IQBAL REVIEW

Journal of the Ighal Academy, Pakistan

EDITORIAL BOARD
Chairman: Syed ‘Abdul Vihid

Hadi Husain

Syed ‘All Ashraf
Khwija Ashkir Husain
Manzur Ahmad

Kazi ‘Abdul Kadir
Abi al-Kasim Murad

Members

T

Executive Editor: ‘Abdur Rabb

Vol. XIII April 1972 No.

CONTENTS

1. Igbal’s Concept of the Mard-i Mw’'min
and Rimi’s Influence ... Riffat Jehan Dawar Burki

2. The Concept of the Magian Soul in
Oswald Spengler ... Kamal Muhammad Hablb

3. AJ. Arberry, A great student of Igbal ... S.4. Vahid

4. The Philosophical Significance of
al-Ghazzali ... R.E. Abu Shanab

5. A Commonwealth of Muslim Nations
... Nazir Ahmad Khan

1

71



OUR CONTRIBUTORS

Dr. Riffat Jehan Dawar Burki

Kam3zl Muhammad Habib

Syed ‘Abdul Vihid

Dr. Robert Elias Abd Shanab

Nazir Ahmad Khan

Dy. Director, Bureau of National
Research & Reference, Rawalpindi.

Director, Scientific Information,
Atomic Energy Commission,
Rarachi.

Vice-President, Igbal Academy,
Karachi.

Philosophy Department, Florida
University, New York.

Ex-Atiorney-General, Government
of Pakistan.



IQBAL’S CONCEPT OF THE MARD-1 MU’MIN AND
RUMI'S INFLUENCE

— Riffat Jehan Dawar Burki

Man is the pivot around which Iqbal’s philosophy revolves;
but, though for him the Self is the fundamental reality of the world,
“chis revaluation of Man is not that of Man qua Man, but of Man
in relation to God'.t Igbal’s Perfect Man or Mard-i Mu’'min
like Rami’s “Mard-i Haqq’’, though the ruler of the world, is first
and last the Servant of God. It is important to stress this point in
order to differentiate between Iqbal’s Perfect Man and figures such
as the Nietzschean Superman, the symbol of unlimited power in
a world without God.

Igbal considers the Self to be the criterion whereby all things
are measured. “The idea of personality’”’, he says, “gives us a
standard of value: it settles the question 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.’’2

According to Igbal, the ego ‘has the guality of growth as well
as the quality of corruption.”3 It can expand to absorb the elements
of the Universe and the attributes of God.4 On the other hand, it
can also degenerate to the level of matter.5 Igbal looks upon
personality as a state of tension which can ‘continue only if that
state of tension is maintained; if the state of tension is not

1 Annemarie Schummel, Gabriel’s Wing (Leiden: E.J. Brill, 1963), p. 382.

2 Quoted by R.A. Nicholsoun in his Introduction to The Secrets of the
Self [trans. of Iqbal’s Asrar-i Khudi](Lahore: Sh. Muhammad Ashraf, 1950),
pp. xxi-xxii.

8 S.A. Vihid [Wahid] (ed.), Thoughts and Reflections of Igbal (Lahore:
Sh. Muhammad Ashraf, 1964), p. 239.

4 Ibid.

S S.M. Iqbal, The Reconstruction of Religious Thought in Islam (Reprint;
Lahore: Sh. Muhammad Ashraf, 1963), p, 12.
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maintained, relaxation will ensue. That which tends to maintain the
state of tension tends to make us immortal.”’1 For Igbil it is of the
utmost importance that this state of tension be maintained, for it
is only by the preservation and completion of the personality that
we can achieve ““that awareness of reality which Igb3il believed to
be man’s ultimate goal on earth, that awareness which Eliot has
called the still point of the turning world.”’2 The chief of the
factors which strengthen the personality are:

Desire
Throughout Igbal’s writings, great stress is placed on desire

(designated by names such as saz, kasrat, justuja, arza, ishtiyag and
tamannd) as the spring from which the Self draws sustenance. Life
can be viewed as dynamic only when it is imbued with restless
burning. All that has been achieved is a product of desire:

“Tis desire that enriches life,

And the mind is a child of its womb.

What are the social organizations, customs, laws?

What is the secret of the novelties of science?

A desire which realised itself by its own strength

And burst forth from the heart and took shape.3
Man js man, according to Iqbal, because he has the capacity
for endless yearning. In his eyes, this capacity lifts man to a station
where he would not change his place even with God:

Priceless treasure is the agony and burning of desire,

I would not exchange my place as 2 man for the glory of

God.s

! Igbal, Asrar, trans, Nicholson, Secrets, pp. 25-26.

2 B, McCarthy, ‘‘Igbal as a Poet and Philosopher’’, Igbal Review, 11
(April 1961), 20.

3 Iqbal, Asrar, trans. Nicholson, Secrets, pp. 25-26.

4 1qbal, Bal-i Jibril (4th edition; Lahore: Sh. Ghulim ‘All & Sons,
1964), p. 21.
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Love
Love is the active sense of positive desire.! Igbal <lays great
emphasis on the value of love for strengthening the Self.”’2 He uses
the word in a very wide sense, and means by it ‘“the desire to
assimilate, to absorb. Its highest form is the creation of values and
ideals and the endeavour to realise them.””3 As Peter Avery points
out, Igbal’s philosophy is essentially a philosophy of Love.* Like
Rimi he preached a philosophy of dynamic love leading to the
fulfilment of human destiny as well as God’s purpose in creation.s
For Igbal, as for T illich, «Life is being in actuality and love
is the moving prayer of life. In man’s experience of love the nature
of love becomes manifest. The power of love is not something
which is added to an otherwise finished process, but life has love
in itself as one of its constitutive elements.”’s
Love is the fundamental urge of Being, its é/an vital and its
raison d’étre.? For Igbal, as for Rami, only love is an intrinsic
value. Other values are extrinsic and instrumental and are to be
judged according to their capacity for the realization of this
primary value. Love is the only categorical imperative and strikes
no bargain with God or man.8 He who denies love is an infidel:
I have never discovered well
Law’s way, and the wont thereof,
But know him an infidel
Who denieth the power of Love.?
! I. Singh, The Ardent Pilgrim (London: Longmans, Green & Co.,
1951), p. 10. .
2 E.G. Browne, Review of R.A. Nicholson’s [trans.] The Secrets of the
Self, The Journal of the Rayal Asiatic Society (1921), p. 143.
3 Quoted by Nicholson in the Introduction to Secrers, p. xxv.
+ P. Avery, “Iqbil and the Message of Persian Metaphysics®, talk given
on Igba! Day functions in London, April 1960.
S Ibid.
¢ P, Tillich, Love, Power and Justice (London: Oxford University Press,
1954), pp. 25-26. )
? K.A. Hakim, “The Concept of Love in Romi and Iqbal’, The
Islamic Culture, XIV (1940), p. 268.
8 Jbid., p. 269.

9 Iqbal, Zablir-i ‘Ajam, trans. A.J, Arberry, Persian Psalms (Lahore:
Sh. Muhammad Ashraf, 1961), p. 103.
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Faqr

The words fagqlr (or its synonym galandar) and fagr (or
istighna’) appear very frequently in Iqbal’s verse. Igbal uses fagr to
denote an inner attitude of detachment and superiority to material
possession. “It is a kind of intellectual and emotional asceticism
which does not turn away from the world as a source of evil and
corruption, but uses it for the pursuit of good and worthy ends.””?

Sayad] .

Literally, sayadi means bunting, and sayad is a huater. In
Igbil’s thought sayad; comes to denote a kind of heroic idealism
based on daring, pride and honour. The saygd is most often sym-
bolised by the lion, and the falcon (shaihin).

Suffering
Suffering is included in the concept of fagr and is associated
with all the factors strengthening the Self, but it needs special
emphasis. Since “all the results of individuality, of separate self-
hood, necessarily involve pain or suffering,””2 Igbal was right in
observing that “suffering is a gift from the gods in order to make
man see the whole of life.”3
Ruami often uses the symbols of rue and aloe~-wood exhaling
sweet perfumes when burnt.4 Igbal too wishes to be ““burnt’” — to be
tried by fire — so that his heart can be perfected:
Tongue-tied thou art in pain:
Cast thyself upon fire, like rue!
Like the bell, break silence at last, and from every limb,
Utter forth a lamentation!
‘Thou art fire, fill the world with thy glow!
Make otbers burn with thy burning!s

1 K.G. Sayyidayn, Igbal’s Educational Philosophy (Lahore: Sh.
Muhammad Ashraf, 1960), pp. 187-183.

2 S. Bhikshu, quoted in The Encyclopaedia of Religious Quotations,
p- 432.

3 J3vid Iqbal (ed.), Stray Reflections (Lahore: Sh, Ghulam ‘All & Sons,
1961), p. 103.

4 Schimmel, Gabriel’s Wing, p. 142.

3 Yqbil, Asrar, trans. Nicholson, Secrefs, p. 11.
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Forbearance .

«The principle of the ego-sustaining deed is respect for the ego
in myself as well as in others”’,! said Iqbal, He was a great believer
in forbearance and tolerance. E.M. Forster points out about Igbal
that “whatever his opinions, he was no fanatic, and he refers to
Hindus and Christians with courtesy and respect.”’2

Courtesy

While stressing that one must always be hard with oneself,
Igbal does not forget to say, not once but repeatedly, that a leader
of men must be kind and courteous in speech and manner. The full-
grown ego must possess husn-i akhlag (beauty of disposition). This
makes Iqbal’s Perfect Man as worthy of affection as he is of obe-
dience, his heart-winning ways supplementing his world-winning
ways.

Obstructions

Like Romi, Igbal considers evil to be extremely important in
the development of man’s personality. “Evil is the inevitable condi-
tion of good; out of darkness was created light. From this stand-
point it possesses a positive value: it serves the purpoée of God, it
is relatively good.”’3 The spirit of obstruction, symbolised by Satan,
directs man’s energies to newer channels. It offers a challenge to his
spirit and is one of the forces behind his evolution, leading him on
from conquest to conguest.

Just as the Self is open to growth, so it is open to decay.
Amongst the factors which weaken khudi, the following are the
most important:

Sawal
Literally sawal means asking, but in Igbal’s thought it bhas a
wide connotation and refers to any action which degrades a

I W. Goethe quoted by B. Stevepson (ed.). Stevenson’s Book of
Quotations (5th edition; London: Cassell & Co. Ltd., 1946), p. 1885,

2 E.M. Forster, Two Cheers for Democracy (London: Edvard Arnold,
1951), p. 296.

3 L. Maitre, “Iqbal, a Great Humanist’', Igbal Review, 11 (April 1961),
28.
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selfrespecting ego. One of the commonest forms of sawdl is ragqlid
(imitation). Iqbal’s most powerful and most moving attack against
all forms of ‘asking” comes in the Rumuz-i Bekhudit when he lashes
out against his co-religionists who have lost all sense of their Self-
hood, and have submerged all their pride and dignity in a life of
superficiality and spiritual bankruptcy.

Despair, Grief and Fear

Igbzl has devoted one whole section of the Rumauz-i Bekhudi?
to the theme that despair, grief and fear are the sources of all
“evil and destroyers of life.

Servitude
Igbal was a passionate believer in freedom, which he consid-
ered to be «the very breath of vital living”.3 In the “Bandegi
Namah' Iqbzal speaks in detail about the attitude and mentality of
“slaves” — those who live in spiritual bondage. A “‘slave” pays
real homage to man-made gods and mere lipservice to the Eternal
God. For the sake of his body he sells his soul. With the sadness
of the Biblical verse: “For what is a man profited, if he shall gain
the whole world, and lose his own soul or what shall a man give in
exchange for his soul?”’ Igbal says:
A slave holds both religion and knowledge in light esteem,
He gives away his soul so that his body may live.
Through the munificence of kings, his body thrives,
While his pure soul grows feeble like a spindle.4

Nasab-parasti

Nasab-parasti means pride in one’s lineage or caste. It is to be
discouraged in all forms, as it is in opposition to one of the funda-
mentals of Islamic policy — namely, the equality and brotherhood

1 Yqbal, Rumiz-i Bekhud! (Lahore: Sh. Ghulim ‘All & Sons, 1961),
pp. 186-187.

2 1bid. pp. 108-111.

3 Sayyidayn, Igbal's Educational Philosophy, p. 40.

4 Igbal, Zablir-i ‘djem (Lahore: Sh. Ghulim ‘Ali & Soms, 1961),
pp. 258-261. :
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of man, Iqbal considers nasab-parasti to be one of the reasons for
the downfall of the Muslims.

The Three Stages of the Self .
According to Igbal, the development of the Self has three
stages — Obedience, Self-contro] and Divine Vicegerency.l

Obedience
In the first stage “religious life appears as a form of discipline
which the individual or a whole people must accept as an uncondi-
tional command without any rational understanding of the ultimate
meaning and purpose of that command.””2 Igbal, like Nietzsche,
likens the Self at this stage to a camel known for its ‘*obedience,
utility and hardihood.”? Man must fulfil his obligations as patiently
as does the camel:
Thou, too, do not refuse the burden of Duty:
So wilt thou enjoy the best dwelling-place, which is with
God.4
Without obedience to the law there can be no liberty. He who
would command the world must first learn to obey.
Endeavour to obey, O heedless one!
Liberty is the fruit of compulsion.
By obedience the man of no worth is made worthy;
By disobedience his fire is turned to ashes.
Whoso would master the sun and stars,
Let him make himself a prisoner of Law!s
One must “not complain of the hardness of the Law'’6 but
submit to it willingly, knowing that discipline makes the Self grow
stronger.

1 1qbal’s letter to Nicholson quoted in the Imroduction to the Secrets,
PP. XXVi-xxvii.

2 Iqbal, Reconstruction, p. 181.

3 S. Kashya, “Sir Mohammad Iqbal and Friedrich Nietzsche’’, The
Islamic Quarterly, 11 (April 1955), 181.

4 Igbal, Asrar, trans. Nicholson, Secrets, p. 73.

S 1bid.

¢ Ibid., p. 75.
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The air becomes fragrant when it is imprisoned in the
flower-bud;

The perfume becomes musk when it is confined in the navel
of the musk-deer.!

Self-Control
The second stage in the education of the Self is when it is able
to command itself. «“Perfect submission to discipline’’, says Igbzl,
«is followed by a rational understanding of the discipline and the
ultimate source of its authority. In this period religious life seeks
its foundation in a kind of metaphysics — a logically consistent
view of the world with God as part of that view."2 _
Both fear and Jlove are constituents of a man’s being. By
understanding the meaning of rawhid one can conquer fear.
So long as thou hold’st the staff of “There is no God but
He”,
Thou wilt break every spell of fear.3
Through Love of God, man is freed from all lesser loyalties
and bonds:
He withdraws his eyes from all except God
And lays the knife to the throat of his son.4
Prayer is “the pearl” within “the shell” of faith. It is also that
which protects him from all evil.
In the Moslem’s hand prayer is like a dagger
Killing sin and forwardness and wrong.5
Fasting adds to the powers of endurance and gives moral strength.
Fasting makes an assault upon hunger and thirst
And breaches the citadel of sensuality.6
The pilgrimage to Mecca ““teaches separation from one’s home and
destroys attachment to one’s native land.”
Itisanact of devotioninwhich all feel themselves to be one,

I Ibid., p. 73.

2 Tqbal, Reconstruction, p. 181.

3 1gbal, Asrar, trans. Nicholson, Secrets, p. 76.

4 Ibid., pp. 76-77.

s Ibid., p. 77.

S Ibid. 7
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It binds together the leaves of the book of religion.1
Almsgiving is helpful towards bringing about social equality.

It fortifies the heart with righteousness,

It increases wealth and diminishes fondness for wealth.2

Thus in the second stage of the ego’s education or develop-

ment man does not merely obey the Law, but also perceives intel-
lectually that the Law “is a means of strengthening thee” so that
«thou may stride the camel of thy body’’3 (i.e. overcome the weak-
ness of the flesh). If one would conquer the world, one must first
conquer oneself:

If you can master the self-conquering technique,

The whole world will be yours to take.4
Without self-control, no man can attain real sovereignty.,

Sovereignty in the next world or in this world

Cannot be had save through perfect discipline of the mind

and body.5

Vicegerency of God
The third stage in the development of the Selfis niyabat-i Ilahi
(the vicegerency of God). Although man already possesses the germ
of vicegerency (Qur’an 2:28)6, “not man as he is now, but man
purified through obedience, self-dominion, and detachment, can
reach the high station of.., Divine Vicegerency.”'7
Igbal describes the Perfect Man in superlatives.
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. This highest power is
united in him with the highest knowledge. In his life,

L 1bid., p. 78.

2 Ibid.

2 Jbid. )

¢ Igbil, Gulshan-i Raz-i Jadld, trans. Hadi Husain, The New Rose
Garden of Mystery (Lahore: Sh. Mubammad Ashraf, 1969), p. 4.

S Iqbal, Javid Nama (8th edition; Lahore: Sh., Ghulam ‘Ali & Sons,
1964), p. 239.

6 Iqb3l’s letter to Nicholson quoted in the Introduction to Secrers,
P. XXVii.

7 A. Bausani, *Iqbal’s Philosophy of Religion and the West”, Pakistan
Quarterly, I (1952), p. 54.
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thought and action, instinct and reason, become one. He
is the last fruit of the tree of humanity, and all the trials
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.1
Nature must undergo long and painful travails to bring to
birth the Perfect Man:
For a thousand years the narcissus bewails its sightless-
ness.
After what anguish is one of vision born in the garden.2
Iqb3l points out that “‘the development of humanity both in mind
and body” is a condition precedent to the birth of the Perfect Man,
who, for the present, *is a mere ideal.”’3 The signs, however, are
hopeful, since ““the evolution of humanity is tending towards the
production of an ideal race of more or less unique individuals who
will become his fitting parents,’’4
Iqbal’s poetry is full of the portraits of his Mard-i Mw’ min who
““wakes and sleeps for God alone’’s and ¢‘executes the command of
Allzh in the world,”’6
His desires are few, his ideals are lofty,
His ways are gracious, his gaze is pleasing.
He is soft in speech but ardent in his quest
In war as in peace he is pure of heart and mind.?
The Vicegerent is a creator and interpreter of values. He is “‘the
goal of life’s caravan’’, the ruler of all things that God created.
Man is the deputy of God on earth,
And Over the elements his rule is fixed.?
For his coming, the poet longs fervently:

1 Quoted by Nicholson in the Introduction to Secrets, pp. xxvii-zxviii,

2 Jqbal, Bang-i Darad (8th edition; Lahore: Sh. Ghulam <Ali & Sons,
1964), p. 300.

3 Quoted by Nicholson in the Introduction to Secrets, p. Xxviii.

4 Ibid.

S Iqbal, 4srar, trans. Nicholson, Secrets, p. 80,

¢ Ibid.

7 1gbal, Bal-i Jibril, p. 132,

8 Iqbal, Asrar, trans. Nicholson, Secrefs, p. 84.

9 Iqbal, Rumiiz-i Bekhudi, trans. A. J. Arberry, The Mpysteries of Self-
lessness (London: John Murray, 1953), p. 57.
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Appear, O rider of Destiny!
Appear, O light of the dark realm of Change.1
Igbal’s Perfect Man, then, though a co-worker with God, is
not a breaker of Divine Law. He is the master of all created things,
but a slave to God. In fact, the degree of his servifude to God is
the measure of his perfection. Igbal’s Perfect Man, says Professor
Bausani, has something to teach us:
First: that tolerance and all those so-called virtues of
modern man are not in contradiction to the simple strong
faith in the transcendental. ‘Wherever you turn’ — 10 use
a Koranic sentence — <There the countenance of - God
stands,’ ... second: Man, who is merely an impotent being
completed by Him who is ‘nearer to him than his jugular
vein’, becomes omnipotent and creator of new spiritual
worlds, Third: to achieve this, a preliminary act of sub-
mission is necessary: in Dante’s philosophy it is repen-
tance, in Igbal’s declaration of slavery — but slavery of
God and only of God, of that God whose glory permeates
through all the Universe.2
Even a cursory glance at any part of Igbal’s philosphy, in
particular his conception of the Mard-i-Mu’min, would reveal
Riami’s profound influence. Riimj was Iqbzal’s acknowledged murshid.
Professor Hakim has observed, «If a free man like Igbal could be
called the disciple of any man, itis only of Rami.”’3 Ramj is Igbal’s
intellectual progenitor, and it is only with reference to this great
mystic-poet that Igbal admits with frank pride:
You too belong to the Caravan of Love —
That Caravan of Love whose chief is Rimi.4
Igbal’s view of evolution has been greatly influenced by Rmi,
whose ideas on the subject were a message of hope and joy and did
pot bring the gloom and despair which came in the wake of
Darwin’s theory.S For Rumi the lowest form of life is matter, but
matter is not dead or inert:

1 1qbal, Asrar. trans. Nicholson, Secrets, p. 83.

2 A. Bausani, ‘“‘Dante.and Iqbal”, Crescent and Green (1955), pp- 169-170.

3 K.A. Hakim, ‘“Riimi, Nietzsche and Iqbal”, in Ighal as a Thinker
(Lahore: Sh. Muhammad Ashraf, 1944), p. 201.

4 Igbal, Bal-i Jibrll, p. 200.

S 1gbidl, Reconstruction, pp. 121-122.
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Air and Earth and Fire are slaves,
For you and me they are dead, but not for God.!

According to Riimj, the self originated in the form of matter
consisting of dimly conscious monads. His theory is stated thus:

First man appeared in the class of inorganic things.

Next he passed therefrom into that of plants.

For years he lived on as one of the plants,

Remembering naught of his inorganic state so different;

And when he passed from the vegetive to the animal
state,

He had no remembrance of his state as a plant,

Except the inclination he felt to the world of plants,

Especially at the time of spring and sweet flowers;

Like the inclination of infants towards their mothers,

Which knew not the cause of their inclination to the
breast.

Again the great Creator, as you know,

Drew men out of the animal state into the human state.

Thus man passed from one order of pature to another,

Till he became wise and knowing and strong as he is now.

Of his first souls he has now no remembrance,

And he will be again, changed from his present soul.2

Igbal’s concept of the evolution of man expressed in lines such
as the following is strongly reminiscent of Riimi’s thought on the

subject:

and

That which is conscious in man, sleeps a deep sleep
In trees, flowers, animals, stones and stars.3

With what great effort have I made

Rank by rank, part by part,

Inorganic into organic, organic into animal,
Animal into brutc,‘ brute into man.4

1 Jalal al-Din Rimi, Mathnawi-i Ma‘nawl, ed. B. Furuzanfar and M.
Darvish (Tehrdn, 1963), Book I, p. 53.

2 }bid., Book IV, pp. 173-174, trans. Iqbal, Reconstruction, pp. 121-122.

3 1qbal, Bang-i Dara, p. 143.

4 Cited in L. Badvi, “‘A Forgotten Composition of Iqbal’’, Igbal Review
(January 1965), pp. 77-78.
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For Igbal, as for Ritmi, God is the ultimate source and ground
of evolution.! He does not regard matter as something dead because
from the ultimate Ego only egos proceed.

From its ray nothing comes into being save egos,

From its sea, nothing appears save pearls.2
The ultimute Ego is immanent in matter and makes the emergent
emerge out of jt. There are various levels of being or grades
of consciousness. The rising note of egohood culminates in man.3

Igbal shares Rami’s belief that evolution is the outcome of an
impulse of life manifesting itself in innumerable forms, The vital
impulse determines the direction of evolution as well as evolution
itself. Life is that which makes efforts, which pushes upwards and
outwards and on. All the striving is due to the é/an viral in us, “that
vital urge which makes us grow, and transforms this wandering
planet into a theatre of unending creation.”’4

Like Riimi, Igbal looks upon evolution as something great
and glorious, not as something signifying man’s sinfulness and
degradation. The fall is the beginning of self-consciousness — the
stage from where the Man of God will begin his conscious search
for perfection. Greeting Adam, the spirit of Earth says:

The light of the world-illuminating sun is in your spark,
A new world lives in your talents.

Unacceptable is Paradise which is given,

Your paradise lies hidden in your blood,

O form of clay see the reward of constant endeavour.s

One of the most notable characteristics of Rami’s thought is
his ardent belief in the efficacy of constant endeavour.s Igbal shares
with Rami this special kind of mysticism — sometimes referred to
as the mysticism of struggle — the kind of mysticism which streng-

1 Jamilah Khatiin, The Place of God,Man and Universe in the Philosophic
System of Igbal (Karachi: Igbal Academy, Pakistan, 1963), p. 121.

2 Trans. B A. Dar, Ighal’s Gulshan-i Riz-i Jadid and Bandag! Namah
(Lahore: Sh. Muhammad Ashraf, 1964), p. 36.

3 Igbal, Reconstruction, pp. 71-72.

4 W. Durant, The Story of Philosophy (Reprint; London: Ernest Benn
Ltd., 1948), pp. 345-346.

S Iqbal, Bal-i Jibril, p. 179.

5 S.A. Vahid [Wahid], Studies in Igbal (Lahore: Sh. Muhammad Ashraf,
1967), p. 102.
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thens and fortifies, rather than awakens or puts to sleep, the
potentialities of the Self. In his Introduction to the trapslation
The Secrets of the Self, Professor Nicholson comments: “Much as
he (Iqbal) dislikes the type of Safism exhibited by Hafiz, he pays
homage to the pure and profound genius of Jalialu’ddin, though
he rejects the doctrine of self-abandonment taught by the great
Persian mystic and does not accompany him on his panthejstic
flights.”’t Although, as has been observed above, Igbal could not
follow Rami into all the regions of mystic ecstasy, their mysticism
— Rumi’s and Igbal’s — has a lot in common. It was positive’, it
affirmed life and upheld passionately both the dignity and the
divinity of man. This mysticism may perhaps be best described in
terms of Love — a concept which forms the chief link between
Igbal and Rami. For both Rami and Igbil the Perfect Man is an
embodiment of Love, a paragon of ‘ishg. For both of them Love
is assimilation and expanpsion. It is linked with the -doctrine of
hardness, and the sole mean of attaining ‘‘the Kingdom, the Power,
and the Glory™. It is this attribute which distinguishes more than
anything else Igbal's Perfect Man from Nietzsche’s Superman and
places him in ciose proximity to Rimi's Mard-i Hagg.

Not only do Rimj and Igbal regard man’s advent on earth as
happy event; they are also staunch believers in the personal creation
of destiny or man’s freedom of wiil. In numerous places Riami has
reiterated the thought of the following lines:

It is certain that we possess a certain power of choice,
You cannot deny the manifest evidence of the ianer
sense.2
And Igbal’s writings resound with the message of the immortal
lines.
Through action life is made heaven or hell,
This man of clay, by origin is neither heavenly (tight) nor
hellish (fire).3

Both Riimj and Igbal go beyond upholding the freedom of the

will to a belief in tawakkul or trustful renunciation. Tawakkul is

1 Ibid., pp. xiv-xv.
2 Riimi, Mathnawi-i Ma‘naw!, Book I,
3 1gbal, Bang-i Dara, p. 307,
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not born out of an awareness of one’s helplessness, but is the result
of Iman, the vita] way of making the world our own.! Iman, says
Iqbzl, «is not merely a passive belief in one or more propositions
of a certain kind, it is a living assurance begotten of a rare experi-
ence.”’2 Only ¢strong personalities are capable of rising to this
experience and the ‘higher fatalism’ implied in it.”’3 This higher
fatalism, described thus by Tennyson:

Our wills are ours, we know not how,

Qur wills are ours to make them thine4
is described variously by Riimi and Igbzl. The former says:

The word ‘Determinism’ causes Love to grow impatient,
Ounly he who is not a lover regards ‘Determinism’ as a
prison.s
And the latter writes:
When he loses himself in the will of God
The Mu'min becomes God’s instrument of destiny.6

Both Rami and Igbzl believe that the Perfect Man’s life in
God is not annihilation, but transformation. <“The Ideal man freely
merges his own will in the Will of God in the ultimate relation of
Love.”7 It is more than likely that Iqbal’s ideas about the deep
love between man and a personal God, which form one of the
most profound and inspiring part of his writings, were clarified and
strengthened through his contact with Rami’s thought.

The resemblance between Riami’'s Mard-i Hagq and 1gbal’s
Mard-i Mu’mim is quite unmistakable. In both cases the Ideal Man
is a combination of the man of contemplation and the man of
action. Iqbzl places more stress on action than Rami does, but this
hardly constitutes a fundamental difference.

1 Igbzl, Reconstruction, p. 109.

2 1bid.

3 1bid., pp. 109-110.

+ A. Tennyson, The Poetical Works of Alfred Lord Tennyson (London:
MacMillan & Co., 1950), p. 239.

s Ruml, Mathnawi-i Ma'nawi, Book I.

¢ 1qbal, Pas Che Bayad Kard (8th edition; Lahore: Sh. Ghulam Al
& Sons, 1964). p. 14.

7 R.A. Hakim, The Metaphysics of Rimi (Lahore: Institute of Islamic
Culture, 1959) p. 110.
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Both Rami and Igbal believe that the whole course of evolu-
tion is steered towards the creation of the Perfect Man. “He is the
final cause of creation and, therefore, though having appeared last
in point of time, he was really the first mover. Chronologically,
the tree is the cause of the fruit but, teleologically, the fruit is the
cause of the tree.”’? To his Perfect Man, Rimi says:

Therefore, while in form thou art the microcosm, in
reality thou art the macrocosm.

Externally the branch is the origin of the fruit;
intrinsically the branch came into existence for the
sake of the fruit.

Had there been no hope of the fruit, would the gardener
have planted the tree?

Therefore in reality the tree is born of the fruit,
though it appears to be produced by the tree.2

About his Ng'ib-; Ilahi Igbal says:

He is the final cause of ‘““God taught Adam the name of
all things™,3

He is the inmost sense of ““Glory to Him that transported
His servant by night.”’4

and then, turping to “the Rider of Destiny”’, proclaims:

Mankind are the cornfield and thou the harvest,

Thou art the goal of Life’s caravan.s

The ideal of the Perfect Man is for both Rimi and Igbal a
democratic ideal, which does not have the aristocratic bias of
Nietzsche’s ideal. Both Ramj and Igbal believe that the Perfect
Man can work miracles, which do not, however, “mean the annihila-
tion of causation but only bringing into play causes that are not
within the reach of common experience.”’s Igbal, we may remember,
said that *the region of mystic experience is as real as any other
region of haman experience.”’?

1 1bid., p. 93.

2 Rumi, Mathnawi-i Ma‘nawi, Book 1V, p. 27; trans. R.A. Nicholson,
RUmi, Poet and Mystic (London: George Allen and Unwin, 1950). p. 124.

3 Qur’an, 2:29.

4 Ibid., 17:1; trans. Nicholson, Secrets, p. 81.

S Iqbal, Asrar, trans. Nicholson, Secrets, p. 84.

L3 I(Iakim. The Metaphysics of Rimi, p. 110.

7 ¥qbal, Reconstruction, p. 23.
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It is not possible within the purview of these few pages to
discuss in any depth the subject of this essay. However, an attempt
has been made to indicate — in broad outline — the constituents
of Igbal’s concept of the Mard-i Mw’min, the stages of the educa-
tion of the Self and some of the most striking similarities between
the thought of Rimi and that of Igbzl in so far as they have a
bearing on the genesis and growth or the Selfand the emergence of
the Perfect Man. Rami’s influence on Igbial has been so all-
pervading that it is not possible either to describe or to circumscribe
it exactly. The Asrar-i Khudi, with which Igbal began his preaching
of the doctrine of incessant struggle, carries as its introduction the
following lines of Rami (quoted again in the Javid Nama):

Last night the Elder wandered about the city with a
lantern
Saying, ‘I am weary of demon and monster: man is my
desire.
My heart is sick of these feeble-spirited fellow-travellers;
The Lion of God and Rustam-e Dastan are my desire.
1 said, ‘The thing we quested after is never attained.’
He said, ‘The unattainable — that thing is my desire’.1
And in conclusion one can hardly do better than observe with
Igbal’s most eminent biographer that ‘a more accurate description
of Iqbal’s own approach to ideals would be difficult to find.”’2

! Trans. A.J. Arberry, Javid Nama (London: George Allen & Unwin
Ltd., 1966), p. 29.
2 Singh, The Ardent of Pilgrim, p. 103.
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THE CONCEPT OF THE MAGIAN SOUL IN OSWALD
SPENGLER’S DECLINE OF THE WEST: AN EVALUATION

—Kamal Muhammad Hab;

Such a discussion would lead us to but one simple conclusion:
the germs of the modern European culture were present in the
Roman, or, for that matter, in the Hellenic civilization. As an
elaboration of this evolution, we might with advantage take the
case of the Chinese civilization, which, with all its pitfalls, has been
more or less continuous. Joseph Needham has, for instance, sugges-
ted that the Chinese tendency to be “indelibly algebraic rather
than geometric’’ has persisted even to this day.l If a civilization
has been alloted only a limited span of existence and no reprieve
from decline is possible, one would be hard put to it to explain
the resurgence of the Mongolian races in our day, as exemplified
by China and Japan. Might not all this mean that the characteristic
features of the Chinese civilization — or for that matter of any
other civilization — are like genes transmitted from the parent to
the offspring? In the event of metamorphosis, such as the one
under the influence of pseudomorphosis, it would not be the geaes
that would undergo a chaoge, but in the event of a mutation they
would. Such a mutation would occur when a culture had been
entirely and completely cut off from its parent culture. Hence
Spengler’s theory of a culture-soul as obeying characteristics
specific and endemic to it should, in effect, be more likely to intro-
duce something like the Lamarckian concept of evolution — that
is to say, under the influence of a changed environment, the
organism or the culture would be so utterly, totally changed as to
constitute a new species of organism or culture. Spengler contends
that the European culture is an entirely different species from the

! J. Needham and W. Ling, Science and Civilizaiion in Chira (Camb-
ridge: The University Press, 1965), IV: I1I, xiv.

\
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ancient Hellenic culture. In fact, taking the sum-total of the pro-
gress recorded by Homo sapiens, one would only say that man'’s
evolution has been more mental than physical, and will be so in
future. Back to Methuselah by George Bernard Shaw, one of the
greatest intellectual feats of the present century, shows one of the
directions this evolution might take (Part V, As Far as Thought Can
Reach). In his preface to the play Shaw states:
...those who believe that the impulse that produces
evolution is creative...observed the simple fact that the
will to do anything can and does, at a certain pitch of
intensity set up by conviction of its necessity, create and
organize new tissue to do with it. To them therefore
mankind is not played out yet. If the weight lifter, under
the trivial stimulus of an athletic competition, can ‘put up
2 muscle’, it seems reasonable to believe that an equally
earnest and convinced philosopher could ‘put up a brain’.
Both are directions of vitality to a certain end...offering
us...our choice of any sort of contrivance to maintain our
activity and increase our resources.!

This would but imply that no human community could really
be regarded as a closed geographical or sociological unit, unless
some very exceptional circumstance supervened, and on this basis
we would be justified in assuming that we are correct in assessing
man’s progress in its totality and not through isolated case studies.

The above remarks might be regarded as a sort of interpolation.
Let us carry our examination of the orientation of the latter-day
Roman Empire further. Lewis emphasizes that, for modern man,
dualism is one between duty and inclination:

Take the concept of ‘temptation’ and nearly all thwat we
say or think about good would vanish into thin air. But,
when we first opened our Aristotle, we found to our
surprise that this inner conflict was for him of so little of
the essence of the moral life, that he tended to thrust it
into a corner and treat it almost as a special case....The
really good man, in Aristotle’s view, is not tempted. Where
we incline to think that good thews are more praiseworthy
than mere goodness of disposition, Aristotle coolly remarks

L Ibid, p. xvi.
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that the man who is temperate at a cost is profligate (Etic.
Nicom. 1104): the really temperate man abstains because
he likes abstaining. The ease and pleasure with which good
acts are done, the absence of moral effort, is for him the
symptom of virtue.l

In other words, Lewis finds that the world of the ancients
was characterized by the near absence of bellum intestinum (the
divided will) which Spengler finds to be one of the principal
characteristics of the Faustian civilization. It is quite in evidence
in the Roman Empire immeditately after the death of Augustus.
And, according to Spengler, during the days of the Roman Empire,
the Classical culture had already crossed the portal leading to its
<winter”. This bellum intestinum is alrcady with Seneca, Epictetus,
and Statius. Consciousness of having a divided will would naturally
turn the mind in upon itself, and such a state of the mind should
proliferate introspection, individnalism, and the expression of the
will through the outward forms of the soul.

Shakespeare’s Hamles, Goethe’s Faust, and Milton’s Paradise
Lost would thus represent the Statian concept of will; their sym-
phonic assertion of the will would not be something new. The
Kantian view that man subserves the judgment of universal law,
and the utilitarian concept that human welfare should be the only
guiding principle are thus extensions of the bellum intestinum.
Abstinence for its own sake and virtue for virtue’s sake find’s no
longer any acceptance; human nature has become too complex
for that.

At the same time, together with the appearance of the bellum
intestinum during the early days of the Roman Empire, allegory,
which is conceded to be an essentially modern phenomenon, is
enforcing the symbolism of Greece. Allegory personifies the various
facets of the will through abstract characters. These abstract
characters wove themselves into the warp and woof of the Medi-
aeval and Reformation literature of Europe. The allegories of
Statius’ Thebaid and the Psychomachia of Prudentius (a Christian)
have been incorporated in literary works like The Romance of the
Rose, The Fairie Queene, and Pilgrim’s Progress. Lewis further

1 C.S. Lewis, The Allegory of Love (Oxford: The University Press,
1965), p. 60.
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cites quotations from Seneca to show the complex picture that
Rome was becoming. Says Seneca, <“Nobis quoque militande (for
we must be soldiers and in a campaign where there is no inclination
and no rest)”; and, further, ¢...let us also conquer all things. For
our prize is not a crown nor a palm nor a herald to cry our name,
and virtue, and strength of mind, and peace.”

If such a statement is reminiscent of the New Testament,
(according to Lewis), why should it not bear any resemblance to
Eckhart’s: ““When the soul crosses over, then she sinks down and
down in the abyss of the Godhead nor ever finds a footing™
(Evans 335)?

I have earlier discussed in the context of the migration of the
god, Mithras, to Rome how the latter-day Romans were trying to
shake off the vestments of sensuosness. If Semeca alone were an
exception, the antithesis between inclination and duty could have
been attributed to a mere anomaly, But it seems that Marcus
Aureljus, Statius, and Prudentius (all of whom were Romans);
St. Paul in Ephesians and Tertullian (both Aramaeans) were all
very conscious of this internal conflict.

Comparing Sankara and Meister Eckhart, Otto avers:

For Sankara when the soul (armdn) bas ‘come home’ to
the Eternal Being (4¢mdn), it has arrived (apra), it is at
rest and fully content (santa). But Eckhart is, in truth,
never “there’’, never in a final static rest...Just as the slender
columns and responds of the Gothic building rise and
climb and do not finish in the repose of a semicircie, but
by an urge after the infinity, thrust up in the completeness
of the pointed arch, so Eckhart demands the climbing
spirits.1
Might we not by the same token say that Semeca does not
desire either a crown or a palm or a herald to spread his name far
and wide, but something more, something that not even ceaseless
effort would give him? And might we not therefore suggest that
the quest for the Infinite had been bequeathed to Eckhart by his
Greco-Roman forebears? If Spengler, who is inciined towards
positivistic and relativistic modes of thinking, and Qtto (who,

1 R. Otto, Mysticism, East and West (New York: Collier Books,
1961), p. 204.



The Concept of the Magian Soul 23

though he echoes Spenglerian overtones, is also profoundly Chris-
tian) share the view that the search for the Infinite is essentially a
Gothic characteristic, one is justifiably led to refute them on the
ground of historical evidence. The Qur’gn alludes to something even
more than infinity when it says to man: “And verily unto thy
Lord is the limit” (53:14).

Further, the core of Islam is panentheistic, and panentheism
secks quest in the Infinite only.

Now, if the Senecan mode of thinking is juxtaposed with what
Spengler says of the Classical civilization, viz., “...in the classical
the bodily and tangible, the sensuously-saturated prevails and
therefore...in the mode of worshipping, the centre of gravity lies in
the sense-impressive cult,’”’1 one can only say that, whatever might
have been true of the earlier literature, the latter-day Classical
literature, especially the literature of the Claudian and Antonine
eras, would only contradict Spengler’s contention. The appearance
of allegory (which possibly had its gestation in the Aeneid) along
with the antithesis between inclination and duty is so synchronous
and apposite that one would not even be able to explain its appea-
rance on the basis of the theory of pseudomorphosis. Further, if
the tendency in the Faustian culture has been towards the spiralling
ascendency of the will, how could one explain that fiom ‘““Augustine
to Calvin to Barth the torment of eternal damnation is assigned
and approved independently of moral responsibility?’’2 One would
therefore be justified in partly assigning this fact to the I-Thou
duality which has been the recurrent feature of every civilization,
but which finds its very pronounced expression in the West Eurcpean
civilization. Fatalism can result from the «I, subject A”, becoming
““the central pivot of the world to the exclusion of Thou (or God).
In Tslam, on the other hand, the «I'” as the free centre surrenders
itself entirely to Thou, and, seeking Thou, moves on to the path
of ij1irad. Heim discusses the decline of the West from the Christian
viewpoint, and observes: ¢« .fatalism, wherever it has arisen, in
Greek tragedy, in the later period of the ancient German polytheism
and again in our own times, has always been mercly the foerm

1 O. Spengler,The Decline of The West, traps. B. Atkinson (London:
George Allen & Unwin, 1959), 1, 401.

2 S, Hook (ed.), Necessity, Indeterminism, Sentimentalism and Freedom
{(New York: Collier Books, 1962), p. 190. The remarks are Hook’s.
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assumed by a dying religion shortly before it has become extinct.”’!

Might not therefore one be led to postulate that the bellum
intestinum of the Claudian-Antonine eras of the Roman Empire
represents the embryo which became an adult during the post-
Reformation period of Burope? It is this divided will which Fichte
takes to the other extreme when he says that ““nothing outside youn
matters here, but only yourself” (Theory of Science). Another fact
of the battle between the will of man (*I’’) and the understanding
of Thou thus is expressed through the medium of existentialism,
and this in its embroyonic stages is present in both Lucretius and
Seneca. While in Islam “Thou” is not a metaphor, the Western
theology has been ““making the eternal Thou into It, into something
—making God into a thing.”?

The Roman world, then, was becoming more and more
entangled in complexities, and, as it was, these complexities did
not exclude the so-called “Magian’” world: it too was becoming
more complex simultaneously. The Thebaid and the Psychomachia
are not very good poems, precisely because they are too non-sen-
suous, too abstract, too lacking in flesh-and-blood characters. They
represent the trapsitory period which flowered only after the
Renaissance into Sir Philip Sidney’s Arcadia, and Edmund Spenser’s
Fairie Queene, to quots only two instances. Greek civilization in
its pure form might have disintegrated by A.D. 400, but the
elements which we associate with the Western civilization, what-
ever the differences visible on the surface, are definitely present in
the preseat-day European civilization.

Another point which Spengler emphasizes regarding the Clas-
sical man is that the

Classical culture possessed no memory, no organ of history
in this special sense. The memory of the Classical man
— so to call it, though it is somewhat arbitrary to apply
to alien souls a notion derived from our own — is some-
thing different, since past and future, as arraying perspec-
tives in the working of consciousness, are absent, and the

1 K. Heim, Christian Faith and Natural Science (New York: Harper
Torch Books, 1959), p. 215.
Z M. Buber, I and Thou (New York: Harper Torch Books, 1959), p. 112,
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pure present, which so often aroused Goethe's admiration
in every product of the Classical life and in sculpture
particularly fills that life with an intensity that to us is
perfectly unknown.1
That the present with the Greeks was there with intensity
cannot be denied, but equally the concern with the self that finds
its expression in existentialism might well be an alternative expres-
sion of that intensity. Howsver, the difference between the Greek
and the modern European attitudes to time bas been pointed out
by Bridgman from another angle. Western man, he says, has so far
failed to correlate time, especially in scientific works, with experi-
ence by thinking of it as a homogeneous and one-dimensional
sequence, with the past and future lying on opposite sides and
separated by the present which is in continuous motion from the
past to the future. The modern Western man thus, according to
him, is oblivious to the time of experience, which consists of “a
blurred sequence of memories culminating in the budding and
unfolding present.”” The time of experience has a unique apex,
with the possibility that everything may go awry. Modern man
thinks of the time as stretching before him and, imagining himself
as going to join it, he tends to build a base of probability and
thinks that the future is predictable. Bridgman believes that the
ancient Greek thought of himself as facing the past, with the future
behind him coming over his shoulder, as the landscape unfolds to
one “riding back to the engine in a train.” The Greek did not deny
the future; but for him the future represented an unknown variable.2
The Classical man, then, lived in the time of experience. But
he could also live in the world of the abstract: Plato certainly does
in the Timaeus. Be that as it may, might not one zlso say that the
Classical ““world-fear’” was rooted in the experience of the ancient
man, since the future to him was unkpown, with man in the early
stages of development, mental evolution, and association with his
environment? And equally man would of necessity visualize the

1 Spengler, Decline, 1, .

2 P.W. Bnidgman, Nature of Physical Theory, pp. 29-32, quoted in
W. Mays, The Philosophy of Whitehead (New York: Collier Books, 1962),
p. 209, h
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concrete first and the abstract afterwards by gradually piecing
together and weaving his concepts.

But even otherwise also Spengler seems to have overshot his
mark. Would one say that the Faustian art of historiography
develop all of a sudden, and was never in the chronicle-phase? If
Herodotus in his History is a story-teller, he can also tighten the
framework of his narrative until it becomes objective, as, for
instance, when he describes the Greco-Persian wars. And this is true
of historians like Plutarch, Polybius, and Tacitus too, who gave to
the Burope of today the notion of history. Herodotus, in his own
age, was a progressive; unlike Hellanicus, his contemporary, he did
not take history as *‘a mere record of year-to-year occurrences
without artistic design in structure or expression,”’l

Collingwood has justly criticized Spengler on the score of his
contention that the Classical man lacked memory.2 But even the
text of the Decline itself betrays certain inherent contradictions.
While discussing an entirely different subject, viz., the technique of
war, Spengler quotes Cato’s deliberately dry insistence (and now
one of the most celebrated Latin quotations), “Ceterum censeo
Carthigenum esse delendum’ (Carthage must be destroyed).3 He is
here quoting a pragmatic patrician and (if heartless) patriotic
Roman who could well visualize the past (the first two Punic Wars
from which Rome escaped by the thinnest imaginable skin of the
teeth), the present (the prosperity of Carthage and its competition
with Rome), and the future (lest the Carthaginian militarist oligarchy
be resurrected from the ashes of the defeat suffered at Zama). Pax
Romana therefore demanded the destruction of Carthage and the
elimination of the fear of another Cannae or Trasiminus at the hands
of another Hannibal who might yet shake off the yoke of present
Carthaginian submission and quiescence {0 avenge the two wars
— this time to the finish, One would hardly say that just because
Cato was looking at the past, the present and the future for him
arrayed themselves in a single perspective; they would, in our age,

1 JLA.K. Thompson, Classical Influence on English Prose (New York:
Coliier Books, 1962), p. 19.

2 R.G. Collingwood, The Idea of History (Oxford: The University Press.
1946), p. 183.

3 Spengler, Decline, I1, 422,
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array themselves like that for a statesman concerned with the weal
of his country.

Our final conclusion would therefore be that the term
«(Classical’’ might be a convenient term for demarcating the present-
day man from his ancient forebears, And, since both run into the
quicksands of mixture, no one knows when and how the Classical
man in the sense visualized by Spengler ceased to exist and therefore
there was no Classical civilization that disintegrated in the sense
implied by him; it just metamorphosed itself or rather evolved
into another civilization. Nor can Spengler deny that the Ionian and
Dorian migrants from Northern Europe were close siblings of the
Saxons, the Vandals, and the Normans, and that they founded what
he calls the Gothic civilization. The same thing, by the same analogy,
applies to the so-called ““Magian” civilization, which has a very old
history. The expanding world-vision of the Semitic people, the
accidents of history, and the glory of their past, all contributed to
the transfiguration and transmutation of their world-vision. In the
Fertile Crescent itself possibly a pure Semitic civilization did not
even exist. It is beyond any doubt that north-eastern part of the
Arab Oikumene had had considerable Hittite, Kassite, and Mitta-
nian infusions during the second millenium B.C. With the
Hurrians, Hittites, and Kassites (who governed Mesopotamia from
1959 to 1171 B.C.) intermingling with the Semites, the Semitic race
must have undergone considerable transformation in the result. By
the time of Augustus, Syria abounded in considerable foreign
elements — Armenian, Greek, and Caucasian — so that, to say that
the Syrian was intensely Magian and out to shed the slough of
Hellenism would be justifiable only to a very limited degree.

There are several aspects of the earlier Muslim contributions to
philosophy, historiography (notably Ibn-i-Khaldun, who formula-
ted the stages of growth in a given culture), the physical, and
medical sciences, and astronomy which provide magy of the links
which join the Europe of the Renaissance period with that of the
Dark Ages. Igbal subscribes to Spengler’s view that the spirit of
modern Europe is anti-classical; nevertheless, he highlights the
fact that Spengler is at times likely to be carried away by the
momentum of the generalities which he feels he has unearthed
from the facts he has marshalled:
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.... The anti-classical spirit of the modern world has

really risen out of the revolt of Islam against Greek

thought. It is obvious that such a view cannot be accept-

able to Spengler; for, if it is possible to show that the

anti-classical spirit of modern culture is due to the inspira-~

tion which it received from the culture immediately pre-

ceding it, the whole argnment of Spengler regarding the
complete mutual independence would collapse.t

The early Muslim scientists and philosophers like al-Razi,

Ibn Sinz, al-Khwzrazmi, Jabir Ibn Hayyan, Ibn Rushd, Ibn al-

Haitham and others pioneered the expansion of knowledge through

the application of observation to natural phenomena. This has

been taken to its perfection by the West. It might be well to recall

in this context that Mondino da Luzzi’s work on human anatomy,

which became the standard text book during the Mediaeval Europe,

- was based on the original text of B ‘All Sina. Ibn Al-Haitham'’s

Kitabal-Manazir (Treatise on Optics) exercised considerable influ- -

ence on Roger Bacon and was the source of about all that was known

about light and vision till the Renaissance. Similarly Latin transla-

tions of Ibn Rushd were «widely and illicitly read” throughout

Western Europe. During the Dark Ages, when the whole of

Europe was tormented and obsessed with the idea of a finite,

mortal, and destructible world, Ibn Rushd’s view to the opposite

was like a shower revivifying the parched greenery of an arid land-

scape. Singer says about Ibn Rushd:

Averroes was the greatest of all the Western Muslim

philosophers and one of the most influentjal thinkers of

all time... The Averroan doctrine that caused most

discussion was his teaching concerning the eternity of the

world, which some of his interpreters have represented as

the denial of creation ... Averroes is really an evolutionist

in the true sense of the word; that is to say, he believes -

not in a single act of creation but in a creation renewed

every instant in a constantly changing world, always

L 8. M. Iqbal, The Reconsturction of Religious Thought in Islam (Reprint;
Lahore: Sh. Muhammad Ashraf, 1968), p. 143.
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talking its new form from that which has existed
previously. The world, though eternal, has a Mover or
Agent, constantly producing it, and, like it, eternal. This
mover can be realized by observation of the eternal
celestial bodies which have a perfected existence only
through their movement. Thereby may be distinguished
two forms of eternity, that with and that without cause.
Only the Prime Mover is eternal without cause...1

Arabic numerals were introduced into Europe by Pope Silvester
(d. A.D. 1003), and this introduction gradually did away with the
cumbersome employment of the abacus for calculation purposes.
The enormous impact of the Arab numerals on the West can thus
be well imagined. Leastways also, al-Khwirazmi’s works on mathe-
matics, alchemy, and astronomy were translated into Latin by
Robert of Chester.

No one can gainsay that the progress of any culture depends
upon the genius and collective drive of its own people: other
factors can only catalyze and quicken the progress. -Aristotle’s
Poetics, for instance, although for Spengler it spelled the stultifi-
cation of Gothic (and therefore of Faustian) poetry and drama,
passed into Italian hands through Arab sources. And all of a
sudden, as if by magic, Europe began hummiog with life. Hence
in a considerable measure — even if one differs withIgbal as to the
degree of the Muslim influence over Renaissance Europe — the
Arabs arranged a reunion between the parent Classical culture and
its long-lost modern Puropean offspring. As emphasized earlier,
such a reunion would just not have been possible without the
European avidity to seize upon the repositories of knowledge from
the past and its enquiring spirit. A living civilization alome spares
no avenue unexplored.

And here perhaps one sees the Decline at its worst. At times
Spengler displays what verges on antipathy towards other civili-
zations than his own. One such glaring instance is the following
passage:

What might not have come out of Basque drama had it
remained under the impression of the mighty epic and the

1 C. Singer, From Magic to Science (New York: Dover Publications,
1958), p. 89.
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Gothic Easter-play and Mystery in the near neighbourhood
of Oratories and Passions, without ever hearing of the
Greek theatre! A tragedy issuing from the contrapuntal
music, free of limitations to the plastic but here meaning-
less, a dramatic poetry that from Orlando and Palestrina
could develop...to a pure form of its own; that was what
was possible and that was what did not happen; and it is
only to the fortunate circumstance that the whole fresco-
art of Hellas has been lost that we owe the inward freedom
of our oil painting.!

Not only has Spengler jettisoned the spirit of an objective
historian; but so emotionally has he been carried away by the glorifi-
cation of the Faustian achievement in the arts that he has gone to
the length of condemning his own heritage — the heritage left to
Europe by Greece and Rome. In Mediaeval England and Germany
the narrative was allegorical, with the purpose of telling exampla,
and the Seven Deadly Sins, the Seven Sacraments, the Twelve
Requisites of Shrift, and the Twelve Graces of Shrift are introduced
into the framework of the narrative, as an example of which one may
cite Handlyng Synne of Robert Mannyng of Brunne and the miracle
or “mystery” plays. So neither the Anglo-Saxon nor the Gothic
“Faster-play’’ is entirely faustian, since allegory is a latter-day
Classical phenomenon, and Spengler should therefore reject the
Easter-play also, because it represents, primitive Christianity, and
this, of course, was Magian! In any event, when the Classical
drama reached Europe again during the Renaissance period, it
was seized only because apparently the miracle plays had
exhausted all possibilities of further development, having no flesh-
and-blood characters.

Let us carry the argumeant further. However much Spengler
might try to ascribe the Classicism of Europe to taste, how did it
happen that the Easter-play was relegated to the relic-house of
curjosity, and its place was brazenly taken by dramas based on the
Aristotelian principles of plot and action with both contemporary
and ancjent (Classical) themes? Nor on his own.argument can he
refute the fact that the modern Faustian civilization — in fiction,

1 Spengler, Decline, 1, 333.
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music, drama, and other arts — seeks its symbols not from its own
Gothic or Celtic past so much as from an age that is not associated
even with Rome but with Greece, that is to say, from its own
primordial past now conveyed to the present age through the dim
medium of myths. Even such Faustian figures as Hegel and Goethe
have accorded a very high pedestal to Attic tragedy, with the
former holding Oediput Rex to be a2 work of art that can only be
imitated but not surpassed. Are we, then, not justified in concluding
that the *‘collective unconscious”’ of the Europe of today finds in
the archetypal myths from Greece the areas of experience covered
by the primaeval forests of human memory?

In his otherwise extremely illuminating discussion of Attic
tragedy and its characteristics, Spengler asserts that there are two
types of female characters in the Attic drama: Amazons and
haetaerae. Gilbert Murray, on the other hand, has convincingly
shown that both in the Greek myths and in the Scandinavian
Ynlinga saga occur several wives who are of the Gaia-Rhea-
Clytemnestra-Jocasta type. He further suggests that it is more than
probable that the Greek and Scandinavian myths derive from a
common source. The character of Electra also finds a parallel in
the foster sister of Amlooi, Prince of Jutland, in Saxo Grammaticus’
Gesta Danorum (History of the Danes), Books III and IV, which
constituted the original sources of Hamler.1

Spengler’s detailed examination of the plastic arts of Western
Europe is absolutely superb, and as an elucidation of its past trends
would remain so for quite some time. However, the modsrn
European characteristics have evolved. By elaborating too exhaus-
tively on their characteristics he tries to derive certain conclusions,
which only succeed in complicating the issne. The irresistible appeal
of Classical literature does not lie merely in its sensuousness, but
also in its scarch for the universal within the particular. But, even
if it comes to the particular for its own sake, Classical literature
is not wanting in it either. An example of realistic literature from
Greece is Theocritus’ Adoniazusae (Women at the Festival of
Adonis).

The Apollcnian and Faustian — and for that matter the

1 Sir G. Murray, ‘“‘Hamlet and Orestes’’ in Five Approaches to Literary
Criticism, ed. W. Scott (New York: Collier Books, 1962), p. 274.



32 Igbal Review

Magian — civilizations are, then, the expressions of an expanding
world-vision, and not of the death of one world-vision, and the birth
of another. Expansion in world-vision would be accompanied by
cosresponding modifications in the arts of painting and music and
literary genres, not to speak of scientific experimentation, for in
such cases empiricism is bound to be replaced by precise observa-
tion. And to this expansion in world-vision every culture has contri-
buted in one way or the other.

There is, however, something substantial in Spengler’s gener-
alizations: it is only his biological interpretation of history thatis ques-
tionable. Another considerable weakness of the Decline liesin the dog-
maticand pontifical postures adopted by;the author. His study on the
nature of numbers and the divergent paths which mathematics
adopted at the hands of the Classical, Faustian, and Magian men is
definitely a remarkable contribution to the history of scientific
thought. The Greeks systematized, and of this Aristotle and Theo-
phrastus are the two outstanding instances. But the Greek approach
to science in general was teleological (with the exception of Aris-
totle and Archimedes) rather than experimental, and it was the sha-
ckled version of this approach that continued in Europe down to the
Renaissance period. In the modern scientific approach the phenome-
nal world is interpreted on the basis of repetition in Nature and
the application of the interpretation not only to the human under-
standing but to technological progress. The present-day scientific en-
quiry traces the causes from the effects;the Greeks primarily moved
from the effects to the causes. A classic instance of the Greek ap-
proach would be the Platonic concept of Time, according to which
Time, together with axioms (natural laws), had its birth in chaos.
Life in a society holding such views would tend to move within set
grooves and adjustment would therefore be difficult. Popper in The
Open Society and its Enemies! has emphaized the recurrent battle
between oligarchy seeking a return to tribalism and democracy, with
Plato as the arch champion of the oligarchic pattern of rulership.
Added to this was the presence of the helots in the Greek society.
Departure from postulates in a world-view of this kind would be

1 Sir Karl R. Popper, The Open Society and Its Enemies (New York :
Columbia University Press, 1965), p. 405.
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difficult, and inancient Greccee the fixity of approach is writ lcrze
over Aristotl.’s Poztics in spite of his championing the ciuse of
expzrimzntation. Early Muslim pioneers like l1on Rushd, Ibn Sing,
and ibn al-Haitham as the pioneers of expeimentation and
observation are closer to the post-Renaissance Fauslians thaa to
the Greeks.

Since Spsngler regards each culturz to be the equivalent of an
organism, having its own individual soul, the aniinomies which I
have emphasized earlier are inherent in his very approach. One
fails to understand why, with his encyclopaedic knowledge, Spengler
should not have been able to discern the differences between the
Persian and Arabic ethos, and should have insisied on the inclusion
of the Sassanid-Iranian within the Magian unit, when Semitic
culture has its own separate and distant heritage. Nor does he scem
to beaware, for instance, that apocalypse is not a fundamental tenet
of Islam, and represents an extraneous trapping.

On other scores also, Spengler adopts extreme attitudes, ¢ g., on
the Marcionian heresy. Marcion’s attempt, if is true, was primarily
directed at the resolution of the evil-good duality just as the latter-
day Zoroastrian attempt was. He found evil so pervasive that he
even went further than the Gnostics in putting the spirit of man
besides his body, in the realm of evil (Demniurge).! Nevertheless, he
still retainzd the Christian precept of evil, and most of the contro-
versy in the heresy arose because Marcion tended to take the 0ld
Testament atits face value and not symbolically; hence hisdenounce-
ment of the God of Sacrifice of the 0ld Testamznt, and his
reduction of the flesh to the domain of evil. Even otherwise also,
Marcion’s heresy is just one of the instances of the efforis directed
at the resolution of the evil-good duality.

Yet, with all his failings, Spengler has made a sustained effort at
the extrication of a unitary picture out of that bafflingly varied mate-
rial called history. He arrived at certain conclusions, for the simple
reason that for him these conclusions represent the very quintes-
sence of history, that is, if we d:sire to learn from history. Heller,
in this context, observes:

1 K.S. Latourettz, 4 History of the Expznsiosi of Chiistianity (New
Yoik: Earper, 1938), p. 125.
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It is impossible to refute such a mighty enterprise by list-

ing...factual inaccuracies..., The proper tools of empiricism

can only deal with Spengler’s brushwood, and inflict a

few scratches on his landscape of peaks and velleys. The

assertion, for instance, that Spengler’s culture-organisms

have no real historical existence goes right outside the

range of empiricism. It is impossible to destroy an analogy

‘empirically’, however much ‘evidence’ is assembled for

the campaign. All historical generalizations are the

defeat of the empiricist; and there is no history without

them....Professor Toynbee (whom Mr. E.H. Carr accuses

of wanting to have Spengler metaphysically and eat him

empirically) finds it disappointing that the author of The

Decline of the West has nothing to say about the genesis of

his cultures.... But, if one grants Spengler the power of

genius, then it is as meaningless to blame him for his

shortcomings as it would be to reproach Picasso for some-

times ignoring the rules of perspective. For what Toynbee

finds disappointing is the very core of Spengler’s method.t

What is, however, surprising is that most of his critics, while

essentially correct on many points, criticize Spengler without in the

least possessing his courage and daring. Lerner, while sfating expli-

citly in his preface to America as a Civilization that his work is

not meant for those “looking for the historical, the descriptive, the

polemic, or the apocalyptic”, nevertheless does try to evolve a

unitary pattern in the history of the United States. But all that he

achieves is mere circumlocution. Caution of thekind betrayed by the

passage quoted below from the above work is definitely something
pale and second-rate beside Spengler’s daring:

The long journey we have made through the pages should

lead to a different conclusion. There is stillin the American

potential the plastic strength that has shaped a great civil-

ization, and it shows itself in unexpected ways, at

L E. Heller, The Disinherited Mind (London: Penguin Books, 1961),
pp. 161-62. -
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unpredictable moments, in disguises tha trequire some
imaginative understanding to unveil.2
Such a non-committal approach hardly adds anything substan-
tial to man’s effort at deriving lessons from history. Nor does the
reader need to be told that history can be a matter of accident,
Whean Spengler wrote the Decline, in spite of the fact that Germany
was lying rather supine then, the supremacy of the West was more
pronounced than itis now in many ways, at least in Asia and Africa,
and no challenger was in sight. And yet, with all that supremacy
and hegemony, Spengler could see the penumbra of disintegration
lengthening in many ways: the growth of «“Megalopolis”, decline
in the gnality of the literature, and so on. One cannot therefore
accuse Spenglef of indulging in geuneralities for their own sake.
Every thinker has a purpose and an aim central to his writing and
therfore possesses a certain degree of bias. On the score of the
bias— as this writer hasjemphasized earlier — it is harder to exculpate.
the author of the Decline. He has tried to correlate the individual
and collective existence with history in his own way through a survey
of the soul-expressions of the various civilizations that have so far
flourished on our planet by defining and tracing their characteristic
expressions. This in itself constituets a very original approach.
For him such a correlation was well worth the risk, as it has been
_ for others, Collingwood, Toynbee, Dawson, and Whitehead (Adven-
ture of Ideas), to name only a few philosophers of history among
many, But writers like Collingwood have a limited perspectivc; they
are primarily concerned with the West. Spengler did his best to forge
the key that he considered proper for unlocking the door leading to
the secretchamber of history. He failed, but, while many of the gener-
alizations that he has made in the course of the attempt are arrant
wrong, it is equally such geperalizations that can salvage history
from being converted into either a mere chronicle of facts or gath-
ering round it the patina of fiction.

L M. Lerner, America as a Civilization New York: Simon & Schuster,
1957), p. 950.



QURANIC CONCEPTION OF HIGHEST VIRTUE

“The highest virtue from the standpoint of Islam js “Right-
eousness,”” which is defined by the Qur’an in the following manner:
‘It is not righteousness that you turn your faces in prayers
towards east or west, but it is this that one should believe in
Allab, the Last Day, and ths Angels, and the Scriptures and the
Prophets, and give away wealth for His sake to the near of kin and
orphans, and the needy and the wayfarers and the beggars, and for
the redemption of captives, and keep up prayer and pay the
poor-rate, and who perform their covenant when they have coven-
anted, and are patient in distress and affliction.”

It is, therefore, evident that Islam, so to speak, transvaluates
the moral values of the ancient world, and declares the preservation
and intensification of the sense of human personality to be ultimate
ground of all ethical activities. .

Man is a free responsible being; he is the maker of his own
Destiny; and his salvation is his own business. There is no mediator
between God and man. God is the birthright of every man.

The Qur’an, therefore, while it looks upon Jesus Christ as the
Spirit of God, strongly protests against the doctrine of Redemp-
tion, as well as the doctring of an infallible visibl: head of the
church—doctrines which proceed upon the zssumption of the
insufficiency of human personality, and tend to create in man the
sens: of d:pendence which is regarded by Islam as a force obstruc-
ting the ethical progress of man.”

Mohammad Ighal
Islam as aa Etlical awd a Polit’cal Ideai—a lecture delivered in 1998.
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A.J. ARBERRY, A GREAT STUDENT
OF IQBAL

— S. A. Vihid

Igbal was a Cambridge man. He was in Trinity College from
1905 to 1907. Cambridge produced three great orientalists of the
present century—E. G. Browne, R.A. Nicholson, and A.J. Arberry
who were all admirers of Igbal. Referring to Iqbal’s Development
of Metaphysics in Persia, Professor Browne says, <“The other shorter
but fuller account of Mulla Sadra’s doctrine is given by Shaykh
Muhammad Igbal, formerly a pupil of Dr. McTaggart in this
University of Cambridge, and now himself a notable and original
thinker in India, in his excellent little book entitled Development of
Metaphysics in Persia.”’l Professor Browne was one of the first
scholars to review favourably the English translation of Asrgr-i
Khudi by Nicholson. It is worth mentioning here that Professor
Browne had a poor opinion about nearly all those poets of the sub-
coatinent who wrote in Persian, even ‘Urfi and §3’ib.2 Professor
Nicholson translated Asrar-i Khudi into English. This translation
attracted a good deal of attention. About the poem itself Professor
Nicholsos wrote in his Introduction to the transiation:

The artistic quality of ths poem is remarkable when we
consider that iis language is not the author’s own. I have
done my best to preserve as much of this as a litera] pure
translation will allow. Many passages of the original are
poetry of the kind that, once read, is not easily forgotten,
e.g. the descripiion of the Ideal Man as a deliverer for
whom the world is waiting and the noble invocation
which brings the book to an end.?

1 B.G. Browne, A Literary History of Persia (4 Vols; Cambridge: The
University Press, 1959), Vol. IV, 19.

2 While talking to Sir Tej Bahadur Sapri on this subjcct, Professor
Browne szid that Iqbl was a rare phenomenon.

3 Nicholson (traps ), Secreis, p. XXX.
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Professor Nicholson also wrote a detailed note on Payam-i Mashrig,
which was published in 2 German journal.

It was Professor A. J. Arberry who made it possible for the
English-speaking world to appreciate Igbal by reading his great
poems in English translations. He translated the quatrains contained
in Payam-i Mashrig, and published these translations as Tulip of
Sinai.l! He translated the ghazals contained in Zabar-i ‘Ajam and
published these as Persian Psalms. He also translated into English
verse Shikwa, Jawab-i Shikwa, and Iqbal's magnum opus, Javid Nama.
No scholar can equal Professor Arberry’s achievement as a trans-
lator. In the masterly introdactions to his translations, he surveys
different aspects of Persian poetry and Igb3l’s poetic art. In his
Preface to Persian Psalms, he says, “He [the reader] will find him-
self in a new world of thought and feeling, a world vibrant with
hope and high endeavour, a world revealing the vision of a great
thinker who saw in these sorely troubled times the dawn of a
new age.”’2 In his Introduction to the translation of Javid Namah,
he says, '

Both the Asrar-i Khudi and the Rummz-i Bekhudi were
composed in rhyming ceuplets, following a very long tradi-
tion in Persian didactic poetry going back a thousand
years. The metre chosen by Iqbal for these poems is the
ramal-i musaddas-i magsur, the same as that employed by
the greatest of Persian mystics, Jalal al-Din Rumi (1207-
1273), in the greatest didactic poem in Persian literature,
the Masnavi. I have summarised the early history of this
verse-form in the preface to my Tales from the Masnayi.
(Allen & Unwin, 1961), which the reader may wish to
consult. One noteworthy feature of the convention is that
the poet lightens from time to time the weight of formal
exposition by the introduction of ittustrative anecdotes; to
this tradition Igbal also conformed. When, however, he
came to compose the third of his trilogy, Igbal varied the
pattern strikingly; the Javid-nama is conceived as a narra-
tive poem, or rather, a poetic drama, in which the didactic

1 Arberry (trans.), The Tulip of Sinai (London: The Royal Indian
Society, n.d.).
2 Arberry (traps.), Persian Psalms, p. viii.
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is put into the mouths of dramaris personae. A further
remarkable novelty is the interspersing of lyrics, in various
metres and in the monorhyme characteristic of the
Persian ghazal, the effect of which is a very great enhance-
ment of the poetic tension of the whole.”!

Thus it will be seen that all students of Igbal owe a special debt
of gratitude to Cambridge for having providedjtwo eminent scholars,
Nicholson and Arberry, who introduced Igbal to the West by means

" of their translations. Of these two Professor Arberry is decidedly
the more devoted, thorough and comprehensive as an Igbal
scholar.

Professor Arberry was born on May [2, 1905 in a small house
in the working class quarter of Pratton, Portsmouth. The fourth of
five children in the family, his formal education began at the age
of three when he joined the babies’ class in a council school. When
eleven years old he tried for a scholarship to Portsmonth Grammar
School, but failed. Next year he succeded in getting one of the ten
free places available. He completed Senior Cambridge at 16. He
decided to be a Classics scholar and went to Pembroke College,
Cambridge, at Michaelens in 1924 after securing a scholarship. At
Cambridge he took a first in Part T of the Classical Tripos in 1925
and a first in Part I in 1927. It so happened thatin 1927 Pembroke
produced not less than 5 first mén in Part II of the Classical Tripos,
and so there was no chance for Arberry in the academic world. A
friend advised him to apply for E. G. Browne Studeatship founded
out of the funds bequeathed by Professor E. G. Browne to the
College for the encouragement of Oriental studies. Arberry applied
for the Studentship and, after having won it, he worked very hard
and, in 1929, took a first in both parts of the Oriental Language
Tripos.2

In 1931 Arberry was elected the Junior Reseach Fellow by his
College. In this connection he went to Egypt. In Cairo he met the
lady whom he married in Cambridge in November 1932. About
this time the Headship of the Classics Department of Cairo
University fell vacant. Arberry applied for it and was appointed to

1 Arberry (trans.), Jovid Nama, pp. 11-12.
- 2 Most of the information is based.on the material contained in Arberry s
Oriental Essays (Loddoa: George Allen & Unwin Ltd., 1960).
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take charge: of the post immediately. He continued in this post for
two years. While in Cairo he witnessed Ahmad Sharqi’s masterpiece
Layla Majnin and was so taken up by it that he sought permission
to translate it into Bnglish. While in Cairo, Arberry also edited two
mystical texts.!

About this time the post of the Assistant Librarian of Indian
Office, London, fell vacant. Arberry got the job and remained in
this position for the next ten years.

On September 1, 1939, Arberry was traosferred to the War
Office, and attached to the Postal Censorship Department in
Liverpool. In the summer of 1944, the Chair of Persian in London
University fell vacant and Arberry was appointed to it. Thus at
long last he returned to the academic world, In 1946, the Chair of
Arabic also fell vacant and with it the headship of the Middle East
Department, and Professor Arberry was appointed to it. [n 1947,
Professor C.A. Sotorey resigned from the Sir Thomas Adam’s
Chair, and it was offered to Arberry. Thus Arberry returned to
Cambridge, and his old College reelected him a Fellow. Settled in
Cambridge, Arberry started on his great work as an Orientalist,
writing on Sifism, Rimi, and ‘Umar Khayyam besides translating
Igbzl. In Cambridge he took special interest in the Muslim students,
mostly from the Middle East and the Indo-Pakistan sub-continent.
It was as a result of his efforts that the authorities of Pambroke
College allowed the Muslims residiag in Cambridge to hold Friday
prayers in one of its Halls. Whenever I happened to be in Cambridge
oun a Friday, T found Arberry taking special interest in preparing
the Hall for prayers.

Besides his translations of Iqbal’s poems, his Oriental scholar-
ship includes a traaslation of the Holy Qur’an,2 his well-known
book Revelation and Reason in Islam,3 and several books on
Sofism.4 Towards the cnd of his li{e he was concentrating on Rami

1 1bid., p. 238.

2 Arberry, The Koran Interpreted (2 vols; London: George Allen and
Unwin Ltd., 1955).

3 Arberry, Revelation and Reason in Islam (The Forward Lectures for
1956 Delivered in the University of Liverpool; London, 1957).

4 B 5., An [ntroduction to the History of S fism (Longmans, Green and
Co., [1943); and Siifism: An Account of the Mystics of Islam (George Allen
and Unwin Ltd., 1963).
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and wanted to continue the work of his predecessor and teacher,
Professor Nicholson, on that great mystic. Referring to Nicholson,
Arberry once wrote :
If years and health are given me to complete, as it is my
fondest wish to do, the work on his favourite Riimi which
he did not live to finish, whatever good thing I accomp-
lish will be by right his. Disciple never had a wiser, a
profounder or more loving Master.!

The following incident will clearly show his devotion to Rumj.
Once Professor Annamarie Schimmel, Professor Arberry and the
writer were having lunch in a hotel in Cambridge. Our talk turned
to Riimi. Arberry recited some verses from him and was so affected
that tears began rolling down his eyes.

Arberry was fully conscious of the difficulties of translating a
poet like Igbal. He candidly admits :

Iqbal presents the translator with all the usual problems
connected with translating poetry, and with further
problems, still more difficult of solution, posed by his
elusive style and idiosyncratic vocabulary. That this
elusiveness was deliberate is proved by a remark he jotted
down in a notebook dating from 1910, and published by
his son Javid in 1961: ‘Mathew Arnold is a very precise
poet. 1 like, however, an element of obscurity and vague-
ness in poetcy; since the vague and the obscure appear
profound to the emotions.2

When he started translating Iqbal, Arberry was lucky enough
to have access to some of the mistakes that Iqbzl had pointed out
in Nicholson’s teanslation of Asrar-i Khudi. In fact, Arbeiry pre-
pared a statement of all these mistakes and collected them in a
pamphlet which was published by Shaikh Muhammad Ashraf of
Lahore. In the Preface to this pamphlet, Arberry says:

The most arresting fact which emerged from the study of
this new material was the extreme difficulty of reaching a
correct interpretation of many passages in Igbal’s poetry.
Professor Nicholson was at the height of his great powers
when he made his translation of the Asrgr-i Khud?, it was

1 Arberry, Oriental Essays, p. 232.
2 Arberry (trans.), Javid Nama, p. 13.
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shorcly after the completion of chis task that he began
work on the Mathnawi of Jalal al-Din Ramj, a labour
which occupied the rest of his life and crowned his
splendid achievements in the field of oriental studies. All
who put their hands to translating Igbal may therefore
well feel humbled when they consider how maay times the
inner sense of his poetry escaped Professor Nicholson’s
deep and careful scholarship. But they may well rejoice
that fortune has preserved this unique example of Igbal’'s
exegesis of his own writings; by studying carefully the
material which is assembled in these pages, the future
worker in this field will fird much to assist his under-
taking.l
Before undertaking his work of translation, Arberry not only
prepared himself well for the task but also availed himself of every
possible help that he could get. There were before him not only the
translations of Iqbzl’s works by other scholars, but also examples of
Igbal’s work in this field. Naturally one would expect that, prepared
as Arberry was for the great task, mistakes in his translation
would be rare. And it must be admitted that mistakes are very few.
In some cases, Arberry has failed to understand Igbal correctly.
Apart from these few mistakes, hjs translations are on the whole
superb. They reflect the passion and fire of the original in a2 remark-
able degree as will be seen from the following specimens:
) sdee S sedt e 1 5AS
59 Ay, dan pul 2 gm 3, ny
sl ble ):\KA) )) Ar GK » (:)_)3
EFO N | 3173 E) I_)L! K )A&ul H'j)
cod a5 DT gemt 8355
3 e b osd den 2 A > A5 4|
ST e e 1 LT edija o3
Psisr bl b e &5 5 OlesT
Ll Olapal b 55 a5 255 o
55 85 oS sl Juem e
.xés; |_,.u) a-\{:.a Le U“"l‘? e 51
()20 pla by . ;f_f aded
! Arberry. “Notes op Igbal’s Asrar-i Khudf (The Secrets of the Self)

(Lahore: Sh. Muhammad Ashraf, 1950), p. vi.
2 Igbal, Zabir-i ‘Ajam, pp. 184-185.
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Arberry’s traaslation:

Eschew the West, and do not be

Bewitched by Europe’s wizardry;
Not worth a barley, in my view,
Is all her ancient and her new.

Mighty Darius, Iskandar,
Khusrau and Kaikobad —all are
A blade of grass upon the way
Swept by a passing wind, to-day.

Life is the Self to beautify,

To guard the Self right jealously;
Upon a caravan thou art—

Fare on with all, but go apart!

Radiant thou camest from the sky,
Far brighter than the sun on high;
So live, that every mote may be
Nlumined by thy brilliancy.

Thou hast not spared thy precious ring
Idly to Ahriman to fling —

To pledge thee which it were not well
Even to trusty Gabriel.

The tavern is ashamed, because

So narrow is become our glass;

A beaker take, and prudently

Drink wine — and then be off with thee!t
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1 Asberry (trans.), Persian Psalms, pp. 117-118.
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Arberry’s translation:

Soft my breath doth pass
Soft as April airs;
Jasmine-sweet the grass
Springeth from my tears.

Desert tulip glows
With the blood I shed
As in beaker shews
Wine all ruby-red.

Soareth so my flight

O’er the highest sphere
That the souls of light
Seek to trap me there.

Labours ever new

Make man’s dust to glow;
Moon and star still do

As long time ago.

Come, O come to prayer;
Court no prince’s door;

So our fathers were

When the world was poor.2
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Y 1qbal, Zabiir-i ‘Ajam, pp. 178-179.
2 Arberry (trans.), Persian Psalms, pp. 114-115.
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Arberry’s translation:

The days are ended
Of winter long;
The branches quiver
With living song.
The breeze in beauty
Arrays the rose
As from the river
It gently blows.

The tulip’s lantern
In desert bare
Is fanned to brightness
By the spring air.
A little eases
With grief and pain
Or like a hill-stream
Laments again.
Lest my heart’s passion
May softer grow,
Not to the trusty
T'll tell my woe.2

() Describing the beauty of Kashmir, Iqbal says:
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1 1gbal, Zabidr-i ‘djam, p. 53.
2 Arberry (trans.), Persian Psalms, pp. 30-31.
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Arberry’s translation:
Behold her mountains turbaned in white,
behold the firey hands of her chenars;
in springtime rubies leap down from the rocks,
a flood of colour rises from her soil,
stippled clouds cover mountain and valley
like cotton-flocks strewn from a carder’s bow.
Mountdin and river, and the setting of the sun:
there I behold God without a veil.2
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Arberry’s Translation:
I pray thee, Lord, to me impart
Within my breast a consciouns heart:
Give me the vision to divine
The rapture pulsing through the wine.
It never pleased me, to receive
Another’s breath, that I might live:
Give me a breath as light as morn,
A sigh that in the home was born.
I am a torrent: do not set
Me dribbling in a rivulet,
But give my waters space to spill
L Igbal, Javid Nama, p. 187.

* Arberry (trans.), Javid Nama, p. 118.
3 Iqbal, Zablir-i ‘djam, pp. 4-5.
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O’er valley broad and spreading hill.
Illuminate my lifeless clay

With anthems David used to play;
Let all my atoms swiftly spring
Upborne upon an ember’s wing.!

A study of the texts and their tramslations given above will
show that this great scholar has succeeded in 2 remarkable degree
in retaining the beauty and grandeur of the original. While one may
find instances in which he failed to interpret Igbal correctly, on the
whole every student of Iqbal will find in these translations wealth
of scholarship and art.

After reading Arberry’s translations of Iqbal one is reminded
of great masterpieces in the English lapguage in this field: Nichol-
son’s translations of Diwan-i Shamsi Tabriz and Getrude Bell’s
translations of Hifiz. There is no doubt that all these translations
have enriched the English language. In the words of E.G. Browne,
it can be said of all these translations “I can recall but few English
verse-renderings of Eastern poets which seems to me so adequate
and so beautiful as these.”

Arberry has himself remarked, “It has been said that the ideal
at which the translator should aim is to produce a version as near
as possible to what his original would have written, had he been
composing in the translator’s language and not his own.”’> It can
be safely said that Arberry has succeeded in a remarkable degree in
achieving the ideal he set before himself. This he could do bacause
he also loved Islamic culture. His work on Islamic culture helped
him in realising the subtleties and intricacies of a culture whose
values, ideas and symbols form the basic framework of the context
of Igbal’s poetry. Arberry considered Iqbal as a true representative
of that culture. He used to say that Rami saved the world from
chaos seven hundred years ago and it is only the study of Rimi
that can save Europe today. As he regarded Igbal as 2 true disciple
of Riimi, he felt that the study of Iqbal would help the Furopeans
today. Referring to his stay in Egypt, he remarked, ““Though politics
sometimes clouded the serenity of the academic sky, politics was

1 Arberry, (trans.), Persian Psalms, p. xi.
Z Arberry, Oriental Essays, p- 179
3 Arberry (trans.), Javid Nama, p. 14.
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never my business; and I look back on my years in Egypt, which
took me also to Palestine, Lebanon and Syria, as among the
happiest of my life.”! Though he never visited Pakistan, he
always took great interest in the intellectual development of the
country. He considered Pakistan as a representative of Islamic
culture and his ardent wish was that this country should always
remain so. In a message to Bazm-i Ighal in 1950, he wrote:
Igbal’s doctrine of the indestructible significance of the
individual contains a message of hope and inspiration in
these days when the rights and duties of individual man
are so gravely threatened by materialistic conceptions of
an all-powerful state. His doctrine of the place of the
individual in society, with his interpretation of the ferm
society to mean the whole community of right-believing
men and women, is no less important as a corrective to
vialist tendencies in contemporary thought. His message
is of universal appeal and application.2
It must be admitted that early in his career his wiitings showed
a feeling of nostalgia for the glory that had departed or was depart-
ing from England, but in course of time he outgrew this feeling.
His studies of Riimi and Igbal brought home to him a feeling of
brotherhood in mankind. Meanwhile, his studies of the Qur’gn and
.Safism brought to him new light and & broadening of sympathies.
After years of studies he wrote about the language of the Qur’an:
*Briefly, the rhetoric and rhythm of the Arabic of the Koran are
so characteristic, so powerful, so highly emotive, that every version
whatsoever is bound in the nature of things to be but a poor copy
of the glittering splendour of the original.”’3
In a language of great warmth and depth, Professor Arberry
writes in his Preface to The Koran Interpreted:
“During the long months, the dark and light months, of
labouring at this interpretation, eclectic where the ancient
commentators differ in their understanding of a word or a
phrase, unannotated because notes in plenty are to be
found in other versions, and the radiant beauty of the

1 Arberry, Oriental Essays, p. 237.
2 From the records of Bazm-i Igbal, Karachi.
38 Arberry, Koran Interpreted, p. 24.
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original is not clouded by such vexing interpolations — all
through this welcome task I have been reliving those
Ramadan nights of long ago, when I would sit on the
varandah of my Gezira house and listen entranced to the
old, white-bearded Shaykh who chanted the Koran for
the pious delectation of my neighbour.. .. It was then that
I, the infidel, learnt to understand and react to the thrill-
ing rhythm of the Koran, only to be apprehended when
listened to at such a time and in such a place. In humble
thankfulness 1 dedicate this all too inperfect essay in
imitation to the memory of those magical Egyptian nights.t

I have known very few Christian scholars refer to the Qurian
with such feelings of devotion and admiration. Every word written
by the Professor radiates his sincerity and echoes with his faith.
This shows how with age and studies he had come to appreciate
the spirit of Islam and Islamic Culture.

Throughout his career, Professor Arberry worked hard to make
Oriental studies more popular in Great Britain, and in Scarbrough
Report he saw sigos of his hopes being realised after all. The Scar-
brough Commission, consisting of fifteen men of distinction, was
appointed on December 15, 1944 by the then Foreign Secretary,
Sir Anthony Eden. Its Report has been with all justification called
the Charter of Modern Orientalism. The report suggested means
for affecting advances in the humanities comparable in scale with
advance already achieved in science. But in subsequent years the
action taken on the recommendations of the Scarbrough Report
was not very encouraging, and this made Arberry write: I look
forward to the time which I shall certainly not witness myself when
it will be considered as normal for an undergraduate to study the
history of Arab, or Persian or Indian or Chinese or Japanese
civilisation as to investigate the ancient and modern civilisations
of Europe.”’ There are no signs of Prafessor Arberry’s hopes being
realised in the near future. But it must be acknowledged that he did
his best to achieve the aims of the Report at least in Cambridge.

Professor Arberry produced books of great learning based on
original research in great numbers. It can be truly said of him that

L 1bid., p- 28.
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productivity was at full spate throughout his career. Owing to the
pressure under which he worked his health broke down frequently
and he needed holidays often which he utilised to collect fresh
material for new books. In all he has left us over forty books.

Once when Professor Arberry and the writer were having lunch
with the Master of Pambroke College in the College dinning hall,
the Master asked Arberry, «“Arberry, do you read all the books
you write?”’ This remark provided an index to the dimension of his
literary output.

Arberry died on October 22, 1969. In him we lost a great
friend of Oriental learning, a devoted scholar and worker on Igbal.
While it is true that <“Nicholson was the first man in the West to
recognise the greatnes of Igbal,”’! it was Arberry who really made
Igbsl accessible to Western readers. In Igbal he discovered Rami’s
teachings presented in the light of modern thought, and this served
to intensify his admiration for Igbal.

1 Arberry, Oriental Essays, p. 215.



THE PHILOSOPHICAL SIGNIFICANCE
OF AL-GHAZZALI

—R. E. Aba Shanab

The aim of this paper is to make explicit some of the philoso-
phic contributions of the Medieval Persian scholar, al-Ghazzali.l
In-our diseussion we shall endeavour to delineate his philosophic
significance by concentrating on two of his major works, Magasid
al-Falasifak (The Goals of the Philosophers) and Tahdfur al-
Falasifah (The lncoherence of the Philosophers).2 In addition to
this, we shall indicate at length al-Ghazzali’s importance in the
development of logic in Medieval Islam.

1. THE SIGNIFICANCE OF AL-GHAZZALY'S
MAQASID AL-FALASIFAH

Al-Ghazzali’s interest in philosophy began at an early age
under the direction of the prominent Ash‘arite theologian of the
period, al-Juwayni. It was al-Juwayni who introduced his pupil not
only to the study of Kalam, but also to the study of philosophy and

1 Hijs full pame is Abii Hamid Muhammad b. Muhammad al-Ghazzili,
the Algazel of the Schoolmen. He was born at Tds in Khurasan. near the
modern Persian city Mashhad Much discussion centered on whéther his nishah
should be spelled as Ghazili or Ghazzall. The latter spelling is the one we shall
use. For a discussion on this controversy sece W. M. Watt, Muslim Intellectual:
A Study of Al-Ghazzali (Edinburg: The Edinburgh University Press, 1963),
pp. 181-182.

2 We are not suggesting that these are the only two books that al-Ghazzali
wrote; nor are we also suggesting that these are the only significant books. In
the course of our discussion we will be referring to other works of his. For a
list of al-Ghazzili’s works, we refer the reader to the following: (1) M. Bouyges,
Essai de chronologie des oeuvres de al-Ghazzall, ed. M. Allard (Beirut, 1959);
(2) F. Jabre, La Biographie et 1 ‘oeuvre de Ghazill reconsidéries a la Lumiere
des Tabaqat de Subki,” Mélanges de | *Institut Dominicain d'etudes orientales
elu caire, 1954; (3) W. M. Watt. “The Autheuticity of the Works Attributed to
Al-Ghazzili”, Journal of the Royal Asiatic Society (1952), pp. 24-45; (4) G. F.
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logic. It was not until al-Ghazz3lj was appointed Professor at the
Nijzamiyah College in Baghdad in 1091 that he started seriously
delving into a systematic study of philosophy. It would seem that his
keen interest in phliosophy reached its zenith between the years of
1091 and 1095, the duration of his appointment as Professor at
Nizamiyah College. According to al-Ghazzzli’s own account in
al-Mungidh min al-Dalal (Deliverance from Error), his interest in
the study of philosophy stemmed from the desire to comprehend,
prior to refuting, those philosophers whose theories were in conflict
with the tenets of Orthodox Islam. In less than two years, al-
Ghazzali was able to master the sciences of the philosophers.t
The result of these philosophical contemplations was the work
entitled Magqasid al-Falasifah. His interest in philosophy is further
delineated in al-Mungidh min al-Daldl in which he categorizes
seekers of knowledge into four groups:

1. The theologians (mutakallimin) who claim to be the
expounders of thought and speculation.

2. Thbe Batinis who contend that they are the party of
instruction (za‘/im) and that they derive their truth from
the infallible Imam.

3. The philosophers ( falasifah) who consider themselves as
the exponents of logic and demonstration.

4. The mystics (S#fis) who claim to have the privilege of
presence, vision and revelation.

Al-Ghazz3ali evea contended that truth cannot lie outside these
four classes. As he put it: “If the truth is not with them [know-
ledge seekers], there is then no point in realizing the truth; for it
does not make sense to return to the area of imitation [or deriva-
tive belief], after one has already 1:ft it.”’2 According to his scheme
it is then imperative that one’s intellectual activity be concerned
with the study of philosophy, for philosophers “‘regard themselves
as the exponents of logic and demonstration.”’3 It should be noted
here that al-Ghazzali’s concept of philosophy is restricted to logic
and demonstration both of which he consideresd in subseguent

Hourani, *The Chronology of Ghazzals’s Writings’’, Journal of the American
Oriental Society (1959), pp.225-233; (5) W. M. Watt, “The Study of al-Ghazzal1*’,
Oriens (1969), xiii-xiv, 121-131. _
Y Al-Ghazzili, Al-Mungidh min al-Duldl, eds. J, Saliba and K. Iyyad
(Beirut, 1967), p. 75.
2 Jbid., p. 69.
3 Ibld,
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works as indispensable tools in intellectual endeavour. (We will
consider this point later in the paper).

The underlying reason behind al-Ghazzzli’sstudy of philosophy
was primarily to enable him to sort out those views that were in
conflict with orthodox Islam. But this intellectual enterprise first
led to a reproduction of the philosophic views of his predecessors,
al-Farabi and Ibn Sina. The philosophic work which reported this
non-critical account of the philosophers was Magasid al-Falasifah.
Al-Ghazz3ali’s reason for writing this book was aptly stated in the
introduction to his book:

You have asked for a beneficial discussion in uncovering
the destruction (or incoherence) of the philosophers, the
contradictions of their theorics, and the areas of their
ambiguity and deceit. And there is no advantage in help-
ing you [in this respect] except after informing you of their
theories and beliefs. For the understanding of the falsity
of their theories before fully comprehending their purposes
is absurd.... Hence I thought to proceed by explaining
briefly the purpose of their logical, physical and metaphy-
sical sciences without distinguishing between that which is
true from that which is false. For I only intend to make
you understand the purpose of their theories without taking
into account any detail concerning that which is considered
to be redundant and far removed from their goals. Hence I
only want to introduce them just for the sake of narration
by linking them to that which they believed to be signifi-
cant,1

1o addition, he claimed that the ‘‘purpose of the book (The
Goals of the Philosophers) is to make you acquainted with their
sciences which amount to four divisions: mathematics, logic, physics,
and metaphysics.”’2 It is interesting to note in this connection that
al-Ghazzzali did not discuss mathematics in Magdsid believing as he
did that mathematical propositions “do not contradict the intellect,
and they are not the kind to be met by denial, On account of this
there is no reason in discussing them.”’3 However, with respect to

! Al-Ghazzali, Magasid al-Falasifah, ed. Kurdi (Cairo, 1936). p. 1.
2 Ibid., Fart 1, p. 2.
3 1bid.
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the other fields, al-Ghazzali felt that their acceptance was met by
disapproval from various intellectual circles, He contended that
most of the beliefs in metaphysics were contrary to the truth and,
furthermore, “their correctness is rare,”” Most of the logical proposi-
tions, he claimed, were correct and that error in them was rare.
With respect to physics, al-Ghazz3li felt that the truth about it was
mingled with that which was false, and that that which was correct
about it resembled that which was incorrect. In Magasid, al- Ghazzali
devotes approximately 70 pages to logic, 140 to metaphysics and
75 to physics. Some of the important philosophic topics that he
addressed himself to were:

A. Part I (Logic). (1) Thesignificance of utterances, (2) universal
. notions, (3) compositions of singulars, (4) arrangements of proposi-
tions, (5) discourse on categorical and exceptive syllogisms, (6) the
content of syllogism, (7) construction of premises.

B. Part II (Metaphysics). (1) Substance and accidents, (2)
universals and particulars, (3) one and the many, (4) causation, (5)
priority and posteriority, (6) necessity and contingency, (7) poten-
tiality and actuality, (8) necessary existent, (9) attributes of the
First.

C. Part III (Physics). (1) Types of motion, (2) simple and
compound corporeals, (3) the vegetative, animal and human soul,
(4) external perception, (5) internal perceptions, (6) active intellect.

The above topics clearly indicate al-Ghazzzli’s sophistication
with the philosophical language of his predecessors. It is indeed
quite an achievement for an intellectual to be able to report such
an objective account, knowingallalong that what these philosophers
had to say is, for the most part, in sharp opposition to the
religious orthodox community of Islim. Whether al-Ghazzzali wrote
the book without plagiarizing is perhaps difficult to ascertain.
Undoubtedly, he reproduces many of Ibn Sina’s arguments yverbatim.
Most likely al-Ghazzali attempted simply to be as faithful as he
could to these philosophers and, bence, was bound to reproduce
verbatim some of Ibn Sina’s arguments.

It would be worthwhile to study, and compare the texts of Ibn
Sina and al-Ghazzali. The advantage that might accrue from such
a project would consist not only in determining how textually
close al-Ghazzzli was to Ibn Sing, but also in attempting to locate
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any philosophical misinterpretation on the part of al-Ghazzali.
Such a textual analysis might enable us fo dispel some of the
erroneous interpretations imputed to al-Ghazzali’s predecessors.
To illustrate this point, consider the important “essence-existence’’
_distinction by Ibn Sing. It is commonly held by scholars! of Islimic
medieval philosophy that Ibn Sjpi subscribed to the thesis that
«“existence is an addition to essence’” or that ¢existence is an
accident of an essence.” Recently, however, one author? attempted
to dispel this commonly held view, basing it on $ome of Ibn Sina’s
texts. In al-Ghazzali’s Magasid, there is an interesting passage that
might shed some light on the source of this confusion. The passage
in its entirety is as follows:
Irrespective of how you underetand the essential and that
which is essential to it (universal), the subject matter can-
not occur in your mind unless you understand first the
attainment of that which is essential to it, and you cannot
comprehend it without that essential. If you understand
man and animal, then you cannot understand man
without first understanding animal, And if you understand
number and understand four, then you will not be
able to comprehend four without understanding first
number. And if you substituted “animal’’ and “‘number”
respectively for “‘existence’’ and “white”, then you areable
to understand four without realizing whether it exists or
not, or whether it is white or not. But it may be doubted
whether there is in the world the number four or not. But
this does not match our understanding of the essence of
the number four. And thus one undersrands the essence
of man by the intcllect without having recourse to
:Tbe following authors have at ome time or another attributed to
Ibn Sina the view that ‘existence is an addition to an essence”: A.M. Goichon,
La Distinction de l‘essence et de I‘existence d’ aprés Ibn Sina (Avicenne) (Paris:
Desclée de Brouwer, 1937), p. 132. n. 1, and passim; J. Weinberg, 4 Short
History of Medieval Philosophy (Princeton: Princetop University Press. 1964),
p» 114; A. Maurer, Medieval Philosophy (New York: Random House, 1964),
p. 98; H. Nasr, Three Muslim Sages (Cambridge, Mass.: Harvard University
Press, 1964), p. 26. B
2 See P. Morewedge’s article ‘“Philosophical Analysis and Ibn Sina’s
*Bssence-existence’ Distinction,’* Journal of the American Oriental Society,
(forthcoming).
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understanding that ne is white or that he is existing; and you
cannot understand him (i.e., man) without knowing that he
is an amimal. And if your intellect does not help you
understand this example because you are an existent being,
and [because] of the plurality of man’s existence, then
substitute the example by ¢‘crocodile’” or whatever animal
you want. And hence existence is accidental to all essences,
but that animal [in relation] to man is essential and like-
wise is ‘““color’ to “blackness” and ‘‘number” to <five”
[are essential].t .

This passage substantiates the views of the expounders of the
thesis that “‘existence is an addition to an essence.” If this were the
correct rendition of Ibn Sind’s view and if one were to accept
Professor Morewedge’s claim that Ibn Sinz never entertained such
a view, then it would be feasible to contend that the source of con-
fusion with respect to this issue perhaps stems from al-Ghazzali’s
discussion of it in Magasid. Whether this in fact is the case does not
concerg us here. What we have tried to suggest is that it is quite
conceivable that al-Ghazzali in Magdsid was not simply reproduc-
ing verbatim the views of his predecessors, but that he might also
have attempted to go beyond those views. Such a claim could only be
substantiated by subjecting al-Ghazzali’s book to a careful philoso-
phical as well as critical analysis, and then comparing it with the
available texts of his predecessors in order to demonstrate whether
in fact he was simply giving an objective account of them.

Before considering the significance of al-Ghazzali’s book, it is
necessary to consider his claim that <“most of the logical propositions
are correct and that the error in them israre.”’2 This assertion is odd
in that al-Ghazzali never criticised logic. As a matier of fact, he
wrote treatises to promote the study of logic. To wit, in his book
Mi‘yar al-Ilm (The Standard of Knowledge) he offered an extensive
treatment of logic; in Mikakk al-Nazar (The Touchstone of Think-
ing), he offered a shorter version of Mi‘ydr. Both these books were
designed for persons trained in jurisprudence. Al-Ghazzali hoped
that the study of logic would facilitate their subject matter. In
al-Qustas al-Mustagim (The Correct Balance), al-Ghazzali applied

L Al-Ghazzali, Magqdsid, Part 1, pp. 11-12. (Emphasis added).
2 Ibid,, p. 2.
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syllogistic reasoning to theological questions. Thus if logic does
contain any errors, why did not al-Ghazzali demonstrate them, as
he did with the physical and metaphysical theses in his Tahafus.
Our only suggestion is that when he wrote Magdasid he was under
the impression that logical propositions did contain some errors
and hence were to be refuted. He did likewise with tbe physical
and metaphysical theses of the philosophers, which later proved to
be contradictory. If this assumption is incorrect, we fail to under-
stand how to interpret the remark underlying his assertion that
logical propositions contain some errors. Indeed, one wonders why
he bothered at all to write about logic in Magasid if bis intention
was not to refute it, as he did with the other claims of his prede-
cessors. Again, our suggestion was that he did not find anything
controversial about logic. His concluding remarks in Magadsid bear
.out what we are suggesting:
That was what we intended to discuss about knowledge
(logic, metaphysics, and physics) without paying attention
to distinguishing that which is good from the bad, and the
correct from the incorrect. Now let us start the book,
Tahafur al-Falasifah (The Incoherence of the Philoso-
phers) in order that that which is incorrect of their
opinions would be clear and God is the ope who will let
us arrive at the truth.t

Now let us focus our attention on the significance of Magasid.
The following three salient points stand out:

1. 1t was considered the best introductory study of Islamic
philosophy. The Latin scholastic philosophers used it extensively
to the point that they mistook the views expounded in Magasid to
be al-Ghazzili's own, despite his warning in the introduction to his
book that he was simply giving an objective account of the theories
of his predecessors and was not embarking on any critical analysis.
In addition to the scholastic philosophers, the Jewish medieval
philosophers, especially Ibn Maymun (Maimonides, d. 1204) of
Cordova, used al-Ghazzzali’s book. Magadsid became one of the
most widely read and influential books on neo-Platonism in the
Medieval Ages.

1 Jpid.,, Part 111, p. 77.
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2. Ibn Rushd’s Tahdfut al-Tahafut (The Incoherence of
Incoherence) generated a great deal of interest in the Medieval
Ages. Since Ibn Rushd’s book was a refutation of al-Ghazzili’s
Tahafut, it thus was imperative to comprehend al~-Ghazz3li’s philo-
sophic position, not just as embodied in Tahgfut but also as
narrated in Magasid. ‘

3. Since Ibn Sina was a highly influential philosopher, Medieval
scholars resorted to al-Ghazzili’s Magasid in order to understand
his theories.

II. THR SIGNIFICANCE OF AL-GHAZZALY'S TAHAFUT

In Tahdfut, al-Ghazzzli embarked on the task of refuting the
views of the philosophers. Note that it was only the physical and
metaphysical theses that al-Ghazzili wanted to refute. Logic, as
mentioned earlier, was praised by al-Ghazzjli, for he considered
it a useful tool in man’s intellectual activity. Logic, contended al-
Ghazzzli, was doctrinally neutral and hence did not conflict with
the religious tenets of orthodox Islam. However, with respect to
the metaphysical and physical theses, al-Ghazzali contended that
the philosophers’ views were objectionable to orthodox Islam and
hence should be refuted if one is to preserve Islam.

In the book al-Ghazzjli noted twenty objectionable theses,
three of which were deemed to be the doctrines of infidels and the
remainder the doctrines of heretics. The metaphysical-physical
doctrines which al-Ghazzali considered the most objectionable
were: :

1. The eternity of the world.

2. The denial of God’s knowledge of particulars, i.e., that

God only takes cognizance of the universals.

3. The affirmation only of the immortality of the soul, and

hence the denial of the resurrection of the bodies.

Al-Ghazz3li’s contention was that the world was created
exnihilo, hence his rejection of the philosophers’ views concerning
the eternity of the world; that God takes cognizance not only of
the universals but also of particulars, hence his rejection of the
second point; that the resurrection of the bodies is conceivable,
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hence his rejection of the third point. Interesting as these topics
are, we shall not treat them at length; rather we shall focus on one
of al-Ghazzili’s most important philosophical theses discussed in
Tahafut al-Falasifah, i.e., his views on the theory of causation.
Specifically, we shall discuss his refutation of the concept of a
necessary causal nexys and note the striking parallel of his views
to those of the British philosopher David Hume (1711-1776).

In the last part of Tahdfut al-Falgsifah, al-Ghazzali embarkcd
on the task, interalia, to refute those philosophers who advocated
the concept of a necessary causal nexus in natural events. His dis-
cussion of causality commences with the following:

Customarily the association (conmection) between that
which is believed to be a cause and that which is believed
to be an effect is not necessary for us. But consider any
two things whereby neither of which is the other. And the
affirmation of one of them does not grarantee the other,
and its denial does not guarantee the denial of the other.
And thus the existence of one does not necessarily depend
on the existence of the other; neither on the non-existence
of the other. Take any two things such as the quenching
of thirst and drinking, satiety and eating, burning and
contact with fice, light and the appearance of the sun,
death and decapitation, cure and medicine, evacuation
and the use of a laxative, and so forth for all the empirical
connections in medicine, or astronomy, or arts or crafts.!

This passage clearly reveals al-Ghazzzli’s basic point that when
two things invariably follow each other, nothing can prove or
demonstrate that ope is the cause of the other, In other words, a
necessary czusal connection is neither logically nor empirically
demonstrated. So far it would seem that al-Ghazzali is as much an
empiricist as the British philosopher, Hume. To wit, compare the
above passage with the following:

They are still more frivolous, who say, that every effect
must have a cause, because ‘tis imply’d in the very idea
of effect. Every effect necessarily pre-supposes a cause;
effect being a relative term, of which cause is the

1 Al-Ghazzali, Tahafut al-Falasifah, ed. M. Bouyges (Beirut, 1927),
pp. 277-278.
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correlative, But this does not prove, that every being must
be preceded by a cause; no more than it follows, because
every husband must have a wife, and therefore every man
must be marry’d. The true state of the question is, whether
every object, which begins to exist, must owe its existence
to a cause; and this I assert neither to be intuitively nor
demonstratively certain..,?

Just as al-Ghazzali asserted that co-existence does not indicate
causation, so also did Hume. Because two events invariably follow
each other, there is no necessary justification from experience for
claiming that one is or is not the cause of the other. Let us con-
sider one of al-Ghazzali's examples in order to further reveal the
similarity between him and Hume. Contact with fire burns cotton.
Al-Ghazzzli admitted that it is quite conceivable that the contact
might occur without the burning or that the cotton might be
changed into ashes without coming into contact with fire.2 What
he inferred from such an example was that sense observation does
not disclose that fire necessarily causes the burning of cotton. As
he put it:

They [philosophers] have no other proof than obser-
vation of the occurrence of burning when thete is
contact with fire. And that observation proves only that
one is with the other, but does not prove that it is by it
and that it has no other cause than it.3

So far al-Ghazzali and Hume are in fundawmental agreement
concerning their denial of necessity to empirical events. To both
the concept of a necessary causal nexus is not given in experience.
All that we actually perceive when we look at the external world
are events followed by other events with no necessary connection
between them. The necessity that the concept of causality implies is
nowhere to be demonstrated by experience. However, it is with
respect to the explanation of how one arrives at the idea of
‘“necessary connection” that both adopted different views. Al-
Ghazz3li contended that events are necessarily connected in nature
because of God’s will. As he explained it:

! David Hume, 4 Treatise of Human Nature, ed. L.A, Selby-Bigge,
(Oxford: The Clarendon Press, 1960), p. 82.

2 Al-Ghazzali, Tahafut, p. 279.

3 Ibid., p. 280.
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The connection of these things [i.e., empirical events] is a
result of God’s power, which preceded their existence. If
one follows another, it i8 because God created them in that
manner, and not because this connection is necessary in
itself and cannot be disjoined, He has the power to create
satiety without hunger, and death without decapitation, to
prolong life after decapitation, and so on with respect to
all concomitant things.! .

Al-Ghazzali’s contention with respect to why things in nature
are connected differed from Hume’s explanation. To Hume, the
belief in causality was found to be a matter of custom, habit,
instinct, expectation. Specifically, all sequences do invariably occur,
but these sequences, if repeated again and again, will ‘produce in
the mind a strong disposition to connect the events that form the
sequence. Thus Hume’s answer boiled down to the assertion that
necessary connection is no more than psychological, i.e., the way
in which we think. As he put it, <“Upon the whole, necessary is
something that exists in the mind, not in objects: nor is it possible
for us even to form the most distant idea of it, considered as a
quality in bodies.””>

With respect to al-Ghazzali’s analysis of causation thereis first
the empiricist element which, as I attempted to indicate, closely
parallels that of Hume. Second, there is the metaphysical element
which al-Ghazzili on the one hand invokes and Hume on the other
rejects.

Further examination of Tahafut seems to indicate al-Ghazzali’s
closeness to Hume. After al-Ghazzali demied that there is any
necessary connection between cause and effect, he entertained the
possibility of whether a book could turn into an animal, a slave
boy into a dog or a stone into gold.3 If we denied the necessary
dependence of effects on causes and maintained that an effect is to
be attributed tothe will of its creator and, furthermore, that that will
has no definite pattern, but that it may vary and be quite arbitrary,
then one would be led to entertain the possibility of the above
examples. Al-Ghazzali’s answer to that was:

! Ibid,, p. 279.
2 Hume, Treatise, pp. 165-166.
3 Al-Ghazzall, Tahafut, p. 280.
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...God has created in us the knowledge that he will not do
all these possible things ... but they are possible in that
they may or may not happen, and the persistence of habit
firmly fixes their occurrence in our minds in accordance
with a previous habit in a fixed impression.!
This passage is quite revealing in its statemeent that God does not
permit, for example, a book to be turaed into an animal, or a slave
boy into a dog. We do not expect such phenomena to occur, because
we are not accustomed to seeing such things. Clearly there are over-
tones of Hume's analysis here too. As human beings, we are
creatures of habit and tend to depend upon past events to justify
future events. Yet, whereas al-Ghazzali speaks about the orderly
course of nature as being the habit of the divine will,2 Hume
believes that the justification of the orderliness of nature is psycho-
logical, the way we think, and therefore has nothing to do with
God. Thus al-Ghazz3lj’s position is again similar to Hume’s except
that he introdaced God as part of his argnment.3

Tahafut has proved of permanent interest and influence,
not just in the Islamic world but also in the Medieval Latin West.
The following points are of importance:

1. It revived the religious atmosphere by saving orthodox
Islam. Al-Ghazzali’s refutation of the philosophers’ views were for
the most part based on religious explanations, believing, as he did,
that philosophic theory cannot be the basis of religious beliefs;

1 Ibid.

2 Jbid., pp. 272, 285, 296. _

3 In my article **Ghazzili, Berkeley and Hume on Causation,” dgora
(forthcoming), I discussed at length these views. In addition, I indicated too
how close are the views of the British philosopher Berkeley (1685-1753) to al-
Ghazzali. Al-Ghazzall, Berkeley and Hume are in accord concerning their
fundamental empiricist theses. with respect to causation. All three rejected the
view that there is any necessary connection between cause and effect in
pature. However, there is a marked difference in_the answers to “wby
sensible things are connected in nature?’ Al-Ghazzili and Berkeley provide
a metaphysical justification; to both, causal connections are necessarily
imposed by God. To Hume, on the other hand, causal connections are by-
products of our subjective nature. Furthermore, there seem to be other simi-
larities among the three in responpse to the question “How can we be sure
that our inferences are to be trusted?” The al-Ghazzili-Berkeley’s empirical
analysis suggests a metaphysical explanation, whereas Hume’s empiricism is
divorced from any metaphysical vestiges.
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revelation alone can discover the essentials of truth. Thus, in
opposing the positions of the philosophers, he was able to sub-
ordinate philosophy to theology.

2. Tahdfut was one of the first attempts to separate Islamic
philosophy from Greek philosophy. Indeed, Al-Ghazzali was one
of the first Muslim philosophers to fundamentally deviate from
Greek philosophy.

3. Al-Ghazzali’s attack on the concept of the causal necessary
nexus was classical. He was the first thinker to embark on a system-
atic refutation of the notion of necessary connection in nature. It
is quite conceivable, however, that al-Ghazzzli, in his attack on the
concept of the causal necessary nexus, could have been influenced
by the Greek skeptics, especially those of the Pyrrhonian school.l

4. Al-Ghazzali’s arguments in support of the theory of
creation exnihilo, God’s cognizance of particulars, and the resurrec-
tion of the bodies were widely received in the Islamic world. When
Tahafur was translated into Latin, it was adopted by many
scholastic philosopbers.?

1. AL-GHAZZALY'S PLACE IN LOGIC

Now, we shall turn to al-Ghazzali’s significance in the devel-
opment of logic in Medieval Islam. We indicated earlier that he had
a keen interestin logic. Although he rejected most of Ibn Sing’s
metaphysical and physical theses, al-Ghazz3li wasa staunch follower
of Ibn Siuz in the field of logic. Al-Ghazzili’s desire to accept
logic stemmed primarily from the lack of any doctripal content in
it that might conflict with orthodox Islam. This indeed is the
criterion that he adopted in his intellectual life. In other words, if
the contents of a particular subject matter were not in conflict with
religion, it was useful and hence should be utilized by the commu-
nity. On the other hand, if the contents were in conflict with

1 Van den Bergh, .dverroes’ Tahdfut al-Tahifut (The Incoherence of
the Incoherence) (London: Luzac and Co., 1954), Vol. I, Infroduction, Vol. kI,
passim.

2 See S. M. Afnan, Avicenna: His Life and Works (London: GeorgeAllen
apd Unwin Ltd. 1958), p. 239.
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religion, then it was harmful and hence should be avoided by the
community. It is in this sense then that logic passed al-Ghazzali’s
scrutiny.

Because he found logic theologically useful and acceptable,
al-Ghazzal] encouraged its study. Arguing that it was doctrinally
neutral, that it was merely ““a tool of knowledge,” he wrote logical
treatises for his fellow theologians, urging them to master the tools
of logic in order to be better equipped in rebutting the opponents’
doctrines. The most comprehensive logic book which al-Ghazzali
appended to Tahafur was Mi‘yar al-‘Ilm. One of the motives for
writing this book was, as he tells us, to explain the technical,
logical vocabulary of the philosophers to his fellow theologians,
thus enabling them to have a better understanding of the arguments
delineated in Tahafut. In Mihakk al-Nazar, al-Ghazzali offered a
shorter version of Mi‘yar, still hoping that logic would be utilized
by his fellow theologians. In Al-Qustas al-Mustagim, he applied
syllogistic reasoning to theological questions.

1t should be noted in this connection that all of al-Ghazzali’s
treatises on logic faithfully followed the ideas of his predecessors,
particularly Ibn Sina. Although al-Ghazzzli was not original in
his treatment of logic, he was still credited as being the first Islamic
Medieval philosopher who encouraged and utilized logic in
discussion of theological questions. Indeed the link between
theology and logic proved to be a decisive factor in the survival of
logical studies in Medieval Islam, for logic came to be accepted by
theologians and others as an important tool in the shaping of the
Islamic basic curriculum, The following structure was developed:
(@) Qur'an, (b) Arabic Language, (c¢) Logic, (d) Theology and
Religious Law.! The slogan “man tamantaga tazandaga® (he
who uses logic commits heresy) was no longer seriously entertained
in the Islgmic community. Once again “Persia was to become the
undisputed center of logical studies in the Arabic speaking world.2

Although the detachment of logic from philosophy proved
to be of significance, it did not advance the development of logic.
As Professor Nicholas Rescher so aptly stated:

1 See A.S. Tritton, Materials on Muslim Education in the Middle Ages
(London, 1957), pp. 134-135; also see N. Rescher, The Development of Arabic
Logic (Pittsburgh: University of Fiitsburgh Press, 1964), pp. 51-52.

2 Rescher, Arabic Logic,p. 54.
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In making its peace with theology, asit was ultimately
to succeed in doing, Arabic logic did not get off without
paying a price. By breaking away from philosophy and
becoming an aecepted part of advanced religious instruc-
tion, the study of logic became sterile and stylized — a
matter of memorizing handbooks rather than mastering a
living discipline.!

Professor Rescher’s comment is historically correct. But be that
as it may, the logical ireatises that the Muslim philosophers wrote,
especially those of al-Farabi, Ibn Sini and al-Ghazzili, were of
profound historical significance in the development of logic. Though
Islamic logic was Aristotelian in its general outline, a closer
examination of the logical treatises of the Muslim philosophers
reveals that it was wider in scope and subject matter. No one is
certain about the actual influences on Islamic logic, but it may be
safe to suggest that logic as propounded by Muslim logicians tended
for the most part toward assimilation of Aristotle’s Organon which
was available to the Muslim scholars through the expertise of various
commentators and the works of the Stoics, If this claim is correct,
one may consider Muslim logicians as synthesizers of Aristotle’s

" logic as well as that of the Stoics. In order to substantiate this
claim, let us consider how the two significant Arabic terms tasawwur
(concepr) and (tasgdig), (assent) as well as hamliyyah (categorical,
attributive, non-conditional) and shartiyyah (conditional) proposi-
tions were utilized by Muslim logicians.

() Concept and Assent

The origin of these two terms is not known; yet every Islamic
logic textbook of the Medieval period begins by stating that all
knowledge is either of concept or assent (judgment). The concept,
roughly speaking, is the realization of essence without judging it
either affirmatively or negatively; and the way of apprehending it
is by means of a definition (hadd). Assent (judgment) is the
concept which is judged; that is to say, it is the ascription
(predication) of one thing of another affirmatively or negatively;
and the way of apprehending it is by means of a demonstration
(burhan).2

! 1bid,, p.63.
2 See al-Ghazzili’s Mungidh, p. 82.
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The above indicates the bifurcation of logic into two parts: one
dealing with concepts, the other with assent (judgment). It would
indeed be historically helpful to locate the underlying reasons for
this division. One explanation would be to claim that the desire on
the part of Islamic logicians to accomodate Aristotle’slogic as wellas
the works of the Stoic logicians led them to such a division. If one
were to claim that the part of logic dealing with concept is
equivalent to the logic of terms and that of assent equivalent to the
logic of propositions, and, furthermore, if one were to agree with
Lukasiewicz’s contention.l that Aristotelian logic was a logic of
terms, while Stoic logic was a logic of propositions (judgments),
then this would lend some credibility — not just to the view that is
being suggested for the division of logic into concept and assent,
but also to the view that Islamic logicians tended to synthesize the
best of Aristotle’s logic and Stoic logic.

(I1) Conditional and Non-Conditional Propositions

A non-conditional (categorical) proposition, according to
Islamic logicians, is one which affirms a predicate to a subject, or
denies it of a subject. For instance: Zayd is a writer; Zayd is not a
writer. In connection with the discussion of categorical propositions
and syllogisms, Islamic logicians-did notf substantially differ from
the Aristotelian tradition, as evidenced in their discussions of the
kinds of categorical propositions, the three figures, categorical
syllogisms, etc. On the other haund, in their treatment of conditional
propositions, Islamic logicians deviated from the Aristotelian
tradition. Conditional propositions consist of two parts, each part
including a proposition. “Starting with al-Farib; and possibly
earlier, Islamic logicians discussed two kinds of conditional proposi-
tions: (a) hypothetical conjunctive (al-shartiyyah al-muttasilah), and
(b) hypothetical disjunctive (al-shartiyyah al-munfasilah). The para-
digm examples of (a) and (b) are respectively: <If the sun has risen,
it is day.” «Either the world is created or eternal.” It should be
pointed out that though conditional propositions were known to
Aristotle, they were, however, never explored by him.2 However,

1J. Lukasiewica, Aristorle’s Syllogistic (Oxford: Clarendon Press,
1958), pp. 47-48.

2 See Aristotle’s Prior Analytics, 50232.
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Islamic logicians went beyond Aristotle’s promisory note. One
indeed finds detailed accounts of coditional statements in the
writings of Islamic Medieval philosophers.l )

It is interesting to note in this connection that Islamic logicians
were quite familiar with valid as well as invalid conditional syllo-
gisms. In Magasid, al-Ghazzali cited the following paradigm
examples of hypothetical conjunctive arguments:2

A) 1. If the world is created, then it has a creator,
The world is created
* Therefore, it has a creator
Letting ““A*’ stand for “The world is created,” and «“B”’
for «“The world has a creator,” the argument form of (A) is:
If A, then B
A
B) 1. If the world is created, then it has a creator
There is no creator
" Therefore, the world is not created.
The argument form of (B) is:
If A, then B
Not B
.. Not A
C) 1. If the world is created, then it has a creator
2. The world is not created
Therefore, there is no creator3

1 See N. Rescher, 4/-Farabl on Aristotle’s Prior Analytics (Pittsburgh:
The University of Pittsburgh Press, 1963), pp. 74-80; also see A.M. Goichon,
Lexique dz la langue philosophique d’Ibn Sinid (Avicenne) (Paris, 1938);
and Liyre des directives et remarques (Kitéb al-Isharat wa al-Tanbihdt) trans.
A.M. Goichon (Paris, 1951). Yet the distinction between hypothetical con-
junctive and hypothetical disjunctive propositions is not original with
Mauslim logicians, for one can find treatment of them in Boethius’® treatise
De Syllogismo Hypothetico (See N. Rescher, Studies in the History of Arabic
Logic [Pittsburgh: The University of Pittsburgh Press, 1963], p. 77, note 4).
2 See Magagid, Part I, pp. 36-37.
3 Also, al-Ghazzili stated that argument (C) could yield: “There is a
creator.” The form of this argument is:
(CY)If A, then B
Not A
. B
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The argument form of (C) is:
If A, then B
Not A
.. NotB
D) 1. If the world is created, then it has a creator
2. There is a creator
Therefore, the world is created?!
The argument form of (D) is:
If A, then B
B
s A
Obviously (A) and (B) are valid arguments. They respectively
correspond to Modus Ponens and Modus Tollens of the Latin logi-
cians. (C) and (D) are invalid arguments. (C) commits the fallacy
of denying the antecedent, while (D) commits the fallacy of affirm-
ing the consequent.
Islamic logicians were also familiar with disjunctive syllogisms.
In Magqagid, al-Ghazzali reports the following as paradigm examples
of disjunctive arguments:
The hypothetical [disjunctive] syllogism is when you say
“Either the world is created or eternal.”” From this kind
of hypothetical disjunctive {sentence], there results four
exceptive syllogisms. For you say that it is created and
hence not eternal; but it is not created and hence eternal;
but it is eternal and hence not created; but it is not eternal
and hence created.2
Letting “A” stand for “the world is created,’ and B’ for
“the world is eternal,” then the above passage contains the
following argument forms respectively:
A) Either A or B
A
.. NotB
B) Either Aor B
Not A
. B

1 Also, according to al-Ghazzall, this argument could yield: ‘“The world
is not created.” The form of this argument is:
(D) If A, then B
B
L. Not A
2 Al-Ghazzali, Magdgsid, Part I, p. 37.
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C) Either Aor B
B
. Not A
D) Either A or B
Not B
A
These four argument forms are all considered valid provided
the logical operator ‘‘either...or” is understood in the exclusive
sense. If the inclusivel sense is used, (A) and (B) would then be
invalid argument forms. A
The preceding discussion indicates al-Ghazzali’s familiarity
with formal logic. Admittedly nothing is original in al-Ghazzili’s
discussion of logic; he closely follows Ibn Sind. Al-Ghazzali’s aim,
as mentioned earlier, was to render logic acceptable and palatable
to his fellow theologians. Hence his significance in logic does not
lie in introducing any new techniques to the development of logic.
However, credit should go to al-Ghazzili for his insistence that
logic, since it does not conflict with the articles of faith, should be
employed as a tool of inquiry.

IV. CONCLUSION

In conclusion, it may be mentioned that much needs to be
done with respect to al-Ghazzali’s Magasid. So far the book has
not received the scholarly attention that it should. Much light
could be shed on al-Ghazzali’s predecessors if this book were
available in English. We have sugsested that a worthwile study
would consist in a textual comparison of views of al-Farabi and
Ibn Sind with those expounded by al-Ghazzali in Magdsid in order
to locate philosophical misinterpretations, if any, on the part
of al-Ghazzili. In other words, it behoves us to find out how
accurate, philosophically speaking, al-Ghazzali was in reporting the

1 The inclusive sense of ‘““or’’ means at least one. not requiring, but
allowing the possibility for both to be true. The exclusxve sense of “or”
means that it is not the case that both are true.
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doctrines of the philosophers. In Tahdfut one encounters a brilliant
systematic refutation of the views of Ibn Sina. The translation of
the book into English by S. A, Kamaili has enabled the western
scholars to study and appreciate the philosophic acumen embodied
in the book. Finally, with respect to al-Ghazzali’s contribution to
logic, much credit should go to him for the support which he gave
to its study. This enabled his fellow theologians to use logic as a
tool in their intellectual endeavors.



A COMMONWEALTH OF MUSLIM NATIONS

—Nazir Ahmed Khan

Many great Muslims have, from time to time, put forward the
idea of a political Muslim bloc or that of a practical demonstration
of a world Muslim brotherhood, transcending all barriers of race,
colour, geographical situation or notions of nationalism,

Syed Jamaluddin Afghani is the protagonist of the first idea;
Igbal of the second.

Syed Jamaluddin’s movement was for the union of Islamic
countries and was, therefore, treated as 4 political (Pan-Islamic)
threat to Christendom by the European Powers, which did their
utmost to defeat it, by all possible means. They employed most
of the present methods which they now attribute to Soviet Russia
in its cold war, i.e., infiltration, indoctrination, creating political
unrest and frustration, causing doubts and confusion, and finally
sabotaging of the movement. The result of this mostly cold (and
occasionally hot) treatment was, that the movement fizzled out, to
the great detriment and shame of the Muslim world.

Igtal also seems to have been aiming at a Muslim Union
which would be based on religious affinities disregarding all arti-
ficial barriers. An intellectual renaissance of Muslims was Igbal’s
suggestion for achieving the world Union of Muslims. But unlike
Syed Jamiluddin’s practical approach, Igbzl, the philosopher, had
to journey long to reach his nltimate destination. He started as a
nationalist, singing of his motherland—India.
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This was, however, a passing phase.

His deep study of Muslim past and present, his contacts with
the Western world, and his extensive travels abroad, made him
realise that nationalism was, perhaps, not the answer to solve
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mounting world tensions, and could not possibly resolve the poli-
tical rivalries which world events had generated. He therefore,
started taking a peep into internationalism as the penacea for
some of the major political imbalances of his time.

1t appears, however, that he soon found that internationalism,
too, had its mitation,

He, therefore, started preaching a universal brotherhood,
based on intellectual unity and moral values, in which the Muslims
would paturally be the principal architects and builders. In the
dedication of Payam-i Mashrig (1923), he says: “In the modern
world, especially the Eastern world, every effort, which aims at
widening the human horizon so that it transcends all geographical
limitations, and creates or reorientates a truer and stronger concept
of human values and affinities, is to be respected.”

Iqbal’s concept of such a2 world does not seem to be based on
any immediate political design or pattern. However, even a cur-
sory glance at his teachings would convince the reader, that his
concept of a ~.ss and his firm belief in the destiny of
Muslims, was certainly the core of his philosophy of universalism.
His teachings in the Secrets of the Self (52 ;| ,.I)and Selflessness
(8355 4 j53) all point unmistakably to the evolution, in course

of time, of a Muslim political entity, though it would not seem
to be based on political expediency.

o e e § )i gLl
132 55 Iy o 3 (o 2

i 835 i A ol by 036 a8
o 475y Qe pob o > 2 e

and his faith in a centre 35,

S e e 2 G U5 O
101 92 LS (6352 47 55 0 comnlio 4o



A Commonwealth of Muslim Nations - 73

This brief resume of his thought leads me to the view that
Igbal’s teachings clearly support the idea of a Union of Muslim
Nations, call it by whatever name you choose; ‘A Commonwealth
of Muslim Nations®’ or “Muslim Bloc”.

His faith in a “Centre”, is again a pointer towards my coaclu-
sion that if Iqbal had been with us today, he would have lent the

weight of all his authority to the establishment of a Common-
wealth of Muslim Nations.

1 hinted (on an earlier occasion) to the institution of Hajj and
the true significance of Mecca being our yearly meeting place. Mecca
symbolises in essence the spirit and message of Islam. It was (and
can be the centre round which Muslim reconstruction can be
built up.

Igbal believes in what is perhaps the first requisite for Union
of Muslim States, a symbol—a Centre.
Again, in ,els » C": he says
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Similarly, be is the most effective advocate of pulling down
of all barriers which false notions of nationalism bhave put up. In
his opinion, such shibboleths must be destroyed. This is how he
treats these limitations in ¢ sAul &911,’

FLITSC PV S VIS (N RV T g TP
Again:
Jb_’: 3 &lﬁs‘! 4 USLQJJ;. 0y (S Ay
e 58 05 gl Jale odiart 1 55
208 nadlom wi s Ky ST Hle
L"‘JA uu\“jﬁ 411“3 =3 Lj' o> &;" 2} 83



74 Igbal Review

Incidentally, it will be noticed that Igbal is now journeying
from ‘nationalism’ to ‘internationalism’ which was for him 2 high-
road based on Muslim ideals or at least of the Muslims of the
world.

Stronger currents of thought for world Muslim unity are soon
noticeable in his teachings. They were the result of a deep study
of history, specially, Muslim history, and current events.

Western Powers had since long, made Asia a sort of bappy
bunting ground. In fact, they had treated other lands also in
much the same fashion (i.e., Africa), but as Asia was the pivot
of world domination schemes in those days, and had promounced
civilisations which must be destroyed to make it supine and easy
to assimilate, European powers directed their particular attention
towards liquidating this great erstwhile centre of world civilisation
and advancement. Western diplomacy connected with, or emerg-
ing out of the first world war, made it plain to a seer like Iqbal,
that Asia was in the greatest danger of disruption and piecemeal
annihilation.

For Asia’s existence aad regencration, Iqbal clearly defined the
role of Muslims and opined that it was through their unity that
not only Muslim counfries but the whole of Asia could be saved
from the octopus of European greed.

Mark his words in ‘ul, ,.2a’;
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Again, it will be noticed that in a world movement of Muslim

regeneration the important role which a centre must play has been
stressed in prophetic words.
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These random extracts from Iqbal’s writings are a clear proof
of my assertion that Iqbal was the fondest dreamer of a world
Muslim Union.

He had a firm—an unshakeable—conviction that Islam and its
practicality provided all that a movement needs to establish itself
as a world force. It had a centre, a common faith, high ideals,
moral, and ethical values, proud achisvements, unprecedented con-
tributions towards the happiness of mankind, in short a glorious
past and therefore, an even more glorious future.

True, the conditions in which citizens of India were then living
(between the two world wars), made it impossible for Igbzl to
launch a movement which a freeman like Syed Jamzluddin could do.
Even that movement failed. How could then Iqbal hope for the
success of a positive and clear-cut political movement for the
regeneration and union of Muslims throughout the world? India
was, then, under British domination. The British rulers of India
had not forgotten the events of 1857. In fact, they had utilised the
Muslim participation in that struggle, as an excuse for crushing, by
every possible means, any sign of revival or reawakening amongst
the Muslims,

Having destroyed the Centre of Muslim solidarity (the
Khilafah), and treacherously cut up the Arab world into Balka-
nised and unstable States, the British (and their allies) were most
suspicious and intolerant of any movement for Muslim world solid-
arity. In these depressing conditions it would have been futile to
launch any overt, tangible political movement fora Union or
Commonwealth or Bloc of Muslim States. In fact, there were
hardly many Muslim countries in those days which could claim
to be independent and free to follow their own policies. Each
one of them was either under foreign domination, or under such
terrific foreign influence as to be completely immobile in actions
of any magnitude or importance.

Moreover, Iqbal was not a ‘politician’. He was a philosopher,
a sage and a seer. It was not for him to launch a cut and dried
political scheme.

He therefore, gave the thought to the Muslims of the
whole world. This thought was nothing but a living interpretation
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of the pristine message of the Holy Qur’an, and the Holy Prophet
(peace be on him).

His six lectures on “The Reconstruction of Islimic Thought’
and his message conveyed through his verse, were based entirely
on these two sources which are an everlasting source of inspira-
tion for Muslims all over the world. Igbal was thus engaged on
an intellectual regeneration of Muslims wherein would be manifest
all the glory of Islam. :

It was 2 message of hope, of faith in God, and faith in the
Muslims® own ultimate destiny, Shorn of all philosophical re-
finemants, Ican say simply that it conveyed three basic ideas:

1. The individual having faith.

2. The individval merging himself in the Millat,

3. The Millat to pattern its life on the primeval teachings of
Islam, and to assume the leadership of world affairs, in
the interest of world morality.

On this analysis of Iqbal's message, it is quite obvious that
Igbzl’s ultimate aim was a Union or Bloc of Muslim Nations
or States for leading mankind through the righteous path of Islam
and thus to usher in a peaceful and a better world.

A BALANCING FORCE

I am quite sure thatif Igbal had lived to see the devastating
effects of the Second World War and its aftermath in the form
of a shattered generation devoid of all faith and if the present
catastrophic stage of two eternally warriog blocs had emerged as
clearly then as now, he would have inevitably come to the conclu-
sion that only hope for world peace was a third Bloc—a
aeutral Bloc—of Muslim nations which would not augment the
potential for a2 world conflagration, but would bs a restraining
force to balance the fast toppling world.

From most of what Igbal said, at least from the time of
the first world war, one purpose can be easily spelled out. Itisa
current of thought which is so obvious that one cannot possibly
miss it.
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This is the theme of Muslims being one Millat irrespective of
colour, cast, or geographical situation or even national pride. He saw
clearly that the future of the Muslim nations lay only in one course
of action. To unite into a bigger nation, the Millar-I Islamia the
Millat-1 Baida. This glorious and ennobling teaching was based on
five realities—one God, one Book (The Qur’an), one Prophet,
one Ka‘abi. With these five unities, is it really very difficult to
conceive of one Muslim Millat? Sings he in = €0, 10’
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True this ideal has not been achieved so far.
What does that prove?

Is it impossible of achievement?

My apswer is an emphatic No !

Is it difficuli? Yes! Bat
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The true cause of all our immobility is, that we have not
made any effort towards achieving the end, We Muslims have be-
come ‘soft’, pulverised; not tough, resilient.

We have lost heart before even taking the first step towards
the goal. This is not like a Mo’'min; not even like an ordinary
Muslim.

“Igbal himself stresses the importance of effort, supreme, cease-
less, unending, super-human effort to achieve the seemingly

impossible.
and his faith in a centre )f)..
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Let us take the first step towards achieving Igbal's fond
dream—one Muslim Millat; and we would notice that each point
gained becomes a fresh starting point for future achievement, till
this puny human being has the courage to say

o sl Ol IF o oyl

The Russians have demonstrated this already on a material
plane.

Cannot the Muslims do the same on the moral plane j.e., with
a view not to destroy the world, but to save it for a grateful huma-
nity which may praise God for the excellence and beauty of His
creation!

That the bond of Islam is a real linking force throughout the
world has been my conviction born of my travels abroad.

Recently, my visit to some countries in the Far East has convin-
ced me of the importance of this cementing force. Only it has not
been utilised. It is like a gold nugget lying under a mass of debris.
Superificially, you cannot possibly conceive of it as a2 lamp of gold.
But remove the overlying rubble, wash the metal and polish its
surface and behold there is the lustrous material in 2l its glory!

This is exactly what happened to this noble ideal of Iqbal. we
have done nothing to achieve it.

But, I believe, now is the time to make a start. The two ‘isms’
are fast approaching a head-on clash. Camp followers of either
merely augment the danger or expand the sphere of operations.
They cannot possibly avert a clash.

On the other hand, a bloc of some 700 millions of sturdy,
independent and free human beings morally dedicated to the
cause of world peace, and not subscribing to any of the ‘isms’;
can certainly be the most hopeful, most potent force for averting
a clash.

Secondly, the very existence (and the tall claims) of an
unnatural, unreal anachronism of British Commonwealth of
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Nations, is an unanswerable argument for the establishment of a
real and natural Union based on common moral values and
dcdicated to noble ends!

I repeat, we have done nothing, nothing at all, to gain this
objective.

We have accepted a defeat before firing 2 single shot! This
defeatist attitude is negation of Iqbal’s teachings.!

! This article appeared in Pakistan Times, April 21, 1961, but its
content is now more important for the Muslims than ever.





