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Every great movement has aphilosopher and
Igbal was the philosopher of the National Renaissance
of Muslim India. He in his works has left an exhaystive
and most valuable legacy behind him and a message not
onlﬁdfor the Musalmans but for all other nations of the
wor .

lgbal was a poet who inspired Muslims with the
spirit and determination to restore to Islam its former
alory and although he is no more with us, his memory will
grow younger and younger with the progress and development
of Muslim India.

His works should therefore, be read and digested
by every Musalman to create solidarity, and we should all
try to organise the Muslims throughout India economically,
educationally, socially and politically,

e sk

Shahid Hossain Razzaki Esq.
Ghazipura, )
Gulbarga=Deccan






PREFACE

Dr. Sir Mohammed Iqbal, the National Philosopher
of Pakistan, is one of the greatest poets and thinkers of
the world. His poetic works are well known, but his
prose writings have remained buried in old journals, no
longer available to us. Even in the Pre-partition India
they were difficult to obtain as they were scattered all
over the country and their location and dates were almost
untraceable. Why these writings of the great seer should
have been so neglected, is not easily understandable, for
had he not written a single line in verse, his prose works

alone would have ensured him a position of eminence in
the literary world, :

Among the prose works of Iqbal, his Reconstruction
of Religious Thought in Islam is fairly well known and
academic circles are more or less familiar with his other
works The Development of Mztaphysics in Persia and
Ilm-ul-Igtisaad, a book on politicai economy. Besides
these books some of his articles, speeches, statements
and letters have also been published in book form, but
no serious effecort has yet been made to compile, edit
and publish a complete collection of his treatises both
in English and Urdu and to translate them in various
important languages.

XV
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3
Igbal was not one of those celebrdties who take
particular care of their own publicity. On the contrary
he was extremely indifferent to it. He did not care even
to preserve the clippings and copies of the addresses and
articles which were published in different journals or
read by him at various conferences. Nor were Igbal’s
numerous admirers altogether mindful of their obliga-
tion and none of them cared to give his prose writings
the publicity which they merited. The result of such
negligence was that these important writings were pub-
lished neither during the Allama’s lifetime nor during
the quarter of a century that elasped after this death.

When 1 decided upon collecting these works, I
found myself faced with a task the magnitude of which
I had not foreseen. There were many difficulties in the
way. Among these writings some were those whose
copies could be obtained with some effort, but the greater
part of them was such which, although familiar, could
not be traced without research. While yet there were
other writings about which there was no certainty that
they were in existence, although reference to them is
made in some known works. 1 began collecting Allama
Igbal’s writings in Urdu and English in 1941 and first of
all solicited the assistance of Qaid-e-Millat Bahadur
Yar Jung and Maulana Hasrat Mohani. Just about this
time Qaid-e-Azam Mohammed Ali  Jinnah visited
Hyderabad-Deccan and I requested him to write down
for me his impressions of Igbal. He very graciously
agreed and the result of my initial effort was encourag-

private and public libraries in Hyderabad-Deccan, Bom-
bay, Delhi, Aligarh, Lucknow, Patna, Cawnpur, Amrit-
sar and Lahore. By the end of 1946 1 had collected
enough material to hand over g collection of Allama
Igbal’s speeches and addresses to a publisher, while two

volumes of his writings in Urdy and English were being
arranged for the press.

Then, in 1947 conditions changed and I had to leave
my literary persuits to devote myself entirely to politica]
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activities ; and when at the end of this period of political
upheaval T adopted Pakistan as my country, I did not
have a single page of that material. It was not till seven
or eight years had passed that it was again possible for
me to pick up the threads. 1 found some very useful
material in Lahore and somehow managed to secure
certain portion of my old collection from India. In this
way the present collection was compiled again. This
collection should have been published in the early sixties,
but I was kept in delusion by the director of a well known
academy in which I had placed great hopes of assistance.
All my efforts in this connection proved futile. Extreme
lethargy was demonstrated where acute deligence was
called for and it was not without difficulty that I got
back my manuscript after five years. However all that
is over and the collection is now being published by
Messrs. Sh. Ghulam Ali & Sons, Lahore,

In the present collection are included Allama Igbal’s
prose works from 1900 to 1936. The earliest of these
writings is a detailed commentary on Abdul Karim
al-Jili’s Insan-al-Kamil, followed by several articles on
political, social and moral conception of Islam. The
first article in this series was published in 1908, in the
Sociological Review, London and was reproduced by the
Hindustan Review of Allahabad under the title Political
Thought in Islem. This article was translated into Urdu
by Chaudhri Mohommed Hussain under the title of
Khilafat-e-Islamia.

On these subjects one of Igbal’s treatises, which was
read at the Muslim University, Aligarh, is of particular
importance. This valuable article on the social and
religious condition of the Muslims was written in 1910.
Its Urdu translation by Maulana Zafar Ali Khan is avail-
able, but I could not find the English original even in
Aligarh, It is probably not extant. I have been able
to secure only some important excerpts from it, published
in the Census of India Report for 1911.
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A journal, New Era, used to be published from
Lucknow. Raja Ghulam Hussain was its editor. The
particular importance of this paper lay in that Allama
Igbal was a regular contributor to it, and pnde.r the
caption Stray Thoughts, expressed himself in highly
interesting and thought provoking discourses. He also
wrote some brief articles for the New Erg which are of
supreme interest to his readers, These articles will be
found in this collection,

In 1920 Dr. Nicholson published an English trans-
lation of Iqbal’s Asraar-e-Khudi, in which European
academic circles, specially orientalists, evinced deep
interest. Some critics who were unable to appreciate
Igbal’s philosophy of the Self, reviewed the translation
in unfavourable ferms. To remove the misunderstand-
ings Iqgbal tried to explain his thought, and in a long
letter to Dr. Nicholson gave a logical answer to the
criticism. He also dealt in detail with Nietzsche and his
philosophy so that any misunderstanding that his
philosophy was based on that of Nietzache may be
removed. Insome of his articles, published in different
journals, Igbal has thoroughly explained various aspects
of his doctrine of the Self. These articles and the letter
mentioned above are of supreme interest and importance
to his readers and have been included here.

Besides the above, there are in this collection some
articles in which Igbal has expressed his views on mysti-
cism, philosophy, political ideologies and Islamic
studies, and has thrown considerable light on the acade-
mic and cultural achievements of the Muslims.

In the last phase of his writings, Allama Iqbal gave
expression to his views on the Qadiani movement started
by Mirza Ghulam Ahmed of Qadian, These writings
are of singular importance. The Allama looked upon
this movement as a great danger to the religious unity
and national solidarity of the Muslims, and considered
1t necessary to warn them of the possibility of disruption
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in their religious, social and political life and to propose
ways and means by which they could keep themselves
secure against its harmful activities. He has dealt with
the various aspects of this problem in great detail and
his answer to objections raised by Jawahar Lal Nehru
in an article, is so valuable that it will always remain a
landmark in the history of modern religious thought.

In this collection have also been included two
presidential addresses which Allama Igbal read in 1930
and 1932 at the annual meetings of the All India Mus-
lim League and the All-India Muslim Conference. This
was a critical period for the Muslims of India, and the
problems he dealt with in his addresses, and the sugges-
tions he made to solve them, are a proof of his political
sagacity. Here he has refuted the hypothesis of a
united India and the One Nation theory, which was
inspired by the Western thought and propagated by the
British Imperialism, and has proposed, onthe basis of the
Separate nationality of the Muslims, the establishment
of a Muslim State. Within ten years Allama Igbal’s
proposal became the ideal and objective of the All-India
Muslim League, and within the next decade the Muslims
of India under the guidance of Qaid-e-Azam Mohommed
Ali Jinnah, translated that ideal into a glorious reality.

When the annual meeting of the All-India Muslim
Conference was held at Lahore in 1932, the political
future of India was being discussed at the Round Table
Conference held in London. Igbal too had attended
this Conference and played a very prominent part in the
activities of the Muslim Delegation. Being well acquain-
ted with the tactics of the British Government and the
nefarious objective of the Hindu leaders, Igbal warned
the Muslims of the dangers which threatened them
because of the anti-Muslim sectarianism of the Indian
National Congress under the leadership of Mr. Gandhi.
These presidential addresses contain sound arguments
which are essential for a thorough study of Igbal’s poli-
tical views.
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In November, 1928, the Fifth Indian Oriental Con-
ference was held at Lahore, and Allama Igbal was one
of its Sectional Presidents———Arabic, Persian and
Zend Section. In his presidential address he dwelt on the
academic achievements of the Muslims and pleaded for
a deeper study of Muslim Scientists. The substance of
this important address will also be found in the present
collection,

In spite of all possible effort I have not been able to
include in this collection a series of articles on some
important aspects of Islam, references to which are found
in the Allama’s letters and certain biographies. These
valuable articles, published in different British journals,
are the substance of Allama Igbal’s lectures delivered
under the auspices of the Pan-Islamic Society of London.
It is quite possible that all the articles may be found in
England if an effort is made to secure them.

-The present collection is being published with the
object that Allama Igbal’s prose writings may be brought
before the public in a suitable book form, so that the
people in general may benefit from them. 1 fully realise
that the collection is wanting in parts, but it is being
presented in the hope that it may prove an incentive to
Scholars and admirers of Igbal who may be encouraged
to make similar efforts and finally bring out complete
collections containing all the available prose written by
the great poet-philosopher of Islam. FEach and every
paragraph of his prose must be traced out and placed on
record without further loss of time.

L must express my deep gratitude to Dr. Javid Igbal
who very kindly accorded permission to publish this
collection. Iam also grateful to Mr, Sheikh Niaz Ahmed
who has willingly agreed to publish this book, not to
make money, but to serve g good and great purpose.

Lahore S.H.R.



PART ONE

POLITICAL TREATISES






POLITICAL THOUGHT IN ISLAM

In the early phase of his literary career Allama Igbal
wrote serveral articles on the political, social and moral
philosophy of Islam. The first article in this series dealing
with the idea of Caliphate in Islam, was published in 1908
in the Socialogical Review, London, and reproduced by
the Hindustan Review of Allahabad in its issues for
December, 1910 and January, 1911, under the title
Political Thought in Isicm.

Pre-Islamic Arabia was divided into various tribes
continually at war with one another. Fach tribe had its
own ehiief, its own god and its own poet, whose tribal
patriotism manifested itself chiefly in the glorification of
the virtues of his own tribe. Though these primitice
social groups recognised, to a certain extent, their kin-
ship with one another, yet it was mainly the authority of
Muhammad and the cosmopolitan character of _his
teaching which shattered the aristocratic ideals of
individual tribes, and welded the dwellers of tents into
oneé common ever-expanding nationality. For our
purpose, however, it is necessary to notice, at the outset,
the features of the Arabian system of tribal succession,
and the procedure followed by the members of the tribe
on the death of their chief.
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When the Chief or Shaikh of an Arab tribe died all
the elders of the tribe met together, and, sitting in a
circle, discussed the matter of succession. Any member
of the tribe could hold the chieftainship if he were
unanimously elected by the elders and heads of great
families. The idea of hereditary monarchy, as Von
Kremer has pointed out, was quite foreign to the Arab
mind, though the principle of seniority which, since
Ahmad I, has received legal recognition in the con-
stitution of modern Turkey, did certainly influence the
election. When the tribe was equally divided between
two leaders, the rival sections separated from each other
until one of the candidates relinquished his claim; other-
wise the sword was appealed to. The Chief thus elected
could be deposed by the tribe if his conduct necessitated
deposition. With the expansion of the Arab conquest,
and the consequent enlargement of mental outlook,
this primitive custom gradually developed into a Political
Theory carefully constructed, as we shall see, by the con-
stitutional lawyers of Islam through reflective criticism
on the revelations of political experience.

True to this custom, the Prophet of Arabia left no
instructions with regard to the matter of his succession.
There is a tradition that the old Amir, son of Tufail,
came to the Prophet and said, “If I embrace Islam what
would my rank be? Willst thou give me the command
after thee? “Tt does not belong to me,”” said the Prophet,
to dispose of the command after me.” Abu Bakr the
Prophet’s father-in-law and one of his chief companions—
therefore, in consequence of the danger of internal
disruption, was rather hurriedly and irregularly elected.
He then rose and addressed the people thus :

“Oh people! Now I am ruler over you, albeit not
the best amongst you. If I do well, support me;
if ill, then set me right. Follow the true wherein is
faithfulness, eschew the false wherein is treachery.
The weaker amongst you shall be as the stronger;
with me, unti, that I shall have redressed his wrong
and the stronger shall be as the weaker until, if the
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Lord will, [ shall have taken from him that which
he hath wrested. Leave not off to fight in the ways
of the Lord; whosoever leaveth off, him verily shall
the Lord abase. Obey me as I obey the Lord and
his Prophet, wherein I disobey, obey me not.”’

Omar, however, afterwards held that the hurried
election of Abu Bakr, though very happy in its conse-
quences and justified by the need of the time, should not
form a precedent in Islam; for, as he is reported to have
said (Dozy, I P. 121), an election which is only a partial
expression of the people’s will is null and void. It was,
therefore, early understood that political Sovereignty
defacto resides in the people; and that the electorate by
their free act of unanimous choice embody it in a
determinate personality in which the collective will is,
so to speak, individualised, without investing this con-
crete seat of power with any privilege in the eye of the
law except legal control over the individual wills of which
it is an expression. The idea of universal agreement is,
in fact, the fundamental principle of Muslim constitu-
tional theory. “What the Muslim community cons-
siders good,” says the Prophet, “God also considers
good™. 1t is probably on the authority of this saying
of the Prophet that Al-Ash’ari developed his political
dogma—*That error is impossible in the united delibera-
tions of the whole community’’. After the death of
Abu Bakr, Omar, who acted as Chief Judge during his
predecessor’s Caliphate, was universally elected by the
people. In 644 A.D. he was mortally wounded by a,
Persian Slave, and committed his trust, before he died
to seven electors—one of them being his own son—to
nominate his successor, with the condition that their
choice must be unanimous, and that none of them must
stand as a candidate for the Caliphate. It will be seen,
from Omar’s exclusion of his own son from the candi-
dature how remote was the idea of hereditary monarchy
from the Arabian political consciousness. The choice
of this council, however, fell upon one of the councillors,
Uthman, who was consequently nominated, and the
nomination afterwards confirmed by the people. The
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caliphate of Uthman is really the source of the three
great religio-political parties with their erespective
political theories which each party, finding itself in
power, attempted to realise in one or other of the pro-
vinces of the Arab Empire. Before, however, I proceed
to describe these theories, I want to draw attention to the
following two points :

(1) That the Muslim Commonwealth is based on
the absolute equality of all Muslims in the eye of the law.
There is no privileged class, no priesthood, no caste
system. In his latter days the Prophet once ascended
the pulpit and said to the people :

“Muslims ! If I have struck any one of you, here is
my back that he maystrike me. If anyone has been
wronged by me let him return injury for injury. If I have
taken anybody’s goods, all that I have is at his disposal.”
A man arose and claimed a debt of three dirhams (about
three shillings), “I would rather, “said the Prophet,
have this shame in this world than in the next.”” And
he paid him on the spot.

The law of Islam does not recognise the apparently
natural differences of race, not 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 a particular people. The inner
cohesion of such a nation would consist not in ethnic or
geographic unity, not in the unity of language or social
tradition, _but in the unity of the religious and political
ideal; or, in the psychological fact of “like-mindedness,”
as St. Paul would say. The membership of this nation,
consequently, would not be determined by birth, marri-
age, domicile or naturalisation. It would be determined
by a public declaration of *like-mindedness”’ and would
terminate when the individual has ceased to be like-
minded with others. The ideal territory for such a
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nation would be the whole earth. The Arabs, like the
Greeks and the Romans endeavoured to create such a
nation or the world-state by conequest, but failed to
actualise their ideal, The realisation of this ideal, how-
ever, is not impossible; for the ideal nation does already
exist in germ. Thelife of modern political communities
finds expression, to a great extent, in common institutions,
Law and Government; and the various sociological
circles, so to speak, are continually expanding to touch
one another. Further, it is not incompatible with the
sovereignty of individual States, since its structure will
be determined, not by physical force, but by the spiritual
force of a common ideal.

.. (2) That according to the law of Islam there is no
distinction between the Church and the State. The
State with us is not a combination of religious and
secular authority, but it is unity in which no such distin-
ction exists. The Caliph is not necessarily the high
priest of Islam; he is not the representative of God on
earth. He is fallible like other men, and is subject, like
every Muslim, to the impersonal authority of the same
law. The Prophet himself is not regarded as absolutely
tofallible by many Muhammadan theologians (e.g., Abu
Ishaq, Tabari). 1In fact, the idea of personal authority
1S quite contrary to the spirit of Islam. The Prophet of
Arabia succeeded in commanding the absolute submis-
sion of an entire people; yet no man has depreciated his
own authority more than he. “I am,” he says, “a man
like you; like you my forgiveness also depends on the
mercy of God.” Once in a moment of spiritual exalta-
tion, he is rerorted to have said to oneof his companions,
“Go and tell the people—he who says there is only one
God—will enter the paradise”, studiously omitting the
second half of the Muslim creed— *“And Muhammad is
his prophet”. The ethical importance of this attitude is
great. The whole system of Islamic ethics is based on
the idea of individuality; anything which tends to
Tepresess the healthy development of individuality is
quite inconsistent with the spirit of Islamic law and
ethics,. A Muslim is free to do anything he likes,
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provided he does not violate the law. The general
principles of this law are believed to have been revealed,
the details, in order to cover the relatively seculer cases,
are left to the interpretation of professional lawyers.
It is, therefore, true to say that the entire fabric of Islamic
law, actually administered, is really judge-made law,
so that the lawyer performs the legislative function in the
Muslim constitution. If, however, an absolutely new
case arise which is not provided for in the law of Islam,
the will of the whole Muslim community becomes a
further source of law. But I do not know whether a
general council of the whole Muslim community was
ever held for this purpose.

I shall now describe the three great political theories

to which I have alluded above. I shall first take up the
Sunni view. -

I. ELECTIVE MONARCHY
A. The Caliph and the People

During the days of the early Caliphate things were
extremely simple. The Caliphs were like private indivi-
duals, sometimes doing the work of an ordinary con-
stable. In obedience to the Quranic verse—‘‘and con-
sult them in all matters”—they always consulted the
more influential companions of the Prophet, in judicial
and executive matters, but no formal ministers existed
to assist the Caliph in his administrative work. It was
not until the time of the House of Abbas that the Calip-
phate became the subject of scientific treatment. In
my description of the Sunni view I shall mainly follow
Al Mawar_dy——the earliest Muslim constitutional lawyer
who flourished during the reign of the Abbasi Caliph
Al-Qadir. Al-Mawardy divides the whole Muslim
community into two classes—(1) the electors, (2) the
candidates for election. The qualifications absolutely
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necessary for a candidate are thus enumerated by him

()
2

(3)

“4)

()

(6)

0

@®

Spotless character.

Freedom from physical and mental infirmity.
(The predecessor of the present Sultan of
Turkey was deposed under this condition.)

Necessary legal and theological knowledge in
order to be able to decide various cases. This
is true in theory; in practice the power of the
Caliph, especially in later times, was divided.

Insight necessary for a ruler.
Courage to defend the empire.

Relationship with the family of the Quraish.
This qualificatton is not regarded as indispens-
able by modern sunni lawyers, on the ground
that the prophet never nominated any person
as his successor.

Full age (Al-Ghazali). (It was on this ground
tll_na)t the chief judge refused to elect Al-Muqta-
ir).

Male sex (Al-Baidawi). This is denied by the
Khawarij who hold that woman can be elected
as Caliph.

If the candidate satisfies these conditions, the
representatives of all influential families, doctors of law,
high officials of the state and commanders of the army,
meet together and nominate him to the Caliphate. The
whole assembly then proceeds to the mosque where the
nomination is duly confirmed by the people, In distant
places representatives of the elected Caliph are permitted
to receive homage on behalf of the Caliph. In the
matter of election the people of the capital, however, have
no precedence over other people though, in practice,
they have a certain amount of precedence, since they are
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naturally the first to hear of Caliph’s death. After the
election, the Caliph usually makes a speech, promising
to rule according to the law of Islam. Most of these
speeches are preserved. It will be seen that the principle
of representation is, to a certain extent, permitted in
practical politics; in the law of property, however, it is
expressly denied. For instance, if B dies in the lifetimes
of his father. A and his brother C, leaving issue, the
whole property of A goes to C. The children of B have

no claim; they cannot represent their father, or “stand in
his shoes”.

From a legal standpoint, the Caliph does not occupy
any privileged position. In theory, he is like other
members of the Commonwealth. He can be directly
sued in an ordinary law court. The second Caliph was
once accused of appropriating a larger share in the spoils
of war, and he had to clear his conduct before the people,
by production of evidence according to the law of Islam.
In his judicial capacity he is open to the criticism of every
Muslim. Omar I was severely reprimanded by an old
woman who pointed out to him that his interpretation of
a certain Quranic verse was absolutely wrong. The

Caliph listened to her argument, and decided the case
according to her views.

. The Caliph may indicate his successor who may be
his son; but the nomination is invalied until confirmed by
the people. Out of the fourteen Caliphs of the House
of Umayya only four succeeded in securing their sons as
their successors. The Caliph cannot secure the election
of his successor during his own lifetime. Ibn Athir tells
us that Abdul Malik—the Umayya Caliph—endeavoured
todo so, but Ibn Musayyib, the great Mekkan Lawyer,
strongly protested against the Caliph’s behaviour. The
Abbasi Cali h Hadi, however, succeeded in securing the
election of his son Jaffar, but after his death the
majority decalred for Harun. In such a case, when the

people declare for another Caliph, the one previousl
elected, must, on penalty of death, immcdiatel;lr) renounei
his right in public.



POLITICAL THOUGHT IN ISLAM 11

If the Caliph does not rule according to the law of
Islam, or suffers from physical or mental infirmity, the
Caliphate is forfeited. Usually one influential Muham-
mdan stands up in the mosque after the prayer and
speaks to the congregation giving reasons for the
proposed deposition. He declares deposition to be in the
interest of Islam, and ends his speech by throwing away
his finger-ring with the remark—*I reject the Caliph as
I throw away this ring””. The people then signify their
assent in various ways, and the deposition is complete.

The question whether two or more rival Caliphates
can exist simultaneously is discussed by Muslim lawyers.
Tbn Jama holds that only one Caliphate is possible.
Ibn Khaldun holds that there is nothing illegal in the
co-existence of two or more Caliphates, provided they are
in different countries. Ibn Khaldun’s view is certainly
contrary to the old Arabian idea, yet in so far as the
Muslim Commonwealth is governed by an impersonal
authority, .e., law, his position seems to me to be quite
a tenable one. Moreover, as a matter of fact, two rival
Caliphates have existed in Islam for a long time.

Just as a candidate for the Caliphate must have
certain qualifications, so, according to Al-Mawardy, the
elector also must be qualified. He must possess :

(1) Good reputation as an honest man.
(2) Necessary knwoledge of State affairs.
(3) Necessary insight and judgment.

. In theory all Muslim, men and women, possess the
right of election. There is no property qualification.
In practice, however, women and slaves did not exercise
this right. Some of the early lawyers seem to have
recognised the danger of mass-elections as they endeavour
to show that the right of election resides only in the tribe
of the prophet. Whether the seculsion of women grew
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up in order to make women incapable of exercising a right
which in theory could not be denied to them, I cannot
say.

The elector has the right to demand the deposition
of the Caliph, or the dismissal of his officials if he can
show that their conduct is not in accordance with the
law of Islam. He can, on the subject address the Mus-
lim congregation in the mosque after the prayer. The
mosque, it must be remembered, is the Muslim Forum, &
the institutton of daily prayer is closely connected with
the political life of Muslim communities. Apart from
1ts spiritual and social functions, the institution is meant
to serve as a ready means of constant criticism on the
state. If, however, the elector does not intend to address
the congregation, he can issue a injudicial inquiry con-
cerning the conduct of any State official, or any other
matter which affects the community as a whole. The
judicial inquiry as a rule, does not mention the name of
any individual. I quote an illustration in order to give
an idea of this procedure :

“In the name of God, most Merciful and Clement,
What is the opinion of the doctors of law, the
guides of the people, on the encouragment of the
Zimmis, and on the assistance we can demand from
them, whether as clerks to the Amirs entrusted with
the administration of the country, or as collectors of
taxes? Explain the above by solid proofs, establish
the orthodox belief by sound arguments, and give
your reasons. God will reward you.”

Such judicial inquiries are issued by the State as well,
and when the lawyers give conflicting decisions, the
majority prevails. Forced election is quite illegal. Ibn
Jama, an Egyptian lawyer, however, holds that forced
election is legal in times of political unrest. This oppor-
tunist view has no support in the law of Islam; though,
undoubtedly, it is based on historical facts. Tartushi, a
Spanish lawyer would probably hold the same view, for
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he says ¢ “Forty years of tyranny are better than one
hour of anarchy.”

Let, us now consider the relation between the elected
and the elector. Al-Mawardy defines this relation as
“Aqd”—binding together, contract. The State there-
fore is a contractual organism, and implies rights and
duties. He does not means, like Rousseau, to explain
the orgin of society by an original social contract; he
holds that the actual fact of election is a contract in con-
sequence of which the Caliph has to do certain duties,
e.g., to defend the religion, to enforce the law of Islam, to
levy customs and taxes according to the law of Islam, to
pay annual salaries and properly to direct the State trea-
sury. If he fulfils these conditions, the people have
mainly two duties tn relation to him, viz., to obey him,
and to assist him in his work. Apart from this contract,
however, Muslim lawyers have also enumerated certatn
cases in which obedience to the Caliph is not necessary.

The origin of the State then, according to Al
Mawardy, is not force, but free consent of individuals
who unite to form a brotherhood, based upon legal
equality, in order that each member of the brother-hood
may work out the potentialities of his individuality under
the law of Islam. Government, with him, is an artificial
arrangement, and is divine only in the sense that the law
of Islam—believed to have been revealed—demands
peace and security.

B. Ministers and other Officials

The Caliph, after his election, appoints the principal
officials of the State, or confirms those previously in office.
The following are the principal State officials with their
duties defined by the law :

(1) The Wazir,—The Prime Minister—either with
limited or unlimited powers—The Wazir with unlimited
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powers must possess the same qualifications as the Caliph,
except that, according to Al-Mawardy, he need not
necessarily belong to the Quraish tribe. He must be tho-
roughly educated especially in Mathematics, History, and
Art of speaking. He can perform all the functions of the
the Caliph, except that he cannot nominate the Caliph’s
successor. He can, without previous sanction of the
Caliph, appoint officers of the various departments of
the State, The Wazir with limited powers cannot do
so. The dismissal of the Wazir with unlimited powers
means the dismissal of all officials appointed by him;
while the dismissal of the Wazir with limited powers does
not lead to the dismissal of the officials appointed by
him. More than one Wazir with unlimited powers can-
not be appointed. The Governors of various provinces
can appoint their own Wazirs. A non-Muhammadan
may be appointed Wazir with limited powers. The
Shiah dynasty of the Obaidies appointed a Jew to this

position. An Egyptian poet expresses his sentiments
as follows :

‘“The Jews of our time have reached the goal of
their ambition—Theirs is all honour, theirs is all
gold—O people of Egypt 1 advise you to become
Jews; God himself has become a Jew’.

. (2) The Governors—Next to the Wazir the most
important executive officers of the State were governors
of various provinces. They awere appointed by the
Caliph with limited or unlimited powers. The governor
with unlimited powers could appoint sub-governors to
adjoining smaller provinces. For instance, the sub-
governor of Sicily was appointed by the Governor of
Spain and that of Scind by the Governor of Bassora.
This was really an attempt to create self-governing Mus-
lim colonies. . The officer in charge was, so to speak, a
miniature caliph of his province; he appointed his own
Wazir, Chief Judge and other state officers. Where
Special commander of the provincial army was mnot
appointed, the Governor, ex-officio, acted as the com
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mander. This, however, was an error, since the gover-
nors become gradually powerful and frequently asserted
their independence, But in his capacity of the comman-
der, the governor had no right to raise the salaries of his
soldiers except in very special circumstances. It was his
duty to send all the money to the central treasury
after defraying the necessary State expenses. If the
provincial income fell short of the expenses, he could
claim a contribution from the central treasury. If he is
appointed by the Caliph, the death of the latter is not
followed by his dismissal, but if he is appointed by the
Wazir, the death of the Wazir means the dismissal of all
governors appointed by him, provided they are not newly
confirmed in their respective posts.

The governor with limited powers was a purely
executive officer. He had nothing to do with judicial
matters, and in criminal matters too his authority was
very much limited, '

Muslim lawyers, however, recognise a third kind of
governorship, 7.e., by usurpation. But the usurper must
f:.llﬁ_]ﬁ cg.rtain conditions before his claim is legally
Justified,

. (3) Commanders of armies.—Here too the distinc-
tion of limited and unlimited powers is made, and the
duties of commanders, subordinate officers, and soldiers
are clearly defined.

(4) The Chief Judge.—The Chief Judge could be
appointed by the Caliph or the Wazir. According to
Abu Hanifa in some cases, and according to Abu Jafir
Tabary, a non-Muslim can be appointed to administer
the law of his co-religionists. The Chief Judge, as
representative of the Law of Islam, can depose the
Caliph—he can kill his own creator. His death means
the dismissal of his staff; but the death of the sovereign
is not followed by the dismissal of the judges appointed
by him. During in interregnum a judge can be elected
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““The nation,” they said to Ali, “calls us to the book of
God: you call us to the sword™. Shahristani divides
them into twenty-four sects, differing slightly from one
another in legal and constitutional opinion, e.g., that the
ignorance of the law is a valid excuse; that the adulterer
should not be stoned, for the Quran nowhere mentions
this punishment ; that the hiding of one’s religious opin-
ions is illegal; that the Caliph should not be called the
Commander of the faithful, that there is nothing illegal
in having two or more Caliphs in one and the same time.
In East Africa and Mazab—South Algeria—they still
maintain the simplicity of their republican ideal.
Broadly, speaking the Khawarij can be divided into

three classes : ;

(1) Those who hold that there must be an elected
Caliph but it is not necessary that he should
belong to a particular family or tribe. A woman
or even slave could be elected as Caliph provi-
ded he or she is a good Muslim ruler. When-
ever they found themselves in power, they
purposely elected their Caliph from among the
socially lowest members of their community.

(2) Those who hold that there is no meed of a

Caliph, the Muslim congregation can govern
them selves.

(3) Those who do not believe in Government at
all—the anarchists of Islam. To them Caliph
Ali is reported to have said: ‘““You do not
believe any Government, but there must be
some Government, good or bad”.

.. Such are, briefly, the main lines of Political Thought
in Islam. 1t is clear that the fundamental principle laid
down in the Quran is the principle of election: the details
or rather the translation of this principle into a workable
scheme of Government is left to be determined by other
considerations. Unfortunately, however, the idea of
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election did not develop on strictly democratic lines, and
the Muslim conquerors consequently failed to do any-
thing for the political improvement of Asia. The form
of election was certainly maintained in Baghdad and
Spain, but no regular political institutions could grow to
vitalise the people at large. It seems to me that there
were principally two reasons for this want of political
activity in Muslim countries :

(1) 1In the first place the idea of election was'not at
all suited to the genius of the Persians and the
Mongols--the two principal races which accep-
ted Islam as their religion. Dozy tells us that
the Persians were even determined to worship
the Caliph as a divinity, and on being told that
worship belonged to God alone they attempted
to rebel against the Caliph who would not be
the centre of religious emotion.

(2) Thelife of early Muslims was a life of conquest.
Their whole energy was devoted to political
expansion which tends to concentrate political
power in fewer hands, and thus serves as an un-
consious handmaid of despotism. Democracy .
does not seem to be quite willing to get on with-
Empire—a lesson which the modern English
Imperialist might well take to heart,

In modern times—thanks to the influence of Western
political ideas Muslim countries have exhibited signs of
political life. England has vitalised Egypt: Persia has
received a constitution from the Shah, and the Young
Turkish Party too have been struggling, scheming and
plotting to achieve their object. But it is absolutely
necessary for these political reformers to make a thorough -
study of Islamic constitutional principles, and not to
shock the naturally suspicious conservatism of *their
people by appearing as prophets of a new culture. They
would certainly impress them more if they could show
that their seemingly borrowed ideal of political freedom
is really the ideal of Islam, and is as such the rightful
demand of free Muslim conscience.



ISLAM AS A MORAL AND POLITICAL
IDEAL

This paper was read by Allama Iqbal at the anniversary
celebration of the Anjuman Himayat-e-Islam, Lahore.
It was first published in the Observer of Lahore, in
April 1909 and was fully reproduced in the Hindustan

Review of Allahabad in its issues for July and December
1909,

There are three points of view from which a religious
system can be approached—the standpoint of the teacher,
that of the expounder, and that of the critical student.
I do not pretend to be a teacher whose thought and
action are, or ought to be, in perfect harmony in so far
as he endeavours to work out, in his own life, the ideals
which he places before others, and thus influences his
audience more by example than by precept. Nor do I
claim the high office of an expounder who brings to bear
a subtle intellect upon his task, endeavours to explain
all the various aspects of the principles he expounds and
works with certain pre-suppositions, the truth of which
he never questions. The attitude of mind which
characterises a critical student is fundamentally different
from that of the teacher and the expounder. He
approaches the subject of his inquiry free from all pre-
suppositions, and tries to understand the organic structure
of a religious system, just as a biologist would study a

20
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form of life or a geologist a piece of mineral. His object
is to apply methods of a scientific research to religions,
with a view to discover how the various elements in a
given structure fit in with one another, how each factor
functions individually, and how their relation with
one another determines the functional value of the whole.
He looks at the subject from the standpoint of history
and raises certain fundamental questions with regard to
the origin, growth and formation of the system he pro-
poses to understand. What are the historical forces, the
operation of which evoked, as a necessary consequence,
the phenomenon of a particular system? Why should a
particular religious system be produced by a
peope ? What is the real significance of a religious system
in the history of the people who produced it, and in the
history of mankind as a whole? Are there any geograp-
hical causes which determine the original locality of a
religion? How far does it reveal the in-most soul of a
people, their social, moral and political aspirations?
What transformation, if any, has it worked in them?
How far has it contributed towards the realization of the
ultimate purpose revealed in the history of man? These
are some of the questions which the critical student of
religion endeavours to answer, in order to comprehend
its structure and to estimate its ultimate worth as a.
civilising agency among the forces of historical evolution

I propose of look at Islam from the standpoint of
the critical student. But I may state at the outset that I
shall avoid the use of expressions current in popular
Revelation Theology; since my method is essentially
scientific and consequently necessitates the use of terms
which can be interpreted in the light of every-day human
experience. For instance, when I say that the religion
of a people is the sum-total of their life-experience find-
ng a definite expression through the medium of a great
personality, Iam only translating the fact of Revelation
into the language of science. Similarly, inter-actgcz
between individual and universal energy is only anot
expression for the feeling of prayer, which ought to be
#0 described for purposes of-scientific acouracy. It is
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because I want to approach my subject from a thoroughly
human standpoint,pgnd not because I doubt the fact of
Divine Revelation as the final basis of all religion, that I
prefer to employ expressions of a more scn;npﬁc content.
Islam is, moreover, the youngest of all religions, the last
creation of humanity. Its founder stands out clear
before us; he is truly a personage of history and lends
himself freely even to the most searching criticism.
Ingenious legend has weaved no screens round his figure;
he is born in the broad day-light of history we can
- thoroughly understand the inner spring of his actions;

we can subject his mind to a keen psychological analy-
sis. Let us then, for the time being, eliminate the

supernatural element and try to understand the structure
of Islam as we find it.

I have just indicated the way in which a critical
student of religion approaches his subject. Now it is
not possible for me, in the short space at my disposal,
to answer, with regard to Islam, all the questions which
as a critical student of religion I ought to raise and
answer in order to reveal the real meaning of this reli-
gious system. I shall not raise the question of the origin
and the development of Islam. Nor shall I try to analyse
the various currents of thought in the pre-Islamic Arabian

society, which found a final focus in the utterances of the
Prophet of Islam. T shall confine my attention to the
Islamic ideal in its e

thical and political aspects only.

To begin with, we have to recognise that every
great religious system starts with certain proposition
concerning the nature of man and the universe. The

psychological implication of Buddhism, for instance, is
the central fact of p

entre ain as a dominating element in the
constitution of the universe. Man, regarded as an
individuality, is helpless against the forces of pain,
o the teachings of Buddhism. There is an
Na15Se : pain and the individual
consciousness which, as such, is nothing but a constant
possibility of pain. Freedom from pain means freedom
from individuality, Starting from the fact of pain,
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Buddhism is quite consistent in placing before man the
ideal of self-destruction. Of the two terms of this rela-
tion, pain and the sense of personality, one (i.e. pain) is
ultimate : the other is a delusion from which it is possible
to emancipate ourselves by ceasing to act on those lines
of activity, which have a tendency to intensify the sense
of personality. Salvation, then, according to Buddhism,
is inaction: renunciation of self and unwordliness aret he
principal virtues. Similarly, Christianity as a religious
system, is based on the fact of sin. The world is regard-
ed as evil and the taint of sin is regarded as hereditary to
man, who, as an individuality is insufficient and stands
in need of some supernatural personality to intervene
between him and his Creator. Chnstianity, unlike
Buddhism, regards human personality as something real,
but agrees with Buddhism in holding that man, as a
force against sin, is insufficient. There is, however, a
subtle difference in the agreement. We can, according
to Christianity, get rid of sin by depending upon a
Redeemer; we can free ourselves from pain, according to
Buddhism, by letting this insufficient force dissipate or
lose itself in the universal energy of nature. Both agree
in the fact of insufficiency and both agree in holding that
this insufficiency is an evil; but while the one makes up
the deficiency by bringing in the force of a redeeming
persoulity, the other prescribes its gradual reduction
until itisannihilated altogether. Again, Zoroastrianism
looks upon nature as a scene of endless struggle between
the powers of evil and the powers of good, and recognises
in man the power to choose any course of action he
likes. The universe, according to Zoroastrianism, is
partly evil, partly good; man is neither wholly good nor
wholly evil, but'a combination of the two principles—
light and darkness continually fighting against each
other for universal supremacy. We see then that the
fundamental pre-suppositions, with regard to the nature
of the universe and man, in Buddhism, Christianity and
Zoroastrianism, respectively, are the following :

(1) There is pain in nature and man regarded as an
individual is evil (Buddhism).
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(2) There is sin in nature and the taint of sin is
fatal to man (Christianity).

(3) There is struggle in nature; man is a mixture of
the struggling forces and is free to range him-
self on the side of the powers of good, which will
eventually prevail (Zoroastrianism).

The question now is, what is the Muslim view of the
universe and man? What is the central idea in Islam
which determines the structure of the entire system? We
know that sin, pain and sorrow are constantly mentioned
in the Quran. The truth is that Islam looks uponthe
universe as a reality and consequently recognises as
reality all that is in it. Sin, pain, sorrow, struggle are
certainly real, but Islam teaches that evil is not essential
to the universe; the universe can be reformed; the ele-
ments of sin and evil can be gradually eliminated. All
that is in the universe is God’s, and the seemingly des-
tructive forces of nature become sources of life, if pro-
perly controlled by man, who is endowed with the
power to understand and to control them.

These and other similar teachings of the Quran,
combined with the Quranic recognition of the reality of
sin and sorrow, indicate that the Islamic view of the
universe is neither optimistic nor pessimistic. Modern
psychometry has given the final answer to the psycho-
logical implications of Buddhism. Pain is not an essen-
tial factor in the constitution of the universe, and pessi-
mism is only a product of a hostile social environment.
Islam believes in the efficacy of well-directed action;
hepcp the standpoint of Islam must be described as meli-
oristic—the ultimate pre-supposition and justification of
allhuman effort at scientific discovery and social progress.
Although Islam recognises the fact of pain, sin and strug-
gle in nature, yet 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 environment and want of absolute faith in God,
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The highest stage of man’s ethical progress is reached
when he becomes absolutely free from fear and grief.

The central propossition which regulates the struc-
ture of Islam, then, is that there is fear in nature, and
the object of Islam is to free man from fear. This view
of the universe indicates also the Islamic view of the
metaphysical nature of man. If fear is the force which
dominates man and counteracts his ethical progress, man
must be regarded as a unit of force, an energy, a will, a
germ of infinite power, the gradual unfoldment of which
must be the object of all human activity. The essential
nature of man, then, consists in will, not intellect or
understanding.

With regard to the ethical nature of man too the
teaching of Islam is different from those of other religious
systems. And when God said to the angel “I am going
to make a Viceroy on the earth’, they said: Art Thou
creating one who spills blood and disturbs the peace of
the earth, and we glorify Thee and sing Thy praises™ ?
God answered: “I know what you do not know’”. This
verse of the Quran, read in the light of the famous tradi-
tion that every child is borna Muslim - peaceful, indi-
cates that according to the tenets of Islam man is essen-
tially goodand peaceful —a view explained and defended,
in our own times, by Roussoeau—the great father of mo-
dern political thought. The opposite view, the doctrine
of the depravity of man held by the Church of Rome,
leads to the most pernicious religious and political con-
sequences. Since if man is elementally wicked, he
must not be permitted to have his own way; his entire life
must be controlled by external authority. This means
priesthood in religion and autocracy in politics. The
Middle Ages in the history of Europe drove this dogma
of Romanism to its political and religious consequences,
and the result was a form of society which required terri-
ble revolutions to destroy it and to upset the basic pre-
suppositions of its structure. Luther, the enemy of
despotism in religion, and Roussoeau, the enemy of
despotism in politics, must always be regarded as the
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emancipators of European humanity from the heavy
fetters of popedom and absolutism, and their religious
and political thought must be understood as a virtual
denial of the Church dogma of human depravity. The
possibility of the elemination of sin and pain from the
evolutionary process and faith in the natural goodness
of man are the basic propositions of Islam, as of modern
European civilisation which has, almost unconsciously,
recognised the truth of these propositions in spite of the
religious system with which it is associated. Ethically
speaking, therefore, man is naturally good and peaceful.
Metaphysically speaking, he is a unit of energy, which
cannot bring out its dormant possibilities owing to its
misconception of -the nature of its environment. The
ethical ideal of Islam is to disenthral man from fear, and
thus to give him a sense of his personality, to make him
conscious of himself as a source of power. This idea of
man as an individuality of infinite power determines,
according to the teachings of Islam, the worth of all
human action. That which intensifies the sense of
individuality in man is good, that which enfeebles it is
bad. Virtue is power, force, strength; evil is weakness.
Give man a keen sense of respect for his own personality,
let him move fearless and free in the immensity of God’s
earth, and he will respect the personalities of others and
become perfectly virtuous. It is not possible for me to
show in the course of this paper, how all the principal
forms of vice can be reduced to fear. But we will now
see the reason why certain forms of human activity,
e.g., self-renuncition, poverty, slavish obedience which
sometimes conceals itself under the beautiful name of
humility and unworldiness—modes of activity which

tend to weaken the force of human individuality—are

regarded as virtues by Buddhism and Christianity, and
altogetherignored by Islam. While the early Christians
glorified in poverty and unworldiness, Islam looks upon
poverty as a vice, and says: ‘Do not forget thy share in
the World.” The highest virtue from the standpoint of
Islam is righteousness, which is defined by the Quran in
the following manner:
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“Jt is not righteousness that ye turn your faces in
prayers towards east and west, but righteousness is
of him who believeth in God and the last day and
the angels and the scriptures and the Prophets, who
give the money for God'’s sake unto his kindred and
unto orphans and the needy and to strangers and to
those who ask and for the redemption of captives;
of those who are constant at prayer, and of those
who perform their convenant when they have con-
venanted, and behave themselves patiently in
adversity and in times of violence.”

It is, therefore, evident that Islam, so to speak,
transmutes the moral values of the ancient world, and
declares the preservation, intensification of the sense of
human personality, to be the ultimate ground of all
ethical activity. Man is a free responsible being, he is
the maker of his own destiny, his salvation is his own
business. There is no mediator between God and man.
God is the birthright of every man. The Quran, there-
fore, while it looks upon Jesus Christ as the spirt of God,
strongly protests against the Christian doctrine of Re-
demption, as well as the doctrine of an infalliable visible
head of the Church—doctrines which proceed upon the
assumptton of the insufficiency of human personality and
tend to create, in man a sense of dependence, which is
regarded by Islam as a force obstructing the ethical
progress of man. The law of Islam is almost unwilling
to recognise illegitimacy, since the stigma of illegitimacy
is a great blow to the healthy development of indepence
in man. Similarly, in order to give man an early sense
of individuality the law of Islam has laid down that a
child is an absolutely free human being at the age of
fifteen.

To this view of Muslim ethics, however, there can
be one objection. If the development of human indivi-
duality is the principal concern of Islam, why should it
tolerate the institution of slavery ? The idea of free labour
was foreign to the economic consciousness of the ancient
world. Aristotle looks upon it as a necessary factor in

colely
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human society. The Prophet of Islam being a link
between the ancient and the modern world, declared the
principle of equality and though, like every wise refor-
mer, he slightly conceded to the social conditions
around him in retaining the name slavery, he quietly
took away the whole spirit of this institution. That
slaves had equal opportunity with other Muhamma-
dans, is evidenced by the fact that some of the greatest
Muslim warriors, kings, premiers, scholars, and jurists
were slaves. During the days of the early Caliphs slavery
by purchase was quite unknown; part of public revenue
was set apart for purposes of manumission, and priso-
ners of war were either freely dismissed or freed on the
payment of ransom. Omar set all slaves at liberty
after his conquest of Jerusalem. Slaves were also set
at liberty as a penalty for culpable homicide and in
expiation of a false oath taken by mistake. The
Prophet’s own treatment of slaves was extraordinarily
liberal. 'The proud aristocratic Arab could not tolerate
the social elevation of a slave, even when he was manu-
mitted. The democratic ideal of perfect equality, which
had found the most uncompromising expression in the
Prophet’s life, could only be brought home to an extre-
mely aristocratic people by a very cautious handling of
the stuation. He brought about a marriage between an
emancipated slave and a free Qureish woman, a relative
of his own. This marriage was a blow to the aristo-
cratic pride of this free Arab woman; she could not get
on with her husband, and the result was a divorce, which
made her the more helpless, since no respectable Arab
would marry the divorced wife of a slave. The ever-
watchful Prophet availed himself of this situation and
turned it to account in his efforts at social reform.
He married the woman himself, indicating thereby that
not only a slave could marry a free woman, but also a
woman divorced by him could become the wife of a man
no less than the greatest Prophet of God. The signi-
ficance of this marriage in the history of social reform in

Arabia is, tndeed, great. Whether prejudice, ignorance
or want of insight has blinded European critics of Islam
to the real meaning of this union, it is difficult to guess,
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In order to show the treatment of slaves by modern
Muhammadans, I quote a passage from the English
translation of the autobiography of the late Amir Abdur
Rehman of Afghanistan :

“For instance™, says the Amir, “Framurz Khan, a
Chitrali slave, is my most trusted Commander-in-Chief
at Herat, Nazir Muhammad Safar Khan, another
Chitrali slave, is the most trusted official of my Court;
he keeps my seal in his hand to put to any document
and to my food and diet; in short, he has the full con-
fidence of my life, as well as my kingdom is in his hands.
Parwana Khan, the late Deputy Commander-in-Chief,
and Jan Muhammad Khan, the late Lord of Treasury,
two of the hihgest officials of the kingdom in their
lifetime, were both of them my slaves.”

The truth is that the institution of slavery is a mere
name in Islam, and the idea of individuality reveals itself
as a guiding principle in the entire system of Muhamma-
dan law and ethics,

. Briefly speaking, then, a strong will in 2 strong body
is the ethical ideal of Islam. But let me stop here for a
moment, and see whether we, Indian Muslamans, are
true to this ideal. Does the Indian Muslim possess a
strong will in a strong body ? Has he got the will to live ?
Has he got sufficient strength of character to oppose those
forces which tend to disintegrate the social organism
to which he belongs? I regret to answer my questions in
the negative. The reader will understand, that in the
great struggle for existence it is not principally number
which makes a social organism survive. Character is
the ultimate equipment of man, not only in his efforts
against a hostile natural en ironment, but also in his
contest with kindred competitors after a fuller, richer,
ampler life. The life-force of the Indian Muhammadan,
however, has become woefully enfeebled. The decay of
the religious spirit, combined with other causes of a
political nature over which he had no control, has deve-
loped in him a habit of self-dwarfing, a sense of depen-
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dence and, above all, that laziness of spirit, which an
enervated people call by the dignified name of ‘content-
ment’ in order to conceal their own enfeeblement. Owing
to his indifferent commercial morality he faills in econo-
mic enterprise; for want of a true conception of national
interest and a right appreciation of the present situation
of his community among the communities of this
country, he is working in his private as well as public
capacity, on lines which, I am afraid, must lead him to
ruin. How often do we see that he shrinks from advo-
cating a cause, the significance of which is truly national,
simply because his standing aloof pleases an influential
Hindu, through whose agency he hopes to secure a
personal distinction? 1 unhesitatingly declare that 1
have greater respect for an illiterate shopkeeper, who
earns his honest bread and has sufficient force in his
arms to defend his wife and children in times of trouble,
than the brainy graduate of high culture, whose low,
timid voice betokens the dearth of soul in his body, who
takes pride in his submissiveness, eats sparingly, com-
plains of sleepless nights and produces unhealthy children
for his community, if he does produce any at all. 1
hope I shall not be offending the reader, when I say that
I have a certain amount of admiration for the devil. By
refusing to prostrate himself before Adam whom he
honestly believed to be his inferior, he revealed a high
sense of self-respect, a trait of character, which in my
opinion, ought to redeem him from his spiritual defor-
mity, just as the beautiful eyes of the toad redeem him
from his physical repulsiveness. And I believe God
punished him not because he refused to make himself
bow before the progenitor of an enfeebled humanity,
but because he declined to give absolute obedience to the
will of the Almighty Ruler of the Universe.

The ideal of our educated young men is mostly
service, and service begets, specially in a country like
India, that sense of dependence which undermines the
force of human individuality. The poor among us
have, of course, no capital; the middle class people
cannot undertake joint economic enterprise owing to
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mutual mistrust; and the rich look upon trade as an
occupation beneath their dignity. Truly economic
dependence is the prolifie mother of all the various forms
of vice. Even the vices of the Indian Muhammadan
indicate the weakness of life-force in him. Physically
too he has undergone dreadful deterioration. If one
sees the pale, faded faces of Muhammadan boys in
schools and colleges, one will find the painful verification
of my statement, Power, energy, force, strength, yes
physical strength, is the law of life. A strong man may
rob others when he has got nothing in his own pocket;
but a feeble person, he must die the death of a mean
thing in the world’s awful scene of continual warfare.

But how to improve this undesirable state of things?
Education, we are told, will work the required trans-
formation. T may say at once that I do not put much
faith in education as a mean of ethical traintng—I mean
education as understood in this country. The ethical
training of humanity is really the work of great personali-
ties, who appear, from time to time, during the course
of human history. Unfortunately, our present social
environment is not favourable to the birth and growth
of such personalities of ethical magnetism. An attempt
to discover the reason of this dearth of personalities
among us will necessitate a subtle analysis of all the
visible and invisible forces which are now determining
the course of our social evolution—an enquiry which I
cannot undertake in this paper. But all unbiassed per-
sons will easily admit that such personalities are now
rare among us.

This being the case, education is the only thing to
fall back upon. But what sort of education? There is
no absolute truth in education, as there is none in philo-
sophy or science. Knowledge for the sake of knowledge
is a maxim of fools. Do we ever find a person rolling
in his mind the undulatory theory of light simply because
itis a fact of science ? Education, like other things, ought
to be determined by the needs of the learner. A form of
education which has no directb earing on the particular
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type of character which you want todevelop is absolutely
worthless. 1 grant that the present system of education
in India gives us bread and butter. We manufacture
a number of graduates and then we have to send titled
mendicants to Government to beg appointments for
them. Well,if we succeed in securinga few appointments
in the higher branches of service, what then? It is the
masses who constitute the backbone of the nation; they

ought to be better fed, butter housed and properly
educated.

Life is not bread and butter alone; it is something
more; it is a healthy character reflecting the national
idealin all its aspects. And for a truly national character
you ought to have a truly national education. Can you
expect free Muslim character in a young boy who is
brought up in an aided school and in complete ignorance
of his social and historical tradition? You administer
to him doses of Cromwell’s history; it is idle to expect
that he will turn out a truly Muslim character. Then
knowledge of Cormwell’s history will certainly create in
him a great deal of admiration for that Puritan revolu-
tionary; but it cannot create that healthy pride in his
soul which is the very life-blood of a truly national
character. Our educated young man knows all about
Wellington and Gladstone, Voltaire and Luther. He
will tell you that Lord Roberts worked in the South
African war like a common soldier at the age of eighteen
but how many of us know that Muhammad IT conquered
Constantinople at the age of twenty-two? How many of
us have even the faintest notion of the influence of our
Muslim civilisation over the civtlisation of modern
Europe? How many of us are familiar with the wonder-
ful historical productions of Tbn Khaldun or the extra-
ordinarily noble character of the great Amir Abdul Qadir
of Algeria? A living nation is living because it never
forgetsitsdead. 1Iventure to say, that the present system
of education in this country is not at all suited to us as
a people. It is not true to our genius as a nation, it tends
to produce an un-Muslim type of character, it is not
determined by our national requirements, it breaks
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entirely with our past, and appears to proceed on the
false assumption that the ideal of education is the train-
ing of human intellect rather than human will. Nor is
this superficial system true to the genius of the Hindus.
Among them it appears to have produced a number of
political idealists, whose false reading of history drives
them to the upsetting of all conditions of political order
and social peace. We spend an immense amount of
money every year on the education of our children.
Well, thanks to the King Emperor, India is a free country;
every body is free to entertain any opinion he likes—I
look upon as a waste. In order to be truly ourselves, we
ought to have our own schools, our own colleges, and
our own universities, keeping alive our social and his-
torical traditions, making us good and peaceful citizens
and creating in us that free but law-abiding spirit which
evolves out of itself the noblest types of political virtue.
I am quite sensible of the difficulties that lie in our way,
all that I can say is that if we cannot get over our difficul-
ties, the world will soon get rid of us.

I

Having discussed the ethical ideals of Islam, I
now proceed to say a few words on the political aspect
of the Islamic Ideal. Before, however, I come to the
subject, I wish to meet an objection against Islam so often
brought forward by our European critics, It has been
said that Islam is a religion which implies a state of war
and can thrive only in a state of war. Now, there can
be no denying that war is an expression of the energy of
a nation; a nation which cannot fight cannot hold its
own in the strain and stress of selective competition,
which constitutes anindispensible condition of all human
progress. Defensive war is certainly permitted by the
Quran; but the doctrine of agressive war against un-
believers is wholly unauthorized by the Holy Book of
Islam. Here are the words of the Quran :

“Summon them to the way of the Lord with wisdom
and kindly warning, dispute them in the kindest
manner. Say to those who have been given the
book and to the ignorant. Do you accept Islam?



34 DISCOURSES OF IQBAL

Then, if they accept Islam thy are guided aright;
but if they turn away, then thy duty is only preach-
ing; and God’s eye 1s on His servants.”’

All the wars undertaken during the life-time of the
Prophet were defensive. His war against the Roman
Empire in 626 A.D. began by a fatal breach of inter-
national law on the part of the Government at Con-
stantinople. who killed the innocent Arab envoy sent
to their Court. Even in defensive war he forbids wan-
ton cruelty to the wanquished. [ quote here the touching
words which he addressed to his followers when they
were starting for a fight :

“In avenging the injuries inflicted upon us, disturb
not the harmless votaries of domestic seclusion. spare
the weakness of the female sex, injure not the infant at
the breast, or those who are ill in bed. Abstain from
demolishing the dwellings of the unresisting inhabitants,
destory not the means of their subsistence. nor their
fruit trees, and touch not the palm.”

The history of Islam tells us that the expansion of
.Islam as a religion is in no way related to the political
power of its followers. The greatest spiritual conquests
of Islam were made during the days of our political
decrepitude. When the rude barbarians of Mongolia dro-
wned in blood the civilization of Bagdad in 1258 A.D.”
when the Muslim power fell in Spain and the followers
of Islam were mercilessly killed or driven out of Cordova
by Ferdinand in 1236, Islam had just secured a footing

in Sumatra and was about to work the peaceful conver-
sion of the Malay Archipelago.

- “In the hours of its political degradation,” says
Pr_of:essor Arnold, ““Islam has achieved some of its most
brilliant conquests. On two great historical occasions,
infidal barbarians have set their foot on the necks of the
followers of the Prophet, the Seljuk Turks in the eleventh
and the Mongols in the thirteenth century, and in each
case the conquerors have accepted the religion of the
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conquered.” “We undoubtedly find,” says the same
learned scholar elsewhere, “‘that Islam gained its greatest
and most lasting missionary triumphs in times and places
in which its political power has been weakest, as in South
India and Eastern Bengal™.

The truth is that Islam is essentially a religion of
peace. All forms of political and social disturbance
are condemned by the Quran in the most uncompro-
mising terms. [ quote a few verses from the Quran :

*Eat and drink from what God has given you and run
not on the face of the earth in the matter of rebels.

“And disturb not the peace of the earth after it has
been reformed; this is good for you if you are
believers. ‘

“And do good to others as God has done good to
thee, and seek not the violation of peace in the earth,
for God does not love those who break the peace.
That is the home in the next world which we build
for those who do not mean rebellion and disturbance
in the earth, and the end is for those who fear God.

“Those who rebelled in cities and enhanced disorder
in them, God visited them with His whip of
punishment.”

One sees from these verses how severely all forms of
political and social disorder are denounced by the Quran.
But the Quran is not satisfied with mere denunciation gf
the evil of fesad. It goes to the very root of this evil.
We know that both in ancient and modern times, secret
meetings have been a constant source of political and
social unrest. Here is what the Quran says about such
conferences. “O believers, if you converse secretly that
is to say, hold secret conference, converse not for purpose

- of sin and rebellion™, The ideal of Islam is to secure
social peace at any cost.  All methods of violent change
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in society are condemned in the most unmistakable
language. Tartushi—a Muslim lawyer of Spain—is
quite true to the spirit of Islam when he says: “Forty
years of tyranny are better than one hour of anarchy™.

“Listen to him and obey him,” says the Prophet of
God in a tradition mentioned by Bukharee,” even if a
negro slave is appointed to rule over you.” Muslim
mentions another important tradition of the Prophet
on the authority of Arfaja, who says—*I heard the
Prophet of God say, when you have agreed to follow
one man then if another man comes forward intending
to break your stick (weaken your strength) or to make
you disperse in disunion, kill him*’.

Those among us who make it their business to
differ from the general body of Musalmans in political
views ought to read this tradition carefully, and if they
have any respect for the words of the Prophet, it is their
duty to dissuade themselves from this mean traffic in
political opinion which, though perhaps it brings a little
personal gain to them, is exceedingly harmful to the
interests of the community. My object, in citing these
verses and traditions is to educate politcal opinion on
strictly Islamic lines. In this country we are living
under a Christian Government. We must always keep
before our eyes the example of those early Muhamma-
dans who, persecuted by their own countrymen, had to
leave their home and to settle in the Christian State of
Abyssinia. How they behaved in that land must be
our guiding principle in this country where an overdose
of Western ideas has taught people to criticise the exist-
ing Government with a dangerous lack of historical
perspective. And our relation with the Christians are
* determined for us by the Quran. which says :*

““And thou wilt find nearer to the friendship of the
believers those men who call themselves Christians.
This is because among them there are learned
men and hermits, and they are never vain.”
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Having thus established that Islam is a religion of
peace, I how proceed to consider the purely political
aspect of the Islamic ideal-—the ideal of Islam as enter-
tained by a corporate individuality. Given a settled
society, what does Islam expect from its followers regard-
ed as a community ? What principle sought to guide them
in the management of communal affairs? What must be
their ultimate object and how is it to be achieved? We
know that 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
naturalisation; it consists in the identity of belief. The
expression ‘Indian Muhammadan’, however convenient
it may be, is a contradiction in terms; since Islam in its
essence is above all conditions of time and space.
Nationality withus is a pure idea; it has no geographical
basis. But in as much as the average man demands a
material centre of nationality, the Muslim looks for it in
the holy town of Mecca, so that the basis of Muslim
nationality combines the real and the ideal, the concrete
and the abstract. When, therefore, it is said that the in-
terests of Islam are superior to those of the Muslim, itis
meant that the interest of the individuals as a unit are
subordinate to the interests of the community as an
external symbol of the Islamic principle. Thisis the only
principle which limits the liberty of the individual, who
1s otherwise absolutely free.

The best form of Government for such a community
would be democracy, the ideal of which is to let man
develop all the possibilities of his nature by allowing him
as much freedom as practicable. The Caliph of Islam
is not an infallible being; like other Muslims he is subject
to the same law: he is elected by the people and is deposed
by them if he goes contrary to the law. An ancestor of
the present Sultan of Turkey was sued in an ordinary law
court by a mason, who succeeded in getting him fined by
the town Qazi. Democracy, then, is the most important
aspect of Islam regarded as a political ideal. It must
however, be confessed that the Muslims, with their ideal
of individual freedom, could do nothing for the political
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improvement of Asia. Their democracy lasted only 30
years and disappeared with their political expansion.
Though the principle of election was not quite original
in Asia (since the ancient Parthian Government was
based on the same principle) yet somehow or other it
was not suited to the nations of Asia in the early days
of Islam. It was, however, reserved for a Western
nation politically to vitalize the countries of Asia. De-
mocracy has been the great mission of England in
modern times, and English statesmen have boldly carried
this principle to countries which have been, for centuries,
groaning under the most atrocious forms of despotism.
The British Empire is a vast political organism, the

vitality of which consists in the gradual working out of

this principle.  The permanence of the British Empire
as a civilising factor in the political evolution of mankind
is one of our greatest interests. This vast Empire has
our fullest sympathy and respect, since it is one aspect
of our own political ideal that is being slowly worked
outinit. England,infact, is doing one of our own great
duties, which unfavourable circumstances did not per-
mit us to perform. It is not the number of Muhamma-
dans whichit protects, but the spirit of the British Empire

thatl;nakes it the greatest Muhammadan Empire in the
world.

To return now to the political constitution of the
Muslim society. Just as there are two basic propositions
underlying Muslim ethics, so there are two basi¢ Pro-
positions underlying Muslim political constitution

(1) The law of God is absolutely supreme. Autho-
rity, except as an interpreter of the %’aw,phas no place 10
the social structure of Islam. Islam has a horror of per-
sonal authority. We regard it as inimical to the unfold-
ment of human individuality. The Shias, of cOUrst:
differ from the Sunnis in this respect. They hold that
the Caliph or Imam is appointed by God and his inter*
pretation of the Law is final; he is infallible and his
authority, therefore, is absolﬁtely supreme. g

certainly a grain of truth in this view; since the principle
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of absolute authority, has functioned usefully in the
course of the history of mankind. But it must be admit-
ted that the idea works well in the case of primitive
societies and reveals its deficiency when applied to higher
stages of civilisatton. Peoples grow out of it, as recent
events have revealed in Persia, which is a Shia country,
yet demands a fundamental structural change in her
Government by the introduction of the principle of
election.

(2) The absolute equality of all the members of the
community. There is no aristocracy in Islam. “The
noblest among you,” says the Prophet, ‘‘are those who
fear God most.” There is no privileged class, no caste
system. [Islam is a unity in which there is no distinction,
and this unity is secured by making men believe in the
two simple propositions—the unity of God and the
mission of the Prophet—propositions which are certainly
of a supernational character, but which, based as they
are on the general religious experience of mankind, are
intensely true on the average human nature. Now, this
principle of the equality of all believers made early
Musalmans the greatest political power in the world.
Islam worked as a levelling force, it gave the individual
a sense of his inward power; it elevated those who were
socially low. The elevation of the down-trodden was
the chief secret of the Muslim political power in India.
The result of the British rule in this country has been
exactly the same; and if England continues true to this
principle it will ever remain a source of strength to her
as it was to her predecessors.

~ But are we Indian Musalmans true to this principle
in our social economy? Is the organic unity of Islam
intact in this land? Religious adventurers set up diffe-
rent sects and fraternities, ever quarrelling with one an
other; and then there are castes and sub-castes like the
Hindus! Surely we have out-Hindued the Hindu himself’;
we are suffering from a double caste system—the reli-
gious caste system, sectarianism, and the social caste
system, which we have either learned or inherited from
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the Hindus. This is one of the quiet ways in which

conquered nations revenge themselves on their con-

querors. I condemn this accursed religious and social

sectarianism; I condemn this accursed religious and

social sectarianism; I condemn it in the name of God, in

the name of humanity, in the name of Moses, in the

name of Jesus Christ, and in the name of him—a thrill of
emotion passes through the very fibre of my soul when 1

think of that exalted name—yes, in the name of him who

brought the final message of freedom and equality to

man kind. Islam is one and indivisible; it brooks no

distinctions in it. There are no Wahabies, Shias,

or Sunnies in Islam. Fight not for the inter-

pretations of the truth, when the truth itself is in danger.

It is foolish to complain of stumbling when you walk in

the darkness of night. Let all come forward and con-
tribute their respective shares in the great toil of the

nation. Let the idols of class-distinctions and sectar-

ianism be smashed for ever; let the Muslamnas of the

country be once more united into a great vital whole.

How can we, in the presence of violent internal disputes,

expect to succeed in persuading others to our way of think-
ing? The work of freeing humanity from superstition—the
ultimate ideal of Islam as a community, for the realisa-

tion of which we have done so little in this great land

of myth and superstition—will ever remain undone if
the emancipators themselves are becoming gradually
enchained in the very fetters, from which it is their mis-
sion to set others free.



ISLAM’S PECULIAR CONCEPTION
OF NATIONALISM

In 1910 Allama Igbal read a paper at the Muslim
University, Aligarh, dealing with some important aspects
of Muslim society. This paper was in English and is
probably not extant today. Some important extracts
Jrom it, published in the Census of India Report (Punjab
Part I) for 1911, and reproduced in the Pakistan Times,
Lahore, dated October 13, 1963, are given below:

The essential difference between the Muslim com-
munity and other communities of the world consists in
our peculiar conception of nationality. It is not the
unity of language or of country or the identity of econo-
mic interests that constitutes the basic principle of our
nationality. Itis because we all believe in a certain view
of the Universe, and participate in the same historical
tradition that we are members of the society founded by
the Prophet of Islam.

Islam abhors all material limitations, and bases its
nationality on a purely abstract idea objectified in a
potentially expansive group of concrete personalities.
It is not dependent for its life-principles on the character
and genius of a particular people; in true its sence, it is
nontemporal, non-spatial., . .

4]
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In the case of no community, the words of Augu-
stus Comte! are so completely true, as in the case of our
own. “Since religion”” says he ““embraces all our exis-
tence, its history must be an epitome of the whole history
of our development”’.

It may, however, be asked that if mere belief in
certain propositions of a metaphysical importan:e is the
only thing that ultimately determines the structure of the
Muslim community, is it not an extremely unsafe basis,
especially before the advance of modern knowledge, with
its habits of rationalism and criticism ?

This is what the French Orientalist Renan? thought;
and entertained a veiled hope that Islam would one day
lose the high intellectual and moral direction of an
important part of the Universe. : :

Nations, the basic principle of whosc . collective life is
territorial, need not be afraid of rationalism;to us itis a
dangerous foe, since it aims at the very principle which
gives us communal life, and alone makes our collective
cxistence intelligible.

Islam is our Homeland

Rationalism is essentially analysis and consequent-
ly threatens to distintegrate the communal synthesis
achieved by the force of the religious idea. It is un-
doubtedly true that we can meet rationalism, on its own
ground. But the point which T wish to impress on you
is that the dogma (i.e., the universal agreement on
which our communal solidairity depends) has essentially
a national rather than intellectual significance for us.

(1) Auguste Isidore Marie Francuis Comte, French positivist
Philosopher 1798-1857. Wy

(2) Joseph Ernest Renan, French Historian and Philologist
1823-1892. He was debunked in 2 historic debslc.
on the same point by Syed Jamaluddin Afghani during
his stay in France,
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To try to convert religion into a system of specu-
lative knowledge’ is, in my opinton, absolutely useless and
even absurd, since the objection of religion is not “think-
ing about life”’; its main purpose is “to build up a cohe-
rent social whole”’, for the gradual elevation of life.

Religion is itself a metaphysics, in so far as it calls
up into being a new universe, with a view to suggest a
new type of character, tending to universalise itself, in
proportion to the force of the personality in which it
originally embodies. itself.

The point that T have tried to bring out in the
above remarks is that Islam has a far deeper significance
for us than merely religious; it has a peculiarly national
meaning so that our communal life is unthinkable with-
out a firm grasp of the Islamic principle. The idea of
Islam, is, so to speak, our Eternal Home or Country,
wherein we live, move and have our being. To us it is
above everything else as England is above all to the
Englishman, and 'Deutschland unber alles’ to the
German. b ! ; ¢

Muslim Culture

~ The umty of religious belief on which our communal

life depends is supplemented by the uniformity of Muslim
culture. ~Mere belief in the’ Islamic principle, though
exceedingly important, is not sufficient. ‘In order  to
participate in the life of the communal self, the individual
mind must undergo a complete transformation. Just as
the Muslim community does not recognise any ¢thnical
differences, and aims at the subsumption of all races
under the universal idea of humanity, so our culture is
relatively universal and is not indebted for its life and
growth to the genius of one particular people.

“In order to become a “living member of the Muslim
community, the individual besides having an ‘uncon
ditional belief in the religious principle, must thoroughly
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assimilate the culture of Islam. The objection of this
assimtlation is to create a uniform mental outlook, a
peculiar way of looking at the world, a certain definite
standpoint from which to judge the value of things, which
sharply define our community and transform it into a
Corporate Individual, giving it a definite purpose and
ideal of its own.

Mouslim Type of Character

“In primitive societies, where life struggle for exis-
tence is extremely keen, and draws more upon man’s
physical rather than intellectual qualities, it is the valiant
man who becomes an object of universal admiration and
imitation. When, however, the struggle relaxes and the
peril is over, the valorous type is displaced— though not
altogether—by what Giddings! calls ““the connival type”,
which takes a due share in all the pleasures of life and
combines in itself the virtues of liberality, generosity
and good fellowship.

But these two types of character have a tendency
to become reckless; and by way of reaction against them
appears the third great type which holds up the ideal of

fpflf-control and is dominated by a more serious view of
ife.

. Insofar as the evolution of the Muslim community
in India is concerned: Timur represented the first type,
Babar combined the first and the second: Jehangir
embodied pre-eminently the second; while the third was
foreshadowed in Alamgir, whose life and activity forms,

in my opinion, the starting point in the growth of Muslim
nationality in India. ;

To me the ideal of character foreshadowed by
Alamgir is essentially the Muslim type of character, and

1 (Henry Franklin Giddings American Sociologi
and Educationist, 1955-1961. . iologist
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it must be the object of all our education to develop
that type.

If it is our aim to secure a continuous life of the
community, we must produce a type of character which,
at all costs, holds fast to its own and while it readily
assimilates all that is good in other types, it carefully
excludes from its life all that is hostile to its cherished
traditions and institutions. A careful observation of the
Muslim community in India reveals the point on which
the vartous lines of the moral experience of the commu-
nity are now tending to converge.



DIVINE RIGHT TO RULE

in the following article Allama Igbal has discussed
the controvertial theory of the Divine Right of Kings and
has shown in a most convincing way that the Holy Prophet
of Islam is the only man in human history whose rule over
man may justly be called a rule by divine right. It was
pgglfslmd in the weekly Light, Lahore, dated August 30,
1928,

The theory of the divine right of kings is as old as the
institution of kingship itself. In the East as well as the
West the king, according to this principle, has been regar-
ded as deriving his authority from God direct. It
appears to have been a creed of Eastern origtn, imported
to the West with the advent of Christianity. As logical
corollaries from this follow two other most important
principles.  Firstly, the king being a representative of
God on earth, is free from all responsibility to his people.
His word is law and he may do whatever his sweet will
may dictate without being called to account for it. The
English saying “The King can do no wrong’ seems to be
a relic of the same divine sanctity attached to the king’s

erson, Secondly, kingship must descend into the same
amily which is considered sacred.

. ltwasin keeping with this sacrosanet conception of
kingship that in the middle ages in Christendom, kings
were duly anointed by the Church at the time of coro-

46
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nation. Shakespeare puts the following words in the
mouth of Richard II. “Not all the water in the rough
rude sea can wash the balm off from the anointed king.”
Students of History know what amount of blood-shed
was caused during the Civil war in the 17th century in
England, in consequences of political controversies due
to this principle. The Royalists held that all Christian
kings, princes and governors derived their authority
from God. The Parliamentarians contended that ulti-
mate power lay in the people. The execution of Char-
les 1 was the victory of this latter principle. The senti-
ment of the divine right of kings was finally smashed by
the French Revolution, though among a small section
of royalists in every Western country it still persists,

The question to consider, however, is how far has
such a claim on the part of kings or belief on the part of
people been justified, and what were their credentials to
such a title? On the very face of it, there was nothing
divine about them. They employed the' common
human ways and means to maintain their authority,
They had their police and their jails to gag the voice of
freedom. They had their fabulous riches with which to
purchase friends and supporters.

It was with these and similar material means that
they managed to rule over men; and any man, given
all these advantages, can do the same, Where does
divinity come in? Any man without the least vestige of
dtvinity in him with just a bit of commonsense can make
as good a king as any that was ever encircled by credulity
with a halo of sanctity, provided he has an army, a trea-
sury and the rest of the regal paraphernalia. l}é was, in
fact, not by divine right but by the right of might that
they ruled over their fellowmen.

Over and above these material means, these kings
also resorted to psychological methods to keep the
people in awe. For instance like God of whom they
posed to be vicars, they made themselves as scarce as
possible. They made it a point to keep out of the gaze
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of the populace. The Moghal kings would only show
their faces through small openings in the palace to let
the people have a look at them. This had a great
psychological effect. Even to day, some kings do not
mix freely with the people but make their appearance
from the balcony. This is an attempt in the same
direction viz., to clothe themselves with a certain amount
of awe and veneration. They employ the common psycho-
logical method of keeping them at a respectful distance.
Where is the divinity in this? Any knave who get the
opportunity and the means may do the same and per-
haps much better. These are but artificial human
methods open to all, without any reference to Divine
agency.

Divine right to rule must be above all such material
or psychological props. It must want neither gold nor
bayonets to uphold it. Nor must it fall back on such
psychological tricks as to infuse a superstitious awe in
others. It must be a rule without any army, without a
treasury, without a jail and without a police. Such a
ruler alone can justly claim to be a ruler who had the
divine right to rule over men. '

The Prophet of Islam had no standing army
to win over the populace to his cause. He was but an
orphan boy and arose single handed to combat the
forces of corruption let loose on all sides. Rather than
having an army of his own to subjugate people, he had
an army drawn up against him. A whole nation was
up in arms against him, bent on his extirpation. And
yet these very people were ultimately brought under his
rule. That indeed was divine right to rule over men.

. Nor had the Prophet of Islam any treasury with
which to attract people to his fold. He was but a poor
man who had at times gone even without food for days
together. Even as the ruler of Arabia he slept on a stiff
matting till the palm leaves imprinted their stripes on his
back. From a persecuted and exiled man, he rose to be
king of the peninsula and yet he knew no such things
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as a jail or police. This indeed was the ruler who can
rightly be called to have ruled by a right super human, for
the obvious reason that he employed not one method
used by the commonality of kings to maintain this
authority—no standing army to protect his kingdom, no
bl.?dy-guard, no treasury, no police, no jail, nothing of
the sort.

Rather than make any attempt to hypnotize his
people into superstitious adoration of himself, the
Prophet did everything in his power to dispel any
possible doubt on that point. In the midst of a people
who bowed even before a rough unhewn piece of stone
and clothed it with divinity, it would have been the
easiest thing on earth to pass even for God himself. But
the Prophet Muhammed was far above such tactics.
“I am but a man like unto you” he proclaimed to his
people who would have faintaken him for a god. Un-
like earthly kings who left no stone unturned to hood-
wink their people into the belief as to their superhuman
status, the Prophet tried every method to impress upon
his people that he was just human, and no more than
that human. He purposely made 1t a part and parcel of
the Kalma that “Muhammed is an Apostle of God’” as
a safeguard for all times to come lest in their enthusiasm,
his followers in times to come, might raise him to the
Divine pedestal as did Christians in the case of Jesus.
He plainly disillusioned the people of every possible
shadow of a doubt as to his own powers and personality,
*“I do not tell you,” he told them, “that I possess any
treasures or any knowledge of the future.” When at the
death of his son there happened to be a solar eclipse,
and people interpreted it as Divine mournj ng, the Prophet
at once removed the superstitious tendency by telling
them that these phenomena of nature had nothing to do
with thelife or death of man. The Quran is replete with
verses how the Prophet took great pains to drive the
point home to the people that there was nothing super-
human about him. * When an old man came to him, and
he showed some indifference to him, there came the
Divine rebuke. Rather than conceal it, he perpetuated
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it for all time to come by incorporating it in the Quran,
No earthly potentate would thus advertise such a thing
against himself, however, insignificant it might be.

The Prophet mixed as freely with the people as any
one of them. There was nothing about his person to
give him an air of superiority so much so that when a
stranger would call at an assembly of Muslims at the
Mosque he had to ask, “which of you is Muhammed,”
so thoroughly had he merged himself into the people.
He did not consider it as anything beneath his dignity
as king to stitch his own clothes, patch up his own shoes,
milk his own goats, clean his own house, and even help
his household in domestic work. On one occasion a
party of Muslims, including the Prophet was out on a
journey, and when at meal times every one took some
part in the cooking, the Prophet began to collect fuel as
his part of the work. When his followers implored that
he need not trouble himself, he simply replied that he
must do his own work.

Such was this most mighty monarch the world has
ever seen—the monarch who ruled not only the bodies,
but also the hearts of his people; the monarch without
an army, without a palace, without a treasury, without
any of the numerous instruments with which earthly
monarchs keep their people in due subjection. He was
as free with the people as any one of them and did every-
thing to divest his personality of all possible halo that
superstition might envelop it with. And yet he was the
monarch who was loved by his people as never was a
monarch loved. One of his followers, when he heard of
the incident to the Prophet’s teeth at a battle, knocked
all of his own teeth out. When after a battle, a woman
of Medina enquired as to the Prophet’s safety, she was
informed that her husband had fallen on the field.
Without heeding that great calamity she repeated the
question, whether the Prophet was safe. The reply was
that her son was also slain in the battle. She repeated
her question again to get an answer that her brother had
also been killed. ““What about the Prophet?’ She
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insisted and when she was told that all was well with him,
she ut;;red a sigh of relief and said, “Then all griefs are
but light.”

History knows but one monarch whose rule over
man may justly be called a rule by divine right and that
one man was the Prophet of Islam, And yet, though the
ruler of men by divine right he never claimed to be a
ruler. “I am but man like unto you.” was the grand
message of this greatest of kings to an adoring humanity,
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PRESIDENTIAL ADDRESS TO THE
ALL-INDIA MUSLIM LEAGUE

In 1930 Allama Igbal was elected President of the
All-India Muslim League and he delivered the following
Presidental Address at the annual session of the League
held at Allahabad on December 29, 1930. This address
has assumed great historical importance because in it
originated the demand for a Muslim Homeland which
became a Word of Faith with the Muslims of the Indian
sub-continent and successfully culminated in the establish-
ment of Pakistan in 1947, ‘

Gentlemen, I am deeply grateful to you for the
honour you have conferred upon me in inviting me to
preside over the deliberations of the All-India Muslim
League at one of the most critical moments in the his-
tory of Muslim political thought and activity in India.
I have no doubt that in this great assembly there are
men whose political experience is far more extensive
than mine, and for whose knowledge of affairs I have
the highest respect. It will, therefore, be presump-
tuous on my part to claim to guide an assembly of such
men in the political decisions which they are called
upon to make today. I lead no party; I follow no
leader. T have given the best part of my life to a care-
ful study of Islam, its law and polity, its culture, its
history and its literature. This constant contact with
the spirit of Islam, as it unfolds itself in time, has, I
think, given me a kind of insight into its significance as
a world-fact. Tt is in the light of this insight whatever
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its value, that, while assuming that the Muslims of India
are determined to remain true to the spirit of Islam,
I propose, not to guide you in your decisions but to
attempt the humbler task of bringing clearly to your
consciousness the main principle which, in my opinion,
should determine the general character of these
decisions.

It cannot be denied that Islam, regarded asan
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 ethical ideal—has
been the chief formative factor in the life-history of the
Muslims of India. It has furnished those basic emotions
and loyalties which gradually unify scattered individuals
and groups and finally transform them into a well-
defined people. Indeed, it is no exaggeration to say
that India is perhaps the only country in the world
where Islam, as a people-building force has worked at
. its best. In India, as elsewhere, the structure of Islam
as a society is almost entirely due to the working of
Islam as a culture inspired by a specific ethical ideal.
What I mean to say is that Muslim society, with its
remarkable homogeneity and inner unity, has grown
to be what it is under the pressure of the laws and
institutions associated with the culture of Islam. The
ideas set free by European political thinking, however,
are now rapidly changing the outlook of the persent
generation of Muslims both in India and outside India.
Our younger men, inspired by these ideas, are anxious
to see them as living forces in their own countries
without any critical appreciation of the facts which have
determined their evolution in Europe. In Europe
Christianity was understood to be a purely monastic
order which gradually developed into a vast church-
organisation. The protest of Luther was directed
against this church-organisation, not against any system
of polity of a secular nature, for the obvious reason
that there was no such polity associated with Chris-
tianity. And Luther was perfectly justified in rising

in revolt against this organisation; though, I think, he
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did not realise that in the peculiar conditions which
obtained in Europe, his revolt would eventually
mean the complete displacement of the universal ethics
of Jesus by the growth of a plurality of national and
hence narrower systems of ethics, Thus the upshot of
the intellectual movement initiated by such men as
Roussean and Luther was the break-up of the one into
mutually ill-adjusted many, the transformation of a
human into a national outlook, requiring a more
realistic foundation, such as the notion of country and
finding expression through varying systems of polity
evolved on national lines, i.e., on lines which recognise
territory as the only principle of political solidarity.
If you begin with the conception of religion as com-
plete other-worldliness, then what has happened to
Christianity in Europe is perfectly natural. The
universal ethics of Jesus is displaced by national systems
of ethics and polity. 'The conclusion to which Europe
is consequently driven is that religion is a private affair
of the individual and has nothing to do with what is
called man’s temporal life. Islam does not bifurcate
the unity of man into an irreconcilable duality of
spirit and matter. In Islam God and the universe,
spirit and matter, church and state, are organic to
each other, Man is not the citizen of a profane world
to be renouncedin the interest of a world of spirit
situated elsewhere. To Tslam matter is spirit realising
itself in space apd time. Europe uncritically
accepted the duality of spirit and matter probably from
Manichacan thought. Her best thinkers are realising
this initial mistake today, but her statesmen are
indirectly forcing the world to accept it as an unques-
tionable dogma, It is then, this mistaken separation
of spiritual and temporal which has largely influenced
European religious and political thought and has
resulted practically in the total exclusion of Christianity
from the life of European states. The result is a set
of mutually ill-adjusted states dominated by interests
not human but national. And these mutually ill-adjust-
ed states after trampling over the morals and convictions
of Christianity, are today feeling the need of a federated
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Europe, i.c., the need of a unity which Christian church-
organisation originally gave them, but which, instead
of reconstructing it in the light of Christ’s mission of
human brotherhood, they considered it fit to destroy
under the inspiration of Luther. A Luther in the world
of Islam however is an impossible phenomenon; for
here there is no church-organisation similar to that of
Christianity in the Middle Ages inviting a destroyer.
In the world of Islam we have a universal polity whose
fundamentals are believed to have been revealed, but
whose structure owing to our legists’ want of contact
with modern world, stands today in need of renewed
power by fresh adjustments. I do not know what will
be the final fate of the national idea in the world of
Islam. Whether Islam will assimilate and transform
it as it has assimilated and transformed before many
ideas expressive of different spirit, or allow a radical
transformation of its own structure by the force of
this idea, is hard to predict. Professor Wensinck of
Leiden (Holland) wrote to me the other day: “It
seems to me that Islam is entering upon a crisis
through which Christianity has been passing for more
than a century., The great difficulty is how to save
the foundations of religion when many antiquated
notions have to be given up. It seems to me scarcely
possible to statc what the outcome will be for Chris-
tianity, still less what it will be for Islam.”® At the pre-
sent moment the national idea is racialising the outlook
of Muslims, and thus materially counteracting the
humapising work of Islam. And the growth of racial
consciousness may mean the growth of standards dif-
ferent and even opposed to the standards of Islam.

- I hope you will pardon me for this apparently aca-
“demic discussion. "To address this session of the
~All-India Muslim League you have selected a2 man who

1s not despaired of Islam as a living force for freeing
“the outlook of man from its geographical limitations,
“who bel:evqs that religion is a power of the utmost
‘importance in the life of individuals as well as states,
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and finally who believes that Islam is itself destiny
and will not suffer a destiny. Such a man cannot
but look at matters from his own peint of view. Do
not think that the problem I am indicating is a purely
theoretical one. It is a very living and practical pro-
blem calculated to affect the very fabric of Islam as a
system of life and conduct. On a proper solution
of it alone depends your future as a dinstinct cultural
unit in India. Neverin our history has Islam had
to stand a greater trial than the one which confronts
it today. It is open to a people to modify, reinter-
pret or reject the foundational principles of their
social structure, but it is absolutely necessary for
them to see clearly what they are doing before they
undertake to try a fresh experiment. Nor should
the way in which I am approaching this important
problem lead anybody to think that I intend to quarrel
with those who happen to think differently. You
are a Muslim assembly and, I suppose, anxious to
remain true to the spirit and ideal of Islam. My
sole desire, therefore, is to tell you frankly whatI
honestly believe to be the truth about the present
situation. In this way alone it is possible for me
to illuminate, according to my light, the avenues of
your political action. ;

What, then, is the problem and its implications?

Is religion a private affair? Would you like to see

Islam, asa moral and political ideal, meeting the same

fate in the world of Islam as Christianity has already

met in Europe ? Is it possible to retain Islam as an

ethical ideal and to reject it as a polity in favour of

national polities, in- which religious attitude is not

permitted to play any part? This question becomes

. of special importance in India where the Muslims hap-
‘pen to be in a minority. The proposition that religion
‘18 a private individual experience is not surprising on
“the lips of a European. In Europe the conception of
‘Christianity as a monastic order, renouncing the world
of matter and fixing its gaze entirely on the world of
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spirit led, by a logical process of thought, to the view
embodied in this proposition. The nature of the
Prophet’s religious experience, as disclosed in the Quran,
however, is wholly different. It is not mere experience
in the sense of a purely biological event, happening
inside the experiment and necessitating no reactions
on his social environment. It is individual experience
creative of a social order. Its immediate outcome is
the fundamentals of a polity with implicit legal
concepts whose civic significance cannot be belittled
merely because their origin is revelational. The re-
ligious ideal of Islam, therefore, is organically related
to the social order which it has created. The
rejection of the one will eventually involve the re-
jection of the other. Therefore the construction of
a polity on national lines, if it means a displacement
of the Islamic principle of solidarity, is simply un-
thinkable to a Muslim. This is a matter which at
the present moment directly concerns the Muslims
of India. “Man,” says Renan, “isenslaved neither by
his race, nor by his religion, nor by the course of
rivers, nor by the direction of mountain ranges. A great
aggregation of men, sane of mind and warm of heart,
creates a moral consciousness which is called a nation.”
Such a formation is quite possible, though it involves
the long and arduous process of practically remaking
men and furnishing them with a fresh emotional equip-
ment. It might have been a fact in India if the teaching
of Kabir and the Divine Faith of Akbar had seized the
imagination of the masses of this country. Experience,
however, shows that the various caste-units and re-
ligious units in India have shown no inclination to
sink their respective individualities in a larger whole,
Each group is intensely jealous of its collective exis-
tence, The formation of the kind of moral conscious-
ness -which constitutes the essence of a nation jn
Renan’s sense demands a price which the peoples of
- India are not prepared to pay, The unity of an
Indian nation, therefore, must be sought, not in the
negation but in the mutual harmony and Co-operation
of the many, True statemanship cannot ignore facts,
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however unpleasant they may be. The only practical
course is not to assume the existence of a state of
things which does not exist, but to recognise facts as
they are and to exploit them to our greatest advan-
tage. And it is on the discovery of Indian unity in this
direction that the fate of India as well as Asia really
depends. India is Asia in miniature. Part of her
people have cultural affinities with nations in the
east and part with nations in the middle and west of
Asia. If an effective principle of co-operation is
discovered in India, it will bring peace and mutual
good-will to this ancient land which has suffered so
long, more because of her situation in historic space
than because of any inherent incapacity of her people.
And it will at the same time solve the entire political
problem of Asia,

It is, however, painful to observe that our attempts
to discover such a principle of internal harmony have
so far failed. Why have they failed ? Perhaps we
suspect each other’s intentions and inwardly aim at
dominating each other. Perhaps in the higher inter-
ests of mutual co-operation, we cannot afford to part
with the monopolies which circumstances have placed
in our hands and conceal our egoism under the cloak
of a nationalism, outwardly stimulating a large-hearted
patriotism, but inwardly as narrow-minded as a caste
or a tribe. Perhaps, we are unwilling to recognise
that each group has a right to free development accord-
ing to its own cultural traditions. But whatever may
be the causes of our failure, I still feel hopeful. Events
seem to be tending in the direction of some sort of
internal harmony. And as far as I have been able to
read the Muslim mind, I have no hesitation in declaring
that if the principle that the Indian Muslim is entitled
to full and free development on the lines of his own
culture and tradition in his own Indian home-lands is
recognised as the basis of a permanent communal
settlement, he will be ready to stake his all for the free-
dom of India. The principle that each group is entitled
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to free development on its own lines is not inspired by
any feeling of narrow communalism. There are com-
munalisms and communalisms. A community which
is inspired by feelings of ill-will towards other com=
munities is low and ignoble. I entertain the highest
respect for the customs, laws, religions and social
institutions of other communities. Nay, it is my duty
according to the teaching of the Quran, even to defend
their places of worship if need be. Yet I love the
communal group, which is the source of my life and
behaviour and which has formed me what I am, by
giving me its religion, its literature, its thought, its
culture and thereby recreating its whole past as a living
operative factor in my present consciousness. Even
the authors of the Nehru Report recognise the value of
this higher aspect of communalism. While discussing
the separation of Sind they say : “To say from the
larger view-point of nationalism that no communal
provinces should be created, is, in a way, equivalent to
saying from the still wider international view-point that
there should be no separate nations. Both these state-
ments have a measure of truth in them. But the staun-
chest internationalist recognises that without the fullest
national autonomy it is extraordinarily difficult to
create the international State.  So also without the fullest
cultural autonomy, and communalism in its better aspect
is culture, it will be difficult to create a harmonious
nation.”’

Communalism in its higher aspect, then, is indis-
pensable to the formation of a harmonious whole ina
country like India. The units of Indian society are
not territorial as in European countries. India is a
continent of human groups belonging to different races,
speaking different languages and professing different
religions. Their behaviour is not at all determined bya
common race-consciousness. Even the Hindus do not
form a homogeneous group. The principle of European
democracy cannot be applied to India without recognis-
ing the fact of communal groups. The Muslim demand
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for the creation of a Muslim India within India is, there-
fore, perfectly justified. The resolution of the All-
Parties Muslim Conference at Delhi is, to my mind,
wholly inspired by this noble ideal of a harmonious
whole which, instead of stifling the respective individua-
lities of its component wholes, affords them chances of
fully working out the possibilities that may be latent in
them. And I have no doubt that this House will
emphatically endorse the Muslim demands embodied in
this resolution. Personally, I would go further than
the demands embodied in it. I would like to see the
Punjab, North-West Frontier Province, Sind and Baluch-
istan amalgamated into a single state. Self-government
within the British Empire or without the British Empire,
the formation of a consolidated North-West Indian
Mouslim State appears to me to be the final destiny of the
Muslims, at least of North-West India. The proposal
was put forward before the Nehru Committee. They
rejected it on the ground that, if carried into effect; it
would give a very unwiedly state. This is true in so far
as the area is concerned; in point of population the
state contemplated by the proposal would be much less
than some of the present Indian provinces. The ex-
clusion of Ambala Division and perhaps of some districts
where non-Muslims predominate, will make it less exten-
sive and more Muslim in population so that the exclusion
suggested will enable this consolidated State to give a
more effective protection to non-Muslim minorities with-
inits area. The idea need not alarm the Hindus or the
British. India is the greatest Muslim country in the
world. The life of Islam, as cultural force, in this
country very largely depends on its centralisation. in a
specified territory. This centralisation of the most liv-.
ing portion of the Muslims of India, whose military and
police service has, notwithstanding unfair treatment from
the British, made the British rule possible in this coun-

try, will eventually solve the problem of India as well as
of Asia. It will intensify their sense of responsibility.
and deepen their patriotic feeling. Thus possessing full
opportunity of development within the body politic.of
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India, the North-West India Muslims will prove the best
defenders of India against a foreign invasion, be the in-
vasion one of ideas or of bayonets. The Punjab with
56 per cent Muslim population supplies 54 per cent of
the total combatant troops in the Indian army, and if
the 19,000 Gurkhas recruited from the independent state
of Nepal are excluded, the Punjab contingent amounts
to 62 per cent of the whole Indian Army. This percent-
age does not take into account nearly 6,000 comba-
tants supplied to the Indian Army by the North- West
Frontier Province and Baluchistan.” From this you
can easily calculate the possibilities of North-West
India Muslims in regard to the defence of India against
foreign aggression. The Right Hon’ble Mr. Srinivasa
Sastri thinks that the Muslim demand for the creation
of autonomous Muslim states along the north-west
border is actuated by a desire “to acquire means
of exerting pressure in emergencies on the Government
of India.” I may frankly tell him that the Muslim
demand is not actuated by the kind of motive he
imputes to us; it is actuated by a genuine desire for
free development which is practically impossible under
the type of unitary government contemplated by the
nationalist Hindu politicians with a view to securing
permanent communal dominance in the whole of India,

Nor should the Hindus fear that the creation. of
autonomous Muslim states will mean the introduction
of a kind of religious rule in such states. I have
already indicated to you the meaning of the word
religion as applied to Islam. The truth is that Islam
is not a church. It is a State conceived as a con-
tractual organism long before Rousseau ever thought
of such a thing, and animated by an ethical ideal which
regards man not as an' earth-rooted creature, defined
by this or that portion of the earth, but as a spiritual
being understood in terms of social mechanism, and
possessing rights and duties as g living factor in that
mechanism and the character of a Muslim State can
be judged from what the Times of India pointed out
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some time ago in a leader on the Indian Banking
Enquiry Committee. “In ancient India,” the paper
points out, ““the satate framed laws regulating the rates
of interest, but in Muslim times, although Islam clearly
forbids the realization of interest on money loaned,
Indian Muslim states imposed no restrictions on such
rates.” 1, therefore demand the formation of a con-
solidated Muslim state in the best interests of India
and Islam. For India it means security and peace
resulting form an internal balance of power; for Islam
an opportunity to rid itself of the stamp that Arabian
imperialism was forced to give it, to mobilize its law, its
education, its culture, and to bring them into closer
contact with its own original spirit and with the spirit
of modern times, :

‘Thus it is clear that in view of India’s infinite
variety in climates, races, languages, creeds and social
systems, the creation of autonomous states based on the
unity of language, race, history, religion and identity
of economic interests, is the only possible way to
secure a stable constitutional structure in India. The
conception of federation underlying the Simon ‘Report
necessitates the abolition of the Central Legislative
Assembly as a popular assembly, and makes it an
assembly of the representatives of federal states. It
further demands a  redistribution - of territory on the
lines which I have indicated. And the Report  does
recommend both. I give my whole-hearted support
to this view of the matter and venture to suggest
that the redistribution -recommended in the Simon
Report must fulfil two conditions, Itmust precede the
introduction of the new constitution and must be so
devised :as . finally to solve the communal -problem,
Proper redistribution will make the question of joint
and separate electorates .automatically disappear from
the constitutional controversy .of India. -It is- the

present structure of the provinces that is largely res-
ponsible for this controversy. The Hindu thinks that
separate _electorates are contrary to the spirit of
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nationalism, because he understands the word ‘nation’
to mean a kind of universal amalgamation in which
no communal entity ought to retain its private in-
dividuality. Such a state of things, however, does
not exist. Nor is it ‘desirable that it should exist.
India is a land of racial and religious variety. Add
to this the general economic inferiority of the Mus-
lims, their enormous debt, especially in the Punjab, and
their insufficient majorities in some of the provinces
as at present constituted, and vou will begin to see
clearly the meaning of our anxiety to retain separate
electorates. In such a country and in such circumstances
territorial electorate cannot secure adequate representa-
tion of all interests and must inevitably lead to the
creation of an oligarchy. The Muslims of India
can have no objection to purely territorial electorates
if provinces are so demarcated as to secure compara-
tively homogeneous communities possessing linguistic,
racial. cultural and religious unity,

But in so far as the question of the powers of
the Central Federal State is concerned, there is a
subtle difference of motive in the constitutions pro-
posed by the pundits of Indja and the pundits of
England. The pundits of India do not disturb the
Central authority as it stands at present. All that
they desire is that this authority should become fully
responsible to the Central Legislature which they
maintain intact and where their majority will become
further reinforced on the nominated element ceasing
to exist. The pundits of England, on the other hand,
realising that democracy in the Centre tends to work
contrary to their interests and is likely to absorb the
whole power now in their hands, in case a further ad-
vance is made towards responsible government. have
shifted the experience of democracy from the Centre

to the provinces. No doubt, they introduce the
principle of federation and appear to have made a
beginning by making certain proposals: yet their
evaluation of this principle is determined by considera-
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tions wholly different to those which determine its
value in the eyes of Muslim India. The Mouslims
demand federation because it is pre-eminently a solu.
tion of India’s most difficult problem, i.e., the com-
munal problem. The Royal Commissioner’s view of
federation, though sound in principle, does not seem
to aim at responsible government of federal states.
Indeed, it does not go beyond providing means of
escape from the situation which the introduction of
democracy in India has created for the British, and
wholly disregards the communal problem by leaving
it where it was,

Thus, it is clear that, in so far as real. federation
is concerned, the Simon Report virtually negatives the
principle of federation in its true significance. The
Nehru Report realising Hindu majority in the Central
Assembly reaches a unitary form of government be-
cause such an institution secures Hindu dominance
throughout India: the Simon Report retains the pre
sent British dominance behind the thin veneer of an
unreal federation, partly because the British are na-
turally unwilling to part with the power they have
so long wielded and partly because it is possible for
them, in the absence of an inter-communal under-
standing in India, to make out a plausible case for
the retention of that power in their own hands. To
my mind a unitary form of government is simply
unthinkable in 3 self-governing India. What is
called ‘residuary powers’ must be left entirely to
self-governing ' states, the Central Federal State
exercising only those powers which are expressly
vested in it by the free consent of federal states. I
would never advise the Muslims of India to agree
to a system, whether of British or of Indian origin,
which virtually negatives the principle of true fede-
ration or fails to recognise them as a distinct political
entity,

The necessity for a structural change in the Cen-
tral Government was seen probably long before the
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British  discovered the most effective means for in-
troducing this change. That is why at rather a late
stage it was announced that the participation of the
Indian Princes in the Round Table Conference was
essential. It was a kind of surprise to the people
of India, particularly the minorities, to see the Indian
Princes dramatically expressing their willingness at the
Round Table Conference to join an all-India federation
and as a result of their declaration. Hindu delegates
uncompromising advocates of a unitary form of
government—quietly agreeing to the evolution of a
federal scheme. Even Mr. Sastri who, only a few days
before, had severely criticised Sir John for ecommending
a, federal scheme for India, suddenly became a
convert and admitted his conversion in the plenary
session of the Conference—thus offering the Prime
Minister of England an occasion for one of his wit-
tiest observations in his concluding speech. All this
has a meaning both for the British who have sought the
participation of the Indian Princes, and for the Hindus
who have unhesitatingly accepted the evolution of an
all-India federation. The truth is that the participation
of the Indian Princes, among whom only a few are
Muslims, in a federation scheme serves a double pur-
pose. On the one hand, it serves as an all-important
factor in maintaining the British power in India
practically as it is; on the other hand, it gives over-
whelming majority to the Hindus in an All-India
Federal Assembly. It appears to me that the Hindu-
Muslim differences regarding the ultimate form of
Central Government are being cleverly exploited by
British politicians through the agency of the Princes
who see in the scheme prospects of better security for
their despotic rule. If the Muslims silently agree
to any such scheme it will simply hasten their end
as a political entity in India. The policy of the Indian
federation, thus created, will be practically controlled
by Hindu Princes forming the largest group in the
Central Federal Assembly. They will always lend their
support to the Crown in matters of Imperial concern;
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and in so far as internal administration of the country
is concerned, they will help in maintaining and streng-
thening the supremacy of the Hindus. In other
words, the scheme appears to be aiming at a kind of
understanding between Hindu India and British Im.
perialism-—-you perpetuate me in India and I, in return,
give you a Hindu oligarchy to keep all other Indian
communities in perpetual subjection. If, therefore,
the British Indian provinces are not transformed into
really autonomous states, the Princes’ participation
in a scheme of Indian federation will be interpreted
only as a dexterous move on the part of British
politicians to satisfy, without parting with any real
power, all parties concerned--Muslims with the word
federation, Hindus with a majority in the Centre, the
British Imperialists—whether Tory or Labourite—with
the substance of real power.

The number of Hindu states in India is far grea-
ter than that of Muslim states; and it remains
to be seen how the Muslim demand for 33 per cent
seats in the Central Federal Assembly is to be :met
within- a  house or houses constituted of represen-
tatives taken from British India as well as Indian
states. Thope the Muslim delegates are fully aware
of the implications of the federal scheme as discussed
in the Round Table Conference. The question of
Muslim  representation in the proposed all-India
federation has not yet been discussed. “The interim
report,” says Reuter’s summary, “contemplates two
chambers in the federal legislature, each containing
representatives both of British India and states, the
proportion of which will be a matter of subsequent
consideration under the heads which have not yet
been referred to the Sub-Committee.” In my opinion

the question  of proportion is of the utmost importance
and ought to have been considered simultaneously
with the main question of the structure of the
Assembly.
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The best course, I think, would have been to
start with a British India federation only. A federal
scheme born of an unholy union between demo-
cracy and despotism cannot but keep British India in
the same vicious circle of a unitary Central Govern-
ment. - Such a unitary form may be of the greatest
advantage to the British, to the majority community
in British India and to the Indian Princes; it can be
of no advantage to the Muslims, unless they get
majority rights in five out of the eleven Indian pro-
vinces with full residuary powers, and one-third share
of seats in the total house of the Federal Assembly.
In so far as the attainment of sovereign powers by the
British Indian provinces is concerned, the position of
His Highness the Nawab of Bhopal, Sir Akbar Hydari
and Mr. Jinnah is unassailable. In view, however, of
the participation of the Princes in the Indian federation
we must now see our demand for representation in
the British Indian Assembly in a new light. The
question is not one of Muslim share in a British
Indian Assembly, but one which relates to represen-
tation of British Indian Muslims in an All-India
Federal Assembly. Our demand for 33 per cent
must now be taken as a demand for the same propor-
tion in the All-India Federal Assembly exclusive of

the share ailotted to the Muslim states entering the
federation.

The other difficult problem which confronts the
successful working of a federal system in India is
the problem of India’s defence. In their discussion
of this problem the Royal Commissioners have mar-
shalled all the deficiencies of India in order to make
out a case for Imperial administration of the army.
“India and Britain,” say the Commissioners, “are so
related that India’s defence cannot How or in any
Juture which is within sight be regarded as a matter
o£ purely Indian concern. The control and direction
of such an army must rest in the hands of agents of
Imperial Government.” Now does it necessarily
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follow from this that further progress towards the
realisation of responsible government in British
India is barred until the work of defence can be
adequately discharged without the help of British
officers and British troops? As things are, thereis
a block on the line of constitutional advance. All
hopes of evolution in the Central Government to-
wards the ultimate goal prescribed in the declaration
of 20th August, 1917, are in danger of being indefi-
nitely frustrated, if the attitude illustrated by the
Nehru Report is maintained that any future change
involves the putting of the administration of the army
under the authority of an elected Indian Legislature.
Further to fortify their argument they emphasise the
fact of competing religions and rival races of widely
different capacity, and try to make the problem look
insoluble by remarking that “‘the obvious fact that
India is not in the ordinary and natural sense a single
nation is nowhere made more plain than in considering
the difference between the martial races of India and
the rest.”” These features of the question have been
emphasised in order to demonstrate that the British are
only keeping India secure from foreign menace but arc
also the “neutral guardians™ of internal security.
However, in federated India, as I understand federa-
tion, the problem will have only one aspect, i.e., external
defence. Apart from provincial armies necessary for
maintaining internal peace, the Indian Federal Congress
can maintain, on the north-west frontier, a strong
Indian Frontier Army, composed of units recruited from
all provinces and officered by efficient and experienced
military men taken from all communities. I know that
India is not in possession of efficient military officers
and this fact is exploited by the Royal Commissioners
in the interest of an argument for Imperial adminis-
tration. On this point I cannot but quote another
passage from the Report which to my mind furnishes
the best argument against the position taken up by
the Commissioners. ‘At the present moment™, says
the Report, “no Indian holding the King’s Com-
mission is of higher army rank than a captain,
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There are, we believe, 39 captains of whom' 25 are: in
ordinary regimental employ. Some of them are of an
age which would prevent their attaining much higher
rank, even if they passed the necessary examination
before retirement. Most of these have not been
through Sandhurst, but got their Commissions during
the Great War. Now, however genuine may be the
desire, and however earnest the endeavour to work
for this transformation, overriding conditions have
been so forcibly expressed by the Skeen Committee
(whose members, apart from the Chairman and the
Army Secretary, were Indians) in these words : “Pro-
gress must be contingent upon success being secured at
each stage and upon military efficiency being maintained,
though it must, in any case, render such development
measured and slow. A higher command cannot be
evolved at short notice out of existing cadres of Indian
officers, all of junior rank and limited experience.
Not until the slender trickle of suitable Indian recruits
for the officer class—and we earnestly desire an increase
in- their numbers—flows in much greater volume, not
until sufficient Indians have attained the experience
and training requisite to provide all the officers for,
at any rate, some Indian regiments, not until such units
have stood the only test which can possibly determine
their efficiency, and not until Indian officers have quali-
fied by a successful army career for the high command,
will it be possible to dévelop the policy of Indianisation
to a point which will bring a completely Indianised
army within sight. Ewven then years must elapse before
the process could be completed.””

Now I venture -to ask who is responsible for the
present. state of things? Is it due to  some inherent
incapacity of our martial races, or to the slowness of
the process of military training? The military capacity
of our martial races is undeniable. The process -of
military training may- be  slow as compared to other
processes of human training. -1 am no-military expert

1o judge this matter. But as a layman I feel that the



PRESIDENTIAL ADDRESS TO THE ALL-INDIA 73
MUSLIM LEAGUE

argument; as stated, assumes the process to be practically
enidless. This means perpetual bondage for India, and
makes it all the more necessary that the Frontier Army
as suggested by the Nehru Report, be entrusted to the
charge of a committee of defence, the personnel of
which may be settled by mutual understanding.

Again, it is significant that the Simon Report has
given extraordinary importance to the question of
India’s land frontier, but has made only passing re-
ference to its naval position.. India has doubtless had
to face invasions from her land frontier; but it is obvious
that her present masters took possession of her on
account of her defenceless sea coast. A self-governing
and free India will, in these days, have to take greater
care of her sea coast than land frontiers.

- 1 have no doubt that if a federal government is
established, Muslim federal state will. willingly agree,
for purposes of India’s defence, to the creation of
neutral Indian military and naval forces. Such a
neutral military force for the defence of India was a
reality in the days of Mughal rule.. Indeed in the time
of Akbar the Indian frontier was, on the whole, defend-
ed by armies officered by Hindu generals. I am per-
fectly sure that the scheme for a neutral Indian army,
based on a federated India will intensify Muslim pat-
riotic feeling, and finally set at rest the suspicion, if
any, of Indian Muslims joining Muslims from beyond
the frontier in the event of an invasion.

I have thus tried briefly to indicate the way in
which the Muslims of India ought, in my opinion, to
look at the two most important constitutional pro-
blems of India. A redistribution of British India,
calculated to secure a permanent solution of the com-
munal problem, is the main demand of the Muslims of
India. If, however, the Muslim demand of a territorial
solution of the communal problem is ignored, then I
support as emphatically as possible, the Muslim de-
mands repeatedly urged by the All-India Muslim League
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and the All-India Muslim Conference. The Muslims
of India cannot agree to any constitutional changes
which affect their majority rights, to be secured by
separate electorates in the Punjab and Bengal, or. fail
to guarantee them 33 per cent representation in any
Central legislature. There were two pitfalls into which
Muslim political leaders fell. The first was the re-
pudiated Lucknow Pact which originated in a false view
of Indian nationalism and deprived the Muslims of
India of chances of acquiring any political power in
India. The second is the narrow-visioned sacrifice of
Islamic solidarity in the interests of what may be called
Punjab ruralism resulting in a proposal which virtually
reduces the Punjab Muslims to a position of minority.
1t is the duty of the League to condemn both the Pact
and the proposal.

The Simon Report does great injustice to the
Muslims in not recommending a statutory majority
for the Punjab and Bengal. It would either make the
Muslim stick to the Lucknow Pact or agree to a scheme
of joint electorates. The despatch of the Government
of India on the Simon Report admits that, since the
publication of that document, the Muslim community
has not expressed its willingness to accept any of the
alternatives proposed by the Report. The despatch
recognises that it may be a legitimate grievance to
deprive the Muslims in the Punjab and Bengal of re-
presentation in the councils in proportion to their
population merely because of weightage allowed to
Muslim minorities elsewhere. But the despatch of the
Government of India fails to correct the injustice of the
Simon Report. In so far as the Punjab is concerned—
and this is the most crucial point—it endorses the so-
called “carefully balanced scheme” worked out by the
official members of the Punjab Government which
gives the Punjab Muslims a majority of two over

Hindus and Sikhs combined, and a proportion of 49
per cent of the house as a whole. It is obvious that
the Punjab Muslims ‘cannot be satisfied with less than a
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clear majority in the total house. However, Lord
Irwin and his Government do recognise that the justifi-
cation for communal electorates for majority com-
munities would not cease unless and uatil by the exten-
sion of franchise their voting strength more correctly
reflects their population; and further unless a © two-
thirds majority of the Muslim members in a provincial
council unanimously agree to surrender the right of
separate representation. I cannot, however, under-
stand why the Government of India, having recognised
the legitimacy of the Muslim grievance, have not had
the courage to recommend a statutory majority for the
Muslims in the Punjab and Bengal. )

Nor can the Muslims of India agree to any such
changes which fail to create at least Sind as a separate
province and treat the North-West Frontier Province
as a province of inferior political status. 1 see no
reason why Sind should not be united with Baluchistan
and turned into a separate province. It has nothing
in common with Bombay Presidency. In point of life
and civilization the Royal Commissioners find it more
akin to Mesopotamia and Arabia than India. The
Muslim Geographer Mas'udi noticed this kinship long
ago when he said : “‘Sind is a country nearer to the
dominions of Islam™ The first Omayyad ruler is
reported to have said of Egypt ¢ “‘Egypt has her back
towards Africa and face towards Arabia.”” With
necessary alterations the same remark describes the
exact situation of Sind. She has her back towards
India and face towards Central Asia. Considering
further the nature of her agricultural problems which can
invoke no sympathy from the Bombay Government,
and her infinite commercial possibilities, dependent ‘on
the inevitable growth of Karachi into a second metro-
polis of India T think it unwise to keep her attached to
a presidency which, though friendly today, is likely to
become a rival at no distant period. Financial diffi-
culties, we are told, stand in the way of separation. I
do not know of any definite authoritative pronounce-
ment on the matter. 'But assuming there are any such
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difficulties, 1 see no reason why the Government of
India should not give temporary financial help to a
promising province in her struggle for independent
progress.

As to the North-West Frontier Province it is
painful to note that the Royal Commissioners have
practically denied that the people of this province
have any right to reforms. They fall far short of
the Bray Committee and the council recommended by
them is merely a screen to hide the authority of the
Chief Commissioner. The inherent right of the Afghan
to light a cigarette is curtailed merely because he
happens to be living in a powder house. The Royal
Commissioners’ epigramatic argument is pleasant
enough, but far from convicing. Political reform is
light, not fire; and to light every human being is entitled
whether he happens to live in a powder house or a coal
mine.  Brave, shrewd and determined to suffer for his
legitimate aspirations, the Afghan is sure to resent any
attempt to deprive him of opportunities of self-develop-
ment. To keep such a people contented is in the best
interests of both England and India. What has recently
happened in that unfortunate province is the result of
a step-motherly treatment shown to the people since
the introduction. of the principle of self-government
in the rest of India. I only hope that British states-
manship will not obscure its view of the situation by
hoodwinking itself into the belief that the present unrest
in the province is due to any extraneons causes.

The recommendation for the introduction of a
measure of reform in the North-West Frontier Pro-
vince made in Government of India’s despatch is also
unsatisfactory. No doubt, the despatch goes farther
than the Simon Report in recommending a sort of
representative council and a semi-representative cabinet,
but it fails to treat this important Muslim province on
an equal footing with other Indian provinces. Indeed
the Afghan is by instinct more fitted for democratic
institutions than any other people in India.
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I think T am now called upon to make a few
observations on the Round Table Conference. Per-
sonally T do not fee! optimistic as to the resu'ts of this
Conference. It was hoped that away from the actual
scene of communal strife and in a changed atmosphere,
better counsels would prevail and a genuine settlement
of differences between the two major communities of
India would bring India’s freedom within sight. Actual
events, however, tell 2 different tale. Indeed, the dis-
cussion of the communal question in London has
demonstrated more clearly than ever the essential dis-
parity between the great cultural units of India. Yet
the Prime Minister of England apparently refuses to see
that the problem of India is international and not
national. He is reported to have said that “his Go-
vernment would find it difficult to submit to Parliament
proposals for the maintenance of separate electorates
since joint electorates were much more in accordance
with ~British democratic sentiments.” Obviously he
does not see that the model of British democracy cannot
be of any use in a land of many nations: and that a
system of separate electorates is only a poor substitute
for a territorial solution of the problem. Nor is the
Minorities Sub-Committee likely to reach a satisfactory
settlement. The whole question will have to go before
the British Parliament; and we can only hope that the
keen-sighted representatives of British nation, unlike
most of our Indian politicians will be able to pierce
through the surface of things and see clearly the true
fundamentals of peace and security in a country like
India. To base a constitution on the concept of a
homogeneous India or to apply to India principles
dictated by British democratic sentimefits is unwittingly
to prepare her for a civil war. As far as 1 can see,
there will be no peace in the country until the various

peoples that constitute India are given opportunities of
free self-development on modern lines without abruptly

breaking with their past.

1 am glad to be able to say that your Muslim
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delegates fully realise the importance of a proper solu-
tion of what I call Indian international problem. They
are perfectly justified in pressing for a solution of _the
communal question before the question of responsibility
in the Central Government is finally settled. No Mus-
lim politician should be sensitive to the taunt embodied
in that propaganda word—communalism—expressly
devised to exploit what the Prime Minister calls British
democratic sentiments and to mislead England into
assuming a state of things which does not really exist in
India. Great interests are at stake. We are 70 millions
and far more homogeneous than any other people in
India. Indeed the Muslims of India are the only Indian
people who can fitly be described as a nation in the
modern sense of the word. The Hindus, though
ahead of us in almost all respects, have not yet been
able to  achieve the kind of homogeneity which is
necessary for a nation, and which Islam has given
you as a free gift. No doubt they are anxious to
become a nation, but the process of becoming a
nation is a kind of travail, and, in the case of Hindu
India involves a complete overhauling of her social
structure. Nor should the Muslim leaders and politi-
cians allow themselves to be carried away by the subtle
but placid arguments that Turkey and Iran and other
Muslim countries are progressing on national i.e,,
territorial lines. The Muslims of India are differently
situated. The countries of Islam outside India are
practically wholly Muslim in population. The minori-
ties there belong, in the language of the Quran, to the
“‘people of the Book™. There are no social barriers
beiween Muslims and the “people of the Book.” A
Jew or a Christian or g Zoroastrian does not pollute
the food of a Muslim by touching it, and the law of
Islam allows intermarriage with the “people of the
Book,” Indeed the first practical step that Islam took
towards the realization of g2 final combination of

humanity was to call upon peoples possessing practically
the same ethical ideal to come forward and combine.

The Quran declares : “Q people of the Book ! Come,
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let us join together on the word (Unity of God) that is
common to us all.” The wars of Islam and Christianity,
and later, Furopean aggression in its various forms,
could not allow the infinite meaning of this verse to work
itself out in the world of Islam. Today it is being
gradually realized in the countries of Islam in the shape
of what is called Muslim Nationalism.

It is hardly necessary for me to add that the sole test
of the success of our delegates is the extent to which
they are able to get the non-Muslim delegates of the
Conference to agree to our demands as embodied in the
Delhi Resolution. If these demands are not agreed to,
then a question of a very great and far-reaching impor-
tance will arise for the community. Then will arrive
the moment for an independent and concerted political
action by the Muslims of India. If you are at all serious
about your ideals and aspirations, you must be ready
for such an action. Our leading men have done a good
deal of political thinking and their thought has certainly
made us, more or less, censitive to the forces which are
now shaping the destinies of peoples in India and out-
side India. But I ask, has this thinking prepared us for
the kind of action demanded by the situation which
may arise in the near future ? Let me tell you frankly
that, at the present moment, the Muslims of India are
suffering from two evils. The first is the want of
personalities.  Sir Malcolm Hailey and Lord Irwin
were prefectly correct in their diagnosis when they told
the Aligarh University that the community had failed
to produce leaders. By leaders I mean men who, by
divine gift or experience, possess a keen perception of
the spirit and destiny of Islam, alongwith an equally
keen perception of the trend of modern history. Such
men are really the driving forces of a people, but they
are God’s gift and cannot be made to order. The
second evil from which the Muslims of India are suffer-
ing is that the community is fast losing what is called
the herd instinct. This makes it possible for individuals
and groups to start independent careers without contri-
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buting to the general thought and activity of the com-
munity. We are doing today in the domain of politics
what we have been doing for centuries in the domain
of religion. But sectional bickerings in religion do not
do much harm to our solidarity. They, at least, indi-
cate an interest in what makes the sole principle of our
structure as a people. Moreover, this principle is so
broadly conceived that it is almost impossible for a
group to become rebellious to the extent of wholly
detaching itself from the general body of Islam. But
diversity in political action, at a moment when concerted
action is needed in the best interests of the very life of
our people, may prove fatal. Now shall we, then, remedy
these two evils? The remedy of the first evil is not in
our hands. As to the second evil, I think it is possible
to discover a remedy. I have got definite views on the
subject: but I think it is proper to postpone their ex-
pression till the apprehended situation actually arises.
In case it does arise, leading Muslims of all shades of
opinion will have to meet together, not to pass resolu-
tions but finally to determine the Muslim attitude and
to show the path to tangible achievement. In this
address I mention this alternative only, because 1 wish
that you may keep it in mind and give some ‘serious
thought to it in the meantime. i

Gentlemen, I have finished. In conclusion I cannot
but impress upon you that the present crisis in the his-
tory of India demands complete organisation and unity
of will and purpose in the Muslim community, both in
your own interest as a community, and in the interest
of India as a whole. The political bondage of India
has been and is a source of infinite misery to the whole
of Asia. lg has suppressed the. spirit -of the East and
wholly deprived her of that joy of self-expression-which
once made her the creator of a great and glorious
culture. We have a'duty towards India where we are
destm_ed to live qnd die. We have a duty towards Asia,
especially Muslim Asia. And since 70 millions of
Muslims in a single country constitute a.far more-valu-
able asset to Islam than all the countries of Muslim. Asia
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put together, we must look at the Indian problem not
only from the Muslim point of view but also from the
standpoint of the Indian Muslim as such. Our duty
towards Asia and India cannot be loyally performed
without an organised will fixed on a definjte purpose,
In your own interest, as a political entity among other
political entities of India, such an equipment is an
absolute necessity. Our disorganised condition has
already confused political issues vital to the life of the
community. I am not hopeless of an intercommunal
understanding, but I cannot conceal from you the feeling
that in the near future our community may be called
upon to adopt an independent line of action to cope
with the present crisis, And an independent line of
political action, in such a crisis, is possible only to a
determined people, possessing a will focalised by a
single purpose. Is it possible for you to achieve the
organic wholeness of a unified will? Yes, it is. Rise
above sectional interests and private ambitions, and
learn to determine the value of your individual and
collective action, however directed on material ends, in
the light of the ideal which you are supposed to represent.
Pass from matter to spirit. Matter is diversity; spirit is
light, life and unity. Omne lesson I have learnt from
the history of Muslims, At critical moments in their
history it is Islam that has saved Muslims and not vice
versa. 1If today you focus your vision on Islam and
seek inspiration from the ever-vitalising idea embodied
in it, you will be only reassembling your scattered forces,
Tegaining your lost integrity, and thereby saving your-
self from total destryction. One of the profoundest
verses in the Holy Qur’an teaches us that the birth and
rebirth of the whole of humanity is like the birth and
rebirth of a single individual. Why cannot you who,
as a people, can well claim to be the first practical
exponents of this superb conception of humanity, live
and move and have your being as a single individual ?
I do not wish to mystify anybody when I say that things
in India are not what they appear to be. The meaning

of this, however, will dawn upon you only when you
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have achieved a real collective ego to look at them. In
the words of the Qur'an, “Hold fast to yourself; no
one who erreth can hurt you, provided you are well
guided.” (5 ;105).



PRESIDENTIAL ADDRESS TO THE
ALL-INDIA MUSLIM CONFERENCE

In 1932 Allama Igbal was elected President of the
41]-India Muslim Confzrence and he delivered the follow-
ing Presidential Address at the annucl session of the
Conference held at Lahore on Mcrch 21, 1932,

Gentlemen, the Muslims of India have listened to
50 many addresses from their political platforms that
the more impatient of them have already begun to sus-
pect our deliberations which, they think, tend to enfee-
able, and eventually kill, the spirit of action that lies
dormant in the heart of Islam. “The present situation
in the country”, said one of them, ‘“whets our appetite
for action; and if our leaders fail to point to a definite
course of ‘action suitable to the peculiar position.

I am grateful to you for the confidence you have
placed in me at this critical moment; but I certainly
cannot congratulate you on your choice of a man who
is nothing more than a visionary idealist. Perhaps you
think you need a visionary at this juncture; for where
there is no vision the people perish. Perhaps you think
I am better equipped for the presidential chair of this
assembly after my experiences at the London Conference.
To reveal an ideal freed from its temporal limitations
is one function ¢ to show the way how ideals can be
transformed into living actualities is quite another. If
a man is temperamentally fit for the former function

83
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his task is comparatively easy, for it involves a clean
jump over temporal limitations which waylay the
practical politician at every step. The man who has
got the courage to migrate from the former to the
latter function has constantly to take stock of, and often
vield to, the force of those very limitations which he has
been in the habit of ignoring.” Such a man has the mis-
fortune of living in the midst of perpetual mental conflict
and can be easily accused of self-contradiction. How-
ever, I gladly accept the difficult position in which you
have placed me, not because I consider myself fit for that
position, but because the issnes have fortunately become
50 clear that the whole thing now depends not so much
on the guidance of one particular individual as on the
force of all the individual wills focussed on a single
purpose,

Greatest Danger (o Modern Humanity

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
affect its original structure and characier that 1 find
myself interested in politics. I am opposed to nationa-
lism as it is understood in Europe, not because, if it is
allowed to develop in India, it is likely to bring less
material gain to Muslims. I am opposed to it because
Isee in it the germs of atheistic materialism which I
look upon as the greatest danger to modern humanity.
Patriotism is a perfectly natural virtue and has a place
in the moral life of man. Yet that which really matters
is' a man’s faith, his culture, his historical traditton.
These are the things which, in my eyes, are worth living
for and dying for, and not the piece of earth with which
the spirit of man happens to be temporarily associated.
In view of the visible and invisible points of contact
between the various communities of India I do believe
in the possibility of constructing a harmonious whole
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whose unity cannot be disturbed by the rich diversity
which it must carry within its bosom. The problem of
ancient Indian thought was how the one became many
without sacrificing its oneness. Today this problem has
come down from its ethical heights to the grosser plane
of our political life, and we have to solve it in its reversed
form, i.e., how the many can become one without
sacrificing its plural character. In so far then as the
fundamentals of our policy are concerned, I have got
nothing fresh to offer. Regarding these I have already
expressed my views in my address to the All-India Mus-
lim League. In the present address I propose, among
other things, to help you, in the first place, in arriving at
a correct view of the situation as it emerged from a rather
hesitating behaviour of our delegation at the final
stages of the deliberations of the Round Table Con-
ference. In the sceond place, I shall try, according
to my lights, to show how far it is desirable to con-
struct a fresh policy now that the Premier’s announce-
ment at the last London Conference has again necessi-
tated a careful survey of the whole situation. Let me
begin with a brief history of the work of our delegation.

The Communal Problem

. The first two meetings of the Minorities Com-
mittee were held on the 28th of September and the Ist
of October 1931, respectively. On both occasions the
meeting was adjourned for a private settlement of the
communal problem. Mahatma Gandhi first told the
Muslim delegation that matters could not proceed. until
the Muslim delegation had lifted the embargo on Dr.

sari. Failing in this, he gave the Muslim delegation
to understand that he would personally agree to Muslim
demands and would try to persuade the Congress, the
Hindus and the Sikhs to agree to them, provided the
Muslims agreed to three things : (i) adult suffrage;
(#) no special representation for the Untouchables; and
(iii) Congress demand for complete independence. The
Mahatma declined to refer the matter to the Congress
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and failed in his efforts to get the Hindus and the
Sikhs to agree to this arrangement. On the 7th of
October, two prominent Hindu leaders proposed that
the whole matter might be referred to a board of seven
arbitrators. This too was rejected by Hindu and Sikh
representatives. On the 8th the Minorities Committee
met for the third time. In this meeting Mahatma
Gandhi set to the account of the British Government
his failure to bring about a communal settlement, since,
according to him, they had deliberately chosen for the
British Indian delegation men who, as he said, had no
representative character. On behalf of the Muslim
delegation, the late Sir Mohammad Shafi refuted the
Mahatma’s uncalled for remarks questioning the
representative character of the various delegations, and
opposed the proposals put forward by him. The meet-
ing came to an end, and, owing to the British general
elections, could not meet till the 12th of November.
In the meantime, private conversations recommenced
on the 15th October. A prominent feature of these
conversations was Sir Geoffrey Corbett’s scheme
relating to the Punjab. This scheme, very similar to the
one I had suggested in my address to  the All-India
Muslim League, proposed the adoption of joint electo-
rate with the exclusion of the Ambala Division from the
Punjab. It, too, was rejected by Sikh and Hindu
representatives who could not tolerate a Muslim
majority in the Punjab even with a system of joint
electorates. These conversations also remaining
fruitless, the representatives of the Indian minorities
which constitute nearly half of India, began to consult
one another on the possibility of an Indian Minorities
Pact. On the 12th of November all these minorities
with the exception of Sikhs, signed a pact, which was
formally handed over to the British Premier in the
last meeting of the Minorities Committee held on the

18th of November. This brief account of our informal
conversations speaks for itself, It is obvious that our
delegates did their brest to arrive at a communal
sattlement, ‘

e ———————————————————————
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Provincial Autonomy and the Moderates

The only thing which is a mystery to me, and which
will perhaps ever remain a mystery, is the declaration
made on the 26th of November by our spokemen in the
Federal Structure Committee to the effect that they
agreed to the simultaneous introduction of provincial
autonomy and central responsibility. Whether this
was due to their angiety for conciliation and political
advance of the country, or to some conflicting influences
which operated on their minds, I cannot say. On the
15th of November, the day on which I dissociated from
our delegation, Muslim delegates had decided not to
participate in the discussions of the Federal Structure
Committee, Why did they participate then in these
discussions contrary to their own decision? Were out
spokemen on the Federal Structure Committee authoris-
ed to make the declaration of 26th November? Iam
not in a position to answer these questions. All that I
can say is that the Muslim community considers the
declaration a very grave error and I have no doubt
that this Conference will give an emphatic expression to
their views on this jmportant matter. In my address to
the All-India Muslim League I raised my voice against
the idea of an All-India Federation. Subsequent events
have shown that it is working only as a drag on the
political advance of India. 1f the introduction of
central responsibility is dependent on the completion of
an All-India Federation, which I fear will take a fairly
long time, then the Government should immediately
introduce responsible Government in the British Indian
provinces, so that the foundation thus delineated may,
till the coming of central responsibility, fully prepare
itself by experience to bear the weight of the federal
superstructure. A great deal of spade work is needed
before we can have a really modern federal state.

I have reason to believe, and had suspected this
some days before I dissociated myself from our delega-
tion, that our spokemen were badly advised by certain



88 DISCOURSES OF IQBAL

English politicians in rejecting the immediate introduc-
tion of responsible Government in the provinces of
British India. Recently Lieutenant-Commander Ken-
worthy has expressed the same view. He says: “I
understand that the moderate leaders in London were
badly advised on this matter by certain English politi-
cians, that they listened too readily to their advice and
rejected the great instalment of provincial autonomy.
And the curious thing is that the Mahatma was apprent-
Iy ready to consider this instalment sympathetically,”
Who are the moderate leaders alluded to. by the Lieute-
nant-Commander? 1In view of the attitude taken up
by Sir Tej Bahadur Sapru in London and now in the
Consultative Committee regarding the immediate intro-
duction of Provincial autonomy, it is obvious that the
writer of the passage quoted could not have meant
Hindu Liberals. I think he probably means Muslim

Structure Committee on the 26th of November seems to
me to be really responsible for the British Premier’s
announcement regarding the simultaneous introduction
of central and provincial responsibility, And since
immediate introduction of responsible Government in
the provinces would have involved a definite announce-
ment regarding the demands of our community as to

.

majority rights 1n the Punjab and Bengal, we must not

Briti_sl:': Pre_:nier’s silence which has raised all sorts of
suspicions in the mind of the Muslim Community,

Basic Demands of the Mauslim Community

The next question is to explore the bossibilities of
shaping, if necessary, a new po icy after the disappoint-
Ing announcement made by the British Premier at the
close of the last London Conference. Muslims have
naturally grown apprehensive of Govemzhent’s-attitude
towards the problem of Communal’ settlement. They
suspect that the Government will purchase Cogress
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co-operation at any cost, and that its delay in conced-
ing Muslim demands is only a cover for the possibility
of finding some basis for negotiations with that body.
The policy of trusting the Government in regard to
political issues seems to be ripidly losing its hold on the
mind of the community. They Franchisc Committec
has postponed consideration of matters relating to the
formation of constituencies. As for the promised
provisional settlement, it is obvious that no communal
settlement, provisional or permanent, can satisfy the
Muslim community, which does not recognise, as its
basic principle, the right of the community to enjoy
majority rights in provinces where it happens to be in
actual majority. The continuance of separate electorates
and the status of the Frontier Province are no doubt
assured, but complete provincial autonomy, transfer of
power from Parliament to Indian provinces, equality of
federal unmits, classification of subjects not into federal,
central and provincial, but into federal and provincial,
only, majority rights in the Punjab and Bengal uncondi-
tional separation of Sind, and one-third share in the
centre, constitute no less essential elements of our de-
mand. The Premier’s silence on these points has only
resulted in the unsound policy of war with the Congress
and no peace with the rest of the country.

Muslims and the Congress

Shall we then join the Congress in their present
campaign? My answer without a moment’s hesitation
is “No". A careful reading of the underlying motives
of this movement will make it perfectly clear.

To my mind this movement has its roots in fear and
resentment. The Congress leaders claim that theyare
the sole representatives of the peoples of India. The
last Round Table Conference made it abundantly clear
that were not. This they naturally resent. They
know that the British people and the rest of the world
now fully realise the importance of communal settlement
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inIndia. They further know that the minorities of India
have arrived at a pact, and that the British Government
have given a notice to enforce a provisional settlement
of their own, in case the Indians themselves failed to
arrive at one.  The Congress leaders fear that the British
Government in their provisional settlement of the com

munals problem may concede to the minorities what
they demand. They have, therefore, started the present
campaign to bolster up a claim which has no foundation
in fact, to defeat a pact which, they fear, may find a place
in the coming constitution, and to force the Government
to settle the matter of minorities with the Congress alone.
The Congress resolution in pursuance of which the civil
disobedience: campaign was launched made it perfectly
clear ‘that since Government had refused to regard
Mahatma Gandhi as the sole respresentative of the
country, the Congress decided on civil disobedience.
How can then a minority join a campaign which is direct-
ed as much against itseif as against Government ?

~In the circumstances, therefore, to join the Congress
in their present campaign is simply out of the question.
But there is no denying that at the moment you are called

upon to make important decisions,

British Government’s Attitude

I am sure you are fully aware of the resent state of
the community’s mind. Government’s dl;lay in conced-
ing Muslim demands and the treatment meted out to our
brave Frontier brethren on the eve of the constitutional
reform in their province are making Indian Muslims
suspicious of British methods; and most people are
dlready asking the question whether the power of a
third party in India does constitute a real safeguard for
the: Muslim minority against a politically hostile and
economically exploiting majority in India. There seems
to be a deeper reason also, The rapid movement of
events, and often sudden changes of situation in the
political world, cannot permit an Imperial democracy,
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especially in the case of Party Government, to adhere
for any long periods of time to definite policies. Lack
of imagination is a virtue rather thana fault in a modern
politician. And owing to this lack of imagination which
is incapable of synthesising permanence and change in a
higher political concept, modern politics is driven to live
from hand to mouth. In the case of a subject country
like India, therefore, co-operating communities are
naturally led to think that the firmness of their political
attitude in difficult times for the Government may be
of little or no value in the eyes of this or that political
party which may come to power at any time in England,
Whatever may be the character and ideals of political
parties in England, you must base your policy on
enlightened self-interest and conceive it in a spirit
calculated to impress the whole British nation. It is
folly to fight a battle in which there is likelihood of the
fruits of victory going to those who are either hostile to,
or have no sympathy with, our legitimate political aspi-
rations, The present circumstances ate such that in
thinking out a line of policy with a view to get over the
immediate difficulties of the community, it is your duty
to see that the likelihood I apprehend is eliminated, and
the benefit of the action advised by you finally accrues
to your community.

Let me state the position as plainly as possible.
The British undertook to give a provisional decision of
the communal problem in case the communities of India
did not arrive at a mutual settlement after their represen-
tatives had returned from the second Round Table Con-
ference. This undertaking was thoroughly consistent
with the claim and the policy. of the British as a third
party holding the balance between the contending com-
munities of India. The British Government’s present
attitude, however, would show that they do not mean to
function as an impartial holder of balance in India, and
are indirectly driving the Indian communities, which are
mainly Hindus and Muslims, to a kind of civil war. We

tried the majority community and found them unwilling
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to recognise the safeguards which we can forego at the
risk of complete extinction as a nation determined to
live its own life. The alternative was to hope for justice
from the British who, ever since they took the country
from the Muslims, have claimed, as I have said above, to
function as an impartial holder of balance in India. In
their case, too, we find that the old British courage and
straightforwardness are replaced by a constantly shift-
ing policy which can inspire no confidence and seems to
be calculated only to facilitate their own position in

India. The Muslim community is thus brought to face

difficulties and brought no gain to the community shall
continue for any further period of time. This js a
question for the open Conference to decide, = All that
I can say at the present stage is that, if you decide to
discontinue this policy, your immediate duty is to
prepare the whole community for the kind of selfsacrifice
without which no self-respecting people can live an
honourable life. The most critical moment in the his-
tory of the Indian Muslims has arrived. Do your duty
or cease to exist.

Political Status of N.-W.F.pP.

Gentlemen, I now request you to turn for a moment
to two matters of gravest concern to the Muslims of
India—J mean the Frontier Province and Kashmir
which, I have no doubt, are uppermost in your mind.

" Tt is indeed gratifying to see that Government have
at least conceded our demand regarding the political
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has taken grace out of the whole affair is the simultaneous
launching of a campaign of repression which is not
essentially different from martial law. The considera-
tion shown in the matter of constitutional issue has been
more than neutralized by the severity and short-sighted-
ness shown in the case of the administrative issue.
Government may have reasons for counteracting extre-
mist activities of certain people in that part of the country,
but it has surely not been able to defend a policy of
wholesale repression. During this struggle in other
parts of India Britain’s dealing with the situation has
not been entirely devoid of restraint. In the Frontier
Province alone repression has assumed forms unworthy
of a civilized Government. If oral reports are true
then the heart of the British official in the Frontier
Province stands in need of a reform far greater in impor-
tance for the British Empire than the constitutional
reform sought to be introduced into that province.
There is no definite and final information about the
number of arrests and persecutions; but as it is roughly
mentioned in newspapers, thousands have been arrested
and convicted or interned. 1t is for the Government to
consider whether the incongruent policies of concession
and repression will result in the pacification of a proud
race like the Afghans. Abdul Ghaffar Khan certainly
commands a great deal of influence among the young
border Afghans, but what has extended the sphere of his
influence to the farthest ends of the territory and to the
ignorant folk of the Frontier villages, is the present
thoughtless policy of repression. Government cannot
be unaware of the fact that the all-India policy of the
Indian Muslims was, at this juncture, effectively keeping
in check the tendencies of the Muslims of that province
to join hands with those who were for an unconditional
a!liance with the Congress. Perhaps there have been
difficulties from the Government point of view; yet 1

think a little different handling of the administrative
action could have saved the whole situation. 'The
political situation in the Frontier, it appears, was allowed
to deteriorate during the period when a policy of
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relaxation was the order of the day, and attempts to c_leal
with it in a repressive manner have been made at a time
when the real remedy of the disease had been prescribed.
The sooner the Government withdraws all repressive
measures from the province the better for the province
and the Government itself. The situation has caused
deep concern to, the whole Muslim community in India,
and it is hardly wise for the Government not to allay
Muslim feeling in this respeet. '

The Kashmir Question

As to Kashmir it is hardly necessary for me to des-
cribe the historical background of events which have
recently happened in that country. The apparently
sudden resurrection of a people in whom the ego-flame
had been almost extinguished ought to be, in spite of the
suffering which it has necessarily involved, a matter of
rejoicing to all those who possess an insight into the
inner struggle of modern Asiatic peoples. The cause
of the people of Kashmir is absolutely just, and I have
no doubt that the rebirth of this sense of reality of their
OWn personality in an intelligent and skilful people will
eventually prove a source of strength not only to the
State but also to the people of India as a whole. What,
however, is most deplorable is that the communal ill-
feeling existing in India, and the perfectly natural
sympathy of the Indian Muslims with their Kashmir
brethren, led to a kind of counter-agitation among the
Hindus, which in 1ts, despair, sought to portect a bar-
barous administration by attributing its jnevitable
consequences to such wild fancies as Pan-Islamic plots
and conspiracies for British occupation of Kashmir,
Such agitation and the commupal colour thereby given
to the Kashmir question could have led only to one
thing—resort to violent repression leading to prolonged
lawlessness in the State. In parts of the Jammu Pro-
vince, as newspaper reports tel] us, the administration has
completely broken down and it s only the presence of
British troops which is keeping things in control at
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least in places where they are present. Oral reports of a
most violent and shameful repression practised by State
authorities in many places are still pouringin. Nor
can commissions of enquiry be of any help in such a
state of things. The Middleton Report which admits
important facts and fails to draw legitimate conclusions
therefrom has already failed to satisfy Muslims. The
truth is that the matfer has passed the stage in which
enquiries can lead to effective results. The growing sense
of self-consciousness in the people all over the world is
now demanding recognition in the shape of a desire for
an increasing shape in the administration which
governs them. Political tutelage is good for a primitive
people but it is in the best interests of an administration
itself not to shirk from radical reform when a change in
the outlook of a people demands it. Among other
things which have probably arisen from the peculiar
conditions obtaining in Kashmir, the people of that
country demand some kind of a popular assembly. Let
us hope that the ruler of the State and the Government
of India will consider the people’s demand as favourably
as they possibly can. I have no doubt that the new
Prime Minister, with characteristic British administrative
acuteness, will see into the heart of the matter, and
provide scope for the activity of a fine but down-trodden
people who gave some of the best intellects to ancient
India, and later added a real charm to Mughal culture.
There may be difficulties in the way of constitutional
reform in Kashmir as in the case of our own country but
the interests of permanent peace and order demand
that these difficulties must be speedily overcome. 1f the
meaning of the present upheaval is not properly under-
stood and its causes are sought in directions where they
cannot be found, the Kashmir Government, 1 fear, will
have made its problem much more complicated.

It is obvious, therefore, that the attitude of the
British Government towards our demands and the gravity
of the situation in the Frontier Province and Kashmir
claim our immediate attention. But what claims our



96 DISCOURSES OF IQBAL

immediate attention is not our only concern, Wq must
have clear perception of the forces which are silently
moulding the future, and place a relatively permanent
programme of work before the community in view of the
probable direction of events in the country. The present
struggle in India is some-times described as India’s
revolt against the West.  Ido not think it is revolt against
the West; for the people of India are demanding the very
institutions which the West stands for. Whether the
gamble of elections, retinues of party leaders and hollow
pageants of parliaments will suit a country of peasants
to whom the money-economy of modern democracy is
absolutely incomprehensible, is a different question
altogether. Educated urban India demands democracy.
The minorities, feeling themselves as distinct cultural
units and fearing that their Very existence is at stake,
demand safeguards, which the majority community,
for obvious reasons, refuses to concede. The majority
community pretends to believe in a nationalism theore-
tically correct, if we start from Western premises, belied
by facts, if we look to India. Thus the real parties to
the present struggle in India are not England and India,
but the majority community and the minorities of India
which can ill-afford to accept the principle of Western
democracy until it is properly modified to suit the actual
conditions of life in India.

Nor do Mahatma Gandhi's political methods signify
a revolt in the psychological sense. These methods
anse out of a contact of two opposing types of world-
consciousness, Western and Eastern. The Western
Man’s mental texture is chronological in character. He
lives and moves and hjs being in time. The Eastern
man’s world-consciousness is non-historical. To the

immediately rounded off, timeless, purely present.  That
is why Islam which sees in the time-movement a symbol
of reality appeared as an intruder in the static world-
pictures of Asig, They British as a Western  people
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cannot but conceive political reform in India as a system-
atic process of gradual evolution. Mahatma Gandhi as
an Eastern man sees in this attitude nothing more than
an ill-conceived unwillingness to part with power and
tries all sorts of destructive negations to achieve immedi-
ate attainment. Bothare elementally incapable of under-
standing each other. The result is the appearance of
a revolt.

Be Hard and Work Hard

These phenomena, however, are merely premoni-
tions of a coming storm, which is likely to sweep over
the whole of India and the rest of Asia. This is the
inevitable outcome of a wholly political civilization
which has looked upon man as a thing to be exploited
and not as a personality to be developed and enlarged by
purely cultural forces. The peoples of Asia are bound
to rise against the acquisitive economy which the West
has developed and imposed on the nations of the East.
Asia cannot comprehend modern Western capitalism
With its undisciplined individualism. The faith which
you represent recognises the worth of the individual,
and disciplines him to give away his all to the service of
God and man. Its possibilities are not yet exhausted.
It can still create a new world where the social rank of
man 1s not determined by this caste or ¢olour or the
amount of dividened he earns, but by the kind of life
he lives; where the poor tax the rich, where human
society is founded not on the equality of stomaches but
on the equality of spirits, where an Untouchable can
marry the daughter of a king, where nrivate ownership
1s a trust and where capital cannot be allowed to accumu-
late 50 as to dominate the real producer of wealth. Thl_s
superb idealism of your faith, however, needs emanci-
pation from the medieval fancies of theologians and
legists. Spiritually we are living in a prison-house of
thoughts and emotions which during the course of
centuries we have woven round ourselves. And be it
further said to the shame of us—-men of older genera-
tion—that we have failed to equip the younger generation
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for the economic, political and even religious crises
that the present age is likely to bring. The whole
community needs a complete overhauling of its present
mentality in order that it may again become capable of
feeling the urge of fresh desires and ideals. The Indian
Muslims has long ceased to explore the depths of his
own inner life. The result is that he has ceased to live
in the full glow and colour of life, and is consequently
in danger of an unmanly compromise with forces which,
he is made to think, he cannot vanquish in open conflict.
He who desires to change an unfavourable environment
must undergo a complete transformation of his inner
being. God changeth not the condition of a people
until they themselves take the initiative to change their
condition by constantly illuminating the zone of their
daily activity in the light of a definite ideal. Nothing
can be achieved without a firm faith in the independence
of one’s own inner life. This faith alone keeps a people’s
eyes fixed on their goal and saves them from perpetual
vacillation. The lession that past experience has
brought to you must be taken to heart, Expect nothing
from any side. Concentrate your whole ego on your
self alone, and ripen your clay into real manhood if you
wish to see your aspirations realized. Musolini’s
maxim was : “He who has steel has bread.” [ venture
to modify it a bit and sat : “He who is steel has every-
thing.”” Be hard and work hard. This is the whole
secret of individual and collective life. Our ideal is well
defined. It is to win in the coming constitution a
position for Islam which may bring her opportunities to
fulfil her destiny in this Country. It is necessary in the
light of this ideal to rouse the progressive forces of the
community and to Organise their hitherto dormant ener-
gies. The flame of life cannot be borrowed from others:
1t must be kindled in the temple of one’s own soul. This

requires earnest preparation and a relatively permanent
programme.,

Few Suggestions for a Future Programme

What then shall be our future programme? I am
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inclined to think that it should be partly political,
partly cultural. I venture to offer a few suggestions for
Your consideration.

First, we must frankly admit that there is yet a sort
of chaos in the political thought of those who are sup-
posed to guide the activities of the Indian Muslims in
the present-day political struggle. The community,
however, is not to blame for this state of things. The
Muslim masses are not at all lacking in the spirit_of
self-sacrifice when the question of their ultimate destiny
in the country is involved. Recent history bears ample
testimony to what I say. The fault is ours, not theirs.
The guidance offered to the community is not always
independently conceived, and the result is ruptures,
sometimes at critical moments, within our political
organisations. Thus these organisations cannot properly
develop the kind of discipline which is so absolutely
essential to the life and power of political bodies. To
remedy this evil T suggest that the Indian Muslims
should have only one political organisation with provin-
cial and district branches all over the country. Call it
Whatever you like. What is essential is that its con-
stitution must be such as to make it possible for any
school of political thought to come into power and to
guide the community according to its own ideas and
methods . In my opinion this is the only way to make
ruptures impossible, and to re-integrate and discipline
?Ué“ scattered forces to the best interests of Islam in

ndia,

Secondly, I suggest that this central organisation
should immediately raise a national fund of at least 50
lakhs of rupees, No doubt we are living in hard times
but you may rest assured that Muslims of India will
not fail to respond to your call if a genuine effort is made
to impress upon them the gravity of the present
situation,

Thirdly, I suggest the formation of youth leagues
and well-equipped volunteer corps throughout the
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country under the control and guidance of the central
organisation, They must specially devote themselves
to social service, custom reform, commercial organisa-
tion of the community and economic propaganda in
towns and villages specially in the Punjab where enor-
mous indebtedness of Muslim agriculturists cannot be
allowed to wait for the drastic remedies provided by
agrarian upheavals. Things appear to have reached
the breaking point as in China in 1925 when peasant
leagues came into being in that country. The Simon
Report admits that the peasant pays a ‘substantial
portion” of his means to the State. The State, no
doubt, gives him in return peace and security, trade and
communication. But the net result of these blessings
has been only a kind of scientific exactitude in taxation,
destruction of village economy by machine-made goods
and the commercialisation of crops which makes the
peasant almost always fall a prey to money-lenders and
commercial agents. This is a very serious matter
especially in the Punjab. I want the proposed youth
leagues to specialise in propaganda work in this connec-
tion, and thus to help the peasantry in escaping from
its present boundage. The future of Islam in India
largely depends, in my opinion, on the freedom of
Muslim peasants in the Punjab. Let then the fire of
youht mingle with the fire of faith in order to enhance
the glow of life and to create a new world of actions for
our future generations. A community is not merely a
purely present and numerable whole of men and women.
Indeed its life and activity as a living reality cannot be
fully understood without a reference to that unborn in-
finity which lies asleep in the deeps of its inner being.

Fourthly, I suggest the establishment of male and
female cultural institutes in all the big towns of India
These institutes as such should be to mobilise the dor-
mant energy of the younger generation by giving them a
f:lear grasp of what Islam has already achieved and what
it has still to achieve in the religious and cultural history

of mankind. The progressive forces of a people can be

-
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roused only by placing before them a new task calculated
to enlarge the individual, to make them comprehened
and experience the community, not as a heap of isolated
fragments of life, but as a well-defined whole possessing
inner cohesion and solidarity. And when once these
forces are roused they bring fresh vigour for new con-
flicts, and that sense of inner freedom which enjoys resis-
tance and holds out the promise of a new self.” These
institutes must keep in close touch with our educational
institutions—old and new—with a view to secure the
ultimate convergence of all the lines of our educational
endeavour on a single purpose. One practical sugges-
tion I can immediately make. The Hartog Committee’s
Interim Report now apparently forgotten in the rush
of other political problems, makes the following
recommendation which I consider of the utmost impor-
tance for the Muslims of India :

“There can be no doubt that if in provinces where
the educational progress of the Muhammadan
Community is impeded by religious difficulties,
such arrangements for religious instruction can be
made as will induce that community to send its
children to ordinary schools; the public system
will gain both in economy and efficiency and much
will be done to free the community from the handi-
cap and the reproach of educational backwardness.”

“We are fully aware that such arrangements are not
easy to make and that in other countries they have
given rise to much controversy.....But in our
opinion the time is ripe and more than ripe for a
determined effort to devise practical plans.
(pages 204-205).

And again on page 206 while discussing reservations
the Report says :

“If therefore special arrangements inside the public
system were made now, and possibly for some time
to come, to enable the Muhammadan Community
to take its full share in the life and in the advance of
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the nation this would not, in our opinion, be in-
consistent either with sound democratic or sound
educational principles. ~We wish we could say
that no reservations are necessary and we should
certainly wish that they should be as small as
possible. As complications of an educational
system they are undesirable in themselves, but
since, in our belief, they represent a mnecessary
alternative to leaving the Muhammadan Community
in its present backward state, and leaving it to take
the poor chances afforded by a system of segregate
institutions, we have no hesitation in embracing
that alternative as justifiable on broad grounds of
national policy.”

The proposed cultural institutes or till their estab-
lishment the All-India Muslim Conference must see that
these recommendations, based as they are on a clear,
perception of the present handicaps of our community,
are carried into effect.

Fifthly, 1 suggest the formation of an assembly of
Ulama which must include Muslim lawyers who have
received education in modern jurisprudence. The idea
is to protect, expand and, if necessary, to reinterpret the
law of Islam in the light of modern considitions, while
keeping close to the spirit embodied in its fundamental
principles.  This body must  receive constitutional
recognition so that no bill affecting the personal law of
Muslims may be put on the legislative anvil before it has

assed through the crucible of this assembly. Apart
rom the purely practical value of this proposal for the
Muslims of India, we must remember that the modern
world, both Muslim and non-Muslim, has yet to dis-
cover the infinite value of the legal literature of Islam
and its significance for a capitalistic world whose ethical
standards have long abdicated from the control of
man’s economic conduct. The formation of the kind

of assembly I propose will, T am sure, bring a d
understanding of the usual principles of . B
jo'this country: principles Qf Islam at least




PRESIDENTIAL ADDRESS TO THE
INDIAN ORIENTAL CONFERENCE

The Fifth Indian Oviental Conference was held at
Lahore in November, 1928, and Allama Iqbal was one of
its sectional presidents— Arabic, Persian and Zend Section.
Following is the substance of his address delivered before
the conference. It was published in the Islamic Culture,
Hyder( bad- Deccan, in its issue for April, 1929, under the
title “A Plea for Deeper Study of Muslim Scientists.”

Sometime ago various questions arose in my mind
regarding the culture of Islam as embodying the world-
feeling of a specific group of mankind. Is Modern
Science purely Western in origin? Why did the Muslims
devote themselves to architecture as a mode of self-
expression; and why did they comparatively ignore
music and painting? What light, if any, do their
mathematics and their decorative art throw on their
intellectual and emotional attitude towards the concepts
of space and time? Are there any psychological condi-
tions which determined the rise and final acceptance, as
an orthodox religions dogma, of a boldly conceived
Atomic theory wholly unlike the Greek theory? What
is the psychological meaning of Mi’raj in the cultural
history of Islam? Professor MacDonald has recently
tried to prove the existence of Buddhistic influence on the
rise and growth of Atomism in Islam. But the cultural
problem which I have ventured to riase 1S far more
important than the purely historical question answered
by Professor MacDonald. Similarly Professor Bevan
has given us valuable historical discussion of the story

of the Mi’'raj. i



104 DISCOURSES OF IQBAL

To my mind, however, what is, culturally speaking,
more important is the intense appeal that the story has
always made to the average Muslim, and the manner in
which Muslim thought and imagination have worked on
it. It must be something more than a4 mere religious
dogma, for it appealed to the great mind of Dante, and,
through Muhyiuddin Iban-ul-’Arabi furnished a model
for the sublimest part of the Divine Comedy which
symbolises the culture of medieval Europe. The
historian may rest satisfied with the conclusion that the
Muslim belief in the Prophet’s Ascension finds no justi-
fication in the Qur’an; yet the Psychologist who aims
at a deeper view of Islamic culture cannot ignore the fact
that the outlook given by the Qur’an to its followers
does demand the story as a formative element in the
world-picture of Islam. The truth is that it is absolutely
necessary to answer all such questions, and mutually to
adjust their answers into a systematic whole of thought
and emotion. Without this it is impossible to discover
the ruling concepts of a given culture, and to appreciate
the spirit that permeates it However, a comprehensive
view of the culture of Islam, as an expression of the
spiritual life of its followers, is easy of achievement.

The culture of Islam is the youngest of all Asiatic
cultures. For us moderns it is far more easy to grasp
the spirit of this culture than to imagine the wor 1d-picture
of those ancient cultures whose intellectual and emotional
attitude it is extremely difficult to express in a modern
language.

_The difficulty of the historian of Muslim culture is
mainly due to the almost total lack of Arabic scholars
trained in special sciences. European scholars have
done good work in the domain of Muslim history,
philology, religion and literature. Muslim Philosophy
too has had a share of their attention; but I am afraid
the work done in Philosophy is, on the whole, of a
superficial kind, and often betrays ignorance of both
Muslim and European thought. Tt is in Art as well, as
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in the concepts of special sciences and Philosophy that
the true spirit of a culture is revealed. But, for the
reason mentioned above, the student of Muslim culture
is yet very far from understanding the spirit of that
culture.

Briffault, in his Making of Humanity—a book which
every student of the history of culture ought to read—
tells us that “‘neither Roger Bacon nor his later name-
sake has any title to be credited with having introduced
the experimental method.” And further that “the
experimental method of the Arabs was by Bacon’s time
widespread and eagerly cultivated throughout Europe.”
Now, I have reasons to believe that the origin of Des-
cartes’ Method and Bacon’s Novum Qrganum goes back
to Muslim critics of Greek logic, e.g., Ibn Taimiyya,
Ghazzali, Razi and Shahab-uddin Shurawardi Magqtul.
But itis obvious that the existing material which would
prove this thesis can be handled only by these Arabic
scholars who have made a special study of Greek,
Muslim and European logic.

_ Again, our ignorance of the concepts of Muslim
science sometimes leads to erroneous views of modern
culture. An instance of this I find in Spengler’s extre-
mely learned work, Untergang des Abedlandes, in which
he has developed a new theory of the birth and growth
of cultures. 'While discussing the concept of number
in the classical, Arabian and modern cultures, and con-
frasting the Greek notion of magnitude with the Arabian

indeterminateness of number, he says :

“Number as pure magnitude inherent in the material
presentness of things is paralleled by number as pure
relation, and if we may characterize the classical
“World™, the cosmos, as being based on a deep need of
visible limits and composed accordingly as a sum of
material things, so we may say that our world-picture
I an actualising of an infinite space in which things
visible appear very nearly as realities of a lower order,
limited in the presence of the illimitable. The symbol of
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the West is an idea of which no other culture gives even
a hint, the idea of function. The function is anything
rather than an expansion of, it is complete emancipation
from, any pre-existent idea = of  number. With the
function, not only the Euclidean Geometry but also the
Archimedean arithmetic ceased to have any value for
the really significant mathematic of Western Europe.”

The last three sentences in this passage are in fact
the foundation-stone on which the superstructure of
Spengler’s theory largely rests. Unfortunately, the
thesis that no other culture gives even a hint of the idea
of function is incorrect. I had a vague recollection of
the idea of function in Al-Beruni, and, not being 2
mathematician, T sought the hélp of Dr. Zia-ud-Din of
Aligarh who very kindly gave me an English translation
of Al-Beruni’s passage, and wrote to me an interesting
letter from which I quote the following :

“Al-Beruni in his book, Qanun-i-Mas’udi, used
Newton’s formula of Interpolation for valuing the
various intermediary angles of Trigonometry functions
from his tables which were calculated for every increase
of fifteen minutes. He gave Geometrical proof of
Interpolation formula. In the end he wrote a para-
graph saying that this proof can be applied to any fun-
ction whatsoever whether it may be increasing or dimi-
nishing with the increase of arguments. He did not use
the word function, but he expressed the idea of function
in generalising the formula of Interpolation from Trigo-
nometrical function to any function whatsoever, I may
add here that I drew the attention of Prof: Schwartzs-
child-—Professor of Astronomy in the Cottingen Uni-
versity—to this passage, and he was so much surprised
that he took Prof: Andrews with him to the library, and

got the whole passage translated three times before he
began to believe it.”

It is not possible for me here to discuss Spengler’s
theory, and to show how materially his oversiglrl,tea%ects
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his view of history. Suffice it to say that a genetic view
of the cultures associated with the two great Semitic
religions reveals their spiritual relationship which tends
to falsify Spengler’s thesis that cultures, as organic
structures, are completely alien to one another. But
this brief reference to one of the most important concepts
of modern mathematics remains me of : § OkYI &8

Ol &31)>  (The extent of possibility in the science of
Space) of ‘Iraqi.

During my correspondence with Maulvi Syed
Anwar Shah, one of the most learned traditionists in the
Muslim world of today, regarding the meaning of the
word ‘Dahr’ (time), occurring in the well known
tradition &l 38 ,all Ol ,eu)! 5.w3¥  Deal not in
invective against Time (with Time’s vicissitudes)
Lo! Time (with Time’s vicissitudes) is Allah the Maulvi
Sahib referred to this manuscript; and later, at my
request, very kindly sent me a copy of it.

I consider it necessary to give you an account of the
contents of this valuable document, partly because it will
furnish additional reason for dissatisfaction with
Spengler’s theory, but mainly because I mean thereby to
1mpress upon you the need of Oriental research in the
concepts of special sciences as developed in the world of
Islam. Moreover it is likely that this small manuscript
of great value may lead to the opening up of a_fresh
field of inquiry about the origins of our concepts of space
and time, the importance of which has only recently been
realised by modern Physics. -

_ There is, however, some doubt about the author-
ship of the booklet. Hajji Khalifah attributes it to one
Sh. Mahmud whom I have not been able to trace.

About the middle of the text the following sentence
oceurs :
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Personally I am inclined to think that in this manu-
script we are in a more intimate touch with the Persian
Sufi "Iraqi whose freedom of thought and action brought
on him the odium of the orthodox both in Egypt and
India. However the reason why he was led to reduce
his thoughts to writing is thus explained :

d> Llhises Ola pae 33 5055 sul ol W awils
sy oy 3l b ¢ el jl é.ié.:.ﬁl.\c‘.))jk_,é)ﬁ*
Sowdl lyhe Sai gl 03,5 04la 53 jae Oy ¢ il
ey OFG L 0L 1 ds (0 5y e 2181 g 3y
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Assuming, then, that the writer is Fakhr-ud-Din
‘Iraqi, it is significant to note that he was a contempo-
rary of Nasir-ud-Din Tusi. Tusi’s work on Euclid was
printed in Rome in 1594, and John Wallis introduced
it to the University of Oxford about the middle of the
17th century. It is Tusi’s effort to improve the parallel
postulate of Euclid that is believed to have furnished a
basis in Europe for the problem of space which eventually
led to the theories of Gauss and Reimana. “Iraqi,
however, was not a mathematician, though his view of
space and time appears to me to be several centuries
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ahead of Tusi. This necessitates a very careful inquiry
into the progress of mathematical thought in Islam with
a view to discover whether ’Iraqi’s conclusions were ever
reached through a purely mathematical channel.

I will now proceed to summarise the substance of
‘Iragi’s discussion of time and space mainly in his own
words. The secret of time and space is the greatest of
secrets. To know it is to know the secret of the being
and attributes of God. The existence of some kind of
space in relation to God is clear from the following
verses of the Qur’an ;

“Dost thou not see that God knoweth all that is
in the Heavens and all that is in the Earth?
Three persons speak not privately together, but
He is their fourth; nor five, but He is their sixth;
nor fewer nor more, but wherever they be He is
with them™ (58.8).

“Ye shall not be employed in aflairs, nor shall ye
read a text out of the Qu’ran, nor shall ye work
any work, but we will be witness over you when
you are engaged therein; and the weight of an
atom on Earth or in Heaven escapeth not thy Lord;
nor is there weight that is less than this or greater
butitis in the Perspicuous Book.” (10.62).

“We created man: and we know what l_1is soul
whispereth to him, and we are closer to him than
his neckvein®” (50.15).

But we must not forget that the words proximity,
contact and mutual separation, which apply to material
bodies, do not apply to God. Divine life is in touc!h
with the whole Universe on the analogy of the soul’s
contact with the body. The soul is neither inside nor
outside the body, neither proximate to nor separate from
IL. Yet its contact with every atom of the body is real,
and it is impossible to conceive this contact except by
Positing some kind of space which befits the subtle-
ness of the soul. The existence of space in relation to
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the life of God, therefore, cannot be deniet_i;‘ only we
should carefully define the kind of space which may be
predicated of the Absoluteness of God.

Now there are three kinds of space—the space of
material bodies, the space of immaterial beings, and the
space of God. The space of material bodies is further
divided into three kinds :

First, the space of gross bodies of which we predicate
roominess. In this space movement takes time, bodies
occupy their respective places and resist displacement.

Secondly, the space of subtle bodies, e.g., air and
sound. In this space two bodies resist each other and
their movement is measurable in terms of time which,
however, appears to be different to the time of gross
bodies. The air in a tube must be displaced before
other air can enter into it; and the time of sound-waves
it:‘: é)_ractically nothing compared to the time of gross

odies.

Thirdly, we have the space of light. The light of
the Sun instantly reaches the farthest limits of the Earth.
Thus in the velocity of light and sound time is reduced
almost to zero. It is, therefore, clear that the space of
light is different to the space of air and sound.

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

Having thus described the spaces of physical bodies,
possessing various degrees of substleness, ‘Iraqi pro-
ceeds briefly to describe the main varieties of space
operated upon by the various classes of immaterial
beings, e.g., angels. The element of distance is not
entirely absent from these spaces; for immaterial beings,
while they can easily pass though stone walls, cannot
altogether dispense with motion which, according to
‘Iraqi, is evidence of imperfection in spirituality, The
highest point in the scale of spatial freedom is reached
by the human soul which, in its unique essence, is
neither at rest nor in motion. Thus passing through the
infinite varieties of space we reachthe Divine space
which is absolutely free from all dimensions, and con-
stitutes the meeting point of all infinities.

1In a similar manner ‘Traqi deals with time. There
are infinite varieties of time relative to the varying grades
of being intervening between materiality and pure
spirtuality. The time of gross bodies which arises from
the revolutions of the heavens is divisible into past,
present, and future; and its nature is such that as long as
one day does not pass away the succeeding day does
not come. The time of immaterial beings is also serial
in character; but its passage is such that a whole year in
the time of gross bodies is not more than a day in the

time of immaterial beings. Rising higher and higher in
the scale of immaterial beings we reach the natic_m of
Divine Time which is absolutely free from the qualnfy‘ qf
‘passage’, and consequently does not admit of divisi-
bility, sequence and change. It is above eternity; it has



112 DISCOURSES OF IQBAL

neither beginning nor end. The ‘eye’ of God sees all
the visibles and His ‘ear’ hears all the audibles in one
indivisible act of perception. The priority of God is not
due to the priority of time; on the other hand the priority
of time is due to God’s priority. Thus Divine Time, is
what the Qur’an describes as the ‘Mother of Books’ in
which the whole of history, freed from the net of casual
sequence is gathered up in a single super-eternal ‘now’.

From this summary of ‘Iragi’s view you will see
how a cultured Muslim Sufi intellectually interpreted his
spiritual experience of time and space in an age which
had no idea of the theories and concepts of modern
mathematics and physics. In fact his theory of a plural
space may be taken as a primitive stage in the modern
hyperspace movement which originated in Nasir-ud-
Din Tusi’s efforts to improve the parallel postulate of
Euclid. In modern times it was Kant who first defini-
tely suggested the idea of different spaces as you will
see from the following passage which I quote from his
Prolegomena :

“That complete space (which is itself no longer the
boundary of another space) has three dimensions; and
that space in general cannot have more, is based on the
proposition that not more than three lines can intersect
at right angles in one point....That we can require
a line to be drawn to infinity, a series of changes to be
continued (for example, spaces passed through by
motion) in indefinitum, presupposes a representation of
space and time which can only attach to intuition.”

But Kant was not a mathematician. Tt was left for
professional mathematicians of the 18th and the 19th
centuries finally to reach the concept of space as a dyna-
Inic appearance, and, as such, generable and finite.
‘Iragi’s mind seems to be vaguely struggling with the
concept of space as an infinite continum yet he was
unable to see the full implications of his thought partly
because he was not a mathematician and partly because
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of his natural prejudice in favour of the traditional
Aristotelian idea of a fixed Universe. If he had been
able to raise the question whether dimensionality is a
property of the world or a property of knowledge of the
world, he would have felt the necessity of a searching
examination of his own consciousness, and this would
have opened up to him a line of thought much more in
keeping with his sufistic standpoint. Again the inter-
penetration of the superspatial ‘here’ and the super-
eternal ‘now’ in the ultimate Reality suggests the modern
notion of space-time which Prof. Alexander, in his
lectures on ‘Space, Time and Deity’, regards as the
matrix of all things. A keener insight into the nature
of time would have led “Iraqi to see that time is the
more fundamental of the two; and that it is not a mere
metaphor to say, as Prof. Alexander does say, that time is
the mind of space. ‘Iragi conceives God’s relation to
the Universe on the analogy of the relation of the human
soul to the body but, instead of philosophically reaching
this position through a criticism of the spatial and
temporal aspects of experience, he simply postulates it
on the basis of his spiritual experience. It is not suffi-
clent merely to reduce space and time to a vanishing
point-instant, The philosophical path that leads to God
as the Omnipsyche of the universe lies through the dis-
covery of Living Thought as the ultimate principle of
space-time. “Iragi’s mind, no doubt moved in the right
direction; but his Aristotelian prejudice coupled with a
lack of Psychological analysis blocked his progress.
With his view that Divine Time is utterly devoid of
change—a view obviously based on an inadequate
analysis of conscious experience—it was not possible
for him to discover the relation between Divine Time and
serial time, and to reach, through this discovery, the
essentially Islamic idea of continuous creation which

means a growing universe.
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ISLAMIC STUDIES






THE DOCTRINE OF ABSOLUTE UNITY
AS EXPOUNDED BY ABDUL KARIM
AL-JILI

This article was published in the Indian Antiquary
of Bombay in its issue for September, 1900. It is a com-
prehensive statement of Islamic Metaphysical Mysticism
as represented by Shaikh Abdul Karim Al-Jili in his famous
work Al-Insan Al-Kamil.

While European scholars have investigated ancient
Hindu philosophy with an unflagging enthusiasm, they
have as a rule looked upon Muslim philosophy as only
an unprogressive repetition of Aristotle and Plato.
Although during recent years some attention has been
paid to this art of Arabic literature, yet the work achieved
by reapers in this field bears no proportion to the
harvest that may yet be reaped. This comparatively
indifferent attitude towards Arabic philosophy was,
perhaps due, to a great extent, to the fascination that
Indian speculation has exercised over the mind of
Europe ever since the discovery of Sanskrit literature.
We admit the superiority of the Hindu in point of philo-
sophical acumen, yet this admission need not lead us to
ignore the intellectual independence of the Muslim
thinkers. The post-Islanuc history of the Arabs is a long
series of glorious military exploits, which compelled
them to adopt a mode of life leaving but little time for
gentler conquests in the great field of science and philo-
sophy. They did not and could not produce men like
Kapila and Sankaracharya, but they zealously rebuilt
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the mouldering edifice of Science, and even attempted
to add fresh stories to it. Their originality does not
appear atonce because the unscientific condition of the
age led them to write in the spirit of expositors rather
than that of independent thinkers. We wish here to
illustrate their originality by considering that portion
of the Islamic philosophy which has been generally
condemned under the contemptous name of mysticism.
We believe, however, that mysticism is but metaphysics
hidden under the veil of religious phraseology and that
the superstructure of mysticism is impossible without
a system of metaphysics serving as its foundation. It
is, In our opinion, essentially a system of verification—
a spiritual method by which the ego realises as fact what
intellect has understood as theory. We know much in
theory and our belief in this kind of knowledge depends
on the force and the number of the arguments advanced
in its support. The detection of some logical flaw in our
argument or the force of the arguments in favour of
opposite view may atonce induce us  to abandon our
theory; but if the ego has realised the theory, if the
theory, in question, has been spiritual experience on
our part, no argument, however forcible, no logical
flaw, can dispose as to abandon our position. Hence
mysticism appeals to a standard higher than intellect
itself. This standard, waiving the question of its
objective existence, is, according to the mystic, Qalb
(<1%) or heart, the meaning of which will be explained
later on. Ishall not here swell upon the scientific neces-
sity of mysticism for the solution of the human enigmal,
but shall content myself with a brief statement of the
Islamic Metaphysical Mysticism as represented by
Shaikh Abdul Karam al Jili in his famous work Al
Insanu-i-Kamal (The: Perfect Man). firisds

This deep thinker was born at Jilo in 767 A.H., as

he himself says in one of his verses, and died in 811 A.H.

He was not a proliﬁe writer like Sheikh Muhiud-Din

(1) Du Picl, in his Philosophy of Mysticism,” shows  w'th great
fuice and clearness that an examination of My ticism is
pecessary for a compl.te solation of the human enigma.
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Ibn °Arabi? whose mode of thought seems to have
greatly influenced his teaching. He combined in himself
poetical imagination and philosophical genius, but his
poetry is not more than a vehicle for his mystical and
metaphysical doctrines. Among other books he wrote a
commentary on Shaikh Muhiud-Din Ibn ‘Arabi’s
Fatuhatal-Makkiyah, 'a commentary on Bismillah,
ind Al-Insan-ul-Kamil which we propose to consider
ere.

This famous work comprises two volumes the first
may be looked upon as a treatise on his metaphysical
opinions while the second attempts explanations of terms
current in popular Muhammadan Theology. In order
to make his doctrine easy of understanding he enters
into certain preliminary explanations and declares that
in speaking of the ultimate realities we must come down
to popular language—a vehicle quite insufficient for the
purpose. He avows that the enigma of existence is too
high for common phraseology and that his statements
must necessarily be “‘borken lights' of the great truth.
After this brief spology he goes on to relate a personal
anecdote showing how he once felt intense thirst for
truth and how at last he learnt it from a person endowed
with ““all the attributes of spiritual glory”. The intro-
duction ends with a condensed statement of his doctrine
which he puts in this way :

Divine Nature soars upwards; human nature sinks
down-wards; hence perfect human nature must
stand midway between the two, it must share both
the Divine and the human attributes-in one word
the perfect man must be the god-man. !

In the first chapter the author explains the meanings
of the word Zaat (<)3) or Essence. Essence pure and
simple, he says, is the thing to which names and attri-
butes are given, whether it is existent or non-extent like

(2) Sheikh Muhivd-Din Ibn ’Arabi-—the ' greatest of the
Muhamm-dan Sufis was on astonishing’y voluminous writer.
He believ d in the solution of ths earth round the sun,
as well as the existence of a world beyond ocean (468-543

A.H.).
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unaga («\ie) The existent is of two species :

(1) The existent in absoluteness or pure existence—
Pure Being—God.

(2) The existence joined with non-existence—the
Creation—Nature.

The Essence of God or Pure Thought cannot be
understood; no words can express it, for it is beyond
all relation and knowledge is relation. The intellect

non-existence—a sum of contradictions.3 It is interes-
ting to compare this passage with Hegel whose specula-
tions have exercised such a vast influence on the methods
of modern scientific investigations. It will appear how
strikingly he anticipates the conclusions of modern
German philosophy without seeking the help of the
Hegelian method—3 fact which makes his teaching
appear rather dogmatic,

After this confession of ignorance the author goes

on to say that Pure Being has two ardh (_#? ,¢) (accident)
eternal life in all past time and eternal Iife in all future

time. It has two wasf (“iws) (qualities) ; God and
Creation. It has two lught (=al) (definitions); uncreat-

ableness and Creatableness. It has asmag (=lowl) (two
names) God and Man. It has wajhagn (Olgas (two
faces); the manifested (this world) and {the i:n;)itlani-

fested (the next world), ¢ has hukmaan (WS (two
e_ﬂ'ects); neoess-lty and possibility, It has istibaraan
(Ol (two points of view); from the first it is non-
extent for itself but existent for what is not itself; from

Wwhat is not itself. With these bits of - Hegelianism the

author closes this difficy]g speculatj : :
second chapter on the name.pg ulation and beings his

Name, he says, fixes the names j i
: me, | s | 1 the understanding,
picture it is in the mind, presents jt in the imgination and

G y. o DV
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keeps it in the memory. It is the outside or the husk, as
it were, of the names, while the names is the inside or the
pith. Some names do not exist in reality but exist in

name only—as ungaa (elie) (a fabulous bird). It
is a name the object of which does not exist in reality.
Just as wungaa is absolutely non-existent, so God is
absolutely present although it cannot be touched and
seen. The ungaa exists only in idea while the object of
the name Allah (&) exists in reality and can be known
like only through its names and attributes. The name
is a mirror which reveals all the secrets of the Absolute
gqing ;li"t is a light through the agency of which: God sees
imself.

In order to understand this passage we should bear
in mind the three stages of the development of Pure
Being, enumerated by the author in his chapter on the
Iluminations of the Essence. There he propounds that
the Absolute existence of Pure Being when it leaves its
absoluteness undergoes three stages :

(1) Oneness. (2) He-ness.  (3) I-ness.

In the first stage there is absence of all attributes and
relations yet is called one and therefore oneness marks
one step away from the absolufeness. In the second
stage the Pure Being is yet free from all manifestation
while the third Stage I-ness is nothing but an external
manifestation of the He-ness or, as Hegel would say, it
is the self-diremption of God. This third stage is the
sphere of the name Allah (&) ; here the darkness
of Pure Being is illuminated, nature come to the front,
the Absolute Being his become conscious. He says
further that the name Allah is the stuff of all perfections
of the different Phases of Divinity and in the second
stage of the progress of Pure Being, all that is the result
of Divine self-diremption was potentially contained with-
in the titanic grasp of this name which, in the third stage
of the development, objectified itself, became a mirror in
which God reflected Himself and thus by its crystallisa-
tion dispelled all the gloom of the Absolute Being.
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In correspondence with these three stages of the
Absolute Development the perfect man has three stages,
of spiritual training, but in his case the process of deve-
lopment must be thereverse, because his is the process
of ascent while the Absolute Being had undergone essen-
tially a process of descent. In the first stage of his
spiritual progress he meditates on the name, studies
nature on which it is sealed; in the second stage he steps
into the sphere of the Attribute and in the third stage he
enters the sphere of the Essence. It is here that he be-
comes the god-man; his eye becomes the eye of God; his
word the word of God and his life the life of God—
participates in the general life of Nature and “sees into
the life of things™. Tt will appear at once how strikingly
the author has anticipated the chief phase of the Hege-
lian Dialectic and how greatly he has emphasised the
Doctrine of the Logos—a doctrine which has always
found favour with almost all the profound thinkers of
Islam, and in recent times has been readvocated by
M. Ghulam Ahmad of Qadian, probably the profoundest
theologian among modern Indian Muhammadans. The
chapter ends with a fanciful discussion about the mean-
ings of the different letters of the word Allah each letter
of the word, he says, marks a separate Divine Illumi-
nation.

The third chapter is a brief discussion of the nature
of the Attribute. 'The author’s views on the most inte-
resting question are very important because it is here that
his doctrine fundamentally differs from Hindu Idealism.
He defines Attribute as an agency which gives us a
knowledge of the state of things.4 Elsewhere he says
that this distinction of Attribute from the underlying
reality is tenable only is the sphere of the manifested
because here every attribute is regarded as the other of
the reality in which it is supposed to inhere. This
otherness is due to the existence of combination and
disintegration in the sphere of the manifested. But the
distinction is untenable in the domain of the unmanifes-
ted becausc there is no combination or disintegration
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there. It should be observed how widely he differs
from the advocates of the Doctrine of Maya ; he believes
that the material world has real existence; it is the out-
ward husk of the real being, no doubt, but this outward
husk is not the less real. The cause of the phenomenal
world, according to him, is not a real entity hidden
behind the sum of attributes but it is a conception fur-
nished by the mind so that there may be no difficulty in
understanding the material world. Berkley and Fichte
will so far agree with our author but his view leads him
to the most characteristically Hegelian doctrine-
Identity of Thought and Being. In the 37th chapter of
the 2nd volume of his book, he clearly says that Idea is
stuff of which this universe is made: Thought,idea,
notion is the material of the structure of nature. While
laying stress on this doctrine he says, *“Dost thou not
look to thine own belief? Where is the reality in which
the so-called Divine attributes inhere ? It is but the ideas”’.
Hence nature is nothing but a crystallised idea. He
would give his hearty assent to the results of Kant’s
Kritik of Pure Reason but, unlike him, he would make
this very idea the essence of the Universe. Kant’s
Ding an sich to him is pure non-entity; there is nothing
behind the collection of attributes, attributes are but
the real things, the material world is but the objectifica-
tion of the Absolute Being; it is the other self of the
absolutely another which owes its existence to the
principle of difference in the nature of the Absolute
itself. Nature is the idea of God, a something neces-
sary for His knowledge of Himself. While Hegel calls
his doctrine the identity of thought and being, our
author calls it the identity of attribute and reality. It
should be noted that the author’s our author calls it the
identity of attribute and reality. It should be noted

that the author’s phrase (<lie o)1) (world of attributes)

which he uses for the material world is slightly mislead-
ing. What he really holds is that the distinction of
attribute and reality is merely phenomenal and does
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not all exist in the nature of things. It is useful be-
cause it facilitates our understanding of the world
around us, but it is not all real. 1t will be understood
that the author recognise the truth of Empirical
Idealism only tentatively and does not admit the
absoluteness of the distinction.

These remarks should not lead us to understand that
the author does not believe in the objective reality of the
thing in itself. He does believe in it, but then he advo-
cates its unity, and says that the material world is the
thing in itself; it is the “other™, the external expression
of the thing in itself. The Ding an sich and its external
expression or the production of its self-diremption, are
really identical, though we discriminate between them
in order to facilitate our understanding. If there are
not identical, he says, how could one express the other?
In one word, he means by Ding an sich or (w13) the
Pure, the Absolute Being and seeks it through its
manifestation or external expression. He says that as
long as we do not realise the identity of attribute and
reality, the material world or the world of attributes
seems to be a veil; but when the doctrine is brought
home to us the veil is removed ;. we see (wl3) itself
everywhere and find that the all the attributes are but
ourselves. Nature then appears in her true light; all
otherness 1s removed and we are at one with her. The
aching prick of curiosity ceases and the inquisitive
attitude of our minds is replaced by a state of philosophic
calm. To the person who has realised this identity,
discoveries of science bring no new i
religion with her role of supernatural authority has
nothing to say. This is the spiritual emancipation.

After these profound remarks the auth 8
to classify the different Divine Names ang rAl::rc;gf;gs

which have received €Xpression nature or the crystall-
1sed  (=wap)l) —a doctrine similar to that of the
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ants. His classification is as follows :

—dalgll L L D W T Slally  ale¥l L
JATR) 1 S
(1) (Al-Zaatiyyai—Allah, Al-Ahad, Al-Waahid,
Al-Fard, Al-Witr, Al-Samad).
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(2) (Al-Jalaliyya—Al-Kabir-al-Mutaal, Al-Aziz-al-
Azeem, Al-Jalil-al-Qahhar).
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(3) (Al-Kamaaliyya—Al-Rahmaan, Al-Mali_k,
Al-Rabb, Al-Muhaimin, Al-Khalig, Al-Sami).

..r)\-.-” - I""".J” fit Fgl.JI * wd (2] wlially olaYl o v
- J_,-p.p.“ - LS}L"” - C"‘J‘“

(4) (Al-Jamaaliyya—Al-Alcem, Al-Raheem, Al-
Salaam, Al-Mumin, Al-Baari, Al-Musawwir).

Each of these names and attributes has its own
particular effect by which it illuminates the soul of the
perfect man.6 How these illuminations take place and
how they reach the soul is not explained by the author.
His silence about these matters throws into more relief
the mystical portion of his views and implies the neces-
sity of spiritual Directorship.

6. The names and attributes of God as He is in Himself
(Allah, The One, The Odd, The Light, The Truth, The Pure,
The Living); the name of attributes of God as the scurce
of all Glory (The Great and High, The all-Powerful); The
names and attributes of Ged as all-Perfection The Creator,
The Benefactor, The First, The Last); The name and sttri-
bute of Ged as all Beauty (The . Uncreatable, The Painter,
The Merciful, The Origin of all).
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Before considering the author’s views of particular
Divine Names and Attributes we should note, that his
conception of God, implied in the above classification,
is very similar to that of Schleiermacher. While the
German Theologian reduces all the divine attributes to
one single attribute of power, our author sees the danger
of advancing a God free from all attributes, yet recog-
nises with Schleiermacher that in Himself God is an
unchangeable unity and that His attributes ““are nothing
more than views of Him from different human stand-
points, the various appearances which the one change-
less cause presents to our finite intelligence according
as we look at it from different sides of the spiritual
land-scape”?. In His absolute existence He is beyond
the limitations of names and attributes, but when He
externalises Himself, when He leaves his absoluteness
when nature is born, names and attributes appear
sealed on her very fabric.

Let us now consider what the author teaches about
particular Divine Names and Attributes. The first
Essential Name is Allah or (=23)1) (Divinity which
forms the subject of the 4th chapter) Divinity means
the sum of all the realities of existence with their res-
pective order in that sum. This name is applied to God
as the only necessary existence. Divinity being the
highest manifestation of Pure Being, the difference
between them is that the latter is visible to the eye but
its where is invisible, while the traces of the former are
visible, itself is invisible, By the very fact of her being
crystallised divinity, nature is not the real divinity;
hence divinity is invisible and its traces in the form of
nature are visible to the eye. Divinity, as the author
illust‘rates, is water; nature is crystallised, is water; na-
ture is crystallised water or ice, but ice is not water. The

(=13) is visible to the eye (another proof of our author’s

(7) Matheson’s Aids 10 the Study of German Theology p. 43.
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Natural Realism or Absolute Idealism) although all its
attributes are not known to us. Even its attributes are
not known as they are in themselves; their shadows or
their effects only are known. For instance, generosity
itself is known, only its effect or the fact of giving to the
poor is known and seen. This is due to the attributes

being incorporated in the very essence of (w!3), If the
expression of the attributes in its real nature had been

possible, its separation from the (w!3) would have
been possible also.

After these remarks on the Divinity, the author
proceeds to explain the other Essential Names of God—
The Absolute Oneness and Simple Oneness. The
Absolute Oneness marks the first step of Pure Thought
from the darkness of Cecity (the internal or the criginal
Maya of the Vedanta) to the light of manifestation.
Although the movement is not attended with any external
manifestations, yet it sums up all of them under its
hollow universality. Look at a wall, says the author you
see the whole wall but you cannot see the individual
pieces of the material that contribute to its formation,
The wall is a unity—but a unity that comprehends,
diversity; so the (w!3) or Pure Being is a unity but
a unity which is the soul of diversity,

The third movement of the Absolute Being is (<4=l3)
or Simple Oneness—a step attended with external mani-
festation. The Absolute Oneness is free from all parti-
cular names and attributes, the Oneness Simple takes
on names and attributes but there is no distinction
between them; one is the essence of the other. The
(==2s)l) is similar to the Simple Oneness, but its
names and attributes are distinguished from one another
and even contradictory; as generous is contradictory to .
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revengeful.® ‘The third step or, as Hegel would say,

voyage of the Being, has another appellation (Sl o)
(Mercy). The first Mercy. The author says, is the
Evolution of the Universe from Himself and the mani-
festation of His own Self in every atom of the result of
His own self-diremption. The author makes this point
clearer by an instance. He says that nature is froze_n
water and God is water. The real name of nature is
God (Allah); ice or condensed water is merely a borrow-
ed appellation. Elsewhere the author calls water the
origin of knowledge, intellect, understanding, thought
and idea. This instance leads the author to guard
agains® the error of looking upon God as immanent in
nature or running through the sphere of material exis-
tence. He says that immanence implies disparity of
being; God is not immanent because He is Himseif the
existence. External existence is the other self of God,
it is the light through which He sees himself. As the
originator of an idea is existent in that idea, so God is
present in nature, The difference between God and
man (as one may say) is that His ideas materialise them-
selves, ours do ‘not. Tt will be remembered here that

8. This would seem very much like the idea of the
Phenomena Brahmana of the Vedanta.  Personal
Creator or the Prajapati of the Vedanta makes the third
step of the Absolute Being or the Nauomenal Brahmana.
Our author seems to admit two kinds of Brahmana—
with or with_out qualities like the Samkara and Badara-
yana. To him the process of creation is essentially a
10w§r1_ng of the Absolute Thought which is Asat, in so
far it is absol.ut? and sat, in so far as it is manifested
and hence limited. Notwithstanding the Absolute
Monism, our author inclines to g view similar to that
of Ramanuja. He seems to admit the reality of
individual soul and seems to imply, unlike Samkara,
that Iswara and His worship are necessary even after
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Hegel would see the same line of argument is freeing
himself from the accusation of Pantheism. _

These remarks on Mercy are followed by a brief
notice of the word <wsiy (Providence). He defines
it as the sum of all that existence stands in need of.
Plants are supplied with water through the force of
this name. The natural philosopher would express the
same thing differently: He would speak of the same
phenomena as resulting from the activity of a certain
force of nature. Our author would call 1t a manifesta-
tion of (wissy) but unlike the natural philosopher,
he would not advocate the unknownability of that force.
He would say that there is nothing behind it, it is the
Absolute Being itself. This brief chapter ends with some
verses of his own composition, one of which is given here,
‘though marred in the rendering : i

“All that is, owes its existence to you and you owe
your existence to-all that is”.°

Another Sufi has expressed a similar thought still
more boldly :

“T owe to God as much as God owes to me”.

We have now finished all the essential names and
attributes of God and proceed to examine the nature
of what existed before all things. The Arabian Prophet,
says the author, was once questioned about the place of
God before creation. He said that God, before crea-
tion, existed in Amaa (Blindness). It is the nature of this
Blindness  or primal darkness which the author now
proceeds ‘to examine. The chapter is particularly inte-
resting because the world translated into modern
phraseology would be “The Unconsciousness”. This
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single word impresses upon us the foresightedness with
which the author anticipates metaphysical doctriness of
modern Germany. He says that the unconsciousness
the reality of all realities; it is the Pure Being without
any descending movement; it is free from the attributes
Of God and creation; it does not stand in need of any
name or quality be it is beyond the sphere of
relation. It is distinguished from the Oneness because
the latter name is applied to the Pure Being in its process
of coming down towards manifestation.

This brief but very interesting chapter ends with a
very important caution. He says that when we speak
of the priority of God and posterity of creation, our
words must not be construed to imply time or space.
‘The (<!13) or the real Being is beyond the grasp of
human conceptions, not creation. Time, congruity in
spare and time, are themselves creations, and how can
one piece of creation intervene between God and His
creation? Hence our words before, after, where, whence,
ete. in this sphere of thought, should not be construed to
imply time or space. The (wI3) or the real Being
is beyond the grasp of human conceptions; no category of
material existence can be applicable to it, because, as
Kant would say. the laws of phenomena cannot be
spoken of as obtaining in the sphere of noumena. It
is a matter of regret that the author does not touch here
upon the anthropomorphic conceptions of God incul-

cated by positive religion, but ends his chapter - with
some verses which run as follows ¢

“0 Thop who art one having the effect of two. Thou
hast comprehended under Thyself all the beauties of
perfection, but owing to their being heterogenous to one
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another, they became contradictories which became
one in thee’’10.

The 13th, 14th and 15th chapters are nothing but
a jumble of mystical phraseology. We have already
noticed that man in his progress towards perfection has
three stages: the first is the moditation of the name
which the author calls the illumination of names. He
remarks that “when God illuminates a certain man by
the light of His names, the man is destroyed under the
dazzling splendour of that name, and when thou calleth
God, the call is responded to by the man”.  The effect
of this illumination would be, in Schopenhaueros
language, the destruction of the individual will, yet it
must not be confounded with physical death because
the individual goes on living and moving like the spinning
wheel, as Kapila would say, after he has become one
with Prakriti. It is here that the individual cries in
pantheistic mood : _

“She was I and I was she and there was no one to

separate us”’l,

The second stage of the spiritual training is what
the aunthor calls the Tllumination of the Attribute. . This
illumination makes the perfect man receive the attributes
of God in their real nature in proportion to the power
of receptivity possessed by him—a fact which classifies
men according to the magnitude of this'light resulting
from the illumination. Some men receive illumination
from the divine attribute of life and thus participate'in
the soul of the universe.” The effect of this light is soar-
ing in the air, walking on water, changing the magnitude
of things (as Christ so often did). In this wise the per-
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fect man receives illuminations from all the Divine
attributes, crosses the sphere of the name and the attri-
butes and steps into the domain of <13 (Essence)--
Absolute Existence. .

As we have already noticed, the Absolute Being,
when it leaves its absoluteness: has three voyages to
undergo, each voyage being a process of particularisa-
tion of the bare universality of the Absolute Essence.
Each of these three movements appears under a new
Essential name which has its own peculiarly illuminating
effect upon the human soul. Here is the end of our
author’s spiritual ethics; man has become perfect, he has
amalgamated himself with the Absolute Being, or has
learnt what Hegel called. The Absolute Philosophy.
*He becomes the paragon of perfection, the object of
worship, the preserver of the universe.”’12 He is the
point where <34 (Man-ness) and <ol (God-
ness) become one and result in the birth of the god-man.

Although the author devotes of separate chapter to
the perfect man in the second volume of his book, yet
we will consider that chapter in order to secure a con-
tinuous view of his doctrine. Here he unfolds his
Doctrine of the Self-Diremption in a new dress. He
says that the perfect man is the pivot round which
revolve all the “‘heavens’’ of existence, and the sum of
the realities of material existence corresponds to his
unity, T!lc o“s¢ corresponds to his heart; the u—-;
(The Chair) to his I-ness: the dseaiall 5 as (The  Plum
Tree) to his spiritual position; the 4l (Pen) to his
intellect: the b yis z#) (The " Preserved Tablet) to his
mind; the elements to his temperament; matter to his
faculty of perception: air to the space he occupies; the
o*tb! (Heaven) to his opinion: the starry. heaven to his
intelligence; the seventh heaven to his will ¢ the sixth to
his imagination ; the fifth to his perseverance; the fourth
1o his understanding; the third to his fancy; the second
o his reeflction, and the first to hjs memory. Of the
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above-mentioned correspondences, the author has ‘very
obscure explanations and goes on to enumerate all the
phases of material existence in order to explain the truth
that the perfect man is truly a microcosm and moves in
every sphere of thought and being.

His doctrine implies that angels have not a separate
existence of their own;: all - have their source in the
faculties of the perfect man; in one word they are per-
sonifications of his faculties. The Qalb (%) of the
perfect man is the source of J3/ ! (the source of life),
his intellect the source of Js! .= (the source of revela-
tion), that part of his nature which is subject- to the-
illusions of fear, the source of J=ily3s (the -angel of
fear), his will the source of J=*6.+ and his reflection the
source of the rest of the angels. The interpretation of
these phrases is very doubtful, but it seems to be. that
what are called angels are nothing but different phases
of the activity of the different powers of his nature. ' How
the perfect man reaches this height of spiritual develop-
ment; the author does not tell us, but he says that at eve
stage he has a peculiar spiritual experience in whig'
there is not even a trace of doubt or agitation. The

instrument of this experience is what he calls the .l
(heart), a word very difficult of definition. He gives a
very mystical diagram of Qalb explains it by saying
that it is the eye which sees the names, the attributes and
the Absolute Being successively. It owes its existence
to a mysterious combination of soul and mind 79 3 i
and becomes by its very nature the organ for the recogni-
tion of the ultimate realities of existence. Perhaps Dr.
Schenkel’s sense of the word Conscience would approach
our author’s meaning of the word. All that the i
or the source of what the Vedants calls, the Higher
knowledge, reveals is not seen by the individual as some-
thing separate from and heterogeneous to himself; what
is shown to him through this agency is his own reality,
his own deep being. This characteristic of the agency
differentiates it from the intellect the object of which is
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always different and separate from the individual exer-
cising that faculty. But the spiritual experience, as the
Sufis.of this school hold, is not permanent; moments of
spiritual vision, says Matthew Arnold!3, cannot be at
our command. The god-man is he who has known the
mystery of his own being, who has realised himself as
god-man, but when that particular spiritual realisation
is ever, man is man and God is God. Had the expe-
rience been permanent, a great moral force would have
been lost and society overturned.

Let us now sum up the author’s Doctrine of the
Trinity. We have seen the three movements of the
Absolute Being or the first three categories of Pure
Being; we have also seen that the third movement is
attended with external manifestation which is the self-
diremption of the Essence into God and man. This
separation makes a gap which is filled by the perfect
man who shares in both the Divine and the human
attributes. The author holds that the perfect man is the
preserver of the Universe, hence in his view, the appea-
rance of the perfect man is a necessary condition for the
continuation of nature. It is easy, therefore, to under-
stand that in the god-man, the Absolute Being which had
left its Absoluteness, returns unto itself and but for the
god-man it could not have done for then there would
have been no nature, and consequently no light through
which God could have seen Himself. The light through
the agency of which God sees Himself is due to the
principle of difference in the nature of the Absolute Being
itself. He recognises this principle in the following
verses ; : .

~ 1f you say that God is one, you are right, but if you
say that is two, this is also true. '

(13) . We can not kindle when we will
: The fire which in the heart resides.
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If you say no, but He is three, you are right, for this
is the real nature of man.14

The perfect man, then, is the joining link. On the
one hand he receives illumination from all the essential
names, on the other hand all the divine attributes re-
appear in him. These attributes are :

(1) Independent life or existence.

(2) Knowledge which is a form of life as the author
proves from a verse of the Quran.

(3) Will—the principle of particularisation or the
manifestation of Being. The author defines it
as the illumination of the knowledge of God
according to the requirements of the Essence;
hence it is a particular form of knowledge. It
has nine manifestations all of which are diffe-
rent names for love, the last is the love in which
the lover and the beloved, the knower and the
known merge in each other and become
identical. This form of love, the author says,
Absolute Essence; as Christianity teaches God
is love. The author guards, here against the
error of looking upon the individual act of
will as uncaused. Only the act of the universal
will is uncaused ; hence he implies the Hegelian
Doctrine of Freedom, and holds that the acts
of man are both free and determined.

(4) Power which expresses itself in self-diremption-
creation. The author controverts Shaikh
Muhy-ud-Din Ibn ‘Arabi’s position that the
Universe existed before its creation in the
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knowledge: of God, ' as -Hamilton- holds, He
says, this would imply that God did not create
it out of nothing and holds that the Universe,
before its existence as an idea, existed in the
self of God.

(5) The word or the reflected being. Every
possibility is the word of God; hence nature is
the materialisation of the word of God. It has
different names--The tangible word, The sum
of the realities of man, The arrangement of the
Divinity. The spread of Oneness, The ex-
pression of the Unknown, The phases of
Beauty, The trace of names and attributes, and
The object of God’s knowledge.

() The Power of hearing.
(7) The Power of seeing.

(¢) Beauty—that which seems least beautiful in
nature (the reflected beauty) is in its real exis-
tence, beauty. Evil is only relative; it has no
real existence; sin is merely a relative deformity.

(°) Glory or beauty in its intensity.
(10) Perfection which is the vnknowable.essence of
God and therefore Unlimited and Infinite.

We have now the doctrine of the perfect. man com-
pleted. All through the author has maintained his argu-
mentation by an appeal to different verses of the Quran’

.. (5) While remarking on the Bible the author says, “The
Bible begins with the name of the Father, the Son and Mother,
Just as the Quran begins with the three Diyine -names
o) foa) t?ul_ But - the people of Christ did not understand
the real meanings of the Bible and “inferpreted the Father. the
Mother and the Son as the Spirit, the Virgin and Christ respecti-
vely. They could not understand  tha: the Father miant | .
the Morher the real nature of the Pure Being and the Son the
B ok—rhe Universe in inself or that which is the cflshoot of 1n¢
E: %l'iﬁrae:;m; of the Essence. Although. the author accuses
- Q' a very serious misunderstanding yet he regards their
sin ‘as venial holding that theii 5 3 (.heSL i;htting up- of the
Divine Personality) is the Essence of all Aa o5 (Unity),
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and to the several traditions of the Prophet the authenti-
city of which he never doubts. Although he reproduces
the Christian doctrine of the Trinity except that his god-
man is Muhammad instead of Christ, he never alludes
to his having been every influenced by Christian Theo-
logy. Helooks upon the doctrine as something common
between the two forms of religion and accuses Christians
of a blasphemous interpretation of the doctrine—of
regarding the Personality of God as split up into three
distinct personalities. Our own belief, however, is that
this splendid doctrine no tbeen well, understood by the
majority of Islamic and even Christian thinkers. The
doctrine is but another way of stating the truth that the
Absolute Unity must have in itself a principle of diffe-
rence in order to evolve diversity out of itself. Almost
all the attacks of Muhammadan theologians are directed
against vulgar beliefs while the truth of real Christianity
has not sufficiently been recognised. I believe no Islamic
thinker will object into the deep meaning of the Trinity
as explained by this author, or will hesitate in approving
Kant’s interpretation of the Doctrine of Redemption.
Shaikh Muhy-ud-Din Ibn ‘Arabi says that the error of
Christianity does not lie in making Christ God but that
it lies in making God Christ.

Alfter these remarks on the Doctrine of the Trinity
let us now review the remainder of the author’s treatise.
His principal doctrine is complete before us but he has
got something more to say. He devotes a separate
chapter to the He-ness, the second movement of the
Absolute Being, but drops no new remark here. He
then goes on to consider the I-ness, the third movement
of the Absolute and defines it as the contrast of God with
what is His own manifestation and says that I and He are
but the outside and the inside of the same thing. In the
three succeeding chapters the author considers the words
Eternity and Uncreatableness and guards against. the
error of understanding them as implying time. The
31st chapter goes under the heading of “The Days of
God” by which ?hrase the author means the- different
manifestations: of the Absolute, The Absolute Being
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has two phases; in Himself He is one and unchangeable,
but in the second phase He is the cause of all diversity—
may is the diversity. That which appears is not unreal,
itis the Absolute Being itself. Itisinteresting to observe

that the author uses here the word Js>5 which exactly
means Evolution implying the identity of the object under
all its diverse forms. The first volume ends here with
brief notices of the Quran, the Old Testament, the book
of Psalms and the Bible. The author’s remarks on the
different Books are very interesting but are not directly
connected with the main theory he propounds. We,
therefore, proceed to estimate the value of his philoso-
phical labour. While summing up his Docrine of the
Perfect Man, we have seen that although he has antici-
pated many of the chief doctrines of modern German
Philosophy and particularly Hegelianism, yet he is not a
systematic thinker at all. He perceives the truth, but
being unequipped with the instrumentality of a sound
philosophical method, he cannot advance positive
proofs for his position or rather cannot present his views
in a systematic unity. He is keenly slive to the necessity
of philosophical precision, yet his mysticism constantly
leads him to drop vague, obscure remarks savouring of
Platonic poetry rather than philosophy. His book is a
confused jumble of metaphysics, religion, mysticism and
ethics, very often excluding all likelihood of analysis.
In his defence of the Islamic Institutions, he implies that
religion is something quite different from metaphysics,
yet in his general treatment he is so firmly convinced of
their identity that he regards religion as applied meta-
physics and to a great extent anticipates the views of the
modern Neo-Hegelian School of England. Amidst the
irregularity and general want of clearness, his chief
doctrine, however, is sufficiently clear—a doctrine which
makes the principle merit of our author and brings him
out as the triumphant possessor of the deep meta-
physical meaning of the Trinity. In the garb of mysti-
cism he has dropped remarks which might be developed
so as to result in a philosophical system, but it is a matter
of regret that this sort of Idealistic Speculation did not
find favour much with later Islamic thinkers.




CORPOREAL RESURRECTION AFTER
DEATH

The following note by Allama Igbal appeared in the
Muslim Revival, of Lahore, in September, 1932, and was
reproduced by the Civil and Military Gazette, Lahore, in
its Igbal Day Supplement on April 21, 1952.

I was reading the other day a book called the emer-
gence of life. The author has tried to apply mathe-
matical method to philosophical research. His method
is based on Boolis system of logic which he further
develops in the light of modern mathematical investi-
gation. After having discussed his views of time, space
and life, as seen in the light of modern relativity, he refers
in his chapter on no-special reality to corporeal resur-
rection, I am sure this passage will interest the readers
of the Muslim Revival.

The noteworthy point in this passage is how modern
science and philosophy becoming more and more exact
is furnishing rational foundations for certain religious
beliefs which the 18th and 19th centuries science rejected
as absurd and increatible. Further the Muslim reader
will see that the agrument in support of corporeal resur-
rection advanced in this passage is practically the same
as put forward in the Qu’ran over 1300 years ago. The
passage is as follows :

 Whether indeed such an éppa.renﬂy fantastic notion,
e 139
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at any rate, to the scientific mind, as to the resur-
rection of the body, the most wonderful and I should
say, almost incredible mystry of theological teach-
ing, one of the most astounding tents of the Chris-
tian faith insisted upon by St. Paul and firmly held
even to this day by some of the most earnest and
devout scholars of our time, would even admit of the
. scientific explanation, seems to in the light of this
" consideration to be not altogether eliminated from
the class of possible and rational beliefs. Absured
as it seems, to like an extreme case, that the atoms
that compose the body of the person who had been
- shattered to smithereens by- an explosion. in the
_.trenches, would by any possibility ‘ever recombine,
except by what would truely be called a miracle.
There is nothing in the light of these reflections, to
hinder the neonads from adopting the right “‘time
and tune’ that would enable it one more to res-
pond to one and all of the monads that had served
~ as the chamber of its material environment.

It must be remembered that the Christian belief in
resurrection is based upon the supposed fact of the resur-
rection of Jesus Christ i.e., it is based on the historical
event which is believed to have happened 2000 years
ago. Inthe Qu’ran,.resurrection is taken as a universal
property of living' organisms. The Quranine argument
1s resummed up in the following verses :

- Any they used to say.: what: when we die and
. become dust and bones, shall we be raised again?
An our forefathers too ?

Say: those who have gone before and after all
_will be brought together at the appointed moment.

- “We have made death among you énd we aré not
helpless that we should bring the like of you and create
you in a form which you know not., And you know
your first creation. Why them do you not ponder?

(56:47:48:60:61:62.)
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Do they not see how God created the first time; them.
He will create again; surely it is easy for He. Say: Go
about the earth and see how He caused first creation: so
will God bring about the other creation: (29:19:20.)

Does man think that we will not bring together his
bones: Yes, we are powerful that we should complete
all his limbs: (75:3i4.) b Al fTEEGS g

Any they say : what when we become bones and
dust, shall we be raised in a fresh form? Say: Be Ye
stones or iron or anything else which seems herder to
you. Then they say: who will bring us to life again.
Say : He who made you the first time: (17:49-51.)

And man says: what: when I have died. shall I be
raised to life again: Does not man consider that we
created him before while he was nothing: (19:66:67.)

As may be seen from the italicived lines, the Qu’ran
bases its argument in support of resurrection, not many
events in history, but on the personal experience of every
individuals.

This is exactly the argument which the modern most
scientific research as quoted above, has advanced viz.,
the same “time and tune” which brought the nomads
together the first time and caused his creation, may once
more summon together, after death, the same nomads
and cause the second creation of may.

It may, however, be noted here that this return
to-life after death is nothing in the sense of the cycle of
births and rebirths as commonly understood. The
Qu’ran supports the scientific view that all the life is a
forward movement. There is no coming back. Mark
the following reasons the point :

Islam death overtake everyone of them, he says my
Lord, send me back (to the world) so that I may do good
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in what I have left behind. Never...... Infront of him
there is a barrier till the day of resurrection:(23:99-101.)

By the moon when it becomes full: of a derta_inly
you will go from stage to stage: (84:19:20.)

Just as the moon goes through various stages, from
the crescent to the full moon, even so is man to advance
from a lower to a higher form of life,




SOME THOUGHTS ON ISLAMIC
STUDIES

Given below is a letter written by Allama Igbal to
Sahibzada Aftab Ahmed Khan, then Vice-chancellor of
the Muslim University, Aligarh, detailing the aims and
objects which should be kept in mind while laying down a
syllabus for Islamic Studies.

My Dear Sahibzada,

I have read with great interest your excellent note
on Islamic Studies to which, it seems, you have given a
great deal of thought and attention. The subject has to
be looked at from various points of view and in reference
to the birth or rather rebirth of humanism in the world
of Islam today. However, I beg to offer a few stray
thoughts which have come to me. Before I proceed
further I would state the objects of what you call Islami¢
Studies as follows :

(1 Tg gducatc and trqin‘ well-qualified theologians,
divines, etc. (This is your first object on page
4 of your letter and T fully agree with it).

- (2) To produce scholars who may, by - thier resear-
ches in the various branches of Muslim litera-

ture and thought, be able to trace genetically

the continuity of intellectual life between
Muslim culture and modern knowledge. (This

143
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(3) -
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requires a little more elucidation. The political
fall of Islam in Europe unfortunately took
place, roughly speaking, at a moment when
Muslim thinkers began to see the futility of
deductive science and were fairly on the way
to building inductive knowledge. It was
practically at this time that Europe took up
the task of research and discovery. Intellectual

“activity in the world of Islam practically ceased

at this time and Europe began to reap the fruits
of the labours of Muslim thinkers. The Huma-
nist movement in Europe was due to a large
extent to the force set free by Muslim thought.
It is not at all an exaggeration to say that the
fruits of modern European humanism in the
shape of modern science and philosophy are
in many ways only a further development of
Muslim culture. Neither the European nor
the Mussalman of today realises this important
fact because the extant work of Muslim thinkers
still lies scattered and unpublished in the lib-
raries of Europe, Asia and Africa. The igno-
rance of the Mussalmans of today is so great
that they consider thoroughly anti-Islamic what
has in the main arisen out of the bosom of
their own culture. If, for instance, a Muslim
savant knew that something like the theory of
Einstein was seriously discussed in the scientific
circles of Islam (Abdul Ma’ali quoted by
Averroes) the present theory of Einstein would
appear to him less outlandish. Again this
antipathy to modern Inductive Logic would be
very much diminished if he knew that the whole
system of modern Logic started from Razi’s
well-known objection to the deductive logic of
Aristotle). The production of such scholars is

- .absolutely necessary as they alone’can help in
“.the assimilation of modern knowledge.

To turn out Muslim scholars well-versed in the
various aspects of Muslim History, Art, General
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Culture and Civilisation. (This is really your
third object mentioned on page 4 of your letter
which I have a bit narrowed by excluding
science and philosophy from its scope). This
will include your object No. 2.

(4) To produce scholars who may be fitted to carry
on researches in the legal literature of Islam.
As you know, our legal literature, a good deal
of which is still unpublished, is simply enormous.
In my opinion it should be treated as a separate
branch of Muslim learning. (By law I mean
the law relating to figh only).

It is in the light of these general considerations that
we should devise a scheme of Islamic Studies in the
Muslim University at Aligarh.

I will now proceed to consider the practical aspect
of the matter :

The Study of Muslim Theology

O first object in which we both agree is the train-
ing of well-qualified theologians to satisfy the spiritual
needs of the'community. But the spiritual needs of a
community change with the expansion of that commu-
nity’s outlook onlife. The change in the position of the
individual, his intellectual liberation and infinite advance
in natural sciences have entirely changed the substance
of modern life so that the kind of scholasticism or
theological thought which satisfied a Muslim in the
Middle Ages would not satisfy him today. This does
pot mean an injury to the spirit of religion. But it
certainly contradicts traditional views. If rejuvenation
of Muslim life and the regaining of original depths are
desirable then a rebuilding of theological thought is
‘absolutely necessary. The vision of Sir Syed Ahmad
Khan, on this point, as on many others, was almost
prophetic. As you know he himself undertook the
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“task, which did not, and could not, prosper because it
‘was mainly based on the philosophical thought ofa
by gone age. I am afraid, I cannot agree with your
suggested syllabus in Muslim Theology (para. 4 of your
letter). In my opinion it is perfectly useless to institute
a school of Muslim Theology on older lines unless it is
your object to satisfy the more conservative portion of
our community. Spiritually, the older theolo_gy 18,
generally speaking, a set of worn out ideas; educationally,
it has no value in view of the rise of new, and restatement
of old problems. What is needed today is intellectual
‘activity in fresh channels and the building of a new
theology and KALAM. This can obviously be done
by men who are properly equipped for such a task, But
how to produce such men?

I fully agree with you in your suggestion that 2
system be devised for utilising the best material from
Deoband and Lucknow. But the point is what would
you do with these men after having trained them up to
the Intermediate standard? Would you make them
B.As. and M.As. after the suggestion of Sir Thomas
Arnold? I am sure that so far as the study and deve-
lopment of theological thought is concerned they will
not serve your purpose. These Deoband and Lucknow
men who disclose a special aptitude for theological
thinking should, in my opinion, be given a thorough
grounding in modern thought and science before you
allow them to pass through Arnold’s course, which, for
their purpose, will have to be very much shortened.
After completing their study of modern thought and
science they may be required to attend lectures on such
subjects in Arnolds course as have a direct bearing on
their special study e.g., sects of Islam and Muslim Moral
and Metaphysical Philosophy, With this equipment
they may be made University Fellows to give original
lectures on Muslim Theology, KALAM and TAFSIR.
Such_men alone will be able to found a new school of
Muslim Theology in the University and serve your object

No. I My suggestion, therefore, is that if you wish to
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satisfy the more conservative portion of our society you
can start with a school of Theology on older lines as
suggested in the para. 4 of your letter but your ultimate
aim must be gradually to displace it by the work of
original thinkers produced in the manner I have

suggested.

Coming now to our second object, those among the
‘Lucknow and Deoband men who disclose a special
aptitude for purely scientific research should be given a
‘thorough grounding in Mathematics, Science or Philo-
sophy according to their respective aptitudes. After
having completed their study in modern science and
thought they may be permitted to pass through Arnold’s
course, which will have to be shortened for their pur-
pose also. Forinstance, a man who has studied Physical
Science only should be called upon to attend lectures on
“Science in the Muslim World™’, Arnold’s No. 3 in the
M.A. course. You can then make him a University
Fellow to devote all his time to researches in the parti-
cular science he has studied.

Coming to our third object, Arnold’s full course
should be opened to those who do not happen to possess
a special aptitude for science or philosophy but want a
general training in the principles of Muslim culture and
civilisation. But these need not be confined tomen
from Deoband and Nadwa only. Your own University
men with a better knowledge of Arabic may take it up.
I would find a place for Muslim art and architecture in

this course.

Coming to our fourth object, i.e., the study of
Muhammedan Law and Legal History, we should pick
up more brilliant men from Deoband and Lucknow
who happen to possess a legal mind and disclose a special
aptitude for legal subtleties. In view of the fact that the
whole system of Muhammedan Law stands in need of
constructive readjustment we should give him a thorough
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grounding in modern Jurisprudence and principles of
legislation and perhaps also in modern Economics and
Sociology. You can make them LL.Bs. if you like and
then permit them to pass through Arnold’s course, which
will have to be shortened in their case also. For instance,
they may be required to attend lectures on such subjects
as Muslim Political Theory and Development of Muslim
Jurisprudence. Some of them may be allowed to take
up the profession of law. Others may accept your
University Fellowship and devote themselves to legal
research work. The present state of the administration
of Muhammedan Law in this country is simply deplor-
able and there are difficulties which can be solved through
legislative agencies only. Muhammedan professional
lawyers thoroughly well-grounded in the principles of
Muhammedan Law will be of the greatest help both in
court and council.

Briefly my suggestions are: I accept the course of
study suggested by Sir Thomas Arnold. But the whole
of it should be opened only to those candidates who do
not disclose a special aptitude for Law, Theology and
Science. In so far as the study of Theology is concern-
ed, I allow your suggestions (para. 4 of your letter) but
consider it is only a tentative measure to be displaced
eventually by the work of original thinkers, who shall
have to be trained in the manner I have suggested in the
course of my letter. For these men as well as for those
who teke up the study of Law and Special Sciences,
Arnold’s course will have to be shortened according to
their needs. It is hardly necessary here to point out
what a workable knowledge of German and French is
absolutely necessary for those who take up the study of

Muslim thought, [iterature, art, history and even of
Theology.

Yours sincerely,

Muhammad Igbal.




INTRODUCTION TO THE STUDY OF
ISLAM |

In the last stages of his life Allama Igbal had e cpress-
ed a desire to write @ book by the name of Introduction
to the Study of Islam, but, owing to ill health he was
unable to carry out his idea. In 1937 he managed to chalk
out a bare outline of thot work in the shape of a few notes
and delivered them to Mian Mohammed Shafi, who was
his private secretary at the time. These notes of the illus-
trious poet-philosopher are an evidence of the great and
important themes that floated in his mind. Had he been
granted a longer lease of life and an opportunity to put
them in writing, the book would doubtless have added a
glorious chapter to the history of Islamic thought.

A. Religion
Is it morality touched with emotion?

Is it belief in a God or Gods with some kind of
worship ?
Mithraism
Darkness

Mosque

(i) Is it wholly other worldliness?
(WET) o,d,.,.su..ﬂ.,d.wa.g Lay ¥
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tii) Is it fear of the invisible? )
sl e on Vs pedle s Y
(#if) Is it intimacy with the supersensible?
Partly yes, but supersensible opened to be
approached in a scientific spirit—
Ibn Khaldun, and idea of finality. . .

(iv) Is it some secret teaching to be handed orally
(mystery)? :
All early Magian religions believed in it
Islam—No.
Spengler, p. 246, Vol. IT  aJl gy ayell gadi.

(v) Religion (origin of the word) w-&s not used
in the Qu’ran.
Words used in the Qu’ran s - G.lf"‘ - o
What is the meaning of oy o

(vi) Martiman, Vol. I.

B. Islam a protest against all religions in the old sense
of the word.

(i) Abolition of Prophethood. Islam and time
radinem (sl Je Gl Ja)
. (i) The idea of Salvation in Islam r
~ Is it a salvation—religion? Iy
©l£ is used only once in the Qu'ran. What
is Najat? o '

(iit) No secret teaching.

(iv) Beliefin God. (é) = -
Deracialisation of mankind
Ugnd 5l WSopadl itk
Economic Equality sl Jili L
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C. Church and State
Is Islamic community a juristic person?
Is Islamic State a juristic person?
Relation of Church and State.
What is State? Like marriage or contract.
The Amir and the Shaikhul Islam, etc.

Hereditary monarchy. History of Islamic
Priesthood.

Kerbala? Effect of it.
D. Islam and the Womnn‘.
E. Islam and Capitalism.

(i) To the Magian culture Revelation is a mystical
process in which some spirit enters the body
of a person who speak it. :..,ala_mli_gsl,, o

In Islam ‘Wahy’ (quote verses) is the universal
property of life in which a man obtains contact
with the ultimate springs of life. It manifests
itself in 3 ways. It is abolished as a source of
knowledge. In Islam contemplation-of Amr
spreads into thought and action. It realises
the immensity of the world in which old concep-
tion of races, community, creed vanish into

nothing. Itis light. ?)¥s @lsawl! 153 &l

It draws the world from darkness to the open
day-light . sl QL) e @55 2 Al
(ii) The word Salvation (wl€) o
.What is Najat? Liberation from what?
 Not from the limitations of individuality ?

Not liberation from the tension of conscious-
ness, ‘
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®)

(c)

(d)
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Itis relief of the Ego’s loneliness in the Universe:
The conception of God  whas 58 Je¥I (33,01 JI
(Comrade).

Sleep liberates pai Yy am dals y
Wine liberates. (saazanl) AL Y @l Y1 b
Breaks the vigour of consciousness.

Dancing too liberates Lol 57 agally 3,6

All these means of escape from space and time
are discouraged.

You should overcome space and time by
&l Ollbas yi

Mastering actuality by understanding
Fear of visible actuality, i.e. Space and Time is
removed when we begin to understand things
as causal relations.  Oyi5% eV pesds UysY

i 9 1950 o ol
Knowledge of world as nature—actuality
Fear overcome not by charms but by formula

Knowledge of world as movement—history,
Sufism.

(i) ok Security

Reforms movement is [slam.

Ibn Taimiyya.
Abdul Wahab.
Bab :
: Prophethood All more or
Ahmadiya } l less magian,

Syed Ahmad—Reationalism
The new movement,
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The coming of the expected one (333 zeswn)

(i) No return. dal (§ ket
(ii) Traditions—Bukhari.






PART FOUR

CONTRIBUTIONS TO THE
NEW ERA






OUR PROPHET'S CRITICISM OF
CONTEMPORARY ARABIAN
POETRY

In the following article, published in the New Era of
Lucknow in July 1917, Allama Igbal has briefly and
cogently described the views of the Holy Prophet of
Islam on Poetry.

History has preserved some of the criticisms of our
Prophet on contemporary Arabian poetry. ~But two of
these criticisms are most profitable to Indian Muslims
whose literature has been chiefly the work of the period
of their national decadence, and who are now in search
of & new literary ideal. One of these criticisms indicates
to us what should not be and the other what is should

1. Of the Poet Imra-ul-Qais who flourished about
4Qdyears before Islam, our Prophet is reported to have
said

eyl ! Ea.:dli_, sl )l jasl?”

“He is the most poetic of all poets

and their leader to Hell.”

Now what do we find in the poetry of Imra-ul-Qais ?

Sparkling wine, enervating sentiments and situa-
tions of love, heart-rending moans over the ruinsof
habitations long swept away by stormy winds, superb
pictures of the inspiring scenery of silent deserts—and

157
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all this is the choicest expression of old Arabia. Imra-
ul-Qais appeals more to imagination than to will, and
on the whole acts as a narcotic on the mind of the reader.
The Prophet’s criticism reveals this most important art-
principle—that the good in art is not necessarily identical
with the good in life; it is possible for a poet 10 write
fine poetry, and yet lead his society to Hell.. The poet
is essentially a seducer; woe to his people, if instead of
making the trials of life look beautiful and attractive he
embellishes decadence with all the glories of health and
power, and seduces his people to extinction. Out of the
richness of his nature he ought to lavish on others some-
thing of the super-abudance of life and power in him,
and not steal away, thief-like, the little they already,
happen to possess. e

2. Again the following verse of Antra of the tribe
of Abs was read to our Prophet :

BB a5 L s o wibily (5 gdaall e et saly

“Verily I pass through whole nights of toil to
merit a livelihood worth of an honourable man.”

The Prophet whose mission was to glorify life and
to beautify all its trials was immensely, please, and
said to his companions:

“The praise of an Arabian has never kindled in me
a desire to see him, but I tell you T do wish to meet
the author of this verse.” :

Imagine the man, a single look at whose face was
a source of infinite bliss to the looker desiring to meet
an infidel Arab for his verse! What is the secret of this
unusual honour which the Prophet wished to give to the
poet? It is because the verse is so healthful and vita-
lising, it is because the poetidealises the pain of honour-
able labour. The Prophet’s appreciation of this verse
indicates to us another art-principle of great value—
that art is subordinate to life, not superior to it. The
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ultimate end of all human activity is Life—glorious
powerful, exuberant. All human art must be sub-
ordinated to this final purpose and the value of every-
thing must be determined in reference to its life-yielding
capacity. The highest art is that which awakens our
dormant will-force, and nerves us to face the trials of life
manfully. All that brings drowsiness and makes us
shut our eyes to reality around—on the mastery of which
alone life depends—is a message of decay and death.
There should be no opium-eating in Art, The dogma of
Art for the sake of Art is a clever invention of decadence
to cheat us out of life and power.

Thus the Prophet’s appreciation of Antra’s verse
gives us the ultimate principle for the proper evaluation
of all arts.



ISLAM AND MYSTICISM

Allama Igbal believed that the pessimistic Mysticism
of Persia had done great harm to Islam. The following
article on this vital issue appeared in the New Era of
Lucknow, in July, 1917:

The present day Moslem prefers to roam about
aimlessly in the dusky valleys of Hellenic-Persian Mysti-
cism which teaches us to shut our eyes to the hard
Reality around, and to fix our gaze on what it descnlqes
as “Illuminations”—blue, red, and yellow Reality
springing up from the cells of an overworked brain. _TO
me this self-mystification, this Nihilism, i.e., seeking
Reality in quarters where it does not exist, is a physio-
logical symptom which gives me a clue to the decadence
of the Muslim world, The intellectual history of the
ancient world will reveal to you this most significant fact
that the decadent in all ages have tried to seek shelter
behind self-mystification and Nihilism. Having lost
the vitality to grapple with the temporal, these prophets
of decay apply themselves to the quest of a supposed
eternal; and gradually complete the spiritual impove-
rishment and physical degeneration of their society by
evolving a seemingly charming ideal of life which seduces
even the healthy and powerful to death! To such a
peculiarly constructed society as Islam the work of these
sentimental obscurantists has done immense harm. Our
birth as a society repudiating the ideas of race and

160
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language as principles of social reconstruction, was due
only to our subjecting ourselves to a system of law
believed to be Divine in its origin; yet the old Mystic
frankly held and secretly preached it to be merely Pheno-
menal; nothing more than an outer husk of the real
which is to be attained by means other than the Law of
God. In most cases the observance of the Law, even
though held to be Phenomenal, was retained to avoid
social odium: but no student of Moslem thought and
literature can deny that the tendency to ignore the Law—
the only force holding together Moslem Society—was
the direct consequence of a false Mysticism born of the
heart and brain of Persia, Thus Moslem Democracy
was gradually displaced and ensaved by a sort of spiritual
Aristocracy pretending to claim knowledge and power
not open to the average Moslem. The danger of thsi
Persianisation of Islam was clearly seen by the great
Moslem Saint, Sheikh Ahmad Rifai (peace be on him).
Writing to Abdul Sami ‘Hashimi’ the Sheikh says :

W UleS W WaRd e Oaeisly) § e ol 1)l 2
oy 255 o dm gant e O
Elsewhere the great Saint strikes at the very root of
Persian Mysticism (i.e. the distinction of inner and outer,

Phenomenal and Real, to which T have alluded before)
and declares §

g b - gh st GBU 9 ABE g o ag et Y
390 G5 esell o o 05 05 ol Ugga - o cmipd
a0 Al o sl bl nbj;_ 7
:Jf:liyy:un?;-wﬁliﬂ".ﬁwﬂa]b))

The Moslems of Spain, with their Aristolean spirit
and away from the enervating influences of the thought
of Western and Central Asia, were comparatively much
closer to the spirit of Islam than the Moslem races of
Asia, who let Arabian Islam pass through all the sol-
vents of Ajam and finally divested it of its original
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character. The conquest of Persia meant not the con-
version of Persia to Islam, but the conversion of Islam to
Persianism: Read the intellectual history of the Moslems
of Western and Central Asia from the 10th century
downwards, and you will find therein verified every word
that I have written above. ‘

Such are the charms of decadence! We drink the
poison and kiss the hand of those who administer it!

Remember. that Tslam was born in' the broad day-
light of history. The great democratic Prophet  lived
and worked among intelligent men who have transmitted
10 posterity every word that dropped from his sacred
lips. *'There is absolutely nothing esoteric in his teach-
ings. Every word of the Qu'ran is brimful of Jight and
joy of existence. Far from justifying any gloomy,
pessimistic Mysticism, it is an open assault on those
religious teachings which have for centuries mystified
mankind. = Accept, then, the reality of the world cheer-
fully and grapple with it for the glorification of God and
His Prophet. Do not listen to him who says there is a
secret doctrine in Islam which cannot be: revealed to
the uninitiated. = Herein lies the power of this pretender
and your thraldom. See how in the spirit of Roman
Christianity he builds fortifications round himself with
a view to save his realms of darkness against the possible
invasions Of the historian. He enslaves you by exploit-
g your ignorance of the history of Islam ; but seeing
clgarly thgt the light of history may sometime dispel the
mist. of his teaching from your intellectual atmosphere,
he teaches you to regard sense-perception as “the greatest

veil” (S Y1 Golpen wda)) Thus this enemy of sense-

reality blunts your sense for fact, and undermines the
very foundations of the séience of history! = - -

Moslem youngmen! Beware of the_'inystiﬁer.!' His
noose has now. been-too long, royund.-your neck. The
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regeneration of the Moslem world lies in the strong
uncompromising, ethical Monotheism which was preach-
ed to the Arabs thirteen hundred years ago. Come,
then, out of the fogs of Persianism and walk into the
brillian desert-sunshine of Arabia,



MUSLIM DEMOCRACY

This short note on  Muslim Democracy was published
in the New Era, Lucknow, dated July 28, 1917.

The Democracy of Europe—-overshadowed by
socialistic agitation and anarchical fear—originated
mainly in the economic regeneration of European
Societies. Nietzsche, however, abhors this “rule of the
herd”, and, hopeless of the plebeian he bases all higher
culture on the cultivation and growth of an Aristocracy
of Supermen. But is the plebeian so absolutely hope-
less? 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 being is a
centre of latent power the possibilities of which can be
developed by cultivating a certain type of character.
Out of the plebeian material Islam has formed men of
the noblest type of life and Power. Is not, then, the

Democracy of early Islam an experimental refutation of
the ideas of Nietzsche ?

164




NIETZSCHE AND JALAL-UD-DIN
RUMI

This literary comparison between two great poei-
philosophers, Rumi and Nietzsche was published in the
New Era of Lucknow in August, 1917,

Comparisons, they say, are odious. I want, however,
to draw your attention to a literary comparison
which is exceedingly instructive and cannot be regarded
as odious. Nietzsche and Maulana Jalal-ud-din Rumi
stand at the opposite pole of thought; but in the history
of literature and thought it is the points of contact and
departure which constitute centres of special interest.
In spite of the enormous intellectual distance that lies
between them these two great Poet-Philosophers seem
to be in perfect agreement with regard to the practical
bearing of their thought of life. Nietzsche saw the
decadence of the human type around him, disclosed the
subtle forces that had been working for it, and finally
attempted to adumbrate the type of life adequate to the
task of our planet. <“Not how man is preserved, but
how man is surpassed,”” was the keynote of Nietzsche’s
thought. The superb Rumi—born to the Moslem world
at a time when enervating modes of life and thought, and
an out-wardly beautiful but inwardly devitalising
literature had almost completely sucked up the blood of
Moslem Asia and paved the way for an easy victory for
the Tartar—was not less keenly alive than Nietzsche to
the poverty of life, incompetence, inadequacy and decay
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of the body-social of which he formed a part and parcel.
See with what unerring insight he describes the corrod-
ing disease of his society and suggests the ideal type of
Moslem manhood !
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TOUCH OF HEGELIANISM IN LISAN-
UL-ASR AKBER

In this brief article Allama fgbal dwells on the
similarity of thought in the well known German Philosopher
Hegel and the famous Urdu poct Syed Akbar Husain of
Allghabad populary known as Akber Ilahabadi. It was
published in the New Era, Lucknow in August, 1917.

To the great German Idealist Hegel creation means
the Absolute Reason leaving its absoluteness and return-
ing to itself by visualising or objectifying itself in the form
of a universe which, in its essence, is no more than the
unity of the Absolute Reason powdered up in a visible
perceptible plurality. Whether this process of return
is temporal or non-temporal: (for on.this point Hege-
lians differ) it is clear that according to the Master its
motive-force is the mecessarily self-contradictory cate-
.gories through which the Absolute Reason has to pass
synthetically ‘to regain its primeval Absoluteness. At
the beginning of the process, since we are distant from
the original Absoluteness, the contradictions are sharp
and mutually exclusive, but when we approach the end
of the process their sharpness begins to disappear until
we reach the Absolute Idea in which all contradictions
embrace each other, and are transformed into a single
unity. Thus the central idea of Hegel’s Philosophy can
be summoned up in a few words—Infinite becoming
Finite and regaining itself through a synthesis of self-
evolved oppositions. The life of the universe, then, is
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necessarily constituted by a perpetual conflict of oppos-
ing forces. This brief sketch of Hegel’s Idea, [ama raid,
is not quite luminous, but I venture to hope it will assist
you in realising the depth of Akber’s apparently simple
verse.

oy 25y e 0985 Y S9does (S gy (geng Olpn
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The endless conflict of Nature’s creative forces is
too palpable to escape the observation of poetsand
thinkers. Tennyson has perhaps given it a fuller and
more pathetic expression; and our own Urfi has seiged
it in a majestic verse:
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The special feature of Akbar, however, is that in2
few simple and well-chosen words he reveals to you not
only the conflict, but also the cause (i.e. Limitation of
the Limitless) which has generated it. And in the words
J#4 and eAde he further suggests that this conflict is
not limited to the material Plane a2 only, but extends
itself to the mental plane as well. In Alexander's well-
known book—**Moral Order and Progress”—you will
find how our ideas, ideals, beliefs and modes of life are
constantly engaged in a quiet, bloodless, fight, and how
they displace, kill and absorb one another.




STRAY THOUGHTS

Under the caption Stray Thoughts, Allama Iqbal
frequently wrote for the New Era of Lucknow. Repro-
duced below are some interesting and thought provoking
extracts from these columns, published during the year,
1917,

The result of all Philosophical thought is that
absolute knowledge isan impossibility. The poet Brown-
ing turns this impossibility to ethical use by a very
ingenious argument. The uncertainty of human know-
ledge, teaches the poet, is a necessary condition of moral
growth, since complete knowledge will destroy the
liberty of human choice.

Literary criticism sometimes preceedes the creation
of a great Literature, We find lessing on the very
threshold of German Literature,

So are we drawn as wood is shoved,
By other’s sinews each way moved.

Montaigne remarks on the above lines of Horace!—
“We go not, but we are carried, as things that float,

now gliding gently, now hulling, violently, according
as the water is either stormy or calm"
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While reading the above in Montaigne, I was put
in mind of a verse by our late and lamented writer Azad,
who has given an expression to this idea much more
beautifully than either Horace or Montaigne. Says
he

U8 g8 ) lse O Ol 5 e
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Both Shakespeare and Goethe rethink the thought
of Divine creation. .There is, however, one important
difference  between them. The - Realist . Englishman
rethinks the individual; the ldealist German, the. Unt:-
versal. .Faust is a seeming individual only. . In reality
he is humanity individualised. t

- A$ a plant gowing on the bank of a stream heareth
not the sweet silvér-music which sustains it.from beneath,
so'man, growing on the: brink of Infinity listeneth:not
to -the Divine undertone that maketh: the life- and
harmony of his soul. . - R LT R I

-k

_The attitude of toleration and even conformity
whithout belief in dogma' is probably the most incom-
prehensible thing to the vilgar mind.  If such is your
attitude, keep quiet ‘and mever ‘try to defend your
position.

o x'.'i"wf,
_’e .

Nations are born in the he ris of Péets; ihey prosper
and dietin the hands of politicians.. - - i ey
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++ . -Democracy has a tendency to foster the spirit of
legality. This is not in itself: bad; but unfortunately
it tends to displace the purely moral standpoint, and to
make the illegal and the wrong identical in meaning.
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x _

No religious system can ignore the moral value of
suffering. The error of the builders of Christianity was
that they based their religion on the fact of suffering
alone, and ignored the moral value of other factors.
Yet such a religious system was a necessity to the Euro-
pean mind in order to supplement the beautiful but one-
sided Hellenic Ideal. .The Greek dream of life  was
certainly the best, as Geothe says; but it was wanting in
the color-element of suffering which was supplied by
Christianity. ; faids

Life, like the arts of Poetry and Painting, is wholly
expression. Contemplation without. action is death.

ol M- no o, i vagowiid

Mathew Arnold is a very precise poet. I like, how-

ever, an-element of -vagueness in poetry; since the
vague appears profound to the emotions. ol

*

~ Atleastin one respect sinis better than piety. There

is an imaginative element in the former which is lacking

in the latter. LS " :
#*

- Suffering is a gift from the gods in- order to make
men see the whole of life.

3
... Self-control in individuals builds families, in com-
.munities it builds Empires. ' e e R e
“ } * rei Ao
Power is more divine than truth. God is Power.
Be ye, then, like your Father who is in heaven:
o gl i o s e PR i R
The powerful man creates environment ;. the fecble
have to adjust themselves to it. :
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*

Mathew Arnold defines poetry as criticism of life.
That life is criticism of poetry is equally true.

*

The fate of the world has been principally decided
by minorities. The history of Europe bears ample
testimony to the truth of this proposition. It seems to
me that there are psychological and physiological reasons
why minorities should have been a powerful factor in the
history of mankind. Character is the invisible force
which determines the destinies of nations, and an intense
character is not possible in a majority. It is a force,
the more it is distributed the weaker it becomes.

I would not exchange for half a dozen systems of
Philosophy this one verse of Naziri :

05 o 42 55 34K 33 ol
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History is a huge gramophone in which the voices
of Nations are preserved.

&

. FPuman Intellect—Nature’s attempt at self-
criticism.

%

.., Our soul discovers itself when we come into contact
with a great mind. It is not until I had realised the
infinitude of Goethe’s mind that 1 discovered the narrow
breadth of my own.

*

. Belief is a great power.  When I see that a proposi-
tion of mine is believed by another mind, my own con-
viction of its truth is hereby immensely increased.
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#*

When we fail in an enterprise we feel inclined to
leave our home and try our luck in alien climes. If such
is your situation, study your soul/closely before deciding
one way or the other. [s it because your ambition has
received a fresh spur from your failure, or because you
wish to hide your face from those who have witnessed
your failure ? Excuse this bit of cruel Psychology.

*
Hegel’s system of Philosophy is an epic poem in
prose.
*

I have the highest respect for Aristotle, Not only
becaue I (living in the 20th century) know him better
than the oldest generations of my community, but also
because of his vast influence on the entire thought of
my people. The tinge, however, of ingratitude revealed
in his criticism of Plato’s doctrine of Ideas withholds me
from giving him my fullest admiration. I do not deny
the element of truth in his criticism, but I do detest the
spirit in which he chooses to handle his master,

#*

A woman of superb beauty with an complete absence
of self-consciousness is probably the most charming
thing on God’s Earth.

*

Both God and the Devil give man opportunities
only, leaving him to make use of those opportunities in
the way he thinks best.

*

God! I thank Thee for my birth in this world of
rosy dawns, flame-clad sunsets and thick forests wherein
t};e %l:o:n of Nature’s bygone nights rests in eternal
slumber !
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*
Philosophy ages: Poety rejuvenates.
Science and Pholosophy have limits, Art is bound-

The soul of Oscar Wilde is more Persian than
English.

less.

d
Ll
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PART FIVE

PHILOSOPHY OF THE SELF






SELF IN THE LIGHT OF RELATIVITY

The theory of relativity interested Igbal greatly and
he wrote the following article giving a new angle to his
Philosophy of Self. This article was published in the
Crescent, Lahore in 1925.

I

The ease with which we perceive external things
hides from us the mystery of human, perception. Accord-
ing to modern science all that is necessary for an act
of perception happens inside the observer; yet the thing
perceived appears outside, and even at anenormous
distance from the observer, as in the case of a star. If
the star is mere interpretation of happenings within,
then, why does it look external? You may say that it
looks external because it is external. I do not contend
this point, The star may be a reality situated outside
me in an absolute space. My point is that if the account
of perception given by modern science is correct, the
star ought not to look external.

11

But is the thing known independent of the act of
knowledge? Or, is the act of knowledge a constitutive
element in the making of the object? Objective reality
as understood by Physical Science is entirely independent
of the act of knowledge. Knowing does not make any
difference to it.. It'is whether one knows it or not. In
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studying its behaviour the act of knowledge can be ignor-
ed. Thus, Physics ignored Metaphysics in the sense 0

theory of knowledge in its onward march. But this
attitude of Physical Science, though highly advantageous
to itself, could not have been maintained for a long ime.
The act of knowledge is a fact among facts of experience
which Empirical Science claims as its ‘exclusive subject
of study. Physics cannot afford to ignore Metaphysics.
It must recognise it as a great ally in the organisation 0

experience. Happily it is not a Metaphysician buta
Scientist who' justifies Metaphysics—I mean’ Einstein,
who has taught us that the knower is intimately related
to the object known, and that the act of knowledge 1s @
constitutive element in the objective reality, thuscon-
firming, in a sense, the idealistic position of Kant. A
further advance in our knowledge of the relationship
between the act of knowledge and the object known
will probably come from Psychology.

111

The object known, then, is relative to the observing
self; its size and shape change as his position and sp
change. But whatever. the position and speed of the
observer, whatever his frame of reference, something must
always remain which confronts lim as his “other’. What
does this mean? Does it mean that there is something
absolute in what appearsto us as objective reality? No,
We cannot construe everpresent externality to mean the
total independence or absoluteness of what appears as
external to the self. Such an interpretation would con-
tradict the very principle which discloses its relativity.
1f, then, in view of the principle of relativity, the object
confronting the subject is really relative, there niust be
some self 1o whom ‘to ceases to exist as @ confronting
other’, This self must be non-spatial, non-temporal-—
Absolute, to whom what is external to us must cease to
exist as external. Without such an assumption objective
reality cannot be relative to the spatial and temporal
self. To the Absolute Seélf, then the Universe is not &
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feality confronting him as his ‘other’, itds only a passing
phase of His consciousness, a fleeting moment of His
infinite life. Einstein is quite right in saying that the
Universe is finite, but boundless. It is finite because it
is a passing phase (JL) in the Quranic language) of
God’s extensively infinite consciousness, and boundless
because the creative power of God is intensively infinite.
The Quranic way of expressing the same truth is that the
Universe is liable to increase. This simple truth men-
tioned in the Qu’ran was the greatest blow given. to the,
Deductive systems of thought that existed before Islam,
and to the circular view of the movement of Time, com-
mon to all the Aryan modes of thought. But the age
of the Qu’ran was hardly ready to assimilate it. Fadiyi

1V

We have seen that the Universe does not confront
the Absolute Self in the same way as it confronts the
human self. To Him it is a phase of His consciousness
to us it presents itself as an independent reality. But is
the human self also a phase of God’s consciousness, or
something more substantial than a mere idea? The
nature of self is such that it is self-centred and exclusive,
Are, then, the Absolute Self and the human self so;
related to each other that they mutually exclude each
other? Pringle Pattison = deplores that the English
language possesses only one word—creation—to express
the relation of God and the Universe on the one hand,
and the relation of God and the self of man on the
other. The Arabic language is, however, more fortunate
in this respect. It has two words to express this relation,
i.c., Khalq and cmr. The former isused by the Qu’ran
to indicate the relation of the Universe of matter to
God, and the latter indicates the relation of the human
self to the Divine Self. All that we can say in answer:
to:the extremely difficult question raised above is that.
the amr is not related to God in the same way as the
Khalgis. The amr is distinct but not isolated from God.
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But I confess I cannot intellectually apprehend this
relationship any more than Rumi, who says:

Gl Ol ity b)) Gy ok A s (55 Jle!

A

The next question is whether it is possible for the
human observer to reach the Divine point of view, and
to realise its freedom from the universe as a confronting
s«sother.” The mystic says it is possible to reach a super
intellectual standpoint, and his method is to escape
from the conditions which make the movement ©
intellect possible. The mystic method has attracted
some of the best minds in the history of mankind. Pro-
bably there is something in it. But I _am inclined to
think that it is detrimental to some of the equally im-
portant interests of life, and is prompted by a desire to
escape from the arduous task of the conquest of matter
through intellect. The surest way to realise the poten-
tialities of the world is to associate with its shifting
actualities. T believe that Empirical Science--associa-
tion with the visible—is an indispensable stage in the lif¢
of contemplation. In the words of the Qu'ran, the
Universe that confronts us is not ‘b1 1t has its uses ;
and the most important use of it is that the effort to over-
come the obstruction offered by it sharpens our insight
and prepares us for an insertion into what lies below the
surface of phenomena. As the poet Naziri says !

355 oot 3 pan 3 K sy o i 8
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A keen insight is needed to see the non-temporal
behind the perpetual flux of things. The mystic forgets
that reality lives in its own appearances, and that the
surest way to reach the coie of it lies through its appea-
rances. The Prophet of Arabia was the first to protest



SELF IN THE LIGHT OF RELATIVITY ist

against this unhealthy Asiatic mysticism, and to open
our eyes to the great fact of change within and without
through the appreciation of which alone it is desirable
to reach the eternal. The Quran describes God as
Ol (§ o2 p 92 S and fixes our gaze on change and variety
as the greatest “Signs’ of God. Thus the Quran has
its own method for the elevation of the human self to
the Divine standpoint. But I can only suggest this
method in the following paragraph.

Vi

“The impulse which drives me into the wide world
is precisely the same as that which drives so many into
monastries—the desire for self realisation.” So says
Count Keyserling in his Diary recently translated into
English. The Count is quite right. The world of
matter which confronts the self of man as its “other”
is an indispensable obstruction which forces our being
into fresh formations. I am afraid, however, that the
Count’s view of self realisation is one-sided. He tells
us further, “I want to let the climate of the Tropics,
the Indian modes of consciousness, the Chinese code
of life, and many other factors which I cannot envisage
in advance, to work their spell on me, one after the other,
and then watch what will become of me.”” Now, such
a process may bring about the realisation of our intellec-
tual self. It may give us an acute thinker who can
work out the spell of impressions into a coherent system
of ideas, but it cannot shape our clay into an ideal human
being. The intellectual self is only one aspect of the
activity of our total self. The realisation of the total
self comes not by merely permitting the wide world to
throw its varied impressions on our mind, and then
watching what becomes of us. It is not merely by
receiving and intellectually shaping the impressions,
but mainly by moulding the stimuli to ideal ends and
purposes that the total self of man realises itself as one
of the greatest energies of nature. In great action
alone the self of man becomes united with God without
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losing its own identity, and transcends the limits of
space and time. Action is the highest form of con-
templation. ' ST ST A
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BASIC PHILOSOPHY OF THE ASRAR-
I-KHUDI

Allama Iqbal wrote a_comprehensive note te Dr.
Nicholson explaining s Priiosophy of the Self. It was
publishied in 1920. The following article reproduced
from the Meezan, Hyderabad, Deccan, gives the sub-
stance of that valuable note. |

“That experience should take place in finite centres
and should wear the form of finite this-ness is in the end
inexplicable”. These are the words of Prof. Bradley.
But starting with these inexplicable centres of experience,
he ends in a unity which he calls Absolute and in which
the finite centres lose their finiteness and distinctness.
According to him, therefore, the finite centre is only
an appearance. The test of reality, in his opinion, is
all-inclusiveness; and since all finiteness is “infected
with relativity”, it follows that the latter is a mere
illusion. To my mind, this inexplicable finite centre of
experience is the fundamental fact of the universe. All
life is individual; there is no such thing as universal life.
God Himself is an individual ¢ He is the most unique
individual. The universe, as Dr. McTaggart says, is an
association of individuals; but we must add that the
orderliness and adjustment which we find in this associa-
tion is not internally achieved and complete in itself.
1t is the result of instinctive or conscious efforts. We
are gradually travelling from chaos to cosmos and are
helpers in this achievement. Nor are the members of
the association fixed; new members are ever coming to
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birth to co-operate in the great task. Thus the universe
is not a completed act: it is still in the course of forma-
tion. There can be no complete truth about the universe
for the universe has not yet become ‘whole’. The process
of creation is still going on, and man too takes his share
in it,.in.as much as he helps to bring order into at least
a portion of the chaos. The Koran indicates the
possibility of other creators than God.*

Obviously, this view of man and the universe is
opposed to that of the English Neo-Hegelians as well
as to all forms of pantheistic Sufism which regard
absorption in a universal life or soul as the final aim
and salvation of man. The moral and religious ideal
of man is not self-negation but self-affirmation, and
he attains to this ideal by becoming more and more
individual, more and more unique. The Prophet said,

@l 33U 153855 “Create 'in yourselves the attributes of

God.” Thus man becomes unique by becoming
more and more like the most unique individual,
What then is life? It is individual : its highest form,
so far, is the Ego (¢$3s) in which the individual becomes
a self-contained exclusive centre, Physically as well as
spiritually man is a self-contained centre, but he is not
yet a complete individual. The greater his distance
from God, the less his individually. He who comes
nearest to God is the completest person. Not that he
is finally absorbed in God. On the contrary, he
absorbs God into himself, The true person not only
absorbs the world of matter; by mastering it he absorbs
God Himself into his Ego. Life is a forward assimi-
lative movement. It removes all obstructions in its
march by assimilating them. Its essence is the continual
ereation of desires and ideals ; and for the purpose of its
preservation and expansion it has invented or developed
out of itself, certain instruments, e.g., senses, intellect,
etc., which help it to assimilate obstructions. The
greatest obstacle in the way of life is matter, Nature;

‘ * Quran 23:5:14—Blessed is God, the best of those who create.
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yet Nature is not evil, since it enbales the inner powers
of life to unfold themselves.

The Ego attains to freedom by the removal of all
obstructions in its way. It is partly free, partly deter-
mined, and reaches fuller freedom by approaching the
individual who is most free—God. In one word, life
is an endeavour for freedom.

In man the centre of life becomes an Ego or Person,
Personality is a state of tension and can continue only
if that state is maintained. If the state of tension is
not maintained, relaxation will ensue. Since person-
ality, or the state of tension, is the most, valuable
achievement of man, he should see that he does not
revert to a state of relaxation. That which tends to
maintain the state of tension tends to make us immortal.
Thus the idea of personality gives us a standard of value;
it settles the problem of good and evil. That which
fortifies personality is good, that which weakens it is
bad. Art, religion, and ethics must be judged from
the standpoint of personality. My criticism of Plato is
directed against those philosophical systems which hold
up death rather than life as their ideal—systems which
ignore the greatest obstruction to life, namely, matter,
'::nd teach us to run away from it instead of absorbing
1t

As in connexion with the question of the freedom
of the Ego we have to face the problem of matter, simi-
larly in connexion with its immortality we have to face
the problem of time. Bergson has taught us that time is
not an infinite line (in the spatial sense of the word
‘line’) through which we must pass whether we wish it
or not. This idea of time is adulterated. Pure time
has no length. Personal immortality is an aspiration:
you can have it if you make an effort to achieve it. It
depends on our adopting in this life modes of thought
and activity which tend to maintain the state of tension .
‘Buddhism, Persian Sufism and allied forms of ethics will
‘not serve our purpose.  But they are not wholly useless,
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because after periods of great activity we need opiates,
narcotics, for some time. Thése forms of thought and
action are like nights in the days of life.

Thus, if our activity is directed towards the main-
tenance of a state of tension, the shock of death is not
likely to affect it. After death there may be an interval
of relaxation, as the Quran speaks of a (g3.) or inter-

mediate state, which lasts until the Day of Resurrection.
Only those Egos will survive this state of relaxation who
have taken good care during the present life. Although
life abhors repetition in its evolution, yet on Bergson’s
principles the resurrection of the body too, as Wildon
Carr says, is quite possible. By breaking up time into
moments ‘we spatialise it and then find difficulty in
getting over it. The true nature of time is reached
when we look into our deeper self. Real time is life
itself, which can preserve itself by maintaining  that
particular state of tension (personality) which it has so
far achieved. We are subject to time so long as we
look upon time as something spatial. Spatialised time
is a fetter which life has forged for itself in order to
assimilate the present environment. In reality we are
timeless, and it is possible to realise our timelessness
even in this life, This revelation, however, can be
momentary only.

. The Ego is fortified: by love ((3&¢ ). This word is used
in a very wide sense and means the desire to assimilate,
to absorb. = Its highest form is the creation of values
and ideals and the endeavour to' realise them. Love
individualises the lover as well as the beloved. ' The
effort to realise the most unique individuality individua-
lises the seeker and implies the individuality of the
sought, for nothing else would satisfy the nature of the

secker. As love fortifies the Ego, askin Jlgu) weakens
it. would satisfy the nature of the seegkgr. ',“21! that is
achieved without personal effort comes under ‘asking’. The

son of a rich man who inherits his father’s wealth is an
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‘asker, (beggar); so is evéry one who thinks the thoughts
of others. Thus, in order to fortify the Ego we should
cultivate love, i.e., the power of assimilative action, and
avoid all forms of “asking’, i.e., inaction. The lesson of
assimilative action is given by the life of the Prophet, at
least to a Mohammedan. ' : :

In another part of the poem ‘Asrar-i-Khudi’ I have
hinted at the general principles of Muslim ethics and
have tried to reveal their meaning in connexion with
the idea of personality, The Ego in its movement
towards uniqueness has to pass through three stages :

(@) <=\b! Obedience to the Law.

(b) & Lws Self-control, which is the highest
form of self-consciousness or Ego-hood.

(¢) ! <l Divine Vicegerency.

This divine vicegerency, (s} <sli) is the third
and last stage of human development on earth. The
o~ \i (vicegerent) is the vicegerent of God on earth.
He is the completest Ego, the goal of humanity, the
acme of life both in mind and body; in him the discord
of our mental life becomes a harmony. The highest
power is united in him with the highest knowledge. In
his life, thought and action, instinct and reason be-
come one. He is the last fruit of the tree of humanity,
and all the trails of a painful evolution are justified
because he is to come at the end. He is the real ruler
of mankind; his kingdom is the kingdom of God on
earth, Out of the richness of his nature he lavishes the
wealth of life on others, and brings them nearer and
nearer to himseif. The more we advance in evolution
the nearer we get to him. In approaching him we are
raising ourselves in the scale of life. The development
of humanity both in mind and body is a condition

recedent to his birth. For the present he is a mere
ideal; but the evolution of humanity is tending towards



188 DISCOURSES OF [QBAL

the production of an ideal race of more or less unique
individuals who will become his fitting parents, Thus
the Kingdom of God on earth means the democracy of
more or less unique individuals, presided over by the
most unique individual possible on this earth, Nietz-
sche had a glimps of this ideal race, but his atheism and
aristocratic prejudices marred his whole conception.



IN° DEFENCE OF THE SELF

The English transiation of Iqbal’s Asrar-i-Khudi was
published in 1920. Some critics ungble to appreciate
his philosophy of the Self-commented  adversely on it.
In January 1921, Igbal wrote the following letter to Dr.
Nicholson detailing his arguments in reply to questions
raised by Mr. Dickenson. It was reproduced in the
Dawn,gKararhi in its Igbal Day Supplement on April
21, 1949,

My Dear Dr. Nicholson,

I was very glad to learn from your letter to Shafi*
that your translation of the Asrar-i-Khudi had been
favourably received and excited much attention in
England.  Some of the English reviewers, however,
have been misled by the superficial resemblance of some
of my ideas to those of Nietzsche.

The view of the writer in the Athenaeum (London)
is largely affected by some mistakes of fact for which,
however, the writer does not seem to be responsible.
But I am sure if he had known some of the dates of the
publication of my Urdu poems referred to in his review,
he would have certainly taken a totally different view of
the growth of my literary activity. Nor does he rightly

understand my idea of the Perfect Man which he con-

*Late Principal Mohammad Shafi of Oriental Colizge, Lahore.
189
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founds with the German thinker’s Superman. I wrote
on the Sufi doctrine of the Perfect Man more than 20
yrars ago—long before I had read o heard anything of
Nietzsche. This was then published in the Indian
Antiquary and later in 1908 formed part of my Persian
Mectaphysics, The English reader ought to approach

an English: thinker of sreat merit--.I mean Alexander—
whose Gifford Iectures, delivered at Glasgow, were
published last year. His chapter on Deity and God
(Chapter I, Book 1V, P. 341, Vol. IT) is worth reading.
On page 347 he says, “Deity is thus the next higher.
empirical quality to'mind, which the universe is engaged
in bringing to birth. That the unverse is pregnant with
such a ‘quality. -we gre speculatively assured. What
that Quality is, we cannot know: for we can neither
€njoy nor still less contemplate it.  Our Huyman altars
still are raised to the Unknown God, H we could know
what eity is, how it feels to be Divine, we should first
have to become as God Alexander’s thought is much
bolder than mine, R

1 believe ‘there is 3 Divine tendency in the universe,
but this tendency wiH.eventually find its conmplete ex-
pression in a higher man, not ina God subject to Time,
as Alexander implies in hjs discussion of the subject.

he approaches it through the ideas of 4 thinker .of his
OWIBOUMMEY o1 Yei v ivs,: .. et AEURE

-, But it'was Mr,. Dickinson’s review which interested
me ;’n,q‘st,l,ah’cl:_l want to make a_few remarks on it
Rindly pass on'this letter to him [ am sure he - will be.
interested: to: know what T'think of his review.

) M. Bickinson thinks, s k- understand from his
private letter to me, that | have defied physical force,
in the poem. | am afraid- he is mistaken in his view
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I believe in the power: of the spirit, not brute force.
When a people iscalled toa righteous war, it is, according
to my belief their duty to obey the call, but I condemn
all was of conquest gthe story of Mianmir and the
Emperor of India). Mr. Dickinson, however, is quite
right when he says that war is destructive whether it is
waged in the interests of Truth and Justice, or in the
interest of conquest and exploitation. It must be put
on end to in any case. . We have seen, however, that,
Treaties, Leagues, Arbitrations and Conferences cannot
put an end to it. Even if we secure these in a more
effective manner than before, ambitious nations will sub-
stitute more peaceful forms of the exploitation of races
supposed to be less favoured or less civilised. The
truth is that we stand in need of a living personality to
solve out social problems; to settle our disputes, and
to place international morality on a surer basis. How
very true are the last two paragraphs of Prof. MacKen-
zie's introduction to Social Philosophy :

“There can be no ideal society without ideal man:
and for the production of these we require not only
insight but a motive power; fire as well aslight. Perhaps,
a philosophic understanding of our social problems is
not even the chief want of our time. We need prophets
as well as teachers, men like Carlyle or Ruskin or
Tolstoy, who are able to add for us a new severity to
conscience or a new breadth to duty. Perhaps e want
anew CRPESt....ovsons Tt has been well said that the
prophet of our time must be a man of the world, and
not merely a voice in the wilderness. For indeed the

t is in the streets of our crowded

wilderness of the presen | )
cities, and in the midst of the incessant war by which we

are trying to make our way upwards. It is there that
the prophet must be. f

“Or pcrha'ps' our chief want is rather for the poet of

the new age than for its prophet—or for one who should

be poet and prophet in-one. Our poets of recent genera-
tions haye taught us the love of nature; and enabled us
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to see in it the revelation of the Divine. We still look
for one who shall show us with the same clearness the
present of the Divine in the human...... We still need
one who shall be fully and in all seriousness what Heine
playfully called himself a “Ritter von dem Heiligen
Geish”, one who shall teach us to see the working out
of our highest ideals in the every day life of the world,
and to find in devotion to the advancement of that life,
not merely a sphere for an ascetic self-sacrifice, but a
supreme object in the pursuit of which all thoughts,
all passions, all delights may receive their highest deve-
lopment and satisfaction,”

It is in the light of the above thoughts that I want
the British public to read my description of the ideal
man. It is not our treaties and arbitrations which will

put an end to the internecine wars of the human
family.

2. Mr. Dickinson further refers to my ‘““Be hard”
This is based on the view of reality that I have taken in
the poem. - According to my belief , reality is a collection
of individualities tending to become a harmonious whole
through conflict which must inevitably lead to mutual
adjustment. This conflict is a necessity in the interests
of the evolution of higher forms of life, and of personal
immortality. Nietzsche did not believe in personal
immortality. To those desiring it, he ruthlessly, says
“Do you wish to be a perpetual burden on the shoulder
of time?” He was led to say this because he had a
wrong notion of time, and never tried to grapple with
the Ethical issue involved in the question of time. On
the other hand I look upon immortality as the highest
aspiration of man on which he should focus all his
energies, and consequently I recognise the need of all
forms of activity, including conflict, which tend to make
the human.perso_n more and more stable, And for the
same consideration I condemn speculative mysticism
and inactive quietism. My interest in conflict is mainly
ethical and mot political, whereas  Nietzsche’s was

i
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probably only political. Modern physical science has
taught us that the atom of material— energy has achieved
its present form through thousands of years of evolu-
tion. Yet it is unstable, and can be made to disappear.
The same is the case with the atom of mind-energy, ise.,
the human person. It has achieved its present form
through ions of incessant effort and conflict; yet, in
spite of all this, its instability is clear from the various
;phenomena of mental pathology. If it has to continue
ntact it cannot ignore the lessons learnt from its past
¢ arcer, and will require the same or similar forces to
maintain its stability which it has availed of before. It
is possible that in its onward march nature may modify
or eliminate altogether some of the forces (e.g., conflict
in the way of mutual wars) that have so far determined
and helped its evolution, and introduce new forces
hitherto 'unknown to mankind to secure its stability.
But, I confess I am not an idealist in this matter, and
believe this time to be very distant. Iam afraid man-
kind will not, for a very long time to come, learn the
lesson that the Great European war has taught them.
Thus it is clear that my purpose in recognising the need
of conflict is mainly ethical. Mr. Dickinson has un-
fortunately altogether ingnored this aspect of the “Be

hard.”

3. Mr. Dickinson further remarks that while my
philosophy is universal may application of it is particular
and exclusive. This is in a sense true. "The humani-
tarian ideal is always universal in poetry and philosophy,
but if you make it an effective ideal, and work it out in
acutal life, you must start, not with poets and philoso-
phers, but with a society exclusive in the sense of having
a creed and well-defined outline, but ever enlarging its
limits by example and persuasion. Such a society,
according to my belief, is Islam. This society has so
far proved itself a more successful opponent of the
race-idea which is probably the hardest barrier in the
way of the humanitarian ideal. Renan was wrong when
he said that science wasthe greatest enemy of Islam,
No, it"is the race-idea which is the greatest enemy of



194 DISCOURSES OF 10BAL

Islam—in fact, of all humanity, and it is the duty of
all lovers of mankind to stand in revolt against this
dreadful invention of the Devil. Since I find that the
idea of nationality based on race or territory is making
headway in the world of Islam, and since I fear that the
Muslims, losing sight of their own ideal of a universal
humanity, are being lured by the idea of a territorial
nationality, I feel it is my duty, as a Muslim and as
a lover of all mankind, to remind them of their true
function in the evolution of mankind. Tribal or national
organisations on the lines of race or territory are only
temporary phases in the unfoldment and upbringing of
collective life, and as such I have no quarrel with them;
but T condemn them in the strongest possible terms
when they are regarded as the ultimate expression of
the life of mankind. While ] have the greatest love
for Islam, it is in view of practical and not patriotic
considerations, as Mr. Dickinson thinks, that I am
compelled to start with a specific society (e.g., Islam)
which, among the societies of the world, happens tolb‘e
the only one suitable to my purpose. Nor is the spirit
of Islam so exclusive as Mr. Dickinson thinks, In the
interest of a universal unification of mankind the Qu'ran
ignores their minor differences and says “Come let us
unite on what is common to us all*,

Tam afraid the old European idea of a blood-thirsty
Islam is stilll ingering in the mind of Mr. Dickinson.
Il men and not Muslims alone are meant for the King-
dom of God on carth, provided they say good-bye to
their idols of race and nationality, and treat one another
as personalities. Leagues, mandates, treaties, like the
one described by Mr. Keynes, and Imperialisms, how-

ever draped in democracy, can never bring salvation to
mankind,

. The salvation of man lies in absolute equality and
freec?om of all. We stand in need of a thorough over-
hauling of the aims of scienca which has brought so
much misery to mankind, of a tota] abandonment of
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what may be called esoteric politics which is ever
planning the ruin of less clever or weaker races.

That Muslim peoples have fought and* conquered
like other peoples, and that some of their leaders have
screened their personal ambition behind the veil of
religion I do not deny; but I am absolutely sure that
territorial conquest was no part of the original pro-
gramme of Islam. 'As a matter of fact, T consider it a
great loss that the progress of Islam as a conquering
faith stultified the growth of those germs of an economic
and democratic organisation of society which I find
scattered up and down the pages of the Qu’ran and the
tradition of the Prophet. No doubt, the Muslims
succeeded in building a great empire, but thereby they
largely repaganised their political ideals, and lost sight
of some of the most important potentialities of their
faith, Islam certainly aims at absorption. This absor-
ption, however, is to be achieved not by territorial con-
quest but by the simplicity of its teaching, its appeal to
the common sense of mankind and its aversion to
abstruse metaphysical dogma. That Islam can succeed
by its inherent force is sufficiently clear from the Muslim
Missionary work in China, where it has won millions of
adherents without the help of any political power. 1
hope more than twenty year’s long study of the world’s
thought has given me sufficient training to judge things

impartially.

The object of my Persian poems is not to make out
a case for Islam ; my aim is simply to discover a universal
social recomstruction; 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; and which,
while keeping a watchful eye on the affairs of this world,
fosters a spirit of unworldliness so absolutely essential
to man in his relations with his neighbours. This is
what Europe lacks and this is what she can still learn

from us.
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One word more. In my notes which now form
part of your introduction to Asrar-i- Khudi, 1 deliberately
explained my position in reference to Western thinkers,
as I thought this would facilitate the understanding of
my views in England. I could have easily explained
myself in the light of the Qu’ran and Muslim Sufis and
thinkers e.g., Ibn Arabi and Iraqi (Pantheism), Wahid
Mahmud (Reality as a Plurality), Al-Jili (the idea of the
Perfect Man) and Mujaddid Sarhindi (the human per-
son in relation to the Divine Person). As a matter of
fact, I did so explain myself in my Hindustani introduc-
tion to the Tslam edifion of the Asrar.

I claim that the philosophy of the Asrar is a direct
development out of the experience and speculation of
old Muslim Sufis and the thinkers. Even Bergson’s
idea of time is not quite foreign to our sufis. The
Qu’'ran is certainly not a book of metaphysics, but it
takes a definite view of the life and destiny of man,
which must eventually rest on propositions, especially
when it is done in the light of religious experience and
philosophy invoked by that great book, is not putting
new wine in old boftles. [t js only a restatement of
the old in the light of the new. It js unfortunate that
the history of Muslim thought is so little known inthe
West. 1 wish T had time to write an extensive book
on the subject to show to the Western student of philo-

sophy how philosophic thinking makes the whole
world kin.

Yours sincerely,

Muhammad Igbal




AN EXPOSITION OF THE SELF

Some people wrongly believe that Allama Igbal
borrowed his philosophy of the self from the famous Ger-
man thinker Nietzsche. The following note, dictated by
the Allama to Syyed Nazir Niazi in the Summer of 1937,
also contains Ighal’s views on Nietzsche's philosophy and
it should remove this misconception.

The Ego

_ The teaching of the “Asrar-i-Khudi”’ rests on two
points :

(a) That personality is the central factof the universe.
The Old Testament describes this ultimate fact as the

great ‘I am’. The Qu’ran, however, describes the ulti-
mate personality in much grander terms (59 : 23, 24)"

cmegnd| gl ghandl gl Sl ga Y1 AN Y sl dlge
e I T 4 8 e Sl gl el

Read in this connection ‘Asrar-i-Khudi’.
el (G352 51 lle pll Jol W5 2] (pae g3
Tr.—The ego is the root of all existence.
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(b) That personality, ‘I am®, is the central factin
the constitution of man. This smaller or dependent 1
am’ is variously described in the Qu’ran - hand - )53
9885 e Jyzme - ool Japa yet it is also described as
pis&ll fual the bearer of Divine trust s maihwiilghe, The
case of man, therefore, inspite of his constitutional
shortcomings is not hopeless. On the other hand the
Qu’ran says : ;

5Ly ds e OF J y00 Il -
dsde Sy O oLVl el -

. The slender ‘I’ which appears to be capable of
dissolution by the smallest of shocks appears to have a
future and can achieve permanence as an element in the
constitution of the universe provided it adopts a certain
mode of life. It has the quality of growth 15 O il 9
as well as the quality of corruption lgws G ala A it
has the power to expand by absorbing the elements of
the universe of which it appears to be an insignificant
part, it has also the power of absorbing the attributes
of God, &l & U 4dss and thus attain to the vicege-
rency of God on earth, The various stages of its
spiritual expansion are described in the ** Asrar-i-Khudi”
as follows ;

() =kl Complete surrender to the Law.
" This is symbolised by the camel, /

@) il %us Self Control.
(iii) wead) eyl Vicegerency of God.

The superficial resemblance of these three parts of
the growth of human, ‘I* with Nietzsche’s three- meta-
morphosis of the spint may mislead some readers, It
is therefore, necessary to warn the reader of ‘Asrar-i-

Khudi’ that Nietzsche does not at all believe in the
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spiritual fact which I have described (s3s= " in the
poem vide—Will to Power, Vol. 2, No. 12-20.

According to Nietzsche the ‘1" is a fiction. It-is
true that looked at from a purely intellectual point of
view this conclusion is inevitable. Kant’s Critique of
Pure Reason ends in the conclusion that God, immor-
tality and freedom are more fictions though useful for
practical purposes. Nietzsche only follows Kant in this
conclusion. There is, however, another point of view
that is to say the point of view of inner experience.
From this point of view the ‘I’ is an indubitable fact,
(vide Bradley’s discussion on this peint) which stares
us in the face in spite of our intellectual analysis of it.
In this respect Leibnitz is nearer to truth: than either
Kant or Nietzsche. The monad or the I-—alone accord-
ing to him is an ultimate fact. His mistake, however,
is that he regards the I (alone) as something closed
and windowless. This, however, is contradicted by
experience, because we know that the ‘T’ grows and
expands by education. The question, therefore, which
should be raised in regard to the human, ‘I’ is not
whether it is a substance or not. The question Wwas,
raised by our theologians whose philosophical discussion
achieved nothing. The question ~which ought to be
raised in my opinion is whether this weak, created and
dependent Ego or ‘I’ can be made to survive the shock
of death and thus become 2 permanent clement in the
constitution of universe. The answer that ‘‘Asrar-i-
Khudi’ tries to give to this question, of course 1n a

tical way and not in & philosophical manner, 15 this
that the human ego can be made permanent by adopting
a certain mode of life and thereby bringing it into con-
tact with this ultimatc source of life. The various
stages of its growth are mentioned in the ‘Asrar-i-Khudi’
Thus in its essence Asrar-i-Khudi’ and Neitzsche are
diametrically opposed to each other. ‘Asrar-i-Khudi.
wholly depends on the factum of ‘ (§2ys " in which

Nietzsche does not believe.
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The Superman

The conception of the Superman in Nietzsche s
purely materialistic. This conception may be newin
European literature. It is, however, the same as the
idea of the Overman in Emmerson. It is probable
that Nietzsche borrowed it from the literature of Islam
or of the East and degraded it by his materialism. In
the literature of Islamic mysticism' the expression used

for the higher man is ‘Jub"Olwil’, T wrote on this
subject about 36 years ago immediately after leaving
the College. My dissertation was published in the
“Antiquary” of Bombay and now forms part of my
“Development of Metaphysics in Persia.” Being a
thorough-going materialist, Nietzsche cannot use the
term spirit except in the sense of life in its metaphysical
manifestations. The first metamorphosis of life accor-
ding to him is camel, which 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 Nietzsch . The third
metamorphosis is' child that is to say the Superman
passing beyond good and evil like the child and be-
coming a law unto himself. This is materialism turning
the human ego into a monster, which, according to
Nietzsche’s idea of immortality, has repeated itself and
will repeat itself infinite numbere of times, Neitzsche
fell into this error of the world repeating itself on
account of his fatal error namely that clock time is the
real time. On this point again ‘Asrar-i-Khudi' is
opposed to Nietzsche’s teaching. He never grappled
with the problem of time and accepted without criticism
the old Hindu and Greek idea of time, The time
movement to him is circular. In the ‘Asrar-i-K hudi
it is regarded as a straight-line, Life, therefore, to Nietz-
sche is repetition, to ‘Asrar-i- Khudj’ creation, The
perfection of the perfect man according to Islam con-

ed only as the eternal Now. To Neitzsche there is no
such thing as the eternal Now. - Further Nietzsche's

.
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Superman is a biological product. The Islamic perfect
man is the product of moral and spiritual forces.

Nietzsche’s Materialism

Nietzsche recognises no spiritual purpose in the
universe. To him, there is no ethical principle resident
in the forces of history. Virtue, Justice, Duty, Love
all are meaningless terms to him. = The process of
history is determined purely by economical forces and
the only principle that governs is ‘Might is Right’. It
must be noted that Karl Marx and Nietzsche borrowed
this materialistic interpretation of the historical process
from the left wing followers of Hegel and accepted it
without criticism. They, however, drew absolutely
opposite inferences from this interpretation. Karl
Marx predicts that power will eventually fall into the
hands of the proletariate by the sheer force of historical
causes. The proletariate, therefore, will wrest by force
the power from the hands of the rich and impose upon
the world a new social order. Nietzsche on the other
hand says that it is the superior man who has been
robbed of power and he should assert himself and tell
the inferior to remain where they should be i.e., howers
of wood and drawers of water. The truth is that this
tation of the historical process has
marred the teachings of both Karl Marx and Nietzsche.
1t has, however, done more harm to the teachings of
Nietzsche than to the teachings of Karl Marx.

The Meaning of Khudi

The word ‘Khudi® was chosen with great difficulty
and most reluctantly. From a literary point of view it
has many shortcomings and ethically it 18 _generally
used in a bad sense both in Urdu and Persian. The
other words for the metaphysical fact of the ‘I’ are
aqually bad e.g-; Ul - gaded - gl - 511> What is needed
is a colourless word for self, ego, having 10 ethical
significance. AS far as I know there 18 nO. such word
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in either Urdu or Persian. The word ‘&= in Persian
is equally bad. However, considertng the requirement
of verse, 1 thought that the word ‘S22 was the most
suitable. There is also some evidence in the Persian
language of the use of the word ‘&34 in the simple
sense of self, i.e., to say the colourless fact of the T".
Thus metaphysically the word ‘S22 is used in the
sense of that indescribable feeling of *I’ which forms the
basis of the uniqueness of each individual. Metaphy-
sically it does not convey any ethical significance for
those who cannot get rid of its ethical significance. 1
have already said in the ‘Zuboor-i-Ajam” ;

cml_ TN el (8393 Old WS il e
oL g LA S T S PR

The wine of egohood is no doubt bitter, but do look
to thy disease and take my poison for the sake of
thy health.

When I condemn self negation I do not mean self
denial in the moral sense; for self denial in the moral
sense is a source of strength to the ego. In condemning
self negation I am condemning those forms of conduct
which lead to the extinction of the ‘I” as a metaphysical
force, for its extinction would mean its dissolution,
its, incapacity for personal immortality. The ideal of
Islamic Mysticism according to my understanding is not
the extinction of the ‘. The L’ in the Islamic
mysticism means not extinction but complete surrender
of the human ego to the Divine Ego. The ideal of
Islamic mysticism is a stage beyond the stage of ‘L’
Le., “l&* which from my point of view is the highest
stage of self-affirmation. ~ When | say “Be as hard as
the d:amond_”, I do not mean a5 Nietzsche does cal-
lousness or pitilessness. What I mean is the integration
of the elements of the €20 so that it may be able to
obstruct the forces of destruction in its means towards
personal immortality,
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Ethically the word ‘g2s=" means (as used by me)
self-reliance self-respect, self-confidence, self-preserva-
tion; even self-assertion when such a thing is necessary
in the interests of life and the power to stick to the
cause of truth, justice, duty, etc., etc., even in the face
of death. Such behaviour is moral in my opinion
because it helps in the integration of the forces of the
Ego, thus hardening it, as against the forces of disin-
tegration and dissolution (vide Reconstruction); practi-
cally the metaphysical Ego is the bearer of two main
rights that is the ri ght to life and freedom as determined

by the Divine Law.



McTAGGART'’S PHILOSOPHY

Dr. McTaggart, the well-known philosopher, was
Allama Igbal’s” tutor ar Cambridge. Igbal wrote an
article on certain aspects of his philosophy dealing in
detail with his view of the Self. The article was published
in the Indian Art and Letter, London in 1932,

I was reading the other day Mr. Dickinson’s
memoir of the late and lamented Dr, McTaggart, that
philosopher-saint whose lectures on Kant and Hegel
I had the privilege to attend as an advanced student of
Trinity College, Cambridge, about a quarter of a cen-
tury ago. T should like to note a few points which

Agnosticism is not a Permanent mode of thought.
It comes and goes. The British mind tried to escape

204
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from it in two ways. One is the total elimination of
what is called ultimate Reality. The ‘Unknown and
Unknownable’ of Herbert Spencer simply does no exist.
Why, then, look for it? The universe is nothing but
perishable phenomena without any eternal reality
behind it. The other way is that an Eternal Reality does
exist behind the world of perishable phenomena. and is
approachable by a purely speculative method. The
first course was adopted by Hume, the second by Green.
In opposition to British Phenomenalism, Green affirm-
ed the existence of an Eternal Consciousness. The
temporal process according 10 Green is unthinkable
without a non-temporal consciousness, for conscious-
ness of change cannot be identical with the process of
change. But the FEternal Consciousness, sO regarded, is
nothing more than a kind of Newtonian space holding
together the world of eternally inter-related appearances.
This view makes it impossible to develop the living con-
crete self out of a dead immobile system of abstract
relations. Bradley’s philosophy is the logical outcome
of Green. The criterion of reality is coherence and
freedom from contradiction. Applying this test, the
world of appearance—time, change, movement, mulli-
plicity—turns out to be a mere illusion. The ultimate
Reality is onc and immutable. This is the ancient
Hindu doctrine of Maya and the Greek Parmenides.
But how did this illusion originate? Nobody knows,
Bradley, however, admits in spite of the contradictions
involved in the notion of self. that the human self must,
in some sense, be real. In what sense is it real? He
does not explain. McTaggart reaches the Absolute by
means of Dialectic method, but he does not stop at the
Absolute. The Absolute, according to him, farther
differentiates itself into concrete egos. The universe is
not an illusion, it is a system of real selves, which cannot
be regarded as mere predicates or adjectives of the

Absolute. As he wrote to me in December, 1919:

. as you know, in regarding quite

“J agree with you
finite beings are adjectives of the

untenable the view that
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Absolute, Whatever they are, it is quite certain to me
that they are not that.”

In this aspect of his teaching McTaggart is much
more genuinely British than either Bradley or Green or
Bosanquet. Indeed he was to Hegel as Leibnitz was
to Spinoza. Thus the character of McTaggart’s philo-
sophy was determined, not so much by his private emo-
tions as by the intellectual difficulties as well as the un-
British character of neo-Hegelian, thought in England.
It was also determined by what he called the needs of his
country. I quote from another letter of 1920, which he
appears to have written after he had read Nicholson's
English translation of my Secrets of the Self :

“I am writing to tell you with how much pleasure
I have been reading your poems. Have you not changed
your position very much ? Surely in the days when we
used to talk philosophy together, you were much more
of a Pantheist and mystic,

“For my own part I adhere to my own belief that
selves are the ultimate reality, but as to their true content
and their true goal, my position is, as it was, that is to
be found in eternity and not in time, and in love rather
than action.

“Perheps however, the difference is Icrgely a question
of emphasis—we egc; lay most weight cn what our own
cowntry needs. I dare Say you are right when you say
that India is too contemplative. But I am sure that
England—-and all Europe —is not contemplative enough.
That is a lesson weought leagrn from you-—and no doubt
we have something to teach in return.”’

The point of int_erest in McTaggart’s philosophy,
however, is that in his System mystical intuition, as a
source of knowledge, is much more marked than in the
system of Bradley, The need of such a direct revelation
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is the natural outcome of the failure of a purely specu-
lative method. An Italian writer describes McTaggart’s
philosophy as mystical degeneration of English Neo-
Hegelianism. Nothing of the kind. Some of the
greatest minds of the world have felt the need of a
direct contact with the ultimate Reality, and have
indeed, in some cases, achieved such contact. Plotinus,
Ghazali, chelling Sand Bergson are instances in-point.
In his spiritual evolution Kant himself reached that
stage: but unlike Ghazali and others he was led to
achieve the ultimate Reality as a regulative idea only.
The result of his critical philosophy is that God cannot
be proved to exist, but that we should act as if He does
exist. Not William James but Kant was the real
founder of modern Pragmatism. Will, then, the Italian
writer referred to above, describe Kant’s philosophy as
a pragmatic degeneration of German thought?

be remembered in the case of

McTaggart that the mystic revelation of Reality came
to him as a confirmation of his thought. His system is
deductive not in the sense in which the philosophy of
Bergson and Plotinus is deductive. He started with a

firm conviction in the power of human reason, and that
o the end of his days.

conviction remained with him 1 :
an accidental confir-

His illumination came, I think, as
mation of what he had reached through pure reason.

That is why he had such an unshakable faith in his
philosophy. This is clear from the last words which he
said to his wife: I am grieved that we must part, but
you know [ am not afraid. of death.,” Such a trium-
phant faith is the result of a direct revelation alone.
And this revelation has nothing to do with what our
psychology calls emotion; it is, as Mrs, ; McTaggart

tual perception of the senses. :

rightly insists. “‘an ac y 4
Like a true mystic McTaggart rarely _mentloqefi h!s
experiences to others. The ultimate basis of religion is

an experience which is essentially individual and incom-
municable. It is because of its e§sent1aiiy private
character that mystics see to no us¢ in talking about it

It must, however,
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except to experts, and that, too for the purposes of
verification only. In the history of Islamic mysticism we
find many recorded instances in which some mystics have
been reported to have travelled thousands of miles for
the verification of a single experience. = This is technically
known as tasdiq, i.e., verification by an appeal to another
‘man’s experience. Knowledge and direct revelation
are not mutually opposed: they are complimentary to
each other. The philosophical theologian simply tries,
for the sake of less fortunate persons, to socialize
through reason what is essentially individual. When
the mystic Sultan Abu Said met the philosopher Abu
Ali ibn Sina he is reported to have said, “I see what he
knows.” McTaggart both knew and saw; but his
vision, 1 believe, did not precede his system. It did not
initially inspire his thought, though it did bring to him
the warmth of conviction. This, to my mind, indicates
a far more powerful intellect than that of Plotinus or
_Bergson. Yet the vision of McTaggart, in view of its
static character, is not free from the unhealthy influences
of his Hegelian inspiration. Buit perhaps we possess no
criterion to decide whether the universe in its ultimate
essence is at rest or'in motion.

Another point on which I would like to say a few
words is McTaggart’s view of the self. Hegel’s in-
difference to personal immortality has more or less
affected all those who received inspiration from him.
With Bosanquet and Bradley the self is not a substance
in the sense of Spinoza. It js a construction of thought,
a mere predicate or adjective of the Absolute. And
this self-hood, according to these thinkers, is further
transcended in the Absolute. This account of self
disregards even the elementary conditions of self-hood
as known to living experience. The self as known to
experience, is much more than a mere predicate of the
Absolute; it is a dynamic centre of experience. By this
criticism of the common Neo-Hegelian view of the self
T'do not mean to argue for McTaggart’s < view. All
that 1 mean is to show how his mind tried to escape
fiom the results of English Neo-Hege'ianism. To
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McTaggart the selfis a real substance. He reached
the Absolute through the method of Hegel. But with
him the Absolute has further determinations—i.e., egos
of actual experience which participate in the elemental
eternity of the Absolute, This amounts to a total
dismissal of the Hegelian Absolute. But the result of
this dismissal is not a return to Empiricism. It gives us
not a world of inter-related appearances, but a living
world of inter-related egos. Mr. Dickinson thinks
that it cuts out science at one stroke, It does nothing
of the kind any more than the spiritual pluralism of
Leibnitz. But while I agree that the self is more than a
mere predicate of the Absolute, I cannot agree vglth
McTaggart in the view that the self is elementally im-
mortal. From the mere fact that the in_divndual ego is
a differentiation of the eternal Absolute, it by no means,
follows that, even in its finitude, the human self retains
the character which belongs to its source alone. To
my mind such a differentiation should give it only a
capacity for immortality and not immortality itself.
Personally, I regard immortality as an inspiration and
not something eternally achieved. Man is a candidate
for immortal life which involves a ceaseless struggle in
maintaining the tension of the ego. I venture here to
translate for the English reader one or two passage from
my poem called The New Garden of Mystery :

If you say that the ‘T’ is a mere illusion—

An appearance among other appearences—
Then tell me who is the subject of this illusion?
Look within and discover.

The word is visible;

Yet its existence needs proof! :
Not even the intellect of an angel can comprehend it.

The ‘I’ is invisible and needs no proof
 Think a while and see thine own secret!
The *I' is Truth; it is no illusion.
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When it ripens, it becomes eternal

Lovers, even though separated from the Beloved.
live in blissful union.

It is possible to give wings to a mere spark.

And to make it flutter for ever and for ever;

The Eternity of God is elemental and not the reward
of His action !

That eternity is superior, which a borrowed soul

Wins for herself by love’s frenzy.

Why fear that death which comes from without?

For when the ‘I’ ripens into a self

It has no danger of dissolution.

There is a more subtle inner death which makes
me tremble !

This death is falling down from love’s ﬁ;enzy.

Saving one’s spark and not giving it away freely
to the heaps of chaff,

Cutting one’s shroud with one’s own hands,
Seeing one’s death with one’s own eyes,
This death lies in ambush for thee!

Fear it, for that is really our death,

But while I disagree with McTaggart in his view of
immortality, T regard this part of his work as almost
apostolic. He emphasized personal immortality, even
at the. expense of the transcendent God of Christian
theology, at a time when this important belief was
decaying in Europe, and when the European man was
about to face death on an enormous scale. Indeed in
this aspect of his work he may be compared to the great
Muslim Hallaj, whose undying phrase I am the creative
Truth” was thrown as a challenge to the whole Muslim
world at a time when Muslim scholastic thought was
moving in a- direction which tended to obscure the
reality and destiny of the human -ego. Hallaj never
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ceased to utter what he had personally seen to be the
Truth until the Mullas of Islam prevailed upon the
state to imprison him and finally to crucify him. He
met his death with perfect calm.

There is one more point which I would like briefly
to consider here—I mean his atheism. I used to meet
him almost every day in his rooms in Trinity, and very
often our talk turned on the question of God. His
powerful logic often silenced me but he never succeeded
in convincing me. There is no doubt, as Mr. Dickinson
points out in his memoir, that he had a positive dislike
for the transcendent God of Western theology. The
Absolute of the Neo- Hegelian lacks life and movement.
The Eternal Consciousness of Green is hardly distinguish-
able from Newtonian space. How could these satisfy
him? 1In a letter already quoted he wrote to me :

“As far as the life of the individual remains the
same in the course of amplification and expression, I
am inclined to think (for an European, you know, can
also be a mystic) that the solution rests in loving the same
persons. But indeed it still seems to me, as it did when
we first knew one another, that the solution of all
problems is found only in love.”

on of love as the essence of
! n spite of his thorough-going
intellectualism, his soul revolted against the inert
Absolute of Neo-Hegelians. Yet in a letter from which
I have quoted above he seems t0 oppose love to action.
I do not see the opposition. Love is no passivity. It
18- active and creative. Indeed, on the material plane,
it is only force which circumvents death: for when
death carries away one generation, love creates another.
He tells us that this love which he regarded as the essence
of Reality is just the love of one person for another, and
further, it is the cause and not the effect of the proximity

of two persons. Now it is because of its character as ap

active cause that, in spite of variety in content of the

Indeed his descripti
Reality indicates that, i



212 DISCOURSES OF IQBAL

mutual loves of various persons, it is capable of being
experienced as a unity embracing the entire universe.
But the crucial point is whether this central unity is an
all-inclusive self. This was McTaggart’s real difficulty.
The self is unique and impervious. How could one self,
however superior, include other selves? The mystic poet
Rumi felt the same difficulty. ‘Between the individual
egos and their Sustainer,” he says, “‘obtains a contact
which can neither be imagined nor intellectually con-
ceived.” 1In his Idea of God Professor Pringle-Pattison
also regards this relation as inscrutable by human
intellect.  But is not the individual ego himself a colony
of egos ?

LI TP A PR I
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Shall I point the way to the eternal secret ?
Open thine eye on thyself !
Thou art visible and invisible, many and one !

Perhaps it is not possible intellectually to conceive
this ultimate unity as an all-embracing self. [t is my
belief, as T have pointed out before, that McTaggart’s
Hegelian inspiration marred the vision which was
vouchsafed him. A more serious thing happened 10
poor Nietzsche, whose peculiar intellectual environment
led him to think that his vision of the ultimate Ego
could be realized in a world of space and time. What
grows only out of the inner depths of the heart of man
he proposed to create by an artificial biological experi-
ment. He was taken as a madman and was placed
in the hands of those who administer drugs and mixtures.
As I said of him in my Javid Nama :

i D3 oWy A 34
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A Hallaj! ’A stranger in his own land! Safe from the
Mula’s hit, killed by the Physician’s hand !
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The real test of a self is whether it responds to the
call of another self. Does Reality respond to us? Tt
does; sometimes by reflection, sometimes by reflection
rising higher than itself—i.e., the act of worship. In
McTaggart’s case reflection took the place of worship.
The orders of Muslim mystics have invented various
rules and practices by which to come into direct con-
tact with the Ultimate Reality. The truth, however is
that neither worship nor reflection nor any kind of
practices entitle a man to this response from the Ulti-
mate Love. It depends eventually on what religion
calls ““grace”. The philosophy of McTaggart has in
fact raised the great problem of the nature of Love. How
will it be solved in Europe if at all? Surely analytic
psychology will never be able to solve it. 1Its secret lies
inthe pangs of separation, detachment, or, as McTaggart
would say, differentiation.

If the ultimate Reality—i.c., Love—has any signi-
ficance for the life of its own ego-differentiations, it must
itself be an all-inclusive ego which sustains, responds,
loves, and is capable of being loved. In McTaggart’s
view there is no guarantee that the process of birth,
death and rebirth will be endless. On the other hand,
he himself suggests in his Scme Dogmas of Religion,
that ¢*it may be that the process will eventually destroy
itself, and merge in a perfection which transcends all
time and change.” In this eventuality we come back
to the Absolute again, and McTaggart’s system defeats
its own purpose. The possibility of ego-differentiations
merging again into a perfection transcending time and
change must be counteracted, however remote it may
be. And this can be done only by taking immortality
?s a hope, an inspiration, 4 dufy, and not as an eternal
act.
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My heart burns on the lioneliness of God 2
In order, therefore, to maintain intact His Ego
Society,

I sow in my dust the seed of self-hood.
And keep a constant vigil over my ‘I’.

(New Garden of Mystery).




PART SIX

ISLAM AND QADIANISM






QADIANIS AND ORTHODOX MUSLIMS

The controversy between Qadianis and Orthodox
Muslims created @ very important issue for the world
of Islam, and the following article was written by Allama
Ighal with a view to explaining the social, political and
religious Implications of this issue. It was published in
the Statesman (Calcutta) on 14th May, 1935.

The issue created by the controversy between the
Qadianis and the orthodox Muslims have only recently
begun to realize its importance. 1 intended to address
an open letter to the British people explaining the social
and political implications of theissue. Butunfortunately
my health prevented me from doing so. I am, however,
glad to say a few words for the present on a matter which,
to my mind, affects the entire collective life of the Indian
Muslims. It must however, be pointed out at the out-
set that I have no intention to enter into any theological
argument. Nor do I mean to undertake a psychological
analysis of the mind of the founder of the Qadiani
movement ; the former will not interest those for whom
this statement is meant and the time for the latter has
not yet arrived in India. My point of view is that ofa
student of general history and comparative religion.

India is a land of many religious communities; and
Islam is a religious community in a much deeper sense
than those communities whose structure 1s detemgined
partly by the religious and partly by the race idea,
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Islam repudiates the race idea altogether and founds
itself on the religious idea alone. Since Islam bases
itself on the religious idea alone, a basis which is wholly
spiritual and consequently far more etherial than blood
relationship, Muslim society is naturally much more
sensitive to forces which it considers harmful to its
integrity. Any religious society historically arising
from the bosom of Islam, which claims a new prophet-
hood for its basis, and declares all Muslims who do not
recognize the truth of its alleged revelation as Kafirs,
must, therefore be, be regarded by every Muslim as
a serious danger to the solidarity of Islam. This must
tiecessarily be so; since the integrity of Muslim society
is secured by the idea of the Finality of Prophethood
alone.

This idea of Finality is perhaps the most original
idea in the cultural history of mankind; its true signi-
ficance can be understood only by those who carefully
study the history of pre-Islamic ~ Magian culture in
Western and Middle Asia. The concept of Magian
culture, according to modern research, includes cultures
associated with Zoroastrianism, Judaism, Jewish Chris-
tianity, Chaldean and Sabean religions. = To these creed-
communities the idea of the continuity of prophethood
was essential, and consequently they lived in a state of
constant expectation. ' It is probable that the Magian
man psychologically enjoyed this state of expectation.
The modern man is spiritually far more emancipated
than the Magianman. The result of the Magian attitude
was the disintegration of old communities and the
constant formation of new ones by all sorts of religious
adventurers. In the modern world of Islam, ambitious
and ignorant mullaism taking advantage of the modern
Press, has shamelessly attempted to hurl the old pre-
Islamic Magian outlook in the face of the twentieth
century. It is obvious that Islam which claims to weld
all the various communities of the world into one single
community cannot reconcile itself to a movement which

threatens its present solidarity and holds the promise of
further rifts in human society, .
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Of the two forms which the modern revival of pre-
Islamic Magianism has assumed Bahaism appears to
me to be far more honest than Qadianism; for the for-
mer openly departs from Islam, whereas the latter
apparently retains some of the more important externals
of Islam with an inwardness wholly inimical to the spirit
and aspirations of Islam. Its idea of a jealous God
with an inexhaustible store of earthquakes and plagues
for its opponents; its conception of the Prophet as a
soothsayer; its idea of the continuity of the spirit of
Messiah are so absolutely Jewish that the movement
can easily be regarded as a return to early Judaism.
The idea of the continuity of the spirit of Messiah be-
longs more to Jewish mysticism than to positive Judaism.
Professor Buber who has given an account of the move-
ment initiated by the Polish Messiah Baalshem tells us
that *“it was thought that the spirit of the Messiah des-
cended upon the earth through the prophets and even
through a long line of holy men stretching into the
present time—the Zaddiks” (Sadigs). Heretical move-
ments in Muslim Iran under the pressure of pre-Islamic
Magian ideas invented the words “buruz” “hulul” “zill”

is idea of a perpetual reincarnation. It was

to cover this i | It
necessary to invent new expressions for a Magian idea

in order to make it less shocking to Muslim conscience.
Even the phrase “promised Messiah” is not a product
of Muslim religious consciousness. It is a bastard
expression and has its origin in the pre-Islamic Magian
outlook. .

We do not find it in early Islamic religious and
historical literature. This remarkable fact is reveal
by Prof. Wensincks’ _‘‘Concordance of the Traditions
of the Holy Prophet’” which covers no less than II
collections of the traditions and three of the earliest
historical documents of Islam. One can . very well
understand the reason why early Muslims never used
this expression. The expression did not appeal to them
probably because they thought that it implied a false
conception of the historical process. The Magian mind
regarded time as a circular movement; the glory of
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clucidating the true nature of the historical proeess as a
perpetually creative movement was reserved for the
great Muslim thinker and historian, Ibn Khaldun.

The intensity of feeling which the Indian Muslims
have manifested in opposition to the Qadiani move-
ment is, therefore, perfectly intelligible to the student
of modern sociology. The average Muslim who was
the other day described as “mullg-ridden” by a writer
in the Civil & Military Gazette, is inspired in his opposi-
tion to the movement more by his instinct of self-
preservation than by a fuller grasp of the meaning of
the idea of Finality in his faith. The so-called “enligh-
tened” Muslim has seldom made an attempt to under-
stand the real cultural significance of the idea of Finality
in Islam, and a process of slow and imperceptible Wes-
ternization has further deprived him even of the instinct
of self-preservation. Some of these so-called enligh-
tened Muslims have gone to the extent of preaching
‘tolerance’ to their brethern-in-faith. I can easi y
excuse Sir Herbert Emerson* for preaching toleration
to Muslims; for a modern European who is born and
brought up in an entirely different culture does not, and
perhaps cannot, develop the insight which makes it
possible for one to understand an issue vital to the

very structure of a community with an entirely different
cultural outlook.

_In India circumstances are much more peculiar,
This country of the religious communities where the
future of each community rests entirely upon its soli-
darity, is ruled by a Western people who cannot but
adopt a policy of non-interference in religion. This
liberal and indispensible policy in a country like India
has led to most unfortunate results. In so far as Islam
Is concerned, it is 10 exaggeration to say that the soli-
darity of the Muslim community in India under the
British is far less safe than the solidarity of the Jewish

¥s of Jesus under the Romans.

* Governor of the Punjab,
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Any religious adventurer in India can set up any claim
and carve out a new community for his own exploita-
tion. This liberal state of ours does not care a fig for the
integrity of a parent community, provided the adven-
turer assures it of his loyalty and his followers are
regular in the payments of taxes due to the state. The
meaning of this policy for Islam was quite accurately
seen by our great poet Akbar who, in his usual humorous

strain, says :
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«Q friend! pray for the glory of the Briton’s name,
Say ‘T am God’ sans chain, sans Cross, sans shame."

I very much appreciate the orthodox Hindu’s
demand for protection against religious reformers in
the new constitution. Indeed, the demand ought to
have been first made by the Muslims who, unlike the
Hindus, entirely eliminate the race idea from their social
structure. The Government must seriously consider
the present situation and try, if possible, to understand
the mentality of the average Muslim in regard to this
issue which he regards as absolutely vital to the integrity
of his community. After all, if the integrity of a com-
munity is threatened, the only course open to that
community is to defend itself against the forces of dis-

integration.

And what are the ways of self-defence ?

Controversial writings and refutations of the claims
of the man who is regarded by the parent community
as a religious adventurer. Is it then fair to preach tole-
ration to the parent community whose integrity is threa-
tened and to allow the rebellious group to carry on its
propaganda with impunity, even when the propaganda

is highly abusive?




222 DISCOURSES OF IQBAL

If a group, rebellious from the point of view of the
parent community, happens to be of some special
service to Government, the latter are at liberty to reward
their services as best as they can. Other communities
will not grudge it. But it is too much to expect that a
community should calmly ignore the forces which tend
seriously to affect its collective life. Collective life is as
sensitive to the danger of dissolution as individual life,
It is hardly necessary to add in this connection that the
mutual theolgoical bickerings of Muslim sects do not
affect vital principles on which all these sects agree ‘.""th
all their differences in spite of their mutunal accusations
of heresy.

There is one further point which demands Govern-
ment’s special consideration. The encouragement in
India of religious adventurers on the ground of modern
liberalism tends to make people more and more_in-
different to religion and will eventually completely elimi-
nate the important factor of religion from the life of
Indian communities. The Indian mind will then seck
some other substitute for religion, which is likely to be
nothing less than the form of atheistic materialism
which has appeared in Russia.

But the religious issue is not the only issue which
is at present agitating the minds of the Punjab Muslims.
There are other quarrels of a political nature to which,
according to my reading, Sir Herbert Emerson hinted
in his speech at the Anjuman’s* anniversary. These
are, no doubt, of a purely political nature, but they
affect the unity of Punjab Muslims as seriously as the
religious issue. While thanking the Government for
their anxiety to see the Punjab Muslims united, I venture
10 suggest a little self-examination to the Government
themselves. Whois responsible, 1ask, for the distinction
of rural and urban Muslims—a_distinction which has
cut up the Muslim community into two groups and the
rural group into several sub-groups constantly at war
with one another 2 = i LR 7

*Anjuman Himayat-i-Islam, Lahore.

‘—‘—
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Sir Herbert Emerson deplores the lack of proper
leadership among the Punjab Muslims. But I wish Sir
Herbert Emerson realised that the rural-urban distin-
ction created by the Government and maintained by
them through ambitious political adventurers whose
eyes are fixed on their own personal interests and not
on the unity of Islam in the Punjab has already made
the community incapable of producing a real leader.
It appears to me that this device probably originated
in a desire rather to make it impossible for real leader-
ship to grow. Sir Herbert Emerson deplores the lack
of leadership in Muslims; I deplore the continuation
by the Government of a system which has crushed out
all hope of a real leader appearing in the province.

POSTSCRIPT :

I understand that this statement has caused some
misurdarstanding in some quarters. It is thought that
I have made a subtle suggestion to the Government to
suppress the Qadiani movement by force. Nothing of
the kind. 1 have made it clear that the policy of non-
interference in religion is the only policy which can be
adopted by the rulers of India. No other policy 1is
possible. I confess, however, that to my mind this policy
is harmful to the interests of religious communities:
but there is no escape from it and those who suffer will
have to safeguard their interests by suitable means.
The best course for the rulers of India is in my opinion

to declare the Qadianis a_separate community. This
will be perfectly consistent with the policy of the Qadianis
themselves and the Indian Muslim will tolerate them
just as he tolerates the other religions.



SEPARATION OF QADIANIS FROM
THE MUSLIM COMMUNITY

Allama Igbal’s statement on Oadianis and Orthodox
Muslims was  published by the Statesman, Calcutta
with a criticism in its leading article. Ighal’s reply to the
crisn'cr'sm appeared in the same newspaper on June, 10,
1935,

I am very thankful to you for your critical leader
on my statement which was published in your issue of
the 14th May. The question which you have raised in
your letter is a very important one, and I am really very
glad that you have raised it. I did not raise it in my
statement because I felt that, considering the separatist
policy of the Qadianis which they have consistently
pursued in religious and social matters ever since the
birth of the idea of building a new community on the
foundations of a rival prophethood and the intensity
of the Muslim feeling against this move, it was rather
the duty of the Government to take administrative

munity of India. [ was encouraged in this feeling by
the Government's attitude in the matter of the Sikh
community which till 1919 was not administratively
regarded as a separate political unit but which was
later treated as such without any formal representation
on the part of the Sikhs. inspite of the Lahore High
Court’s finding that the Sikhs were Hindus.
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However, now that you have raised this question I
should like to offer a few observations on a matter which
I regard as of the highest importance both from the
British and the Muslim points of view. You want me
“to make it perfectly clear whether when or where I can
tolerate official cognizance of any one community’s
religious differences”. Let me point out :

First, that Islam is essentially a religious com-
munity with perfectly defined boundaries —belief in the
Uaity of God, belief in all the Prophets and beliefin the
Finality of Muhammad’s Prophethood. The last
mentioned belief is really the factor which accurately
draws the line of demarcation between Muslims and
non Muslims and enables one to decide whether a
certain individual or group is a part of the community
or not. For example, the Brahmos believe in God,
they also regard Muhammad (on whom be peace) as
one of the prophets of God, yet they cannot be regarded
as part and parcel of Islam because they, like the
Qadianis, believe in the theory of perpetual r'eve].atlon
through prophets and do not believe in the Finality of
Prophethood in Muhammad. No Islamic sect, as far
as I know, has ever ventured to Cross this line of
demarcation. The Bahais in Iran have openly rejected

the principle of Finality but have at the same time
frankly admitted that they are a new community and
sense of the word.

not Muslims in the technical S€
According 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 personality of the Holy Prophet.
In my opinion, only two courses are open to the Qadia-
nis, either frankly to follow the Bahais or t0 eschew their
interpretations of the idea of Finality in Islam and to
accept the idea with all its implications. Their diplo-
matic interpretations are dictated merely by a desire to
remain within the fold of Islam for obvious political

advantages.

Secondly, we must not forget the Qadianis’ own
policy and their attitude towards the world of Islam.
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The founder of the movement described the parent
community as “rotten milk’ and his own followers as
““fresh milk,” warning the latter against mixing with
the former. Further, their denial of fundamentals, their
giving themselves a new name (Ahmadis) as a com-
munity, their non-participation in the congregational
prayers of Islam, their social boycott of Muslims in the
matter of matrimony, etc., and above all their declara-
tion that the entire world of Islam is Kafir—all these
things constitute an unmistakable  declaration of
separation by the Qadianis themselves, Indeed, the
facts mentioned above clearly show that they are far
more distant from Islam than Sikhs from Hinduism,
for the Sikhs at least intermarry with the Hind, even
though they do not worship in the Hindu temples.

Thirdly, it does not require any special intelligence
to see why the Qadianis, while pursuing a policy of
separation in religious and socjal matters, are anxious to
remain politically within the fold of Islam. Apart from
the political advantages in the sphere of Government
service which accrue to them by remaining within the
fold of Islam, it is obvious that in view of their present
population, which, according to the last census, js fifty-
six thousands only, they are not entitled even to a single
seat in any legislature of the country and cannot, there-
fore, be regarded as a political minority in the sense in
which you seem to be using the expression. The fact
that the Qadianis have not so far asked for separation
as a distinct political unit shows that in their present
position they do not find themselves entitled to any
representation in legislative bodies. The new con-
stitution is not without provisions for the protection of
such minorities. To my mind, it is clear that in the
matter of approaching the Government for separation
the Qadianis will never take the initiative, The Muslim
community is perfectly justified in demanding their
immediate separation from the parent community, If
the Government does not immediately agree to this
demand. the Indian Muslims, will be driven to the
suspicion that the British Government is keeping the
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new religion in store, as it were, and delaying the separa-
tion because in view of the small number of its adherents
it is, for the present, incapable of functioning as a
fourth community in the province which may effectively
damage the already marginal majority of Punjab Mus-
lims in the local legislature. The Government did not
wait for a formal representation for separation by the
Sikhs in 1919 why should they wait for a formal repre-

sentation by the Qadianis ?



TRUTH BEHIND QADIANISM

Allama Igbal had expressed the hope of some good
emanating from the Qadiani movement in a paper he read
at the Muslim University, Aligark in 1910. Twenty-
Jive years later when his Statement on Qadianis an.d
Orthodox Muslims appeared in the Statesman the Qadianis
accused him of inconsistency. Ighal’s reply to this
accusation was as follows :

Iam sorry I have no copy of the lecture in question
either in the original English or in the Urdu translation
which was made by Maulana Zafar Ali Khan. As far
as I remember the lecture was delivered in 1911, or
perhaps earlier. I have no hesitation in admitting that
about a quarter of a century ago I had hopes of good
results following from this movement. Earlier stiil,
even that eminent Muslim, the late Maulvi Chiragh Ali,
the author of several English books on Islam, co-
operated with the founder of the movement and, I
understand, made valuable contributions to the book
called Baralzin—i-AhmadiyJ'a. But the real content and
spirit of a religious movement does not reveal itself in a
day. It takes decades to unfold itself. The internal

contact with the founder were not quite aware of how
the movement would evolve itself, Personally, 1
became suspicious of the movement when the claim of
a new prophethood, superior even to the Prophethood
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of the Founder of Islam, was definitely put forward, and
the Muslim world was declared Kafir. Later my sus-
picions developed into a positive revolt when I heard
with my own ears an adherent of the movement men-
tioning the Holy Prophet of Islam in a most disparag-
ing language. Not by their roots but by their fruits
will you know them. If my present attitude is self-
contradictory, then, well, only a living and thinking man
has the privilege of contradicting himself. Only stones
do not contradict themselves, as Emerson says.



ISLAM AND AHMADISM

The following is a reply to questions raised by Pandit
Jawahar”Lal Nehru in his criticism of Allama Igbal’s
stetement on Qadianis and Orthodox Muslims. Nehru's
criticism had appeared under the titte ** Solidarity of Islam’.
Comment on Igbal’s article,” in the Modern Review of
Calcutta and the Alloma’s reply to the Pandit was puib-
lished in the Islam of Lahore in January 1936.

On the appearance of Pandit Jawahar Lal
Nehru's three articles in the Modern Review of Calcutta
I received a number of letters from Muslims of different
shades of religious and political opinion. Some Writers
of these letters want me further to elucidate and justify
the attitude of the Indian Muslims towards the Ahmadis.
Others ask me what exactly I regard as the issue involved
in Ahmadism. In this statement I propose first to meet
these demands which 1 regard as perfectly legitimate,
and then to answer the questions raised by Pandit
Jawahar Lal Nehru. I fear, however, that parts of this
statement may not interest the Pandit, and to save his
time I suggest that he may skip over such parts.

It is hardly necessary for me to say that I welcome
the Pandit’s interest in what I regard as one of the
greatest problems of the East and perhaps of the whole
world. He is, I believe, the first pationalist Indian
leader who has expressed a desire to understand the
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present spiritual unrest in the world of Islam. In view
of the many aspects and possible reactions of this unrest
it is highly desirable that thoughtful Indian political
leaders should open their minds to the real meaning of
;vllmt is, at the present movement, agitating the heart of
slam.

I do not wish, however, to conceal the fact either
from the Pandit or from any other reader of this state-
ment that the Pandit’s articles have for the moment
given my mind rather a painful conflict of feelings.
Knowing him to be a man of wide cultural sympathies,
I cannot but incline to the view that his desire to under-
stand the questions he has raised is perfectly genuine;
yet the way in which he has expressed himself betrays
a psychology which 1 find difficult to attribute to him.
Iam inclined to think that my statement on Qadianism—
no more than a mere exposition of a religious doctrine.
on modern lines—has embarrassed both the Pandit
and the Qadianis, perhaps because both inwardly resent,
for different reasons, the prospects of Muslim political
and religious solidarity, particularly in India. It is
obvious that the Indian nationalist whose political
idealism has practically killed his sense for fact, is in-
tolerant of the birth of a desire for self-determination
in the heart of north-west Indian Islam. He thinks,
wrongly in my opinion, that the only way to Indian
nationalism lies in a total suppression of the cultural
entities of the country through the interaction of which
alone India can evolve a rich and enduring culture.
A nationalism achieved by such methods can mean
nothing but mutual bitterness and even oppression.
It is equally obvious that the Qadianis, too, feel nervous
by the political awakening of the Indian Muslims,
because they feel that the rise in political prestige of the
Indian Muslims is sure to defeat their designs to carve
out from the wmmat of the Arabian Prophet a new
ummat for the Indian prophet. It is no small surprise
to me that my effort to impress on the Indian Muslims
the extreme necessity of internal cohesion in the present
critical moment of their history in India, and my warn-
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ing them against the forces of disintegration, masque-
rading as reformist movements, should have given the
Pandit an occasion to sympathize with such forces.

However, I do not wish to pursue the unpleasant
task of analysing the Pandit’s motives. For the benefit
of those who want further elucidation of the general
Muslim attitude towards the Qadianis, I would quote
a passage from Durant’s Story of Philosophy which, 1
hope, will give the reader a clear idea of theissue involved
in Qadianism. Durant has in a few sentences summed
up the Jewish point of view in the ex-communication of
the great philosopher, Spinoza. The reader must not
think that in quoting this passage I mean to insinuate
some sort of comparison between Spinoza and the
founder of Ahmadism. The distance between them,
both in point of intellect and character, is simply tre-
mendous.  The “God-intoxicated™ Spinoza never
claimed that he was the centre of a new organization
and that all the Jews who did not believe in him were
outside the pale of Judaism. Durant’s passage, there-
fore, applies with much greater force to the attitude
of Mulims towards Qadianism than to the attitude of
the Jews towards the ex-communication of Spinoza.
The passage is as follows :

“Furthermore, religious unanimity seemed to the
elders their sole means of preserving the little
Jewish group in Amsterdam from disintegration,
and almost the last means of preserving the unity,
and so ensuring the survival, of the scattered Jews
of the world. If they had their own state,
their own civil law, their own establishments of
secular force and power, to compel internal cohe-
sion and external respect, they might have been
more tolerant; but their religion was to them
their patriotism as well as their faith; the syna-
gogue was their centre of social and political life
as well as of ritual and worship; and the Bible,
whose veracity Spinoza had impugned, was the
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‘portable fatherland® of their people; under the
circumstances they thought heresy was treason,
and toleration suicide.”

~ Situated as the Jews were—a minority community
in Amsterdam—they were perfectly justified in regarding
Spinoza as a disintegrating factor threatening the disso-
lution of their community. Similarly the Indian
Muslims are right in regarding the Qadiani movement,
which declares the entire world of Islam as Kafir and
socially boycotts them, to be far more dangerous to the
collective life of Islam in India than the metaphysics of
Spinoza to the collective life of the Jews. The Indian
Muslim, 1 believe, instinctively realizes the peculiar
nature of the circumstances in which he is placed in
India and is naturally much more sensitive to the forces
of disintegration than the Muslims of any other country.
This instinctive perception of the average Muslims is in
my opinion absolutely correct and has, T have no doubt,
a much deeper foundation in the conscience of Indian
Islam. Those who talk of toleration in a matter like
this are extremely careless in using the word “toleration”
which, I fear, they do not understand at all. The spirit
of toleration may arise from very different attitudes of
the mind of man. AS Gibbon would say: “There is
the toleration of the philosopher to whom all religions
are equally true; of the historian to whom all are equally
false: and of the politician to whom all are equally use-
ful. There is the toleration of the man who tolerates
other modes of thought and behaviour because he has
himself grown absolutely indifferent to all r_nodes of
thought and pehaviour. There 15 the toleration of the
weak man who, on account of sheer weakness, must

pocket all kinds of insults heaped on things of persons
that he holds dear.”’ It is obvious that these types of
thical value. On the other hand,

tolerance have no € L1 t 1
they unmistakably reveal the spiritual impoverishment

of the man who practises them. True toleration 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
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tolerate and even appreciate all forms of faith other than
his own. Of this type of toleration the true Muslim
alone is capable. His own faith is synthetic, and for
this reason he can easily find grounds of sympathy and
appreciation in other faiths. Our great Indian poet,
Amir Khusro, beautifully brings out the essence of this
type of toleration in the story of an idol worshipper.
After giving an account of this intense attachment to
his idols the poet addresses his Muslim readers as follow:

5 ST By a5 EEC VRSP ST

Only a true lover of God can appreciate the value of
devotion even though it is directed to gods in which he
himself does not believe. The folly of our preachers
of toleration consists in describing the attitude of the
man who is jealous of the boundaries of his own faith as
one of intolerance. They wrongly consider this attitude
as a sign of moral inferiority. They do not understand
that the value of his attitude is essentially biological,
where the members of a group feel, either instinctively
or on the basis of rational argument, that the corporate
life of the social organism to which they belong is in
danger, their defensive attitude must be appraised in
reference mainly to a biological criterion.  Every
thought or deed in this connection must he judged by the
life value that it may possess. The question in this case
is not whether the attitude of an individual or community
towards the man who is declared to be a heretic is morally
good or bad. The question is whether it is life-giving or
life-destroying. Pandit Jawahar Lal Nehru seems to
think that a society founded on religious principles
necessitates the institution of inquisition, This is indeed
true of the history of Christianity: but the history of
Islam, contrary tothe Pandit's logic, shows that during
the last thirteen hundred years of the life of Islam, the
institution of Inquisition has been absolutely unknown
in Muslim countries. The Quran expressly = prohibits
such an institution. “Do not seek out the shortcomings
of others and carry not tales against your brethren”.

Indeed the Pandit will find from the history of Islam
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that the Jews and Christians, fleeing from religious
persecution in their own lands, always found shelter in
the lands of Islam. The two propositions on which the
conceptual structure of Islam is based are sO simple
that it makes heresy in the sense of turning the heretic,
outside the fold of Islam almost impossible. It is true
that when a person declared to be holding heretical
doctrines threatens the existing social order, an inde-
pendent Muslim State will certainly take action; but in
such a case the action of the State will be determined
more by political considerations than by purely religious
ones. I can very well realize that a man like the Pandit,
who is born and brought up in a society which has no
well-defined boundaries and consequently no internal
cohesion, finds it difficult to conceive that a religious
society can live and prosper without state-appointe

commissions of enquiry into the beliefs of the people.
This is quite clear from the passage which he quotes
from Cardinal Newman and wonders how far I would
accept the application of the Cardinal’s dictum to
Islam. Letme tell him that there is a tremendous differ-
ence between the inner structure of Islam and Catho-
licism wherein the complexity, the ultra-rational
character and the number of dogmas has, as the history
of Christianity shows, always fostered possibilities of
fresh heretical interpretations. The simple faith of
Muhammad is based on two proposmons——ghat God is
One, and that Muhammad is the last of the tine of those

holy men who have appeared from time 10 time in_all
countries and in all ages t0 guide.m_aukmq to the right
ways of living. 1f, as some Christian writers think, a

dogma must be defined as an ul_traratipqal proposition
which, for the purpose of securing religious solidarity,
must be assented tO without any uqderstandmg of its
metaphysical import, then these two simple propositions
of Tslam cannot be described even as dpgmas; for both
of them are supported by the experience Of mankind and
are fairly amenable to rational argur‘n'ent. The ques-
tion of a heresy; which needs the verdict, whether the
author of it is within or without the fold, can arise, in
the case of a reli gious society founded on such simple
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proposition, only when the heretic rejects both or either
of these propositions. Such heresy must be and has
been rare in the history of Islam which while jealous
of its frontiers, permits freedom of interpretation with-
in these frontiers. And since the phenomenon of the
kind of heresy which affects the boundaries of Islam has
been rare in the history of Islam, the feeling of the
average Muslim is naturally intense when a revolt of
this kind arises. This is'why the feeling of Muslim Iran
was so intense against the Bahais. That is why the
feeling of the Indian Muslims is so intense against the
Qadianis.

It is true that mutual accusations of heresy for
differences in minor points of law and theology among
Muslim religious sects have been rather common. In
this indiscriminate use of the word Kufr both for minor
theological points of difference as well as for the extreme
cases of heresy which involve the ex-communication of
the heretic, some present-day educated Muslims, Who
possess practically no knowledge of the history of Mus-
lim theological disputes, see a sign of social and political
disintegration of the Muslim community. This, how-
ever, is an entirely wrong notion. The history of Mus-
lim theology shows that natural accusation of heresy
on minor points of difference has, far from working as
a disruptive force, actually gives an impetus to synthetic

theological thought. “When we read the history of

development of Mohammadan Law,” says Prof.
Hurgrounje, “we find that, on the one hand, the doctors
of every age, on the slightest stimulus, condemn one
another to the point of mutual accusations of heresy;
and, on the other hand, the very same people with
greater and greater unity of purpose try to reconcile the
similar quarrels of their predecessors.” The student
of Muslim theology knows that among Muslim legists
this kind of heresy is technically known as “heresy
below heresy*’, i.e., the kind of heresy which does not
involve the ex-communication of the culprit. It may
be admitted, however, that in the hands of mullas,
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whose intellectual laziness takes all oppositions of
theological thought as absolute and is consequently
blind to the unity in difference, this minor heresy may
become a source of great mischief. This mischief can
be remedied only by giving to the students of our theo-
logical schools a clearer vision of the synthetic spirit
of Islam, and by reinitiating them into the function of
logical contradiction as a principle of movement in
theological dialectic. The question of what may be
called major heresy arises only when the teaching of a
thinker or a reformer affects the frontiers of the faith of
Islam. Unfortunately this question does arise in con-
nection with the teachings of Qadianism. It must be
pointed out here that the Ahmadi movement is divided
into two camps, known as the Qadianis and the Lahoris.
The former openly declare the founder to be a full
prophet; the latter, either by conviction or policy, have
found it advisable to preach an apparently toned down
Qadianism. However, the question whether the
founder of Ahmadism was a prophet, the denial of
whose mission entails what I call the “major heresy’’,
is a matter of dispute between the two sections. It is
unnecessary for my purposes to judge the merits of
this domestic controversy of the Ahmadis. I believe
for reasons to be explained presently, that the idea of a
full prophet whose denial entails the denier’s ex-com-
munication from Islam is essential to Ahmadism; and
that the present head of the Qadianis is far more con-
sistant with the spirit of the movement than the Imam

of the Lahoris.

lue of the Idea of Finality in Islam
where. [ts meaning is simple:
No spiritual surrender to any human being after
Muhammad who emancipated his followers by giving
them a law which is realizable as arising from the very
core of human conscience. Theologically the doctrine
is that the socio-political organization called “Islam”
is perfect and eternal. No revelation, the denial of
which entails heresy, is possible after Muhammad,
He who claims such a revelation is a traitor to Islam.

The cultural va
I have fully explained clse
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Since the Qadianis believe the founder of the Ahmadiyya
movement to be the bearer of such a revelation, they
declare that the entire world of TIslam is infidel, The
founder’s own argument, quite worthy of a mediaeval
theologian, is that the spirituality of the Holy Prophet
of Islam must be regarded as imperfect if it is not creative
of another prophet. He claims his own prophethood
to be an evidence of the prophet-rearing power of the
spirituality of the Holy Prophet of Islam. But if you
further ask him whether the spirituality of Muhammad
is capable of rearing more prophets than one, his answer
is “No”.  This virtually amounts to saying: “Muham-
mad is not the last Prophet; I am the last.” For from
understanding the cultural value of the Islamic idea
of Finality in the history of mankind generally and of
Asia especially, he thinks that Finality in the sense that
no follower of Muhammad can ever reach the status of
prophethood is a mark of imperfection in Muhammad's
Prophethood. As I read the psychology of his mind
he, in the interest of his own claim to prophethood,
avails himself of what he describes as the creative
spirituality of the Holy Prophet of Islam and at the
same time deprives the Holy Prophet of his Finality by
limiting the creative capacity of his spirituality to the
rearing of only one prophet, i.e., the founder of the
Abmadiyya movement. In this way does the new
prophet quietly steals away the Finality of one whom
he claims to be his spiritual progenitor.

He claims to be buruz (}3,) of the Holy Prophet
ol'_ Islam, _msipuating thereby that being a buruz his
‘Finality® is virtually the Finality of Muhammad;and
that this view of the matter, therefore, does not violate
the Finality of the Holy Prophet. In identifying the
two finalities, his own and that of the Holy Prophet,
he conveniently loses sight of the temporal meaning of
the idea of Finality. It is, however, obvious that the
word buruz in the sense even of complete likeness,
cannot help him at all; for the buruz must always re-
main the other side of its original. Only in the sense of

reicarnation a buruz becomes identical with the original.
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Thus, if we take the word buruz to mean “like in spiritual
qualities” the argument remains ineffective; if, on the
other hand, we take it to mean reincarnation of the
original in the Aryan sense of the word, the argument
becomes plausible; but its author turns out to be only

a Magian in disguise.

It is further claimed on the authority of the great
Muslim mystic, Muhyuddin Ibn-al-‘Arabi of Spain,
that it is possible for a Muslim saint to attain, in his
spiritual evolution, to the kind of experience character-
istic of the prophetic consciousness. I  personally
believe this view of Sheikh Muhyuddin Ibn-al-‘Arabi to
be psychologically unsound; but assuming it to be
correct, the Qadiani argument is based on a complete
misunderstanding of his exact position. The Sheikh
regards it as a purely private achievement which does
not, and in the nature of things cannot, entitle such a
saint to declare that all those who do not believe in
him are outside the pale of Islam. Indeed, from the
Sheikh’s point of view, there may be more than one
saint, living in the same age or country, who may attain
to prophetic consciousness. The point to be seized is
that while it is psychologically possible for a saint to
attain to prophetic experience, his experience will have
no socio-political significance. making him the centre
of a new organization and entitling him to declare this
organization to be the criterion of the faith or disbelief

of the followers of Muhammad.

Leaving his mystical psychology aside I am con-
vinced from a careful study of the relevant passages of
the futuhat that the great Spanish mystic is as firm a
believer in the Finality of Muhammad as any orthodox
Muslim.  And if he had seen in his mystical vision that

one day in the East some Indian amateur in Sufism
would seek to destroy the Holy Prophet’s Finality under
the cover of his mystical psychology he would have
certainly anticipated the Indian w/ama in warning the
Mauslims of the world against such traitors to Islam.
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Coming now to the essence of Ahmadism. A dis-
cussion of its sources and of the way in which pre-
Islamic Magian ideas have, through the channels of
Islamic mysticism, worked on the mind of its author
would be extremely interesting from the standpoint of
comparative religion. It is, however, impossible for
me to undertake this discussion here. Suffice it to say
that the real nature of Ahmadism is hidden behind the
mist of mediaeval mysticism and theology. The Indian
ulama, therefore, took it to be a purely theological
movement and came out with theological weapons to
deal with it. T believe, however, that this was not the
proper method of dealing with the movement; and that
the success of the ulama was therefore, only partial. A
careful psychological analysis of the revelations of the
founder would perhaps be an effective method of dis-
secting the inner life of his personality. In this connec-
tion I may mention Maulvi Manzoor Elahi’s collection
of the founder’s revelations which offer rich and varied
material for psychological research. In my opinion the
book provides a key to the character and personality of
the founder: and I do hope that one day some young
student of modern psychology will take it up for serious
study. If he takes the Quran for his criterion, as he
must for reasons which cannot be explained here, and
extends his study to a comparative examination of the
experiences of the founder of the Ahmadiyya move-
maent and contemporary non-Muslim mystics, such as
Ram Krishna of Bengal, he is sure to meet more than
one surprise as to the essential character of the experi-
ence on the basis of which prophethood is claimed for the
originator of Ahmadism,

Another equally effective and more fruitful method,
from the standpoint of the plain man. is to understand
the real content of Ahmadism in the light of the history
of Muslim theological thought in India. at least from the
year 1799. The year 1799 is extremely important in the
history of the world of Islam. In this year fell Tippu
and his fall meant the extinguishment of Muslim hopes
for political prestige in India. In the same year was
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fought the battle of Navarino which saw the destruction
of the Turkish fleet.. Prophetic were the words of the
author of the chronogram of Tippu’s fall which visitors
of Serangapatam find engraved on the wall of Tippu’s

mausoleum : f

“Gone is the glory of Ind as well as Roum.”

Thus in the year 1799 the political decay of Islam
in Asia reached its climax. But just as out of the
humiliation of Germany on the day of Jena arose the
modern German nation, it may be said with equal
truth that out of the political humiliation of Islam in
the year 1799 arose modern Islam and her problems.
This point I shall explain in the sequel. For the present
I want to draw the reader’s attention to some of the
questions which have arisen in Muslim India since the
fall of Tippu and the development of Furopean im-

perialism in Asia.

Does the idea of Caliphate in Islam embody a
religious institution? How are the Indian Muslims, and
for the matter of that all Muslims outside the Turkish
Empire, related to the Turkish Caliphate ?+ Is India
Dar-ul-Harb or Dar-ul-Isicm? What is the real mean-
ing of the doctrine of Jiked in Islam? What is the
meaning of the expression “from amongst you, 1n the
Quranic verse: “Obey God, obey the Prophet and the
masters of the affairs (i.e., rulers) from amongst you?”
What is the character of the tradition of the Prophet
foretelling the advent of Imam Mehdi? These ques-
tions and some others which arose subsequently were,
for obvious reasons, questions for Indian Mushms oply.
European imperialism, however, which was then rapidly
penetrating the world of Islam was also intimately

interested in them. The controversies which these
interesting chapter in the

questions created form a most 1 y
history of Islam in India. The story is a long one and
is still waiting for a powerful pen. Muslim politicians
whose eyes were mainly fixed on the realities of the
situation succeeded in winning over ‘a section of the
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ulama to adopt a lirie of theological arguments which,
as they thought, suited the situation; but it was not
easy to conquer by mere logic the beliefs which had
ruled for centuries the conscience of the masses of
Islam in India. In such a situation logic can either
proceed on the ground of political expediency or on the
lines of a fresh orientation of texts and traditions. In
either case the argument will fail to appeal to the masses.
To the intensely religious masses of Islam only one thing
can make a conclusive appeal, and that is divine autho-
rity. For an effective eradication of orthodox beliefs it
was found necessary to find a revelational basis for a
politically suitable orientation of theological declaring
involved in the questions mentioned above. This
revelational basis is provided by Ahmadism. And
the Ahmadis themselves claim this to be the greatest
service rendered by them to British Imperialism. The
prophetic claim to a revelational basis for theological
views of a political significance amounts to declaring
that those who do not accept the claimant’s views are
infidels of the first water and destined for the flames of
hell. As 1 understand the significance of the move-
ment, the Ahmadi belief that Christ died the death of
an ordinary mortal, and that his second advent means
only the advent of a person who is spiritually ‘like unto
him,” gives the movement some sort of a rational
appearance; but they are not really essential to the
spirit of the movement. In my opinion they are only
preliminary steps towards the idea of full prophethood
which alone can serve the purposes of the movement
eventually brought into being by new.political forces.
In primitive countries it is not logic but authority that
appeals. Given a sufficient amount of ignorance,
credulity which strangely enough sometimes co-exists
with good intelligence, and a person sufficiently auda-
cious to declare himself a recipient of divine revelation
whose denial would entail eternal damnation, it is easy,

in a subject Muslim country, to invent a political
theology and to build a commimity whose creed is
political servility. And in the Punjab even an ill-woven
vet of vague theological expressions can easily capture
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the innocent peasant who has been for centuries exposed
to all kinds of exploitation. Pandit Jawahar Lal
Nehru advises the orthodox of all religions to unite and
thus not to delay the coming of what he conceives to
be Indian nationalism. This ironical advice assumes
that Ahmadism is a reform-movement; he does not
know that as far as Islam in India is concerned, Ahma-
dism involves both religious and political issues of the
highest importance. As I have explained above, the
function of Ahmadism in the history of Muslim religious
thought is to furnish a revelational basis for India’s
present political subjugation. Leaving aside the purely
religious issues, on the ground of political issues alone,
I think, it does not lie in the mouth of a man like Pandit
Jawahar Lal Nehru to accuse Indian Muslims of
reactionary conservatism. I have no doubt that if he
had grasped the real nature of Ahmadism he would
have very much appreciated the attitude of Indian
Muslims “towards a religious movement which claims
divine authority for the woes of India.

Thus the reader will see that the pallor of Ahma-
dism which we find on the cheeks of Indian Islam today
is not an abrupt phenomenon in the history of Muslim
religious thought in India. The ideas which eventually
shaped themselves in the form of this movement became
prominent in theological discussions long before the
founder of Ahmadism was born. Nor do I mean to
insinuate that the founder of Ahmadism and his com-
panions deliberately planned their programme. I dare
say the founder of the Ahmadiyya movement did hear
a-voice: but whether this voice came from the God of
Life and Power or arose out of the spiritual impover-
ishment of the people must depend upon the nature of
the movement which it has created and thekindofthought

and emotion which it has given to those who have listened
toit. The reader must not think that I am using meta-
phorical language. The life-history of nations shows
that when the tide of life in a people begins to el_?b,
decadence itself becomes a source of inspiration, in-
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spiring their poets, philosophers, saints, states'mep,_ﬁlld
turning them into a class of apostles whose sole ministry
is to glorify, by the force of a seductive art of logic, all
that is ignoble and ugly in the life of their people.
These apostles unconsciously clothe despair in the glit-
tering garment of hope, undermine the traditional
values of conduct and thus destroy the spiritual virility
of those who happen to be their victims. One can only ‘
imagine the rotten state of a people’s will who are, on the g
basis of divine authority, made to accept their political
environment as final. Thus all the actors who partici-
pated in the drama of Ahmadism were, I think, only
innocent instruments in the hands of decadence. A
similar drama had already been acted in Iran: but it did
not lead, and could not have led, to the religious and
political issues which Ahmadism has created for Islam
in India. Russia offered tolerance to Babism and
allowed the Babis to open their first missionary centre
in Ishqabad. " England showed Ahmadis the same
tolerance in allowing them to open their first missionary
centre in Working. Whether Russia and England
showed this tolerance on the ground of Imperial expe-
diency or pure broad-mindedness is difficult for us to
decide. This much is absolutely clear that this tole-
rance has created difficult problems for Islam in Asia.
In view of the structure of Islam, as I understand it, 1
have not the least doubt in my mind that Islam will
emerge purer out of the difficulties thus created for her.
Times are changing. Things in India have already
taken a new turn. The new spirit of democracy which
is coming to India is sure to disillusion the Ahmadis and
to convince them of the absolute futility of their theolo-
gical invention.

~ Nor will Tslam tolerate any revival of mediaeval
mysticism which has already robbed its followers of
their healthy instincts and given them only obscure
thinking in return. It has, during the course of the
past centuries, absorbed the best minds of Islam leaving
the affairs of the state to mere mediocrities. Moderr

B T
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Islam cannot afford to repeat the experiment. Nor can
it tolerate a repetition of the Punjab experiment of
keeping Muslims occupied for half a century in theolo-
gical problems which had absolutely no bearing on life.
Islam has already passed.into the broad daylight of fresh
thought and experience; and no saint or prophet can
bring it back to the fogs of mediaeval mysticism.

Let me now turn to Pandit Jawahar Lal Nehru's
questions. 1 fear the Pandit’s articles reveal practically
no acquaintance with Islam or its religious history
during the nineteenth century. Nor does he seem to
have read what 1 have already written on the subject
of his questions. It is not possible for me to reproduce
here all that 1 have written before. Nor is it possible
to write here a religious history of Islam in the nine-
teenth century without which a thorough understanding
of the present situation in the world of Islam is impos-
sible. Hundreds of books and articles have been
written on Turkey and modern Islam. 1 have read’
most of this literature and probably the Pandit has also
read it. I assure him, however, that not on¢ of these
writers understands the nature of the effect or of the
cause that has brought about that effect. It is, there-
fore, necessary to briefly indicate the main currents of
Muslim thought in Asia during the nineteenth century.

1 have said above that in the year 1799 the political
decay of Islam reached its climax. There can, how-
ever, be no greater. testimony to the inner v1tah_ty of
Islam than the fact that it practically took no time to
realize its position in the world. During the nineteenth
century were born Sir Syed Ahmad Khan in India,
Syed Jamal-ud-Din Afghani in Afghanistan and Mufti
Alam Jan in Russia. These men were probably inspired
by Muhammad Ibn Abdul Wahab who was born in Nejd
in 1700, the founder of the so-called Wahabi movement
which may fitly be described as the first throb of life in
modern Islam. The influence of Sir Syed Ahmad Khan
remained on the whole confined to India. It is probable
however, that he was the first modern Muslim to catch
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Their mission was to open the eye of the Muslims to the
spirit of Islam which aimed at the conquest of matter
and not flight from it.

(iii) Muslim Kings.—The gaze of Muslim kings was
solely fixed on their own dynastic interests and so long
as these were protected, they did not hesitate to sell
their countries to the highest bidder. To prepare the
masses of Muslims for a revolt against such a state of
things in the world of Islam was the special mission of
Syed Jamal-ud-Din Afghani.

It is not possible here to give a detailed account of
the transformation which these reformers brought about
in the world of Muslim thought and feeling. One
thing, however, is clear. They prepared to a great
extent the ground for another set of men, i.e., Zaghlul
Pasha, Mustafa Kamal and Raza Shah. The refor-
mers interpreted, argued and explained; but the set of
men who came after them, although inferior in academic
learning, were men who, relying on their healthy instincts,
had the courage to rush into sun-lit space and do, even
by force, what the new conditions of life demanded.
Such men are liable to make mistakes: but the history
of nations shows that even their mistakes have some-
times borne good fruit. 1In them it is not logic but life
that struggles restless to solve its own problems. It may
be pointed out here that Sir Syed Ahmad Khan, Syed
Jamal-ud-Din Afghani and hundreds of the latter’s
disciples in Muslim countries were not Westernized
Muslim. They were men who had sat on their knees
before the mulfas of the old school and had breathed the
very intellectual and spiritual atmosphere which they
later sought to Ieconstruct.)” Pressure of modern ideas

has come to Turkey and which is likely, sooner or later,
to come to other Muslim countries, is almost wholly
detetmined by the forces whithin. Tt is only the super-
ficial observer of the modern world of Islam who thinks
that.the present crisis in the world of Islam is wholly due
to the working of alien fotoes. .Gl
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Has then the world of Islam outside India, especially
Turkey, abandoned Islam? Pandit Jawahar Lal Nehru
thinks that Turkey had ceased to be a Muslim country.
He does not seem to realize that the question whether
a person or a community has ceased to be a member of
Islam is, from the Muslim points of view, a purely
legal question and must be decided in view of the
structural principles of Islam. As long as a person is
loyal to the two basic principles of Islam, i.e., the Unity
of God and Finality of the Holy Prophet, not even the
strictest mulla can truh him outside the pale of Islam
even thought his interpretations of the law or of the
text of the Quran are believed to be erroncous. But
perhaps Pandit Jawahar Lal Nehru has in his mind the
supposed or real innovations which the Ataturk has
introduced. Let us for a moment examine these. It
is the development of a general materialist outlook in
Turkey which seems inimical to Islam? Islam has
had too much of renunciation, it is time for the Muslims
to look to realities. Materialism is a bad weapon
against religion; but it is quitc an effective one against
mulla-craft and Sufi-craft which deliberately mystify the

ople with a view to exploit their ignorance and credu-
ity. The spirit of Islam is not afraid of its contact with
matter. Indeed the Quran says: “Forget not thy sharc
in the world.” It is difficult for a non-Muslim to under-
stand that, considering the history of the Muslim world
during the last few centuries, the progress of a materia-
list outlook is only a form of self-realization. Is it then
the abolition of the old dress or the introduction of the
Latin script? Islam as a religion has no country; as
a society it has no specific language, no specific dress.
Even the recitation of the Quran in Turkish is not with-
out some precedent in Muslim history. Personally I
regard it as a serious error of judgement; for the modern
student of the Arabic language and literature knows full

well that the only non-European language which has a
future is Arabic. But the reports are thgt the Turks
have already abandoned the vernacular recitation of the

Is it then the abolition of polygamy or the

Quran.
aw of Islam the

licentiate ulama? According to the 1
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Amir of a Muslim state has the power to revoke the

“permissions™ of the law if he is convinced that they

tend to cause social corruption. As to the licentiate.
ulama 1 would certainly introduce it in Muslim India

if I had the power to do so. To the inventions of the

myth-making mudla is largely due the stupidity of
the average Muslim. 1In excluding him from the reli-
gious life of the people the Ataturk has done what
would have delighted the heart of an Ibn Taimiyya or
Shah Wali Ullah. There is a tradition of the Holy
Prophet reported in the Mishkat to the effect that only
the Amir of the Muslim state and the persons appointed
by him are entitled to preach to the people. I do not
know whether the Ataturk ever knew of this tradition,
yetitis striking how the light of his Islamic conscience
has illumined the zone of his action in this important
matter. The adoption of the Swiss code with its rule
of inheritance is certainly a serious error which has arisen
out of the youthful zeal for reform excusable in a people
furiously desiring to go ahead, The joy of emancipation
from the fetters of a long-standing priest-craft some-
times drives a people to untried courses of action. But
Turkey as well as the rest of the world of Islam has yet
to realize the hitherto unrevealed economic aspects of
the Islamic law of inheritance which Von Kremer des-
cribes as the “supremely original branch of Muslim
law.” Ts it the abolition of the Caliphate or the sepa-
ration of Church and State? In its essence Islam is not
Imperialism. 1In the abolition of the Caliphate which
since the days of Omayyads had practically become a
kind of Empire it is only the spirit of Islam that has
worked out through the Ataturk. In order to undet-
stand the Turkish Ijtihad in the matter of the Caliphate
we cannot but seek the guidance of Tbn Khaldun—the
great philosophical historian of Islam, and the father
of modern history. T can do no better than quote here
a passage from My Reconstruction.*

“Ibn Khaldun in his famous Prolegomena
__mentions three distinct views of the idea of universal

- *Reconstruction of Reli T i :
OBiveray Prace P eligions Thought in Islam : Oxford
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Caliphate in Islam; (7) That universal Imamate is
a divine institution and is consequently indispen-
sable, (if) That it is merely a matter of expediency;
(iii) That there is no need of such an institution.
The last view was taken by the Khwarij, the early
republicans of Islam. It seems that modern Turkey
has shifted from the first to the second view, i.c.,
to the view of the Mu’tazila’ who regarded universal
Imamate as a matter of political expediency only.
The Turks argue that in our political thinking we
must be guided by our past political experience
which points unmistakeably to the fact that the
~idea of universal Imamate has failed in practice.
It was a workable idea when the Empire of Islam
- was intact. Since the break-up of this Empire,
- independent wunits have arisen. The idea has
ceased to be operative and cannot work as a living
factor in the organization of modern Islam.”

Nor is the idea of separation of Church and State
alien to Islam. The doctrine of the major occultation
of the Imam in a sense effected this separation long
ago in Shia Iran. The Islamicidea of the division of
the religious and political functions of the state must
not be confounded with the European idea of the
separation of Church and State, The former is only a
division of functions as is clear from the gradual creation
in the Muslim State of the offices of Shaikhi-ul-Islant
and Ministers; the latter is based on the metaphysical
dualism of spirit and matter. Christianity began as an,
order of monks having nothing to do with the affairs of
the world: Islam was, from the very beginning, a civil
society with laws civil in their nature though believed to
be revelational in origin. The metaphysical dualism on
which the European idea is based has borne bitter fruit
among Western _nations. Many years ago & ook
was written in America called If Christ Came to C’hzgago.
In reviewing this book an American author says :

n to be learned from Mr. Stqadfs.
vils from which humamity 1s
s that can be handled only

“The less.o
book is that the great €
suffering today are evil




252 DISCOURSES OF IQBAL

by religious sentiments; that the handling of those
evils has been in the great part surrendered to the
State; that the State has itself been delivered over
to corrupt political machines; that such machines
are not only unwilling, but unable, to deal with
those evils; and that nothing but a religious awaken-
ing of the citizens to their public duties can save
countless millions from misery, and the State itself
from degradation.”

In the history of Muslim political experience this
separation has meant only a separation of functions, not
of ideas. It cannot be maintained that in Muslim
countries the separation of Church and State means the
freedom of Muslim legislative activity from the con-
science of the people which has for centuries been trained
and developed by the spirituality of Islam. Experience
alone will showhow the idea will work in modern Turkey.
We can only hope that it will not be productive of the
evils which it has produced in Europe and America.

I have briefly discussed the above innovations more
for the sake of the Muslim reader than for Pandit
Jawahar Lal Nehru. The innovation specifically
mentioned by the Pandit is the adoption by the Turks
and Tranians of racial nationalist ideals. He seems to
think that the adoption of such ideals means the aban-
donment of Islam by Turkey and Iran. The student
of history knows very well that Islam was born at a
time when the old principles of human unification, such
as blood relationship and throne-culture, were failing.
It, therefore, finds the principle of human unification not
In the blood and bones but in the mind of man. Indeed,
1ts social message to mankind is: “Deracialize yourself
or perish by internecine war.” It is no exaggeration to
say that Islam looks askance at nature’s race-building
plans and creates by means of its peculiar institutions,
an outlook which would contract counteract the race-
building forces of nature. In the direction of human
domestication it has done in one thousand years more
Important work than Christianity and Buddhism ever
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did in two thousand years or more. It is no less than a
miracle that an Indian Muslim finds himself at home in
Morocco in spite of the disparity of race and language.
Yet it cannot be said that Islam is totally opposed to
race. Its history shows that in social reform it relies
mainly on its scheme for gradual deracialization and
proceeds on the lines of least resistance. ““Verily",
says the Quran. “‘We have made you into tribes and
sub-tribes so that you may be identified; but the best
among you in the eye of God is he who is the purest in
life”. Considering the mightiness of the problem of
race and the amount of time which the deracialization
of mankind must necessarily take, the attitude of Islam
towards the problem of race, i.e., stopping to conquer
without itself becoming a race-making factor, is the only
rational and workable attitude. There is a remarkable
passage in Sir Arthur Keith’s little book. The Problem
of Race. which is worth quoting here :

“And now man is awakening to the fact that nature’s
primary end—-race-building—is incompatible with
necessities of the modern economic world and
is asking himself: What must I do? Bring
race-building as practised hitherto by nature
to an end and have eternal peace? Or permit nature
to pursue her old course and have, as a necessary
consequence—War, Man has to choose the one
course or the other. There is no intermediate

course possible.”

It is, therefore, clear that if the Ataturk is inspired

by Pan-Turanianism he is going not so much against
the spirit of Islam as against the spirit of the time. And
if he is a believer in the absoluteness of races, he is sure
to be defeated by the spirit of modern time which is
wholly in keeping with the spirit of Islam. Personally,
however, I do not think that the Ataturk is inspired by
Pan-Turanianism, as I believe that his Par}-"l‘uraninnism
is only a political retort to Pan-Slavonism, or Pan-

Germanism, or Pan-Anglo-Saxonism.
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If the meaning of the above paragraph is well
understood it is not difficult to see the attitnde of Islam
towards nationalist ideals. Nationalism in the sense
©oflove of one’s country and even readiness to die for its
honour is a part of the Muslim’s faith; it comes into
conflict with Islam only when it begins to play the role
of a political concept and claims to 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,
Iran, Egypt and other Muslim countries it will never
become a problem. In these countries Muslims con-
stitute an overwhelming majority and their minorities,
i.e., Jews, Christians and Zoroastrians, according to the
law of Islam, are either “People of the Book” or “like
the People of the Book™ with whom the law of Islam
allows free social relations including matrimonial
alliances. It becomes a problem for Muslims only in
countries where they happen to be in a minority, and
nationalism demands their complete self-effacement.
In majority countries Islam accommodates nationalism;
for there Islam and nationalism are practically identical;
in minority countries it 1s justified in seeking self-
determination as a cultural unit, In either case, it is
thoroughly consistent with itself

The above paragraphs briefly sum up the exact
situation in the world of Islam today. If this is properly
understood it will become clear that the fundamentals
of Islamic solidarity are not in any way shaken by any
external or internal forces. The solidarity of Islam, as
1 have explained before, consists in a uniform belief
in the two structural principles of Islam supplemented
by the five well-known ** ractices of the faith.” These
are the first essentials of Islamic solidarity which has,
in this sense, existed ever since the days of the Holy
Prophet until it was recently disturbed by the Bahais in
Iran and the Qadianis in India. It is a guarantee for-a
practically uniform spiritual atmosphere in the world
of Islam. It facilitates the political combination of
Muslim States, which combination may either assume
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the form of a world-state (ideal) or of a league of Mus-
‘lim States, or of a number of independent states whose
pacts and alliances are determined by purely economic
and political considerations. That is how the concep-
tual structure of this simple faith is related to the process
of time. The profoundity of this relation can be under-
stood only in the light of certain verses of the Quran
which it is not possible to explain here without drifting
away from the point immediately before us. Politically
then, the solidarity of Islam is shaken only when Muslim
States war on one another: religiously it is shaken only
when Muslim rebel against any of the basic beliefs and
practices of the Faith. Itisin the interest of this eternal
solidarity that Islam cannot tolerate any rebellious
group within its fold. Outside the fold such a group
is entitled to as much toleration as the followers of any
other faith. It appears to me that at the present moment
Islam is passing through a period of tramsition. It is
shifting from' one form of polifical solidarity to some
other form which the forces of history have yet to
determine. Events are so rapidly moving in the modern
world that it is almost impossible to make a prediction.
As to what will be the attitude towards non-Muslims of
a politically united Tslam, if such a thing ever comes,
is a question which history alone can answer. All that
I can say is that, lying midway between Asia and Europe
and being a synthesis of Eastern and Western outlooks
on life, Tslam ought to act as'a kind of intermediary
between the Fast and the West. But what if the follies
of Europe create an irreconcilable Islam? As things
are developing in Europe from day to day they demand
a radical transformation of Europe’s attitude towards
Islam. We can only hope that political vision will not
allow itself to be obscured by the dictates of Imperial
ambition or economic exploitation. 1In so far as India
is concerned I can say with perfect confidence that the
Muslims of India will not submit to any kind of political
idealism which would seek to annihilate their cultural
entity. Sure of this they may be trusted to know how

to reconcile the claims of religion and patriotism.
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One word about His Highness the Agha Khan.
What has led Pandit Jawahar Lal Nehru to attack the
Agha Khan it is difficult for me to discover. Perhaps
he thinks that the Qadianis and the Ismailis fall under
the same category. He is obviously not aware that,
however, the theological interpretation of the Ismailis
may err, they believe in the basic principles of Islam,
It is true that they believe in a perpetua' imamate: but
the Imam according to them is not a recipient of divine
revelation. He is only an expounder of the law. It is
only the other day (vide the Star of Allahabad, March

12, 1934) that His Highness the Agha Khan addressed
his followers as follows -

. ‘Bear witness that Allah is One. Muhammad
i1s the Prophet of Allah. Quran is the Book of
Allah. Kacha is the Qibla of all, You are Mus-
lims and should live with Muslims, Greet Muslims
with Assalam-o-Alaikum.

3

.Give your children Islamic names. Pray with
Muslim congregations  in mosques. Keep fast
regularly. Solemnize your marriages according
to Islamic rules of mikah. Treat all Muslims as
your brothers,"’

It is for the Pandit now to decide whether the
Agha Khan represents the solidarity of Islam or not.
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THE INNER SYNTHESIS OF LIFE

This short note, written by Allama Igbal on 5th
December, 1925, appearedin the Indian Review of Madras
in its January, 1926 issue.

The spirit of Ancient India aimed at the discovery
of God and found Him. Fortified by this valnable
possession Modern India ought to focus on the discovery
of man as a personality—as an independent “whole™
in an all embracing synthesis is of life—if she wants to
secure a permanent foundation for her New National-
ism. But does our education today tends to awake
in us such a sense of inner wholeness? My answer is
no. Our education does not recognise man as a prob-
lem, it impresses on us the visible fact of multiplicity
without giving us an insight into the inner unity of life,
and thus tends to make us more and more immersed in
our physical environment. The soul of man is left
untouched and the result is a superficial knowledge
with a mere illusion of culture and freedom. Amidst
this predominantly intellectual culture which must
accentuate separate centres within the “whole” the duty
of higher minds in India is to reveal the inner synthesis

of life.
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KHUSH-HAL KHAN KHATTAK .

The following note on Khush-hal Khan Khattak, the
Afghan warrior poet, alongwith some specimens of his
poetry, was published in the Islamic Culture, Hydercbad—
Deccan in its October, 1928 issue.

. The unification of the Afghan race—a process
which is still going on before our eyes—forms one of
the most interesting chapters in the history of Central
Asia. Bahlol Lodhi and Sher Shah Suri in India, the
Khattak poet Khush-hal Khan and Pir Roshan among
the frontier tribes, the late Amir Abdur Rahman Khan
and his grandson King Aman Ullah Khan in Afghani-
stan proper, are the most outstanding figures in the his-
tory of this interesting movement. The day is not far
off when some Afghan historian will tell us the story
of the unity of his race much in the same way as Bolton
King has told the story of the unity of Ttaly.

I want to place before the readers of “Islamic
Culture’ some specimens of Khush-hal Khan's poetry,
the value and importance of which is yet to be realised
by the Afghans. He was born in 1613, and rose to the
chieftainship ‘of his tribe at the age of 27. ' He served
the Emperor Shah Jahan loyally, but fell under the
suspicion of Aurangzeb who imprisoned him in the
fortress of Gwalior. He was released after seven years,
but on his return to his native land openly revolted
against the Emperor and founded the great Afghan

260

Sl R B e e s e |




KHUSH-HAL- KHAN KHATTAK 261

confederacy against the Mughals. He personally went
from tribe to tribe, and by negotiations as well as his
charming poetry tried to infuse something of his own
burning soul into his countrymen. The diplomacy and
gpld of Aurangzeb, however, were too powerful for
him and he was finally compelled to retire in the Afridi
country where he died at the age of 78. He was a
versatile mind and wrote on various subjects, such as
Poetry, Philosophy, Ethics, Medicine and his own auto-
biography which is unfortunately lost. Throughout
his poetry, the major portion of which was written in
India and during his struggles with the Mughals, breathes
the spirit of early Arabian poetry. We find in it the
same simplicity and directness of expression, the same
love of freedom and war, the same criticism of life. 1
hope the Education Minister of Afghanistan will appoint
some Afghan scholar to make a criticial study of this
great warrior-poet of the Pushto language and to bring
out a complete edition of his works with the necessary
historical notes. This must be the first literary under-
taking of modern Afghanistan.

The following specimens of Khush-hal Khan's
poetry are taken from Captain Raverty’s literal English
Translation which was published in 1862, The selection
is sure to give the reader some idea of the poet’s passio-
nate patriotism, his aspirations, and the keenness of his
observation of men. The poet has no doubt said some
bitter things against Aurangzeb, but we must not forget
that these are the judgements of an enemy who had
passed seven long years as the Emperor’s prisoner in a
country of which he himself says :

“Defend us from Hind, tho’ it should teem with all
the world’s luxuries besides.”

(0

A year hath passed since Aurangzeb is encamped against
8 us.
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Disordered and perplexed in appearance, and woun-
ded in heart.

It is now year after year that his nobles fall in battle;
But his armies swept away, who shall number them!

The treasures of India have been spread out before us:
The red gold muhurs have been engulfed in the hills.

It would not have entered one’s head in eighteen guesses
That such events would e’er have happened in these
parts.

Still Aurangzeb’s malevolence hath not a whit diminished
Though the curse of his father it before drew down.

For this reason, also, no one can place dependence on
him:
He is malignant and perfidious ; a breaker of his word.

For this state of things, no other termination can be seen,
Than that the Mughals be annihilated, or the Afghans
undone.

If this, which is beheld, be the revolutions of destiny—
If in this be the will of the Almighty, the time is come.

Fate revolveth not in the same fashion at all times—
Now ‘tis propitious to the rose; now favourable to
the thorn.

At a period so pregnant with honour and glory as the
present.

In what manner do these base and recreant Afghans cat?

There is no deliverance in any thing save the sword:
Afghans, who nourish any other idea than this, are
lost, indeed.

The Afghans are superior to the Mughals at the sword,
Were but the Afghans, in intellect, a little discreet.
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If the different tribes would but support each other, ..
Kings would have to bow down in prostration before
them.

But whether it be concord or strife, or folly or wisdom,
The affairs of everyone are in the hands of the Almighty.

)

I have beheld fortune’s practices-—its different usages
and ways—

It clambereth unto thee with difficulty; but like a stone
from a mountain, rolleth away!

3)

Though the king may cast him into prison, he will not
For the liberty of the free is from the beginning o%'rtlgxzf

@)
Let it not be, that every bad rider should mount fortune’s
If it be ridden by any one, at least a good horsemsafgegt:
him be.

(5

Neither doth any one here seek to avail himself of my
! abilities and experience,

Nor are the capabilities of this country’s people of any
advantage unto me,

We converse together in one tongue—we speak the
Pushto language;

But we do not, in the least, understand what we to one
another say.

The Suwatis account themselves exceeding wise, whilst
they are but fools,

And ‘tis amongst such a set as these, that the Almighty
my lot hath cast,
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Now that I have beheld the Suwat valley, I have this
much discovered,

That there is no tribe more abject and contemptible than
the Yusufzais,

Tyranny and self-conceit seem to be the inmates of all;
And every man amongst them is covetous and ret?dy
to beg.

Although, in their dwellings, they have wealth and goods,
: they are hungry-eyed;

And their head-men, than the rest, are more villainous
_ and Infamous still.

“Tis said, that the watermelon deriveth its colour from
" the watermelon,

But their wise men and elders are more worthless than
: the people themselves.

The rights of the poor and helpless, they make out wrong
' and unjust,

If they can a single penny obtain by way of a present, I;Jf
a bribe.

As to these I have seen myself; about others I am unai;blc
to speak—

They are all either bullocks or skinners, witholilet any
exception SOeVer.

(6)

The Turanis are all torbulent, quarrelsome, and
. : Oppressve;
Liars, perjurers,and concocters of calumny and siander.
The Iranis are of a friendly disposition—they are true a:ld
faithful;

They have urbanity and breeding—are respectable and
deserving.

The Afghans are malevolent and ruthless and contentious
But give them for their modesty and valour due praise.
Whether Baluch or Hazarah, both are dirty, and abomin-

; " able:

They have neither religion nor faith—may shame

: ¢ P attend them!
Whether Hindustani or Sindhi, may their faces be
blackened|

B TS s e D R L S
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For they have neither modesty nor shame, neither
bread nor meat.

The Kashmiris, whether male or female—may they all
be undone!

They have none of the chattels of humanity amongst
them.

Behold they are not of the human race—what are they?

May perdition swallow them—both Uzbek and Kazzﬁ;
bash!

The Laghmanis, Bangashis, Suwatis, Tirahis-—-a%ll of
them,

Are dancers and fiddlers—and who will be friends
with such?

Unto him, all matters are manifest, regarding other
folks ways;

Then render unto Khush-hal’s shrewdness, 1ts due meed
of praise.

)

Gentle breeze of the morn, shouldst thou pass over
Khairabad,

Or should thy course lead thee by Sarae, on the banks
of the Sind.

Hail them, again and again, with my greetings and
salutations!

And with them, many, many expressions of my regard
and love.

Cry out unto the swift Aba-Sind with sonorours voice;
But unto the Laddaey, midly and whisperingly say—
“Perhaps, I may drink, once more, a cup of they water;

For, whilom, I was not on Gange’s nor on Jamna’s
banks.”

Of the climate of Hind should I complain, how long shall
I cry out?
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Whilst the vileness of its water is far more horrid still.
Shouldst thou drink water from a rivulet, it racketh the

vitals;
And that of the wells, too. is not free from danger
and peril.

Since therein, from hill Streams, the coopl element is not
to be had,

Defend us from Hind, tho it should teem with all the
‘world’s luxuries besides.

(8)

Do they belong to the afrit, the demon, or the goblig,

race?
For among the lineage of Adam, the Afghans I cannot
account,

Nolwithstanding thou mayest give one of them the best
of counse] and advice.

Still, even the counsel of his father js not acceptable to

The whole of the deeds of the Pathans are better than
those of the M ughals!

But they have no unity amongst them, and a 8reat pity
it is,
The fame of Bahlol; and of Shey Shah too, tesoundeth in

my ears—
Afghan Emperors of India, who Swayed its sceptre

i effectively and well,
For six or seven generations, did they govern so wisely,
That all their people were filled with admiration of
! them.
Either those Afghans were different, or these have greatly

If the Afghans shall acquire the £ift of concord and unity,
Old Khushhaj shall, a second time, grow Young there-
; : ’ ' from.
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A good name will remain behind—naught else soever
g - will survive:

The wicked for evil are remembered—the good, for their
virtues, in the memory live.

Shouldst thou hear of Hajaj thou wilt also hear the name
of Noshirwan,

For justice, the unbeliever is venerated—for tyranny, the
believer is cursed.

(10)

The Afghans have gone mad about posts and dignities;
But God preserve me from such plagues and troubles.
Unto whom belongeth the gift ‘of discretion; to the
swordsman?

Just the same as one learneth the Quran, in the schools?
Not one amongst them is gifted with the art of prudence;
For with the dispositions of all of them I am well
acquainted.

The Afghans have one very great failing, if thou but
notice—

That they with the titles and dignities of the Mughals
coquet.

Shame and reputation, fame and honour, are of no
account;

But, certainly, they talk enough about officers, rank,
and gold.

Look not towards the Mughals with the eyes of cupidity
Even if in the habit of doing so from any other cause.
The trusty Khattaki sword is buckled round my waist;

But not the custom of servitude, in the village and in
town,

The dark night of Aurangzeb's prison I hold in remem-
brance,

When all the night long, “O God!” <O God!”
continually I cried.

If the Afghans would but oppose the Mughals with tlcxle
: sword,
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Every Khattak, by the bridle-rein, should lead a
Mughal away,

Amongst the Khattak, O Khushhal, no council of
honour existeth ;

Hence, T cannot conceive from what lineage they
' have sprung.

(11)

Whether it is the wise man, or the ignorant—the honest
man or the robber;

1. do not see anyone a true colleague united with me in

my task.

A sincere friend in distress I cannot discover throughout
| the land;
For people merely give the empty consolation of their
tongues.

Like unto the ants, directed towards the grain are the
. steps

Of those who favour me with their coming and their
going.

Did not these ants entertain the hope of obtaining a
store,

They would never make any journey in that direction
at all.

Abandon not thine own. stricken mouutain-lh’nd, 0
Khushhal!

Though blood is at every footstep and in every directi%n
shed.

(12)

If the damsels of Kashmir are famed for their beauty,
Or those of Chin, or Ma-chin, or Tartary, noted
likewise;

Yet the sweet Afghan maidens that mine eyes have beheld
Put all the others to shame, by their conduct and ways.
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As to their comeliness, this, once for all, is the fact of the
matter.

That they are, in lineage, of the tribe and posterity of
Yakub.

Of the fragrance of musk, or of rosewater, they have not
- need-—

They are as the attar of the perfumer, by prayer five
times a day.

Whether jewels for forehead or for neck, or any other
™ trinkets,

All these are contemptible, with their dark locks
compared.

Whether veils of gold brocade, or whether silken mantles,
All are a sacrifice unto the snow-white kerchief of
theirs.

The beauty of their minds excelleth their personal privacy:
Not seen in the markets, with germents open and
persons exposed.

They cannot look one full in the face, @hrough modesty.
They are unused to abuse, and the discipline of the shoe.

Khushhal hath mentioned, more OF less, somewhat of
the matter;

But much remaineth that may be suitable, or unsuit-
able to the case,

as)

If the Afghan people are of the human race,
In disposition and ways they are yery Hindus.
They are possessed of neither skill, nor intellect :
But are happy in ignorance, and in strife.
Neither do they obey words of their fathers;
Nor do they unto the teachers’ instructions give ear,
When' there may be one worthy man amongst them
They are the destroyers of his head and life.
They ever lie in wait, onc to injure the other;
Hence they are always by calamity remembered.
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They neither possess worth, nor do others esteem them,
Though they are more numerous than locusts or than

i ants,
First, 1, then others, as many as there may be—
e all of us require aid, and a helping hand,

Whether it is valour, or whether liberality,
They have cast, through dissension, them both away.

But still, O Khushhal, thank God for this,
That they are not slaves, but free-born men,

(14)

Doth the gnat ever attain unto the high rank of the
falcon,

Even though he is furnished, both with feathers and
with wings?

(15)

Though all the world may agree to disparage and speak
ill of him,

Poor Khushhal is Khushhal jn his own merits and
integrity;

(16).

However tortuously the spake moveth about,
It proceedeth straight enough unto its hole.

(17)

What s it, a sound apd healthy body,
ch, more than empire ang sovereignty, is preferred ?

What is it that disenthralleth 5 man from sorrow?
€a, what is it ?_it is Contentedness of mind.
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Shouldst thou boast thyself of thy godliness,
That godliness, thereby, is rendered bootless and vain.

What is that, what hath a value beyond compute?
Yea, what is it 7—it is deliberation in all our affairs.
That, which as a favour and obligation is conferred,
As generosity or liberality, was it ever accounted ?
What is that, which, in this world, is a Hell indeed ?
Verily, it is the society and acquaintance of a fool. .
Then, O Khushhal, guard thou well thy mind;
For if therebe aught good, ‘tis a mind upright.

(18)
Verily, the Afghans are deficient in sense and under-
standing—
They are the tail-cut curs of the butcher’s slaughter
house.
They have played away dominion for the gold of the
Mughals:
And they lust after the offices, that the Mughals can
give.
Though the camel, with its lading, hath entered their
dwelling,
They are first taken up with stealing the bell from i]tcs
neck.

Out upon him who first the name of Sarrahban bore,

And malediction upon the whole of them, that after
follow.

The recreant occupy themselves in baseness and
dishonour;

But every breath of the noble is devoted to the cause
of renownr.

They commence from Kandahar, and reach unto
Damghar,

And all are worthless and good for nothing, who dwell
between.

(19)

The Mughals whom I now set eyes upon, are not such as
were wont to be;
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The day of their swords is past and gone, and but the
7 pen remaineth unto them:

They gain over the Afghans by gold; and by fraud and
deception entangle them.

Upon me these things have no effect, for the favour of
: God is still upon me.
Tam neither a fly nor a crow, that I should hover over

rottenness and filth.
The hawk or the falcon am I, that must my heart, with

my own quarry, delight;

Were there but others like unto me in this affair, I should
_ rejoice indeed;

But since there are none like me, with distress and grief
I am o’erwhelm’d.




Tax
POSITION OF WOMEN IN EAST

In the following article Allama Iqbal has briefly
discussed the position of Muslim Women in the Eastern
Countries and has expressed his views on Polygamy,
divorce and the viel. It was published in _the Liverpool
Post in 1932 and was reproduced by the Weekly Light,
Lahore, in its issue dated July 24, 1933.

1 wish to clear up a few points regarding the posi-
tion of our women in the East, and how they compare
with the women of West. In London streets I see a lot
which Londoners do not notice. They are too familiar
with the sights to notice subtleties. But those who see
a country after a long absence come with a fresh vision.

What strikes me most is that the country towards
the female sex, for which Europeans were one time
famous, is becoming atamistic. In the underground
men do not surrender their seats to ladies, or do so
very seldom. In getting out of the cars they have no
thought of letting the ladies out first. I do not want to
blame them. The women themselves have brought it
about, They wanted emancipation, equal rights with
the male sex. The change that has come was inevit-

able.

Perhaps I may here try and eradicate the totally
erroneous notions which are held in Europe about the
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Eastern, and first of all, Muslim women, their life, and
the treatment they receive from men. European wo-
man, according to her own wish, has descended from
the pedestal on which she stood, but the Eastern, the
Muslim woman has remained the recipient of the same
honour as before.

In Europe the belief is still there that the Turkish
woman plays an inferior role in Turkish life. They
misunderstand many of our customs, especially the
psychology of the veil. The origin of the veil is not
men’s jealousy, but the feeling that woman is sacred,
so much so that a stranger’s eyes should not fall on her.
The meaning of the word “HAREM” in Arabic is
“Sacred ground”, into which no stranger can enter.

. There are other reasons for the practice of the
veil. These are biological in nature; it is not possible
to discuss them here. 1 can only indicate what lies at
the back of this institution. The woman is predo-
minantly the creative element in life, and all creative
forces in nature are hidden.

The sources and symbol of the greater respect which
Eastern women enjoy is in that very veil. Nothing has
happened to diminish the respect in which they were
held for centuries, and the principle of protecting them
from approaches of strangers and from all humiliations
has been safely maintained. According to the Holy
Bock of Islam, there are several rules relating to the
segregation of woman. The veil is only one of them.
Another rule is that when men and women meet each
other, they should not stare into the eyes of each other.
If this were the universal practice, the ordinary veil
would be unnecessary, . - ;

Many women of India and of other countries of
Islam wear no veil. The veil is really the name of a
specific attitude of the mind. In order to reinforce the
attitude of mind, certain concrete forms are needed,

which depend on the circumsta
and country, : mstance of each people, age,
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The harem is also maligned. It should be remark-
ed, first of all, that only the kings had harems.

When I am speaking of women and the respect that
we show to them, you will think of polygamy. Poly-
gamy is certainly permitted according to Mohammaden
Law. It is only a method of evading a social evil, i.e.
public prostitution. Monogamy is our ideal as well as
your, but the main defect of monogamy is that it has
no outlet for surplus women.

The middle age in Europe furnished the convent and
the ‘monastery for the absorption of surplus women.
But you in Europe cannot follow this method today.
The socalled industrial revolution the parent of the so-
called women emancipation movement—has given both
man and woman the kind mentality which is apparently
opposed to polygamy but I am afraid the social evil is
there. I am not suggesting that polygamy is the only
cure, but I do mean to say that the state of affairs which
drives woman to earn her own livelihood is awful, and is
likely eventually to deprive the woman of the best in
her—that is to say the woman in her.

However, the institution of polygamy in Islam, is
not an eternal institution. According to the law of
Islam, all legal permissions can be revoked by the
State, if they lead to social corruption.

According to Mohammaden Law, a woman has
the right to the custody of her children even after divorce.
She can trade, contract and litigate in her own name.
According to some lawyers, she can even be elected as
the Caliph of Islam; she is entitled to maintenance from
her husband besides the fixed dowry to secure which,
she can hold the whole property of her husband.

The laws of divorcein Islam arealso of great interest.
The Muslim woman has equality of divorce with her
husband. This, however, is secured in Mohammaden
Law by the wife calling upon her husband at the time
of marriage to delegate his right of divorce to her, to
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her father, brother or any stranger. This is technically
known as “‘tafviz”’—that is to say, handing over, or
transfer. The reason why this round about way of
security is adopted I leave to the lawyers of Europe to
understand.



JAVID NAMA

In November, 1931, Allama Igbal went to London
to attend the Round Table Conference. That was the
time when his well known work Javid Nama was published
and his admirers in England were expressing their keen
interest in that book. A society known as Iqbal Literary
Association was formed in London and on the instence
of its members the Allama had dictated an outline of
Javid Nama as given below. It was published in the Eid
Number of the Morning News of Calcutta in 1944.

The book wsli 4sls opens with a Munajat <lsba
and begins with the Poet standing on the sea-shore
about evening time, reading a few verses from Rumi.
This makes the soul of Rumi to appear. The Poet puts
all sorts of questions to the Spirit of Rumi, the principal
question being as to how the Soul of Man passes beyond
Spaceand Time. Theidea isto give a kind of philosophy
of Mi’raj C‘ =, Then appears the Spirit of Space-Time
which is pictureed by the Poet asa double-faced angel,
one of the two faces as dark and sleeping and the other
as bright and awake. This spirit exercises some kind
of charm on the Poet and carries him up. Both the
Spirits of Rumi and the Poet swim in Space and con-
tinue to do so until the mountains of the Moon become
visible. Here they hear a song from the Stars—a sort
of welcome given to human beings who have the courage
to pass beyond Space. They alight on the Moon and

277



278 DISCOURSES OF IQBAL

enter some of its caves. In one of the caves they meet
the Spirit of the great Indian ascetic, Wishwamitra, whose

name the Poet translates as Jahan Dost Cuu3d Oea. The

ascetic is found sitting absorbed in contemplation with
a White Snake, circling round his head. Recognising
Rumi, the ascetic asks as to who is the new comer.
Rumi gives a short description of his companion. There-
upon the ascetic puts some questions to the new comer
in order to test his spiritual attainments. One of the
questions, for instance is: “‘In what respect is Man
superior to God?” The answer is: “In his knowledge
of Death.” Similarly he puts other questions and
finding the answers satisfactory, he discloses certain
truths about various things, enfitled in the Poem :

They leave the cave and pass on to the valley of the
Moon where they find a huge rock on which four pictures
are carved. They are called the tablet of Buddha, the
tablet of Jesus, the tablet of Zoroaster and the tablet of
Muhammad. Descriptions of the tablets are given in
the Poem. So they pass on from planet to planet. In
Mars is shown a woman-prophet originally stolen from
Europe as a child by the Devil and who teaches the
women of Mars a new view of evolution which accord-
ing to this woman-prophet tends to eliminate the male.
Her message is that the world will, eventually, be ruled
by woman and her practical advice to her sisters is, in
the first place, not to marry and if they marry and have
children to kill the male and retain the female children.
This gives an occasion to Rumi to criticise some of the
aspects of modern civilization.

In the planet Mercury they find the spirits of Jamal-
ud-Din Afghani and Saced Halim Pasha, the head of
the religious reform movement in Turkey. Afghani
sends a_message to the people of Russia wherein the
Spirit of Islam is compared with the Spirit of Bolshevism,
and Karl Marks is described as a prophet without an
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Passing on to another planet they find three spirits,
Mansur Hallaj, Ghalib and Qurrat-ul-Ain. They are
supposed to have been offered a home in Paradise which
they refused to accept and preferred constant movement
in the immensity of the Universe. Hallaj explains his
position as a Muslim mystic. Certain questions of
literary and religious nature arising from Ghalib’s poetry
are put to him. Qurrat-ul-Ain gives a song of her own.
As a contrast to this in another planet two spirits are
shown who went to seek a Home in the flames of Hell
but Hell refused them admittance, They are Mir Ja'far
of Bengal and Mir Sadiq of Mysore. In another planet
underneath a transparent sea, are shown the spirits of
the Pharaoh and Kitchener. Their conversation attracts
the attention of the Mahdi Soudani from Paradise. It
comes down, penetrates into the sea and has a talk
with Kitchener. The Spirit of the Mahdi works itself
up and finally addresses the whole of the Arabic-speaking
world.

Having passed through all the planets, the Poet
enters Paradise and meets Saints as well as Kings. He
finds there the palace of Sharaf-un-Nisa, daughter of
Abdus Samad Khan, Governor of Lahore. One of the
Saints whom the poet meets in Paradise is Shah Hamdan,
the patron saint of Kashmir, who brings in certain
questions with regard to the history and people of
Kashmir. The Poet further meets King Nadir Shah
of Persia, Ahmad Shah Abdali of Afghanistan and
Sultan Tipu.

At the moment of leaving Paradise, the Houris of
Paradise besiege the Poet and insist on his staying with
them. The Poet refuses to stay. The real meaning of
Muslim Paradise which is not an end in itself but a
stage in the spiritual development of man is here ex-
plained. However, a compromise is arrived at, the
Houris agree to let him go provided he gave them a song
which he does. He then leaves the Paradise and

- gradually reaches the point where Rumi leaves him for
man must enter the divine presence alone. Here the Poet
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puts some very serious questions to God and finally
wants a complete revelation of the destiny of his own
people which is granted to him. The book ends, with
a song from the Spirit of Universe.

At the end of the book the poet addresses his son,
which is viturally an address to the coming generation.




FOREWORD
A History of Persian Navigation

Allama Igbal wrote this foreword to A History of
Persian Navigation by Prof. Hadi Hasan of the Muslim
University, Aligarh. It was published in 1928.

1 have read parts of Prof. Hadi’s book on Persian
Navigation with great interest and profit. Besides the
innumerable Persian, Arabic and Chinese sources, he
has utilized all the available sculptural, pictorial and
numismatic material in establishing the conclusion that
whilst the land empire of the Sasanids perished with the
fall of Yazdigird the maritime activity of the Persians
continued till the Caliphate of al-Mutawakkil, when it
began to be displaced by the Arabs. The author’s
great capacity for sustained work, his infinite patience
in sifting the details of evidence, and above all his youth-
ful enthusiasm for the subject of his study—all this is
abundantly clear from the remarkable work that he has
produced. I have no doubt that Prof. Hadi’s work is
a very important contribution to modern historical
research relating to Persian antiquities. It is needless
to add that Prof. Hadi is a brilliant Persian scholar
from whose pen yet greater things are expected.

Lahore. Muhammad Igbal
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Muragqa-i-Chughtai

Allama Igbal expressed his views on art in his fore-
werd to Muraqqa-i-Chughtai—Ghalib’s illustrated Edition
by the well known artist Abdul Rahman Chughtai. This
foreword, given below, was published in 1928,

I welcome ‘Muraqga-i-Chughtai’—Ghalib’s illus-
trated Edition by Mr. M.A. Rahman Chughtai—a unique
enterprise in modern Indian painting and printing.
Unfortunately I am not competent enough to judge the
technical side of painting, and refer the reader to Dr.
Cousin’s admirable introduction in which he has
analysed some of the more Important forces that
are shaping Chughtai’s artistic ideal. All that I can say
is that I look upon Art as subservient to life and per-
sonality. T expressed this view as far back as 1914 in
my Asrar-i-Khudi, and twelve years later in the last
poem of - the  Zubur-i-Ajam, wherein 1 have tried to
picture the soul-movement of the ideal artist in whom
Love reveals itself as a unity of Beauty and Power.

o 6;_’3[:.- Sl g (5,0
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. From this point of view some of the more recent
pamtings of Mr. Chughtai are indeed remarkable. The

spiritual health of a people largely depends on the kind
of inspiration which their poets and artists receive. But
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inspiration is not a matter of choice. 1t is a gift, the
character of which cannot be critically judged by the
recepient before accepting it. 1t comes to the individual
unsolicited, and only to socialise itself. For this reason
the personality that receives and the life-quality of that
which is received are matters of the utmost importance
for mankind. 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 battalions
of an Attila or a Changez. As the Prophet of Islam
said of Imra’ul Qais—the greatest Poet of Pre-Islamic

Arabia.
PICLpE U 20 g s,e8)] el

To permit the visible to shape the invisible, to seek
what is scientifically called adjustment with Nature is to
recognise her mastery over the spirit of man. . Power
comes from resisting her stimuli, and not from eXposing
ourselves to 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. Both God and man live by

perpetual creation.

Caallas e 095t 235 5 1y e
culnS” Lo gy Sl (o

The artist who is a blessing to mankind defies life.
He is an associate of God and feels the contact of Time
and Eternity in his soul. 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 inspira- -
tion from Nature. But Nature simply ‘s’ and her fun-
ction is mainly to obstruct our search for ‘ought’ which
the artist must discover within the deeps of his own

being.

And in so far as the cultural history of Islam is con-
cerned, it is my belief, that, with the single exception of
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Architecture, the art of Islam (Music, Painting and even
Poetry) is yet to be born—the art, that is to say, which
aims at the human assimilation of Divine attributes

&SNSl 14855 gives man  infinite aspiration,
Osas € yal and finally wins for him the staws of
God’s Representative on earth.

Al L:Ué JL‘J Jlo. rJT rtu
G e 1A ) e sa Ol

There are, however, indications to show that the
young artist of the Punjab is already on the way to feel
his responsibility as an artist. He is only twenty-nine
yet. What his art will become when he reaches the
maturer age of forty, the future alone will disclose.
Meanwhile all those who are interested in his work will
keenly watch his forward movement.

Lahore, Muhammad Iqgbal
21st July, 1928.

i i
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Afghanistan—A Brief Survey

Igbal wrote this foreword to  ‘“Afghanistan—A
Brief Survey’’ by Jamaluddin Ahmed and Mohammed
Abdul Aziz. The book was published by Dar-ul-Taleef,

Kabul in 1934,

I am asked to write a line or two by way of a fore-
word to this excellent book on mordern Afghanistan, I
have great pleasure in doing so, not only because I have
always regarded the Afghans as a people of inexhaustible
vitality, but also because I have had the privilege of
presonally knowing the late and lamented King Nadir
Shah—+that soldier-statesman, whose genius infused a
new life into his people and opened their eyes to the
modern world. The history of the Afghans has yet to
be read and appreciated. Mere record of events is
not history, it is only material for history. Events are
like words and have meanings which it is the duty of
the genuine historian to discover. This work has yet
to be done in regard to the history of Afghans both in
India and Afghanistan. A people, who have produced
such men as Muhammad Ghauri, Alauddin Khilji,
Sher Shah Suri, Ahmad Shah Abdali, Amir Abdul
Rehman Khan, King Nadir Shah, and above all Maulana
Sayyed Jamal-ud-Din Afghani—in many respects the
greatest Muslim, and certainly one of the greatest
Asiatics of our times—cannot but be regarded as an
important factor in the life of Asia. For long periods

285



286 DISCOURSES OF IQBAL

in the past, Balkh, Bamian, Hadda, Kabul, Ghazni and
Herat have been great centres of culture: and the earnest-
ness of the present ruling dynasty does certainly hold
out a promise that they may well revive their past
golries again,

Whenever I think of Afghanistan, as I do quite
often, my mind conjures up before me a picture of the
country as I saw it last autumn. 1 sit in a simply fur-
nished study which overlooks a garden. Beyond the
garden, a broad stretch of land rises in a gentle slope to
meet the hills, which lie in ever-ascending waves one
behind the other till they culminate in the towering
range of the Hindukush. A line of huge pylons, that
bring the high tension current from distant falls, lies
a thwart the landscape. Overhead the sky is painted in
gorgeous colours by the approaching sunset below the
shadows move swiftly across the valley. Innumerable
poplars, straight, slim and tall, sway gently in the
gathering shadows as the soft evening breeze Kisses
their searing leaves, In the calm of that twilight, the
valley, the trees, the distant villages and the mountains
floating in a sea of hazy mist present a scene of dream-
like beauty. Suddenly the hush of the evening is
broken by the call to prayer. One by one all my com-
panions leave their seats; transported beyond myself
by the swelling chant of the Muezzin, I am the last to
reach the prayer-room, where my fellow-guests are
already gathered along with our Royal host and the
humblest of his retainers ! :

This little episode reveals three of the most striking
qualities of the Afghans—their deep religious spirit, their
complete freedom from distinctions of birth and rank,
and the perfect balance with which they have always
maintained their religious and national ideals. This
spirit of conservatism has always been, and will always

remain, a great source of strength to the Afghans. It .
keeps them in living contact with their past, “without

rendering them incapable of response to the calls of a
new age. Their conservative wisdom makes them
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cherish their traditions; but the weight of these traditions
does not in any way kill the forward movement of the
soul within. Only the other day, I met in Lahore a
remarkable old Agghan druggist, who had spent more
than half a century in the West and had finally settled
in Australia. He could not read and write, but spoke
good Australian English. “Do you still remember your
Pashto?’ 1T said. My question went straight to his
heart. His slightly bedewed eyes became brighter.
The memories of the youth seemed to be crowding in
his mind, until they found unrestrained expression in
an old Pashto love-song which, for the moment, trans-
ported this hoary Afghan from the corching heat of
Lahore to the cool valleys of his fatherland. The
Afghan conservatism is a miracle; it is adamantine yet
fully sensitive to and assimilative of new cultural forces.
And this is the secret of the eternal organic health of

the Afghan type.

Afghanistan was a great commercial centre in the
ancient world and remained to during the Middle Ages,
till the development of sea-borne traffic in the modern
world. She has occupied and will continue to occupy
the key position in the politics and history of Asia.
“Here” writes Professor Lyde, ‘““‘we have one of the
most important areas of Asia, full of fascination to those
who believe in both the national and international, but
do not believe that it is the destiny of the world to be
for ever at war.” So this plain, straightforward and
unvarnished account of the country by two brothers,
who during their long residence in that land, have
supplemented the fruits of personal observation, by a
study of the best sources and have been able to draw
upon the latest official information, is doubly welcome.

The authors of the book have rightly focussed their
attention upon those periods, during which the arts of
peace have flourisked and not upon the periods of
numberless wars, invasions and internal dissensions,
which at first sight appear to be the most striking feature
of the history of Afghanistan. Besides providing in-
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valuable and authentic information regarding the
country, the authors have raised some very interesting
questions about the position of Afghanistan in relation
to cultural advancement of the world. There is no
doubt that archaeological and historical research in
Afghanistan will throw a new light on our knowledge of
the ancient world; but much work yet remains to be
done, and T hope that Afghan scholars will diligently
try to lay bare the past greatness of their country,

Lahore :
September, 1934, Muhammad Igbal
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