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MOHAMMAD Igbal (1877-1938), the spiritual
father of Pakistan, dominates Islamic
thought in the twentieth century. He sang for the
spiritual regeneration of the whole mankind. He
was a poet-philosopher with a universal message
to “lay the foundation of a new world by wedding
intellect with love.”’ But in spite of his abiding
universal outlook and his compelling international
concern, he was intensely preoccupied with the fu-

ture of his own people and with the spirit of his

own times. He was educated in the Punjab,
Cambridge and Munich. He composed poems of
rare vitality and sustained emotional power in
Urdu and Persian and attempted to reinterpret
Islam in modern philosophical terms in his
English work entitled: Reconstruction of Religious
Thought in Islam. He was born in a slave country.
During his lifetime almost all the nations of the
East were either groaning under the mighty sway
of British imperialism or under the yoke of
Arabian imperialism. He perceived imperialism as
a world-wide system getting its strength from old
and new vested interests within the nations of the
East. He declared war on this order and called
upon Muslim masses to rise against their oppres-
sors, both local and foreign. He used his poetry as
a powerful weapon to combat political tyranny, so-
cial injustice and economic exploitation. Using
Afrang as the metaphor for Western imperialism
and ‘BU Lahab? as the symbol of Arabian im-
perialism, he wrote poem after poem in Urdu and
Persian to expose the inner mechanics of this
ex-

ploitative order. His was the first voice in the East

to be raised against the “acquisitive economy
which the West has developed and imposed on the

nations of the East” and “which has looked upon
man as a thing to be exploited and not a per-
sonality to be developed and enlarged by purely
cultural forces.”?

Economic exploitation, both at the local and
the global level, is one of the recurring themes of
his poetry. His political activity is motivated by the
desire to translate his dream of building a univer-
sal community free of fear and want, into reality.
During his term of office as & legislator (1926-30)
in the Punjab Legislative Council he subjected the
unjust revenue system and the more royalist than
the king—landed aristocracy—to relentless
criticism.He termed the British theory of the
Crown’s ownership of land as “barbarous.” While
rejecting the concept of individual ownership of
land as a means of production during his speech in
the Legislative Council on 5 March 1927, he
retorted:

We are told that the Mughals claimed such rights; but

the people of the Punjab owned and possessed the land

of this country long before the race of Babar entered

into history—the unmistakable lesson of which is that
crowns come and go; the people alone are immortal.?

The idea of collective ownership of land is
the theme of one of his most fascinating poems in
Bal-i-Jibril (Gabriel’'s Wing) where he bluntly
challenged the landlords:

Landlord! this earth is not thine, is not thine,

Nor yet thy father’s; no, not thine, nor mine.?

Economic plight of the common man
figured prominently in his mind. The Presidential
Address he delivered at the annual session of the
All-India Muslim Conference at Lahore, on 21
March 1932, gives a glimpse of the economic
dimension of his vitalist philosophy of Khwudi



(the self). In order to rouse and organize the dor-
mant energies of the “progressive forces of the
community”, Igbal suggested, among other things,
formation of youth leagues and volunteer corps for
social service and economic propaganda
throughout the country. Referring to the
egalitarian spirit of Islam, he asserted:
I want the proposed youth leagues to specialize in
propaganda work in this connection, and thus to help
the peasantry in escaping from its present bondage.
The future of Islam in India largely depends, in my
opinion, on the freedom of Muslim peasants in Pun-
jab. Let then the fire of youth mingle with the fire of
faith in order to enhance the glow of life and to create

a new world of actions for our future generatiuns.e

Igbal, thus, linked the future of Islam with
economic and social emancipation of the toiling
masses. “He was very clear and emphatic on one
point and it was that the Quranic teaching was
opposed to holding of land as private property.”7
He passionately argued to his audience to see the
guiding principle of economic justice in the
Quranic message of Qul al-afw, i.e. “They ask thee
how much they are to spend; say: what is beyond
your needs” (Quran, I1:219). He was confident
that the Russian revolution in the neighbourhood
of Muslim Asia was bound to open the eyes of the
Muslim world to the inner meanings and destiny
of.Islam. Raising the inspiring cry of Ingilab, Ay
Ingilab (Revolution, O, Revolution), Igbal devoted
himself to the task of resurrecting the Muslim
world from intellectual stagnation, cultural decay
and political slavery. His Persian masnawi— Pas
Chih Bayad kard Ay Aqwam-i Sharg (What then
shall we do, O Nations of the East!) is acknow-
ledged as “one of the most elaborate formulations
of the revolutionary anti-imperialist programme of
the colonised nations.”®

In the title poem of the masnawi he
remarks:

Mankind is in bitter lament because of Afrang . . . .

Alas for us with the stream of our blood and our ex-

pectation of the dressing of the wound by him! You

know that Empire is tyranny. And this tyranny in our
age has assumed the form of mercantilism. The floor
board of the shop is a partner of the floor board of the
throne and the crown. From trade is gathered profit
and from Empire the tribute. The Emperor who is at
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the same time the trader has good words on his
tongue and evil in his heart. . . .
Pass by his workshop indifferent to what it contains....
It is his way to kill without warfare and without strik-
ing a blow. There are deaths hidden in the turning of
his machines. While bargaining he is all smiles and
peaceable. We are like little children and he the seller
of sweets. He enters into the eye and the heart of the
customer. O Lord! is this trade or is this sm‘cexy’?9
Having shown that capturing of new
markets and plundering of the resources of the
colonies was at the root of imperialist expan-
sionism, he forecast the end of direct imperialist
subjugation in these words:
What then shall we do, O Nations of the East? Once
again the days of the East are being lit up. In the
inwardness (of the East) a revolution has appeared.
The night has‘pmed and the sun has arisen. 1%
While breaking the good news of the ap-
proaching independence to the East, in the year
1936, he sounded a note of warning, too. He
foresaw the rise of the monster of neo-colonialism
from the very ashes of colonialism and advised the
nations of the East to sink deeper into their own
selves and develop their own strategy of revival
and reform, without the assistance of capitalism or
communism. Emphasizing the need of national
self-reliance, he exhorted them to prefer poverty
to a life-style of borrowed luxury, leading to debt,
slavery and extinction of real sovereignty:
Whatever grows in the seil, O man of freedom! Sell
that, and wear that, and eat that alone. Those wise
ones who have known themselves have woven for
themselves their own blanket.....Alas for that river
whose waves have little tumult it had to buy its own

pearl from the divers. H

It is worthwhile to note that this outright
rejection of Western imperialism is tempered by a
passionate recognition of the Islamic origin of
Western scientific and technological as well as in-
tellectual and philosophical accomplishments.
Igbal regarded democracy as the most significant
ideal in Islam. The ideal, according to him,
remained unrealized in the Muslim world because
of the historical circumstances that led to the es-
tablishment of Arabian imperialism in the very
first century of Islam. Such ideals could only be
realized by a return to the original purity of Islam.
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In order to achieve this objective, Igbal initiated a
process of rediscovery of the original principles
and pristine values of Islam through an imagina-
tive reinterpretation and a dynamic reconstruction
of Islamic thought. He took up the challenge of
emancipating the “superb idealism” of Islam “from
the medieval fancies of theologians and legists”1?
with a rare insight. Explaining the socio-political
implications of the central concept of Tauhid in
Islam, Igbal argued:
It demands loyalty to God, not to thrones. And since
God is the ultimate spiritual basis of all life, loyalty to
God virtually amounts to man’s loyalty to his own
ideal nature.13
Consequently, Igbal could perceive in the
breakup of the classical Caliphate the birth of a
new political ideal within Islam. Rejecting the no-
tion of Arabian imperialism, he asserted that the
only form the political expression of Muslim unity
could take was that of Muslim multinationalism
realizing itself in a Muslim league of nations:
For the present every Muslim nation must sink into
her -own deeper self, temporarily focus her vision on
herself alone, until all are strong and powerful to form
a living family of republics. A true and living unity,
according to the nationalist thinkers, is not so easy as
to be achieved by a merely symbolical overlordship. It
is truly manifested in a multiplicity of free inde-
pendent units whose racial rivalries are adjusted and
harmonized by the unifying bond of a common
spiritual aspiration. It seems to me that God is slowly
bringing home to us the truth that Islam is neither
Nationalism nor Imperialism but a League of Nations
which recognizes artificial boundaries and racial dis-
tinctions for facility of reference only, and not for
restricting the social horizon o-f its members.14
Responding to the questions raised by
Jawaharlal Nehru, he made the categorical asser-
tion:
In its essence Islam is not imperialism. In the aboli-
tion of the Caliphate which,- since the days of
Omayyads, has practically become a kind of Empire. It
is only the spirit of Islam that had worked out
through the Ataturk. 15
The republican spirit of Islam could only be
suppressed by negation of the principle of move-
ment in the structure of Islam. Appreciating the
Turkish attempts to widen the scope and
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authority of ‘[jma’ (consensus of the classical
schools of law) and to transfer the power of
‘Jjtihad’ (to form an independent opinion on a
legal question) from individuals to a repre-
sentative legislative assembly, Igbal pointed out
that the most important legal notion is of Tjma’
which
remained practically a mere idea possibly its transfor-
mation into a permanent legislative institution was
contrary to the political interests of the kind of ab-
solute monarchy that grew up in Islam immediately
after the fourth Caliph. It was, I think, favourable to
the interest of the Omayyad and the Abbasid caliphs
to leave the power of Ijtihad to individual Mujtahids
rather than encourage the formation of a permanent
assembly which might become too powerful for them.
it is, however, extremely satisfactory to note that the
pressure of new world forces and the political ex-
perience of European nations are impressing on the
mind of modern Islam the value and possibilities of
the idea of Ijma. The growth of republican spirit, and
the gradual formation of legislative assemblies in
Muslim lands constitutes a great step in advance. The
transfer of the power of Ijtihad for individual repre-
sentatives of schools to a Muslim legislative assembly
which, in view of the growth of opposing sects, is the
only possible form Ijma can take in modern times, will
secure contributions from laymen who happen to pos-
sess a keen insight into affairs. In this way alone we
can stir into activity the dormant spirit of Islam in
our legal system and give it an evolutionary out-
look. 16
While the representatives of the tradionalist
as well as populist Islam moaned the abolition of
the Caliphate by Kemal Ataturk in the second
decade of the present century, Igbal saw the birth
of a new dawn of Islam in the breakup of the
Caliphate. It was but natural. Institutionalization
of the original republican spirit of Islam and the
growth of the liberal, democratic and egalitarian
concepts of Kemalist Turkey proved the sound-
ness of Igbal’s dynamic speculation on the nature
of social and political ideals of Islam. Making a
strong plea to rebuild the existing institutions by
tearing off from Islam the hard crust which had
immobilized an essentially dynamic outlook on
life, Igbal observed:
The essence of “Tauhid’ as a working idea is equality,



solidarity and freedom. The state, from the Islamic
standpoint is an endeavour to transform these ideal
principles into space-time forces, an aspiration to
realize them in a definite human organization, 17
In order to transform these principles of
equality, solidarity and freedom into living ac-
tualities, Igbal articulated and unfolded the ideol-
ogy of a separate Muslim nationalism as opposed
to the idea of a composite Indian nationalism.
Since “all that is secular is sacred in the roots of
its being and all this immensity of matter con-
stitutes a scope for the self-realization of the
spirit”18 there is no question of bifurcation of
spirit and matter in Islam. Hence the rejection of
the modern western concept of the duality of
church and state. This unapologetic rejection
showed the way to Muslim India of the creation of
separate Muslim homelands in the Indian subcon-
tinent. He argued, in 1930, that:
the nature of the Prophet’s religious experience, as
disclosed in the Quran however is wholly different. . .
It is individual experience creative of a social order. Its
immediate outcome is the fundamentals of a polity
with implicit legal concepts whose civic significance
cannot be belittled merely because their origin is
revelational. The religious ideal of Islam, therefore is
organically related to the social order which it has
created. The rejections of the one will eventually in-
volve the rejection of the other. Therefore, the con-
struction of a polity on national lines, if it means a
displacement of the Islamic principle of solidarity, is
simply unthinkable to a Muslim. 19
Igbal pinned his hopes for the regeneration
and self-realization of Islam on the proposed Mus-
lim homelands which were to be finally assimi-
lated in an independent and powerful family of
sovereign Muslim republics. He was confident
that the Muslim state of his aspiration would pro-
vide an opportunity for Islam
to rid itself of the stamp that Arabian ‘mperialism
was forced to give it, to mobilize its law, its education,
its culture and bring them into closer contact with its
original spirit and with the spirit of modern times.2°
But there were, and still are, many in the
world of Islam who, with their static and stagnant
outlook, could not differentiate between the
original spirit of Islam and the stamp of Arabian
imperialism. To them Arabian imperialism is an
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integral and sacred part of Islam and any attempt
to emancipate Islam from it amounts to heresy.
When the ideology of a separate Muslim
nationalism was rejected by the leading religioué
divines on the basis of Islam, Igbal placed his
whole emphasis on the person of the Prophet of
Islam and said:
It was a very easy course for Muhammad to tell Abu
Lahab, Bu Jahl, or the unbelievers of Mecca that they
could stick to their idol-worship while he himself
would hold fast to worship of God and that they could
together form an Arabian unity by virtue of factors of
race and land common to them both. God forbid, but if
he had adopted this course, it would certainly have
done him credit as a patriot but not as the last
Prophet. The ultimate purpose of the prophetic mis-
sion of Muhammad is to create a form of society, the
constitution of which follows that divine law which
the Prophet Muhammad received from God.2!
By highlighting the socio-political dimen-
sion of the prophetic mission, Igbal advocated a
return to the life and conduct of the Holy Prophet
in order to preserve and promote the distinct cul-
tural identity of Muslim India. He combined
strong conservatism with uncompromising
progressivism in his prophetology. In his poetic as
well as philosophic writings the figure of Muham-
mad shines as a symbol of permanence in per-
petual change:

GG E e it

There has been a constant strife since
eternity between Mustafa’s light and Bu Lahab’s fire.

) U'JA‘:...;& L}W a-f/»ﬂ )r.::%—.//f

I have wandered through lands, Arab and non-Arab,
Bu Lahab is everywhere, Mustafa nowhere.

,{%) f;/“’))'} é_"/“’“d.:’i,! f’)a),{ rJ;/

I have lifted veil from the face of Destiny. Don't be

hopeless, follow the way of Mustafa.

Igbal prefers to use the metaphor Mustafa
(the Elect one) instead of the real name of the
Prophet of Islam. He presents Mustafa as not
only the fountainhead but also the destiny of the
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Muslim world. In Asrar-i-Khwudi, first published
in 1915, Igbal speaks of the role of Muhammad in
the life of the community in these words:

He chose the nightly solitude of Mount Hira and

(then) founded a state and laws and gDVenunent.22

In Rumuz-i-Bikhwudi, first published in

1918, he is more emphatic:
In God the Individual, in him (i.e. Muhammad) lives

the Community, in his sun’s rays resplendent ever:

his Apostleship brought concord to our purpose and

our goal.23

Through the inspiring medium of his
poetry, Igbal time and again made passionate ap-
peals to the Muslims to reject the political creed of
Bu Lahab (Muhammad’s uncle) which sprang
from the barbarous ideals of racial superiority,
geographical affinity and the distinction of colour
and to turn once again, with total commitment, to
the universal ethics and the humanitarian politics
of Mustafa. Transmitting his message through the
metaphors of Bu Lahab and Mustafa was a bril-
liant strategy. Even the illiterate masses knew
well what Bu Lahab stood for and what was the
meaning and significance of the word Mustafa.
Igbal’s poetry fired the imagination of the Mus-
lims. They rallied round the banner of the move-
ment for Pakistan which they created by a purely
democratic process in 1947.

Muslim India was not the only realm of
Igbal’s thought and action. Another realm was the
wider Muslim world. He was equally concerned
with the fate of each and every member of the
Muslim family of republics which he had visual-
ized. He was an emotionally involved observer of
the political and intellectual developments in
Turkey since 1912, the year in which he had
recited one of his most famous poems, namely'
Jawab-i Shikwah (Answer to the Complaint) in
the Badshahi Mosque of Lahore in order to raise
funds in aid of wounded Turks in the Balkan war.
Perhaps he was the only Muslim intellectual who
welcomed with a keen sense of appreciation the
establishment of a new order in Turkey under the
dynamic leadership of Kemal Atatnrk. He was
deeply influenced by the growth of democratic in-
stitutions and progressive constitutional develop-
ments in Turkey. Realizing that similar situations
are bound to arise in other Muslim countries, he

initiated a process of reinterpretation of Islamic
thought in the light of Turkish experience. Being
an ardent supporter of Ataturk’s policies, Igbal
defended him with the full emphasis at his com-
mand. When in the late thirties Jawaharlal Nehru
cited the example of Turkish secularism in one of
his articles, maintaining that Turkey had ceased
to be Muslim, Igbal’s response was sharp and im-
mediate. He proved conclusively that the reforms
promulgated in Turkey were not at all contrary to
the spirit of Islam. He was exceptionally bold on
the ticklish question of Ataturk’s treatment of the
religious divines:

As to the licentiate ulama I would certainly introduce

it in Muslim India if I had the power to do so. To the

inventions of the myth-making mulla is largely due

the stupidity of the average Muslim. In excluding him

from the religious life of the people the Ataturk has

done what would have delighted the heart of an Ibn

Taimiyya or a Shah Wali Ullah.24

The cultural significance of this
wholehearted support to Ataturk can be under-
stood with a reference to the reactionary atmos-
phere prevailing in the Muslim world. It was a
time when the decadence itself had become a
source of inspiration and the religious orthodoxy
had identified Ataturk as a rebel against Islam.
Igbal’s delightful response was hailed in Turkish
intellectual circles; so much so that his contem-
porary Turkish poet Mehmed Akif (1873-1936),
the composer of Turkish national anthem, dedi-
cated his seven volume book of poetry entitled
Safahat to Igbal. Writing to a friend, Akif acknow-
ledged that “Igbal is really a genius poet. His
knowledge, culture and poetical efficiency is above
mine.”?®

Igbal was bitterly critical of Arab kings who
had deserted the Turks in their hour of trial and
whose gaze was solely fixed on their own dynastic
interest for the protection of which they even went
to the extent of selling their own countries. In his
poetic as well political formulations Igbal tried to
prepare the masses for a revolt against the kings.
During his last days he was preoccupied with the
question of Palestine. Commenting from his
death bed on the report recommending partition
of Palestine, he advised the Arab people not to rely
on their kings who were incapable of independent



judgement. Showing to them the path of self-

reliance, he observed:
Experience has made it abundantly clear that the

political integrity of the peoples of the Near East lies
in the immediate reunion of the Turks and the Arabs.
The policy of isolating the Turks from the rest of the
Muslim world is still in action. We hear now and then
that the Turks are repudiating Islam. A greater lie
was never told. Only those who have no idea of the
history of the concepts of Islamic jurisprudence fall an
easy prey to this sort of mischievous pl‘upag'mlda.26
Arab kings became the easiest prey to
British imperialism. First they broke away from
the rest of the Muslim world and then disin-
tegrated themselves into tiny nationalities. Inspir-
ing the Arab people to create the soul of ‘Umar the
Great in their bodies Igbal wrote in his last great
Persian work, masnawi—i Pas Chik Bayad Kard
Ay Aqwam-i-Sharg:
You were a single nation, you have become now
several nations.
You have broken up your society yourself.
He who loosened himself from the bonds of

Khwudi

and merged himself in others, met certain
death. :
Nobody else ever did what you have done to
yourself.

The soul of Mustafa was grieved by it.

O you who are unaware of the Frankish magic,
see the mischief hidden in its sleeves.

If you wish to escape its deceits, turn away his
camels from your ponds.

His diplomacy has weakened every nation and

broken the unity of the Arabs.
Ever since the Arabs fell into its snares, not for
one moment have they enjoyed pezii.(:e.;‘r'r

While the Arab rulers were busy playing
the game of the British imperialists in the Middle
East, king Amanullah Khan, of Afghanistan, was
engaged in the third Anglo-Afghan war of 1919,
whence he emerged victorious and succeeded in
procuring a real sovereign status for his country.
This not only gave him fresh enthusiasm for intro-
ducing revolutionary socio-economic reforms in

Afghanistan, but also encouraged him to support.

Muslim freedom movements elsewhere, i.e. in
Turkey, Central Asia and India. His strong
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nationalist tendencies and abiding commitment to
Islamic unity made Amanullah a favourite of
Igbal. Addressing him in the dedicatory poem of
Payam-i Mashrig, Igbal bemoaned that the
Muslims’ sun had been dimmed by the darkening
clouds of imperialism; the Arab in his desert had
gone astray; the Turk was a victim of the ancient
feud between the East and the West; the creed of
love had become alien to Iran; the Indian Muslim
was concerned only with his stomach and the
heroes had departed from the scene. He pinned
his hopes on Amanullah’s reforms aimed at nation
building and socio-economic reconstruction and
observed:

All Muslim rulers who were truly great

led hermit's lives despite their royal state.

Asceticism was their way of life:

To cultivate it was their cunstant strife.

They lived as Salman lived in Ctesiphon.

A ruler he who did not care to don

The robes of Royalty and who abhorred

All outfit save the Qur’an and the sword.

Armed with love of Muhammad, one commands

Complete dominion over seas and lands.

Ask.God to grant you some small part

of that love of Muhammad which the heart

of Siddig and of Ali bore, because

the life of the Islamic ruler draws

its sustenance from it and it, in fact

Is that which keeps the universe intact.

It was Muhammad whose epiphany

Laid bare the essence of Reality.

My soul has no peace but in love of him.

A light in me that never can get dim.’

Arise and make the cup of Luve go round,

and in your hills make songs of love resoun

The spiritual decadence ana tribal
prejudices, coupled with British chicanery, how-
ever, did not allow Amanullah to implement his
reforms and tv pursue his pan-Islamic ideals to
the full. He was ousted in 1929 by the Bacha-i-
Saqao, i.e. the son of a water carrier.

It is iromic tc mote that the most widely
believed allegation against Amanullah w 1s that he
was a Kafir, an unbeliever and anti-Muslim,
whereas the fact was that he was not only a pious
Muslim, but was also looked on as a possible suc-
cessor to the deposed Turkish Caliph.29 During

428
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the brief interregnum of Bacha-i-Saqao’s rule,
chaotic conditions prevailed in Afghanistan. This
caused distress to Igbal who entertained a special
fascination for this country because of its geo-
political importance and some pristine qualities of
its people. To him Afghanistan was the heart of
Asia and a vital commercial and cultural link be-
tween Central Asia and Central Europe:

A world of clay and water

Is Asia with the Afghans as her heart;

Their weal, their woe, is Asia’s weal and woe;

So long as the heart is free, the flesh is free,

Or else it is a straw placed in wind’s path.30

The troubles of Afghanistan distressed Igbal
so much that he went to the extent of approaching
Nadir Shah, with a token sum of Rs. 10,000/- to
wage war against Bacha-i-Saqao in order to put
Afghanistan once again, on the path of stability
and progress.>! Nadir Shah eventually succeeded
in restoring peace and order in the country and
sought guidance from Igbal in matters relating to
Afghanistan during this period and recorded the
impressions of his journey in his Masnawi-i-
Musafir, in Persian. Before he could give some
tangible form to Igbal’s ideas, Nadir Shah was,
however assassinated.

Among Igbal’s Afghan themes is a series of
twenty illuminating Urdu poems entitled Mikrab
Gul Afghan Ke Afkar (the ideas of Mihrab Gul
Afghan). Mihrab Gul was an imaginary poetic per-
‘sonality combining Afghan racial and historical
traits with passionate pan-Islamic aspirations. His
message to Afghans was to rise above racial dis-
tinctions and tribal affiliations and weld themsel-
ves into a strong and formidable nation, never
forgetting their link with the wider Islamic world.

It is a strange coincidence that Igbal—
greatest Persian poet of twentieth century —was,
at first, mistaken by Iranians as an Afghan poet.
This might be due to the fact that the name and
fame of Igbal first reached Iran through his poetry
published in Afghan journals. Igbal’s prestige was
enhanced in Iran with the creation of Pakistan.
Muhammad Tagi Bahar, the poet-laureate of Iran,
composed a long poem as a tribute to him, in
which he declared that:

Igbal has made this century his own

A hundred thousand he surpassed alone.32

A number of books on Igbal have been writ-
ten in Persian and countless poems in his venera-

‘tion have been composed by the Iranian poets

since 1947. But in imperial Iran only his poetic
craft remained a centre of attraction until 1970
when Husayniyyah-yi Irshad®® organized an inter-
national conference in Tehran. This was the first
time when Igbal’s revolutionary ideas came into
sharp focus in Iranian society. It may be pointed
out that some sectarian voices were raised against
holding of a conference in honour of a Sunni poet-
philosopher but were silenced by Ali Shari’ati,
who subsequently emerged as the ideologue of the
Iranian revolution. Shari‘ati delivered a series of
lectures highlighting Igbal’s role in reawakening
Muslims to Islam’s revolutionary destiny. These
lectures were brought together in a book entitled
Ma-o-Igbal (Igbal’s relevance to us) and were
widely circulated. The highest tribute that
Shari‘ati paid to Igbal was that Igbal’s role in our
age was similar to the intellectual role played by
Ali, the fourth righteous Caliph, in the first cen-
tury of Islam. Shari‘ati’s main contribution was
his linking of Igbal’s thought to the revolutionary
upsurge in Iranian society. Today we find the roof
of the Husayniyyah-yi Irshad in Tehran decorated
with Igbal’s verses; his poetry is being taught at all
levels of education; his pictures are conspicuous in
the streets along with the pictures of Jamal al-
Din Afghani and Imam Khumeini and no less a
person than the Wilayat-i Fagih, then President of
Iran, Sayyid Ali Khamene'i asserting that:
Igbal belongs to this nation and this country . . . .
Today the major part of Igbal’s teachings directly con-
cerns us, and some part of it is also relevant to the
world that has gone our way so far and has to under-
stand it in the same manner as we did. Our people
have translated into action his doctrine of the
selfhood. They have invigorated it and have brought it
into action in the world of actuality. The Muslim
peoples are anyhow in need of comprehending the
meaning of selfhood; especially eminent Muslims,
whether they are politically active or culturally crea-

tive, need to embrace Igbal’s messag'e.34

More than fifty years after his death Igbal
continues to be a living phenomenon. His
popularity and prestige is continuously growing,
but at the same time, powerful lobbies in the Mus-



lim world are at work to deny him his rightful
place in society and are never tired of detracting
from his importance. His dynamic influence in the
contemporary affairs of the Muslims is an
anathema to the vested interests opposed to the
rediscovery of the original spirit of Islam.

After identifying a democratic and
egalitarian political ideal within Islam, Igbal con-
centrated all his energies to show how this ideal
could be transformed into an actuality. Starting
from his Allahabad Address in 1930 to his con-
troversy with Husayn Ahmad Madani on the
question of Muslim Nationalism, in 1938, the year
he breathed his last, most of Igbal’s time was oc-
cupied in unfolding the political, economic and
cultural dynamics of the Quranic state. In 1932,
appeared his Jawid Namah. In this poetic drama,
Igbal described his spiritual journey from the
earth to the presence of God. In the sphere of Mer-
cury he came across the spirits of Jamal al-Din
Afghani and Sa‘id Halim Pasha, and laid before
them the concept of the Quranic state, an ideal
hitherto unrealized in Islamic history and dor-
mant in the mind and conscience of man. Accord-
ing to Igbal, the Quranic state could not be built
upon regional or racial or group loyalties. In sharp
contrast to personal rule, it would equate the con-
cept of the caliphate with the service of humanity.
In this ideal state man’s viceregency of God would
fulfil itself and honour its trust, by acknowledging
that the ownership of all land (i.e. means of
production) vests in God, and by accepting that
man’s duty is to produce wealth for the benefit of
all huniamii:y.35

During the same year (1932) in the course
of his Presidential Address to the annual session
.of the All-India Muslim Conference, Igbal im-
pressed upon the Muslims the need of opening the
doors of Jjtihad in these words:

The faith which you represent . . . can still create a
new world where the social rank of man is not deter-
mined by his caste or colour or the mnuﬁt of dividend
he earns, but by the kind of life he lives; where the
poor tax the rich, where human so&ety is founded not
on the equality of stomachs but on the equality of
spirits, where an Untouchable can marry the
daughter of a king, where private ownership is a trust
and where capital cannot be allowed to accumulate so
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as to dominate the real producer of wealth. This su-
perb idealism of your Faith, however, needs emancipa-
tion from the medieval fancies of theologians and
legists. Spiritually we are living in a prison-house of
thoughts and emotions which during the course of
centuries we have woven round ourselves . . . . The
whole community needs a complete overhauling of its
present mentality in order that it may again become
capable of feeling the urge of fresh desires and
ideals. 36
The realization of such an ideal state and
society, in which there is neither theocracy nor
aristocracy, demands renunciation of privileges
and monopolies that circumstances have placed in
the hands of exploiters. Those who are not willing
to part with their privileges seek an escape in
Arabian imperialism. Hence their denial of Igbal.
In his polemics with the advocates of imperialism
Igbal’s central point of reference and chief source
of inspiration was always Muhammad al-Mustafa,
who was, and remains to be, the rallying point and
the principal source of unity for the Muslim world
for all times to come.
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