not merely ohey the Law, but also perceives
intellectually that the Law "is a means of strengthening thee"
so that "thou mayst ride the camel of thy bady"™ (i.e.
overcome the weakness of thé flesh), If one would conguer

the world, one must first conguer oneself:
9 4 . .oy
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%Zabﬁr—e-‘Ajam, p. 209)

Without self-control, no man can attain real sovereignty,

1. It is an act of devotion in whith all feel themselves to be
‘ one,
It bindstogether the leaves of the book of religion.
(Translation by Nicholson, R. A, The Secrets of the Self, p78)
2. It fortifies the heart with righteousness, ($ara3:86)
It increases wealth and diminishes fondness for wealth.
(Transg§tion by Nicholson, R, A. The Secrets of the Self,
p. 7 '
3.  Nicholson, R. A. [The Secrets of the Self, p. 78.
4. If you can master the self-conguering Hechnique,
The whole world will be yours to take.
(Transi?tion by Husain, H. The New Rose-Garden of Mystery,
P. :
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(Javid Nama, p. 239)

Vicegerency of God,
The third stage in the development of the Self is
'miyabat-e-I18hI' (the vicegerency of God). Although
Man already possesses the germ of vicegerency_(Sﬁrau 2:28)2,
yet "not man as he is now, but man purified through dbedience;
self dominion, and detachment can reach the high station of.
ees Divince Vicegerenc:}."3 |
Igbal describes the Perfect Man in superlatives. "He is
the completest Ego, the goal of humanity, the acme of 1ife |
both in mind and body; in him the discord of oupr mehtal life '
becomes a harmony. This highest power is united in him with
the highest knowiedge. In his'life, thought and actionpinsthict/
and reason, become one, He is the last fruit of the tree of
humanity, and all the trials of é painful evolution are
justified because he is to come at the énd. He is the real
ruler of mankind; his kingdom is the kingdom of God on earth."u
Nature_must undergo long and painful travails to bring .

to birth the Perfect Man:

l. BSovereigniy - in the next world or in this world
Cannot be had save through perfect discipline of the mind
- and body.
2. Igbal's letter to Nicholson, R, A, quoted in the
Introduction to The Secrets of the Self, p. xxvii.
3. Bausan%Q'A. "Igb3al's Philosophy of Religion, and the West"
p. .
L. Igbal quoted by Nicholson, R. A. in the Introduction to

The Secrets of the Self, pp xxvii-xxviiii.
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(Bang-e-Dara, p. 300)

‘Igbal points out that "the development of humanity both in
_mind and body" is a condition -precedent to the birth of the
Perfect Man who, for'the present, "is amere ideal."2 The
signs, however, are hopeful, since "“the evolution of
ﬁumanity is tending towards the production of an ideal
race of more or less uniqué individuals who willlbecome his
fitting_parents."3 |

Igbal's poetry is full of the portraits of his "Mard-e-
Memin"' who "wakes aﬁd sleeps for God aloneuand "executes the
command of Al1Fh in the world."?
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?BEl-e-JibrTl, p._132)

1. Tor a thousand years the nartissus bewails its sightlessness,

After what anguish is one of vision born in the garden!

2, Igbal quoted by Nicholson, R, A, in the Introduction to
The Secrets of the Self- p, xxviii.

3. Ibid. |
L. Nicholson, R. A. The Secrets of the Self, p. 80.
5. Ibid

6. His desires are -few, his ideals are lofty,
His ways are gracious, his gaze is pleasing.
He is soft in speech but ardent in his quest.
In war as in peace he is pure of heart and mind.



378

The Vicegerent is a creator and interpreter of values.
He is "the goal of life's caravan",l the ruler of all things
that God created. . , " ¢ o
s ot ol e
. J/ s ‘
2

For his coming,. the poet longs fervently:

“ .

G s ) 3&!“ Y
Lok s Ty et

?Asrﬁrﬁefggudi, p. 51)

Igb3l's Perfect Man;‘then, though a co-worker with God, s
not a breaker of Divine Law, He is the master of all created
things buﬁ a slave to God. In fact the degrée of his
servitude to God is the measure of his perfection. Igbal's
Perfect Man, Says Professor Bausani, has something to teach us:
"Pirst: that tolerance and all those so-called virtues of
modern man are not in contradiction to the simple strong faith
in the transcendental. 'Wherever you turn' - to use a Kor@nic

sentence - 'There the countenance of God stands,' ... second:

1., Nicholson, R. A, The Secrets of the Self, p. 8.
2. Man is the deputy of God on earth,
~And o'er the elements his rule is fixed.
(Translat%on by Arberry, A. J. The Mysteries of Selflessness
p. 57
3. Appear, O rider of Destiny!
Appear, O light of the dark realm of Change!
(Translgt%on by Nicholson, R. A. The Secrets of the Self,
p. 83 ' '
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Man who is merely an impotent béing completed by Him who is
'nearer to him tpan his jugular vein' becomes omnipotent and
creator of ig%mgpiritual worlds, Third: to achieve this,

a preliminafy act of submission is necessary: in Dante's
philosophy it is repentance, in Igbal's a declaration of
slavery = but slavery of God and only of God, Of that God

whose glory permeates through all the Universe."l

IQBAL'S "MARD-E-MOMIN" AND OTHER INFLUENCES

Igbal and Nietzsche It has been observed by one
writer that the three stages of the development of the Self
-advocated by Igbal are Nietzschean in origin.2 Igbal seens
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 spirit in Nietzsche's thought

u3 In order to avoid such a

tmlgd“mislead some readers,
confusion, he ventures an explanation, "“The first
-metamorphosis of life according to him (Nietzsche) is camel,
which from his from his point of view is a symbol of load-
bearing strength. The second is lion, that is to say the
strength to kill without pity, for pity is a vice and not

virtue with Nietzsche., The third metamorphosis is child, that

is to say the superman passing beyond good and evil like the

l. Bausani, A. "Dante and Igbal" Crescent and Green, London,
1955, pp 169-170, _

2. Kashyap, S, "Sir Mohammad Igbdl and Friedrich Nietzsche"
p. 181.

3. Thoughts and Reflections of Igbal, p. 239.
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child and becoming a law unto himself, This is materialism
turning the human ego into a monster;"l

Igbal's Perfect Man is deeply compassionate though like
Nietzsche's Superman he too ié strong, vital and passionate,
In him "Power is supplemented by Love, the expression of the
Will is chastened through contemplation of the beautiful, and
the arrogance of Reason is curbed by the mellow wisdom of -

- mystical insight."2 Igbal séys,
o223 57200 6ol 2 ol
VOt &5 302 Ll

%Zarb—e—Kalimk$7)
Furfhermore, Igbal's Perfect Man cannot be a law unto himself.
He "must not transgress the iimits imposed by Divine Lawv.""L
.This is one of the fundamental distinctions between Igbal's
Perfect Man and Nietzsche's Superman.5 The latter considers
himself above the law, the former discovers the sources of
law withim himself.® |

In Asrar-e~-Khudl Iqbal relates the story of the Diamond

and the coal which has been borrowed from Nietzsche. Nietzsche

writes:

1. Thoughts and Reflections of labal, D. 2Ll.

2, aravane, V, 8, "Igbal" pp 29,-295,

3. Vengeance, forgiveness, piety and power,
Of these four elements a Muslim is pade.

L. Schimmel, A, M. Gabriel's Wing, p. 23.

5. Ibkd

6. The Reconstruction of Religious Thought in Islam, p. 181.
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, B

"Why so hard?" said the kitchen coal once to
the diamond: "are you not then near relations?"
"Why so soft? O my brother, thus I ask: arelye%}ou-
not then my brothers? ot

Why so soft, so yielding and submlttlng?

Why is so much eva81on, denial in your heart?

So little fate in your gaze? ...

... all creators are hard. And delight it must seem to you

t0 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
is quite hard,

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

/ .

3 . L. &
Igbal writes: \ Lﬂjﬁs()!”-’JiJ”lA"“ ,

Soovilegdr out 2l
ijwé\,3>9-’CL“”9[”tvp
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crin’(’\V 5’3 ))(5”)~’\7

l, Nietzsche quoted by Kashyap, S. “Slr Mobammad Igbal and
and Friedrich Nietzsche" p, 186,
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(Asr@r-e~KhudI, pp 63-64)

Although the resemblance between Nietzsche's and Igbal's
story and its.moral isumistakable yet Igbal does not wish
his words to be taken as é mere echo of Nietzsche, He says,
"When I say 'Be as hard as the diamond,' I do not mean as
Nietzsche does, callousness or pitilessness. What I mean is
the integration of the elements of the ego so that it may
be able to obstruct the forces of destruction in its means
fowards-personal immortality."2 Here Igbal may be doing
Nietzsche some injustice., Just as there is nothing funda-

mentally harsh in Igbal's own thought despite all his strees

l. The coal in the mine said to the diamond
"0 thou entrusted with splendours everlasting;
We are comrades, and our being is one;
. The source of our existence is the same.
Yet while I die here in the anguish of worthlessness,
Thou art set on the crowns of emperors.
"0 sagacious friend," said the diamond,
"Dark earth, when hardened, becomes in dignity as a bezel.
Having been at strife with its environment,
It is ripened by the struggle and grows hard like a stone.
Because thy being is immature, than hast beconme abased;
Because thy body is soft, thou art burnt.
Be void of fear, grief, and anxiety;
Be hard as a stone, be a diamond,
In solidity consists the glory of Life;
Weakness is worthlessness and immaturity
(Translation by Nicholson, R, A. The Secrets of the Self
pp 104-107), _ |
2. Thoughts and Reflections of Igbal, p. 244,
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on congquest and self—assertion,l there is "in Nietzsche ...
behind the facade of cynicism, a tenderness that is often
missed on superficial acquaintance"2 Perhaps unconsciously,

Igbal too was aware of it, since he said of him:

g,uu{)9k/()i;9\»><;y~)f.9’:wf};

3
(Payam-e-Mashrig, p. 241)

Igbal agrees with Nietzsche that creeds my be classified

e bt

as those which say 'Yea' to life and those which say 'Nay'.
Like Nietzsche, Igbal attacks flercely all those modes of:

thinking which preach self-negation in gny form, Life is to

5

be affirmed, not denied, as Nietzsche held.” In Asrar-e-Khudi

subjects to scathing criticism and bitter scorn all life-
stultifying creeds which preach such a philosophy:
’p\é/) /J|3~'237J‘¢P(5
u> V()’U)J’)/-‘/
' Aﬂ'Jg/d).LJ‘Ler’)/kN ryy

PG CJ’f 3.f“*°“’

6
(Asrér—e;ggpdi, P. 32)

1. Naravane, V. 8. "Igbal" p. 29,.

2. Ibid. p. 298

3., His heart is a believer though his brain is an infidel.
L. Hakim, K. A, Islam and Communism, Lahore, 1953, p. 131.
5. Reyburn, H, A, Hlnderks H., E, and Taylor, J. G, Nietzsbhe

London 1948
6. Forget thyggeif, 1f thou art wise!

If thou dost not forget thy self, thou art mad.

Close thine eyes, close thine ears, close thy lips,

That thy thought may reach the lofty sky:

(Translgggon by Nicholson, R, A, The Secrets of the Self
Pe.
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Like Nietzsche, Igbdl believes that "The Superman is the
meaning of the world“1 and that he lives in perpetual
tension. But while Nietzsche's Superman is a fanatic, Iqbal's
"Mard—e-Momin" is tolerant. The Superman seeks power for its
own sake but for IgbBl power is not an end in itself, About

power, Igbal says

% Zarb-e-KalIm, p. 23)
Furthermore, by power Igbal means "the power of the spirit,
not brute force."3 The Superman, says Igbal “is a biological
product. The Islamic Perfect Man is the product of moral
and spiritual fcmces."LL

Igbal aiways maintained fhat the idea ofvthe-Perfect Man
was Islamic, not Nietzscheen. Yet, as Professor Schimmel
points out, "Nietzsche's Superman may still have acted as a
ferment in the formation of Igbal's ideals."5 The question of
the degree of Igbal's indebtedness to Nietzsche is, by no means

easy to decide. Certainly it is true that Igba&1l had begun to
think about the idea of the Perfect Man long before he studied

1. WNietzsche, F. quoted by Holingdale, R. J. Nietzsche, p. 196,
2, If it is irreligious, it is worse than deadly p01sZon, :
If it is in defence of religion, it is the antidote to all
kinds of p01s1on.
3. Igbal's letter to Nicholson, R, A, "Asrar-e-Khudi - The
Secrets of the Self" p. L85,

4. Thoughts and refliections of Iogbdl, p. 242,
5. Schimmel, A, M. ngrlel's Wing, p. 323.
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Nietzsche.l But Iqbéi did recognise a kindred Spifit in
Nietzsche., That is hardly surprising = they Were both great
dissenters, almost repudiators of most that is conventionally
halloﬁed,2 ibonoclésts who brought about intellectual
revolutions. What they had in common above all was "the brave
and heroic will to accept life as it is and to master it."3
Igbal appreciated Nietzsche's_dynamic gpirit, he also agréed
‘With him'in his positive evolution of‘suffering. "We must,"
he says, in the words 6f Nietgsche;'say'yéa tO“the'sﬁffering
of" llfe."u In Paxam-e—Mashrlg Igbal brings out very cleverly
the difference between Schopenhauer s pessimistic and
Nietzsche's undaunted heroic will. The former is the bird
which is forever lamenting. })/JLrY—/~/) r'Lw ‘ 2 é%yj
/\JJ’L}‘)JLU"J&/ Lw.\d__)lﬂ

: 'J}LJJ) U’ZL’)), ‘—A})}J

Z A
zLﬂ”(J{/“J 8’ fﬂ) (,z{; ;JJ.)!

v /xM\JFnJCdELLm!.) &>

JJJ_)LJ(_—/‘ (J&_)N\
(Payam-e-Mashriq, p. 23u) s

‘1, Thoughts and Reflections Of *Tabal, . 2ii.
2, Ahmad, S. M. The Pilgrimage of hternltx, Lahore, 1961l.px
3. Schimmel, A, Gabriel's Wing, p.323.
L. Igbal gquoted by Schimmel, A. M, Gabrlel s Wing. p. 323.
5. A bird flew from it-s nest and ranged about the garden, its
soft bresst was pierced by a rose-thorn.
It reviled the nature of Time's garden; it throbbed with
its own pain and the pain of others.
It thought the tulip was branded with the blood of
innocents; in the closed bud it saw
o the guile of Spring.
(Translation by Nicholson, R, A, "“Igbil's 'Message of the
East' " p., 121) '
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The latter makes his remedy from his pain:
\_,0/4_»9»’ Jp 9L Jw
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(Payam-e-Mashrlq, P. 235)

But while Igbal cordially agrees With Nietzsche's
'will=to-power' (Meaning thereby the fullest possible
realization of a complete self-reliant personality), "for
the shrewd observer the differences between the Nietzschean
and the Iqbﬁlian concept of the Perfect Man are immediately
visible.Igbal's Perfect Man is not the Man without God,
or who replaces a God 'who has died', ... but contrariwisec
the Man who has fully realised his personal relation with
- the God with whom he lives, works and talks."2

Niétzsche was escaping from the 'mass man' - "born of
industrialism, living on newspapers, dying in the dregs of
Christianity; a man incapable of evil, because all his

passions will have been atrophied, security, incessant

mass - produced entertainment; content, because no longer

1.

Aﬁopm its cries of burning woe a hoopoe's heart caught fire.

The hoopoe with its beak drew forth the thorn from its body.

Saying, "@et thee profit out of less: the loss has created

pure gold by reading her breast.

It thou art wounded, make the pain thy remedy. Accustonm

thyself to thorns, that thou mayest become entirely one

with the garden.,"

(Translation by Nicholson, R. A, "Igbal's Message of the
Bast'" p. 121. _

Schimmel, A, M. Gabriel's Wing pp 119-120,
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eager to create, but only to consume; at one with his
neighbours and himself, becaus indifferent to all that makes
for truth."l One can understand and Igbal understood too,
why Nietzsche created the Superman,

Thay he was inspired, Igbal admits when he calls him -
"Halldj without a cross" and a “majgﬁb"z - one who receives
illumination in his heart without any endeavour on his
part. Igbdal says "That a really 'imperative' vision of the
Divine in man did come to him (Nietzsche) cahnot be denied.

I call his vision 'imperative' becauss it appears to have
given him a kind of prophetic mentality which by some kind of
technique, aims at turning.its visions into permanent life-
forces, Yet Nietzsche was a failure; and his failure was
mainly due to his intellectual progenitors such as Schopenhauer,f
Darwin and Lange whose influence completely blinded him to

the reall significance of his vision., Instead of looking for
a spiritual rule which would develop the Divine even in a |
plebéian and thus open up before him an infinite future,
Niétsche was driven to seek the realization of his vision in
such'schemes as aristocratic radicalis‘m."3 Nietzsche failed,
then, in Igbal's opinion "for want of expert external guidance
in his spiritual lif.‘e."LL Igbal seems to regret Nietzsche's

failure and says, not without a note of affection,

1. Lea, F. A, Bhe Tragic Philosopher, London, 1957, p. 201,
2, Javid Nama, pp 176-L177.

3. The Reconstruction of Religious Thought in Islam, p. 195.
L. Ibid.
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1
. (B&1-e=Jibril, p. 82)

Igbal and JI1T

- Amongst thosé who are likely to have influenced Igbal's
conception of the Perfect Man, must be mentioned 'AbdulkarIm
al=JT11 (d. 832/1,28) (Igbdl wrote an article entitled "The
Doctrine of Absolute Unity aé expounded by ‘Abdul Karim
Al-JT1lani" in September 1900.2) Accepting Ibn ‘Arabi's
conception of the Unity of Being (wahdat-al-wujlid). In his

book al-Insan al-kamil, JI1lI traces the descent of Pure Being,

which in itself is without name and attribute, through three
successive stages of manifestation'which he calls (1) Oneness;

(2) He-ness; and (3) I-ness.>

In the first stage there is
absence of all attributes and relations, yet it is one, and
therefore Oneneés marks one step away'from the Absoluteness.
In the second:stage the Pure Being is yet free from all
manifestations, but the third stage is name 'Al113h', here the
darkness of the Pure Being is illuminated aﬁd nature comes to

by

the.front - the Absolute Being has become conscious,

1. Had that'Majzub' of Europe been living at this hour -
Igbal would have explained to him the station of Godl.

2. Reprinted in Thoughts and Reflections of Igbal, pp 3-27.

3. Arberry, A, J. §Sufism, London, 1950, p. 104,

L. Thoughts and Reflections of Igbal, p. 8.
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In correspondence with these three stages of the
Absolute Evolution (which in a sense is devolution), the
Perfeét Man has three stages of spiritual training. In
the first stage he meditates on the Name and studies Nature
on which it is scdled; in the second stage he steps into
the sphere of the Attribute, and in the third hé enters the

sphere of the Essence.l

Thus through the three stages of
- mystical illumination (Tajalli') "the mystic may aspire to
retrace the order of his descent and finally, by becoming
the Perfect Man, being stripped ef evefy attribute,
once more as Absolute to the Absolute."2 Professor Arberry
points out that "the idea of the descent of the Universal
Spirit into matter and of the purgative aseent of ﬁan out qf
matter, was of course familiar to STfI thought long before
al-Jili's time; his particular merit is that of crystallising
the conception, under the inflﬁence of Ibn ‘Arabi's}géneral
system, into a clear and consistent metaphysic."3

JI1T who identifies the Perfect Man with Muhammad,
describes thus the ideal type of humanity: "You must know,"
he says, "that the Peffect Man is a copy of God. That is so
becausg God is Living, Knowing, Mighty, Willing,'Hearing,

Seeing and Speaking, and Man too is all these ... AS a mirror

l. Thoughts and Reflections of Igbdl, p. 9.
2, Arverry, A, J. Sufism, p., 105,
3. Ibid.
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in which a person sees the form of himself and cannot see it
_witﬁout the'mirror,‘such is the relation of God to the Perfect
Man, who! cannot possibly see his own form but in the mirror

of the name Allah; and he is also a mirror to God, for God
laid upon Himself the necessity that His Names and Attributes

nl For Jili the

should not be seen save in the Perfect Man.
hand of the Perfect Man is the Hand of God, his hearing is
the Hearing of God, his sight is the Sight of God.2 Igbal
" expresses this idea thus:

3w )\a’u)hr/ut/ -—J-‘U
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%BEl-e—JibrTl, p. 132)

JI1I regards the Perfect Man as the God-Man., "He is the
point where Man-ness and God-ness become one."u He is the
joining link between the creation and the Creator and T

5

possésses the following attributes:

1. JI1I, quoted by Nicholson, R, A, The Idea of Personality
in Sufism, p. 60.
2., Abhmad, A, "Sources of Igbal's Perfect Man" Igbal July 1958
Volume VII No. I. p. L.
3. The hand of the faithful is the Hand of God -
Powerful, resourceful, creative, efficient!
Born of clay, he has the nature of light and the attributes
of the Creator,
His heart is indifferent to the riches of the two worlds.
4. The Development of Metaphysics in Persia, p. 129,
5. Ibid. pp 131-133,
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l. Life or Permanent Being;
2, Knowledge, which is another form of life;

3. Will, which is the manifestation of the individuating
force;

4. Power which manifests itself in creationj’

5. The Word of God (according to JTI1T all Possibility
is the Word of God, thus Nature is the material
form of the Word of God);

6. Hearing what cannot ordlnarlly be heard'

7. Seeing what cannot ord1nar11y be seen,

8. The Beauty of Nature;

9. Glory or beauty in its intensity;

10, Perfectlon, which is the unknowable esgence of God
and therefore Unlimited and Infinite.

Igbal agrees with JI1lT regarding the ethical values
which the Perfect Man must uphold. He also endorses JIli's
view that the Perfect Man is the saviour of the UniVerse,'and
thereforé the manifestation of the Perfect Man is necessary for ;
the continuity of all I\]’ature.I Igbal's Perfect Man is not,
however, a merely metaphysical being as he is in’Ibn ‘Arabi's
or JIli's theosophy.2 His "Mard-e~Momin" is not a mere
reflection of Divine attributes or an aspect of the all-

vervading reality.3

"It is, therefore, not surprising',
observes ‘Aziz Ahmad, "that while agreeing in the details about
the ﬁoral énd spiritual qualities of the Perfect Man, he
(Igbdl) has rejected JI1I's main thesis - namely, t'otally and

essentlally mystic and unworldy approach to the problemn, ult

1. Ahmad, A, "Sources of Iqbal s Perfect Man" p. 8.
2, Schimmel, A., M., Gabriel's Wing, p. 120,

3. Ibid

L. Ahmad, A, "Sources of Igbal's Perfect Man" p. 9.
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Igbal and Rumi

"If a freeman like Igbal could be called the disciple
of any man, it is only of Rﬁmi,"l observes a writer. Igbal
himself acknowledges RumI as his spiritual guide énd
constantly refers to him as 'pir' and 'murshid'., Ruml is

Igbal's intellectual progenitor, and Igbal follows Rumi

to a greater extent than he follows any other man:
Uy u;G:z:” 266 ) 2 I
— w ; f * "\-
- 3?) 2 sy ¥ oo Lb'o?
- '
(Bal-e~Jibril, p. 200)
Igbal not only acknowledges Rumi's deep and lasting influence

on himself, but also identifies his mission in life with that

of RUmi:

QAU\.';I (‘>|>(‘/’J>JLJ7,
O b3l ) ‘?J'}»Ta;\)
o\ u,l//_a} 1,;_;5 fJ>".’

!(:)"Q"J/o},' ,/)J)"‘)

3 _ _
(Armagdn-e-fijaz, p. 77)

1. Hakim, XK. A, "RumI, Nietzsche and Igbal" Igbal as a Thinker
p. 201, , ,
2. You too belong to that Caravan of Love -
That Caravan of Love whose chief is Rumi.
3, Like Rumi in the mosque I called the people to prayers,
From him I learnt the mysteries of life.
In ancient days of turmoil he was there,
In present times of trouble I am here,
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In his Introduction to The Secrets of the Self, Professor

Nicholson comments, "As much as he (Igb3l) dislikes the type
‘of $Ufism exhibited by Harfiy, he pays homage to the pure and
profound genius of Jalﬁl&ddin though he rejects the doctrine
of self-abandonment taught by the great Persian mystic and

does not accompany him on his pantheistic flights."l

Although,
as has been observed above, Igbal could not follow Rumi into
all the regions of mystic ecstasy, yet their mysticism - Rumi's
and Igb&l's - had a lot in common. It was 'positive', it
affirmed life and upheld passionately both the dignity and
divinity of man, |

There is a elose resemblance between Rﬁmi's "Mard-e-@aqq“
and Igbal's "Mard;e-Momin". In both cases the Ideal Man is
a combination of the man of contemplation and the man of action.r
Igbal places more stress on action than RimI does but this
hardly constitutes a fundamental difference.

Both RGmI and Igb&l believe that the whole course of
evolution is steered towards the creation of the Perfect Man.
"He is the final cause of creation and, therefore, though
having appeared last in point of time, he was really the
first mover, Chronologically, the tree is the cause of the
fruit but, tebeologically, the fruit is thé cause of the tree."2

To his Perfect Mah, Rumi says:

1. Nicholson, R. A. Intipoduction to The Secrets of the Self
PP Xiv-=xv.
2. Hakim, K, A, The Metaphysics of Rumi, Lahare, 1959, p. 93.
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1
(MagnawI-e-Ma'nawi Book IV p. 27)

about his "Na’ib-e-I1ahi" Igbal says
o Al W 2l
;%\/\dmow,/, |

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

and then turning to "the Rider of Destiny" proclaims
N NN :
d}”l)éih’glh’L

3
(Asrﬁr-e-ggudi,‘p. 51)

‘1., Thenefore, while in form thou art the microcosm, in

reality thou art the macrocosm
- Externally the branch is the origin of the fruit;
intrinsically the branch came into existence for ' -
the sake of the fruit. _
Had there been no hope of the fruit, would the gardener
_ have planted the tree?
Therefore in reality the tree is born of the fruit, though
it appears to be produced by the tree.
(Translation by Nicholson, R. A, RuUmI, Poet and Mystic
London, 1950, p. 124.)
2. He is the final cause of "God taught Adam the name of all
things," (8uUra, 2:29) e
He is the inmost senge 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 cornfield and thou the harvest,.
Thou art the goal of Life's caravan,

(Tranﬁlation by Nicholson, R, A, The Secrets of the Self,
p. 84 , ,
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The ideal of the Perfect Man is)for both Rumi and Igbal,
a democratic ideal which does not have the aristocratic bias of
Nietzscheis ideal., Both Ruml and Igbal believe that the
Perfect Man can work miracles which do not, however, "mean the
anvithilation of camsation but only bringing into gay causes that

are not within the reach of common experience."l

Igbal, we
may remember, said the "the region of mystic experience is as
real as any other region of human experience."2

Both RUmI and Igb3dl believe that the Perflect Man's life
in God is not ammihilation but trangfrmation. "The Ideal Man
freely merges his own will in the Will or God in the ultimate
relation of love."” It is more than likely that Igbdl's
ideas about the deep love between Man and.a personal God which
form one of the most profound and inspiring parts of his
writings, were clarified and strengthened through his contact g
with RUmI's thought. | _‘ ,

Perhaps the most important thing which Igbal has in
common with RUmI is his philosophy of Love. The Perfect Man is,'
for both of them, an embodiment of Love, a paragbn of "GIshg".
For both Rumi and Igbal, Love is assimilation and expansioﬁ.
| It is linked with the doctrine of hardness, and the sole means
of attaining "fhe Kingdom, the Power, and the Glory". It is
this attribute of Love which distinguishes more than anything

else, Iqgbal's Perfect Man from Nietzsche's Superman, and places .

1, Hakim, K, A, ©The Metaphysics of Rumi, D. Li0.

2. The Reconstruction of Religious Thought in Islam, p. 23.
3. Hakim, K. A, -The Metaphysics of Rumi, p. 1l0. '
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him in close proximity to RumiI's "Mard-e-Haqq."
RUmI, unlike Igbal, held that in every age there is a
Perfect Man.t . |
Ct @t s 555 f1

- ;[)) (}:H»),‘JCA/'L’U

Cae “

%Ma§nawi;e—Ma‘naWT Book II p. 38)
Igbal seems to think that for the moment the Perfect Man is
an ideal, but that the evolution of humanity is tending
towards the production of an ideal race consisting of Pefect

Men.3

"Nietzsche", says Iqgbal, "had a glimpse of this ideal
race, but his atheism and aristocratic prejudices marred

his whole conception;"u

1. Hakim, K. A. The Metaphysics of RimiI, p. 112.

2. Therefore, in every epochf?after Mubammad) a saint arises
(to act as his vicegerent): the probation (of the
people) lasts until the Resurrection. |

(Translagion given in HakIm, K, A, The Metaphysics of Rumi |

~ p. 112 i

3. Igbal quoted by Nicholson, R, A, in the Introduction to
The Secrets of the Self, p. xxviii.

Lhe Ibid, p. xxix. :
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CHAPTER VII

IMPORTANT TIDEAS FROM IOBAL’S RELIGIOUS PHILOSOQPHY

TAUHID.

e g s T

"Igb3l begins and ends with the belief in Taupid,"’
this sﬁatement, at first sight, may look like an over-
simplification but, in fact, it is not. For Igbal the
implications of the ‘Kalima’ "13 ilfZha illd A115h" (There

is no God but God) are very profound and far-reaching,

4 and provide a basis both for his theolpgy and his philosophy.

As Professor Schimmel observes, "Igb&l has built his system

upon the principle of ‘Tauhfd’, the acknowledgement of the \

absolute uniqueness of God which is reflected in the unity

of the individual life, and the unity of religio-political
. l|2

groups.

‘LE? and ‘I118°

The ‘kalima’ has two parts - ‘13° signifying negation,
and ‘111&° signifying assertion or affirmafion, The contrast
between the first 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 strictly

dogmatic meaning, but also a deeper mystical truth in the

1. McCarthy, E. "Igbal as a Poet and Philosopher" p. 18.
2. Schimmel, A. M. QGabriel’s Wing, p. 86.




confrontation of the ‘18’ and the ‘ill&?."
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1

1 Life advances by means of the dialectical tension

between negation and affirmatione. It is by saying ‘No’ to

the factors which weaken the Self, and by saying ‘yes’ to

the factors which strengthen it, that the ‘Momin’ reaches

the highest stage of his spiritual developmeht. Igb8l says:

AT LBV S ol 2 ¥ s
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2(garb-e-Kalim Pe7)

Igbal’s viewpoint
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3(Pas Ci Biyad Kard Ai Aqwim-e-Sharqg? p.19)

finds supéort in S3derblom: "But No is also needed. Without

No

there will be no proper Yese. FPor then all that denies

and destroys, degrades and delays what is right and good could

be

allowed to remain unattacked and unabolished, That is why

& No is necessary in the moral warfare of the individual, in

the evolution of religion and in the history of the race."u

1s Schimmel, A. M. Gabriel’s Wing, p.86.
2. The hidden Secret of Selfhood is "There is no God but God,"
Selfhood in the sword, "There is no God but God" is the
whetstone.
3. To say. ‘No’ to Not-God is life,
- From this strife, creation is made fresh.
L. S8derblom, N. quoted by Schimmel, ‘A.Me Gabriel’s Wing, pp90.
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By using the sword of ‘1&’ the ‘Momin’ can resist the
worship of the idols of modern civilization. Negation is

the first stage in spiritual evolution:

—

o\ Y Gl sbAa obe 4

L:MsJ:V’>/.)' d/ug/‘U:‘

(Pas i BEyad Kard Ai Aqwim-e-Sharqg? p.19)
But ‘1F’ must be succeeded by ‘illé’ or else having broken
all the idols one would be left in a world with no God.

Igbal says:

w . ) /
B5 G S e o ol

y v ¢ .
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2(Zarb-e-Kali"m, P.60)

According to Igb&l, Russia and Nietzsche have passed the

stage of ‘14’ but not reached ‘illE?. Russia has said ‘No’

to despotism and exploitation in religion and politics but

has not yet found a positive foundation to build upon. In

his message to the Russian people, Jamaluddin AfghanI says

in Javid N&ma.:

. 1« In the world, the beginning is with the word ‘No’

This is the first station of the Man of God.
2. Life in its essence, begins with ‘18’ ends with ‘ilis,?

It is a message of death when ‘18’ is separated from ‘ills.’
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(J2vid Nama, p. 88)
Nietzsche too did not pass beyond the '13' and did not
know the deep joy of being the Servant of God, That, as
Igb&l sees it, was Nietzsche's tragedy. s/
S 57 DN G om0
Pl 627 ol Ge ) §\?_9’ -
oy 1T bless Vo)
RO SV Y
%Jﬁvid Nama, pp 177-178)

For the faithful, then, both negation and affirmation

are necessary: R ARES ESS , g
. = 2,7 )
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5 .
(Pas i Bayad Kard Ai AqwWam-e-Sharq? p. 19)

1. You have finished now with lords;
pass on from 'no', march onwards to 'but' -
pass on from 'no', if you are a trye secker,
that you may take the road of living affirmation.
(Translation by Arberry, A, J, Javid Nama, pp 67-68)
2, Life is a commentary on the 1limITs o ‘Self,
'mo" and "but" are of the stations of the Self:
he remained fast in "no" and did not reach "pbut"
being a stranger to the station of "His servant®!
Translation Q¥ Arverry, A, J, Javid Nama, pp 112-113)
3. 13' and 'illa' are the criterion For evaluating everything
- _ -~ --1in the universe,
'La' and 'illa’' open the door of the universe.
‘Both of them are the_destiny of the created world,
Motion is born of '13, rest from 'illgd'.
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‘Paupid’ the basis the Islimic polity.

The internationalism which Igbal finds impiicit.in
Islam and to which he refers untiringly in his writings,
derives from the idea of Divine Unity. As Igbal points out
in his Lectures, Islamic culture "finds the foundation of
world unity in the principle of '"Tauvhid'. Isla@m, as polity,

is only a practical means of making this principle a living
factor in the intellectual and emotional life of mankind.
| It demands loyalty to God, not to thrones, "And since God
is the ultimafe spiritual principle of all life, loyalty to
God virtually amounts to man's loyalty to his own ideal
na‘c.ume.":L

The implications of the principle of 'TauhId' when

applied to the collective life of the Muslims, are worked

out in considerable detail in Rumiz-e-Bekhudi., Igbal points

out that the unity of the Muslims is\not“dependent on ties

of countfy or kinship, but on the principle of Divine Unity,
which is "a formative factor for the unity of mankind."2 He
says |

Y Ob s 5 Lo
~ y/
ad} N5 (_)\)J“/o)){: ), ’;L»,

1. The Reconstruction of Religious ThOugan;thglém, p. 1Lt7.
2. Schimmel, A, M, Gabriel's Wing, p. 87.
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(Rumiz~e=Bekhudi, p. 106))-

Thus the brotherhood of Islam transcending all barriers
of race, colour or nationality, is directly derived from the
idea of ‘Tauhid’, "From the unity of the‘all—inciusive Bgo
who creates and sustains all egos," says Igbal, "follows

the essential unity of all mankind, 12

(Rumtz-e-Bekhudl, p. 107)

"The essence of 'TauhId' as a working idea, "says Igbal,
"is equality, solidarity and freedom."u Islam does not
recognise the "tyrant overlordship" of ejther "the sceptred

monarch" or ”the surpllced prjest nD The Prophet of Tslam

- e v

1, hepre 1is no god but God:" thls is the soul
And body of our pure Community,
The pitch that keeps our instrument in tune,
The very substance of our mysteries,
The knotted thread that binds our scattered thoughts.
(Transletion by Arberry, A. J. The Mysteries of
Selflessness, p. 12)
The Reconstruction of Religious Thought in Islam, pp 93-9.
Well—p01nted arrows of one guiver are we;
One showing, one beholding, one in thounht
One is our goal and purpose, tne the form,
The fashion, and the measure of our drean,
Thanks to His blessings, we are brothers all
"Sharing one speech, one sonr:trand one heart

Translation by Arberpv, A.d, 3 i
The Reconsgtruction of Religious, ‘hought_ln Islam, D

5. Arberry, h. J. The Nysterics of Selflessness, pp 21-22.
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translated the principles deriving from God's ﬁnity and
Sovereignty into terms of actual living?
.__,WJ OJL)W\)L)L,)I E},\
M>(a>\ ulﬂ'ub"JL
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1
(Rumiz-e-Bekhudl, p. 120)
Igbal also applies the idea of the Unity of God to the
Unity of the mind and body - an ideal realised in the Sphere

of Mers in JEvId Mma:®

uﬁjé”u”Lﬂﬂ)Uub

%JEde Nama, p. 116) ‘
If body and spirit could be regarded as onelthen there would
be no neéd to separate'Religion'from State. The ideal
'millat', in Igbal's view, beginning from the principle of
'Tauhid’, recognizes the organic unity of man's life and does
not seek to bifurcate it into mutually exclusive compartments =

either in individualklife or in collective life., Because it

1. He shattered every ancient privilege,

And built new walls to fortify mankind,

He breathed fresh life in Adam's weary bones,

Redeemed the slave from bondage, set him free.

(Translatlon by Arberry, A. J. The Mysteries of Selflessness
- p. 22,

2, Schimmel, A, M, Gabriel's Wing, p. 93.

3. PFor terrestrials, soul and body are bird and cage,
Whereas the thought of Martians is unitive,
(Translation by Arberry, A, J, JavEd Nama, p. 82)
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breserves the wholeness of life, creative: 'Tauhid' produces

both outstanding individuals and nations
257 U2V e Hl s P
'25Y 320 03P U e -
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(Javid Nama, p. 226)

Igbdal's interpretation of 'At-TauhId!

In Rumlz-e-Bekhudi, IgbdEl gives as a "Summary of purpose

of the poem,"2 a commentary on 8Ura CXII entitled "At-TauhId"
which has been called "the essence of the Korﬁno"3 The SUra
reads: "Say, God is one God; the eternal God: He begetteth
not, neither is He begotten; and there is not any one like

"u‘

unto Him. Igbal takes the various parts of this SUra and
delineates the philosophical implicafions of each part in
bractical terms,.

Taking the first part of the STra, Igbdal exhorts the
Muslims to believe in Unity and to translate their belief

into action so that their faith becomes a living thing.

T« The individual through the Unity becomes Divine,
The nation through the Unity becomes Omnipotent;
Unity produced Ba Yazid, ShiblI, BU Dharr,
Unity produced, for the nations, Tughril and Sanjar.
(Translation by Arberry A.J. JEvIA NEma, pe 139).

2+ Arberry, A, J. The Mysteries of Selflessness, p. 69.

"~ 3. Pickthall, M. M. The Meaning of the Glorious Kors s New York,
19609 P 45“-0

L. sale, G. (Translation of) The Koran, p. 459.
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(Rumuz-e-Bekhudl, p. 183)
The second part of the Slra deals with God's Self-Subsistence.

Like God, a Muslim must not depend on things or persons

outside himself., Igbal's voice rings out loud and clear

% R ' :,.qﬁ s
2> SV AV o >3 }J“J Vo

5 .

(Rumiiz-e-BekhudI, p. 187)
Individuals and nations attain spiritual perfection only if
they guard their selfhood jealously and resist - assimilation:

L—A’Luw Lo J<}*‘ 3/J,{,J
S
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(Rumﬁz-e-BengdT, p. 188)

1. Be one; make visible thy Unity;
Let action twrn the unseen into seen;
Activity augments the joy of faith,
But faith is dead that issues pot in deeds.,
(Translation by Arberry, A., J. The Mysteries of Selfless-
ness, p. (0)

2, If thou Ilmst a heart
-~ Within thy breast, with thine own ardour burn!

(Translation by Arberry, A. J. The Mysteries of Selfless
ness, D. (3)

3, No man to Individuality
Ever attained, save that he knew himself,
No nation come to nationhood, except
- It spurned to suit the whim of other men.

(Translation by Arberry, A, J. The Mysteries of Selfless-
T PP ) EE—
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The third part of the SUra tells a Muslim that he is not to
set store by his lineage since God "begot not, nor was
begotten." What binds the Muslims together is Love not ties

of blood:’

P B e ool s 5

1
(Rumiiz-e~BekbudI, p. 190)

The last part of the Slra affirms that God has no equal: If

‘ﬁhe Muslims possess the fortified Ego, then they too can

become ''an unequalled people",z'able, like the Perfect Man,

to command all things.

Igbal and 'TauhId'

Ingl realizes, not without sorrow, that "the pure brow
of the principle of 'TauhId' has received more or less an
impress of heathenism, and the universal and impersonal
character of theethical ideals of IslZm has been lost through
a process of 1oealization."3 The fact that in his own carecer
as a political thinker Igbal rejedted this "process of

1oca1ization," shows that for him the ideas, implicit in his

1, Love dwells within the spirit, lineage
The flesh inhabits; stronger far then race
And common ancestry is Love's firm cord,

(Translation by Arberry, A, J. The Mysteries of Selfless—
o ness, P. 75)

2. Arberry, A.-J. The Mysteries of Selflessness, p. 76. .
5. Ihe Reconstruction of Religious Thought in Islam, p. 156.
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creed were a living force = a practical not just a
theodretical.. necessity, Expléining Igbal's "hasty retreat
from pure Nationalism," Halide EdIb observes with insighte
"To whatever political creed the Muslem may belong, his
ultimate loyalty must be to the One God who cannot be
symbolized by material objects or b& ideas., This point was
best expressed by the Muslem members of the 'Front Populaire',
in the French colonies. They lifted their fists like the
rest of their comrades, giving the sign of their political
creed, but added to it the lifting of their index finger to
the sky. The last is the sign common to all Muslems: 'There
is no God but one God ... ' is always said with that gesture
méaning God to be above and beyond all tefréstrial ideas and
symbols."1
Modern civilization does not really understand the
meaning of 'TauhId' says Igbal. It knows how to destroy but
not how to create. It cannot pass beyond its unbelief to |
positive faith,
< ~ N S |
e e 20 o et LS
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2
(Ba1-e~JibrIl, p. 39)

2, The bottle of modern civilization is brimful of the wine
of 'l1a'
But the cup of 'illa' is missing from the hands of the
: cup-~bearer,
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Igbal often complains about the ritualists and theo-
logians who have made the word 'TauhId' the subject of
scholastic hairsplitting.l and "tarned away the interest from

practical Islém".2 In his view,
/ < s
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3
(Armagg@n-e=Hijaz, p., 143)

As a point of interest it may be mentioned that sometimes
Igbal uses a different formulation of the creed and says
"18 maujuda illa Allah" (There is no Existent but God).“
Professor Schimmel observes that it is difficult to decide
whether this form of the creed - preferred by the monistic
mystics - "is a purely literary play of words, which would be
surprising in Igbal, or comes from a deeper layer of

D

religious feeling,

MUHAMMAD
The Prophet of Islim as Perfect Man

Igbal's friend and teacher, Sir Thomas Arnold, observes in
Lhe Islamic Faith, "he (Igb3l) expresses a passionate devotion

to the person of Muhammad, whom he reverences above all as the

1, Zarb"e—Kal-im, Pe. 180

2., ©Schimmel, A, M. Gabriel's Wing, p. 88.

3. Whoever has tied the knot of "La illd" in his mind,
Passes beyond the fetters of the Schuol and the Mullza!

4, For example in Rumiz-e-Bekhudl, p. 163; and Musafir, p. 7.

5. Schimmel, A, M, Gabriel's Wing, pp 100-101,
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Prophet of action."l Not only is Muhammad the visible side
of God's activity

e g - 4 N
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2
(Payam-e=-Mashriq, p. 221)

but also the "Servant of God" - the Perfect Man par excellence

who has attained to the highest degree of "*ubUdiyat" (Service

of God). In Javid Nama, Hallaj who "made the first substantial

contribution to the Muhammad - mysticism"3 teaches Iqbal the

secrets of Prophethood:

, 74 .
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Arnold, T. W. The Islamiic Faith London, 1928, p. 77.
2, With God I speak through a veil but with you I spesak openly -

O Prophet of God, He is my Hidden One, you are my Open One!
3. Schimmel, A, M. GCabriel's Wing, p. 157.
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(J8vId Nama, pp 119-150)

In regarding Muhammad both as man and as essence, Igbal

comes close to the concept of the Perfect Man held by Ibn

‘Arabi and JTlT.2 Professor Schimmel states that the stress

on 'His servant' in the above = quoted lines, bears reference

to Sura 17:1 ("Praised be He who travelled at night with His

servant") which describes the Prophet's Ascension., Since this

event marksthe highest point in Muhammad's career as Prophet,

"the term ‘abduhu hints at the highest degree of prophethood,

and consequently, the highest rank man can réach}"3

1.

2,
3.

Before him the whole world bows prostrate,

before him who called himself His servant,

'His servant' surpasses your understanding

because he is man, and at the same time essence.

His essence is neither Arab nor non=-Arab;

he is a man, yet more ancient than man.

'His servant' is the shaper of destinies,

in him are deserts and flourishing cultivations;
'His servant' both increases life and destroys it,
'His servant' is both glass and heavy stone.
'Servant' is one thing, 'His Servant' is another;
we are all expectancy, he is the expedation. X
'His servant'iis time, and time is of 'His servant';
we all are colour, he is without colour and scent.
'His servant' had beginning, but has no end;

What have our morn and eve to do with 'His servant'?
No man knows the seceet of 'His servant',

'His servant' is naught but the secret of 'save God'.
(Translation by Arberry, A. J. JavEd Nama, p. 99)
Schimmel, A, M. QGabriel's Wing, p. 158.

Ibid. »
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Muhammad is the model for all Muslims. He who would
be like the Prophet must be a constant seeker for knowledge
both of the inner and the outer world., The Prophet himself
never ceased praying for greater knowledge.
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(Payam-e-Mashriq, p. 6)

The Prophet of Islam as Social Leader

Apart from the unity of God,. the Islamic 'millat' bases
its solidarity upon the person and teachings of the Prophet
M) R ] “o.
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2
(Rumiz-e-Bekhudl, p. 117)

Not only is the Prophet's love a great unifying force, but

1. Though he saw the essence of Deing without a veil,

Yet he spoke the words "God increase me" (in knowledge)
2., In God the individual, in him (the Prophet)

Lives the Community, in his sun's rays

Resplendent ever; his Apostleship

Brought concord to our purpose and our goal.

A common aim shared by the multitude

Is unity which, when it is mature

Forms the Community.

(Translation by Arberry, A, J. The Mysteries of

Selflessness, p. 20)
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~the pillars of true Islamic democracy - freedom, equality,

and fraternity - may also be found in the way of life which

he practised and preached, In Javid Namajy his arch-enemy

Abu Jahl is shown lamenting
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1
(J8vId Nama, pp. 58~59)

Igbal's interpretation of 'hijrat' (migration) from Mecca

to Medina is very interesting, To him it signifies that a

Muslim is not bound to a strip of land. "Islam"™, says Igbal

"appeared as a protest against idolatry and what is patriotism *

1.

My breast is riven and anguished by this Mohammad;

his breath has put out the burning lamp of the Kaaba.
He has sung of the destruction of Caesar and Chosroes,
he has stolen away from us our young men -

He is a wizard, and wizardry is in his speech:

these two words 'One God' are very unbelief,

His creed cuts through the rulership and lineage

Of Koraish, denies the supremacy of the Arabs;

in his eyes lofty and lowly are the same thing -

he has sat down at the same table with his slave. ‘
(Translation by Arberry, A. J. Javid Nama, pp 51-52)
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but a subtle form of idolatry; a deification of a material
object ... what was to be demolished by Islam could not be

made the very principlevof its structure as a political
'community. The fact that the Prophet prospered and died in

é place not his birth-place is pérhaps a'mystic hint to the
same effect."l The Muslim's ideal according to Igbdl, is to
Ve like the scent of a rose which "through the garden's breadth
desseminates itself"‘orllike tufts of breeze which i; their
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3
(Rumtiz-e-BekhudI, p, 131)

The Prophet's '™Mé‘raj' (Ascension)

The Propheﬁ's Night-Journey to the Seventh Heaven "which
for the Jufis constitutes the Prophet's supreme mystical
expérience"LL is one of the central themes in Iqbﬁl's poetry, .
In an article entitled "A Plea for Deeper Study of the Muslinm _
Scientists", he insists that 'mé‘réj'"was more than a mere
religious dogma."5 "The historian," he says, "may resf
satisfied with the conclusion that the Muslim belief in the

Prophet's Ascension finds no Justification in the Quran; yet

1, Stray Reflections pp 26-27, o
2, Arberry, A, J. The Mysteries of Selflessness p. 31)

3 That Ruler of our faith,

Of his abundant bounty gave the earth

Entire to be the confines of our mosque

(Translation by Arberry, A, J. The Mysteries of
Selflessness p. 30)

L, Arberry, A, J. gQufism, p. 28, _
5. Ihoughts and Reflections of Igbal, p. 148.
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the psychologist who aims at a deeper view of IslZmic
culture cannot ignore the fact that the outlook given by
the Quran to its followers does demand the story as a
formative element in the world-picture of Iélﬁm."l

The motif of the Ascension may be interpreted in a
cosmological or in a psychological sense.2 It can indicate
the fact that in the moment of ecstasy the spirit can see
and comprehend the attributes of the créated universe before

reaching the Essence beyond, or it can refer to the different

stages of spiritual discipline through which the faithful
must pass (as he must pass through the seven spheres) before
he can be granted a 'vision' of God.? For Rumi, the |
Ascension is a psychological experience and therefore Igbal is
Justified in making Rumi speak of Ascension in terms of the
"new 1'3ir'th."LL The Ascension has become the prototype of the
spiritual journeys of the mystics, beginning from BayazId of
Bistam to Avicenna, Suhraward®, Ibn ‘ArabY and JIlT.5
Underlying these spiritual journeys is "the definite idéé
that the travelling self in undertaking the journey is ful-
filling a destiny, a law of the transcendental 1ife."6

Igbal also regards the Ascension as the supreme test of

personality. Ascension is symbolic of the ideal of self-

1. Thoughts and Reflections of Igbal, p. 148,
2. Schimmel, A, M, Gabriel's Wing, p. 302.
3, Ibid.
L., Javid Nama, pp 15-16,

5. ©Schimmel, A. M. Gabriel's Wing pp 302-303,
6. Underhill, E. Mysticism, P. 132. .
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integration., The Prophet_"éﬁood upright" (STGra 53:6) before
God without being annihilated, Only a ?erfectly - integrated.
Self can withstand disintegration in the Presence of God, In
Javid Nama, RUimi says: |
2w U 5 575,70 L S
e 25000 2l |
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%Jﬁvid Nama, p. 1)
Ascension,'then, is an experience as intense and dangerous as
it is éublime. It is the confirmation of the perfection of
the Self, but if there be any weakness in the Self - it can
then lose its being in the celestial Light. In "Gulshan-e-

Raz-e-Jadid," Iqgbal says

. - - , 7.
S Dol s ) 05 28 b Car b5 s> @i JU
xRV Py @*/g,y Syl ols

1. What is Ascension? The desire for a witness,
an examination face-to-face of a witness,
a competent witness without whose confirmation
life to us is like colour and scent to a rose.
In that Presence no man can remain firnm,
or if he remains, he is of perfect assay.
(Translation by Arberry, A, J, Javid Nama, p. 30),
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(ZabUr-e-‘Ajam, p., 232)

Professor Arberry relates a tradition of the Prophet who,
after his Ascension, “used t0 say as often as he felt a
longing for that exalted station, 'O Bilal, comfort me by.the
call to prayer'"2 Thus to the Prophet "every time of prayer
was an Ascension and a new nearness to G‘rod."3 Igbal also
vregards prayer as a form df Ascension in which the soul<
transcending the bounds of the efficient self becomes eternal
in its love and longing for God. It is also to be pointed
out that the commandment_regarding obligatory prayers is
associated with the Prophet's Ascension5 This may be a mystic
hint to the effect that Man can reach God - can attain the
'me‘raj' - through prayer, and also that he needs to keep a
unfailing grip on himself so that his Self remains in a perpet-
ual state of tension thus being able to withstand forces of

disintegration,

1. Life's acme of perfection is to see
The Essence, to achieve which end it bursts
All bounds of Time and Space, You should enjoy
The privacy of the Divine Self so
That He sees you and you see Him, Become
Illuminated by the light of "What
You see," But never wink your eye lest you
should cease to be, and keep a firm
Gri on yourself lest you are flrowned in His

s sea,
%Translatlon by gusaln, H. The New Rose-Garden of MNystery, p.16)

2. Arberry, A, J, uﬁwm,p.BO

3. Ibid.

i, Sadig, K. G. "The Ethical Significance of the Ascension of
the Holy Prophet! Al-glkmat, r. 99.
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Igbal and the Finality of Prophethood

Professor Schimmel observes that Igbdl "has contributed
one very interesting point of view to the problem of Prophet-
hood, "t This point relates to the finality of Muhammad's
Prophethood in which Isl3m has always believed., Commerting
on Sura 5:5, Igbal writes J .
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%Rumﬁz—e-BeghudT, p. 118)

As Iqbél‘s prolonged battle égainst the Qadlanis (whose
leader Mirza Gulam ARmad declared himself the promised Messiah
and the MahdI in 1908) shows, Ighal believed in the finality
of Prophethood on strictly religious ground. He pointed out

repeatedly that the belief in the finality of Muhammad's

Prophethood "is really the factor which accurately draws the

line of demarcation between Muslims and non-Muslims and enables

l. Schimmel, A, M. Gabriel's Wing, p. 167.

2., God set the seal of holy Law on us,
As in our Prophet all Apostleship
Is sealed: The concourse of unending days
Is radiant in our lustre; he was seal
To all Apostles, to all Peoples we
The service of Truth's .winebearer is left
With us; he gave to us his final glass.

(Translation by Arberry, A. J. The Mysteries of Selflessness

pp 20-21)
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one to decide whether a certain individual orgmoup is part
of the community or not ... Accbrding to our belief Islam
as-a religion was revealed by God, but the existence\of Islam
as a society or nation depends entirely on the personaliﬁy
of the Holy Prophet."l_ He considered the Qadianis as
violating the fuﬁgmental doctrine of Islam and said that "any
religiomns socieiy historically arising from the basis of Islam
which claims a new prophethood for its basis ... must v be
regarded by every Muslim as a serious danger to the solidarity
of Islam, This must necessarily bé_so; since the integrify
of Muslim:society is secured by the idea of the Finality of
Prophethood alone."2

In his staundh adherence to the idea of the finality of
Muhammad's Prophethood, IQbﬁl was not alone. But in his
Lectures Igbal made an interesting point. He gave a reason
for justifying the orthodox belief that there would be ho
more prophets after Muhammad. "“The Prophet of Islam,"
he =21.4, "seems t0 stand between the ancient and the modern
world. In so far as the source of his revelation is concerned
he belongs to the ancient world; in so far as the spirit of his
re&elation is concerned he belongs to the modern world. In
him life discovers other sources of knowledge suitable to its
new direction. The birth of Islam ... is the birth of the

inductive intellect. In Islam prophecy reaches its perfection

1. Speeches and Stements of Idbal, p. 108,
2., Ibid. p. 9.
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in discovering the need for its own abolition. This involves

.the keen perception that life cannot for ever be kept in

leading strings, that in order to achieve full self-consciousness
man must finally be thrown back on his own resources, The _
abolition of priesthood and hereditary kingship in Isl3m, the
constant appeal to reason and emperience in the Qurin, and the
emphasis that it lays on Nature and History as sources of

human knowledge, are all different aspects of the same idea

of finality."l With Muhammad then, prophecy felt "the need

of its own abolition", because "he brought the method of free,
personal enguiry Which made further revelations unnecessary.

Bach man has the way clear for him ndw, if he wishes, to

eXperience God and understand the Way for himself."2

- PRAYER
A According to a well-known badI§5 prayer is the essence of
worship.3 It is the living ground and basis of religion. In

Igbal's conception of prayer we find the heystone'of all his
religious ideés.LL Prayer in the contact of God énd man, As
Igbal says, "religious ambition soars higher than the ambit¢nn
of philogphy.‘ Religion is not satisfied with mere conception;
it seeks a more intimate knowledge of and association with the

object of its.pursuit. The agency through which this

association is achieved is the act of worship or prayer ending
1. IThe Reconstuction of Religious Thought in Islam, p., 126,
2. Harre, R. "Igbal: A Reformer of Islamic Philosophy" p. 337.
3. Schimmel, A, M, "The Idea of Prayer in the Thought of

Igbal" Mohammad Igbal Karachi, 1960, p. 68,

L. Ibid.
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in spiritual illumination," For IQbﬁl, each act of prayer

- - . v - »
is a kind of 'me%ag' or Ascension to Heaven. He says,

L_)LO BAN-H‘ &5)‘>L))J.))
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%Pas 8i Bayad Kard Ai Agqwam-e=Sharq? p. 50)

Prayef is'a principle of integration because it co-
ordinates all the elements that make up man's personality -
thought, will and emotion~through their relation to a dominant
purpose.z‘ Prayer'is the activity of the Whole man = an
activity through wich he apprehends his high destiny and
stretcheé towards it.3 It is the way to the fulness of life.

Prayer is instinctive in origin.

Like William James, Iqbal regards prayer as being

Ly

instinctive in its origin. William James set forth in his

Psychology what he believes to be ﬁhe fundamental spring of
prayer: "We hear in these days of scientific enlightenment a
great deal of discussion about the efficacy of prayer; and many
reasons are given why we should not pray. But in all this very
little is said of the reason why we do pray, which is simply
that we cannot help praying. It seems probable that, in spite

of all that 'science' may do to the contrary, men will continue

Then for the Muslim 'meé ‘raj' lies in ritual prayer.

Brown, W. A, The Life of Prayer in a World of Science,
London, 1927. p. 132,

Herman, E, Creative Prayer, London, 1921, P. 35.

The Reconstnuctlon of Religious Thought in Islam, Pe.

1., If your body has the ardour of life,
2

. .

S B\
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to pray to the end of time, unless their mental ngtur&
changes in a mannér whicp nothing we kﬁow should lead us
“to expect. The impulse to pray isba necessary conseqguence:
of the fact that whilst the innermost of the empirical
selves of a man is a Self of the social sort, it yet can
find its only adequate Socius in an ideal world... qut men,
either continually or occasionally, carry a referenceﬁto it
in their breasts. The humblest outcast on this earth can
feel himself to be real and valid by means of this higher
recognition, And, on the other hand, for most of us, a
:World with no such inner refuge when the outer social self
failed and dropped from us would be the abyss of horror."1
Prayer, then, is the instinctive outreaching_of the
-human spirit for some reality which satisfies its deepest
longings and embodies its highest ideals.2 The native
yearning of the soul for intercourse and companionship
takes it to God %zs naturally as the homing instinet of

the pigeon takes it to the place of its birth."3

1. James, W. quoted by Jones, R. M; "Prayer and the Mystic
Vision" in Concerning Prayer, London, 1916. P.119, '

2+ Brown, W. A._The Life of Prayer in World of Science, p.9.
3. BomesRiM. ‘Pragérania Bhe Mystics Visidn 5 onddra s
aget’ Cloy vesriows ophorsy Lo ndon AS0E P ITE ©
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The very fact that men have the instinct to pray involves
"the latent recognition of a metaphysical reality, standing |
over against physical reality, which men are driven to adore;,
and long to apprehend."1 In IqbEl's picturesque language,
"prayer ... is an expression of man's inner yearning for
‘response in the awful silence Qf the universe."2 And response
there is, for if there were no response men could not léng
continue to pray. The instinct to pray would then shrivel
like the functionless organ.B'

Prayer is not auto-sugeestion

Igbal denies that prayer is auto-suggestion since auto-
suggestion has nothing to do with the opening of the sources
of life that]ﬁe at the depths of the human ego.LL He points
- out that spiritual illumination confers new power by moulding
the human personality, but auto-suggestion leaves no permanent
life~-effects behind.‘5 Igbal finds support in William Brown,
who observes that rather than prayer being auto-suggestion,
"I am disposed to say that auto-suggestion is prayer... Just
as the mere fact of seeking for the causes of a particular
Phenomenom involves as its intellectual basis the assumption
of the principle of the uniformity of nature, so I would
urge the emotional basis of a particular auto-suggestion is

some measure of confidence; impliciﬂy felt if not

1. Underhill, E. Worship, London, 1941, p.l.

2. The Reconstruction of Religious Thought in Islam, p. 92.
3. Jones, L. M. "Prayer and the lystic Vision" p. 118.

L. The Reconstruction of Religious Thought in Islam, p. 90.
5. Ibid.
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explicitly confessed, in the general beneficence of thihgs.

In religious natures this confidence expresses itself
definitely as faith in God, and, with this explicitly assumed,
auto-suggestion is quite clearly a form of prayer."1

Ihe Social Significance of Prayer.

Igbal believes that the spirit of all true prayer is
congregatioﬁal.and that "the real object of prayer... is.;.
achieved when the act of prayer becomes congregational."2
When a group of persons all animated by the same passion and
concentrating on the same object join in prayer, such an
association "multiplies the normal man's power of perception,
deepens his emotion, and dynamizes his will-to a degree
unknown to him the privacy of his individuality."? In other
words, associative prayer enhances human sensibility.

Referring to Slra 2: 109, Igb8l says that the direction | ;
towards which one turns one's face while praying "is certainly
not essential to the spirit of prayer."u But the choice of
one particular direction in Islamic worship does serve a useful
purpose., All Muslims pray with their fsces turned in the
direction of the Ka‘ba. The Ka‘ba thus becomes a sy@bol of
Muslim unity, and figuresAvery significantly both in the act
of pilgrimage and in the act of prayer (which Igbdl calls

"a lesser pilgrimage"5) Igbal says,(in a heading)

1. Brown, W. The Practice of Prayer in Religion and Life,
New York, 1923, pp 81-96. ' .

2. The Reconstruction of Religious Thought in Islam, pe 92.

3. Ibid.

L. Ibid. p.93.

5. Nicholson, R. A. The Secrets of the Self, p. 77.
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1
(Rumtiz-e-BekhudI, p., 154)

Prayer performs another -important social function. It
"creates and fosters the sense of social equality was much
as it tends to destroy the feeling of rank or race-superiority
in the worshippers."2 In other words, it equalizes all. In
classic lines, Igbdal says that at the time of prayer
. / . . /
-b)r} . \D s , - , 4 - :
/ QLM(39rJ))) ) QAN J 2 b ' / !
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3 .
(B&ng-~e-Dard, p. 174)

Various parts of ritual prayer transimuted into symbols,
Ing IgbEl's poetry the various parts of the ritual prayer
are transmuted into symbols having a spiritual significance.u

The 'agan' (call to prayer) is the symbol of the living religion,

l. The centre of the lslamic Community is Mecca's oacred HoUSE.

2. The Reconstruction of Religious Thomght in Islfm, p. 93.

5. In the same row stand the king (Mahmud) and the Slave (AyaEz)
No minister now remains, nor any master,
Servant and Lord, the poor and rich are equal,

Coming into Your Presence all are equal,
L. Schimmel, A, M, Gabriel's Wing, p. 177.
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"perhaps the best single epitome of Muslim belief and action"l.

The words "AllZhu Akbar"-(Allﬁh}is the greatest) which form
the beginning of the call to prayer, are the tfiumphant
affirmation of God's greatness by a Man who realizes his own
station as God's deputy on earth}z |

Prostration in prayer signifies ‘'fagr' or spiritual
poverty, and standing upright is emblematic ofrsovereignty.
The life of the 'Momin'_consists of both prostration and
atanding upright, both humility and dominion., Of the faithful
Igbal says |

U;—)' Ls 55 }LgLJJ/dDJ
: Z. ) T
Cf s i) B QU

3
i(&rmggan-efﬁijgz, D. 207)

Man is more blessed than angels for to angels is granted only
one of the movements of prayer-either 'sujud or 'giyan or

L

'ruk@® while Man can perform them all,” TFurthermore the angels

cannot partake of man's agony

1, Cragg, K. Preface to The Call of the Mineret New York,
1956, pp vii-viii.
2. Schimmel, A, M. QGabriel's Wing, p. 178. :
3. The tremendum of Divine Majesty is in his standing upright,
The beauty of human worship is in his prostration.
L, Schimmel, A, M. Gabriel's Wing, p. 179.
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Protest against mechanism andostentation in prayer

The hadig ”There is no prayer at all if not with the
presence of the God"2 is very dear to mystics., inﬁl too
protests against those who pray mechanically without the
spirit of true devotion. Paying iny lip=-service to God

makes God's complain in "Jawalr-e~Shikwa"
. }’//
@0~ ¥ o0 el ol S o3
< ~

%B§né-e—Dar§, p. 219)

Igbdal also protests against those who indulge in
unnecessary ostentation in matters of worship, Neither God
nor the 'faqir' cares for outward show - it is the inner
feeling which makes holy and beautiful the act of prayer.,

God says to His angels with touching simplicity

1. What if the creatures of light have been granted the honour
of prostration?
They do not know the burning and ardour of prostration!

2., Schimmel, A, M., Gabriel's Wing, p. 176,
3. Only the convention of azgan' is left, the (ardent) spirit
of Bilal is no more.
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(Bgl-e~Jibri, p. 150)

Prayer is a means of self-discovery and self-affirmation.

Beginning from Asrar-e-Khudi, Igb3al never tired of

repeating that Man must not lose h;mself in God as a drop

loses itself in the ocean, but, on the contrary, strengthen his
‘»ego and enlarge its pqssibilities.2 "Prayer", says iqbﬁl, "is
a unique process of discovery whereby the searching ego éffirms
itself iﬁ the very moment of self-negation, and thus discovers

its own worth and justification as a dynamic factor in the life

"of the univer’se."3

Igbal denies that there is anything mystical about prayer,
which he regards as '"a normal vital act by which the little

island of our personality suddenly discovers its situation in

ult

a larger whole in life, Prayer then does not mean "loss or
annihilation of personal selfhood but rather the heightening

S
of everything which constitutes the inner citadel of personalitys

Moses, étanding losing himself in the flames, is Igbal's

symbol of the faithful in communion with God.6
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 in the Thought of Igbal"
~ p. 70.
3. The Reconstruction of Religious Thought in Isla&m, pp 92-93.
L. Ibid, p. 90, o
5. Jones, R. M, "Prayer and the Mystic Vision" p., 122.
6. Schimmel, A, M, "rhe Idea of Prayer in the Thought of
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(Zarb~e-Kalim, p, 32)

Through prayer Man is freed from the mastery of all but
God. But prayer, says Igbal, is meaningful only if he who

prays worships God truly and has not other gods before him

“ e 5
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2
(Bal-e=Jibril, p.1Y3)

Any act may be an act of vrayver

Prayer is not only ritual prayer. It is not just a certain

act, rather it isavlife~attitude.3

"An act is temporal or
profane," says Igbdl, "if it is done in a spirit of detachment
from the infinite complezxity of life behind it, it is spiritual
if it is inspired by that <v:<3mplexit;ef."br In other words, ﬁhat"

ever tends to make explicit to Man the conseciousness of God

1, This one prostration which you deem too exacting
Liberates you ffom a thousand prostrations.
2, Only that prostration is worth solicitude .
Which makes every other prostration forbidden for you.
3. HMueller, W. A, quoted in The Encyclopaedia of Religious
Quotations (Edited by Mead, F. S.) D 301,
L. TIhe Reconstruction of Religious Thought in Islam, p. 150.
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and sharpens awareness of his relation to ultimate Reality,
"is prayer. As Victor Hugo said, there are moments when
whatever be the attitude of the body, the soul is on its
knees.1 The soul is on its knees whenever Man seeksvfor the
Truth in utter earnestness, He may be engaged in offering his
(ritual) prayer or in a scientific pursuit - it is the spirit
inspiring his act which counts in determining whether or not
his act is an act of prayer. In any case, says Iqul, the

loving ardour of the faithful is not confined to fixed forms

of prayer.

( P2 ors” uztd (}/ w}JD o)
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2 .
(Payam=-e-Mashrig, p. 177)

"The truth is," says Igbal, "that all search for knowledge
is essentially a form of prayer. The scientific observer of
Nature is a kind of mystic seeker in the act of prayér."3 Like
the mystic, the scientist seeks tofestablish relations with
Reality., Like the mystic, "he askg, he seéks, he l<:noc:ks."LL
- Like the mystic he has on insatiable thirst‘for the Truth.
€iting 3n . illustration taken from RUmI, Iqbal points oﬁt

that the QUfI like the hunter, is first led in his search by

l. Hugo, V. quoted in The Encyclopaedia of Religious Quotations .
Edited by Mead, F. S.) D. 341, . :

2, Wherever I bow my head into the dust, roses rise -
My asking will not find room in two rak‘as: of prayer
(Translation by Schimmel, A. M. Gabriel's Wing, p. 179.)
5. The Reconstruction of Rel igious Thought in Islamn, p. al.

i, Anson, H. "Prayer as understanding” in Concerning Prayer 1)80'
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the footprints of the musk-deer, but once his total self

becomes passionately involved in the quest, then he is

guided by ﬁhe musk-gland itself and has no need to watch

the track.l The scientist, 1liké the {UfI, first follows the

footprints of the musk-deer, but then his "close contact

with the behaviour of Reality'' sharpens his "inner peréeption

for a deeper vision of it" and he can follow the musk—gland.2
The act of prayer, in so far as it aims at knowledge,

resembles reflection. "Like reflection it too is a process

of assimilation, but the assimilative process in the case of

prayer draws itself closely together and‘thereby acquires a

power unknown to pure thought. In thought the m;nd dbser&es

and follows the working of Reality; in the act of prayer it

" gives up its career as a seeker of slow=-footed universality.
and rises higher than thought to capture Reality itself."3

One attains to the "vision of that total - infinite which |
philosophy seeks but cannot f’ind,"LL when "*ilm" becomes "‘ishq".%

Prayer as petition.

Most human prayer takes the form of a petition to God - !
in other words, we pfay for something., Some people would not
regard the cry of anguish wrung from the heart of the mother of
a dying child as prayer, Some pebple would also say that Wheﬁ
we préy to God for something, we are only petitiohing, not 3

praying. Igbal would agree that prayer is "no more a means to

1. The Reconstruction of Religious Thought in Islam, p. 91.
2, Ibid.

3. lbid. p. 90.

L. Ibid. pp 91-92.



L32

.something else than love is,":L that it is an end in itself.
But he would not have said that asking God for something
makes one's prayer insincere or a méans to an end. ‘The
rélationship between Man and God is a deeply personal»one.
When we ask those whom"we 1ové for help or strength we are

not uéing them as means to an end. Such dependence is a part
of love., And Igbal sees prayer not only as an act of
obedience but also of love, His God is not an impersonal Deity .
but a Beloved who is alsova Lover, who promised "Call Me and I
respond to'yoﬁr call" (Sﬁra 10:62). Igbal who spent a great
poriion of his own life in prayer - the ‘faqir’ who would not

inowr anyone's favour - aiso petitioned God - and believed

that his prayer Woulq bear fruit

| | )
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2 .
(Bal-e-JibrTl, p. 95)

The belief 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."3 This deep

truth is also embodied in the famous statement, "Who rises from

1. Jones, R, M, "Prayer and the Mystic Vision" p, 118.

2, It may be that through my prayers at dawn,

. The spark in your dust kindle into life.

3. XKierkegaard, 8. quoted in The Encyclopaedia of Religious
Quotations (Edited by Mead, F. S.) D. 342.
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prayer a better man, his prayer is answered."t 1Ipn a

“beautiful peem in Zarb-e-KaliIm, Igb8l says
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2
(zarb=e-Kalim, p. 167)

prayer, then, does not change the order of things, but it
changes people and peoble change things, As STra 13:12 states
"Verily God will not change the condition of men, till they

change what is in themselves."3 Prayer purifies, enlightens

1., Meredith, G, quoted in The Enczclb aedia of Religious
Quotations (Edited by Mead, F. S.) D. 3113,
2. Your prayer cannot change the Universal Order,
But it is possible, it will change you, '

If a storm within your Self is born -
Strange it will not be if the world does change.

3. The Reconstruction of Religious Thought in Isldm, p. 12.
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énd at last transforms those who submit themselves to it.1

"Such prayer - prayer which changes both the man who prays
and the world he lives in = is not achieved without concentrated
effort."? But once Man has made this effort and attained

spiritual pefection, then God Himself asks him what he desires.

'MYSTIC! AND 'PROPHETIC' CONSCIOUSNESS

A distinction of importance in Igbal's thought, is the
one which He draws between the 'mystic’ aﬁd the 'prophetic'
types of consciousness.3 Both the mystic and the pfophet
seek the 'unitary experience', but there is a marked difference

between them, The mystic does not wish to return to worldly

1. Underhill, E. Worship. p. 18,

2. Herman, E., Creative Prayer, p. 38.

3. IThe Reconstruction of Religious Thought in Islam, p. 124-5.
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affairs. For him the 'unitery experience' is something
final. - Buk the prophet feels an inner necessity to translate
his spiritual experience into concrete terms. He must return
to make history, to redirect and re-fashion the forces and
currents of individual and collective 1ife.1 Igb3al states
that best expression, in SUfy 1itefature, of the difference
between a mystic and a prophet, is to be found in the words
of the Muslim saint *Abdul Quddls of Gangoh, "Nuhammad Of
Arabia ascended tﬁe highest Heaven and returned, I swear
by God that if I had reached that point I should hever have
returned."g

In Javid Nama, Igbal brings out the salient differences
between the two types of consclousness in the temptation of
Zoroaster by Ahriman, Ahriman urges Zoroaster to leave thé

world: and to live the 1ife of an ascetic.
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1, The'Reconstrucﬁion of Religious Thought in Islam, p. 125.
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136

/ /
) | )3,,, UJLUuLuL»u*'
7.9’”()*‘JM\J rbb" /U"Jy W "
Y g_/JJJ)J‘\_.)ij

W SID U IR
L /\J"“’ /]""

(J8vida Nama, p. 52)
It is ingenious of IQbﬁl; comments a writer,to show Ahriman
tryihg to seduce Zoroaster by meané of a quietistic, and
therefore fruitless, mysticism, maintaining that loving
seclusion is better than preaching.2 Zoroaster - the symbol
of the prophetic consciousness - answers.that the two types
of comnsciousness instead of being hostile»to‘each other, are
actually complementary. The Man of God must both contemplafe

-and act, but action is the end of contemplation,
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l. Abandon the city and hide yourself in a cave,
choose the company of the cavalcade of the creatures ofllght'
become a wanderer in the mountains like Moses,
be half-consumed in the fire of vision;
but you must certainly give up prophecy,
You must give up all such mull@h-mongery.
By associating with nobodies, a somebody becomes a nobody,
though his nature be a flame, he becomes a chip of wood,
So longms prophet-hood is inferior to sainthood
brophecy is a veritablevegation to love,
(Translation by Arberry, A, J. JavId Nama, p. 48)
2. Schimmel, A, M, "The Javidnithe da the light of the
Comparatlve History of Religions" p. 31,
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(Javia Nama, p:84)-

It is obvious that for Igbsl-the prophet of action)the'
'prophetic' consciousness is of greater value than the
'mystic' consciousness ,since the fonmer.is outward—seeking
and aims at a transformation of the world., The 'prophet',
having been re-vitalized by contact with his deepest self,
returns to his fellow creatures in order fo disclose new
directions and ideals to them, The value of his spiritual
experience can be judged by examining "the types of manhood
that he has created and the cultural world that has sprung out

of the'spirit of his message."2

l. Not my eye only desired the manifestation e¢f God;
it is a sin to behold beauty without a company.
What is solitude? Pain, burning and yearning;
company is vision, solitude is a search.
Love in solitude is colloquy with God,
When love marches forth in display, that is to be a king!.
Solitude and manifestation are the perfection of ardour,
both alike are states and stations of indigence
What is the former? To desert cloister and church;
What is the latter? Not to walk alone in Paradisel!
Though God dwells in solitude and manifestation,
solitude is the beginning, manifestation the end.
You have said that prophecy is a vexation:
When love becomes perfect, it fashions men. :
(Translation by Arberry, A. J. Javid Nama, p. 49)
2. The Reconstruction of Religious Thought in Isldm, pp 124-125,

i
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Throughout Igbal's mature writings the emphasis is on
the world—transforming and world - conquering 'prophetic'
consciousness as opposed'to the world - denying and world -
renouncing 'mysticf consciousness. |

When Iqul criticises 'mysticism', he criticizes only the
negative elements in it (i.e. inward—iooking"mystic
consciousness') and not mysticism ian toto, since the 'prophet!,
too, is a 'mystic', if with Professor Schimmel, we define
'mysticism' as "the passionate longing of a heart for a
response from the higher levels of being, and a breaking down
of the wall which séparates.the loving soul from its Divine

1l
source,!"

GOD AND MAN

This section is entitled “God and Man" though it could
pérhaps be entitled "God and Igbal" with greater justification
since it deals mostly'with Igbal's personal relationship with
'his' God, It has been given its presént title, however,
because although Igbal speaks for the most time in his own
voice, this section also illustrates what Igb3l means by
saying that God is an Ego or a Person, and that the relation-—
ship between God and Man is a personal one., Thus Igbal speaks,
here‘also-fof Everyman, despite the singular quality of his

~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 Igbal's poetry one
- cannot help being stfuck by the way he addresses God, He
loves God with a fierce intensity, &strongly reminiscent of
Donney and because he is very sure of his 1ové he takes
liberties with God which often startle the unwary, orthodox
reader, Tghal conceives the relationship between God
and Man to be based on love = not a love which is submissive
but a love which is aggressive, "a love that compels the
object loved into union., The lover is not ﬁo says:s I am yours,
do what you like with me: but; you are mine .., attune your
will ﬁo minea"l

The poet addresses God in all kinds of moods, There
are times when he yearns for a vision of God, when he feels

ravished by HEternal Beautv and can only whisper:
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?BEl—e-JibrTl,p. 8.)
There are times when he can complain with the bitterness

of a hurt outraged chilad:

1. R3jG, P. T, "The Idealism of Sir Mohammad TobEL" v. 113,

2. Make more Instrous the lustrous hair,
Ravish my mind and sense, ravish my heart
That both Love and Beauty shoinld be hidden!
Bither reveal Yourself or let me be revealed!
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1(Pay'ém—-e—Mashriq, p. 182)

At times he addresses. God with playful irony:
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A note of sadness and wistfulness creeps into his voice
sometimes. God is immoftal but Man must pass away. There

is not enough time for the heart in love to give utterance

to all it feelss

1. You have acquainted every thorn with the story of my fall,
You have cast me in the wilderness of madness and
' dishonoured me.
2. If the stars are crooked, is the sky Yours or mine%
Why should I worry about the world, is the world Yours or
' mine?
Why he dared to refuse on the morn of Creation.
How should I know? Was he Your confidant or mine?
Your world is .lit up by the light, of this star =
Is the downfall of the Man of clay, then, Your loss or mine?
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(BEl=e~Jibril, p. 12)
Igbal's famous "Shikwa'" is an expression not only of
the grievances of the Muslims, but, in a sense, also a
statement of Everyman's anger and sorrow when he feels that'

somehow God has '"let him down" and cries out aloud in his

pain:
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2
(Bing-e-Dara, p. 176)
Since God is "fl¢khﬂ5 and "malovnlg,"LL and has dismgssed His

lovers with "the promise of to--morrow",5 the poet'says almost

/;J)L/,)Z)/é/y yn)uﬂﬂu5

6 .
(Bang~e-Dard, p. 177)

1. What is the love of a borrowed soul?

What is the love betweenr-a mortal and an immortal?

. Pirst grant to me an everlasting life,

Then see the ardour of my restless heart.
2. The taunt of stranger§, infamy and privation -

Is the reward for dying for Your Name mere degradation?
3. Bang-e=Dara, P. 178.
L. Ibid. p. 175.
5. 1ibid. D. 177.
6. Now look for them in the Light of the Radiant Countenance.
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But this is only a passing phase. . Complaint is an
essential part of Love = be it human or divine. The poet
who can complain so bitterly can also say to God with deep

tenderness:

. .o 5 .
!Z)\y ¥ Zr Dl elw v un s
h |

1 =
(ZablUr-e-‘Ajam, p. 50)

Or with touching simplicity:
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(Bal=e=Jibril, p. 124)

Of with passionate longing: ‘
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(Ba&ng-e-Dara, p. 31.4)

1. Take for thy rest awhile
This heart of mine
And lay aside thy foil
And task divine. :
(Translation by Arberry, A, J. Persian Psalms, p. 27.)
2. Because of You is my life's burning, radiance, torment and
pain,

Youw'are what I desire, You are what I seek., ,
5. O awaited Reality, reveal Yourself in a tangible form,
- Por a thousand prostrations lie restless in
My ardent forehead.
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There are occasions when the poetaddresses God in a tone
of- feverish probing, y 7.
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(ZablUr-e-*Ajam, p. 59)
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2 .
(Bal-e~Jibril, p. 125) |

The poet is aware that his love is a wild, tempestuous
thing which smashes all that comes between him and his
Beloved: ) .
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(Bal-e-Jibril, p. 5)

There is no way in which the fire of his passion can be

1. Tell me this: what is thy share

In this world of pain and care?

Knowest thou the spirit'ssmart?

Hast thou an uneaseful heart?

(Translation by Abrerry, A. J. Persian Psalms, p. 34)
2. My frenzy has a protest to make before Your Godhead -

For You there's limitless space, for me just four directions,
5. My passionate song created confusion in the Temple of the’

Essence,
From the Idol-house of Attributes arose the cry of "Spare us'



extinguished or assuaged. His frenzy will not rest even

on the Last Day

(Bal=e-Jibril, p. 63)
God may be somewhat disturbed by such anjrrepre531ble

and splrlted lover, but the lover knows that only one such

as he, can reach God:
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(Bal-e=Jibril, p. 11)
There are times when the poet cannot help finding fault

with God's creations,
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(Payam-e-Mashriq, p. 192)

l. My madness will not sit idle even on the Day of Judgment,
. Either it will tear my own garment, or the garment of Godl!
2. The abode of Love has far beyond Your seraphs' wings:
None find but who desire and dare infinitely.
(Translation by Kiernan, V. G. Poems from IgbZl, p. 25)
3. Create something new, make flner Adam,
To create a dﬂﬂ p}CJag daes ok bgfils a Godl -, o




or asserting that he has been specially blessed:
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(Zabur-e-‘Ajam, p. 72).
He even dares to say that his activities are a source of

disquietude to God Himself!
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2
(Bal-e=Jibril, p. 5)

The lover knows that love is its own justification and

reward. He seeks us other born for his love:
Z?-ng;Q'Cl)>La9 o c(Jﬁdthf(>;r”’
BN LAV SV s
?Bﬁng-e?DarE, p. 110)

Man knows that his existence and that of God are

irretrievably interwoven., "“Like pearls we live and move and

1. In my heart thy lightning shone
Radiant as flashing gold,
Which the expectant sun and moon
Marvelled sorely to behold,
(Translation by Arberry, A, J. Persian Psalms, p. 42)
2. The houri and the angel are thecaptives of my 1mag1nat10n,
My gaze causes disturbance in Your brightness!
3. This is God's worship, not a business -
O unknowing one, stop desiring a reward.
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have our being in the perpetual flow of Divine Life",1
Igbal said in his lectures, and in "ZgpTUp=e=SAjam" -

he asserted

2
(Zabur-e-‘Ajam, p. 162)

D, M. Donaldson points out that "as a mystic Igbal gave
wholesome emphasis to the idea of the 'questing God'"s

Igbal's God does indeed love Man and seeks him:
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L(Zabﬁr-e—‘Ajam, p. 132)
Gad's love, indeed, is prior to Man's love and attracts him.5
He is never far from Man and is waiting to be called. Igb3l's

humorous comment "Think of the Devil and he is sure to appear'.6

1. The Reconstruction of Religious Thought in Islam, p. 72. -
2. BSeek thou of God thyself to know,
And seek in Selfhood for thy God
(Translation by Arberry, A. J. Persian Psalms, p. 104)
3, Donaldson, D, M, Studies in Muslim Ethics, London,81953,
p' 25-

L. We are gone astray from God;

He is searching upon the road,

For like us He is need entire

And the prisoner of desire,

(Translation by Arberry, A, J. Persian Psalms, p. 84)
5. ©Schimmel, A, M. "Time and Eternity in the Work of

Muhammad Igbal' p. 56.

6. Stray Reflections, p. 135.
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This is equally true of God,"l in fact embodies a deep
truth. God my not dwell in so-called "houses of God" but He

comes to thoswe who seek Him:
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(Payam-e-Mashriqg, p. 207)

Love is essentally a mystery which cannot be wholly
explained. The love of God and man too is a mystery - God
at once transcendent and immanent,:Man at once lover and

Beloved. '"he case can perhaps be stated only in terms of

poetry: GGJJLJ 20T LS
dL//u/‘ Y LoC?Jp“'IO@
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(Pay@m-e-Mashrig, p. 55)

1. Stray Reflections, p. 135.

2. You do not find room in the Ka‘ba or enter the temple of
_ idols,
But how eagerly You come to the yearning lovers,’

3. With all Thy glory, Thou the veil dost wear,
The passion of our gaze Thou canst not bear,
Thou runnest in our blood like potent wine,
But ah! how strange Thou comest, and too rare.
(Translation by Arberry, A, J. The Tulip of Sinai, p. 18)
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IBLIS (Satan)

The figure of Satan or Iblis occupies a considerable
porﬁion of Iqbﬁl's religious philosophy. As Professor Schimmel
observes, there are tendencieé towards the development of the
IblIs-figure in the traditional way, and yet towards a complet-
ely original re-formulation of it.l One the whole, in his
treatment of Iblis, one can see many of Iqbal's brilliant
"rlashes" of poetic and philosophical insight.

Iblis as the principle of activity

Mani had regarded Satan as a principle of activity.
Iqgbal refers to this fact in his thesis: "In darkness = the
feminine princ&@e;r in Nature-were hidden the elements of evil
which, in course of time, concentrated and resulted in the
composition, so to speak, of the hideous looking devil, the
principle of activity."2 Perhaps this is the germ of the idea
which figured prominently in Iqbﬁl's'later thought, namely,
that the movement of the world and the evolution of Man is
possible only through the conquest of darkness and the powers
of Chaos.3 In fact, in Igbal's opin;on,_Satan is not far from

the truth when he asserts in'"Tangir-e—Figrat"
T y,
/. . , N 4 S -
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1. Schimmel, K. W, "The Figure of Satan in the Works of
Muhammad Igbal" (consulted in the manuscript by courtesy
of the author).

2. The Development of Metaphyscis in Persia, p. 18.
Schimmel, A, M, i 210.

3, Gabriel s Wing, pp 209-
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(Payam=~e-Mashriq, p. 98)

It is Iblis who leads Man on fpom conguest to conquest,
who shows him fhe way to knowledge and perfection.z The words
- of Iblis\when he tempts Adam could very well be the words of
Igbal himself, and that is hardly surprising because, in one
sense, both Iblis and Igbal are prophets of a new world. First
Iblis praises a life of action, of perpetual excitement and

challenge - a marked contrast to the effortless ease of

paradisial living.
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L. The stars' bodies were made by You;
I am their motive force,
I am the substance of the WOPld‘
I am life's primal source.
The body draws its soul:ifrom You
But I arouse the soul,
While You way-lay w1th blissful peace,
I lead with action's call,
That low~born creature of earth,man,
6f mean 1ntelligence,
Though born in Your lap, will grow old
Under my vigilance.
(Translation by Husain, H.)

2. Maitre, L. "Igbal: A great Humanlst" Igbal Review Aprll
1961, p. 28,
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%Payﬁm-e—Mashriq, P. 98)

Then he urges Adam to open his eyesvand reach out for a
new world - a world in which there are untold opportunities
for his manifold potentialities to manifest themselves and

agquire maturity. IblIs becomes Adam's guide to a new world,
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L. A life of struggle, strain and stress
Is better than eternal rest.
When a dove strains hard at its net
An eagle's heart beats in its breast.
These streams of milk and honey have
Deprived you of the strength to act.
Come take a hearty draught of wine
From the cup of the vine direct.
(Translation by Husain, H..)



L51
()"”)’/"Uf” PR R Oad VRS UR
.

. . ‘ \4
( - ' ”

1

(Payam-e-Mashriq, p. 99)

Adam does not leave Paradise with "wéndering steps and

slow"2 but joyfully., He sounds more like Columbus setting:

out on an'expedition to discover wonderful 1ands,tﬁan an

exile who has fallen from grace. Iblis.: has

7indeed, been

sucessful in arousing his enthusiasm.
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l. Arise, for I will show to you
The prospect of a whole new world
Unveil your eyes and look around;
Go forth and see it all unfurled.
You are a tiny, worthless drop;
Becoming a shining, priceless pearl,
Descend from Eden's halcyon heights
And plunge into the life-stream's swirl.
You are a brighly shining sword;
Go dip into Creation's heart.
To prove your mettle issue forth
And feom your scabbard's bosom part.
You have not learnt this lesson yet;
Fulfilment dooms desire to death.
You know what is eternal 1life?
To burn anew with each new breath,
(Translation by Husain, H,)

2., Milfon, J. "Paradise Lost" (Book XII) Complete Poetry and

Sdlected Prose Glasgow, 1952, p. 349.




u52

‘,l);)| 2152 ¢ (KULJ)/'JJ
[(f-”mdﬂ bW @ g L/d

1
(Pay@m-e-Mashriq, pp 99-100)

When Adam returns to the Preseﬁce of God having
conguered the forces of Nature, he is both triumphant and
penitent. He is triumphant because he has fulfilled his
mission on‘earth, he is penitent because he erred. He let
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 intellectual evil is an indispensable factor‘in
the building up of experienee.“2 He speaks to God with
avcurious childlike innocence which yet has a kind of

dignity and self-assurance
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l. O what a joy it is to make
One's life a constant, ardent glow!
‘And with one's breath make desert will
And plain like molten metal flow!
Open a door out of one's cage
Onto the garden's vast expanse!
Roam in the spaces of the sky,
And tell the stars one's weal and woe!
With secret yearnlngs, open prayers,
Cast looks on Beauty's seralgio!
I burn in a slow-consuming fire,
I'm all an agonised desire,
I give up faith for living doubt;
I seek, I question, I aspire,
(Translation by Husain, H.)

2. Ihe Reconstruction of Religious Thomght in Islam, p. 87.
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True to some degree to the principle of Milton's Satan -
"Better to}reign in Hell than serve in Heaven,"2 - Iblis
tells the righteous (perhaps also a'iittle_sélf—righteous)
Gabriel that it is he who has madé possibleﬂﬁhe drama of man's
evolution, that in a way God is more aware of him than of the

eternally pious Gabriel,
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1., I was deflected from the path
Of virtue by the Devil's fraud.
Forgive my error and accept
My humble pehitence, O God,
One cannot subjngate the world
Unless one yields to its allure;
Por Beauty's wild pride 1s not tamed
Until it falls into Love's snare.

2. Milton, J., "Paradise Lost" (Book I) p. 85,
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It is worth mentioning that in regarding IblIs as the
dynamic principle of life, it is very likely that Igb3l was
also influenced by Goethe (fof whom next to RUmi, he had the
greatest admiration and affection) who in Faust shows the
Devil as man's compahion, meking him, working on him lest he
slumber.2

Iblis as a principle of evil.

In Igbal's thought, IblIs is never Wholly evil., He is
the symbol of the eternal °‘1%* (negation) but for Igbal, ¢13°
implies °i118° (affirmation) and is "an absolutely necessary

w3 1p1Ts himself, says ,
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constituent of a perfect social order.

(Jav1d Nama, p. 158)

1, In Man's pinch of dust my daring splrlt has breathed

ambition, '
The warp and woof of mind and reason are woven afnw'sedmtlon,;

The deeps of good and ill you only see from land's far verge:
Which of us is it, you or I, that dares the tempest's scourge,
Ask this of God, when next you stand alone within His sight =
Whose blood is it has painted Man's long history so bright?
In the heart of the Almighty like the pricking thorn I lie,
You only cry for ever God, oh God, ol God most high!
(Translation by Kiernan, V.G, Poems from Igbdl, pp 52-53. |
2., Schimmel, A, M. "Mohammad Igbalk and German Thought" i
ogammad Igbal, p. 97. |
3. Khayal, T, M, "Igb&l's conception of Satan" Igbak July 1953 {
Volume IT Number I, p. 9. '
L, Under the Veil of "No" I murmured "“Yes"
What I have spoken is better than what I never said.
(Translation by Arberry, A, J. JAvid Nima, p. 104.)
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Milton's Satan aims "out of good still to Ffind means of‘evil.:L
As God's representative, it must be Adam's endeavour to "seek

to bring forth good"2 from his evil. In JavId Nima Shih-e-

Hamadﬁn,says
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(Javia Nama, p. 186)

True however, to tradition, Igbal identifies IblIs with
whatever evil he sees in the world, IblIs is loveless intellect
which leads to the betrayal and destruction of Man. One of the
traditional symbols for Iblis is the serpent, and this symbol

1s suited to Igbal's identification of Iblis with (negative)

reason, for when attacked, a serpent defends itself with its

head.LL

IblIs also comes to stand for many Western values of which
Igb&l disapproved = its materialstic creeds, its indifference
to man's higher self, 1In one poem, Igbal says to God about

Western politics

l, Milton, J, "“Paradise Lost" (Book L) p. 82,
2. Ibid. |
3. The man who is fully 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 strike oneself against Ahriman;
You are a sword, he is the whetstone.
(Translation by Arberry, A. J. JEVI a, p. 117)
L. Schimmel, A, M, Gabriel's Wing, p. 216.
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%Zarb—e-KalEm, p. k)

IQbﬁl regards most European politicians as devils in
disguise. Furthermore, they are not creatures of fire but
.merely devils of the dustihcapable of anything but scheming
and base manoeuvring. The politician - IbITs of "IblTls k5
farman apne siyasi farzandon ke nﬁm,"2 and "IblTs kI majlis—e- |
shﬁr5"3 has no element of the grandeur possessed by the proud
worshipper of God. He is repulsive even as Milton's Satan is
repuléive when he is shown gloating over his triumph in Book |
X of "Paradise Lost," For Igbal, the devils of modern civil-

ization are far more unsatisfactory than IblIs who had been

in the company of God for so long., He says,
. 3 2
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(Armagan-e~Hijaz, p. 182)
1. You made just one Satan from the fire,
It has made two hundred thousand Satans from the dust!
2. Zarb-e-Kallm, p. 1,8.
3. Armagan—e-Hijaz, pp 213-228,
L. Sin itself becomes cold and unsatisfactory
As soon as your Satan is formed only of dust.
Do not become game for the devils of this time
Since their glance is directed only towards the inferior ones
For those who are noble that Satan is better
Who has seen (tfod and has perfect standards!
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Igbal also shows IblIs as an advocate of the life-
stultifying art and mysticism to which he was so bitterly
opposed., In the confrontatioﬁ of Zoroaster and Ahriman in
Javid Nama, Iblis "depends the pure spirituality of mysticism
and self-isolated asceticism against the prophetic activity
which manifests itself in the community.“1 Iblis urges? his
counsellors to preach thét which weakens the life-~- _urge in

Man and makes him a stranger to the inner turmoil of life.

““ . “ S W) -
Aog e (7 &) L—Pyd”fff“’d9962__
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wilo b 5T E o oy lez 7.

, %Armagén-e-ﬂijﬁz, P, 228)

But, as Professor Schimmel has observed, whether it is
as a'seducer to useless dreams, fruitless mystical seclusion
and unsocial flight from the world, 6r_as a protector and
defender. of a civilisation which is devoid of divine love,
Satan is, in all these aspects, always a necesgsary partner of

the Perfect Man,"3 That is why Igbal says

>\ u\h:ia)>)\) u\)./.i»( 255)/2-'1‘7#”(5/

L
(ngim—e-Mashrig,;p. 154, )

Schimmel, A, M. Gabriel's Wing, p., 217.

Thatt poetry and mysticism is best for him

Which obscures his vision of the theatre of life.
Schimmel, A. M. Gabriel's Wing, p. 219.

Do not live in such an ill-devised world

Where there is a God hut no Satan.

. *

W oo

L)
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Creature of Firg versus Creature of Clay.

Iblis is nothing if not proud. He does not doubt for
an instant that he is superior to Adam. He is a creature of
fire while Adam is made of dust. Iblis says to God justifying

his disobedience

(sJ)raLo/L{w fc"u\)LdJS‘
'r/) |>‘/~u’°ubw\ by =

1 .
(Payam~e-Mashriq, p. 97)
Igbal's Adam is not the one to let himself get the worst

of an argument - not even when his adversary is the ingenious

Iblis and so in his turn he retorts _
g2, e <f~’>/”07/*”
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2
(Amgan-e~§ijaz, p. 177)

Proféssor Schimmel observes that the contrast between

1. I am not creature of mere light |
That I should bow to man, C o Z
He is a base-born thing of dust, |
And I of fire am born
(Translation by Husain H.)

2, When they brought forth the world fron non-existence,
They saw that its heart was cdld and lifeless.
Where was fire save in my heart?
They created you out of my fire!
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fire and clay "leads back to early Islamic discussions about
the preferability of earth (of which the Kaaba is made) 'to fire
(the element brought into the-discﬁssion by admirers of Persian
fire worship); Satan becomes thus, the inventor of the mis-

' 1

leading comparigson of incomparable objects,'

Iblis and Predestination.

In a poem called "Taqdir"z (which Igbdl acknowledges was
inspired by Ibn ‘Arab§§3 we see another Iblis - not the proud
lover and adversary of God for whom one can feel some admir-
ation, but a moral cdward who is trying to attribute his
wilful act of disobedience to God's Will.-vMystics and theo-
logians have sometimes differentiated between God's Command

and His Will.u

According to Hallaj, "the command is eternal
whereas the will and foreknowledge of God cohcerning it, Whetherj
it shall be obeyed or disobeyed, is created, and therefore
subordinate., God wills both good and evil, but commands only
good."5 Iblis 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 Iblis seeking to justify his

disobedience by the plea that he knew it to be predesﬁined

Schimmel, A, M, CGabriel's Wing, p. 213.

Zarb=-e-=Kalim pp L2-43,

ibid,

Schimmel, A, M. Gabriel's Wing, p. 211,

. Nicholson, R. A, The Idea of Personality in SUfism, p. 33.

VS W
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(Zarb~e-Kalim, pp L2-43)

God asks Iblis

x A 2 Y5 30 o g o Weod

2
(Zarb=e-Kalim, D L3)

and Iblis answers w

5572 S Fup bﬂ)

3
(Zzarb-e~Kalim, p. 113)
By saying that it was after his act of disobedience that he

felt it was predestined, Iblis betrays himself for he is

1. Oh God, Creator. I did not hate your Adam,
+ That captive of Far—-and-Near and Swift-and Slow;
And what presumption could refuse to You
Obedience? If I would not kneel to him,
The cause was Your own fore-ordaining will, _
(Translation by Kiernan, V. G. Poems from Igbal p. 6l)

2. When did that mystery dawn on you? beiore,
Or after your sedition?

(Translation by Kiernan, V. G. Poems from Igbdl p. 6l)
3. After, Oh brightness

Whence all the glory of all being flows.

(Translation by Kiernan, V. G. Poems from Igbdl, p. 6L)
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adnitting indirectly that when he refused the prostration he
-felt free to choose, God then turns to the angels and says
v 5 s - .J"
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%Zarb-e—Kale, p. L43)
"It is Satanic short-sightedness," observes Professor Schimmel,
"which ascribes any decision which leads to disaster to divine
predestination and unchangeable 1aws."2 This poem also
indicates that the Iblis whom Igbal admires is not the one'who
denies the freedom of his will. Iqb3l's interpretation of
IblIs as a lover of God is based on the assumption that Iblis
was not predestined to disobey but that his disobedience was
‘a wilful act.

Igbal also mentions IbliIs in another context of predes-

tination and freewill. It was through Satan's seduction of

l. See what a grovelling nature taught him this
Pine “'theorem! His not kneeling, he pretends,
Belonged to My fore-ordinance; gives his freedom
Necessity's base title; - wretch! hiw own
Consuming fire he calls a wreath of smoke,
(Translation by Kiernan, V. G. Poems from Igbal, p. 64)
2. Schimmel, A, M. "The Figure of Satan in the Works of
Muhammad Igbal" ’
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Adam that Man acquired freé—will. To Adam Satan said
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(Paygam-e-Mashrig, pp 98-99)

In JEvId Nama Ib1Is shown as a sad old man, speaks to the

sons of Adam in words touched with pathos
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(78vid Nama, p. 159)

1. You're capable of nothing but
fbject obeisance like a slave,
Like a tall cypress stand erect,
.0 you which not act not crave,
Good and evil, virtue and sin,
Are myths created by your Lord.
Come taste the joy of action and
Go forth to seek your due reward,
(Translation by Husain, H. consulted in the manuscript by
the courtesy of the author) o
2. Flames sprang forth from my sown field;
‘ Man out of predestination achieved free-will.
I displayed my own hideousness
and have given you the joy of leaving- or choosing-
(Translation by Arberry, A, J. Javid Nama p. 104
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IblYs as a Unitarian

According to Halldj, IblIs is God's lover and one of the
two true Unitarians in the world, the other one being
Mul‘lammad.:L As a strict believer in God's Unity, he refused
to prostrate himself before Adam saying, "HH#s somebody else
taken away the honour of the prostration from my heart so
that I should prostrate before Adam?"2 Igbal seems to be

sympathetic towards this view and the words of Halldj in

Jayid‘NEma seem to speak also for him.
Ve Uil o s Ot 13 5) U 5 3
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3
(Javid Nama, p. 155)
Satan in the poetry of Milton and TgbEl

Both Milton and Igbal had a fiery, restless spirit and
an intense religious consciousness, With all their individual

differences the works of the two poets convey an impression of

l, Schimmel, A, M., Gabriel's Wing, p. 210,

2. Bagli, R. quoted in ibid.

3. Love is to burn in his fire;
Without his fire, burning is nor burning.
Because he is more ardent in love and service,
Adam is not privy to his secrets,
Tear off the skirt of blind conformity
That you may learn God's Unity from him.
(Translation by Arberry, A, J. Jivid Nama, p. 101.)
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power, It is hardly possible to read their poetry without

realizing the temperamental affinity between them., It is

interesting to know that Igbal had deep admiration for Milton,

and in his youth wanted to write an epiC'similar to "Paradise

Lost."1 |
A number of.writers haveApointed out the similarity

between Satan and Iblis, This statemént needs a qualification

(or a clarification) at the very outset. Milton's Satan is

not a uniform character. ‘The Satan of the first two books

of "Paradise Lost" is quite different from the Satan of the

rest of the poem.2 The reason most commonly given for this is

that Milton was a man divided against himself, "afoomethean,

a renaissance humanist in the toils of a myth of quite contrary

import.“3

His explicit purpose was to justify the ways of God
to men but the Satan he created‘- the Satan of Books I and II,
the leader of the fallen angels, became such a formidable
obstacle for him, that he had to "transform" him from a
indomitable rebel who could say in the face of eternsl

damnation

1, TIgbal's letter quoted by VaRid, S. A, IgbFl: His Art and
- Ihought p. 7. L ‘
2, This opinion is not universally accepted, but it finds
support in a number of writersand seems 10 us to be valid.
3. Willey, B. The Seventeenth Century Background, London,
193h. p. 255,
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What though the field be lost?

All is not lost; the unconguerable Will,

And study of revenge, immortal hate,

And courage never to submit or yield:

And whaet is else not to be overcome?

That Glory never shall His wrath or might

Extort from me 1
to a wailing creature who could gaze tearfully at the sun
and say

O then at last relent: is there no place o
Left for Repentance, none for Pardon left?

Igba1lsIblTs is also not a uniform character in the sense that
the ;blis portrayed in various poems is not the same figure.
Since Igbal did not undertake to write a long poem in which
IblIs appears as one of thé chief characters, he was hOt
obliged to be consistent in his treatment of IblTs., So we

see different aspects of IblIs, sometimes a totally new IblIs;
emerging in different poems, bThereere, when it is said that f
Satan resembles Iblis, it must be madé clear that the Satan of
the firsttwo books of "Paradise Lost" resembles, in the main,
the IblTs of "Paskhir-e-Fitrat",” "JibrIl-o-TblTs"™ and JEyId
Néma, and‘that there is some resemblance between the "degenerate
Satan of the later books of "Paradise Lost! and the politics -
afflicted Iblis shown in "IblIs k? farman apne siyasT farzandon

set” and "IblTs kI majlis-e—Shﬁr5"6.

1. Milton, J. "Paradise Lost" (Book I) p. 81.
2. Ibid (Book IV) p. 147.

3. Payam—-e-Mashrig, pp 97-101.

t. Bal-e=Jibrili, pp 192-19.

5. Zarb-e-Kalim, p. 148,

6. Armagan-e-Hijaz, pp 213-228,
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The first point of similarity between the "heroic
Satan and iblis is the splendour of their reckless courage,
They are "sinners" but one cannot help admiring their
unbroken spirit, their tenacity of purpose in the face of
insuperable odds. Such qualities as they have wotld make
a here out of a rebel, A second point of similarity between
them is that they are completely unrepentant. Hven if they
could, théy would not retrace theif steps,

There are'differences too, between them, and these are
not often remarked upon, Satan is an adversary of God and
hates Him, Iblis is not an enémy of God and 1oves Him., Both
Satan and IblIs are painted in brilliant colours but Satan'§v
lustre is hard and glittering, Iblis is softer and'more touching,
We admire Satan but our heart does not go out to him as it ’
does fo Iblis. Satan is proud and belligerent, Iblis is E
proud and heart-broken., In the last analysis, despite all
their similarities, Satan and IblIs are very different - as
different from each other as hate is from love., It is
possible to build up a case for Satan as a tragic hero, but

there is no doubt at all that Igbal's IblIs - the IblTs of

Bal=-e-Jibril and Javid N8ma - is a tragic hero.

Iblis as a tragic hero, According to Aristotle a tragic

hero is an outstanding character whose fortunes suffer a
sudden reverse and who is, in some measure, responsible for
his downfall. Were he not responsible, were his calanity just

the working out of an unrelenting Fate, his situation though it
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would call for pity would bring about no catharsis it would
not in fact, be tragedy at all; simply misfortune. To say of
IbIis that "he is fulfilling his allotted role in the scheme

of things"l and that "thg trégedy of Satan's life is that he
cannot change his destiny,lhis inner helplessness and sheer
inability to be otﬁer than he is,"2 is surely to misunderstand
the IblIs nearest to Igbal's heart, Although in. most tragedies
6ne is aware of a sense of predestination, of ominous aééncies
working againét é character seeking to destroy him, yet = as
has been said already - there is alﬁays something in the tragic
“hero hlmself which brings about his tragedy Iblis is a free
agent otherw1se he would not have refused to obey God. The
role he is fulfilling in the scheme of things is not an
"allotted" one - it is a role.he chose for himself .and therein
lies his tragedy = not in that he hates God and must sérve His
ends, but that he loves God and has chosen forever to displease
Him,

Ib1lIs denies the charge of being an infidel., His words,
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(73vid Nama, p. 1580

1. Vahid, S. A, Igbal: His Art and Thought, p. 224,

2. Ibid.

3. DO not take me for one who denies God's existence;
-Open your eyes on my inner self, overlook 'my exterlor.
If I say, "He is not," that would be foolishness,
for when one has seen, one cannot say "He is not",.
(Translation by Arberry, A, J. Javid Nama, p. 104)
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wrung from the agony of his soul, are reminiscent of the
tortured Mephistopheles  who, when asked by Faustis if he
was out of hell, answered sorrowfully

Why this is hell, nor am I out of it.

Thinkst thou that I, who saw the face of God

And tasted the eternal joys of heaven,

Am not tormented with ten thousand hells1

In being deprived of everlasting bliss?

It was the 'tragic flaw' in the character of IblIs which
brought about the eternal separation between him and his
Beloved. The traditional motive Ffor the disobedience of Iblis
is pride, but due to the influence of HallZj, Igb3l also gave
to his Iblis the passion and tenderness of a lover., Milton's
Satan Would not return to Heaven'because

farthest from Him is best

Whom reason hath equalled, force hath made supreme
Above His equals.2

Iblis when asked by Gabriel about the possibility of his

return

w S S
e_;/’)sﬂ»o*“g)g‘/ﬁ%%%’!@

3-— bl
- (Bal-e-Jibril, p. 192)

answers

1. Marlowe, C, Doctor Fast (Ldlted by W. W. Greg) Oxford,
1961, (Act 1 scene 111§ Do

2. Milton, J. "Paradise Lost" (Book I) p. 8u.
3. Is it not possible that the rent in your robe be mended?
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Thus so far from setting out as Satan does, to pervert God's
purpose, Iblis is actuélly conscious of being His instrument.
He does not seek for God's grace because if he were to do so,
the world which God made - the world of Man, would come to a
standstili. Professor Schimmel observes that in presenting
this viewpoint Igbal has made "one of the most original
contributions to the problem of Satan's destiny."2
| The Iblis portrayed in Javid Name is sad and old - like
the Satén of Nietzsche, His heart is heavy with the burden
of his sins - sins not against a God who "sole reigning holdé
the tyranny of Heaven”,3 but against his Beloved. He begs Man -

Man before whom he would not bow -= not to sin any more, not to

l. Ah, Gabriel. you do not know this mystery -
By breaking, my glass made me intoxicated.
Now it is impossible that I should dwell here again -
How silent is this realm without palaces or lanes!
Whose despair is the inner fire of creation
For him is not "Despair" better than "Don't despair of

God's Grace" (STra 39:53)
2. SBchimmel, A. M. Gabriel's Wing, p., 212.
3. Milton, J. "Paradise Lost" (Book I) p. 81.
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make his scroll any blacker.
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Although he suffers endlessly, yet IblTs does not wish
to return to the Presence of God. It is a part of the
character of a tragic hero that having brought about his end
he accepts it without flinching. When the poet asks IblTs to

A
AR S, o | ")“',)/GA/JJ :

give up "this cult of separation,"2

) O/{}“bt”);ﬂfpi}vﬁi}”’ d}“/A:U(si}ﬂ))‘ (HJf_

2(sa3vId Nma, p. 159)

1e Deliver me now from my fire;
Resolve, O man, the knot of my toil.
You who have fallen into my noose
And given to Satan the leave to disobey,
Live in the world with true manly zeal,
as you pity me, live a stranger to me
Proudly disregarding my sting and my honey,
So that my scroll may not become blacker still.
(Translation by Arberry, A. J. Javid Nama, p. 10l.)
2. Arberry, A. J. Javid Nama, p. 10L.
3+ He said, "The fire of separation is the stuff of Life;
How sweet the intoxication of the day of separation.
The very name of union comes not to my lips;
If T seek union, neither He remains nor T."
(Translation by Arberry, A. J. Javid N&ma, p. 10L)
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These lines also bear the implication that Love does not

meéan union or the annihilation of identity. Thus in
upholding the beli€f in sebaration, Iblis becomes. a preserver
of the principle of individuality.

The Lament of Iblis in Jav1d Nama is part of the most
profound poetry Igbal ever wrote, He shows a gtrange spectacle
- Iblis praying to God = not for relief from vain or remission
of his sins, but for a worthy opponent! In lieu of all his
past worshigé of God, Iblis asks for a man who dares to0 resist

him., He says
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(Javid Nama, pp 160-161)
Iblis is weary of all his easy triumphs, Tormented as he is,

by his separation from God, he has not even the satisfaction

of measuring his strength against a man of God., IblTs would

1. The prey says to the hunts-man, 'seize me.':
save me from the all too obedient servant!
Set me free from such a quarry;
remember my obedience of yesterday,
His nature is raw, his resolution weak,
this opponent cannot withstand one blow from me,
I need a servant of God pogsessed of vision,
I need a riper adversary!
(Translation by Arberry, A, J. Javid Nama, p. 105)
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rather meet his death at the hands of a man of valour than
live for a millennium surrounded by weaklings and cowards.
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%JEvId Nama p. 161)

In this cry of despaif one‘can see the wopld of tragedy,
the world which Lies beyond good and evil, W. A, Bijlefeld
writes, "I must admit that the passages about IblIs ... above
all others Satan's lament that he can hardly find a genuine
opponent in the world, appealed to me more than a lot of

enlightened quasi - Christian statements about the devil, and

: 2
that these words will live in my spirit for a long, long time,™
In seeing Iblis as a complex character, a character torn

between his pride and his love, a character who possessed all

the lineaments of a tragic figure, Igb3l revealed one of his

1. I have become saddened by all my triumphs
‘ that now I come to You for recompense;
1 seek from You one who dares to deny me -
Guide me to such a man of God,
I need a man who will twist my neck,
whose glance will set my body guivering,
Grant me, O God, one living man of faith;
haply T shall know delight at last in defeat.
(Translation by Arberry, A. J. Javid Nama, p. 105)
2. Bljlefeld, W. A. quoted by Schimmel, A, M, "The Figure of
Batan in the works of Mubhammad IQbal"
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deepest poetic insights. This TblTs - for whom . the poet

coﬁfessed his heartfelt sympathy -

“ 1

%Jﬁvfd N§ma; D. 158) | o

is one of the greatest achie%ements of Igbal's philosophic
vision; This Iblis whose suffering brings catharsis is a much
more profound and satisfying figure than the traditional Devil J
who leéves unexplained the gféathr rart of the mystery of evil. |
It is true that Igbal's presentation bf the tragic Iblis is
only very fragmentéry, but even though'it does not answer all
the questions pertaining to good and evil, God and Satén, it
does point_to the close and compléx relationship between

concepts commonly held to be mutually exclusive, . {

1., My soul in my body quivered for his agony.
(Translation by Arberry, A, J. Javid Nama, p. 103)
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- CHAPTER VIII

IQBAL'S PHITOSOPHY OF ART

Scattered throughout Igbdl's writings ére his various
pranouncements on the nature and purpose of art, Igbal
has not propounded a theory of Beauty end Art as such, but
from his writings it is clear that he had thought deeply
about aesthetics and that he did have a philosophy of art
though its component ideas do not seem to have appeared
simultaneously (except berhaps in Bandagl Néma).1 By 'Art!
most of the time Igb8l means his own art, i.e. the poetic
art. However, his ideas may be applied and interpreted so
as to include the other artéo IgbEl, whose versatility
showed itself in multifarious ways,_has contributed many rich
and significant 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 Igbdl, art must add to the fulness and richness of

life. Art is genuine and significant only when it impinges
dynamically on life, deepening its appreciation, quickening
its pulse and illuminating its Ffundamental purposes with

insight .2

1. ZablUr-e=‘Ajam, pp 2L5-26l.

2o Saiyidein, K. G, Iqbél's Educational Philosophy. Lahore,
1960, Ped-
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Igbal has no use for a self-regarding art which is
divorced from the problems of living, Art must serve life
in some way and not exist merely for its own sake,
Unequivocally he.éays, "Art is subordinate to life, not
superior to it. The ultimate end of all human activity is
life-glorious, powerful, exuberant. ~All human art must be
subordinated to this final purpose and the value of every-
thiﬁg must be determined in reference to its life-yielding
capacity. The highest art is that which awakens our dormant
will-force, and helps us to face the trials of life manfully.
All that brings drowsiness and makes us shut our eyes to
reality afound on the mastery of which alone life depends -
is a message.of decay and death. There should be no opium=-
eating in art, The disguise of art for thé sake of art is
a clever invention of decadence to cheat us out of life and
power."l

Igbal has placed great emphasis on the "life-yielding"
quality of art. An art which tends to take away from life

its joy and zest, courage and enthusiasm, need not be at all:

1. Thoughts and Reflections of Igbal, pp. 85=86.
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ATTACK ON U'DECADENT' ART

A great portion of Igbal's writings on aesthetics deals
with the subject of what he considers to be “decadent" art.
Like Plato, Igbal too had once been susceptible to the charms
of poetry which sapped the energies of man and 1ull§d him
into a barren, albeit a seemingly golden dream, of effortless
existence. For Igbal, Hafiz is the symbol of such life-
stultifying Art., This is surprising, for to the young poet
Igbal, Hafiz had meant much., ‘AtIya PaizI tells us of Igbal's
great admiration for afiz and comments, "I felt that Igbal

believed more in Hafiz than in any other Persian poet.“;3

l. With its singing if it makes the garden melancholy
Better 'tis that the early-rising bird should silent be.
2., If in a melody the call of death does hidden lie,
That flute, that harp, that viol is unholy in my eye.
3. PFaizi, A, Igbal. Bombay, 1947, p. 15.
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In his Note-book, Igbal himself paid a glowing tribute t0 the
perfection of Hafiz's poetic technigque., "In ﬁords like out
jewels Hafig put the sweet unconscious spirituality of the
nightingale."1

Igbal's rejection of Hafiz was, in effect, also a
rejection of a phase of his own youth, a phase when he could
say:

. . / .
uﬂ.&(;"y"/ U;”Z:c"_ a’/tr.” dl/uJ

Mé?_:‘(g-/yw/‘{ co & &ch&u;

%Bﬁng—e-DarE, P. 93)
In lines which caused great uproar, Igbal attacKed Hafiz in
no uncertain terms: ’)
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(Khayaban-e-Igbal, pp. 230-232)4

1. Sitray Reflections, Lahore, 1961, P. 152
2, That which is called living is but a forgetfulness,

A dream, a drowsiness, a drunkenness, unconsciousness.
3. Beware of Haflz the wine drinker

His cup is full of deadly poison;

~ He is an archer who takes strength from the heart,

His dart makes death sweet.,

1, Edited by Farugi, M. I. and Gaznawi, K. Peshiawar, 1966,
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He went on to compare Hafiz unfavourably with UrfI, another
Persian poet: .
;uu‘ 0L b ol
/
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(Khayaban—e-lqbal, P. 232)

Igbal inveighed against gﬁfia "for his quietism, his
epicureanism, his libertinism, his indifference to the great
historical events that were takiﬁg place around him and the
soporific effect of his mystical eroticism."2
| IgbE1l has painted a vivid picture of the harm that a

poet who preaches death rather than life may do:
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1. Haflq the enchanting poet hails from Shlraz,
‘Urfi emitting fire also hails from Shiraz,
‘Urfi leads to the domain of Self,
Hafiz remained on the banks of Ruknabad
Drink wine with Urfi the tumultuous,
If you have life run away from Haflz.

2, Husain, M. H, Igb8l, on Poetry and the Poet, (In
manuscript, consulted by courtesy of the author)
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(Asrar-e-Khudi, pp. 39-40)
Implicit in his rejection of Hafiz, is Iqbdl's rejection of
a great portion of contemporary Persian and.Urdﬁ poetry.

Perhaps the senses could luxuriate in such art, but the

soul could draw no sustenance from themes such as these:
Ol (-‘b Sy 55 00
, .
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1., His kiss robs the rose of freshness,
He takes away from the nightingale the joy of flying.
The sinews are relaxed by his opium,
Thou payest for his song with the life.
His melodies steal firmmess from thy heart,
His magic persuades thee that death is life,
He plunges thee in a sea of thought.
And makes thee a stranger to action.
His beauty hath no dealing with truth,
There are none but flawed pearls in his sea.
(translation by Nicholson, R. A, The Secrets of the Self,
Lahore, 196}, pp. 6L=65).
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(Zablr~-e=*Ajam, p. 254)
TRANSTTTION, FROM ‘AJAM TO HIJAZ
In Asrar—e-Khudl, Igbal bids us leave the "oarden of

Persia" and return to "the heat of the desert".2 ‘Ajam was
to become for Igbal a symbol of art which, though moving
and beautiful in its own way, does not keep the ego in that
state of tension, or heightened self-awareness, in which it
is able to pervade reality and transcend all obstructing

forces:

1. monk caught in the snare of carnal lust;
beauty with a bird imprisoned in

cage, a King with folded knees before
hermit wrapped up in a patchwork cloak;
man from the hills with a firewood 1oad°
lovelorn maiden going to a temple;

Yogl sitting in a wilderness;

An old man tortured by the pains of age,
Whose candle is about to flicker out.

(translation by Husaih; M, H. Igbdl, on Poetry and the Poet.)
2. Nicholson, R. A. The Secrets of the Self, p. 70.

P e
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Because art is subservient to life - and 1ife; for Igbal is
the ego's striving fqr perfection = it is necessary to move
on from ‘Ajam to Hijaz, Eijéz.now becomes, aesthetically,
the symbol for that virile, life-yielding and life~enriching
art which unites Beauty and Power, and becomes an embodiment

of Love. 1Igbal says:-
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(zablir-e-‘Ajam, p. 264)
1S "%@QAD&?I" Agm NOT ART AT ALL? o
n interesting question comes to mind here. One wonders
if Igbal would have denied the status of art to the work of
poets such as Hafiz. Igbal had known that "the good in art
is not necessarily identical with the good in life; it is

possible for»a person to write fine poetry, and lead his

1; Though Persian verse is gay, heart-ravishing,
Not sharpened by this werse is ego's sword.

2., Charm lacking power is mere sorcery,
But charm with power combindlis prophethood,
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society to Hell."l Bince it is possible for the good in
art to be separate from the good in life, Iqbal ﬁoﬁld not

. have denied the name of art to that which was, in any way,
detrimental to life, However, éuch'art he would have
banished from his Republic, |

Aﬂﬂzﬂﬂ%ﬁﬁ%ﬁ”ﬁ#ég%iaces in Igbal's works where he seems to
denounce not only deaadent art but all art., His words
"convey the impression that he has no use for poetry of any

kind."2 To the Editor of Makhzan he sent the message:-

o . J
2 5 OV u;«lzufjmﬂ,@fg‘rhﬂ

%Bgngfe—DarE, p. 140)
His words may be easily misunderstood., Here Igbal is not
saying that art is useless; He is merely expréssing his
disapproval of the passivity in which his fellow-countrymen
were sunk, content with poetry which did not stir in them
any longing for action while European nations were struggling.

hard to build a better life for themselves.

1. Thoughts and Reflections of Igbal. p. 8.

2, Husain, M, H, Igbal on Poetry and the Poet.

3. The nations who are strong in actlon do not have a taste
for verse,
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TRUE PORTRY VERSUS VERSIFICATION

On certain occasions Igbal has even denied being a'poet.
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(zabur-e-‘Ajam, p. 204)
This disclaimér is, of course, an attack on traditional
erotic poetry which abounds in lifeless images of servile
adoration. Such poetry lacks dignity and sincerity and is
unworthy of the fortified, self-respecting ego,

When Igbal says: P
£ e Foln 2 96
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(Bg1l-e~Jibril, p. 76)

he does not mean to say that he is not a poet but that his
song is not mere versification. Versification is a
mechanical activity, whereas true poetry is organic to0 the

poet's being and reveals to him the secrets of life,

l. No good will ever come from any churlish boor
Who lays the charge of versifying at my door.
I do not know the alley where the poets sweet-heart dwells;
I have no lovelorn heart which someone's coldness ails.
Mere humble dust, I yet do not lie on the street
To be a carpet under beauty's feet.
Nor is there in my dust :
A heart made clamorous by lust., - ' \
(Translation by Husain, M. H. Igbal on Poetry and theAgoet.)j

2. Do not look upon'my troubled song as mere versilying
, For I know the secrets of the inside of the tavern.,
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There we meet another significant idea from Igbdl's

‘aesthetics, namely, that poetry is to be distinguished

from versification. As Sir Philip Sidney wrote, "“there
have been'many most excellent poets that never versified,
and now swarm many versifiers that neéd never answer to the
name of poets."l |

One of theNoldest conceptions of Art is art as imitation
("mimesis")., For Plato, art was an imitatibn of transcendeﬁal
reality and not once but twice removed from the truth,as the
artist imitates what is itself an appearance. Igbal, does

not believe in the imitation theory of Art. He questions

'the very reality, which, according to Plato, poetry fails to

. represent, Even if'Plato's’picture of reality could be

represented it would, for Igbal, be an.immoral act; for it
would amount to the bodying forth of illusions, For Igbal .
pdetry does not répresent an illusory world forever beyond
man's reach but a real world - a world which has a past,
present and future, and can be seen and known.3

For Igb&l, art is no more an imitation of Nature than

it is an imitation of a supersensible world of Ideas. To

the poet he says:

1. Collins, J. C., (Editor), Sidney's Apologie for Poetry,
Oxford, 1955, p. 12, '

2. Husain, M. H, Igbal on Poetry and the Poet.
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To imitate Nature is to enervate the Self by denying an
opportunity to its creativeness to manifest itself.
Igbal describes a poet who is merely an imitator of
Nature thus:-
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ART AS IMPROVEMENT ON NATURE
The poet gives 1ife t0 the images of Nature from the
dynamism of his own being., He is not a passive observer on
whose blank mind Nature leaves a series of discordant

impressions. On the contrary, by imaginative participation

1. TFree art from imitating Nature's way,
Are artists hunters or mere beasts ¢Of prey?
2., He goes to Nature with a begging bowl
For beauty's alms: a robber in disguise,
He steals from Nature, itself destitute.
To seek for beauty outside of yourself
Is wrong: what ought to be is not before
Your eyes, all ready-made for you to see.
A painter who surrenders himself to
The forms of Nature loses the form of his Self
In imitating mere external forms, _ :
(Translation by Husain, M. H., Iqb3l on Poetry and the Poet.)




186

in the life of Nature, the poet gives unity to the diversity
of natural phenomena and a meaning to what he perceives.
Nature is what it is, the poet creates from what is that
which ought to be., In the words of Sir Philip Sidney,
"Her (Nature's) world is brazen, the poets only deliver a
golden."l

In Igbal's words, "To permit the visible to shape the
invisible, to seek what is scientifically called adjustment
with Nature is to0 recognize her maétery over the spirit of
man. Power comes from resisting her stimuli, and not from
expdsing ourselves t0 their action., Resistance of what is
with a view to create what ought to be, is health and life.
All else is decay and death.... The artist who is bkessing
to mankind defies life ... In the words of Fichte, he sees
all Nature full, large, and abundant as opposed to him who
sees all things thinner, smaller and emptier than they
actually are., The modern age seeks inspiration from Nature.
But Nature simply 'is' and her function is mainly to obstruct
our search for 'ought' which the artist must discover within

the depth of his own being."2

T. Coilins, J. C. (Bditor(, Sidney's Apolopie for. Postry, . B.
2. Ihoughts and Reflections of Igbal. p. 145
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In regarding Nature as passive and static and the poet
as possessing the inner power of investiture, IgbZl comes
very close in idea to the thdught expressed ‘in the well-
known lines of S, T, Coleridge: -

"0 Lady: we receive but what we give,.

And in our life alone does Nature live;

Ours is her wedding garment, ours her shroud.!
And would we ought behold, of higher worth
Than that inaniméte cold world allowed

To the poor ioveless ever—anxious crowd,

Ah! from the soul itself must issue forth

A light; a glory, a fair 1umihous cloud

Enveloping the Earth."l
The poet is expected by Igbal to transcend Nature and to

succeed where Nature has failed.
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(BE1l-e=Jibril, p. 87)

1., Coleridge, E., H, (Editor) The Complete Poetical works
of 8, T. Coleridge. Oxford,1912, Volume 1, p. 365,
2. Though Nature does not lack in taste,
Perform what she has failed to do.
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The poet adds a new charm to the beauties of Nature:-
SR )Jgj{74é L;JDEﬁ'J)
;:%J}G;)\é)J;J\ ;)ij}ﬁ
1
(Asrar-e-Khudi, p, 37)
and may be said to have improved upon it:
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Browning has expressed the same thought thus:—‘
“Fof, don't you mark? we're made so that we love
First when we see them painted, things we have péssed
Perhaps a hundred times-nor}cared to see;
And so they are bettér, painted - better to us,
Which is the same thing. Art was givén for that;
God uses us to help each other so,

Lending our minds out."3

1, By his look the fair is made fairer

"Through his enchantments Nature is more beloved,

(Translation by Nicholson, R. A, The Secrets of the Self,p.61)
2. The skilful master improves upon Nature,

And reveals his secret to our gaze!

He creates a new world

An gives a new life to our being!
5. The Poetical works of Robert Brownlnp. London. 1905.

Volume I, - P. 522,
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To sum up the relation of Art with Nature it would
be true to say that Igbal believes with Sir Thomas Browne
that "nature is not at variance with art, nor art with
nature; they both being the servants of His Providence:
Art is the perfection of Nature."l

If has been‘obsgrved by a writer that Igbal disapproves
of drama because, "it kills our personality or egohood."Q
It is t0 be noted here'thét Igbal does not disapprove of the
writing of drama and that a number of his own poems have,
in fact, a dramatic structure and effect.' What he disapproves
is the performance of a play because it involves a kind of

mimicry or imitation, and by imitation the Self is weakened.
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(Zarb-e~KalIm, p., 104)

1. -Browne Sir T. Religio Medici (Edited by Denonain J, J.)
Cambridge. 1953, p. 26,

2, Sharif, M. M. About Igbal and His Thought, Lahore, 196l. p.91

3. Your sanctuary and another's self! God forbid!
Revive not the business of LatyManat,
Theatre's object is - you should not be,

If you are not, no selfhood and no life.
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EMPHASTS ON CREATIVENESS
Throughout his writings, both poetical and philosophical,

Igbal has laid great emphasis on Mam's creativeness, This is
an attribute man shares with God. "Both God and man live by
perpetual creation., The artist is an associate of God and

feels the contact of time and eternity in his soul."1

In considering the creative»imagination as an exte@?ion
of God's creative powers, Iqbdal has an affinity with Biake
and Coleridge. "“For Blake the imagination is nothing less
than God as He operates in the human soul, It follows that
any act of creation performed by the imagination is divine."2
Coleridge defines the primary imaginétion as "the living power
and prime agent of all human perception, and as a repetition
in the finite mind of the eternal act of creation in the
infinite I AM," |

| For Iqgbal, God is the archetypal poet and the supreme

L

creative artist. Man is His apprentice and helpmate, who

dares, on occasion, to argue with God Himself, _
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(ZabUr-e-*Ajam, p. 192)

1. Thoughts and Reflections of Igbal, p. 145

2. Bc’>wr|f'al,L C. M. The Romantic Imagination, Oxford, 196l,
pp 3-4.

3. Coleridge, S. T. Biographia Literaria (Edited by
Shaweross, J.) Oxford, 1907, Volume, I, p. 202.

L. Husain, M. H. Igbal on Poetr¥ and the Poet.

5, God decreed, "It is like this! Gainsay it not".
Man §3id, "Werily it is like this, but it ought to be like
that,
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In an interesting dialogue, the creative man tells

God that as a creator he is in no way inferior to Him.
(A s Gy
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(Payam-e-Mashriq, p. 132)
The artist also dares to question God about His finest

creation which is Man himself.
VU oW g‘_.ud\ud_ U O3 N
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%BEl-erJibril, D. 32)
THE;E9E%E%Ng§¥%%%hﬁg%%3%§§%%l%%$%egarding the poet as an
inspired being, But Socrates when he had led Ion to confess
tq being either dishonest or divinely mad, had meant to
discredit the poet'anyhow. The pdet has a touch of divine
madness in him; from this Plato infers that a‘poet is not

morally responsible for his utterances since his words are

1. Thou didst create night and I made the lamp,
Thou didst create clay and I made the cup.
Thou didst create deserts, mountains and forests,
I produced the orchards, gardens and groves;
It is I who turn stone into a mirror,
And it is I who turn poison into an antidote!
2. Neither self-seeing, nor God-seeing, nor world-seeing,
Of your great Art is this the masterpiece?
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ordered by forces outside him., Igbal admits that

"inspiration is ... is gift the character of which cannot
be critically judged by‘the recipient before accepting it."l
However, from this premise Igb3l draws a conclusion vastly
differént from Plato's, The poet is blessed above others
and therefore bears the burden of greater responsibility to
God.

For Igbal, then inspiratibn or the creative intuition is
of the greatest importance, for if it is lacking, "a work can
be perfectly made, and it is nothing; the artist has nothing
to say ... Just as finally the unigue law of the perfect
soul, according to the saying of Bt. Augustine is - love and
do what you want -~ the unique rule of the perfect artist is
finally 'cling to your creative intuition and do what you
want?"z :

VISTON AND DESIRE o
Since the object of Art is to look into "ﬁhe life of

things" and unfold the secrets of Eternity, Igbal says
' A v
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(zarb-e-Kalim, p. 117)

1. Thoughts and Reflections of Igb&l. p. 1lk.

2, Jacquesy H,cou-z. Creative Intuition in Art and Poetry,
New York, 1953, p. 60,

3. Men of vision, it is good to have an eye for beauty,
But the eye that does not perceive Reality has no vision!
Art yearns for the immortal life, :
And pot for this fleeting breath transitory like the spark s
(Translation by Saiyidain, K. G. Igbal's Educational
Philosophy, p. %)) ' -
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The poet, according to Iqbal's conception, is a restless
creature, possessed of an ubbounded imagination which sets
before him endless goals and ideals to be achieved. The
fire of his passion consumes his very being and yet for
him desires and dreams are born every instant,
T g pL g
Vs, 65,500 Wl

1 |
(JEvId Nama, p. 415)

Since desire is the fountain-head of Art, a desire which

lremains ungratified is of greater value to the artist than

a desire which is lost in fulfilment,
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(RE1-e~JibrIl, p. 155)
and so, as poet prays that the ultimate goal remains an

ever-receding shore:

(}5 o it b b @
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zarb-e-KalIm, p. 126)

1. The poet's nature is all searching,
creator and nourisher of desire,
(Translation by Arberry, A, J. Javid Nama. London,
1966, p. L5)

2, In the world of passion and melody, separation is better

than union.
In union is desire's death; . in separation the pleasure of
yearning,
3. Each instant, a new Sinai, a new flash,
God grant D631re s journey never ends,
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ART AND LIFE
A Ingl has said repeatedly that it is a necessary
condition of Art that it is not bifurcated from the endless
struggles and quests'of 1ife; "Matthew Arnold" says Iqgbal,
"defines poetry as criticism of life. That life is criticism
of poetry is equally true".l Real poetry springs from the
depthé of actual experience, from the hopes and despairs,
joys and sorrows, aspirations and frustraiions of the human
heart. To the poet, Igbal says:- ,/,
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Abstract knowledge is not thé stuff of which poetry is made:-
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(zarb-e-KaliIm, p. 169)
Keats had also believed that "nothing ever becomes real till
it is experienced; even a proverb is no provérb to you till

your life has illustrated :‘Lt."LL

1. Stray Reflections. p. 37.

2. If thou: hast the coin of poesy in the purse,
- Rub it on the touchstone of life.
(Translation by Nicholson R. A. The Secrets of the Self.
pp 68-69)

3., Unwise one! literature and philosophy are nothing,
Life's struggle is necessary to find material for Art.

L. Rollins H. B, (Editor) Letters of John Keats. Cambridge;
(Massachusetts) 1958, Volumé IT, p. OI.
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For Igbal, "Art is living only in so far as the poet

or any artist has poured his life-blood into it, nl

. W/
Lbﬂﬁuyg,qujLu&waJﬂ

. J .. -
Uost e o7 &duﬂ‘o'/y

(Bal e-Jibril, p. 129)
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3.
(Bal-e-Jibril, i 136).
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Bal~e~Jibril, p. 154)
INTENSITY IN ART

For Igbal, as for Coleridge, "Passion must‘be the Soul:. of

Poetry."5 When Passion - and for Igbal, this passion is Love =
irradiates Art, it acquires intensity, beauty and truth, With
Keats, Igbal had believed that "the excellence of every art is
its intensity, capable of making all disagreeables evaporate,

from their close relationship with Beauty and Truth,"

1., Schimmel, A, M., Gabriel's Wing, pp 70-71.

2, Colour or bPle and. stone, harp, or speech and sound
Born of heart's blood alone are miracles of Art

5. Incomplete are all creations without the heart's blood,
And lacking it a melody is but a frenzy false.

L. With the heart's blood nourished is my song,
In the harp there is the Musician's blood.

5. Quoted in Abrams, M., H., . The Mirror and the Lamp, New York,
1953, p. 134.

6. Rollins, H, E, (Editor) Letters of John Keats, Vol, I, p.192,




196

Intensity in Art, or what Longinus called 'sublimity' is
the product "of an inspired moment of passion, rather than
of cool and sustained calculation,"t

ART AND BEAUT¥ — .
o) eats and Igbal held that through beauty the artist

can somehow come into the presence of the ultimately real.

Of_Keats, a writer has said that he 'substitutes the discovery
of beauty through the imagination for the discovery of facts
through the reason, and asserts that it is a more satisfactory
and certain way of piercing to the heart of things, since
inspired insight sees more than abstract ratiocination ever .
can ... The rationale of poetry is thét intensity that is at
once both beautiful and r'eél.2 Igbal has expressed the

Keatsian idea thus: ' y »
' :M‘:,«p)J‘J‘;‘ < 237 Al ‘}7
. y/ y) 4
(1/3,5 Slsaol gl
. L -
&,J)/(J} }ODJ_'-’ G’;J :_/\-u)
3
(Payam-e-Mashriq, p. 122)

POETRY AND PHILOSOPHY
It is the poet who animates the shstract concepts of

philosophy and gives to them a living reality. "Philosophy
is a set of abstractions shivering in the cold night of human

reason, The poet comes and warms them into objec‘uivi’ts;y."LL

l. Quoted in Abrams, M. H., The Mirror and the Lamp. pe 133.
2., Bowra, C. M. The Romantic Imagination, Oxford., 196l;, pp L17-U8
3. Without fervour, Truth is but Philosophy,
Gaining the heart's ardour, it becomes poetry.
Avicenna is lost in the dust raised by the camel,
While RUmi's hand has reached the dorser's curtain.
L. Stray Reflections, p. 127. '
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Igbal has expressed his lack of enthusiasm for mathematical or
logical preciseness in poetry in his comment en Matthew
Arhold, "Matthew Arnold is a very precise poet. I like,
however, an element of obscurity and vagueness in poetry,
since the vague and the obscure appear profound to the
emotions."l He also states, "it is idle to seek logical

Tfuth in poetry. The ideal of imagination is beauty, not

~ truth. Do not then try to show a poet's greatness by quoting

passages ... which embody scientific truth."2
IQBAL AND NIETZSCHE :
———"TIke Iqgpal, Nietzsche believes that Art is inspired by

passion as distinct from reason or logic. But for Nietssche,
the creative passion underlying art and poetry is a blind
force, It is Dionysian power, the symbol of the Eternal Will,
which destroys the Apollonian illusion of beauty, reason and
enlightenment merely so that it can assert the permanence of
change and the mastery of the irrational and immoral will=to—
live, With Igbal, however, the will-to—~live is inspired by a
moral impulse., In its highest manifestation this moral impulse
becomes Love, when the Self identifies itself with the object

3

of its Love.

1. Stiray Reflections, p. 106.

2, Ipbid. p. 16

3. Husain, M. H., Igb&l on Poetry and the Poet.
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Nietzsche has two categories of Art, the Apolline and
the Dionysiac.l Igbal also has two categories, symbolised
by ‘Jam@l (Beauty) and "Jaldl" (Power) respectively, but
while Nietzsche is partial to Dionysian as against Apollo,
Igbal maintains a balance between beauty and sublimity, and
recommends a synthesis of them in Art as well as in human
life. One of Igbal's ebjeltions &6 decadent Art was that it
possessed ‘Jamil®’but lacked ’Jaldl’ and was therefore

ineffective,

/; b‘é%,L)L;.J(}”:?LMk73D F

SUS 0 p 8 e D1
2
(zarb-e-Kalim, p. 122)
One main difference in the effect achieved by the ﬁwo
categories of Art has been stated thus: "The mind feels itself
moved in the representation of the Sublime in Nature; whilst
in aesthetical judgements about the Beautiful it is in
restful comtemplation."3 For Igbal, both categories are
neeéded for the perfection of Art: "I have tried to picture
the movement of the true artist in whom love reveals itself

as a unity of Beauty and Power’.“’"L

1. Carritt, B, F., The Theory.of Besulye London, 1951! p.139.
2. Ineffective without Power is Beauty and Charm,
A melody that has no fire is mere breath.
2, Bernard J. H, (Editor). Kant's Critique of Judgement
London, 191. p. 120.
L., Thoughts and Reflections of Igbal, p. L,
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IQBAL AND THE STURM UND DRANG SCHOOL. ,
’Iqbal's theory of Art may be compared with the aesthetic

theory of the Sturm und Drang School., The aesthetic theory of
this school was a kind of transcendental Hedonism. Poetry
was Pegafded as the source of ecstatic rapture which led to
-an inner enlargement of the being and its final inmersion in
the Absolute. The poet presented supersensible reality and
poetry manifested the divine principle of creative energy
which pervades the universe kéeping the human sould constantly -
in a fever of self-ekpression. Poetry revealed reality more
fully than philosqphy, which was only concerned with
conceptual thought. This_séhool regarded the'poet as God's
co~worker in creation and as such an ideal be:i_ng.:L |

To a.'considerable extent Igbal agrees with this school
of thought except for its hedonistic aspect. Getting involved
in a kind of pseudo = mysticism, the Sturm {ind Drang School
regarded the spiritual rapture which poetry produced as being
desirable for its 6wn sake, Igbal, however, does not consider
it desirablq,unlesé_it translates itself into termé of action.
In Igbal's philosophy there is no pléce for static pleasure
or mere contemplation 'much less fdr the spurious pleasure
of feeling like a demigod or superman without acting like
one., " |
and a painting is wholly expression.v‘Contemplation without

action is death."3

As Igbal himself said, "Life is like the arts of poetry

1. Husain, M. H. Igb&l on Poetry and the Poet.
2. ibid. '
3. Stray Reflections, p. 110.
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BEAUTY AND LOVE IN IQBAL'S ARSTHETICS °

Beauty and Love figure very largely in Igbal's aesthetics

and it is interesting to see the different roles allotted to
these concepts during the'different phases of Igbal's thought.l
Igbal's theory of Art, in its earliest stages, was hea&ily
coloﬁred by Neoplatonism. Like Plato, Iqbal identified God
with Beauty and held that it was Beauty which set in motion

the dynamic of Eros and Love,

Eternal Beauty is reflected in all things.

JZ O e S
Edfoo g P2 (585 G u L
e Jsl//w Vol T b
5 &\.f)/d/;» ok Q,j‘/f.e;;g,;lg ol?
(Bang-e-Dara, p. 8L) '
Avicenna beiieved that everything in thevworld is striving to

complete itself; what prompts its striving is Love, and its aim

is Beauty. Avicenna's theory also finds an expression in Igbﬁl:‘

., -/ "//
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1. Here I am indebted to M. M. SharIf's illuminating essay:
"Igbal's Theory of Beauty" in About Igbal and His Thought,
Lahore. 196l . pp 54-8lL. S

2. Visible in everything is Beauty everlasting,
What's speech in man, is in the bud a sparkle ravishing.
It is as if the sky's moon has become the poet's heart,
What happens to be moonliﬁht there, is here a painful smart.

/4
Y,
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Until 1908, Igbal had accepted the Platonic doctrine
of 'anamnesis’ which Socrates advanced "as an explanation of
how we come to be poésessed_at all of ideas more perfect
than the things of our worldly experience."2 Igbal's early
writings suggest that at that time he believed that before -
birth the soul enjoyed the presence of Eternal Beauty and
that yearning for beauty in this life is a loﬁging for that
lost delight.
| 7 plle Sl s g3
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(Bang~e-Dara, p. 9%)
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1. 'Oh my companions', said the moon,
'"You who night's harvest-acres glean,
On motion all this world's life hangs:
Such is the ancient doom of things.
Swift runs the shadowy steed of time
Lashed by desire's whip into foam,
And what is the goal of all this haste?
Its cradle love = beauty its quest.
('rranslation by Kiernan, V. C, Poems from Igbal, London,
1955, p. 11). |
2, Wimsatt, W. and Brooks C. Literary Criticism: A Short
History, London, 1951, p. 137.
3. There is in Nature's realm Beauty unbounded,
If the eye has vision, every drop has beauty.
But the spirit longs for something that is lost,
Else why does it mourn bell=like in this desert?
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During the first phase of the development of his theory
of Art, Igbal believed that Reality is made manifest to.man
only through Beauty. LEvery beautiful object be it a rosebud,
or star or a scene, is a window through whiéh one peeps into
the heart of truth by establishing a demand of communication
between mind and reality. ‘The function of the true aftist is
- to reveal similar beauty in all things, which are particular
revelations of that Divine Beauty which permeates the whole
universe.l

In 1908, the year of his return from Europe,'Iqul went
through a period of doubt about the existence of real beauty

in the world, i
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1, Dé&s, S,..., "The Philosophy of Sir Mahomed Igbal™ Indian
Rev1ew,Madras, 1938, Volume 39, p. 737.
2, Beauty's display that keeps Desire restless,
That is, in the imagination, fed by Youth,
Which makes immortal this our mortal world,
And makes youth seem a colourful episode.
That which does make good reason's limitations,
And intellect makes subservient to the senses,
Ah! does such Beauty exist at all or not?
In the world's ring is there such a gem or noty O Aovd ?
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He was also struck by the thought of Beauty's mutability.

Beauty asks the Creator:

/.
u/d's”” 253 Do e ),y
. - _ /
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1 _
(B&ng-e=Dara, p., 11%)

The reply is unexpected.
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(Bang-e-Dard, p. 118) )

Here we have a glimpse of the idea that haunted Keats =
that Beauty cannot keep her lustrous eyes and must die. This
thought makes the lover pursue Beauty all the more intently
and ardently and since "every mental pursuit takes its

"3

reality and worth from the ardour of the pursuer, its very

mutability makes Beauty more preal,

l., Beauty asked God one day
This question: ‘Why
Didst Thou not make me, in Thy world, undylngQ’
(Translation by Kiernan, V. G. Poems from Igbal, p. 10)
2. And God replying:
'A picture-show is this world: all this world
A tale out of the long night of not‘belng,
And in it, seeing
Its nature works through mutability,
That only is lovely whose essence knows decay’
(Translation by Kiernan, V., G. Poems from Igbal, p. 10)
3, Rollins, H., E, (Edltor) The Letters of John Keats,
' Vol., I, p. 242,
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In Aerr-e-ggudi, Igbal had written:

s B,  IPLE

GZ p ol s A 2

%Asrér-e-ggudi, DP. 37)
Later we see a gradual shifting bf the emphasis from Beauty
to Love. Of Goethe, "it has been said «+. that his search
for the nature of beauty culminated and ended in praise of
the divine powers of 1ove."2 Ighal's quest also ended in
love. 1In the period extending from about 1920 to the time
of his death, Igbal no lohger described the essence of
Reality in terms of Beauty but in terms of Love.

"For the Neoplatonist Igb3l, beauty was the creator and
the goal of love; for the budding vitalist Iqbdl, it was the.
creator of iove,'but not its goal; now for the full fledged

heroic vitalist Iqbdl, love is everything.">

1. Beauty is the creator of desire's spring-tide,
Desire is nourished by the display of Beauty,
'Tis in the poet's breast that Beauty unveils
'"Tis from his Sinai that Beauty's beams arise.
(Trznilation by Nicholson R. A. The Secrets of the Self,
p. 61

2. Sharif, M, M., About Igbal and His Thought, p. 69.
3. ibid. p. 74.
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Beéuty is subject to mutability but not so is Love:-
- . Sz
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(Payam-e-lashrig, p. 195)
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(ZabTr-e=-*Afjam, p. 197)
Igb&l has written a great deal on Love. Love is the

way and the end, the criterion of beauty, the power and the

glory of man's life:
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l. Beauty said that my morning has no eventide,
Love said that I have the immortality of restlessness.,

2. 0O world of colour and scent, how 1ohg will our association

. last?
Extinction is your final -doom and love is my destiny.
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1
(ZabUr-e-°Ajam, pp, 263-261)

For Igbal, the experiential knowledge of Reality as distinguished
from abstract intellectualism is named'*Ishg. All true poetry

must find its basis in Love:

{aaj/d’(j’ L')';"»c::'é’i é)/)/f_u-?'f)%;lf&f

2
(ZablUr-e-*Ajam, p. 253).

l. It is a touchstone for the gold of beauty,
It both uncovers beauty and preserves
Its sanctity. Its aspirations soar
Beyond the summit of the skies, beyond
This world of quantity, cause and effect.
Love sublimates all passions and invests
With worth much that is worthless, Without love
Life is a funeral, a joyless thing.
A celebration of decay and death,
t  Love meliorates man's mental faculties
And Burnishes a stone into a mirror,
It gives the miracle - performing power
Of Moses' Shining Hand, All that exists,
All that is possible yields to its might;
And - in this bitter, gloomy world it is
A gushing fountain of sweetness and light.
The ardour of our thought comes from its fire.
Its work is to create and to breath life
Into what it ereates,
(Translation by Husain, M, H. Igbal on Poetry and the Poet)
2. A melody must be cherished on the madness of love.
It should be like fire dissolved in life-blood.
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A real artist is a lover, Love alone brings true knowledge

by unfolding the secrets of the heart,
2 A s .
Llﬁfﬂ(ﬂujﬂ)éfd’x)JU‘?
Lo 2oy o

1
(Zarb-e-Kalim, p. 113)

IQBAL AND SHELLEY A
In his conception of Love as the source of poetry and

of the moral impulse in man, Shelley comes nearest to Igbdl.
"The great secret of morals in love; or a going out of our
own nature, and identification of ourselves with the
'beautiful that exists in thought, action or‘person, not our
own. A man, to be greatly good, must imagine intensely and
comprehensively he must puﬁ himself in the place of énother,
and of many others, the pains and pleasures of hisspecies
must become his own. The great instrumeﬁt of moral good is
" the imagination, and poetry administers to the effect by
acting upon the cause."2

Eggfggﬁzﬁ%%'%§%%%%§ of literary criticism we come across a
number Of-instancescwhen a poet has been regarded as a
prophet. This is hardly surprising.since, like a prophet,

a poet transforms subjéctive into objective reality, and

1. When the musician understands the secrets of the heart,
Thenovercome are all the stages and problems of art,

2. Shelley, P, B, "A Defence of Poetry" The Four Apes of
Poetry, Oxford, 1947, p. 33. '

\(
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translates hiﬁ own inner states of being into concrete facts
and situations, thereby adding\new dimensions to life.1
However, seidom has the word 'prophet' in this context borne
80 Wide a connotation as it does in Igbal's thogght.

A prophet grasps the deepést realities of human existence -
and since these realities can only be grasped through life-
enhancing action, he attempts to prodﬁce, in the people to
whom:: he is sent, such action or at least a state of mind

2

conducive to it. The Poet must do likewise or else for

Igbal his art is trivial and of little significance:
/iito w0 P
| | PP ot o pPL
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3
(zarb-e~KalIm, p. 112)

In those who lack strength and courage he must infuse a

spirit of resolve and foftitude:
. ." - / \ "
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1. Husain, M. H. Igb3l on Poetry and the Poet.

2, McCarthy E. "Igbal as a poet and philosopher" Igbal
Review October 1961, p. 21,

3. If Art lacks the Self-building quality,
Woe to such sculpture, poetry and Music,

ly. Commence your singing nightingale that with youb melody
An eagle's heart is born within a pigeon's frail body.
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And if a poet succeeds in shaping the human personality,

then he is accomplishing the task of a prophet:
| -v' // -~ -/ hid :'
o | u/fy;;—%ur»dfc/
1

(J8vid Nama, p. L46).

Like Blake and Shelley, Igbdal also believes that the
poet is vouchsafed knowledge of what is yet to be - that
is, he has the gift of foresight and prophecy. In the
words of Blake:

"Hear the voice of the Bard!

Who Present, Past and Future sees."2
Shelley's theory of poetry "identifies poetry with prophecys:3
and for him, poets are "“the mirrors of the gigantic shadows

which futurity casts upon the present."u For Iqgbal:

-/ | :
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1. If the purpose of poetry is the fashioning of men,
poetry is likewise the heir of prophecy.
(Translation by Arberry, A. J. Javid Nama, p. U5)

2. Trye, N, (Editor). Selected Poetry and Prose of
William Blake, New York, 1953, p. 35,

3. Pottle, F. A, "The Case for Shelley," English Romantic
Poets, (Edited by Abrams M. H.) Oxford. 1960, 5. 250,

L. Shelley, P, B, "A Defence of Poetry." p. 59,
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(BEl-e~Jibril, p. olt.)

The true poet, like the prophet, is also an interpreter
of Nature who reveals secrets not known to Man "The world
spirit conceals the various phases of her minor life in
symbol, The universe is nothing but a great symbol, But
she never takes the trouble 1o interpret these symbols for
us, It is the duty of the poet to interpret them and to
reveal their meaning to humanity."2 '

For Iqgbal, as for Shelley, the poet-prophet is "gifted
with a particular insight into the nature of reality."3 He is
a visionary and his poetry is the vehicle of his vision,
Igbal's poet—prophet is able not only to look into the
future but also to inspire men to greater striving in order
to achieve their higher destiny. To the poet Sir Saiyid's

spirit had said:-

C:::)Ué‘ Gi;}ﬁ” 20 Q@V_J/L)Q'J’;L}”” _

) .
zBﬁng~e—Dar§, Pe 41)

1. The event that's yet beyond the ourtain of the skies,
Its shadow can be seen in my mind's mirror,
Not in the star nor in the motions of the sky,
Your destiny lies in my unfearing song.

2. Stray Reflections. p. 105.

3s DBowra, C, M., The Romantic Imagination, p. 21.

b With the miracIé of verse, awaken Ihooo asleep,
Burn the seed of falsehood with the voice's flanme,
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Through his works, then, the poet}encourages men to translate
the immense potentialities of the Self into action.

Igb&El's poet-prophet possesses the lineaments of Carlyle's
Hero as Poet. Like Carlyle's Poet Hero, Igbal's Perfect Maii

is both a revealer and creator of beauty and of values.l

)L}/’u):b Lol boo?

| ,)gﬁg/fz\§A~>}\)¢5/P
%Zabﬁr-e-‘Aﬁam p. 256)
In Carlyle's words, "the true poet is ever, as of old, the
Seer;'whose eye has.been gifted to discern the gddlike
mystery of God's universe and decipher some new lines of
its celestial writings., We can still call him a Vates and
Seer; for he sees into the greatest of secrets, 'the open
seéret’, hidden things become clear; how the Future‘is but
another phasis of the present: thereby are his words in
very truth prophetic; what he has spoken shall be done."3

Igbal's poet has a great social roie to play. He is

the "eye" of the nation:-

1. Husain, M. H, Igb3l on ?oetry and. the Poet.

2. He transforms the old values of life,
His art establishes the true standard of beauty
£l i Raz-i Jadid

(Translation by Dar B,A. Igbal's Gulshan-i
and Bandapgl Namah Lahore, 196, p, 70)

3. Carlyle, T, Collected works, London, 1869, Volume ‘III,
- p. 388, . ,
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(Bang-e-Dard, p. 51)

A nation without a poet is nothing:-
(%] .
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2
(Javid NEma, p. 45)
IMPORTANCE OF ARTISTS
_ ince € artist has a Messianic role to play, it
follows that "the spiritual health of a people largely
depends on the kind of inspiration which their poets and
artists receive."3 Subject to the kind of inspiration

‘received, Art can proclaim the message of life or death.
QLLJ()¢9J;“/JJP/42~J,P Q<fléfv’
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%Bal-e—Jibril, p. 18)

l.- The poet with the colourful song is the nation's eye,
1f in pain is any limb, 'tis the eye that weeps,
How great a sympathiser of the Body is the eyef
2. The poet is like the heart in a people's breast,
a people without a poet is a mere heap of clay.’
(Translation by Arberry, A. J, JEvId Nama, p. Lh5.)
3. Ihoughts and Reflections of Igbal, D. 1.

he Life itself is Poetry's passion, if enlightened ishthet
eart,

If 'tis not, then Poetry is eternal deathy O giver-of-wine.
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From history IgbE1l had learnt that life~denying ideas could

destroy a nation more surely than anything else., "The

inspiration of a single decadent, if his art can lure his

fellows to his song or picture, may prove more ruinous to

a people than whole battallbevs of an Attila or a Changez.":L

s Soa
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(Javid Nama, p. 195)

When Art is divorced from life and its problems,'it

heralds a nation's downfall.
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(zarb-e-KalIm, p. 72)

Igbal believed in the truth of Tennyson's words "A song

that nerves a nation's heart is in itself a deed."u The

poet's art must be such that like the stroke of Moses - a

.l’
2,

Thoughts and Reflections of Igbdl, p. 115. .
Thoughts and b

The destinies of nations are shaped by a song,

by a song nations are destroyed and rebuilt.
(Translation by Arberry, A, J, Javid Nama, p. 122)
Aloof from life's pursuits the poet must not be,
For such a way of singing proves the end of nations,
Tennyson, A, Poetical Works., London, 1959, p. 530,
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symbol of Love and Power - which can work the miracle of

resurrecting a people's languishing spirit:
- L ' '
vy o A oo B

o o 0

%Zarb-e—Kale, P. 117)

For Igbal not only is it true that "nations are born
in the hearts of poetsﬂz but a poet whose art springs from
his heart brings a message of life everlasting to the
whole world: y

PSRIRE

. - 4 s
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3 )
(Bang~e-Dard, p. 230)
.and if such be his art, then it possesses a sanctity that

does not belong to the word of Man:

b o 30 0
L Gp) CJ[:’(A,UJ/“UJOD

about Igbal's aesthetics. One such question is: If the

poet is inspired, as Igbal says he is, is it logical to

1. In the world, without a miracle nations cannot rise,
What kind of an art is that which lacks the power of
: Moses' stroke?
2. Stray Reflections, p. 125.
3. To the world it is a way to everlasting life,
That art of poetry that is nourished by the heart's blood.
L. The poetry which is a message of eternal life,
' Is either Gabriel's song or else the voice of IsrafYl.
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to expect from him poetry with a 'good' purpose? Is it not
possible that a poet's inspiration may lead him to preach
that which is detrimental to life%

Igbal recognized the fact that "inspiration is not a
matter of choice ...,the personality that receives (the
inspiration) and the life-guality of that which is received
are matters of utmost importancé for mankind'.'1 What kind of
inspiration comes and to whom, then, is a matter of luck,
not of choosing or deserv;ng.

If a poet cannot helﬁ the Qﬁality of his inspiration, he
cannot be held morally respcnsible for what he says, because
he says what he must. Aléo, in that case, it would not make
sense t0 say that his poet;y must have a specific purpose,

Here, Igbal's COncepfion of iﬁspiration is worth
examining.‘Inspiration is not something which "possesses!" a
person; it is not an outside agency acting upon a person,
Inspiration springs not ffom without but from within., It
has an organic relationship with the poet's being. The
poet cannot, therefore, claim exemption ffom moral responsi-
bility on the ground that his words/are determined by the
kind of inspiration he receives,

Far from regarding Art as determined, IgbEl agrees with

Croce in regarding art as the self-expression of #he artist.2

1. Thoughts and Reflections of Igbal., pp. U=145.
2. Sharif, M. M, About Igbal and His Thought. p. 10L.
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He also agreed with Croee that appreciation of art is

possible chiefly becuase we have the same emotions as the

]poet::L :
Cais) 23 SV oy
2

(Armqgﬁn—e—ﬂijﬁz, Pe 3li)

Sometimes from Iqbgl's~writing it appéars as if he thinks
that inspiration may lead either to life-giving and life-
enhancing art or to decadent art, He does not deny the name
of inspiration to that which leads to the latter. However,
like Shelley most of the time, he describes inspiration -
which is another name for the creative imaginaﬁion - as the
agent of moral good, Decadeht art is art Which bears no
relation to life or is destructive to the vital impulse in
man, Because real inspiration springs from the poet's 'heart'
and is intimately linked with the problems and ideals of
human beings, Igbal implies that decadent art lacks real
inspiratipn. If inspiration is the agent of moral good it
follows that it can only lead to life-renewing and morally
invigorating poetry.

The main difficulty arises when one tries 10 reconcile .
the idea that the poet is an inspired being with the idea

that his poetry must further a specific purpose oy Commibtmenb -

1. Shapify.M. M. About Igbal and His Thought, p. 106,

2., His melody is agreeable to all
For in each breast there's a piece of his heart.
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In Javid Nama the poet asks the Indian poet Bartari-Hari:
to answer this questions: y . .
‘L)ﬁ;JT béi)!iﬂ“'{/»w
& " ' . - .
V2K LT e ) Lsh
1 ” -
(J8vida Nema, p. 198)

The answer is couched in ambiguous terms:

oy o
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%Javid Nama, pp 198-199) - '
Igbal and Shelley both believe that poetry gets aﬁ

"the motives for good action, touching the heart by enkindling

the imagination."3 For Shelley, however, poetry has no

conscious purpose. "Didactic poetry is my abhorrence", he
said.u For Croce, too, art is an autonomous activity freé

from ethics? For Igbal, in one sense, the highest poetry is

1., ©Bay, whence comes the fire into poetry?
Does it come from the Self, or from God?
(Translation by Arberry A, J. Javid Wama, p. 124)
2., DNone knows where the poet is in this world,
his melody springs from the high notes and the low.
That burning heart which he has in his breast
finds not repose even before God.
Our soul's delight is in guesting;
oetry's fire of the station of desire.
Translation by Arberry A, J, J8yId Nama, p. 124)
5. Wimsatt, W, and Brooks, C. Literary Criticism: A Short
* History, pp L22-123,
4. Shepherd, R, H., (Editor). Shelley's Poetical Works.
London, 1888. Volume I, p. 330.

5. VAhid, S. A. Studies in IgPdl. p.3.
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didactic in nature, and art cannot be divorced from ethics.
The artist creates with a conscious purpose in view, How is
this conscious purpose reconcilable with the fact that he is
inspired? The fact that an artist is inspired means, for
Igbal, that he is being guided in his work not be reason or
the dé@bursive féculties,,but by his intuition, or through
his heart. Intuition, as Igbal conceives it, is a "higher
kind of intellect;"l and not a blind force. Therefore, in
view of Igbal's total vision it is possible to imagine an
artist who is inspired and who yeﬁ has a conscious purpose
in mind.,

(2) IgbaEl's functionalism and 'universal' Arti
Another  important question which has to be considered

regarding Igbal's aesthetics is: If IgbEl's poet must have
a function, does a poet whose work has no 'function' +o
perform all outside his conception of a true poet?

As has already beeﬁ stated, for Igbal in one sense, the
highest poetry is that which serves to fortify the Bgo, both
in the individual and in the community. Or, as one writer
observes, "Poetryras active history and history-making
prophecy ... is the supreme goal of Igbal's aesthetics."2

When we examine Igbal's concept of a poet, the picture
of the poet as é_prophet emerges veryvstrongly. One comment
on this subject reads, " ..., the prophet fixes his eye only

on one specific goal and uses the simplest possible means of

1. Ihe Reconstruction of Religious Thought in Isldm, p3 = -

?

2. Schimmel, A, #l. Gabriel's Wing, p. 72.
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gaining it, preaching a single doctrine in order :to collect
the peoples aréund it like around a flag. That is exactly
what Igbal wants ffbm his ideal poet."1 Igbal's poet does
indeed have a prophet-like mission to accomplish, but this
comment also seems to sdggest that Igbal does not have much
use for a poet who has no doctrinal commitment., If this were
indeed the éase, Igbal could hardly have expressed so deep
én admiration f6r~non-didactic poets like Shakespeare and
Ghalib, |

To Shakéspeare he 'says: - : _ 3 .y 2
| PR WRBICRN ST
m%/’i rlpi_)fé:’-i&fbl_:, L5 s
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(Bang=-e-Dara, p. 217)

Of Ghalib, he said "he is one of those poets whose
imagination and intellect place them above the narrow
'limitations of creed and nétibnality, His recognition is yet
to come."3}

In stressing the functionalism of Igbal's poet, it is
often overlooked that Igbal has also stated, not once but

repeatedly, that true art is that which leads to an increment

and a more vivid apprehension of life., Igbal shared with~

1. Schimmel, A. M. Gabriel's Wing, p. 62,

2., The flower's petal mirrors the beauty of the spring,
The cup mirrors the beauty of wine,
Beauty mirrors truth, and the heart mirrors beauty,
For man's heart, your art's beauty is the mirror.

3. BStray Reflections., p. 51.
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the Dantesque conception of pdétry being as "vast and deep
as humanity, wherein every soul will stand forth revesled
in its naked truth ..., The object of a poet according to
them is to enshrine in imperishable words the highest truths
knownvto man and some truths'that had escaped man's hotice."l
These truths are not necessarily of a religious or moral
import; nevertheless they are significant and valuable, because
like Shakespeare's art, they are a translation of reality
into human terms, |
"Both Shakespeare and Goethe re-think the Divine Thought
of Creation,"2 says Iqbgl, and he would have agreed that
though some of the greatest poets have not set out to preach
a particular doctrine, they haVeyyeto"both infofmed and
created, have been both teachers'and magicians."3
Igbal, then does not éxclude from his concept of a poet,
poets whose work has a 'universal' rather than a 'particular!
import. He could scarcely have done so when he shared with
Blake the view that the imagination includes "all activities
which create or increase life,“LL and with Keats his faith in
the "hoiiness of the heart's affections and the truth of the
)

imagination. What he rejects is not 'universal! art which

has no particular purpose to serve, but decadent art which has

1. Vapid, S. A. Studies in Igbdl, p. 218.
2. Btray Reflections, by he r, . i,
3. Bowra, C. M. The Heritage of Symbolism, London, 1943 p. 219.
Lo Bowra, C, M, The Romantic Imagination, p. 16.

5. Rollins, H, E, (Editor) The Letters of John Keats, Vol, I,
De 8Ll-o ’
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no meaning: - - o
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(ZabUr-e-*Ajam, p. 253)
Of a true artist Igb&l has written that his art reflects all

things as he sees them: Y .
\:JL);\,)? )E&k;’)}aLfbb}
* -~
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2
(ZabTr-~e‘Ajam, p. 256)
Such a conception certainly does not exclﬁde all non-didactic

poets,
IGBAL'S AESTHETICS: SUMMING UP.
Igbal, then, has a dual conception of a poet and conse-

quently of art, PFirstly, the poet is seen primarily as a
prophet and he has a definite function to»pefform and perhaps.
a doctrinal commitment to redeem, Secondly, he is seen as an
artist who presentslife as he sees it, his imaginative insight
as illuminating the secret depths of the human mind, his work
concerned not with "the purely temporal or ephemeral aspects
of individual or collective experience but with what is

genuinely significant and abiding. ">

1. A melody that has no meaning is lifeless,
Its warmth is only from a dying fire,
2. His pure heart is the touchstone
Of the beautiful and the ugly, and
His art a mirror which reflects them both. ;
(Translation by HJusain, M. H. Igbal on Poetry and the Poet)
3. Saiyidain, K. G. "Progressive Trends in Igbal's Thouyght »
Fr.1ob8l as a Thinker, L@hore, 1966, p, 53. ’
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The narrow conception of a poet may not be reconcilable
with the wider one, but though the two conceptions may not
be reducible one to the other, yet, in oﬁe sense, the ultimate
goal in both cases is the samé. As one writer observeé, for
Igbal, "the ultimate objective of art ... is the "life eternal."li
The poet-prophet aims_to secure this objective by moral and
spiritual enlightenmehf and elevation, the artist attains the
end of adding to the abundance and glory of life by responding
with all the sensitiveness of‘his being to exﬁernal and
internal forces and by experiencing, perhaps in one moment
of blessed awareness, that which lies beyond good ahd evil

and foreshadows eternity.

saesa o 2

1., Saiyidain, X, G. "Progressive Trends in.IgbEl's Thought" p.53,
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CHAPTER IX

. IQBAL’S POLITICAL PHILOSOPHY — DEVELOPMENT

AND SALIENT IDEAS.

Ingi is often éccused of inconsistencies, of
contradicting himself, so far as his political philosophy is
‘concerned. This accusafion is largely the result either of
‘regarding Igb&@l’s general philosophy as arising from hie
political philosophy, or of studying his political philosophy
in isoletion from his general philosophye Igb&l’s political
Philosophy is an integral part of his total philosophy, and is
best understood if studied with references to the wider whole.

FIRST PHASE: THRE TEMPLE OF LOVE

:
Igbal’s pre-1905 poetry is often said to be ‘nationalistic.{
1

Difference between ‘nationalistic’ and ‘patriotic’ poetry

It is necessary to differentiate between ‘patriotic’ and
‘nationalistic’ verse because the latter implies an awareness
‘ of, and an involvement with, political theory or practice which %
may be enfirely absent from the former. "Patriotism is a
perfectly natural virtue and has a place in the moral life of
maﬁ,"1 sald Igb&l because "patriotism, as love for the best
that one’s country or group has achie#ed, as an appreciatien

its special cultural values and contributions, is a sentiment

of great value.

That Igb&l the young poet was a patriot, of this his early

1o Thoughts and Reflections of Igbal, p. 197. !
2. Saiyidain, K. G. Igbal’s Bducational Philosophy, pe 227, i

e N
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- poetry leaves no doubt, That he remained a patriot is
sometimes forgotten. It has been truly said, "Igbal sprang
up in the realm of Indian poetry as a bard of In@ia and even
aftér 80 many vicigsitudes in hié career when he left this
earth on 21st April, 1938 remained a truly patriotic poet

of India."l Another writer states that Igbal has been wrongly
accused by some critiqs of a lack of patriotism.‘.2 In Javid

. Nama Igbal reserves his severest condemnation for the traitors
Mir Ja‘far and Nawwdb $8dig whom: even Hell had refused. |
Through the words of the Maftyr—King, Igbal's patriotism finds

such memorable utterance:-

. Z
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(J3vid Nama, p. 212)

l. Chopra, H. L. "Igbal and India" Indo-Iranica, Calcoutta,
June 1961. Vol. XV, p. 33.
2. BSalyidain, K, G. Igbal's Rducational Philosophy, p. 227.
3. ©Speak again of the Indians and of India-
: one blade of her grass no garden can Toutmatchs
speak of her in whose mosques the tumult has died,
Of her in whose temples the fire ig quenched,
. Of ‘her for whose sake I have my blood,
Whose memory I have nursed in my soul,
From py grief you may guess at her grief;
alas, for the beloved who knows no more the lover!
(Translation by Arberry A. J. Javid Nama. London, 1966, p 131)
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In another poem he says:-
4 { )\
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(Zarb-e-Kalim, p. 107)

But it must be borne in mind that patriotism is not the

same thing as nafionalism.
‘Political? Poetry

The two things which stand out foremost in Igbal’s pre-

g 1905 ‘political’ poetry are:-

(a) His desire to see a self-governing and united

. India - a country free both of alien domination and
inner dissensions - in particular the HindT-Muslim
conflict; and

(b) his constant endeavour to draw attention to those
agencies of decay and decadence which caused the
decline of the Muslims in IAddia.

The ‘political’ poems in the first part of Béhg-e-gagg indicate
that at that time Igbal suffered more on account of the factors,

and factions which divided the Indian people than on account

of the imperialistic yoke imposed on his countrymens, One

reason for this was, no doubt, the feeling that until the

pbeople of. India could resolve their differences and come to

terms with each other, the dream of sovereign rulé for India

1« This is the land, centre of the hopes of the Tast,
This is the land, watered by Igbdl’s tears, ‘
This is the land, light of the eyes of the moon and stars
Whose shells are precious as the Ffinest pearls. :
From this land have emerged those profound thinkers
For whom every storm-tossed ocean is shallow.
(Translation by Saiyidain, X. G. Igb3l’s REducational
Philosophy, p. 230).

S U - e
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would remain a dream, but as will be shown, there was a far
mére fundamental reason for Igbal's passionate nationalism
whichbfound an expression in lyrics known throughout India.
Igbal, the young poet'was deeply dis@é@bed by the
communal .discord and distrust which he saw all around him.
With his usual eloquence he cried out against the forces of
disruption., No one was spared, The Mulld and the Brahman
were criticised equally ruthlesgly. From their gods they had
learnt only hatred and hostility. The poet was surprised at

their unwisdom

| .
ERV AWt JUEN

1 ,
(Bang-e-Dard, p. 88)

“and expressed allegiahoe to a faith very different from theirs:

o /S ‘.
PRNE o)ijf’éﬁg k/(Jb’.leV

2 .
(Bang=e-Dard, p. 86)

The poet worships his country but the places Qf worship
have been defiled by.bickefing and bitterness and hence a new
temple - a sanctuary of Love = must be erected wherein all may
worship. In "Naya Shiwald® (The New Temple) the poet addressed

the keepers of the temple and fhé mosques -

l. You think in idols carved of stone there is divinity.,
2. Hach particle of my country's dust is as a god to me,

3. Bang-e-Dard, pp. 86-89.
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(Bang-e=-Dard, p. 88)
Although the theme of this poem recurs in Igbal's early verse,
yet this poem is unique becauée it embodies a vision of
uhiversal love which is couched not in generai terms, as it is
elsewhere in Igbal's poetry, but in specifically Hindu
vocabulary. Obviously this poem was a direct appeadl: totthe
HindGs and its terminology indicates the poet's eagerness to
establiéh a medium of communication and spiritual rappart
between the Hindus and Muslims. |

In "'Tagvﬁ"rwe-Dard"2 (Thé Portrait of Pain) the poet
"weeps" fbr Hindustan - a country whose people are lost in
»"tales of ancient days" and do not indulge even in "the joys
of complaint." The poet expresses his own determination "+to
string together the separated beads of the rosaryl the
religious association of the roSary~image making it clear
what kind of ‘separation‘ the poet had in mind, In the nanme
of the all-embracing prihciple of human love, the poet urges

his compatriots to transcend prejudice and attain true freedom,

l. Come let us 1ift the curtain of estrangement once again,
Unite " once more the parted ones, erase duality's stain.
Since a long time heart's habitation has been so desolate,
O come, a Temple new, in this land, let us elevate.

2. Bang-e-Dara, pp. 60-7%.
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1
(Bang-e=Darz, p. §9.)
Igbal did not minimize the difficulty of rising above personal
bias. He admired Nature for her "impartiality" = she was the

same for..all, The poet was keenly aware of his own limitations.

To the “Sham‘a"2 (The Candle) he said wistfully:-

. - J/ / s
ErpchJ()LM% ALLZ:'dL;Lf %)f'd?L
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3 o -7 |
(Bang-a-Dard, p. 30)
Difficult though it is, the ideal of unity must be achieved

for

/ v, ¢ w .w - v |
Josd 20 s et 2330

. %BEng—e-Darﬁ, p. 71)

1. In Love is hidden Liberty if only you could see,
And bondage is discrimination between you and me.

2., Bang-e-Dara, pp 30-3R.

3. In Kd°ba and the house of idols, your glow is the same,
But in differences of mosque and temple lost I am,

L. Nations are ruined by the bias of custom and creed.
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The poet aéks:

.
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1 ,
(Bang=-e-Dara, p. 71)

He has already said without equivocation:-

2
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2
(Bang=-e-Darad, p. 6§)

The lesson which the poet wishes thé‘people of India to learn
rif the lesson of love and faith. Many years later when
speaking of the problems of India, Igbal wrote, "It is,uénd
has alwayé been, a question of faith. Our faith too depen&s
on affection and understanding ... what we need for a swift
solution of the political problem df India is faith."3 Iﬁ is
important to bear this in mind because Iqbﬁi's political
pﬁilosophy is a part of his total Vision and to regard his
words as possessing merely political signification is tb
misunderstand the naturevof his thought.

The idea behind the rosary-image is repeated in

“‘E}adt.?ai’--e--Dau:'ol"LL (The Cry of Pain)} when the post expresses his

own helplessness and inability to. achicve anything positive in a

l. 1Is there in my compatriots' heart for country any heed?
2. People of India, if you do not learn, you'll be no more.
3. Speeches and Statements of Tgbal, Lahove, 1948, p. 169,
4. Bang-e-Dara, pp 29-38. .
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society, divided against itself. He laments the disunity

of the Indian peoples:=-
o S /

%BEng—e—DarE, p. 21)

It seems as if Igbal had not yet come to believe in Sir
Saiyed's "two-nation" théory according to which Hindlis and
Muslims were in fact not the 'grains' of the same 'harvest'.

A number of poems for children were obviously written
with the political background in mind., "Parinde kT Fary'é'd"2
(The Bird's Lament) - the longing of a caged bird for the
freedom of the skies and its nest-bears reference to the
greater bondage and deeper craving for liberty of a whoie sub=-
continent, The vision realised in "HindustinI Bacon X3 QoumT
GIt"B(The National Song of the Indian Children) is again one
of universal 1ove, peace and goodwill, The poet undoubtedly
wished, . then, to teach little children to feel that to live
in India was to lead "a heavenly 1if’e,"LL and that they must
"adorn my country as a flower adorns a garden."5 Tgbal's
6

"Tarana—-e~HindI"~ (The Song of India) became the national .

anthem of India. According to one writer, it "remains to this

Alack! that there should be disunity in one harvest's grains.
Bang—e-Dara, pp. 21-22.

ibid. pp. 87-886.

Bang-e-Dara, p. 88,

ibid. p. 19

ibid, p. 8@. Reference is made to it in Masbod, S. R.

NUTE W O
L) 1] 1 ) o ) 1]

"Some Aspects of Urdd Poetry" The Athenaeun, London 811920,
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" day the best patriotic poem written by any Indisnpoet in.
modern fimes. It comes nearest, in fact, to a truly, non-
cgmmunal, national anthem of India."l The message it
Contained was nothing new, but perhaps the words were ﬁore

explicit than they had been before:=—
S ~ S .
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%B§ng—e—Dar§, p. 80)
Perhaps it was the tragedy of Igbal's youth that the India-
mother—-of-all ideal which meant so much to him was shattered
before the children who sang his songs grew to manhood.
Disillusionment came, as it must, when the fragile, starry-eyed
idealism of youth is touched by the coldness of concrete
reality. But as Keats had clung to the principle of Beauty,
even as sickness and sorrow consumed his mortai self, so Igbal,
through a life filled with many disappointments, never lost
faifh in the prinbiple; of Love; The vision which_inspiréd
him was t0 remain constant though his melody was‘to become
more solemn as the full-throated ease of the first fresh notes

of his singing became laden with experience and the burden of

prophecy,

l. Singh, I. The Ardent Pilgrim, pp. 2L-25,

2. Religion does not teach us mutual belligerency,
We are the people of India and India is our country.
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Igbal who was s0 concerned about the fate of India, was
naturally enough, particularly concerned about the plight of
his co-religionists, He subscribed devotedly to the activities
of the Anjuman-e-{iimayat—e-Islam (Society fof the Defence of
Islam, an organization which meant much to the Muslims who
made a special effort "to‘fe*affirm their solidarity with each
- other and take part in the constructive efforts of their
leaders."l At the fifteenth ahnual meeting of the Anjuman2
Igbal read his poem-"NElef’—e—Yat‘i‘m"3 (The Orphan's Lament)
which was t0 win much acclaim and bring into limelight the
young poet who expressed so eloguently the sorrows and

aspirations of the India Muslims. This poem was followed in

subsequent years by "YatIm k& Khitab Hildl-e-*Td Se"u (Orphan's

Address to the ‘Id Moon), "Islimia College k& Khit8b Panjab

ke Musalminon Se" (The Address of Isla@mia College to the

Muslims of the Panjab), "DIn—o-Duny§"6 (Religion and the World), ?

|
"Abr-e-Guharbar" | (The Pearl-Raining Cloud), and "Tagwﬁr—e—Dard"Bj

(The Portrait of Pain), All the poems bear a reference to the

l. Malik, H., Moslem Nationalism in India and Pakistan.
Washington, D, C, 1963, p, 218,

2, Held at Lahore on 23,2.,25 February, 1900.

3. Mehr, G. R, and Delawari, S. A. (Editors) Sarod-e-Rafta,
Lahore, 1951, pp. 9-18. :

Lo Read at the sixteenth meeting of the Anjuman-e-Himayat-e=
Islam, in 1901, Sarod-e-Rafta, pp 18-30. i

5. Read at the Seventeenth Meeting of the Anjuman-e-gimﬁyat—e~

Islam, in 1902, Sarod-e-Rafta, pp 30-38.

6. Also read in 1902, Sarod—e-Rafta, pp. 38-12.

7. Read at the eighteenth meeting of the Anjuman-e-}{imayat-e~-
Islam, in 1903, Sarod—-e-Rafta, pp L2-52. i

8., Read at the nineteenth meeting of the Anjuman=e-Himayat—e-
Islam, in 190h4. Bang-e-Dard, pp 60-71, Sarod-e-Rafta,
pp 11i5-120,
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Muslim cdmmunify. It is important to bear this in mind because
it is sometimes assumed that in the first phase of his poetic.
career Igbal's thought was exclusively nétionalistic, and that
he was not particularly concerned about the Muslims.‘ From the
poems mentioned above, it is quite clear that Iqbal shared
with the Indian Muslims their feeling of desolation and
'frustratioﬁ at finding themselves faced both Qifh political
bondage and spiritual poverty. He felf very strongly that
Islam as he saw it practised was not as it was meanf to be,

He proteéted against those who had failed to understand, or
had deliberétely distorted, the true spirit of IslBm. This
protest was to last all his life, |

Importance of action, -
1t would be diTficult to say that before 1905 Igbal had

a definite philosoﬁhy. But an analysis of his early poems
reveals in embryo most of the ideag which were later to play

a prominent part in the system of his thought., For insfancev
we find the idea that the development of the individual dépends
on his capacity for purpéseful action, The destiny of a nation -

too depends on action: -

5 b
& oph gt g e 20D DU

1 4 :
(Bang-e-Dard, p. 6y)

1. 'Tis Divinity*s decree and Creation's mode-
Who walks along the path of Action is by nature loved.,
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"Action is the highest form.of contemplation"l Igbal wrote
in'1925, but he had known this %ruth a long time before then.
He knew it, in fact, before the active West had sharpened his
awaréness of the consequences of a lack of preparedness and
an vnwillingness or inability to act when action was requifed.
Perhaps he had learnt to believe in action from the'Qbr’én
which "emphasises 'deed! rather than 'idea'."2 But it is
_also pbssible that his love for action sprang from his
particular disposition and that it was strengthened rather
than induced by his religious faith.

Religion and the meterial world, .
Another interesting idea found in Igbal's early verse

is that an abandonment of the material world is not demanded by

religion. In "DIn-o-Duny&" Iqbal states that in fact "religion

is the guardian of the material-world."3 In another poen,

~the spirit of Sir Saiyed tells the poet:=
’ - * //\4 W
UJ)’(\_,JC\:_wl:>f‘)1/:L9}J‘
J /. "\’)/}u:u/}
rt Ulat S (0

?Bﬁng-e—Darﬁ, P 1O)
This is the foreshadowingvof the idea which was to become one

- of the pivots of his political Philosophy - the idea that the

1. Thoughts and Reflections of Igbal, p. 115.

enyma,

2. Pepeface to The Reconstruction of Religious Thought in Islam,

D V.
3. Sarod-e-Rafta, p. L1.
i, To teach Religion in the world, if this be your aim,

Do not teach your nation that the worla they should disclaim,
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spiritual and temporal aspects of a man's 1life so far Ffrom
being mutually exclusive, were organically related to each
other and that there was no need to bifurcate the unity of

individual and collective life into the domains of Church and

State, In his Magnawi 'Pas i . Bayad Kard Ay Aqwam-e-Sharq '

published in 1936, he wrote:=-
' 4 4 /w,/

Jp-i3_)<JL;:,{H Sl el

- S
3‘¢/3*A gyf:d>‘J5’§’*”
rd - d )
i A
(Pas Ci-'. BAyad Kard Ay Agwam—e-Sharq} p. 25)
First phase: summing up.
The Temple of Love may be said to symbolize the first phase of

Igbal's writing career, E. M. Forster has not quite understood =
the nature of Igbdl's vision as bodied forth in thié symbol
for he describes the New Temple as "The Temple of Ihdia" and
Observes, "the glory of the courtyard from Mecca shall inhabit
the temple; the image in its shrine shall be gold, inscribed
Hindust@n, shall wear both the Brahman thréad énd the Moslem
rosary, and the Muezgzin shall call worshippérs to prayer upon
a horn."® The New Temple is in India but it is not of India.
Nor it is conceived by Igbal as being emblematic of a faith
composed of elements taken from different faiths for such a
faith would not be an organic unity, yet it would destroy the

distinctness of either faith. The Temple is raised not to

8 v

1. O you who talk of forsaking the world, do not do 80,
Abandonment of this 0ld idol-house lies in its conquest.

2. Forster, E. M. "The Poetry of Igbal" The Athenaeumn,
‘ London, 10 December, 1920, p. 80..
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Hindustan but to Love which transcends the image in which it

is expressed,

SECOND PHASE: SOJOURN IN EUROPE.
---——-———.--—--—?-----..._....._y_,,__________1
It is often said that Lgbal's thinking was completely

changed by his confrontation with the Western 01V113zat30n.
What hurope dld for him was to crystallize, rather than
radically alter, his way of thinking. Coming face to face
with a society 80 different from his own, he had the
opportunity to compare the modes of living and the séts of
values which he saw prevailing in .the East and in the West,.
It was no 1ongér suffiéient for him to believe_instimmively
Oor vaguely in the reality or validity.of a certain order of
things. He had to justify his belief to himself and to
others. He had realized the prophetic nature of his poetfy
~and fhe burden of his prophecy was such that the‘spontaneﬁus
outpouring of his verse had to give way to poetry which could -
satisfy intellectually as well as emotionally,

Emphasis on Love.
Almost all the poems written during the second phase

of Igbal's writing career (1905-1908) are concerned with Love,
This is no accident, As a poet, Iqbﬁl believed in Love as a
principle of eternity, which in a world of ever—-changing flux
gave meaning and stability to human life. In the West, he
became aware of the impoftance of Love, not only as a poetical,
but as a philosophical concept, It was Love that was to be
informing vision giving unltv to all his diverse writings.

Igbal and capitalism,
It has been said of Iqbal that he was anti-intellectual

"essentially as a revolt against modern capitalism?l

1. Smith, W. C. Modern Isl@m in India, London, 1946 p. 113.
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Since Igbal did not repudiate the role or significance of

the intellect, it is not alﬁogether fair to call him anti-
intellectual merely because he pointed out the limitations of
reason (as did other philosophers like Kant). As for his
being anti-intellectual essentially as a revolt against modern
capitalism, there was no nécessary connection between
intellect as Igbal conceived it and capitalism., Intellect was
a gift of God given to Adam which gave him the power to form
concepts and raised him above the angels.l Capitalism was

not a product of the intellect, it was a product of a
civilization which exploited the human body and spirit because
it no longer believed in the principle of Love, Igb3l objected
td,capitalism in its extreme form as he did to all such
economic and political systems which did not take sufficient
cognizance of human rights and dignities. Like Bernard Shaw,
he believed in attacking "the wrong side of things and exposing
aberration, injustice, intolerance and special claims, by
methods calculated to meet extremism on its own ground. n2

Reactlon against the West,
From a study of the poems written during Igbal's three-

year stay in Europe, a few facts emerge. One is his recoil
| from the glamorous and materially prosperous West which

intoxicates rather than enlightens:—

1. The Reconstruction of Rellgjous Thought in Islam,

' P. 13. (Referemce to the QOr'an 2: 28-31)

2., Chrakavarty, A, "Igbal, India's Muslim Poet" Asia
New York.Septenber 1938 Volume XXVIII. No. 9, p. 56.
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1
(BEng-e-Dard, p. 11B)

Igbal sees the Western civilization precariously poised on
the verge of a cataclysm. To the inhabitants of the West
Iqbal makes a. predlctlon - a prediction which was to conme

true to the ldst bitter svllable.2

/ /g{j@u\&f’aluﬁ v

BRI Ry ™ it zu;

(Bang-e—Dara, p. 146)

Igbal and Islam, . -
ITT 18 apparent that during his stay in Europe, Igbal had

begun to think 'philosophically'.ahout the natﬁre of the
Islamic community. With the widening of his intellectual
horizon, he was able to see India and its problems in a more
detached manner, Awa& from the scene of turmoil and emotional
involvements, he was able 'to think more clearly about
fundamental issues which had been obscured by the dust of

constant controversy:-

1. The European tavern-keepers' wine brlngs Jubllee, ;
It has not the ecstasy of grief; give home-brewed wine to ne.

2. $Singh, I, The Ardent Pilgrimn. p. 72.

3. Your civilization with its own dagger will stab itself to

death=-
A nest which is built on a feeble bough cannot be permanent.
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%B§ng—e—Dar§, p. 134)
These words may seem surprising considering the
tremendous importance given to the Indiﬁidual by Igbal. The
relationship of the individual to his community as conceived _
by Igbal seems somewhat paradoxical at first sight. One
wonders what the supreme protagonist of Selfhood meant by
asking the individual to sacrifice himself for the "Millat."
Thié is a question of coﬁsiderable interest and more will be saidf
about it later. | »

Beginning of the stress on Islamic internationalism, _
Perhaps the most important political idéa in Lqgbal's

1905-1908 verse is that in Isl8m, " 'Natiohality' is a pure
idea, it has no geographical basis."2 According to Igbdl
the Prophet of Islam taught:-
..J‘ / w L,u
. » - . )',_J___JL& .
s > L&L—*b’)k”
&u:g‘UJ’ J g d
5 -
(Ba&ng-e-Dard, p. 140)

This is not a rejection of nationalism, but a glimpse of a

wider concept. Earlier, Igbal had visualised a particular

1. The life of the individual is contingent, the life of the
community is real,
Sacrifice yourself for your community, burn the magic of

that which is illusory.
2, Thoughts and Reflections of Igbal, p. 51.
3. The foundation of the fortification of our 'Millat' is not
the unity of a couwntbvy." .
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fulfilment of his universal vision of love and goodwill in a
unified India. It seems that now he had begun to realize.
that unity'in order to be real end lasting must spring fronm
within i.e., it mﬁst be organic, Hven if it were possible to
impose some kind of unity on the naturally illadjusted
multiplicities of India, such a unity'could not fulfil Igbal
ideal., In his search for a group with an inner cehesion,
Igbal began to concentrate more and more on the Islamic

community., It was then that he wrote:-
~ /ﬁ' . . .
Vo ms £ 6051 JUs) ole 39 Law g

. . - . A
\?:}>j)LZ<3LJ)L~9 L) ex 097 o) L s
1 | , - ¢ .
(Bang~e-Dara, p. 134)

" THIRD PHASE: THE VISION UNVEILED

During the next thirty years Igb&l wrote all his major

poetical works and his 1ectﬁres on’The Reconstruction of

Religious Thought in Islam. When Igbal returned from Europe

a number of hlS most 81gn1flcant 1deas had already emerged.,
but these had yet to be developed into a con51st¢nt and
dynamic phllosophy of life - a phllosophy which sapisfied
the intellect, and also gave sustenance to the spirit, and
an impetus to action,

Questions which had both theoretical and practical

importance (such as the questions involving the relationship

1. The creators of sects in India are acting like ZAgzar,
Protecting yourself from 1dols, become the dust of the
way to ngaz.
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of the individual to the community) had begun to occupy
TgbEl's mind. The most burning questions of the day in India
were concerned, directly or indirectly, with politics, and

a man of Igbal's wide sympathies ahd interests-also a man

of such sensitive fibre could not remainwdifferent or aloof.
Writing in 1920, on Iqbﬁlfs poetry, E., M. Forster had observed,
"Poets in India cannot be parted from politics, would thét
they could; but there is no hope in the present oircﬁmstances,
one could as easily part Dante from Florence."1 It is true
that Igbal cannot be parted from politics but this is so -
becaase politics cannot be parted from human 1ife, Due to
Tabal's great influencé on the.political history of his
counfry, it is easy enough to start'thinking of him as a
political poet, sometimes even as a politician, but in his
poétry IQbﬁl dealt with eternal values and verities and

never solely with contemporary political problems, One

writer has summed up Igbal as "a political poet, one concerned
with men as social beings."z' This is certainly true and yet

it does not say enough about the nature or sprofundity of

Igbal's vision because IgbEl was much else besides a 'political

poet and was concerned with ali aspects of men's lives.
Tgbal and India,
L% would not be true to say that on his return from

Europe, Igbdl ceased entirely to work and hope for the

unification of India and that he began to concentrate

1. Porster, E, M. "The Poetry of Tqbal". p. 803.
2. Kiernan, V. G, Poems from Tgbal, p. xiii,
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exclusively on the effort to”present in a practicable shape
his moral aﬁd:pclitical ideal to the Muslim community. Unity
was a good thing even though Igbal had realized that
circumstances being what they Were,'his ideal of unity cbuld
not be realized in India.

Tgbal did not lose interesgé in the fate of India as a
whole but though he wished to sée peace and good-will between
thé various communities in India, he could no longer think
in terms bf an "Indian" nation (which in any case hardly
seemed possible, "in view of India's infinit@ variety in
climates, races, languages, creeds and.sbcial systems").l
The images of the beads of one rosary and the grains of one
harvest were no longer applicable.- Nevertheless he did
grieve about the disunity of the Indian people., In Pas éﬁ;w

Bayad Kard Ay Agwim-e-Sharg9 he shed "Some Tears on the

_ -0
Differences Amongst Indians"™ just two years before his death:-

I
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1. Thoughts and Reflections of Igbal. p. 173,
2. Pag 0i_ Biyad Kard AY Agwam=-e=Sharg$ pp. L4L3-L5.
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Nationality' in IslZm defined.
Soon after Igbal's return to India, he wrote, "Islam

is something more than a creed; it is also a community, a
nation. The membership of Islam as a community is not
determined by birth, locality or naturalization., The
expression 'Indian Mubammedan' howéver, convenient it may
be, is a ¢ontradiction in terms, since Islam in its essence
is sbove all conditions of time and space. Nationality with
us is a pure idea,”it has no geoéraphical basis. But in as
much as the average man demands a materiél centre of
nationality, the Muslim looks for it in the holy town of
Mecca, so that the basis of Muslinm nationality combines the
real and the ideal, the concrete and the abstract."2 The

transition from India to Hij&z has been made, and Igbal has

l. O Himalayas! O Attock) O waters of the Ganges!
How long to live a life without lustre and glory!
0l4d men possess no wisdonm
Young men are devoid of all love.,
East and West are free and we are under foreign domination
Our bricks are used to create other people's structures.
Indians are engaged in fighting each other
0ld dissensions are revived,

. 2, Thoughts and Reflections of Igbdl. p. 51.
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arrived, quite conclusively at what is perhaps the most
significant idea in his political philosophy - the extra-
territorial, supra-national character of the Islamic community,

Rejection of nationalism
The obvious first corollary of this idea is the rejection

of a social order which is subject to the limitations of
territory or is nationalistic in Qutlook. 'But Ighbal was loath
to reject anything 6utright. He admitted that "the idea of
nationality is certainly a healthy factor in the growth of
commuﬁities."1 He also said that it was not always neéessary
to reject nationalism for it was not always inconsistent or
incompatible with Islam. "It ecomes into conflict with IslEm
only when it begins to play the role of a political concept
and claims t0 be a principle of human solidarity demanding
that Islam should recede to the background of a mere private
opinion and cease to be a living factor in the national life.
In Turkey, Persia, Lgypt, aﬁd other Muslim countries it will
never become a problem, In these countries the Nuslims
constitute an overwhelming majority'and their minokities, i.e.
Jews, Christians and Zoroastréﬁms, according to the Law of
Islam, are either 'people of the Book' or 'Like the People

of the Book', with whom the law of IslZm allows free alliances.
It becomes a problem only in countries where they happen to

be in a minority and nationalism demands their complete self-

effacement., In majority countries, Islam accomodates

l. Stray Reflections. p. 95
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nationalism, for there Islém and nationalism are practically
identical, in minority couniries it is justified in seeking
self-determination as a cultural ﬁnit. In either case it is
thoroughly consistent with itself."1 It is impbf&&nt to
remember here that by Islim! Igb3l means those spiritual
values which he considers necessary for human well-being in
political and other spheres of life and by nationalism, he
means the éonstrucﬁive qualitieé of wﬁét'is generally known as
'nationalism', |

Why did Igbal move away from nationalism? Certainly the
ravages of fierce nationalism which he had Witnesseq in the
West had something to do with'it; Nationalism was considered
by Idbﬁl to be a "subtle form of idolatry, a deification of a
material object,"2 and consequently “what wés to be demolished
by Islam could not be made the véry principle of its structure

u3 Igbal also considered nationalism

as & political‘bommunity.
a weapon of Kuropean imperialism. "I have been repudiating
the concept of nationalism since the time whén it was well-
known in India and the Muslim world. At the very start it

had become clear to me from the writings of Furopean éuthors
that the imperialistic desighs of Europé were in great need of

this effective weapon - the propagation of the Eurbpean

conception of nationalism in Muslim countries - to shatter the

1. Thoughts and Reflections of Igbal, pp 287-288.
2, Stray Reflections, p. 26,

»30 'é-;’b;];’@. pp 26-270
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religious unity of Islam to pieces?l It is sometimes suggested
that Igbal repudiated nationalism becamse nationalism was a
Western concept and IgbEl was inimical to all things Western.
This is simply untrue, Igbal has given many valid and cogent
reasons for his attitude which is not based on mere bias.

The narrowness of the political concept df nationalism
was Iqbﬁl‘s greatest difficulty in accepting it., "Fron
nationalism thoughts naturally turn more towards the ideas
that mankind has been so sharply divided into nations‘that
it ié impossiblé to bring about unity among them."® Such a
concept could not but be OpPOSGd t0 the universal nature of
his vision.

Characteristics of the Islamic 'millat'.
Why did Igbal move away from nationalism towards the

conception of the Islamic community as a step towards human
brother-hood? There must have been psychological reasons

such as the fact of his being a Muslim, the religious

religious nature., But there are other, perhaps for more

important, reasons to be takenbinto account,
The first thing to be noted is the character of the

Islamic 'millat!'. Igbal has defined it thus:-
/’ / ,“w
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1. Speeches and Statements of TabAl. p. a4

. |

2. Ibid p- 237
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(Rumiz~e=-Bekhudl, pp. 106-107)
Tqbal said repeatedly that 'millat' was not a narrow concept.
"It is not the unity of languages or country or the identity
of economic interest ‘that constitutes the basic principles
of our nationality., It is because we all believe in a certain
view of the universe and participate in the same historical tra- :

dition that we are members of the society foundgd'by the Prophet ;
of Islam, Islam abhors: all material limitations, and bases
its nationality on a purely absfract idea objectified'in a
potentially expansive group of concrete personalities, It is
not dependent for its life-principle on the character and
genius of a particular people, In its essence, it is non-
temporal, non-spatial."2 |
Gondemnation of Secularisnm.

Igbal condemned Machiavelli who had deified the State and
considered political expediency to be. of greater importance

than moral and ethical uprightness: -
. 5 ' . ~”
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1. " The unity of hearts brings the millat into being;
This Sinai is = aglow with that single flame;
A nation should have a unity ofiideas,
One single purpose running through its mind;
A unity of sentiments should inspire its being,
And a single criterion for sifting good from evil |
What is this folly, identifying the millat with the country?
What is this folly, worshipping water, air and clay?

2., Thoughts and Reflections of Ig;,21, p. 376.
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Pascism and Nazism had revived the evil practice of
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making all values and loyalties subordinate to the interests

of one particular race or nation. Igbal condemned such a

practice with great vehemence:
v a3 ole BT
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1. That Satan's messenger, the Florentine
Who worshipped falsehood, whose collyrium
Shattered the sight of men., He wrote a scroll
For Princes, amd so scattered in our clay
The seed of conflict; ... Carving images
Like Agar was his trade; his fertile mind
Conceived a new design; his novel faith
Proclaimed the State the only worshipful,
His thoughts the ignoble turned to praiseworthy.
S0, when the feet of this adorable ‘
He kissed, the touchstone that he introduced
To test the truth was Gaine :
(Translation by Arberry, A. J. The Mysteries of
Selflessness, pp 32~33, )
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Mankind has been sacrificed at the altar of the god of country,
» colour and race:-
T
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1. Now Brotherhood has been so cut to shreds
That in the stead of the community -
The Countrv has been given pride of place
In man's allegiance and constructive work ;
The Country is the darling of their hearts
And wide Humanity is whittled down
Into dismembered tribes
Humanity is but a legend, man
The spirit has departed from the flesh,
Only the seven disjointed limbs remain;
Vanished is humanklnd there but abide
The disunited natlons.
(trans%ation by Arberry A, J. The Mysteries of Selflessness
p. 32
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Rejectlion of geographical ties
One writer comments: "AS against these forces which

exploit hatred and provoke antagonism, Islam seeks to establish
the community of mankind not on geographical. accidents but on
belief in one God, and consequently, in the brotherhood of

man as a practical working i@ea. Such an idea alone, Igbal
holds, can act as a'centr;é%éal f6rce and break down the

division of mankind into militant camps".2

Isiém rejects all narrow and limited loyalties:—
. . o
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1. «+s human thought, idolatrons
And idol-fashioning, is all the time
In quest of some new image; in these days
It follows once again 0ld Agzar’s trade,
And man creates an ever novel god
Whose joy is shedding blood, whose hallowed name
Is Colour, Patherland, Blood-Brotherhood,
Humanity is slaughtered. like a sheep
Before this worthless idol.
(tranilation by Arberry A. J. The Mysteries of selflessness
P. 55

2, Saiyidain, K, G. Igbal's Educational Philsophy, p. 224.
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(Rumliz~e-Bekhudl, pp., 129-131)

Igbal interprets the event of the Prophet's 'Hijrat' from
Mecca to Madina to suggest that mere geographical ties
are not important:
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1. Neither is our heart
Of India, or Syria, or Rum,
Nor any fatherland do we profess
Except Islam, A
Thou art;a Muslim do not bind thy heart
To any cHime, nor lose thyself within
This world dimensionate. _
Grasp thou the heart, and in its wide gexpanse
Lose this mirage of water and of clay.
(Translation by Arberry, A. J. The Mysteries of
Selflessness pp 29-30)
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(Rumiz-e-Bekhud¥, p. 131-132)
" The homogeneity of the Isl@imic Gommunity.

vor et - v e 1

One characteristic of the Islamic community which was of

pufe importance to Igbal was its homogeneity. Ideally, Islam
was a great unifying fbrce, the unity it could achieve would
be a true and living unity. "The Law of Islam does not
recognize the appafent natural differences of race, nor the
historical differences of nationality. The political ideal

of Islam consists in the creation of a people born of a free
fusion of all races and nationalities, Nationality with Islam,
is not the highest limit of political development, for the
general principles of the law of Islam rest on human nature,
not on the'peculiarities of particular people, The inner
cohesion of such a nation could consist not in ethnic or
geographical unity, not in the unity of language or social
tradition but in the unity of the religious and political idea;

or in the psychological fact of 'like-mindedness.'2

1. Our Master, fleeing from his fatherland,
Resolved the knot of Muslim nationhood.
His wisdom founded one Community -
The world its parish - on the sacred charge
To civilize; that Ruler of our faith
Of his abundant bounty gave the earth
Entire to be the confines of our mosque,
Plunge like a fish, and populate the sea;
Shake off the claims of two constricted Space,
He who has burst from all dimensions bonds
'Ranges through all directions, like the sky.
(Translation by Arberry, A, J. The Hysteries of
Selflessness. pp 30-31]
2. Thoughts and Reflections of Igbal, p. 60,
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This 'like- mlndodness of which Igbal speaks is a
neoeosary condition for the fulfilment of his ideal., It was
the lack of this 'like-mindedness' - which implied unanimify
of aim and purpose as well as ﬁutual faith and goodwill -
that made Iqpdl doubt the efficacy of the ideal of nationhood
for India. 1In 1909 he had written, ™I have myself been of
the view that religious differences shduld disappear from
this country (India), and even we act onm this principle
in my private life., But now I think that the preservation of
theirvseparate national entities is desirable for both the
HindlUs and the Muslims, Thé vision of a common nationhood
for India has a poetic appeal, but looking to the present
conditions and the unconscious trend of the two-communities,
appears incapable of fulfilment."l In 1927, he repeéted;the
same thought, "the talk of a united nationalism is futile and
will perhaps remain so far a long time to come., The word has
existed on the lips of the people of this counfry for the last
fifty years, and like a hen it has cackled a great deal
without laying a single egg."2 The hen could lay no egg for
"in this country one community is always aiming at the
destruction of the other community ... the present state of
things is such that the communities do not trust each other,

Lhey thG no falth in- each other n3
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1. Iqbal ouoted by Iqbal J. in Introductjon to Stray
RPfl@CthDo, p. XXi.

. 2. Bpeeches and _tatementsAof,Ingi; Pe 71,
3. Beddgpyasyy oo o T T T
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:Having found no 'like-mindedness' in India, Igbal was
driven to ask himself an important question. "Look at the
history of mankind, it is an unending succession of deadly
- combats, blopd feuds and intérnecine wars, Now the question
arises as to whether in those circumstances it is possible to -
bring forth a COmmunity, the basis of whose collective life
will be peace and gooélwill.":L For reasons already mentioned,
Igbal came to believe that the Islimic community was such a
comgunity.
working out of.his vision because "the ideal territory for
this nation would be the whole earth," but surprisingly enough
for some it made his philosophy narrower in scope, For

instance, Lowes Dickinson reviewing Igbdl's Asrar—e-Khudil,

said, "Thus while Mr. Igbal's philosophy is universal, his
application of it is particular and exclusive. Only Moslems
are worthy of the Kingdom._,The rést of the world is eiﬁher
to be absorbed or excluded."2

This in fact, is not Iqbﬁl's position, fob he says:
"The humanitarian ideal is always universal in poetry and
. philosophy, but if you make it an effective ideal and work it
out in actual 1ife you must start, hot with poets and philo-

sophers, but with a soclety exclusively in sense of having a

1. TIgbdl quoted in VEhid, S, A. Igbal: His Art and Thought,
P. 237.

2, Dickinson, L, Review of "The Secrets of the Self" The
Nation London, 2l December, 1920, p, 158,
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créed and well-deflned outline, but ever. enlarging its
]1m1ts by example and DguuasLon. Such. .a society according
to my bellef is Islam. This society has so far proved itself
a more successful opponent of the race-iden wﬁich is probably
the hardest barrier ih the way of the humanitarian ideal ...
it is in view of practical and ﬁot patriotic considerations ...
that I was compelied to start with a specific society (e.g.
Islam), which, among the societies of the world, happens to be
the only one suitable to my purpose, All men and not Muslims
anne, are meant for the Kingdom of Gé% on earth, provided
they say goodbye to their idols of race and nationality and
treat one another as personalities. The object of my Persian
poems is not to make out a case for Islam: my aim is simply
to disc&ver a universal social re¢onstpuction, and in this
endeavour, I find it Philosophically impossible to ignore a
social system which exists with the express object of doing
away with all the distinctions of caste, rank and race."l

Igbal has referred repeatedly to the universality of his
ideal. The question then arises: if Islam is extra-territorial
and supra-national, why was it not sufficient for Iqbdl to have
exposed the llmltatlons of the political concept of natlona113m9
Why did he work so hard to win points of material political
importance for the Indian Muslims? Did his practice differ
fromﬂhis theory? How, in the final analysis, is it possible

for his anti-nationalism to be compatible with the nationalist

£

1. Thoughts and Reflections of Igbal, pp 98-99.
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movemeht of which he was a pioneer - which resulted in_>
PakistAn? IFf we accept that what mattered most to Igbal

was the fulfilment of his ideal it would not be particularly
difficult to answer these questions., To answer these questions
in a single sentence: having willed the end, he had to will

the means to achieve the end.‘ |

Unity of Man's spiritual and temporal life,
To consider these questions in detail now, we must refer

'ﬁo the Isl@mic belief in the ultimate unity of man's spiritual
and temporal life. "The ultimate reality, according to the
Qur'an is spiritual, and its life copsists in its temporal.
activity."l In Islﬁm, there was no gquestion of giving unto
God what belonged to God, nor unto Caesar what belonged to
Caesar. There was no bifurcation between man's spiritual

and material life, On this subject, Igbal wrote:=—
.o Z . . .4
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1. The Reconstruction of Religious Thought in Islam, p. 155.
2. By inaugurating the system of secularism in this world
Europe fell a prey to its own sword.

For man all difficulties originate from it,

For humanity latent grief starts from it,

It regards man as mere water and clay

The caravan of life has no goal,

O you who regard life as different from body

Break the charm of this irreligious culture.

\
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- In Islam the Creator and the universe, spirit and matter,
Church and State are all organic to each other, "Thus the
QurBn considers it neceséary to unite religion and state,
‘ethics and pelitics in a single revelation."l MIn Is1am"
contends Igbal, "it is the same reality which appears as the
Church looked at from one point of view and the state from
another. It is true to say that the Church and the State
are two sides or facets of the same thing, Islam is a single
unanalysable réality which is one or thé other as your point
of view varies."2 If there is a separatibn between religion

and politics, only oppression can result,

. " S ,
# LU nh 2 el e

./ ? “ '
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In practical terms, IqbEl used this belief for a double
purpose. He asserted that those who considered themselves
responsible for a Muslim's spiritual welfare, i.,e., the Mulld,
could not justifiably condemn material progress as profane,

On the other hand, those who were concerned with the temporal

aspect of life, could not divorce it from the spiritual aspect.

R

1. The Reconstruction of Religious Thought in Islim. p. 166.
2, Ibid. p. 15, .
5. Whether it is the pomp of monarchy or democracy's show,

If religion is separated fronm politics then only
oppression is left,
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Material progress, though necessary could nét bé regarded
as sufficient in itself. Standing between two world-views,
Igbal could not but say:-

Cwl OV o Soks obross

1

(zablr-e-‘Ajam, p. 117)

If it had been possible to_Separate the spirit from the
body, then it would have been possibie to separate the Church
fPom the State. But in Islam the religious order cbuld‘not
be separated from the temporal order, To conclude, as Europe
had done, that "religion is the rrivate affair of the
individual, and has néthing to do with what is called man's
temporal 1ife,"2 was to deny that "spirit and matter, Church
and State, are organic to each other.”3 Islam was extra- |
territorial and supra-national as it did not brook any
distinction within it, However, it was concerned with the
total life of man and could not confine itself to its spiritual
aspebt alone, 1In Iqbal's words, it was an "individual experi-
ence creative of a social order. Its immédiate outcome is the

fundamentals of a polity with implicit legal concepts whose

civic significanee cannot be belittled merely because their

1. Body lives and spirit lives |

By the life their union gives.

QTranﬁlation by Arberry, A, J. Persian Pslams, Lahore, 196l,

p. 75 '
2. Thoughts and Reflections of Igbal, p. 163
5. Ibid. '
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origin is revelational, The religious. ideal of Islam,
therefore, is originally Peiated to the social order which
it created. The rejection.of one will eventually involve
rejection of the other."l |

The development of the communal ego, )
- For Igbal "the idesT hation does already exist in germ"

but the germ had to grow, The seed needed air and sunshine
in order to develop, and the individual needed the social
security provided by the community. The community also needed
someﬁ»‘mg in order to develop itself. The development of the
communal ego was similar to the development of ego-consciousness.
"Just as in the individual 1ife the acquisition of gain,
protection against injury, deiermination for action and
appreciation of higher Values, are all dependent upon the
gradual devéiopment of the ego-consciousness, its continuity,
enhancement and consolidation, similarly the secret of the
life of nations and people depends on the same process, which
can be described as the development, preservation and
consolidation of the communal ego."?3

Under what conditions could the communal ego develop
itself? TIgbal believed that "Muslim society, with its
remarkable homéﬁ%neity and inner unity, has grown to be what
it is under the pressure of the laws and institutions

. . - I . .
associated with the culture of Islam."I In an environment in

1. Thoughts and Reflections of Igbil, p. 167.

2. 1ibid. p. 60,

3. Igbal quoted in Vihid, S. A, Ighal: His Art and Thought.
Pe. 23“ . . '

L.  Thoughts and Reflections of Iobal, p. 162,
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which the spirit of the culture of Islam could not be
fostered, the individual could not become '"a living member of
the Muslim comrnunity,"l for in order to be that he "must
‘thoroughly assimilate the culture of IslZm. 'The object of
the assimilation is to create a uniform mental outlook, a
pecﬁliar way of looking at the world,a certain standpoint
from where to judge the value of things which sharply defines
our community, and transforms it into a corporate individual
giving it a definite purpose and ideal of its own."2 The
individual belonging to the Muslim community had also to
preserve and imbibe itg historical traditions for "the outfit
of the individual beloﬁé}to the Nuslim community must‘be
_mainly,formed out of the material which the intellectual energy
of his forefather has produced so that he may be made to feel

the continuity of the present with the past and the fu.ture,"3

Iagbal's position reviewed.

The corner—-stone of IQb51's philosophy is respect for
humanity. He wanted to see human life take a stand on its
own dignity. He had a horror of slavery and considered
nothing so degrading and harmful for human personality as
domination of one person or another, or one group over another

group or one nation over another., He says:-

N TR R A TR i

1. Thoughts and Reflections of Iqbdl, p. 379.
2. Ibid.
3' a:\l.;p:j'md:° p' 3810
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Igbdl's ideal Was_universal'and he wanted to see
'humanity linked together by ties of gobdwill and fraternity
in spite of distribution into groups by the exigencies of
time and space., But in order to evolve this brotherhood it
was neceésary for eéch'group to have self-determination. And
owing to the social and politicalconditions that prevailed in
the sub-continent suppression of a community or group could
be not only by a foreign imperialist power but also by one
‘group domination over another. He was convinced that iﬁ was
necessary for the Muslims in the sub-continent that they
should be allowed to live their own lives preserving their
religious and cultural identity. He once remarked "it cannot
be denied that Islam, regarded as an ethical ideal plus a
certain kind of polity - by which expression I mean a social
structure regulated by a legal system and animated by a specific
ethicél ideal = has been the chief formative factor in the

life history of the Muslims of India, It has furnished these
basic emotions and loyalties which gradually unify scattered

individuals and groups and finally transform them into a.

L LU T RO Ap—— e S—

1. Inslaved, life is reduced to a little rivulet,
Free, it is like the boundless ocean,
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well-defined people. Indeed it is no exaggeration to say that
India is perhaps the only country‘in the world where Islam
as a society is almost entirély due to.the working of Islam
as a culture inspired by a specific ethical ideal."l
As 1s very obvious from Igbal's writings, he felt very
strongly about the preservation of cultural identity. For him
"that which really matters is a man's faith, his culture, his
historical tradition. These are the things which in my eyes,
are worth living for and dying for, and not the piece of earth
with which thelspirit of man happens to be temporarily associ~"
ated."2 Referring to a stetement by J. L, Nehrll Iqbal said
that if Nehru meant by nationalism, "the fusion of the
communities in a biological sense"3 he could not subscribe

to the idea of such a nation,since he believed in the principle

"that each group is entitled to free development on its own

'lines."u' He attached so much importance to the preservation

of cultural identity that he wrote: "In so far as India is
concerned I cén say with perfect confidence that the Muslims of
India will not submiﬁ to any kind of political idealism which
would seek to annihilate their cultural entity."5

To make possible +the development of the communal ego of

the Muslims in India, it was necessary to achieve "self

1. Thoughts and Relfections of Igbal, p. 162,
2, ibid. p. 197.

| e

5. Speeches and Statements of Igpal, p. 210,
k. Thoughts and Reflections of Igbal, p. 169..

5. ibid. p. 289
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determination as a cultural unity,"l for the Muslim community.
One might say that to seek a cultural unity is in fact the
same thing as seeking - a political unit, if it involves
distribution of territory, but there is a difference in
intent. Political autonomy may be sought as an end in itself,
On the other hand, it may be sought as a means to anend ;
political power, for Ichal, " was a means 40 an end - the end
being the preservation of the Muslim identity in India = not
an end in itself,

As has been said before, Igbal's interest in poiitics
was secondary, not primary. In his historic address at Lahore:
in 1932 he made this clear, "Politics have their roots in the
spiritual life of man, It is my belief that islam is not
a matter of private opinion. It is a society, or if you like,
a civic Church. It is because present day political ideals,
as they appear to be shaping themselves in India, may effect
its original structure and character that T find myself'
interested in politics,"2

He went on to make his goal known., "Our ideal is well-
defined, It is to win in the coming constitution a nogition
for Islam which may bring her opportunities to fulfil her
destiny in this country,"3

How could ﬁhe destiny of Islam be fulfilled in India?

The answer was not guite simple. There were socio~econonic

-
L

Thoughts and Reflections of Igbdl. p., 288
. ibid. p. 196.
5. ibid. p., 214,
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interests to be safeguarded, but there ié no doubt, as to the
interest which Igbal had uppermoét in his mind. To M, A.
Jinnﬁ@, he Wrote: "It is absolutely necessary to tell the
world both inside and outside India, thaﬁ the economic problem
is not the only problem in‘this country. HFrom the Muslim
point of view, the cultural problem is of much greater
consequence to most Indian Musliﬁs."l
Igbal had believed that "the Indian Muslim is entitled

to full and free development on‘the lines of his own culture
and tradition in his own Indian homelands."2 But could this
rlght be exercised in India? Less than a year before his
death, Igbal wrote to Jinnah, "the enforcement and development
of the SBharTat of Islam is 1mp0551ble in this country without

a free Muslim state or states."3

This realization inevitably
led to another one, "the life of Isl8m as a cultural force

in this country very largely depends on its centralization in
a specified terx’itory."l'L This centralization in a specified
territory did not, however, extend as far as a sovereign
staté. The "consolidated North-West Indian Muslim State"5
which appeared to Igbal "to be the final destiny of Muslims
at least of North-West India"6 was t0 be part of a confed-

eration, or a "Muslim India within India w!

e

1. Letters of Igbal to Jinnah, Lahore, 1963, p. 1.
2. Thoughts and Reflections of Tgbal, p. 169,

3. Letters of Idbal to Jinnah, v, 18.
ly. Thoqght% and Reflections of Tgbal, p. 171.

5. 1ibid.
6, ibid.

7. ibid. p., 170,
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Thus it will be seen that Igbal believed there were
weighty reasons for demanding for a division of the sub-
continent and a homeland~for the Muslims. PFirst of all there

was the question of religious protection for a community of

nearly 100 millions, then there was a guestion of cultural

protection and finally there was the question of State polity.
Hindu leaders were keen on a secular state which meant a
bifurcation betweeh State and Church, However, even when
faced with a desﬂ?réte situation and with no alternative
except the division of the country Igbal triéd his best to
discbver alternatives, In a stafement issved on 6, Decembef
1933 explaining the attitude of Muslim delegates to the Round.
Table Conference, Iqbﬁi said:- "The Muslim wants safeguards
not because he is afraid of democracy but because he has
reason to be afraid of communal oligarchy 1n the garb of
democracy in India., He wants to ensure the substance of
democracy even at thé expense of its conventional form."l
Igbal went on to say:~ "In conclusion I must vut a straight
question to Pandit Jawaharldl, How is India's problem to be
solved if the majority community will neither concede the
minimum safeguards necessary for the protection of a minority

of 80 million people nor accept the award of a third party;

but continuesto talk of a kind of nationalism which works

out only to its own benefits? 'Igb31l went on to say, "This

1. Thoughts and Reflectioms of Igbdl. p. 367.
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posifion can admit of only two alternatives, Either the
Indian majority community will have to accept forlitself the
perman?nt ﬁosition of an agent of British Imperialism in the
Bast or the country will have to be redistributed on a basis
of religious, historical and cultural affinities so as tb-do
away with the question of electorates and the commﬁnal
problems in its present form."l

Since IquI was not alivé in 1947 to see the actual
creation of Pakistan, the question must remain hypothetical
whether he would have supported the idea of Pakistan as a
sovereign state., But keeping in mind all that he wrote and
the general trend of his.thihking, it is certain that he would
“have done so., The question with him, had he been living in
1947, would not have been as it had never been of simply
choosing between his loyalty to his Indian homeland and his
loyalty to his felloW;Muslims.$ Islam because it transcended
all divisions and ideolpgies which divided mankind into |
belligerent camps Was to Igbal the basis of an ideal society.
In India, Islam was in danger of being crushed out of
existence due to lack of freedom and opportunity. It was
essential for the continuance and well-being of Islim in India
that the Muslims were aliowed to preserve their cultural entity.
Tgbal could not accept "a poliky on national lines if it means

a displacement of the Islam principle of solidarfty."zIn his view

L. Thoughts and Reflections of Igbal. pv. 367,
2, Ipbid. p. 167.
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guch a ﬁolity would be "simply unthinkable to a Muslim."l

N Referring to Igbal, Nehrl said, "IqbE1l was one of the
early advocates of Pakistan ... (buf) His whole outlook on

life does not fit in with the subsequent development of the
idea of Pakist@n or the division of India."2 By "his whole
outlook" Nehrldl probably meant Igb&l's constant reference t0 the
universality of his ideai and his condemnation of nationalisnm
as narrow political concept. But the idea of P3kistin as

Igb&1l conceived it did fit in with "his whole outlook" for

it was a gradual working out of hisideal. To say that Igbal
was the spiritual Ffather of Pakistin is, therefore, jusﬁifiable.
In the last, bitter years of his life, Pakist@n did indeed
become Ighal's dream, but it is important to remember that he
would neb have regarded Pakistdn as end in itself. It would
have been but a means to the end of realizing'a universal

vision of the love and goodwill.

IQBAL'S POLITICAL THOUGHT DIVIDED INTO PHASES

It is common practiéexto divide Igbal's political philosophy
into phases, e.g. the nationalistic phase, the Pan~Islimic
phase, the last phase in which he advocated for the division
of India. By regarding each phase as being'quite distinct
from, and independent of, the other prhases, one almost
always reaches the conclysidn that as a political philo-

sopher Iqbél_just could not make up his$ mind and that he

kept on contradlctlng hlmself That is why an attempt has

R ~areamer e

1. Thoughts and ReIlectlons of Iobdl, Do 167
2, Nehrl, J. L, Discovery of India, London, 1947, p. 298,
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. been made here to study Igbal's political thought not in

terms of the various phases it péssed through but in the
light of his all-embracing vision and philosophy.

Igbal was not a mere politician whose political ideas
may be extracted as it were, from his various political
writings and speeches. He was a philosopher whose system of
thought had been consciously and carefully evolved. Whether
or not we accept the philosophy which ﬁnderlies his profuse
political ﬁtterances, if we admit its @xistence, the changes
in attitude and emphasis found in Igb&l's thought appear not
a8 contradictions of signs of iﬁdecisiveness but as flowing
guite naturally from the underlying, unifying vision.

TQBAL AND PAN-ISLAMISM.
Having indicated the direction in which Igbdl's political

thought developed, we can now consider some of the more
important aspects of Igbal's political theory. It is often
said that Igbal was a Pan—Islﬁmist.‘ The question aries: did
Igbal believe in a political state composing all the Huslim
peoples? Igbal answers this question himself: "Sir Fagl-e-
gusain ié perfectly correct when he says that political

Pan-Islamism never existed. ' It had existed, if at all, only

'in the imagination of whose who invented the phrase or

-possibly as a diplomatic weapon in the hands of Sultidn

‘Abdul HamId Khan of Turkey., BEven Jamdl-ud-Din AfghinT,
whose name is closely associated with what is called Pan-
Islamic movement, never dreamed a unification of Muslims into

a political state., It is significant that in no Tslanmic
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language —- Arabic, Persian or Turkish - does there exist a
phrase corresponding to Pan-Islamism. It is, however, true
that Islam as a‘society or as a practical scheme for the
combination not only of races and nations, but also of all
religions, does not recognize the barriers of race and
nationality or geographical frontiers. In the sense of this
humanitarian ideal, Pan-Islamism - if‘one prefers to use this
unnecessarily long phrase to the simple expression "Islam" -
does and will always exist."l In other words, Igbal's
socalled Pan-Islamism was not a phase at all. it was another
name for his universal ideal,
TQBAT, AND TMPER IALISM

TREgATAINS Tgbals attitude to 1mper1allsm, like Rousseau
Igbal saw that man, born free, was every where in chains, A
few months before his .death, Igbal said. "the tyranny of
imperialism struts abroad, covering its face in the masks of
Democracy7 Nationalism, Gommunlsm, ba301sm and heavg;k%ﬁat
elsé besides. Under these masks, in every corner of the earth,
the spirit of freedom and the dignity of man are being
trampled undérfoot oss The so=called statesmen to whom
éovernggnt and leadership of man was entrusted have proved
demonétbloodshedvtyranny and oppression, The rulers whose
duty it was to higher humanity, to prevent man's oppression
of man and to elevate the moral and intellectual level of

mankind, have thelr huger for dominion and imperial possession

shed the blood of millions and reduced millions to servitude

Lo i

1. Speeches and Stetemerts of Igpal. p., 20,
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simply in order to pander to the greed and avarice of their

own particular groups. After subjugating and establishing
thelr dominion over weaker veoples, they have robbed them

to their possessions, of their religions,'of their morals,

of their cultural traditions and their literatures. They

sowed divisions among them that they should shed one anotherg
-as bhlood, and go to sleep under the opiate'of serfdom, so that
the leech of serfdom might go on Suckihg their blood without
interruption ... National unity ... is not a very durable
force. One unity is dependable and that unity is brotherhood,
of man, which is above race, nationality, colour or language,
and so long as this so=-called democracy, this accursed
nationalism and this degraded imperialism are not shattered, so
long as men do not demonstrate by their actions that they
believe that the whole world is the family of God, so long

as distinctions.of race, colour, and geographical nationalities
are not wiped out completely they will never be able to lead

a happy and contented 1life, and the beautiful ideals of liberty,
equality and fraternity will never materialise.”l These ideas
may have been described more tersely in the poetic mataphor,
but they could hardly have found a clearer or more forceful
expression., It is prafoundly moving to note how having
described the various causes of human misery and exploitation,
Igbal once again speaks of the brotherhood of men. These

words coming from a man suffering from the prolonged agony is

sy v <o e [N

1. BSpeeches and Statements of Tgbdl, pp 220~222,
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a fatal 1illness, who had seen the passing away of many
golden dreams and hopes, beset on all sides by anxiety and
disappointment, must find their place in the history as a
magnificent testament to the vision of Love.

A writer sobserves, "Igbal wrote with comparative
freedom when the Indian sub=-continent was groaning under a
well organized and well fortified imperialism, with all its
greed and callous exploitations left a large margin for
purely ideological freedom."l It is most doubtful if such
Mpurely ideological freedom" would have satisfied Igbal who

believed that "contemplation without action is deatho"2

LOBRL AND SOCIALISM
In recent years Igbal's attitude to socialism has been

the subject of growing interest, TIgbal was sympathetic to the
Socialist movement because he regarded it “as a storm that
sweeps away all the foul airs in thevatmosphere.“3 The
reasons mainly responsible for his attitude have been
summarised thus: "The 'laissez faire' capitalism of the
industrial West had pulverised humanity into hostile national
groups, and within every nation too there was class war
because the classes of haves and have-nots were at loggerheads.
This (Igbal's) own country was predominantly an agricultural
country where_no industrial proletariat had developed but the

conflict of the landlord and the tenant was becoming an acute

oo o © T o v s

1, Hakim, K, A, Isl3m and Communism, Ldhore, 1953, p. 150.

2, BStray Reflections, D, 10,
3, {rb%d}‘fﬁ'f‘wf*ﬁﬁ“g‘ SR
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socio=economic problem, The usurious money-lender was evén
more callous than the landlord ,,. IgbZEl wéuld welcome a
revolution in which the do-nothing absentee: 1andlordgl or
the usurious money-lender, is swept away,"l

The revolution Igbdl would have liked to see was not
along the lines of Coﬁﬁunistic Socialism with its ideal ‘of
abgsolute equality, representiné ‘an unlimited extension of
the ideal of thé family to the State’, and finding its
expression in the maxim 'from éach according to his capacity,
t0 each according to his needs'., It was.more along the lines
of the Socialism which has as its ideal "not a mechanical |
equality of al%}eveg lesg of society, but rather a p@tentiél
equality in the sense of the maxim of Saint—Simon's followers,
'from each according to his capacity}to each accordine to his
merit', which has as its fundamental tenet not common ownerShip,;

but the elimination of all unearned incr'eme‘nt."‘2

Igbal's sympathy for socialism flowed out of his
bassionate dislike for injustice and despotism., Econonmic
injustice had starved and depraved the body and religious
depotism had shackled the spirit. He was one with Lenin when

the latter protested against Western civilization, in the

presence of God:

1. Hakim, K. A, Isl3m and Communism, pl3b

2, Seligman and Johnson (Editors) The Iincyclopaedia of Social

o

Sciences, New York, 1957. Volumes XIIL=XIV, D, 189.

s T AT Tyt Lm0 4 B P B2 e 700 R ARt 2 SOV AR A Y 0 80 12t St e HTEe A2 1o e



573

2 - ' - - .
@7 ov Caw 2 55 o pU

. s
7 _ " 7
‘L‘”’L“f/ T AL e |
oW1 £ 2 BLp s
~ s b e Lo, 4 47
(B8l=-e=Jibril, n. 16) :

Tgbal was also relieved Lo see the héuse of God purged of
idols:= T Mg&ffj ‘d__l,j‘)u‘iu)
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2
(Zarb=-e~KalTm, p. 1,3)

That Russia was godless, Igbal knew. That she would

remain godless he did not anticipate as is apparent from his

L PP Y ot 2 AR LM L ML SN S R E 1T PR AR D AT BT T oA e T § e 3

1. What they call commerce is a game of dice:
For one, profit, for millions swooping death
There science, philosophy, scholarship, government
Preach man's equality and drink man's blood,
Naked debauch, and want and unemployment -
Are these mean triumphs of the Frankish Arts',
(Translation by Kiernan, V., G, Poems from Igbal pp L.2-03)

2, Unsearchably God's edicts move; who knows
What thoughts are stirring deep in the world-mind:
Those are appointed to pull down, who lately
Held it salvation to protect, the priests;
On podless Russia the command descends,
Smite all the Bal and Dagons of the Church!

(Translation by Kiernan, V. G. Poems from Igbil, p. 72)
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letter to Sir Francis Younghusband, "the present negative
state of Russian mind will not last indefinitely, for no
syétem of SOéiety can rest on an atheistic basis,"l

Igbal attacked 'Atheist Socialism' but never 'Socialism’2
for to him "Bolshevism‘plus_God is almost identical with

Islﬁm."Bv

In a letter to Jinnah he wrote, "If HindUism accepté
social democracy, it must necessarily cease t0 be Hinduism.
For Islam the acceptance of social democracy in some suitable
- form is not a revolution but a return to the 6riginal purity
of Isl'éilln.")'L When Igb&al said that if he were a dictator of a
"~ Muslim state, he éould first make it a socialist state,5
he was thinking in ternms of the social democracy he mentioned
in his aforementioned letter to Jinndl.

It has often been said that Icbal did not know what
socialism was., If by socialism is meant 'dialectical
materialism',6 which is largely based on the writingsof

Engels and Lenin and is the official philosophy of the

Communist world, then it is probable that Igbdl did not

g

L. Bpeeches and Statements of Igbdl, p. 167.
2. Tageer, M. D, Introduction to Kiernan V. G. Poems from
igbal, Bombay, 1917, pp 14-15,
5. Speeches and Statements of Icbal, p. 167.
L. Letters of Igbal to Jinnah, p. 19,
b, Quoted by Tageer, M, D, Introduction to Aspects of Igbdl,
refeded to in Smith, W.C. Modern Islam in India., p. 11,
6. To be & 'dialectic materialist' is "to "regard nature as
primary' to hold that matter is independently real and that
the mental develops out of the material and must be explained

!

in physical terms. This view has to be understood as }
negation of the Hegelian idealism. The reality of thought and!
other mental phenomena is not denied, only their primazy :
Idealism and materialism are treated as being the only poss-
ible philosophical positions" (Ihe Concise Encyclopaedia of
Western Philosophy and Philosophers, London, 1960, p. 1L7)
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investigate iy philosoﬁhical bhasis., But to say that Ighal
assumed "in this part of his thinking, that there is a
dichotomy of matter and spirit,"l is surely to misunderstand
the words:-—
‘(_.)/\*.ﬂl ,))p 4_)[/ (}H Ve

2

(J3vId Nama, p, 69)
on which this judgment is based, To say that Man has
spiritual as well as physical needs is not neéessarily to
admit - philosophically~the duality of spirit and matter.
Huamn life is, for Igbal, an organic unity,-but'it'has
different aspects and he criticises atheistic socialism
precisely because it'neglects the spiritual aspect of 1life,

It is admitted by most writers that Tgbal's writings are
""" At the same time it is
held that Igbal wrote socﬁlisticallv without knowing what

he was doing. It is possible for a poet to be of the Devil's

it is more than likely that if Iqbal wrote socialistibally

2 eistnes ey s e e aers e OSSR ek AR e e L

1. Smith, W. C. Modern India in IslZm, p. 113. X

2. Communism has nothing to do save with the body.
3. Smith, W. C, Modern India in Islam, p. 113.
ho Ibid. |

5. Ibid.
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then he must have known some kind of socialism. According

to The Encyclopaedia of the Social Sciences, the six

characteristics common to all socialistic ideologies
throughout history are, "first, a condemhation of the
existing political and social order as unjust; second: an
advocacy of a new order consistent with moral values;
third: a belief that this ideal is realizable; fourth: a
conviction that the immorality of the establishedvordep
is traceable not to a fixed world order or to the;éﬁéﬂéiﬁgyyf"
nature of man but to corrupt_institutions; fifth: a prog-
ramme of action leading to the ideal through a fundamental

remoulding of human nature or of institutions opr both; and

-1
sixth: a revolutionary will to carry out this programme."

All these characteristics are present in Igbal’s socio=-
political thought.

From the fact that Igbal did not understand the complex
nuanceé of twentieth century dialectical materialism (he might
have come to understand them had he lived longer) it may not
be inferred that he knew nothing at all about Socialism.
Socialism is a very wide concept, it is not "a concomitant of
modern industrialism nor is it, as Nietzsche and some of his
reactionary followers contend, simply the resentment of the

hungry and the'oppressed, & kind of slave uprising against

1 Seligman, E. R. and Johnson, A. (Editors) The Encyclopaedia
of Social Sciences, New York, 1957. Volume XIV, p. 188,
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the natural privileges of the superman, There has been a
remarkable‘continuity in the. socialist movement, which is
derived from a deep common stock of ideas and emotionsa It
is not bound to any form of social or economic organization,
but arises everywhere and at all twme when this common
1nher1tance of human nature is offended, wl
For Igbal, original Islam had been a socialistic movement.
To establish a social democracy was to return to the purity of
Islam, for as oﬁe writer observes, "Isl@im is not only consistent
with a moderate form of sociaiism but its-implemantation as a
set of socio-economic principles_aﬁd regulations is dependent
on the eétablishment of a socialistic society, Its success
in the past was_the result of its equaiitarian trend and spirit

which ensured to every new entrant in its fold not only a

greater amount of social dign;py but also an assurance of

e i 2
economic justice,"

IQBAL AND DENOCRACY

Now we come to another very interesﬁing question, It is
often said that Igbal did not believe in democracy, It is
true that Iqbal wrote a number of times in cfiticism of
democracy, But criticism is‘not.rejection and Igbal did not
reject democracy, In the light of the essential nature of

his thought, he could not have done S0, as we shall seg,
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1. Seligman, ®, R. and Johnson, (bdltOPS) The Ency-
clopaedia of Social %01ences, Volume XIV, p, 209,

2, Qiddigil, M, T, "Soc:a11stlc Trends in Islam" Igbal,
July 1952 Vol, I, No, 1, po 81,
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. It was not democracy in general but "democracy of the
West" that Igbdl had difficulty in accepting, As he saw it,
Westefn democracy was a cover for too many corrupt practices,
For instance, it was a weaﬁon in the unscrupulous hands of
Imperialism and Capitalism ;(
0 ol ¥ o oA S g2 &
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Igbal attacked Western democracy because it used
individuals and nations as mesns to an end, noﬁ as ends in
themselves, But he made it clear that it was only one
particuler kind of democracy or rather the verversion of real
democracy which he decried, not democracy in toto.

At its best too democracy ‘created pfoblems to, which Iqbal

o
drew attention, "Democracy means rows,"” he said referring to

7 e A P LR S e

wa . Ry N st S

1. The democracy of the West is the same old organ
Which strikes the selfsame note of Imperialism
That which thou repard'st as the fairy Queen of Freedom
In reality is the demon of autocracy clothed in the garb
’ of deception,
Legislation, reforms, concession, rights and privileges -
- In the materia medica of the West are but sweet narcotics
The heated discussion of assemblies '
Are the camouflage of Capitalists.
(Translation by LajIf, S. A, The Influence of English
Literature on Urdu Literature, London, 192, p. 132, )

2. BSpeeches and Statements of Tobal. p., 168,
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the endless debate and controversy it involved, not all of
it coﬁstfuctive; "it lets loose all sorts of aspirations
and grievanoes,"l which may have an anarchic tendency; "it
arouses hopes and ambitions often rquite impractical"2 for
democracy is not always guided by empirical considerations,
Furthermore, "Democracy has a tendency to foster the spirit
Aof fegality. This is not in itself bad; but unfortunately
it tends to displace the purely_moral, standpoint, and to
make the illegal and wrbng identical in_meaning."3 Despite
all the limitations of the democratic set;up, Tgbal did not
despair of this form of government, "Democratic government,"
he said "has attendant difficulties but these are difficulties
which human experience elsewhere has shown to be surmountab%e?”
The assumption that Igbal does not believe in democrac&
rests 1argely'on some lines written by him, For instance, he
said:— J Y J
Uﬂtgbjd—ck/ﬁ‘lr)kJ\ FEIPNS
e,-j/u.m \);)Cf_l Lo J/M/w
U»U»_r,l&’-w}’ /J,)L'J{:fJ)""‘p-
Sl Uzt W5 oo 25 S s
%ga b-e~Kalim, p. 150)

1. Speeches and btatements of Iqba]. D, 168
2, ibid.

e el ng

5. Streay Reflections. p. 120,

L. - Speeches and Statements of Igbal. ». 169,

5. This secret was revealed. bJ a Euronedn (S8tendhal)
Although wise men do not reveal such mysteries:
Democracy is that form of government
In which persons are counted and not weighéd,
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In Democracy, everyone counts for one and ho one counts for
more than one.  This is both the most obvious advantage (in
the sense that it prevents monopoly of power and privilege)
and disadvantage (in the sense that numerical equality is
stressed at the éxpense of uhequal merit) of democracy.
That Igbal should have pointed out one of the most obvious
defects of the democratic form of government by no means
indicates that he was against democracy.

Igbal also wrote:-
3370V p2 0> 33 bl ' £
FEAVISRUEY AN PRSI E
2 S
f’a—)‘/if(ww%’)))‘ 'f/’/
‘.)J:‘\;‘ ‘)‘_u’\{/,ﬂwp){% oba

1
(Payam-e-Meshriq, p. 158)

This ié not a condemnation or rejection of all democracy,
but only of democracy when its representatiﬁes are feeble-
minded and servile. An assembly of such versons is not
equél in vélue to a single man of worth. . is imgﬁ;?

e vk s et | .;Po\ni‘iﬁ.%' ";.buﬂt?’tt»&(‘;::‘:[q, Wl Ideal

Man is a "Mard-e-Hurr" (a free man). In 'Bandagi Name '

1. You are looking for a noble spirit in petty souls
You cannot expeet the vision of Solomon from ants;
Run away from democracy @ad.bedome e slave of a man of Mahwily.
For two hundred donkeys do not have the brains of one man,
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(in Zabur—e-‘Ajam) Iqbal states that the reiigion of slaves is t
to pay homage to thqse.in authority. In his opinion, a slave
cannot have 'vision' since his whole life is a 'Su’d1' and he
has no conscdpisness of his selfhood.

The distiﬁction between "individuality" and 'personality'
which has been admirably brought out by one writer, helps
us to understand Igbal's attitude to democracy. "The notion

of personality ... does not refer to matter as individuality

‘does. It refers to the highest aﬁd deepest dimension of being.

Personality is rooted in the spirit and it constitutes the
secret depth of ah entological structure, a source of dynamic
unity and inner unification. The spirit forms personality,
enlighten and trensfigures the biological individualitgadd makes
it the concrete fulness of life ...l The community too
readily recognizes what belongs to the world of matter,
méanwhile being blind to the reality of the spirit. It sees
in men only the shadow of real personality, namely the
material individuality. The coﬁsequence is that the person:
is enslaved to the social body."? When Igbil said that in
a demoeracy persons are "counted" and not "weighed" he meant
that society takes vote of "individuality" which is a material

fact, but not of "personality" which is a spiritual fact.

1. Houben, J, J. "The Individual in Democracy and Igbal's
Conception of Khudi" Crescent and Green, London, 1955,
p. 152,

- 2. ibid. p. 159,
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To "run away from the democratic form of government" is not
to beéome enslaved to fhe social body. The wise Man who is
to be the leaddr of men is a symbol of a fully developed
personality. He inspires others and is himself free and
above the social body with which the individual is concerned
and to which he is subbrdinate.

One writer observes, "Igbdl's 'Kingdom of God on Earth'
means the democracy Qf more or 1es;;;;st unique individuals
p0331ble. The rule of one Wise man is better than that of an
agssembly of asses., This superior man with his moral and
intellectual forces if the most suitable person to guide
the human society. The possibility of such development in
a single ihdi?idual is much more than in many. Decision of a
group of people represent the average intellect. Thus Igbal's
concept is Nietzscheén through and through."l Ighal's 'Kingdom
of dod on Earth' is not just a ﬁbiitical ideal. It ié a moral
ideal and is open to all. An eminent educationist points out,
that ffom the political and secular point of view, Igbal
interprets the Islamic society as a social order open to all
those who would renounce the worship of the race—and-nation
idea an& regard one another's personality as sacred.2

Looked at from the political standpoint Igbal's conception

of the 'Kingdom of God on Earth' is very far from being

1. Kashyﬁp; S. "Sir Mohammad Igb3l and Friedrich Nletzsche"

The Islamic Quarterly London April 1955, Volume IT
No., 1. pp 185-186,

2, SBaiyidain, K. G. Igbal S LducatloqglfPhllosophz, P 224




Nietzschean (it is not Nietzschean also from the moral
standpoint). In & note on Muslim Democracy, Igbdl wrote,
"Nietzsche ... abhors the rule of herd' and, hopeless of the
plebeién, he bases all higher culture on the cultivation and
growth of an Aristocracy of Supermen. But is the plebeian so

absolutely hopeless? The Democracy of Islam did not grow out

of the extension of economic opportunity it is a spiritual

principle based on the assumption that every_human being is a
centre of latent powér, the bossibilities of which can be
developed by cultivating a certain type of character. Out of
the piebeian material Islam has formed men of the noblest
type of 1ife and power. Is not, then the Democrady of early
Islam an experimental refutation of the ideas of Nietzsche?"l
In an essay on "Islam as a Moral and Political Ideal,"
Igbal said clearly "Democracy ... is the most impoﬁtant
aspect of Islam regarded as a political ideal' and added that
"there is no aristocracy in Islam."2 For him, the two basic
propositidns underlyihg Muslim political constitution were:-
(1) The law of God is absolutely supreme. Authority,
except as an interpreter of the law, has no place in the
social struéture of Islam, Islam has a horror of personal
authority. We regard it as inimical to the unfoldment of

human individuality.

1. Thoughts and Reflections of Iobal. pp. 83-8L.

2. ibid. pp. 51-53, "
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(2) The absolute equality of all the members of the
eommunity."1

In view of these ideas expressed with such clarity here
and eisewhere, it is difficult to see‘how there could be
similarity between the political ideals of Igbal and

Nietzsche.,

IHE INDIVIDUAL AND COMMUNITY

One .of the most interesting aspects of Igbal's political
| thought is thgt which deals with the relationship of the
individual to the community. Igbal has considered this
relationship in detail. There are, yery broadly speaking,

two schools of thought dealing with this relationship. One

v'school regards the development of the individual as the end
of the life process and society merely as an instrument of
his development. The second school regards society or state
as a supea-personal entity whose development is of far
’greater importance than the rights of individuals,

Regarding this relationship some important questions
may be asked: what is the reiationship of the individual to
the community in IqbEl's view? Is the former of greater
importance thén the latter, or viceversa? The distinction
which has already been referred to between 'individuality'
and 'personality' (never made quite explicit in Igbal's

writings, though implicit throughoup)z clanifies.this issue -

1. Thoughts and Reflections Of Iqbal. PP 52-53.,
2. Hbﬁben, Je J. "The Individual in Democracy and Igbal's
Conception of Khudi" p. 152.
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considerably. "In so far as'thé human person entering society

is a material individuality, he enters it as a part whose

good is inferior to the good of the Whole," or in other words,

"the human person is a part of the political.community and

is inferior to the latter according to the things which

compensate in him the needs of material individuality i.e;

according to the thingl, which in him and of him depend as
§ ,

with society:

to their very essence on the community and which dan be called

upon to serve as means for the temporal good of this community."l

Our 'individuality' isehaped and moulded through contzck
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(Rumliz-e-BekhudI, pp. 98-99)

1.

Houben, J. J. "The Individual in Democracy and Igbdl's
Conception of Khudi" p. 152-159,

The Individual gains significance through the community, :
The Community achieves its organization through individuals'.
When the Individual loses himself in the community

The drop striving for expansion becomes the ocean.

By himself the Individual grows indifferent to his purposes
His purposes are inclined to become dormant!

The communitK invests him with self-discipline
And teaches him to be as soft and tractable as th%uéggﬁge
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An individual cannot exist alone: -
' /"‘\ w 5w o
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1
(Bang-e-Dara@, p. 20Q)

In the community the individual finds "security and
presse:c'vation".""2

While Igbal recognises the importance of the community, he
does not deify it at the expense of the deVeloped self,
"When ... it is said that the interests of Islam are superior
to those of the Muslim, it is meant that the interests of
the individual as a unit are subordinate to the interests of -
the community as an externél Symbol of the IslZmic principle.
This is the only principle which limits the liberty of the
individual who is otherwise absolutely free."5

The importance of the self-fortified Individual is

upheld at all times by Igbal. He says, for instance?

1. Alone the Iddividual is nothing, he exists only in
‘ relation to the community,
The wave exists in the river, outside the river it is

nothing.
2, Arberry, A, J. IThe Mysteries of Selflessness, p. 5

3. Thoughts and Reflectiong of T bEl, p. 51.
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(Asrar-e-Khudi, pp. 1-15)

Igbal points out that "The nation owes its birth to one
brave heart"2 and that "the ultimate fate of a people does
not depend so much on organization, as on the worth and power
of individuallmen. In an bver-organized society, thé individual
is altogether crushed out of existence. He gains the whole
wealth of social thought around him and loses his own soul.
The only effective power, therefore, that counteracts the
forces of degay in a people, is the rearing or self-
concentrated individuals. Such individuals alone reveal the
depth of life. They disclose new standards in the light of
which we begin to see that our environmeﬁt is not wholly
inviolable and requires revision."3

The relationship between the individual and the society

of which he is a part may be stated thus: "A single human

1. Since the life of the universe comes from the strength of
the Self
Life is in proportion to this strength.,
When a drop of water gets the Self's lesson by heart
1t makes its worthless existence a pearl! :
When life derives strength from the Self!
The river of life eXﬁands into an ocean,
2. Arverry, A, J. The Mysteries of Selflessness, p. 34.

3. The Reconstruction of Relgious Thought in Isl3m, p. 151.
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soul is worth more than the whole universe of bodies and

material goods. There is nothing above the human person

except God. In regard, therefore, to the
of the soul and its supra-temporal goods,
for each person and is subordinate to it;
as person or as totality demands that the
temporal society should flow back to hinm,
his ofdination to the transcendent whole,

the temporal society - mark well: not the

eternal destiny.
society exists
While‘the berson
common good of
and'while through
he even surpasses -

spiritual and

transcendent society of religion, the same person, as an

individual, or as a part, is inferior to the social whole

and must serve the common cause as a member of the whole."l

1, Houben, J., J, "The Individual in Demo

Conception of Xhudi"., p. 157. .

cracy and Igbdl's
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CONCLUSION.

In order to understand fully Igbal's role as a philo-
- sopher one needs also to understand the present times and
the problems confronting him and us. "The modern predi-
cament," says H. J. Paton, "is that man seems to be faced
with an unbridgeable gulf between science and religion opr -
it might be better to say -~ between knowledge aﬁd faith."1
‘Those who are capable of a completely blind faith, or who
are perfectly content with the findings of science and

the reduction of life to a process of scientific or syl—-
logistic reasoning, do not find themselves in such a pre=
dicament. But though there are people who do not suffer
the traumatic experience brought about by the divorce:
between mind and heart, a large nunber of people, all over
the world, feel a deep and urgent need for a synthesis of
faith and knowledge so that they can find both intellectual
and emotional peace and satisfaction. IFf anything can
bridge over the gulf between science and religion, it is
philosophyvprovided it assumes its ancient task of rising
"to such a geheral view of things as shall reconcile us,

or enable us to reconcile ourselves, to the world and to
ourselves."2 It is the traditional aim of philosophy to
enter into different points of view and to fit the different

vistas as far as possible into one coherent whole.3 But

1. Paton, H. J. The Modern Predicament, p. 37k.

2. Gaircil.L,L E. "The Problem of Philosophy at the Present Time,"
p. 18l.

3. Paton, He J. The Modern Predicament, p.376.
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this aim has been forgotten or forsaken by most philoso-
phers of the modern world. When philosophy~identifies
itself with science, it can have no use for religion,
 hence most modern pbhilosophers instead of healing the
breach between knowledge and faith have in fact widened
it. It is perhaps Iqbél'é greatest merit as a philoso~
pher that he sets out, with unswerving determination, to
build up a conceptual scheme in which religion, science
and philosophy all have a place.

Igbdal recognisés the great importance of science:
without which material.progress is not possible, He
finds sanctions for it in the empirical attitude of the
Q0r’an, and one of the 6hief reasons for his vehement
attacks on mysticism which "teaches us to.shut our eyes
to the hard reality around"' is that it has no use for
the study of the processes of rhenomena. Igbdl does not
deny that within its proper province science speaks with
authority, but he does deny that science - which is con~
cerned only with certain aspects of reality -~ is able to
make judgments about reality as a whole. The scientific
point of view, says Igbdl, may be true as far as it goes,
but it is essentially incomplete and cannot account for a
gfeat portion of the richness and diversity of human life.

Science is not, and cannot be, a substitute for religion.

1+ Thoughts and Reflegtions of Igbdl, p.80.
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As William James. says, "To try to satisfy me with the facts
of physicai sclence alone, is something like offering me a
printed bill of fare as the equivalent of a solid meal.
We use Science, but we live by Religion."1

Igbdal does not see any fundamental opposition between
philosophy and religion. In Isld@m, as Professor Arberry
observes, the acceptance of reason as an ally of faith
goes back to the QOr’sn: "Surely in the creation of the
heavens and earth, and in the alternation of night and day
there are signs for men possessed of minds." (STUra 3: 187)2
Igbal fﬁows that faith is not a reasoned conviection and,
that, in the last analysis, religion is not a matter of
'reason' (in the ordinary sense of the word). But this
does not mean that religion should not be sble to present
its credentials to rational criticism. No philosophy
of religion is possible unless one accepts that religion
and religious ideas can be taken out of the domain of
feeling or practical experience and made objects of scien-
tific reflection.3 It is not surprising, therefore, that
at the very outset of his Lectures, Iqb3al admits the depen~-
dence of religion upon philosophy, and says that in view
of its function - the guidance and transformation of the

Self in both its efficient and. appreciative aspects -

1. James, W. guoted by Cohm, J. R, Vital Problems of Religion
PP 12&-125.

2. Arberry, A. J. Revelation and Reason in Iglam, London, 1957.

PoTe
3. Caird, J. An Introduction to the Philosophy of Religion,
Glasgow, 1920. p.2.
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religion stands in great need of a rational foundation of
its ultimate principles, since "o one would hazard action
on the basis of a doubtful principle of conduct."1

To "rationalise" religion means, very often, that one
is apologising for religion. It is important to under-
stand that Igbal is not "rationalising" religion in this
sense. As Ho A. R. Gibb observes, Igbal is "the outstan-
ding exception'" to the writers of "apologetic works,
composed with the object of defending Islam and demons—
trating its conformity with what their writers believe to
be present-déy thought ," since he "faces outright the
question of reformulating the basic ideas of Muslim
theology."2 Igbdl willingly accords philosophy the right
to judge religion but takes care to point out that "to
retionalise faith is not to admit the superiority of
Philosophy over religion... While sitting in judgment on
religion, philosophy cannot give religion an inferior place
among its data. Religion is not a departmental affair;
it is neither mere thought, nor mere feeling, nor mere
action; it is an expression of the whole man. Thus, in
the evaluation of religion, philosophy must recognise the.
central position of religion and has no other alternative
but to admit it as something focal in the process of

reflective synthesis."3

1. Ihe Heconstruction of Religious Thought in Isldm, p.2.
2. Gibb, H. A. R. Modern Trends in Islam, pp ix-x.
3+ The Reconstruction of Religious Thought in Isl@m, p.2.
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Professor Nicholson's comment that "Igbdl's philosophy
is religious, but he does not treat philosophy as the
handmaid of religion,“iis certainly amongst the most
profound observations made about Igbil, since it embodies
a great truth - that although for Igbal philosophy works
within the framework of religion, yet he does not use
Philosophy merely to prove a certain religious viewpoint.
At a time when philosophy was abandoning the greater part
of the territory which had once belonged t§ it, Igb3al
widehed the scope of philosophy until it almost coincided
with that of religion. While he brought philosophy nearer
to religion, he also brought religion nearer to philosophy.
In fact, at one place he observes, "Religion is itself a
metaphysic, in so far as it calls up into being a new
universe with a view to suggest a new type of character
tending to universalize itself, in proportion to the force
of personality in which it originally embodies :‘L'bs:elf."2

Igbdl, as we know, was a deeply religious man. In
the opinion of some, this fact renders him - in his capacity
as a philosopher - less objective than he would have been
if he had not professed any - or, at any rate, such strong -
religious beliefs. This opinion is based on the assumption

that philosophy and keligion are hostile to each other, that
6

1. Nicholson, R.A. Introduction to The Secrets of the Self,
poxiii. ,
2. Thoughts and Reflections of Igbdl, p.378.
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the more "religious" a philosopher is, the less truly
"philosophical" he is bound to be., But this assumption,
if true, applies not Just to religious, but to any belief.
- If the philosophy of religions philosopher is coloured by
his beliefs, so is the philosophy of an atheistic philo-
SOpher coloured by his. A totally objective philosophy =
in the sense of a philosophy which has been purged of all
subjective elements - is neither Possible nor desirable.
Whatever forms a‘fact of human consciousness is a prhiloso-
bhical experience, and philosophy which at all times focusses
its attention only on '"meutrality" often ends up as a barren
pursuit after theories which are divorced from the deeper '
brocesses of life. Furthermore, as has been pointed out
by a writer, "the philosopher Who sets out to discuss
religion, must himself be religious. No amount of rational
reflection can make anyone understand religion, unless he
hinself has a certain personal ex;perience."1

Igb8l is sometimes described as a "committed! poet
which means that he is committed to a defence or vindication
of Islam, As Professor Whittemore rightly observes, Igbdl's
work is "from first to last, the work of a Muslim. At every
boint he is at pains to indicate his convietion that his
teaching is in all respects harmonious with spirit and

teaching of the QEr’En. ‘He speaks and writes always from

1. Sharmd, R. N. "Philosophy, Religion and Science,"

The Zgras University Journal of Research, Agra, January,
1960. Volume III, Part 1, pp 92-93,
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a standpoint within Islam."] That Igbal writes always ag
a Muslim is ineviteble since one's faith can hardly be
separated from one's philosophy. Igbal, no doubt, begins
and ends With Islam. He sees in the Prophet of Isl3m the
Ideal Man, and in the Prophet's conception of Isl&m the
Ideal Societye. But it must be pointed out that Igbdl's
interpretation of Isldm differs very widely from the narrow
exclusive meaning the average Muslim gives to his creed.
Islam, for Igbdl, is not just the name for certain beliefs
and forms of worship. The difference between a Muslim
and a non-Muslim is not merely a theological one - it is
the difference of the fundsmental attitude to life. We
hear Iqbdl saying repeatedly that he who does not love or
does not participate in creative activity, is not a Muslim.

We also hear him saying in classic lines

P e Ian pV

. N4
!(/DJN‘\:U”'C'.-‘)’A_,:;J ,.!

2(J§vid Nima, p.L0)
Although Iqbdl "thinks and feels as a Moslem"3 and
speaks mainly to or for the Muslims, yet the ideal of his

philosophy is universal. Its application is particular

1+ Whittemore, R. ‘Igbal's Panentheism" p.76.

2. The infidel with a wakeful heart praying to an idol
is better than a religious man asleep in the sanctuary.
(Translation by Arberry, A. J. JEvYid Nama, p.li2)

3. Nicholson, R. A. Introduction to The Secrets of the Self,
Pe Xeo
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and exclusive, but then, as-iqbél Bays, when one sets out
to translate any ideal into actual terms one must begin
~ with a specific group'or society. | Igbdl begins with
Islam because he regards it as a universal religion. It
repudiates the idea of race, colour and country. .Further~
more it does not recognise the division between the
religious and political life of Man.1 If Iqbil never
went beydnd Islam it is only because he thought that Islam,
if properly understood and bractised, could satisfy all
hunan needs and aspirations. | Though a devout Muslim,
there is in IgbFEl's words, a message even for those who
do not share his religious beliefs, His breadth of visiah
and deep wisdom lifts his philosophy to a very wide plane =-
& plane where the great minds of all times meet despite the
differences of environment and circumstence which separate
them otherwise.

To say something asbout the chief sources of Igbal's
philoéophy,we note that he owes much to the West. His
- teacher Professor Arnold described him as "a serious and
profound student of Western philosophy,"2 and Igbal himself
obserﬁes;in a letter "Most of my life was Passed in studying
the history of Western philosophy and the angle of wvision
has become a second nature to me, Consciously or uncon-
sciously, I study the truth of IsliEm from this point of

view."3 Undoubtedly the two Westernphilosophers to whom

1. Afberry, A. J. Revelation and Reason in Islam, pell.
2. Arnold, T. W. The Islamic Faith, pe76.
3. ‘A@ﬁullﬁh, S. Igbal Nzma, Lahore. Volume I, poli7.
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Igbdl owes the most are Bergson and Nietzsche. Bergson's
influence is seen not only in Igbal's stress on intuition
and in his concept of time, but as Professor Schimmel
observes, Bergson's 'prophetical! conception of life and
God, is reflected in each page of IgbEl's writings.' One
could, of course, call it affinity rather than influence.
With Nietzsche Igbdl shares: the idea of the heroic will
which lies at the basis of this pPhilosophy of 'Khudi.®
As we have seen, there are places where Igbal differs
profoundly from Nietzsche (as in the case of the latter's
doctrine of Eternal Recurrénce) but the influence of
Nietzsche on Igb3l, though in a way not so easily defined
as that of Bergson, is nonetheless unmistakable.

1gbal himself always regarded the Qdr’an as the
fountain-head of his philosophy. As we know, Igb3El knew
Arabic well, Also, since early childhood he had acquired
the habit of reading the Qor’an and reflecting upon it.
His interpretation of the QSf’En is not always. in conformity
with the orthodox opinion. As we have seen, he interprets
some Qdr’znic ideas and verses in a highly individuai manner.
But as Professor Bausani points: out "Igbal's insight into
the genuine spirit of this book (the Qor’an) was better than

that of a good many Muslim theologians, past and present."Q

1+ Schimmel, A.M. "The Javidnane. in the light of the
comparative History of Religions," P. 39.

2. Bausani, A, '"The Concept of Time in the Religious Philosophy
of Muhammad Iqb3l" p. 178. :
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One objection often levelled against Iqbal is that
he reads into the QOr’In almost all that he wishes to
believe. One comment reads "This process of reading
neanings into the Qur’@n has culminated in our own time
in the attempts of the roet-philosopher Igbal who invites
us to read into the Qur’sn his own philosophy of Ego, as
well as Einstein's Relativity."1 Another writer has
accused Igbdl of using "the results of modern science to
support the traditional positions of Islﬁm and he inter-
breted the pronouncements of the Koradn with their help.
Modern physics is thus pressed into service to prove that
the truth of the Kordnic stand and Koranic verses are
quoted to uphold the soundness of physics."2 Regarding
the objection that Igbdl reads so much into the Qobr’an,
one could answer with the reviewer who, defending Igbal,
observes '"the meaning of words cannot be historically
conditioned, if they are the words of Alldh speaking
through His Apostle: each generation may read into them
the utmost that it can."3 Regarding the allied objection
that Iqbalemﬂists the help of science %o brove the religious
standpoint, one could say that this is, in fact, a strength
rather than a weakness, of IgbFl's thought. He realised

that "the religious man cannot afford to sweep aside science

1+ Rahbar, D. God of Justice, Leiden, 1960, p.7.

2. Lichtenstadter, I. Islam and the Modern Age, DPel07.

3+ Review of "The Reconstruction of Religious Thought in IslZm,"
The Times Literary Supplement, p.178.
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as. the scientist can sweep aside religion,"1 and endeavoured
to build up a philosophy in which not only were the data of
science accounted for, but in which science had a promninent
role to play,

Igb3al, then, in his search for a philosophy which would
heal the breach between science and religian, and bring the
East and West closer together, went right back to QEr’En.

In his Lectures, he points that the true spirit of the
er’an has been obscured mainly due to the influence of the
classical spirit. It is the purpose, in a sense, of
Igb3l's whole life, to rediscover the widom of the Qor’sn.
The cry of "Back to the Qor’sn (which, in effect, also means
"Forward with the Q6r’an") resounds throughout his writings.
"The main purpose of the Quran," says Igbdal, "is to awaken
in men the higher consciousness of his manifold relations:
with God and the universe."2 This may also be termed the
purpose of Iqbal's philosophy.

Next to the QOr’an, perhaps the most important influence
on Igb&l's thought is that of QUfism. Igb3al ism, in one
sense, a mystic in revolt against mysticism. He protests
unceasingly and vehemently against the ideal of passive
contemplation and self-renunciation so dear to most mysticse.

He refers to the emphasis in the QS%’En on 'deed,' and says

1. Paton, He J. The Modern Predicament, p. 375. _
2. The Reconstruction of Religious Thought in Islam, pp 8~9.
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that it is contrary to the true spirit of Islam to turn
away from the joy and struggle of actual 1iving and seek
refuge in other-worldliness, Igb3l's Perfect Man does

not retreat from the world of matter, he looks upon it

as the training ground for his spiritual dévelopment.

Igbdl also objects to mysticism because it leads to a
bantheistic world view ang a process. of deindivi&ﬁalisatian.
The most important teaching of Igb3l's Philosophy is that
the man of God seeks not the annihilation but the more
brecise definition of hig bersonality.

However, despite all his attacks on what he calls
'degenerate SuUfism' and the differences between him and
traditional $Ufism, Igbdl "belongs by right," as Professor
Arberry observes, "to the history of SUfism, to which he
nade both scientific .and practical contributions,"

IgbEl does not deny his indebtedness to 'Higher gUfism!

which did so much to check hypocrisy and artifice in

religion. Lgbdl wrote to Professor Nicholson that his
Philosophy of 'KhudI' "is a direct development out of the.
experience and speculation of o0ld Muslim $Ufis and thinkers."?
Like SUfism, Igb3l's Philosophy aims at achieving the highest
berfection possible for Man., It also gives love primacy

over reason, recognises the great value and importance of

Self-knowledge, and bossesses the keen realization of the

1. Arberry, A. J. An Introduction to the History of gufism,
London, 1942, p.h7.
2« Thoughts and Reflections of Igbdl, pe.l6l.
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intimacy of the relation between the Ffinite spirit and
Gode. Igb3dal was awaré of , and treasured his philosophical
heritage. Bager as he was to purge Islam of all alien
obscurantist elements, in formulating his own philosophy
"!not only did he turn back to RUmI and the mediaeval
mystics to discover antecedents within Islim for the
system for which he sought acceptance, but he casts his
thoughts in the mould of SULT allegory that has been
sanctified by centuries of Persian poetry."1

Mention has already been made, in various,cbhtexts,
of RUmI's profound influence on Igb&l. RUmI was Iqbél's
acknowledged 'murshid' and with him Igb3al shared, to a
considerable degree, what is one of the most distinctive
features of his thought - the mysticism of struggle, the
mysticism which strengthens and fortifies, rather than
weakens or puts to sleep, the potentialities of the Self,
This mysticism may perhaps bé best described in terms of
Love - a concept which forms the chief link between IgbaEl
and RUmI.

Igbal's philosophy has been described as "a curious
eclecticism."® It is true that Igbdl's thought drew its
vinspiratian from many sources. However "so original and
revolutionary a thinker"3 could be "no more echo of other

men's-:’Lo'Leas."LL Igbal does not follow blindly but is an

1. Arberry, A. J. SUfism, London, 1950, D.L33.
2e Dickinson, L. "A New Poet of Islsm" p.L58.
3+ Arberry, A. J.,§ﬁfism, Pel33.

L. Arnold, T. W, The Isizmic Faith, p.l58.
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independent evaluator. Speaking of Igbal, E., M. Forster
observes, "What is so interesting is the connection that
he has effected between Nietzsche and the Korin. It is
not an arbitrary or fantastic connection; make Nietzsche
believe in God, and a bridge can be thrown. Most Indians,
when they turn to the philosophy of the West, do not know
Wwhat will be useful for them. Igbdl has a surer eye."1
Igbal undertook the task of uniting faith and knowledge,
love and reason, heart and mind. In the case of a writer,
at once so prolific and so provocative, there is bound to
be a considerable margin of controversy in the evaluation
of the measure of his success. But surely it would be
true to say that if any thinker has succeeded — %o whatever
degree - in the task of building a bridge between East and
West, it is Igbal. For this task few are gualified, and
even for those who are qualified - as Igbal pre~eminently
was - the journey is full of hazards and the road is long,
lonely and arduous. dIn his own field,‘Iqbal's work is
that of a pioneer. He saw the vision of a world no longer
torn into irreconcilable oppositions, a world in which Man
was at peace with himself, his fellow beings and his God.
If the translation of his vision into philosophic terms
seems inadequate at times, it is to be remembered that the

task which he undertook was almost beyond human strength.

1. Forster, E. M., "The Poetry of Igbal" p.80L,
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Also that he made no claims of finality or infallibility
for himself but said, with characteristic humility, at
the very beginning of his monumental work, the Lectures

on The Reconstruction of Religious Thought in Islam, "As

knowledge advances and fresh avenues of thought are opened,
othef views, and probably sounder views than those set
forth in these lectures, are possible. Our duty is care-
fully to watch the progress of human thought, and to main-
tain an independent critical attitude towards it."1

Casting a final look backwards at ILgbal's philosophy »
we note that for him the fundamental fact of Man's life
is the absolute and irrefutable conséiousness of his own
being. The purpose of life is the development of the Self.
In order to achieve this purpose Man needs to have knowledge
both of himself and the external world. He gains such
knowledge by means of sense-perception, reason and intuition.

Starting with the intuition of the Self, Man becomes
aware of the Not-3elf, the confronting 'other' which provides
a constant challenge for him. Nature, however, does not
confront God in the same way as it confronts Man, since it
is a phase of His consciousness. God is immanent since He
comprehends the whole universe, but He is also transcendent
since He is not identical with the created world. All life
is individual, There is a gradually rising scale of ego-

hood rumning from the almost-inert to God who is the

1. Preface to The Reeonstruction of Religious Thought in Islan,
Po Vi
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Ultimate Ego. God is not immobile nor is the universe

a fixed product. God is constantly creative and dynamic
and the process of creation still goes on. The Qor’anic
saying 'Towards God is thy limit' (SUra 53:43) give Iqbal .
an infinite world-view, and he applies it to every aspect
of the life of Man and the Universe.

Corresponding to the two aspects of the Self - the
efficient and the appreciative - are the two levels of
time. As Man perfects his egohood he casts off the girdle
of serial time and gains a measure of eternity. Man is
the chosen of God (SUra 2O:1h)1 but he must pass through
many trials and tribulations before he qualifies for the
vicegerency of God,. To the Traveller on the Path Igbdl
says: ./

YA el s L,
f{le, (l}dj*f/i C
S Qs Hants U Ll
CL»'QD:?’SJEJ’)P;M“ .
2 (zablr-e=*Ajam, p.231)
As B, M. PForster bbserves, Igbal believes in "the Self as
| a fighting unit;"3 Man's mission on earth is win for

himself greater freedom and to gain immortality by fortis

fying his personality. The quest of Man is not to become

1. The Reconstruction of Religious Thought in Islam, Pe95.
2. Don't think that you are perfect; for you are
8till in the making: you complete one stage
And go on to the next, imperfect all
The time. To reach no_end, to_travel on
Without a stop is everlasting life.
(Trigs%ation by Husain, H. The New Rose-Garden of Mystery,
Po .
3. Forster, B, M. "Mohammad Igb3l" p. 296,
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God or Superman but to become a Man. "True religion" says
Ro. G. Collingwood, "lies not in making God in our images
but in making ourselves in God's Image."1 The tradition
"create in yourself the attributes of God" is the watchword.
of Igbdal's thought.

Though Man is the pivot around which Igb&l's philosophy
revolves, yet "his revaluation of Man is not that of Man
qua Man, but of Man in relation to God."2 His Perfect Man
is the Servant of Gode The relation between Man and God is
a personal one hence the great importance of prayer in the
thought of Igbdl. By means of prayer Man attains the
‘me‘r¥j' (Ascension) whereby his Self finds sdlace snd
Strength. The belief in the One Living God gives Man
freedom from all false deities and arms him against all
forces of disintegration. As we have seen, Iqbdl has also
worked out the social implications of prayer and the prinr
- ciple of 'Taupid.' The Prophet of Islim is the Perfect Man
par excellence in whose life Igbhdl sees enacted all the
principles deérest to his heart.

In IgbdEl's view point "Art, religion and ethics must
be judged from the standpoint of personality."3 That which
strengthens the Self is good, that which weakens it is bad..

Igb3al does not admit the absolute existence of evil, but

1. Collingwood, R. G. "The Devil" in Concerning Prayer, Pe Tl

2. Schimmel, A. M., Gabriel's Wing, p.382.

3+ Igbal quoted by Nicholson, R.A. Introduction to The Secrets
of the Self, p.xxii.
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regards it as being necessary for the actualisation of moral
purpose as vital activity in the world. His IblIs is the
counterpart of his Perfect Man.

The emphasis on 'prophetic' consciousness which is so
pronounced in Igbdl's thought, is especially so in his
aesthetics. The purpose of all 'true' art is to enhance
and enrich life, Of himself Igb&l said in a momentof self-
appraisal: .

,Z'-Jl/n?) (270 Lo
- Vo4 . y
r/))\ pres \)u‘j_an

1(Rumﬁz~e—BegQudiy.95)

Igbal is, in fact, understating the c¢ase. The role played
by him -~ and by the prophetic poet of his philosophy of Artv-
is not just to add '"more light, nore loveliness, more joy"
éo the life of men but to inspire them to rare featé of
action and heroisme |

Igbal's political philosophy is, of all parts of his
thought, perhaps the most commnonly misunderstood. | The
brocess of his deification by the young nation of which he
is the spiritual guide, has obscured, for many, the true
nature of his vision. It is a strange destiny for such a
determined iconoclast to have become an idol! It is, however,
not a destiny Igbal would have chosen since he wished to be

understood more than to be admired. An effort has been made,

1. I spent myself that there might be more light,
More loveliness, more joy for other men.
(Translation by Arberry, A. J. The Mysteries of
Selflessness, De3) :
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in this study, to 'reconstruct' his political thought in
the light of his philosophic vision, and thus, to bring it
nearer to the other aspects of his thought.

One of the most important questions to be asked
regarding Igbal's work as a philosopher is: from what pointv
of view is it to be judged? Inevitably the work of every
philosopher must be subjected to the test of coherence and
consistency. On the whole, Igbsl's philosophy sustains:
this test. Like any other philosopher he has first principles
which seem to him self-evident, and which he therefore does
not seek to defend. Like most other philosophers, there are
times and places where he ig not very clear or is evasive
and unwilling to commit himself. Many writers have also
8een a number of contradictions in his thought, but most
of those contradictions (which appear in some specific part
of his thought -~ usually in his socio-political philosophy)
disappear when viewed in the larger context of his total
prhilosophy.

However, the final criterion by which Igb3l's philosophy
is to be judged is not truth - but workebility. As a
writer says, "It is as an activist, a 'practical philosopher,'
that IgbEl should be judged."! Igbal's idea that "the

essential nature of man... consists in will, not intellect

1. Tageer, M. D. Introduction to Poems from Igbal, p»l3.
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or understanding"’ links him with the voluntaristic —
Ppragmatic tradition in Western thought. His philosophy is
essentially a philosophy of action - not an enquiry into
truth but how the actual business of living should be

carried on. The unmistakable message of his writings is

deb\i:il{(:&U>Jé'\k‘JL?(J?

2(Zabﬁr-e—‘Ajam DP.162)
Igb3al who was always concerned "prophet-like, father-

like, with the fate of the people"5 believed that "every

~thought and deed... must be judged by the life-value that

it may ]posssess."lJr With Fichte he would have said, "we
philosophise out of need of our redemption"5 and not merely
to arrive at some abstract truth which had no bearing on
life. R. Harrd is perfectly correct in saying that the
question to be'asked of a system such as Igbal's is "not
'Is it true or acceptable?' but 'could I live by it?'"6
Igb&al, then, is to be judged not as philosophers are often
Judged - entirely or largely by the canons of logic - but
as the prophet of a new age, "a new world of thought and

feeling, a world vibrant with hope and high endeavouro"7

1. Thoughts and Reflections of 1qbal, D.35.
2. Seek not the world - revealing cup,
Seek the world ~ conguering hand alone!
(Translation by Arberry, A.J. Persian Psalms, p.l0l)

Avery,Pe" ::*. "Igbdl and the Message of Persian Metaphysics."

3.

L. Speeches and Statements of Igbsl, p.116.

5. Fichte quoted by ‘Erfan, Ne. "What is common between the
Ixistentialists and Igbal." p. 28.

6. Harré, R, "Igbal: A Reformer of Islamic Philosophy" p.33Ll.

T« Arberry, A. Je Preface to Persian Psalms, pe.viii.
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Herbert Read may be considered to have given the verdict in hig
favour when he says while speaking of Whitman's critical ;ﬁdeal
of workability, of direct use, "Applying it here and now, I can
think of only one living poet who in any way sustains the tegkt..

1 mean Muhammad IgbEl," whose boem Asrdr-e-Khudi'crystallizes

in its beauty the most essential bhases of modern Pbhilosophy,
making a unity of faith out of its multiplicity of Cideas, a

universal aspiration out of the esoteric logic of the schools."1'

It is probably true, as one writer has observed, that in
modern times when the résources of human‘knowledge and power
are almost unlimited, it is almost impossible for one indivi-
dual to achieve Igbdl's ideal of manhood.z IgbZal himself was

not unaware of this. Asrér*ejggpdi with which he began his

breaching of the doetrine of incessant struggle, begins with
the following lines from RUmI (quoted again in JZvid Nima) on
which his most eminent biographer comments: "A more acéurate

description of Igbdl's own approach to ideals would be difficult@

to find."

|
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u(Asrar—eﬁggudi, De2)

Read, H. quoted by BEnand, M.R. "The Poetry of Sir Mohammad

Igbdl" pw3l. ‘

Tdgeer, M.D, Introduction to Poems from Igb3l, p.15.

Last night the Elder wandered about the city with a lantern

Saying, 'I am weary of demon and monster: man ig my desire.

My heart is sick of these feeble~spirited fellow=travellers;

The Lion of God and Rustam-i-Dast@n, are my desire. !

I said, 'The thin% we guested after is never attained.' ;

He said, 'The unattainsble - that thing is my desire! i
l
|

£Fuinp -~
e o

(Translation by Arberry, A. J. JE¥id Nama, p.29).
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"There is" as Igbal Singh writes, '"no destiny beyond
the effort to éreate a destiny. There may be 'other
universes beyond the stars,'1 but for the lover the trials
of love are themselves the reward of love."2 The life of‘
Igbdl's Ideal Man is a pilgrimage and he "goes on as he
must, as Galahad went towards the Grail: knowing that for
those who can live it, this alone ig life,"- Man's quest
lies beyond hope ofrreward or fear of failure, in that all-
conguering, all-pervading Love which embodies the highest
faith and is its own justification. To God (the Master
and the Beloved) His servant (%o usellqbal's favourite

expression for Man) says:
2kl :j'rd/en'),l/;,»’,é_‘)m» e
21505 "¢l 2.1,”()»;\ '[}gkgnp
dlg ‘o U:';’Ji)(:’ L f))égayﬂ{

h(Zabﬁr-e—‘Ajam, P.l17)
Finally, we ask: what is that Igbdl gives us? One
writer answers thus “what is that Ighal does not give to

him who seeks? He gives strength to the.weak and a meaning

10 B'é'.l-'e-'Jibril, 'p089c
2. 8ingh, I. The Ardent Pilgrim, p.173.
5+ Underhill, E. Mysticism, p.92.
L, Paith and infidelity
Fight not for the mind of me,
No delights of Paradise:
Do my stricken soul entice.
Cleave my heart and lay it bare,
Thou shalt find thy image there.
(Translation by Arberry, A.J. Persisn Psalms, p.26).
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to strength. He awakens the urge for a full, all—round,
harmonious development of bersonality, for the devoted

and selfless service of social ideas which alone mske

life worth the living. He gives to the pale anaémic

calculations of the intellect the'possibility to draw upon
the unlimited resources of emotion and instinects, diSciplined,
chastened, ennobled by faith, and by creative activity."1

Those who have come to know Igb3l, either personally or
through his Worké, cannot believe that the vision of this
man - at once so simple and so extraordinary, so humble
and so proud, so thoughtful and so Passionate - will pass

away as long as there are men and women who believe in a

vworld made whole and happy by the love and labour of Man

who has found himself and God.

1. Husain, Z. guoted by Sinhd, S. Igbdl: The Poet and His
Message, AL1ZhabAEA, 1947, p.LkL9.
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