Igbal’s Concept of Man
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Igbal’s concept of Man, though a product of a host of
intellectual influences on him, clearly demonstrates that the
model of Prophet Muhammad (SAW) always remained a beacon
of light for him. Religion, therefore, is the ‘be all’ and ‘end all’ for
Man. Since religion had played a key role in the transformation
of a scattered and feuding Arab Society into a unified and
powerful body of adherents during the days of the Prophet
(SAW), Igbal views the value of religion in its capacity to
inculcate in Man, the highest destiny that he is supposed to
reach. He, therefore, traces the origins of man from a theological
perspective. It is the Quran that provides him the basis for the
creation as well as the evolution of man. The following Quranic
verse provides him with the starting point:

Now of fine clay have We created man: There We placed him, a moist

germ, in a safe abode; then made We the moist germ a clot of blood:

and then made the clotted blood into a piece of flesh; then made the
piece of flesh into bones; and We clothed the bones with ﬂesh then

brought forth man of yet another make (95:3)!

Ibn Muskawaih (d. 1043 A.D.) provides him with the
scientific basis of the origin of man whomé he considers to be a
modern theorist of the evolution of man commencing with the
plant life, passing through the animal life and finally arriving at
the stage of humanity.® Igbal seems tg uphold both the theologi-
cal as well as the scientific views of man’s creation. He arrives
at a synthesis where man emerges in this universe through the
divine will but his progressive emergence conforms to a evolu-
tionary process. By taking this course Igbal has tried to bring
about a compromise between the theistic conception of the
creation of man and the theory of evolution.

The Quranic conception envisages man emerging out of
fine clay, So does the commencement of plant life (out of fine
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clay, when it reaches a certain degree of coordination), which is
the basis of Ibn Muskawaih’s theory of evolution. Both the
Quranic description of the origin of man and that of Ibn
Muskawaih’s theory thus are really rooted in fine clay, the
difference being that of detail; the Quran skips the stages of
plant life and animal life and describes in great details the
emergence of man and as to how his multiplication takes place;
conversely, Ibn Muskawaih describes in great details the various
forms of life i.e. the plant life, the animal life and so on, till its
arrival at the stage of humanity, and skips the details about
human multiplication. Igbal, therefore, sees a kind of parallelism
between the two which helps him interpret the theistic concep-
tion of creation as presented by the Quran, in the light of the
evolutionary theory.?
It can, therefore, be seen that in Igbal’s opinion, the basis
of man’s creation lies in the divine will and he confirms that
contention by quoting: ‘Blessed, therefore, the God — the most
excellent of makers’ (23:12-14), the biological rationality for
which can be seen to lie in the theory of evolution, which he
subscribes to, by upholding Ibn Muskawaih’s theory of evolution.
In the Reconstruction, Igbal opens his discussion on man
as a unique individuality with the statement that three things
are perfectly clear from the Quran:
— First, "That the man is chosen of God".
The Quran says:
‘Afterwards his Lord chose him (Adam) for Himself and was
turned towards him, and guided him’ (20:122).

— Second, "That man, with all his faults, is meant to be the
representative of God on earth'™:
The Quran points out:

‘When thy Lord said to the angels, Verily I am about to place
one in My stead on Earth’, they said, ‘Wilt Thou place there
one who will do ill therein and shed blood, when we celebrate
Thy praise and extol Thy holiness? God said, Verily I know
what you know not’ (2:30).

— And the third, “That the man is the trustee of a free
personality which he accepted at his peril:"

In this regard the Quran reminds:

“Verily We proposed to the Heavens and to the Earth, and to
the Mountains to receive the trust, but they refused the
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burden and they feared to receive it. Man undertook to bear
it, but hath proved unjust, senseless!’ (33:72)°

We would like to make these three as the basis of our
discussion on Igbal’s view of man.

In keeping with the Quranic injunction that ‘Afterwards
his Lord chose him...’ (20:122), Igbal holds man in very high
esteem and dignity. The modern biological knowledge may label
him as an animal, but for Igbal, he is a super creation. He is
passing through a perpetual process of ‘becoming’_and it is only
after conscientious emulation of a Perfect Man — the Prophet of
Islam, that he arrives at the stage of ‘being’ or life affirmation.®
A study of his treatment of Adam especially in his poetry at the
time of initial creation, his exit from the paradise and his
ceremonial arrival on the earth, will prove that point beyond any
doubt. For him, Adam is a centre of attraction at every stage. To
start with he dramatizes the creation of man to say:
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Here’s one with a bleeding heart,

Rang aloud love’s joyous cry.

Beauty trembled and said, look

Here’s one with a seeing eye.

Nature was surprised to see,

From its passive dust appear,

All of a sudden, one who was

Of himself maker, breaker, and a seer.”

He portrays Adam (man) as the one gifted with vision
and endowed with the faculty of creativity, self-discipline and
self-knowledge. We need to look at the compliments which Igbal
makes the ‘Life’ itself pay to him (Adam) and the manner in
which it expresses gratefulness for its self-realization through
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Adam. Igbal describes the emergence of the spirit (life) which
was hitherto lying dormant in matter and says:
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Life exclaimed, ‘O happy day.
I withered in dust aeon after aeon.
Now has opened at long last,
A door out of this ancient prison’.?

Similar is his treatment with the exit of Adam from the
paradise. It is not a derogatory event but instead is taken as
Adam’s departure on a mission to the earth. Adam is thus given
a befitting send off by the angels, who most envyingly sing:
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You have been given the restlessness of day and night,
It is not known whether you are of clay or quicksilver;
Your efforts could bring you priceless reward,;

Through them you will prosper and reach perfection.
Your melody will uncover the secrets of life,

God himself has attuned your organ to divine time.’

Here Igbal highlights in Adam the power to strive and
seek and the great potential that he possesses for action. He is
obviously charged with a mission and the angels remind him of
the innumerable potentialities which he inherently possesses
and which will stand him in good stead to help him accomplish
his mission provided he develops his ego.
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Then on his arrival on the earth, Adam is welcomed not
by the earth but by the ‘Spirit of the Earth’, which reflects his
affinity with matter which is potentially charged with spirit. The
poetic description is so perfect that we can see Adam literally.
transiting from simple consciousness to the first flash of self-

consciousness. .
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(Open your eyes, see the earth, the sky and the atmosphere,
Behold the sun rising from the East)
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These fleecy clouds are under your control,

This high dome of heavens, this noiselessness of space,
These mountains, deserts, oceans and winds,

Are all there to serve you.

Until yesterday you watched the angels act,

Today you see your own activities in the mirror of the time.

!@Jbéw:fgxs:_!zq{: !G-JL"’.LU!;T Ue b ‘é
g.,n).[_u,-.w;_:.m'ﬁq.'ﬂ PR ‘f? S el gl
!Af.vlﬂnf/‘."fd:i;,c‘;

The time will follow the gestures of your eyes,

The stars will watch you from the distance,

The ocean of your imagination is boundless.

The sparks of your sighs will mount to the Heavens,
Build your ‘self and see the impact of your power.'
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The basic point which Igbal wishes to make here is that
man being the choserf one by God, everything in nature (the
clouds, the mountains, the deserts and the oceans etc) are
subjected to him and he can overpower them to steer and control
his own destiny, the way he wants provided he fortifies his ego.

Man’s creation was the result of the Divine will.. His
independence of thought and assumption of responsibility on
earth (trust) for fulfilling his mission are all indicators of the
fact that the creation of man is not an ordinary event. It attracts
the attention of all other lower creations. Even the soul itself
stands highly indebted to him for making its (soul’s) own
existence possible. He is, in fact the body of the soul."! He is a
summit creation: Most unique of all the creations, possessing the
privilege of freedom of choice which places him in an enviable
position of being the master of his own career on earth.

The second point that Igbal has brought into focus is that
man is meant to be the representative of God on earth. This
helps him highlight the role which man has to play in running
the affairs of the universe, through utilizing his creative
faculties. For Igbal man is also a creator. God calls Himself the
Best of Creators (36:65) and not the sole Creator.'? He is not a
passive spectator or a bond slave to static environments.'® "His .
creativity follows logically from his ‘trust’ viz. from his capacity
to choose freely which he at his peril accepted from his Cre-

ator".

By pointing out that man is a co-creator with God and in
that way he is helping Him towards the completion of the
Universe, Iqgbal further exalts man’s status. As testimony he
brings out:
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Thou created the night and I made the lamp,
Thou created clay and I made the cup.'
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It is through the trait of creativity that Igbal raises man
to the divine plane. Like Rumi, he also believes in the mysticism
of personality in which the relation between man and God is
seen as that of the created and the creator or of lover and the
beloved that is to say a personal relation.®

Physically as well as spiritually, Iqbal considers man as
a self-contained organism whose individuality needs to be
developed. That is the central plank in his philosophy — man
developing himself and attaining the station of vicegerency.
Man’s power of creation, understanding and dominating his
environments are the essential qualities which must be devel-
oped for the purpose. It is obvious that creation can be affected
only by acquisition and application of the scientific knowledge.
Man’s need to understand his environment requires him to
undertake an objective approach towards it. And finally his
assimilation and domination of his environment is possible only
if he has mastered the various techniques of exploring nature
and using these to the benefit of mankind. All this pertain to
development of his individuality, the degree of which, Iqbal says,
is directly proportionate to his distance from God; the greater
the distance froin God, the less perfect his individuality. Man
should, therefore, endeavour to come nearest to God Who is the
completest Individual."” It is by this endeavour that he is able to
acquire greater and greater power over his environments. Man
is destined to command his environments. 3

He therefore, expects man to dominate nature and
subjugate it for the larger benefit of mankind. "Though Igbal is
not without fugitive moods yet such moods are transitory and
frequently, as he dallies with the sentiment, he ends invariably
by establishing the superiority of man over nature".”® Man is
superior to nature because he can suffer in so many ways.' He
has to understand his environments. "And this immensity of
time and space carries in it the promise of complete subjugation
by man whose duty is to reflect on the signs of God, and thus
discover the means of realizing his conquest of nature as an
actual fact.” In testimony to these views, Igbal quotes the
Quran: ‘See ye not how God has put under you all that is in the
Heavens, and all that is on the earth, and hath been bounteous
to you of His favours both in relation to the seen and unseen?
(31:20), and ‘And He has subjected to you the night and the day,
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the sun and the moon and the stars too are spbjected to you by -
His behest, verily in this are the signs for those who understand’

(16:12). Igbal, therefore, places great confidence in man to gain

~ ascendancy over the world of matter by realizing his inherent

potentialities. Man lives to create and order his own destiny

through struggle which is motivated by righteousness.”

As for man being a trustee of a free personality, which he
accepted at his own peril; Igbal interprets "Man’s first act of
disobedience as his first act of free choice"®, although Biblical
accounts regard Adam’s initial act as a sin in the eye of God,
which the Quran describes as only going astray at Satan’s
instigation. The mere fact that God gave man words of revela-
tion and also undertook to guide him clearly indicates that God
realized the necessity of training man in the exercise of his free
will and thus prepare him for his assignment on earth.’

In this regard, the Quran has stated the main qualities
possessed by man, which qualify him to pass as the trustee ofa
free” personality but at the same time it has spelled out those
limitations which could obstruct his progress and development.
It has laid special stress on the limitations as these are to be, for
sure, eradicated before man qualifies for His vicegerency.

Consequently, the Quran points out man to be: a tyrant,
a fool (33:72), ungrateful (22:66) insolent (96:7), hasty (17:11),
contentious (18:54), grudging (17:100), inconsistent (20:115),
anxious (70:19), lacking constancy (20:115), easily pleased and
easily upset (30:33-34), forgetful of God in pleasure and repen-
tant in sorrow (30:36), heedless to God's guidance (20:138),
secure worldly pleasures and forgetful of meeting with his Lord
- (10:7) and so on. ;

To ensure that their highlighting has maximum training
value, the so-called limitations are generally pointed out in a
context, thereby providing specific guidance to man not to
respond to those or similar situations in a hasty manner i.e., not
be insolent, unjust and ungrateful and so on. These can be
equated to a set of ‘Don’ts’ in today’s training and coaching
terminology. Not only that, the Quran mentions situations to
bring home its observations to serve as reminders to man to
* continue improving and developing his individuality in the light
of those observations so that he is able to exercise independent



Igbal’s Concept of Man 85

judgement. At one place the Quran thus reminds: ‘When trouble
toucheth man, he crieth to Us on his side or sitting, or standing:
and when We withdraw his trouble from him, he passeth on as
though he had not called on Us against the trouble which
' touched him’ (10:12).

Unique are the ways of God, the Quran does not point out
these limitations as inherent shortcomings but as reminders to
man, lest he fell pray to these and compromised his individuali-
ty. The loss is not that of God but of man, because he would
have deviated from the right path thereby seriously jeopardizing
his own candidature for vicegerency. God thus reminds in the
Quran:

Swear by the Time! Verily, man is in loss, save those who believe and

do the things which are right and enjoin truth and enjoin steadfast-
ness on each others (103: 1 to 5). § -

As for the nature of man, Igbal is of the view that every
great religious system starts with certain propositions concern-
ing the nature of man and the universe. In Buddhism, for
example, pain is the dominating element in the constitution of
the universe. Man is regarded as an individuality, who' is
helpless against the forces of pain. There is an indissoluble
relation between pain and the individual consciousness, which
is nothing but constant possibility of pain. Freedom from pain is
possible only through freedom from individuality and hence the
ideal of self-destruction. Salvation, according to Buddhism,
therefore, lies in inaction. "Renunciation of the self and
unworldliness are thus the principal virtues."®

Similarly, Christianity as a religious system regards the
fact of sin as hereditary to man.?* The world is regarded as evil.
"Man as an individuality is insufficient and stands in need of
some supernatural personality to intervene between him and his
Creator, for his salvation."” :

Although both Buddhism and Christianity agree on the
insufficiency of man to face the situation, the subtle difference
between the two propositions lies in Christianity depending
upon a Redeemer, for getting rid of the sin and Buddhism
"depending upon letting this insufficient force dissipate or lose
itself in the universal energy of nature to get rid of the pain."%

Conversely, Zoroastrism proposes the middle of the road
course. According to Zoroastrism, the universe is partly evil,
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partly good. Man is neither wholly good nor wholly evil, but a
combination of the two in whom the principles of light and
darkness are continually fighting for supremacy. There is
therefore struggle in nature. Man is a mixture of the struggling
forces and is free to side himself with the "powers of good which
will eventually prevail".”

Islam on the other hand does recognize the fact of pain,
sin and struggle in nature, the fundamental suppositions of
Buddhism, Christianity and Zoroastrism, but holds that the
principal fact which stands in the way of man’s ethical progress
is neither pain, nor sin, nor struggle but fear. Man is a victim to
fear because of his ignorance of nature and want of absolute
faith in God. In Islam therefore the highest stage of man’s
ethical progress is reached when he becomes absolutely free
from fear and grief.”®

So according to Igbal there is fear in nature, and the
object of Islam is to free man from fear. That is the central
position which regulates the structure of Islam.® If fear is the -
force which dominates man and counteracts his ethical progress, -
then man ought to be regarded as a unit of force, an energy, a
will, a germ of infinite power, the gradual unfoldment of which
must be the object of all human activity. The essential nature of
man, then ought to consist neither in intellect nor in under-
standing but in will. "The ethical ideal of Islam is to disenthrall
man from fear" and give him a sense of his own personality, so
that he becomes conscious of himself as a source of power.*

Ethically, the Quran states man’s nature to be a combina-
tion of good and evil. It says: "I swear by man’s personality and
that thereby it has been formed. God has engrossed into its evil
and its good (whereby it can guard itself against moral peril). He
‘who makes his personality pure, shall be successful, while he
who corrupts it shall be in the loss" (91:7-10). Igbal therefore
regards man to be "a restless being engrossed in his ideals to the
point of forgetting everything else, capable of inflicting pain on
himself in his ceaseless quest after fresh scopes for self-expres-
sion"... "yet no form of reality is so powerful, so inspiring, and so
beautiful as the spirit of man.""

The primary element, however, which affects his nature
and distorts his behaviour is fear. If man’s behaviour is to be
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ensured to be good then his individuality must be equipped with
‘will power’, since that is the ultimate power in the nature of
man which could fully guard him against fear. Power is there-
fore important. Igbal is even prepared to sacrifice wisdom for
acquiring power if it helps him eradicate fear. He thus says:
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The strength of the arm of Ali is enough for me, you can have the
sharpness of platonic wisdom for yourself.*

In Islam, the preservation and intensification of the sense
of human personality is to be the ultimate ground for all ethical
activity. It is precisely for this reason that "self-renunciation,
poverty, slavish obedience and modes of activity which tend to
weaker: the force of human individuality are altogether ignored
by Islam".*

No doubt man has his failings. But even "with all his
failings he is superior to nature, in as much as he carries within
him, a great trust which, in the words of the Quran, the
Heavens and the Earth and the Mountains refused to CANEY. i
Igbal substantiates it by quoting the Quran:

Thinketh man that he shall be thrown away as an object of no use?

Was he not a mere embryo? Then he became thick blood of which God

formed him and fashioned him, and made him twain, male and

female. Is he not powerful enough to quicken the death (75:36-40).

He thus strongly questions that the man "whose evolution
has taken rmillions of years should be thrown away as a thing of
no use".” Life, therefore, offers scope for immortality provided
man fortifies his ego. It is to be attained of course, through
personal efforts and even then it is a matter of grace on the part
of the Creator. ;

Man’s "career no doubt, has a beginning, but he is
destined, perhaps to become a permanent element in the
constitution of being".*

So we see that Man’s growth and development is seen by
Igbal, as an evolutionary process. His journey through the earth
is also seen by him as the part of the same process meant to
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perfect his ego through gradual growth and development, which
is undertaken by God Himself and which became necessary
because of man’s imperfection manifest in Adam’s first act of
having been led astray by Satan. To prove his point that the
training of man has been undertaken by God Himself, he cites
testimony from the Quran that God taught man the names of
the things and also undertook to guide him, that Ye shall
journey on from plane to plane’ (84:16 to 19).

‘Here Igbal’s thought seems to be quite in line with that
of Hegel who envisages the gradual unfolding of ‘The Absolute’
concurrent with the progress of human consciousness towards
freedom in the shape of the development of human mind.*” Igbal
also holds that the growth and development of ego to acquire
more and more uniqueness and thus freedom is in effect the real
process signifying the growth of man.

Consequently, for Igbal the Fall of Adam and the
paradise assume new meanings. The Fall does not signify any
moral deprivation but man’s evolution from a state of simple
consciousness to a state of self-consciousness and the paradise
as a primitive stage of man’s consciousness where he was
completely indifferent to his environments. This interpretation
fits into his contention that the purpose of man’s journey on the
Earth is to help him develop his self-consciousness i.e., ego.

Man has set about this journey to attain perfection of his
personality, which was found wanting in his earlier state of
mind. To this end the angels most sympathetically apprise him
of his own potentialities and advise him to be prepared to
struggle restlessly to discover the secrets of life. The soul of the
Earth receives him and reminds him of the clouds, the moun-
tains, the deserts and whatever else is contained under the dome
of the sky which would stand subjected to him provided he
fortifies his ego. He is reminded of the trust which he had
undertaken on his own peril and that "his unceasing reward
consists in his gradual growth, in self-possession, in uniqueness
and intensity of his activity as an ego".* :

Not only that, Igbal conceives even the line of Prophets
sent to guide man on the earth as part of the same process
initiated by God which culminated in perfecting the prophethood
in Muhammad (SAW). He says:
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Its flames burned
A hundred Abrahams,
To light the lamp
Of one Muhammad!*®

Another important point to note here is that in Igbal’s
view, the prophetic perfection which culminated in Prophet
Muhammad (SAW) was a unique event in its own right and
manner in which it-unfolded itself. It signifies his growth and
development as a man as well as a Prophet.

An examination of his life will amply prove the point.
Prophet Muhammad (SAW) whose mother died a few years after
he was born was brought up by a nurse. When she’ died,
Muhammad’s (SAW) grandfather and when he died, his uncle
brought him up. So, he grew up as an orphan and lived a hard
and busy life ranging from the physically tough routine of
grazing cattle as a boy in the most taxing environments of
barren deserts to the more civilized occupation of trade and
commerce. His intimate public dealings and positive approach
towards general welfare of mankind won him respect and
regards establishing him as a fair, impartial and a truthful
person. He was able to acquire an enviable position in the
otherwise rotten society of Mecca, primarily because of his
exemplary conduct. In him we see the embodiment of perfection
as a man as well as a Prophet. That is why Igbal advises us:
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True Islam lies in following the Prophet,
An act other than that is but going astray*

Notwithstanding the theological belief that the
prophethood on Muhammad (SAW) was bestowed right from the
time the universe was created, ( : ), sociologically, it can be
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argued that it was as a result of living a thoroughly virtuous life
for forty years that God selected him for prophethood and not
only decided to bestow that on him but also decided to end the
line of prophets on him because here was the man who for forty
years, on his own, without any supernatural guidance, had lived
a flawless life practising excellence. God also ended the line of
prophets on him, because in him, he saw a sure proof that man
had acquired enough wisdom and attained a certain level of
mental maturity now, to be left on his own, as Prophet
Muhammad (SAW) had amply exhibited. That is why Al-Jily
unequivocally proclaims Prophet Muhammad as the best
example of a perfect man because in him, he sees the clearest
manifestation of Divine Knowledge and "head of the entire
hierarchies of Prophets”."

As the chosen one of God Igbal considers man to be a
born leader. He exercised his free will even during his infancy
which clearly indicates that he has tremendous initiative and is
gifted with highly sound judgement. His selection as a vicege-
rent reflects God’s confidence and faith in his outstandingly
dynamic personality, and endless creative capacities, which he
should utilize in the universe.

No doubt he is exceptionally gifted, and has unlimited
potentialities and reach but the realization of these is possible
only if he cultivates his ego. This is the central point which Igbal
does not miss to stress with highly vigorous and convincing tone
throughout his writings.

He points out that God implemented a gradual but
comprehensive plan to help man grow physically and mentally
and guided him through Prophets and His books to help him
evolve into a creature with a highly developed ego. The process
is still continuing and it is for man now to show by his deeds
that he deserved the status of His vice on earth and is capable
of delivering the trust which he undertook at the time of his own
creation.

So Igbal wants to create the type of man who is dynamic;
who has a ceaseless quest for knowledge and is a potential
creator; who believes in action and is capable of exhibiting
perpetual struggle; who possesses a free conscience, expresses it
freely and fearlessly and strives unceasingly to self-realize
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himself and develops his ego to a level of uniqueness that would
most deservedly make him occupy the station of God’s vice-
gerency.
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