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Editor's Introduction

In the present edition of Allama Igbal's Reconstruction of Religious Thought in Islam, an
attempt has been made at providing references to many authors cited in it and, more

particularly, to the passages quoted from their works. The titles of these works have not

always been given by the Allama and, in a few cases, even the names of the auth ors have to
be worked out from some such general descriptions about them as “the great mystic poet of

Islam’, 'a modern historian of civilization', and the like.

The work, however, referred to more often than any other, and quoted most, is the Qur'an.

Of a large number of pas sages quoted from it, about seventy -seven, generally set apart from
the main text, carry numbered references to the
passages from the Qur'an, about fifty or so, given within the text are compa ratively briefer -
sometimes very brief, merely calling attention to a unique expression of the Qur'an.

Qur dani

Ref erences to these as wel/l as to many Qurdanic i

alluded to especially in the first five Lectures, have been suppl ied in the Notes and later also

i n t he Il ndex of Qur danic Ref erences. A numer.i
significantly t hat t he number of verses beari
empiricism' and the “phenomenon of change' (mostly in te rms of alternation of the night and

the day and also in a wider sense) in each case, is comparatively larger than the number of

verses on any other single subject. This may as well be noted in the clustering of such verses

or of references to them on quite a few pages of the Reconstruction

Added to the verses quoted from the Qur'an and references to them, in the present work, are

a good number of quite significant observations and statements embodying Allama's rare

insight into the Qur'an born of his peculi arly perceptive and deep study of it. These are to be
found scattered all over the work, except in Lecture VI, where one would notice just one
observation and complete absence of passages from the Qur'an, possibly because it was
originally addressed to a non - Muslim audience. About sixty  -five of these observations and
statements have been listed in the general Index under: '‘observations and statements based

on' as a sub -entry of the 'Qur'an’.

Of the other works quoted from in the Reconstruction, forty -nine that | could work out and
later list in the Index, about fifteen are by Muslim authors, mostly mystics and mystic poets.
Passages from these Muslim works, originally in Arabic, Persian or Turkish, have been given,

with the single exception of Rumi's Mathn awi, in their first -ever English translation by Allama
Igbal. Notable among these are passages from Fakhr al -Din al -Razi's Al Mabahith al Mashri -
giyah and Shaikh Ahmad Sirhindis  Maktubat and, above all, Ziya Gokalp's Turkish poems,
which the Allama was able to render into English from their German version by August Fischer

in his Aus der religiosen Reform  bewegung in der Turkei (Leipzig, 1922).

Equally important and perhaps more are Allama's con densed English versions of considerably
longer passages or secti ons from lbn Maskawaih's Al-Fauz al -Asghar (on evolu tionary
hypothesis in both the biological and the spiritual sense), Shah Wali Allah's magnum opus Al
Hujjat Allah al  Balighah (on the prophetic method of building up a universal Shari'ah) and
'Iragi's Ghayat al -Imkan fi Dirayat al Makan (on the plurality of space  -orders and time -
orders). This last, the longest of all the summarized translations from works in Arabic or

Persian, was originally prepared by Allama Igbal from the, then a rare, MS for his Sect ional
Presidential Address: ' A Plea for Deeper Study of the Muslim Scientists' presented at the Fifth

Oriental Conference, Lahore: 20 -22 November 1928. The translation of the passage from

Shah Wali Allah's Al Hujjat Allah al -Balighah, however, seems to be long to a still later date.
There is a clear reference to this significant passage in Allama Igbal's letter addressed to
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Sayyid Sulaiman Nadvi on 22 September 1929, i.e. a month before he delivered the first six
Lectures at the Aligarh Muslim University. A Il these summarized translations, it may be add ed,
form parts of the main text of Lectures IlIl, V and VI.

As to Rumi's Mathnawi, quoted very extensively (six of its verses are quoted even in the

original Persian), one is to note that the translations of a Il the passages from it are not by
Allama Igbal himself but by others: Whinfield, Nichol son (with certain modifications) and
Thadani, Only in one case has the Allama given his own translation of a verse from Rumi (p.

88); but, unbelievable though it is, t his verse, according to the Persian translator of

the Reconstruction, is to be found neither in the Mathnawi nor in the Kulliyat -i Shams. This
certainly needs further research. However, almost every time a passage is quoted from

the Mathnawi orevenarefe renceis made toit, the reader is reminded of 'the beautiful words

of Rumi' and of his being 'far more true to the spirit of Islam than', say, 'Ghazali'.

Of about thirty -four Western writers from whose works the Allama has quoted, as many as

twenty -five w ere his con temporaries and among these one is to underline the names of
Whitehead, Eddington, Wildon Carr, Louis Rougier, and certainly also of Spengler. One is also

to note that the works of these and other contemporaries quoted from happen to be mostly

those which were published between 1920 and 1928. This is not at all to minimize the
importance of quite significant passages quoted from the works of Bergson, James, Hocking

and even Aghnides, all published before 1920, but only to refer to the fact of th ere being a
‘greater number of quotations in the Reconstruction  from Western works published within a
certain period of time.

The year 1920, in fact, happens to be the year of the publication of Einstein's epoch -
making Relativity: The Special and the Gener al Theory: A Popular Exposition. And it is the

year also of the publication of Eddington's Space, Time and Gravitation and Wildon

Carr's General Principle of Relativity in Its Philosophical and Historical Aspect, per haps the
earliest expository works on relativity by English writers. Passages from both these works are

to be found in the Reconstruction.  Einstein's own work is catalogued in Allama's personal

library along with a dozen others bearing on relativity -physics.

Mention must also be made here of Alexander's peculiarly difficult two -volume Space, Time
and Deity, which on its appearance in 1920 was hailed as "a philosophical event of the first

rank'. This is perhaps the first contemporary work which received Allama's immediate

professional comments, even though brief. embodying his significant admission: 'Alexander's
thought is much bolder than mine'. Despite Alexander's pronounced realistic (but even then

also naturalistic -empiricistic and so scientific) meta physics, the Allama seems to have found
in his supreme 'principle of emergence' a kind of empirical confirmation of Bergson's creative
evolution. It was verily in terms of the principle of emergence that he explained to Nicholson

his idea of Perfect Man in contradistinction to that of Nietzsche's Superman in his long,
perhaps the longest, letter addressed to him on 24 January 1921.

Allama Igbal's assessment of the works of Western writers, especially of those which received

his closest attention, seems to b e characterized by the ambivalence of admiration and

dissatisfaction, or acceptance and rejection. This is also re flected in one of his most valuable

dicta addressed to Muslims: 'Approach modern knowledge with a respectful but independent

attitude' (p. 78 ) . Nowhere is this ambivalence perhaps better
treat ment of Spengl erds Decline of the West; t wo vol
November 1928. He readily accepts some of Spengler's pronouncements such as these: 'The

history of Western knowledge is thus one of progressive emancipation from classical thought';

"The symbol of the West . . . is the (mathematical) idea of function’; "Not until the theory of
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functions was evolved' could it become possible for us to have “our dynami ¢ Western physics'.
But the Allama was completely dissatisfied with the very central thesis of The Decline of the
West ‘that cultures, as organic structures, are completely alien to one another'. In his Address

at the Oriental Conference, he pointedly obse rved that facts “tend to falsify Spengler's thesis'.

It was this thesis or doctrine of ‘'mutual alienation of cultures' or cultural isolationism, the

Allama strongly felt, that blinded Spengler to the un deniable Muslim influences or ingredients

in the deve lopment of European culture. There is no mention in his otherwise “extremely

learned work ' of such known facts of history as the anti -classicism of the Muslim thinkers,
which found its clearest expression in the work of the very brilliant Ibn Khaldun -Speng ler's
Muslim counterpart in many ways. Nor is there any reference, in The Decline of the West, to

al-Bi runi 6s O6theory of functi ons é6Qanurdl eMaarsldyu de n u nsciixa theudn dir
years before Fermat and Descartes -a fact which Spengler had eve ry right to know for he was

so well versed in mathematics, and even as a historian of cultures.

Again, while referring to Spengler's allegation that “the culture of Islam is thoroughly Magian

in spirit and character' Allama Igbal candidly observes: 'That a Magian crust has grown over
Islam, | do not deny'. And he adds quite impor tantly for us: 'Indeed, my main purpose in
these lectures has been to secure a vision of the spirit of Islam as emancipated from its

Magian overlayings' (p. 114). However, Spengler 's vision of Islam as a cultural movement,
according to Allama, was completely perverted by his thesis of 'mutual alienation of cultures'

and also by his morphological approach to history, which led him to group Islam as a culture

with the manifestly Magia  n cultures of Judaism, Zoroastrianism and others. Allama Igbal did
recognize the historical fact that Il slam i mported some
as reflected, for instance, in some esoteric traditions in Muslim theology and in certain

theos ophical and occultistic tendencies in Sufism -from these earlier cultures in the period of

its expansion as also in later periods especially when the conquered became conquerors
culturally. But these importations, the Allama insisted, remained all along th e husk of Islam,
its Magian crust or its Magian overlayings. Spengler's capital error is obvious.

Moreover, Spengler failed to perceive in the idea of finality of prophethood in Islam, "a
psychological cure for the Magian attitude of constant expectation'. It should be clearto any -
body that with the “revelation' of this idea of finality, one of the greatest that dawned upon

the prophetic consciousness, “all personal authority claiming a supernatural origin came to

an end in the history of man'. Spengler al so failed to appre ciate the cultural value of this idea
in Islam. With all his “over whelming learning ', it perhaps did not become possible for him to
comprehend the all -important truth that “the constant appeal to reason and experience in

the Qur'an, and the emphasis that it lays on Nature and History as sources of human
knowledge are . . . different aspects of the same idea of finality'. It is these aspects of the

idea of finality which bring to man, indeed, a keen awareness of the “birth' of a new epoch

with Islam, the epoch “of inductive intellect'.

The fact that none of the works of the Western writers quoted from in

the Reconstruction crosses 1928 as its date of publication does not make much of a problem

so far as the first six Lectures are concerned . One has only to recall that the first three
Lectures were written or finally re -written in 1928, and the next three in 1929, mostly perhaps

during the summer vacations of the Courts. It is quite likely that at the time of writing the

second set of three  lecturers in 1929, Allama Igbal did not come across many works published

in the West the same year, or did not find anything in them to quote from in his Lectures. But

the last Lecture in the present work: "Is Religion Possible?' was delivered in a session of the
Aristotelian Society, London, in December 1932; and yet all the six Western works quoted

from, even in this Lecture, happen to have been published within 1928. How is one to
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understand Allama's not keeping up his usual keenly perceptive and reporte dly avid reading
of the Western philosophers?

Why this almost an ascetic self -denial of philosophy? There could be many reasons for this.
Among these, due allowance has to be made for his preoccupation of two different orders:

one which suited his superb p oetic genius most; and the other, of more practical nature,

which increasingly took possession of his time and attention towards guiding and helping the

Muslims of India in their great struggle for an autonomous homeland. Allama Igbal all along

keenly felt that Islam was to have an opportunity “to mobilize its law, its education, its

culture, and to bring them into closer contact with its own original spirit and with the spirit of

modern times' (Speeches, Writings and Statements of Igbal, p. 11). From the de  pth of these
feelings there emerged a prophetic vision of a geographical form -now called Pakistan.

As stated above Allama's avowed main purpose in his Lectures is “to secure a vision of the

spirit of Islam as emanci  pated from its Magian overlayings' (p. 114). There is, however, not
much mention of Magianism, nor of the specific Magian overlayings of Islam, in the
Reconstruction. In all there is a brief reference to Magian culture in the opening section of
Lecture IV and to Magian idea or thought in the co ncluding passage of Lecture V. In the latter
case Allama's statement that Ibn Khaldun has “finally demolished the alleged revelational

basis in Islam of an idea similar . . . to the original Magian idea” (p. 115) is an implied and

may be somewhat suppres sed reference to his view that “all prophetic traditions relating

to mahdi, masihiyat and mujaddidiyat are Magian in both provenance and spirit' (Igbal
namah, I, 231). It may be rightly said that Allama'’s whole Weltan schauung is so completely
anti -Magian that he does not always have to hame Magianism whenever he says something

which implies anti  -Magianism. A good instance of this, perhaps, would be his observation in
Lecture VIl on the “technique' of medieval mysticism in the Muslim East. "Far from

reinte grating the forces of the average man's inner life, and thus preparing him for
'participation in the march of history’, this Muslim mysticism, he tells us, “has taught man a

false renunciation and made him perfectly contented with his ignorance and spiritu al thraldom'
(pp. 148 -49).

It remains, however, true that there are not very many statements in the Reconstruction even
with Allama's implied anti -Magianism, unless we understand the expressions ‘'implied' and
“implication' in a different and deeper sense, and go to the very starting - point or genesis of
his anti -Magianism. As is the case with most of his other great and rare insights -generally
couched in a language different from that of Bergsonian -Whiteheadian metaphysics, Allama

owes his anti -Magianism to his uniquely perceptive reading of the Qur'an. It essentially
emanates from his keen understanding of the profound significance of the supreme idea of

finality of prophethood looked at from the point of view of religious and cultural growth of

man in hist ory, and even thus, looked at also from the point of view of ‘'man's achieving full

self-c ons ci o uasheaersobthe "Divine trust' of "personality’ (ego) and of the "Divine
promise' of 'a complete subjugation of all this immensity of space and time'. W ith this
Prophetic idea of the perfection and thereby the completion of the chain of all Divinely
revealed religions in Islam, says Allama: “all personal authority, claiming a supernatural

origin, has come to an end in the history of man' (p. 101 ). But th en from the same supreme
idea also emanates the keen aware ness of the epochal “birth of inductive intellect’, summed

up in Allama's well -known aphorism: “Birth of Islam is the birth of inductive intellect' (p.

101). Added to this is his obser vation, char acterized by the same simplicity and directness of
'perception’: “In the Prophet of Islam, life discovers other sources of knowledge suitable to

its new direction' (p. 101). Thus, “abolition of all Magian claims' and “the birth of inductive

intellect’, wit  hin the logic of Islamic experience, are two co -implicant ideas, for they owe their
origin to the same supreme idea of finality and from it they draw their common inspiration.
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Because of the veritable inner unity of the Qur'an, man's new awareness of himse If with
regard to both his place in Nature and his position in History awakened by 'the idea of finality'

is already clearly reflected in “the emphasis that the Qur'an lays on Nature and History as

sources of human knowledge'. The latter, according to the Allama, is only one of the other
aspects of the former; as is also "the constant appeal to reason and experience in the Qur'an'.

Thus the birth of inductive intellect' is to be found in the Qur'an in more than one way; and,

therefore, in as many ways is to be found also the repudiation of Magianism inherently implied

by it. This explains largely, perhaps, Allama's having taken up in the Reconstruction the
methodological device of removing the Magian crust from Islam by promoting, from within

Islam, its own intrinsic awareness of the birth of in ductive intellect. This is borne out by many

of the brightest parts of the present work.

Some of the perceptive Western readers of the Reconstruc tion have correctly noticed in
Allama's idea of “the birth or awakening of inductive intellect' a middle term between “Islam'

and ‘modern science', even as one is also to notice Allama's bracketing “science' with 'God -
consciousness' - more precious than mere belief in God, in some of his extra ordinary
pronouncements. These ap pear sometimes, suddenly as if, in the concluding part of an
argument as spontaneous expressions of an essential aspect of that argument's inner impulse,

which seems to have become a little more heighten ed in the end. Such are the
pronouncements, for inst  ance, in which the Allama equates the scientist's observation of

Nature with someone's “virtually seeking a kind of intimacy with the Absolute Ego' (p. 45) or

where he calls 'the scienti  fic observer of Nature,' “a kind of mystic seeker in the act of praye r
(p. 73). Making this matter of "God -consciousness through -science' more explicit, he tells us
that “scientific observation of Nature keeps us in close contact with the behaviour of Reality,

and thus sharpens our inner perception for a deeper vision of it' (p. 72), or that “one indirect

way of establishing connexions with the reality that confronts us is reflective observation and

control of its symbols as they reveal themselves to sense -perception’ (p. 12). So sure is
Allama of the near at hand possibil ities of the scientific observer's “establishing connexions

with Reality' through his following the “‘modest’ ways of inductive intellect that he significantly

concludes: "This alone will add to his power over Nature and give him that vision of the total -
infinite which philosophy seeks but cannot find' (p. 73).

The Reconstruction, however, cannot be said to be a critiqgue of Magian supernaturalism, nor,

perhaps, is it al together a dissertation on Islamic awareness of inductive in tellect, or on
Islam's sayin g 'yes' to the world of matter and the uniqgue emphasis that it lays on the

empirical aspect of Reality, and thence on science and on power over Nature. All these do get

their due place in Allama's work, but they also get their share of criticism in the phi losophically
con ceived total religio -moral synthesis of Islam. In fact, the exi gency of the writing of the
major part of the  Reconstruction seems to have arisen, among other things, out of a state of
despair into which Muslim religio - philosphic tradition had fallen, apparently, out of sheer
neglect over the ages. Muslims in the end were, thus, left with what the Allama has de scribed
‘a worn -out' or “practically a dead metaphysics' with its peculiar thought -forms and set
phraseology pro ducing manifestly “a deadening effect on the modern mind' (pp. 72, 78). The

need for writing a new Muslim metaphysics could not be overemphasized; and the Allama

wrote one in the Reconstruction in terms of contemporary developments in science and
philosophy. This he hoped would “be helpful towards a proper understanding of the meaning

of Islam as a message to humanity' (p. 7). Allama's hope came true. The Reconstruction is
one of the very few pre  cious Muslim works available today for a meaningful discourse on

Islam at the international forum of learning. Even thus it is unique in promoting effective

inter -religious dialogue, provided the “metaphysics' at least of the major world religions are

got similarly translated into the common idiom and metaphor of today.

The Reconstruction certainly also aims at greatly facilitating the much -needed inner
communication between Islam and “some of the most important phases of its culture, on its
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intellectual si de' (p. 6), which now, with the passage of time, have come to be manifested in
many human disciplines rapidly progressing all over the world. Promotion of Islam's
communication with its own manifestations elsewhere is, perhaps, today, historically
speaking , an indispensable part of Muslims' own “proper understanding of the meaning of
Islam'.

While preparing the script of the Reconstruction for its present edition I, have used basically

its Oxford University Press edition of 1934. The few misprints of the pr oper names like
Maimmonides, Rongier, Tawfik Fitrat -which seem to have been transferred to the Oxford
edition of the  Recon struction from its poorly printed original Lahore (Kapur Art Printing Works)

edition of 1930 -were pointed out by some of the earlier Western reviewers. None of these
misprints, however, posed much of a problem except one, which, | confess, put me on real

hard work. | mean: “Sarkashi of the tenth century of the Hijrah', a misprint of composite

nature relating to both name and date. The F rench, the Urdu and the Persian translators of

the Reconstruction have noted it as a misprint for “Sarakhsi of the fifth century of the Hijrah' -
a bit too commonly known a name and date to steal into a composite misprint in

the Reconstruction; and then the date certainly a bit anachronistic for the passage where it

is meant to go. After arriving at, what | may be allowed to call, my foolproof reasons and
authenticated evidence with regard to this misprint in name and date, | decided to change it

into "Zarkas hi of the eighth century of the Hijrah' with a long note to this name.

As to my primary task of tracing the passages quoted in the Reconstruction to their originals
in the Muslim or West  ern writers, | am to say that | did finally succeed in finding them o ut
except four. i.e. those quoted from Horten, Hurgronje, von Kremer and Said Halim Pasha. All

these passages belong to Lecture VI. This Lecture, as | have adduced some evidence to show

in-my Notes, is justly believed to be the revised and enlarged form of a paperon ljtihad read
by Allama Igbal in December 1924. After all my search for the so far four untraced passages

in the possible works which could become available to me, | am inclined to assume that they

are Allama's own translations from German works . Allama'’s translation of two passages from
Friedrich Nau mann's Briefe Uber Religion and five passages from August Fischer's Aus der
religiosen Reformbewegung in der Turkei in Lecture VI, earlier paper on litihad and his past
practice of quoting from Germ an works in  The Development of Metaphysics in Persia as well
as his correspondence with some of the noted German and other orientalists are among the

additional reasons for this assumption.

As to the passages which have been quoted in Lecture VI and could be traced to their originals,
there are good reasons to believe that all the three passages quoted from Nicolas
Aghnides’ Mohammedan Theories of Finance (a copy of which was presented to the Allama in

March - April 1923), in the latter part of this Lecture, belong to the period of Allama's writing
his paper on the “ldea of litihad in the Law of Islam' in 1924. This also seems to be true of
Ziya Gokalp's poems translated by the Allama from Aus der religiosen Reformbewegung in

der Turkei (1922) a copy of which he did receive in April 1924 from the author, August Fischer,

then also the editor of Islamica. In one of his letters to Sayyid Sulaiman Nadvi, the Allama

clearly refers to his hav  ing made use of Ziya Gokalp's poems in his paper on litihad. There
are, how ever, at least two passages which, with some good measure of certainty, can be said

to belong to later dates. | mean the passage in the beginning of Lecture VI from

Denison's Emotion as the Basis of Civilization, published in 1928; and, secondly, the passa ge
from Al-Hujjat Allah al  Balighah which, as stated earlier, is to be linked with Allama's letter to

Sayyid Sulaiman Nadvi on 22 September 1929.

Composition of Lecture VI, thus, appears to be spread over a longer period of time than is
the case with other Lectures; even as Allama's interest in the “idea of litihad in the Law of
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Islam' and thereby in the entire methodology of Muslim jurisprudence -recurrently visible in
the last fifteen years of his life -is much more sustained than his interest in many other
subjects, including a good many that he came across in his avid and vast reading of the great

Western philosophers.

In a press interview, a little before the second Round Table Conference, the Allama expressed

his intention of writing a book on “the system of figh in the light of modern know ledge’,
another “work of reconstruction’ on the legal aspect of Islam, much mor e important than its
purely theological aspect. To this second work of reconstruction, his present work of
reconstruction on the philosophical aspect of Islam, he added with his usual modesty, was
‘necessary as a prelude’. The much cherished book: "The Rec onstruction of Legal Thought in
Islam' was, however, not written: but the bare fact that the Allama wanted to write it and the

great impor tance that he attached to the writing of it, signifies, perhaps, his will to posterity.

In working out references to the views of many authors Islamic or Western, medieval or
modern -cited in the present work, or in providing notes to some of the points raised or names

and terms mentioned in it, | sincerely believe that, though | have reaped a rich academic
harvest of my  work, | have done only what any other admirer and lover of Allama Igbal would
have done, and done better.

From an almost encyclopedic range of views and facts covered in the Reconstruction as also
from the pre -eminently towering intellectual and spiritual stature of Allama Igbal, it should

not be difficult to imagine that the production of an annotated edition of this work could not

have become possible for me without the kindly assistance and advice of many friends and

scholars both in Pakistan and abroad . I most sincerely acknowledge my debt to them all.

| owe a special debt of gratitude to Chief Justice Dr Javid Igbal for his kindly agreeing to the

proposal of bringing out an annotated edition of the Reconstruction and also for granting
permission for it s publication. | am also grateful to the members of the Board of Directors of

the Institute of Islamic Culture, Lahore, for their approval of, my under taking this work as
one of my academic assignments in partial fulfillment of my duties as Director of th e Institute,
and especially to Dr M. Afzal, Minister for Education, for his kind encouragement and sustained

keen interest in its publication.

It is my most pleasant duty to thank Professor M. Siddiq of Islamia College, Lahore, for his

many courtesies and  gene rous assistance in the use of Allama Igbal's personal library and
particularly for his expert advice in the matter of locat ing and reading Allama's marginal and
other marks and notes in his personal copies of many important works.

My grateful thanks  are also due to Dr Ahmad Nabi Khan, Director: Archaeology, and his junior
colleague Mr M. H. Khokhar, Curator: Allama Igbal Museum, Lahore, for their special courtesy
which made it possible for me to examine and study some of the important MSS and books
preserved in this Museum and especially the letters of the orientalists. This did help me solve
some of my riddles.

| am gratefully indebted to Qazi Mahmudul Haq of the British Library, London, for his kindly

sending me the photo  stat of Allama Igbal's artic le published in the first issue of Sociological
Review (1908), and also of sections from Deni son's, now a rare book, Emotion as the Basis
of Civilization. In addition Mr Haqg very kindly arranged to send to me microfilms of certain

MSS in Cairo includingt he unique MS of Khwajah Muhammad Parsa's Risalah dar Zaman -o-
Makan. Thus alone did it become possible for me to work out some difficult, if not impossible,

references in the  Reconstruction.
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| also wish to express my gratitude to Mlle Mauricette Levasseur o f Bibliotheque Nationale,
Paris, for her kindly supplying me the requested information on Andre Servier, and more
importantly for her detailed notes on Louis Rougier (earlier Rongier) which helped me work

through a somewhat tangled problem of names and tit les.

My very grateful thanks are due to the two Dutch friends: the Reverend Dr Jan Slomp and Mr
Harry Mintjes. The former was never tired of translating for me passages from articles and

books in German or French, for the information requested by me someti mes was to become
available only in these languages. And it was Mr Mintjes who finally made it possible for me
to have the photostat of the passages from Naumann's Briefe uber Religion  quoted in

the Reconstruction

| must also thank my nephew, Professor Mu stansir Mir of the University of Michigan, Ann
Arbor, for his ready supply of photostats of this or that article, or of parts of books, or more
importantly of a new dissertation on Allama Igbal in the States.

Of the many more friends and scholars who have kindly helped me in my work or from whose
views | have benefited in one way or the other, mention must be made of Maulana M. Hanif
Nadvi and Maulana M. Ishiq Bhatti. | met them al most daily in the office of the Institute of

Islamic Culture, and it was alw ays so convenient to take some significant Arabic texts to them
and enter into a lively discussion on this or that Islamic issue touched upon in
the Reconstruction. | am ever so grateful to them for all these discussions.

I must also acknowledge my great i ndebtedness to Mr M. Ashraf Darr, Secretary and
Publication Adviser of the Insti tute, for his kindly preparing the entire manuscript for press,

for his many valuable suggestions and technical assistance in the difficult task of preparing

the two Indexes -particularly the second, which, in fact, has grown unto index -cum
concordance -and finally for reading and correcting proofs of the latter part of the work, i.e.

the editor's part starting with his Notes and References.

Nobody is more conscious of the many d rawbacks in this latter part than I, and, for that very
reason, none so eager to welcome the suggestions of the worthy reader to improve upon it,
for the next edition.

Even so, | would like to dedicate this part of the work by the editor to the memories of the
late Chief Justice S.A. Rahman and the late Maulana Said Ahmad Akbarabadi, the two

Igbalites, who helped me understand “the great synthe sis, the greatest in the modern Muslim
world' that Allama Igbal is. May their souls rest in eternal peace!

May 198 4 M.S.S.
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Preface

The Qur'an is a book which emphasizes “deed' rather than “idea'. There are, however, men

to whom it is not possible organically to assimilate an alien universe by re -living, as a vital
process, that special type of inner experience on which relig ious faith ultimately rests.
Moreover, the modern man, by developing habits of concrete thought -habits which Islam
itself fostered at least in the earlier stages of its cultural career -has rendered himself less
capable of that experience which he further s uspects because of its liability to illusion. The
more genuine schools of Sufism have, no doubt, done good work in shaping and directing the

evolu tion of religious experience in Islam; but their latter -day representatives, owing to their
ignorance of the  modern mind, have become absolutely incapable of receiving any fresh
inspiration from modern thought and experience. They are perpetuating methods which were

created for generations possessing a cultural outlook differing, in important respects, from

our o wn. 'Your creation and resurrection,' says the Qur'an, 'are like the creation and resur -
rection of a single soul." A living experience of the kind of biological unity, embodied in this

verse, requires today a method physiologically less violent and psychol ogically more suitable
to a concrete type of mind. In the absence of such a method the demand for a scientific form

of religious knowledge is only natural. In these lectures, which were undertaken at the request

of the Madras Muslim Association and deliver ed at Madras, Hyderabad, and Aligarh, | have
tried to meet, even though partially, this urgent demand by attempting to reconstruct Muslim

religious philosophy with due regard to the philosophical traditions of Islam and the more

recent developments in the various domains of human knowledge. And the present moment

is quite favour able for such an undertaking. Classical Physics has learned to criticize its own
foundations. As a result of this criticism the kind of materialism, which it originally
necessitated , is rapidly disappearing; and the day is not far off when Religion and Science

may discover hitherto unsuspected mutual harmonies. It must, however, be remembered that

there is no such thing as finality in philosophical thinking. As know ledge advances an d fresh
avenues of thought are opened, other views, and probably sounder views than those set forth

in these lectures, are possible. Our duty is carefully to watch the progress of human thought,

and to maintain an independent critical attitude towards it
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Knowledge and Religious Experience

What is the character and general structure of the universe in which we live? Is there a
permanent element in the constitution of this universe? How are we related to it? What place

do we occupy in it, and what is the kind of conduct that befits the plac e we occupy? These
guestions are common to religion, philosophy, and higher poetry. But the kind of knowledge

that poetic inspiration brings is essentially individual in its character; it is figurative, vague,

and indefinite. Religion, in its more advanced forms, rises higher than poetry. It moves from
individual to society. In its attitude towards the Ultimate Reality itis opposed to the limitations

of man; it enlarges his claims and holds out the prospect of nothing less than a direct vision

of Reality. Is it then possible to apply the purely rational method of philosophy to religion?

The spirit of philosophy is one of free inquiry. It suspects all authority. Its function is to trace

the uncritical assumptions of human thought to their hiding places, and in this pursuit it may
finally end in denial or a frank admission of the incapacity of pure reason to reach the Ultimate

Reality. The essence of religion, on the other hand, is faith; and faith, like the bird, sees its
6trackl ess wayd un actwhiehninltbedvortsyof the greaerybtie poet of Islam,

6only waylays the living heart of man and robs kt of th
Reference here is to the following verse from the mystical allegorical work: ManCiqg al -fair (p. 243, v. 5), generally considered the magnum

opus, of one of the greatest sufi poets and thinkers Farid al -Din 6Ac¢c¢caro (d. cYetqtléia/nhétZHé dénied that faith

is more than mere feeling. It has something like a cognitive content, and the exi stence of

rival parties & scholastics and mystics 0 in the history of religion shows that idea is a vital
element in religion. Apart from this, religion on its doctrinal side, as defined by Professor

Whi tehead, is O6a system of g e n effechdf trahsformingy charasteri ch hav e
when they are sincerely hel dPaVnvigehea feligeingeMinorglp p rNolw,e nde d 6 .
since the transformation and guidance of manés inner &

religion, it is obvio  us that the general truths which it embodies must not remain unsettled.

No one would hazard action on the basis of a doubtful principle of conduct. Indeed, in view of

its function, religion stands in greater need of a rational foundation of its ultimate pr inciples
than even the dogmas of science. Science may ignore a rational metaphysics; indeed, it has

ignored it so far. Religion can hardly afford to ignore the search for a reconciliation of the

oppositions of experience and a justification of the environm ent in which humanity finds itself.
That is why Professor Whitehead has acutely remarked t|
rati on &IAN gnperd Religion in the Making, p. 73] But to rationalize faith is not to admit the

superiority of p  hilosophy over religion. Philosophy, no doubt, has jurisdiction to judge religion,

but what is to be judged is of such a nature that it will not submit to the jurisdiction of
philosophy except on its own terms. While sitting in judgement on religion, philo sophy cannot
give religion an inferior place among its data. Religion is not a departmental affair; it is neither

mere thought, nor mere feeling, nor mere action; it is an expression of the whole man. Thus,

in the evaluation of religion, philosophy must re cognize the central position of religion and
has no other alternative but to admit it as something focal in the process of reflective
synthesis. Nor is there any reason to suppose that thought and intuition are essentially
opposed to each other. They sprin g up from the same root and complement each other. The
one grasps Reality piecemeal, the other grasps it in its wholeness. The one fixes its gaze on

the eternal, the other on the temporal aspect of Reality. The one is present enjoyment of the

whole of Real ity; the other aims at traversing the whole by slowly specifying and closing up

the various regions of the whole for exclusive observation. Both are in need of each other for

mutual rejuvenation. Both seek visions of the same Reality which reveals itself t o them in
accordance with their function in life. In fact, intuition, as Bergson rightly says, is only a higher
kind of intellect [4. Cf. H. L. Bergson, Creative Evolution, pp. 187 -88; on this intuiton -i ntel | ect relation see also Al e

essay: Bedil in the light of Bergson , ed. Dr Tehsin Firaqi, pp. 22 -23]]
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The search for rational foundations in Islam may be regarded to have begun with the Prophet

hi msel f. Hi s constant prayer was: 6God! grant me Kkno
t hin [@ éllahu gmaar i na hagshyakangahiya | , a tradition, in one form or other, to be found in well -known Sufistic works, for

exampl e, oAl i bHujwayti tKashfain-MaAjub , p. 166; Mawlana Jalalal  -Din Rumi, Mathnawi -i Ma 6,m,#68i-67;iv, 3567 -68;v, 1765

MaAmud Shabistari (d. 720/1320), Gulshan -i Raz, verse 200, -RaAdan damib(dl 898/1492), L awa,opi 3] The work of

later mystics and non  -mystic rationalists forms an exceedingly instructive chapter in the

history of our culture, inasmuch as it reveals a longing for a coherent system of ideas, a spirit

of whole -hearted devotion to truth, as well as the limitations of the age, which rendered the

various theological movements in Islam less fruitful than they might have been in a different

age. As we all know, Greek philosophy has been a great cultural force in the history of Islam.

Yet a careful study of the Qurdan and the various sch
under the inspiration of Greek thought disclose the remarkable fact that whil e Greek

philosophy very much broadened the outlook of Muslim thinkers, it, on the whole, obscured

their vision of the Quroban. Socrates concentrated his
him the proper study of man was man and not the world of plants, insects, and stars. How

unli ke the spirit of the Quroéan, which sees inBthe humb
Quroan, -625 :4h@l constantly calls upon the reader to observe the perpetual change of the

winds, the alternation of day and nig ht,theclouds, [7- Quroéan, 2443483524553  the starry

heavens, [ 8. Quroan, 15:16; 25:6; 37:6; gid tHe planéts swirbrming thfough - infinite

space! [ 9~ Quroan. 21:Kg3 thAfe disciple of Socrates, Plato de spised sense i perception

which, in his view, yielded mere opinion and no real knowledge. [10. Cf. F. M. Comford: Pl atods Theory of
Knowledge , pp. 29;109; also Bertrand Russell: History of Western Philosophy , chapter: 6Knowl edge an dH6W ruﬁﬁk)et ion in Pl at:¢
the Qurdédan, which regards O6hearingé and d38%i gWtéedn-ak® tehe
23:78;32.9,61:231  and declares them to be accountable to God for their activity in this world. [12.

Qurdéan, 17:36. Ref er atotbeeacdsiathe , Leatsresg o adwzen Quranic verses in two sentences bespeak of what is uppermost
in Allama I gbalds mind, i.e. Quranic empi ri c Wsltanschduing h of the/highest seligioes order. Rateéllsir e gi ves ri se
us, for example, that the general empirical attitude of the Qurodeavayrofenteriggender s a f eel

into relation with Reality is through reflective observation and contr ol of its perceptually revealed symbols (cf. below, pp. 11 -12, italics mine;

adsolectureV,p.102,m0t9)] T hjis | s what the earlier Muslim students of
under the spell of classical s pecul ahtadf Greek tholightely r ead t h
took them over two hundred years to perceive - though not quite clearly - that the spirit of

t he QUT 6dan was e-slassical,t [§3- Bor pntj -ylaashfiism of the Qurod6an Cohceptdiidusliimer uddi n Ai dd
Cultureinlgb al, pp. 13 -25; also Lecture v, note 21 gnd the result of this perception was a kind of intellectual

revolt, the full significance of which has not been realized even up to the present day. It was

partly owing to this revolt and partly to his personal his tory that Ghazali based religion on

philosophical scepticism - a rather unsafe basis for religion and not wholly justified by the

spirit of the Qurodan. Ghazalids chief opponent, Il bn R

against the rebels, was led, through Aristotle, to what is known as the doctrine of Immortality
of Active Intellect [14. See R. A. Tsanoff, The Problem of Immortality (a work listed at S. No. 37 in the Descriptive Catalogue of

Al l ama | gbal 6s P)epp.§0 f7/g Lf. alsaBoH.Zedly r, O6Averroes an dNewSomlastidisa | {195¢)0pp.436 -53.Itistobe
noted that Tsanoff marshals the views of S. Munk ( Mé langes de philosophie , pp. 454 ff.),E.Renan( Averroes et |,ppls2 i58)pi s me
A Stockl ( Geschichte der Philosoph ie des Mittelalters , 11,117, 119), de Boer ( Geschichte der Philosophie , p. 173) and M. Horten ( Die Hauptlehren

des Averroes , pp. 244 ff.) as against those of Carra de Vaux as presented by him in his work Avicenne, pp. 233 ff., as well as in the art icle:

A v er r o eEndyclopardia of Religion and Ethics , 1,264 -65, and clinches the ma-tandethis istnfone significant ferrotrai nl y

purpose -it was as a denier of personal i mmortality that scholl 86s-19).¢dorarmcemtandei ved and cr
more balanced view of 61l bn Rushdoés doctrine of i mmort al i DigtionargdfScierRfic Biegraphpr nal dez and A.
Xll, 7a -7 b . It is to be noted, however, t haSo uM.: El.s |Mamintu T@eoEncy®opediasd Raligioni c, XIB, 465n 6

clearly avers that Il bn Rushdo6és commentaries on Aristotle | e ddctrirfe WHieH for a doctr
once wielded enormous influence on the intellectual life o f France and Italy,  [*5 Cf. Tsanoff, op. ci,

pp. 77 -84, and M. Yunus Farangi Mahalli, Ibn Rushd ( Ur du; partly badAeeccromeRe rdn d)spm 84 r-599 i ﬁUfWhiCh,

to my mind, is entirely opposed to t heluwanckdestinyafat t he Qi

the human ego. [16. See Lecture IV, pp. 93 -98, and Lecture VI, pp. 156 -57] Thus Ibn Rushd lost sight of a great
and fruitful idea in Islam and unwittingly helped the growth of that enervating philosophy of
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Il i fe which obsc oradlimselfahisdsd, and Hsiworld. The more constructive

among the Ashodarite thinkers were no doubt on

more modern forms of I dealism; yet, on the whol e

simply to defen d ort hodox opinion with the weapons
conceiving religion merely as a body of doctrines and ignoring it as a vital fact, took no notice

of non -conceptual modes of approaching Reality and reduced religion to a mere system o
logical concepts ending in a purely negative attitude. They failed to see that in the domain of
knowledge - scientific or religious - complete independence of thought from concrete
experience is not possible.

It cannot , however, b e rission wasdalmbsh apdstoliG likethahdf Kaft m
Germany of the eighteenth century. In Germany rationalism appeared as an ally of religion,

but she soon realized that the dogmatic side of religion was incapable of demonstration. The

only course opento he rwas to eliminate dogma from the sacred record. With the elimination

of dogma came the utilitarian view of morality, and thus rationalism completed the reign of
unbelief. Such was the state of theological thought in Germany when Kant appeared.

His Critique of Pure Reason  revealed the limitations of human reason and reduced the whole
work of the rationalists to a heap of ruins.

of

f

And

justily

gift to his country. Ghazali és phil osenpahlftlctaclfar,scept i ci s

virtually did the same kind of work in the world of Islam in breaking the back of that proud

but shallow rationalism which moved in the same direction as pre -Kantian rationalism in
Germany. There is, however, one important difference bet ween Ghazali 6s

consistently with his principles, could not affirm the possibility of a knowledge of God.

Ghazali 6s, finding no hope in analytic thought,

an independent content for religion. In this way he succeeded in securing for religion the right
to exist independently of science and metaphysics. But the revelation of the total Infinite in
mystic experience convinced him of the finitude and inconclusiveness of thought and drove

him to draw a  line of cleavage between thought and intuition. He failed to see that thought
and intuition are organically related and that thought must necessarily simulate finitude and

inconclusiveness because of its alliance with serial time. The idea that thought is essentially

finite, and for this reason unable to capture the Infinite, is based on a mistaken notion of the
movement of thought in knowledge. It is the inadequacy of the logical understanding which

finds a multiplicity of mutually repellent individualitie s with no prospect of their ultimate
reduction to a unity that makes us sceptical about the conclusiveness of thought. In fact, the

logical understanding is incapable of seeing this multiplicity as a coherent universe. Its only
method is generalization bas  ed on resemblances, but its generalizations are only fictitious
unities which do not affect the reality of concrete things. In its deeper movement, however,

thought is capable of reaching an immanent Infinite in whose self -unfolding movement the

various fi nite concepts are merely moments. In its essential nature, then, thought is not
static; it is dynamic and unfolds its internal infinitude in time like the seed which, from the

very beginning, carries within itself the organic unity of the tree as a present fact. Thought

is, therefore, the whole in its dynamic self -expression, appearing to the temporal vision as a
series of definite specifications which cannot be understood except by a reciprocal reference.
Their meaning lies not in their self -identity, but  in the larger whole of which they are the

specific aspects. This |l arger whole is to wuse

Tabl %7.tRe6rence is to the expression lawA -in mahfuzin used in the Quranic verse 85:22. For the interpretation this uni gue expression
i)

of the Qurodoan Blre NMes Azqa ,of, tphe 9Q3r,0 anmot e ; and Fazlur Rahman, M & jthe latterlséemsn e s

to come quite close to Allama |l gbalds generally verywhﬁ:ﬁmomrubethéieﬁﬁreof

undetermined possibilities of knowledge as a present reality, revealing itself in serial time as

a succession of finite concepts appearing to reach a unity which is already present in them.

It is in fact the presence of the total Infinite in the movement of knowledge that makes finite
thinking possible. Bot h Kant and Ghazali 6s f
knowledge, passes beyond its own finitude. The finitudes of Nature are reciprocally exclusive.

ai
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Not so the fin itudes of thought which is, in its essential nature, incapable of limitation and

cannot remain imprisoned in the narrow circuit of its own individuality. In the wide world

beyond itself nothing is alien to it. It is in its progressive participation in the life of the
apparently alien that thought demolishes the walls of its finitude and enjoys its potential

infinitude. Its movement becomes possible only because of the implicit presence in its finite
individuality of the infinite, which keeps alive within it the flame of aspiration and sustains it

in its endless pursuit. It is a mistake to regard thought as inconclusive, for it too, in its own

way, is a greeting of the finite with the infinite.

During the last five hundred years religious thought in Islam has been practically stationary.
There was a time when European thought received inspiration from the world of Islam. The

most remarkable phenomenon of modern history, however, is the enormous rapidity with

which the world of Islam is spiritually moving towar ds the West. There is nothing wrong in

this movement, for European culture, on its intellectual side, is only a further development of

some of the most important phases of the culture of Islam. Our only fear is that the dazzling

exterior of European cultur e may arrest our movement and we may fail to reach the true
inwardness of that culture. During all the centuries of our intellectual stupor Europe has been

seriously thinking on the great problems in which the philosophers and scientists of Islam

were so k eenly interested. Since the Middle Ages, when the schools of Muslim theology were
completed, infinite advance has taken place in the domain of human thought and experience.

The extension of mands power over Nature has e@fi ven hir
superiority over the forces that constitute his environment. New points of view have been

suggested, old problems have been re -stated in the light of fresh experience, and new
problems have arisen. It seems as if the intellect of man is outgrowing its own most
fundamental categories - time, space, and causality. With the advance of scientific thought

even our concept of intelligibility is undergoing a change. [18. This comes quite close to the contemporary French
phil osopher Loui s Romtgsi Rhifogoghy and thetNewnRhysics i p. 146, I, 17 -21. This work, listed at S. No. 15 in the Descriptive
Catalogue of Al Il ama | qb, &slidin lRauresllp p. 89.] L i Tﬁé Tweory of Einstein has brought a new
vision of the universe and sug gests new ways of looking at the problems common to both
religion and philosophy. No wonder then that the younger generation of Islam in Asia and

Africa demand a fresh orientation of their faith. With the reawakening of Islam, therefore, it

is necessary to examine, in an independent spirit, what Europe has thought and how far the
conclusions reached by her can help us in the revision and, if necessary, reconstruction, of

theological thought in Islam. Besides this it is not possible to ignore generally anti -religious
and especially anti  -Islamic propaganda in Central Asia which has already crossed the Indian

frontier. Some of the apostles of this movement are born Muslims, and one of them, Tewfik

Fikret, the Turkish poet, who died onIy a short time ago, [19. R eference here is to Tevfik Fikret, pseudonym of

Mehmed Tevfik, also known as Tevfik Nazmi, and not to Tawfik Fitrat as it got printed in the previous editions of the present work. Fikret, widely

considered the founder of the modern school of Turkish poetry and remembered among other works for his collection of poems: Rubab -i Shikeste

(6The Broken Luted6), died in Istanbul -engh8. AFgustanlatboantthbé &¢gé&r efebgoost i yerary car
views, cf. Niyazi Berkes, The Development of Secularism in Turkey , pp. 300 -02 and 338 -3 9 ; al so Haydar Al Diriozds brief pap
Fi kr et &centénarytranslated by Dr M. H. Notgi in Journal of the Regional Cultural Institute , 1/4 (Autumn 1968), 12 -15.  ltisfor Tu rkish -

Persian scholars to determine the extent to which Fikret made use of the great poet -t hinker Bedil (d. 11 3 3édligionahd f or o6t he a
especiallyanti -1 sl ami c propaganda in Central Asi ad. Among very marpy evaarekds sd mckeo tAH | Benhidls am
and are |ikely to receive the scholarsdé attenti on, mention must Lbhehmaod dBferAylslommdads

and unpublished essay in Allamadés hand ( 2 0Mudeuanl (Labose); cf.Dr Araael Nabiektlan,i n  Rdlies of Allanaa ma | gbal

Igbal (Catalogue) , 1, 25, with photographic reproduction of the first sheet.] has gone to the extent Of using our great
poet-t hi nker , Mi rQadir BédiA bf dkbardbad, for the purposes of thi S movement.
Surely, it is high time to look to the essentials of Islam. In these lectures | propose to

undertake a philosophical discussion of some of the basic of ideas of Islam, in the hope that

this may, at least, be helpful towards a proper understandi ng of the meaning of Islam as a
message to humanity. Also with a view to give a kind of ground -outline for further discussion,
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| propose, in this preliminary lecture, to consider the character of knowledge and religious
experience.

The main purpose of the Qurdan is to awaken in man the higher cons
relations with God and the universe. It is in view of this essential aspect of the Quranic
teaching that Goethe, while making a general review of Islam as an educational force, said to

Ecker mann: 6You see this teaching never fail s; with al
generally speaking no man c adhctjgngrenodfiryg r fonegiers oo t hat . 6
Eckermann and Sorret . 411 The problem of Islam was rea  Ily suggested by the mutual conflict, and

at the same time mutual attraction, presented by the two forces of religion and civilization.
The same problem confronted early Christianity. The great point in Christianity is the search

for an independent content for spiritual life which, according to the insight of its founder,
could be elevated, not by the forces of a world external to the soul of man, but by the
revelation of a new world within his soul. Islam fully agrees with this insight and supplements

it b y the further insight that the illumination of the new world thus revealed is nhot something
foreign to the world of matter but permeates it through and through.

Thus the affirmation of spirit sought by Christianity would come not by the renunciation of

ext ernal forces which are already permeated by the illumination of spirit, but by a proper

adjust ment of mands relation to these forces in view
within. It is the mysterious touch of the ideal that animates and sustains the real, and through

it alone we can discover and affirm the ideal. With Islam the ideal and the real are not two

opposing forces which cannot be reconciled. The life of the ideal consists, not in a total breach

with the real which would tend to shatter the organic wholeness of life into painful oppositions,

but in the perpetual endeavour of the ideal to appropriate the real with a view eventually to

absorb it, to convert it into itself and illuminate its whole being. It is the sharp opposition

between the su bject and the object, the mathematical without and the biological within, that

impressed Christianity. Islam, however, faces the opposition with a view to overcome it. This

essential difference in looking at a fundamental relation determines the respective attitudes

of these great religions towards the problem of human life in its present surroundings. Both

demand the affirmation of the spiritual self in man, with this difference only that Islam,

recognizing the contact of theditdeat haviwdr It?dedfr etdd it esra

condemns monkery; see 57:27; 2:201; and 28:77. Cf. also Speeches, Writings and Statements of Igbal , ed. A. L. Sherwani, p. 7, for Allama

Il gbal 6s observations on the respective atatds theupdoblams offlife, Gehding ® this &eenlyt pyofousmad d I'slam tow
pronouncement : 6The religious ideal of I sl am, therefore, is Oéﬁd‘bbiﬁﬁs'thé related to
way to master it with a view to discover a basis for a real istic regulation of life.

What, then, according to the Qurdan, is the character o

first place, it is not the result of a mere creative sport:

6We have not created the Heavens and the iesport We and what
s

have not created them but for a seriou end: but the g
(4438 _39) [22. There are many verses of the Qurdan wherein it has been maintained t

(I a 6)dpinwn ain ( baCil-an) but for a serious end or with truth ( b i-Ahaqq ). These are respectively: (a) 21:16; 44:38; (b) 3:191; 38:27; (c)
6:73; 10:5; 14:19; 15:85; 16:3; 29:44; 30:8; 39:5; 44:39; 45:22; 46:3; and 64:3.]

It is a reality to be reckoned with:

6Verily in the creation of the Heavens and of the eartHt
of the day, are signs for men of understanding; who, standing and sitting and reclining, bear

God in mind and reflect on the creation of the Heavens and of the earth, and say: "Oh, our

Lord! Thou hast not created this in vain" (3:190 -91).
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Again the universe is so constituted that it is capable of extension:

6He (God) adds to His cr eat IoHaIoweRuEt esePe’ “igg Tetrs 6 ¢ 35: 1)
innala-mu”si 6u"n has been interpreted to clearly foreshadow the mdlidedessagmabthe on of t he 06
Qu r 6 ap. 805, note 31).]

It is not a block universe, a finished product, immobile and incapable of change. De ep in its

inner being lies, perhaps, the dream of a new birth:

6 S a-ygo through the earth and see how God hath brought forth all creation; hereafter will

He give it another birthoé (29:20).

In fact, this mysterious swing and impulse of the universe, this n oiseless swim of time which

appears to us, human beings, as the movement of day an

as one of the greatest signs of God:

6God causeth the day and the night to take their turn.
i nsi (Rh4adp

This is why the Prophet sai d: 6Do PR&recengeisitpgicplayotnet | me, f or

Prophetic tradition worded as: latasubbual -d ahr a fa i nn -dahrlb aAmadiAanbad, | Musnad , V, 299 and 311). Cf. also Bukhari, Tafsir :
45; TauAid: 35; Adab: 101; and Muslim , Alfaz 2 -4; for other variants of the Aadith SaAifa Hammam -Bin-Munabbih (ed. Dr. M.
Hamidullah) Aadith 117, gives one of its earliest recorded texts. In an exceedingly important section captioned Al-Wagt u Saif -un (Time is

Sword) of his celebrated Asrar -i-Khudi , Allama Igbal has referred to the above hadit'h thus: Life is of Time and Time is of Life; Do not abuse

Timelo was the command of the PapdiH$imrménsity of timeahetl'sp® ") lace carries in it the
promise of a 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:

6See ye not how God hath put undesiandatithatiadnthedatthat i s i n t

and hath been bounteous to you of His favours both in
(31:20).
6And He hath subjected to you the night and the day, t
too are subject to you by His beh est ; verily in this are signs for t
(16:12).

Such being the nature and promise of the universe, what is the nature of man whom it
confronts on all sides? Endowed with a most suitable mutual adjustment of faculties he
discovers himself d own below in the scale of life, surrounded on all sides by the forces of
obstruction:

6That of goodliest fabric We created man, then brought
(95:4 -5).

And how do we find him in thi & REMNYESPHEHUHEHIPVR Gdrest | es
says: OMan has been bakabafeing engfossed 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 -expression. With all his failings he is superior to Nature, inasmuch as he carries within

him a great trust whi ch, in the words of the Qurban, t
mountains refused to carry:
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6Verily We proposed to the Heavens and to the earth and
(of personality), but they refused the burden and they feared to receive it. Man alone
undertook to bear it, but hath proved unjust, sensel es:

His career, no doubt, has a beginning, but he is destined, perhaps, to become a permanent
element in the constitution of being.

6Thi nket h man altbh torownlaway ashan 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 femal e. I s not He power f40). enough

When attracted by th e forces around him, man has the power to shape and direct them; when
thwarted by them, he has the capacity to build a much vaster world in the depths of his own

inner being, wherein he discovers sources of infinite joy and inspiration. Hard his lot and fr ail

his being, like a rose -leaf, yet no form of reality is so powerful, so inspiring, and so beautiful

as the spirit of man! Thus in his inmost being man, as
activity, an ascending spirit who, in his onward march, ris es from one state of being to

another:

6But Nay! I swear by the sunsetédés redness and by the
moon when at her full, that from state to stat® shall 'y

Itis the lot of man to share in the deeper aspirations of the universe around him and to shape
his own destiny as well as that of the universe, now by adjusting himself to its forces, now by
putting the whole of his energy to mould its forces to his own ends and purposes. And in this

pro cess of progressive change God becomes a co -worker with him, provided man takes the

initiative:

6Verily God wildl not change the condition of me n , til
(13:11).

If he does not take the initiative, if he does not evolve the inner richness of his being, if he

ceases to feel the inward push of advancing life, then the spirit within him hardens into stone
and he is reduced to the level of dead matter. But his life and the onward march of his spirit

depend on the establishmento  f connexions with the reality that confronts him. [26. This is very close
to the | anguage of the Qurdan which speaks of the hardening of t he&9Reaadrts, so that
57:16. This shows that Allama Igbal, thro ugh his keenly perceptive study of the Quroéan, had psychically
diction so much so that many of his visions, very largely found in his poetical works, may be said to be born of this rare as similation; cf. Dr

GhulamMust af a  Khanos viodmai nawrinQuu.b ajf j5 knowledge that establishes these connexions,
and knowledge is sense  -perception elaborated by understanding.

O0When thy Lord said to the Angel s, "Verily | am about
they said, "Wilt Thou place there one who will do ill and shed blood, when we celebrate Thy

praise and extol Thy holiness?" God said, "Verily | know what ye know not!" And He taught

Adam the names of all things, and then set them before the Angels, and said , "Tell me the

names of these if ye are endowed with wisdom." They said, "Praise be to Thee! We have no

knowledge but what Thou hast given us to know. Thou art the Knowing, the Wise". He said,

"O Adam, inform them of the names." And when he had informed th em of the names, God
said, "Did | not say to you that | know the hidden things of the Heavens and of the earth, and
that | know what ye bring to light and what ye hide?" (2:30 -33).
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The point of these verses is that man is endowed with the faculty of naming things, that is to
say, forming concepts of them, and forming concepts of them is capturing them. Thus the

character of mandés knowledge is conceptual, and it i s
knowledge that man approaches the observable aspect of Real ity. The one noteworthy feature
of the Qurdan is the emphasis that it | ays on this obs

here a few verses:

0Assuredl vy, in the creation of the Heavens and of the
and day; and inth e ships which pass through the sea with what is useful to man; and in the

rain which God sendeth down from Heaven, giving life to the earth after its death, and

scattering over it all kinds of cattle; and in the change of the winds, and in the clouds that

are made to do service between the Heavens and the earth - are signs for those who
understandd (2:164).

6And it is He Who hath ordained for you that ye may be
land and of the sea! Clear have We made Our signs to men of knowledge. And it is He Who

hath created you of one breath, and hath provided you an abode and resting place (in the

womb). Clear have We made Our signs for men of insight! And it is He Who sendeth down

rain from Heaven: and We bring forth by it the buds of all the plants and from them bring We

forth the green foliage, and the close -growing grain, and palm trees with sheaths of clustering

dates, and gardens of grapes, and the olive, and the pomegranate, like and unlike. Look you

on their fruits when they r i pen. Truly herein are signs u+9o peopl e
6Hast thou not seen how thy Lord | engthens out the shac
motionless. But We made the sun to be its guide; then d
(25:45 -46).

6Can they not l ook up to the ¢l ouds, how they are cr e
uprai sed; and to the mountains how they are rooted, an
(88:17 -20).

6And among His signs are the creation of the Heavens a

tongues and colour s. Herein truly are signs for all me
No doubt, the i mmediate purpose of the Qurdan in this
awaken in man the consciousness of that of which Nature is regarded a symbol. But the point

to note is the general empirical attitude of the Qur 6
feeling of reverence for the actual and ultimately made them the founders of m odern science.

It was a great point to awaken the empirical spirit in an age which renounced the visible as

of no value in mendés search after God. According to th
universe has a serious end. Its shifting actualities for ce our being into fresh formations. The

intellectual effort to overcome the obstruction offered by it, besides enriching and amplifying

our life, sharpens our insight, and thus prepares us for a more masterful insertion into subtler

aspects of human experi  ence. Itis our reflective contact with the temporal flux of things which

trains us for an intellectual vision of the non -temporal. Reality lives in its own appearances;

and such a being as man, who has to maintain his life in an obstructing environment, ¢ annot

afford to ignore the visible. The Qurdan opens our eye
the appreciation and control of which alone it is possible to build a durable civilization. The

cultures of Asia and, in fact, of the whole ancient world fai led, because they approached

Reality exclusively from within and moved from within outwards. This procedure gave them

theory without power, and on mere theory no durable civilization can be based.
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There is no doubt that the treatment of religious experienc e, as a source of Divine knowledge,

is historically prior to the treatment of other regions of human experience for the same

purpose. The Qurbdan, recognizing that the empirical at
spiritual life of humanity, attaches equal importance to all the regions of human experience

as yielding knowledge of the Ultimate Reality which reveals its symbols both within and

without. [ 27 Quroan, 4125 OheiAdirett way of establishing connexions with the reality

that co nfronts us is reflective observation and control of its symbols as they reveal themselves

to sense -perception; the other way is direct association with that reality as it reveals itself

within. The naturalism of the Qur 6anhatimanioreldtedtoa recogni
nature, and this relation, in view of its possibility as a means of controlling her forces, must

be exploited not in the interest of unrighteous desire for domination, but in the nobler interest

of a free upward movement of spiritua [ life. In the interests of securing a complete vision of

Reality, therefore, sense  -perception must be supplemented by the perception of what the

Qur dan des druidle@albais. heart:

6God hath made everything whi ch Hebeganthdcreatioreohntae d most go
with clay; then ordained his progeny from germs of life, from sorry water; then shaped him,

and breathed of His spirit unto him, and gave you hearing and seeing and heart: what little

thanks do ye rej.urn?6 (32:7

The 0 heakind 6f innesintuition or insight which, in the beautiful words of Rumi, feeds

on the rays of the sun and brings us into contact with aspects of Reality other than those
open to sense - perception [28. Reference here is to the Mathnawi , ii, 52. / The bod ily sense is eating the food of darkness. / The

spiritual sense is feeding from a sun (trans. Nicholson).] | t i s accordin g t o t he QU r dan son

and its reports, if properly interpreted, are never false. [29. Quroai2] \Wémudstnot ,however,

regard it as a mysterious special faculty; it is rather a mode of dealing with Reality in which

sensation, in the physiological sense of the word, does not play any part. [30. Qurdanygg2:46.1]
the vista of experience thus opened to us is as re al and concrete as any other experience. To

describe it as psychic, mystical, or super - natural does not detract from its value as experience.

To the primitive man all experience was super -natural. Prompted by the immediate necessities

of life he was driven to interpret his experience, and out of this interpretation gradually

emerged O6Natured in our s e nRealitypnhichtetters ow awatnessarnde t ot al
appears on interpretation as an empirical fact, has other ways of invading our consciousness

and offers further opportunities of interpretation. The revealed and mystic literature of

mankind bears ample testimony to the fact that religious experience has been too enduring

and dominant in the history of mankind to be rejected as mere illusion. The re seems to be no

reason, then, to accept the normal level of human experience as fact and reject its other

levels as mystical and emotional. The fact of religious experience are facts among other facts

of human experience and, in the capacity of yielding knowledge by interpretation, one fact is

as good as another. Nor is there anything irreverent in critically examining this region of

human experience. The Prophet of Islam was the first critical observer of psychic phenomena.

Bukha'ri® and othertraditioni  sts have given us a full account of his observation of the psychic

Jewi sh youth, I bn Sayyad, whose ecstatic MM&6o®¢: attract
Janadi z, 79; Shahadah 3; Mudslimh, &ithn: 951 ®®,, D78;J .amMh| péTheosbar Aagyed Traditions and the L
Daj j aolrdal of the American Oriental Society , XCll/ii (1976), 213 -25, gives an atomistic analytic account of the ahadith listed by him.] He

tested him, questioned him, and examined him in his various mo ods. Once he hid himself

behind the stem of a tree to |Iisten to his mutterings.
of the approach of the Prophet. Thereupon the boy immediately shook off his mood and the

Prophet remar ked: 61 f she fhiardg |vedulhdi mh aavleo nkee étrh ec Itear e c
Arabic: lau tarakathu bayyana , an invariable part of the text of a number of ahadith about Ibn Aayyad; cf. D. B. Macdonald, The Religious

Attitude and Life in Islam s pp. 35 ff.; this book, which represents Macdonal dés reputed Haskel!]l

University in 1906, seems to have received Al amaé'F hcé osp ra(t)tpehte f)”ﬁ gn bhdzn,wasnai]t
some of whom were pr  esent during the course of this first psychological observation in the
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history of Islam, and even later traditionists, who took good care to record this important
fact, entirely misunderstood the significance of his attitude and interpreted it in their own
innocent manner. Professor Macdonald, who seems to have no idea of the fundamental

psychol ogi cal di fference between the mystic and the pr
enough in this picture of one prophet trying to investigate another after the met hod of the

Society for Psychical Research. [33.In Arabic:  lau tarakathu bayyana , an invariable part of the text of a number of ahadith about

Ibn Aayyad; cf. D. B. Macdonald, The Religious Attitude and Life in Islam p-36] A petter appreciation of the Spi rit of the

Qurodan which, as | will s hold#°kcHeVe 9%y b midatpditeerctlturdl e ct ur e,
movement terminating in the birth of the modern empirical attitude, would have led the

Professor to see something remarkably suggestive in the Prophetdés observation
Jew. However, the first Muslim to see the meaning and
Ibn Khaldun, who approached the contents of mystic consciousness in a more critical spirit

and very nearly reached the mod ern hypothesis of subliminal selves. [35. The term 6subliminal sel
coined by F. W. H. Myers in the 189006s which soon became popul ar bhenhelargee!l i gi ous psyc
portion of the self lying beyond the level of consciousness, yet constantly influencing thought and behaviour as in parapsychic phenomena. With

William James the concept of subliminal self came to stand for the area of human experience in which contact with the Divine Life may occur

(cf. The Varietie s of Religious Experience , pp. 511 -15).] As Professor Macdonal d says, | bn K|

most interesting psychological ideas, and that he would probably have been in close sympathy

with Mr. William James's Varieties of Rel i ¢&%Wdsd ®©xtpres!i Bodere 0
psychology has only recently begun to realize the importance of a careful study of the contents

of mystic consciousness, and we are not yet in possession of a really effective scientific

method to analyse the contents of non -rational modes of consciousness. With the time at my

disposal it is not possible to undertake an extensive inquiry into the history and the various

degrees of mystic consciousness in point of richness and vividness. All that | can do is to offer

a few gener al observations only on the main characteristics of mystic experience.

1. The first point to note is the immediacy of this experience. In this respect it does not differ

from other levels of human experience which supply data for knowledge. All experience is

immediate. As regions of normal experience are subject to interpretation of sense -data for

our knowledge of the external world, so the region of mystic experience is subject to

interpretation for our knowledge of God. The immediacy of mystic experience simply means

that we know God just as we know other objects. God is not a mathematical entity or a system

of concepts mutually related to one another and having no reference to experience. [37. CH.

MuAyuddinlbnal -6 Ar abi 6s observation tthatheGwarlid ias pa ecemcept 06, referred to in Lecture VII

2. The second point is the unanalysable wholeness of mystic experience. When | experience

the table before me, innumerable data of experience merge into the single experience of the

table. Out of this wealth of data | select those that fall into a certain order of space and time

and round them off in reference to the table. In the mystic state, however, vivid and rich it

may be, thought is reduced to a minimum and such an analysis is n ot possible. But this
difference of the mystic state from the ordinary rational consciousness does not mean
discontinuance with the normal consciousness, as Professor William James erroneously
thought. In either case it is the same Reality which is operati ng on us. The ordinary rational
consciousness, in view of our practical need of adaptation to our environment, takes that

Reality piecemeal, selecting successively isolated sets of stimuli for response. The mystic state

brings us into contact with the tota | passage of Reality in which all the diverse stimuli merge
into one another and form a single unanalysable unity in which the ordinary distinction of

subject and object does not exist.

3. The third point to note is that to the mystic the mystic state is a moment of intimate
association with a Unique Other Self, transcending, encompassing, and momentarily
suppressing the private personality of the subject of experience. Considering its content the
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mystic state is highly objective and cannot be regarded as a mere retirement into the mists
of pure subjectivity. But you will ask me how immediate experience of God, as an Independent

Other Self, is at all possible. The mere fact that the mystic state is passive does not finally
prove the wverit abltke Sélfoexgereencade Bhis @uestidn arises in the mind
because we assume, without criticism, that our knowledge of the external world through

sense -perception is the type of all knowledge. If this were so, we could never be sure of the

reality of our own s elf. However, in reply to it | suggest the analogy of our daily social
experience. How do we know other minds in our social intercourse? It is obvious that we know

our own self and Nature by inner reflection and sense - perception respectively. We possess no
sense for the experience of other minds. The only ground of my knowledge of a conscious

being before me is the physical movements similar to my own from which | infer the presence

of another conscious being. Or we may say, after Professor Royce, that our fellows are known
to be real because they respond to our signals and thus constantly supply the necessary
supplement to our own fragmentary meanings. Response, no doubt, is the test of the presence

of a conscious self, and the ©®ur 6an al so takes the sami
6And your Lord saith, call Me and | respond to your <cal
6And when My servants ask thee concerning Me, then | a

cry of him that crieth unto Med (2:186).

Itis clear that whether we apply the physical criterion o rthe non -physical and more adequate
criterion of Royce, in either case our knowledge of other minds remains something like
inferential only. Yet we feel that our experience of other minds is immediate and never
entertain any doubt as to the reality of our social experience. | do not, however, mean, at the
present stage of our inquiry, to build on the implications of our knowledge of other minds, an

idealistic argument in favour of the reality of a Comprehensive Self. All that | mean to suggest

is that the immediacy of our experience in the mystic state is not without a parallel. It has

some sort of resemblance to our normal experience and probably belongs to the same
category.

4. Since the quality of mystic experience is to be directly experienced, it is ob vious that it
cannot be communicated. [38. Cf. MuAyuddin lbn al -6 Arabi 6s observation that 6éGod is a precept, t he
to in Lecture VII,, p. 145, where it is observed: 61 ndeed clteloghe ultimate mmre ofi cabi | i ty of

the human \ystic- dtates are more like feeling than thought. The interpretation which the
mystic or the prophet puts on the content of his religious consciousness can be conveyed to

others in the form of propositions, but the content itself cannot be so transmitted. Thus in the

foll owing verses of the Qurdédan it is the psychol ogy an:
is given:

6l't is not for man that God should speak to hiem, but I
sendeth a messenger to reveal by His permission what
(42:51).

6By the star when it setteth,

Your compatriot erreth not, nor is he led astray.

Neither speaketh he from mere impulse.

The Qurdan i s no ot hienrrevealecatmhint: he r evel at
One strong in power taught it him,

Endowed with wisdom with even balance stood he

In the highest part of the horizon:

Then came he nearer and approached,
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And was at the distance of two bows or even closer -

And he revealed to the serva nt of God what he revealed:

His heart falsified not what he saw:

What! will ye then dispute with him as to what he saw?

He had seen him also another time

Near the Sidrah tree which marks the boundary:

Near which is the garden of repose:

When the Sidrah tre e was covered with what covered it:

His eye turned not aside, nor did it wander:

For he saw the greatest of t-08 signs of the Lord6é (53:

The incommunicability of mystic experience is due to the fact that it is essentially a matter of

inarticulate feel ing, untouched by discursive intellect. It must, however, be noted that mystic

feeling, like all feeling, has a cognitive element also; and it is, | believe, because of this

cognitive element that it lends itself to the form of idea. In fact, it is the nat ure of feeling to
seek expression in thought. It would seem that the two - feeling and idea - are the non -
temporal and temporal aspects of the same unit of inner experience. But on this point | cannot

do better than quote Professor Hocking who has made a r emarkably keen study of feeling in
justification of an intellectual view of the content of religious consciousness:

60 Wh a't i s t-thant-feebny m evhich feeling may end? | answer, consciousness of an
object. Feeling is instability of an entire conscio us self: and that which will restore the stability
of this self lies not within its own border but beyond it. Feeling is outward -pushing, as idea is

outward -reporting: and no feeling is so blind as to have no idea of its own object. As a feeling
possesses the mind, there also possesses the mind, as an integral part of that feeling, some

idea of the kind of thing which will bring it to rest. A feeling without a direction is as impossible

as an activity without a direction: and a direction implies some object ive. There are vague
states of consciousness in which we seem to be wholly without direction; but in such cases it

is remarkable that feeling is likewise in abeyance. For example, | may be dazed by a blow,

neither realizing what has happened nor suffering any pain, and yet quite conscious that
something has occurred: the experience waits an instant in the vestibule of consciousness,

not as feeling but purely as fact, until idea has touched it and defined a course of response.

At that same moment, it is felt as painful. If we are right, feeling is quite as much an objective
consciousness as is idea: it refers always to something beyond the present self and has no
existence save in directing the self toward that object in whose presence its own career must

end! [@. W. E. Hocking,  The Meaning of God in Human Experience , p. 66. It is important to note here that according to Richard C. Gilman
this concept of the inextricable union of idea and feeling ioghy buhitdsasngsticsme of strong s
which does not abandon the role of intellect in clarifying and OEnoyclopediabfi ng i ntuitio

Philosophy , IV, 47 (italics mine).]

Thus you will see that it is because of this es sential nature of feeling that while religion starts
with feeling, it has never, in its history, taken itself as a matter of feeling alone and has
constantly striven after metaphysics. The mysticbs con

knowledge does no t really find any justification in the history of religion. But Professor
Hockingbs passage just quoted has a wider scope than n

The organic relation of feeling and idea throws light on the old theological controversy about

verbal revelation which once gave so much trouble to Muslim religious thinkers. [40. Reference here

perhaps is to the hot and long -dr awn controversy bet ween the Muétazilites (early Musl im rational
scholastics) on theissue of Khalgal -Qur 6dan, i.e. the createdness or the eternity of the Qurodan; for w
the passage, however, strongly suggests that Allama Igbal means to refer here to the common orthodox belief that the text of the Qurdan is
verbally reveal ed, i.e. the o6worddé is as much revealed as the 0nfeewndscusséd This has p
in the history of Muslim theology - one notable instance of its discussion is that by Shah Wali All ah in Sat aFoyaz al -Aaramhain .
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Nevertheless, it is significant to note that there is some an afthegrihadexlbeliefmpi ri cal evi

in verbal revelation. Once asked by Professor Lucas, Principal of a local college, in a private discourse , whether, despite his vast learning, he

too subscribed to belief in verbal revelation, Allama immediately replied that it was not a matter of belief with him but a v eritable personal

experience for it was thus, he added, he composed his poems under the sp ells of poetic inspiration - surely, Prophetic revelations are far more

exal ted. Cf . 6 A b dhilr -i Mllj ,ippl 248 a45iand,Faqir Sayyid WaAid  -ud-Din, Ruzgar -i Fagir , pp. 38 -3 9 . After Al l-amads epoch
making mathnawi : Asrar-i Khudi was publishedi n 1915 and it had given rise to some bitteraamontroversy |
tasawwuf , and of the great Aafiz, he in a letter dated 14 April 1916 addressed to Maharaja Kishen Parshad confided strictly in a pers onal way:

6l did not cmapbsawit hmysel f; | was made to (guided t o) Nawado-i diml EGhé;i rcfMacMudahAbdul |

Khutut ) 6Sahifah, Lahore, o6l gbal Nambaro (October [nhftfoulate fée‘liﬁg s8l@ks to fulfiPits 1681
destiny in idea whic  h, in its turn, tends to develop out of itself its own visible garment. It is

no mere metaphor to say that idea and word both simultaneously emerge out of the womb of

feeling, though logical understanding cannot but take them in a temporal order and thus

create its own difficulty by regarding them as mutually isolated. There is a sense in which the

word is also revealed.

5. The mysticds intimate association with the eternal \
of serial time does not mean a complete bre ak with serial time. The mystic state in respect of

its unigueness remains in some way related to common experience. This is clear from the fact

that the mystic state soon fades away, though it leaves a deep sense of authority after it has

passed away. Bot h the mystic and the prophet return to the normal levels of experience, but

with this difference that the return of the prophet, as | will show later, may be fraught with

infinite meaning for mankind.

For the purposes of knowledge, then, the region of myst ic experience is as real as any other
region of human experience and cannot be ignored merely because it cannot be traced back

to sense -perception. Nor is it possible to undo the spiritual value of the mystic state by
specifying the organic conditions whic h appear to determine it. Even if the postulate of modern
psychology as to the interrelation of body and mind is assumed to be true, it is illogical to
discredit the value of the mystic state as a revelation of truth. Psychologically speaking, all

states, whether their content is religious or non -religious, are organically determined. [41. Cf.
Wiliam James, op. ¢it, p- 151 The scientific form of mind is as much organically determined as the
religious. Our judgement as to the creations of genius is not at all determined or even

remotely affected by what our psychologists may say regarding its organic conditions. A

certain kind of temperament may be a necessary condition for a certain kind of receptivity;

but the antecedent condition cannot be regarded as th e whole truth about the character of

what is received. The truth is that the organic causation of our mental states has nothing to

do with the criteria by which we judge them to be super
t he visions an daysrRPeofessa ikiandlames

6some have always been too patently silly, among the t
have been too fruitless for conduct and character, to pass themselves off as significant, still
less as divine. In the history of Christi an mysticism the problem how to discriminate between

such messages and experiences as were really divine miracles, and such others as the demon

in his malice was able to counterfeit, thus making the religious person twofold more the child

of hell he was be fore, has always been a difficult one to solve, needing all the sagacity and

experience of the best directors of conscience. In the end it had come to our empiricist

criterion: By their fruits ye shd&3CHViRHAGwWPLHEM, not by

The problem of Christian mysticism alluded to by Professor James has been in fact the problem
of all mysticism. The demon in his malice does counterfeit experiences which creep into the
circuit of the mystic staane. As we read in the Qurbd



6 We have not sent any [ 4R p d'set Jeg’ 94 FEduop ?pp@dﬁwlﬁa@r%efﬁiivir(e revelations

which embody a new doctrinal sy st e mabo)ron the athpréand, & saiddorbe ona whénp God pak entrud  ( ted with

enunciation of ethical principles on the basis of an already existing dispensation, or of principles common to all dispensati ons. Hence, every

apostle is a prophet as well, but every prophet is not an apostle.] before thee among whose desires Sata n injected

not some wrong desire, but God shall bring to nought that which Satan had suggested. Thus

shall God affirm His revelations, for God is Knowing al
And it is in the elimination of the satanic from the Divine that the followers of F reud have

done inestimable service to religion; though | cannot help saying that the main theory of this

newer psychology does not appear to me to be supported by any adequate evidence. If our

vagrant impulses assert themselves in our dreams, or at other t imes we are not strictly
ourselves, it does not follow that they remain imprisoned in a kind of lumber room behind the

normal self. The occasional invasion of these suppressed impulses on the region of our normal

self tends more to show the temporary disru ption of our habitual system of responses rather
than their perpetual presence in some dark corner of the mind. However, the theory is briefly

this. During the process of our adjustment to our environment we are exposed to all sorts of

stimuli. Our habitua | responses to these stimuli gradually fall into a relatively fixed system,
constantly growing in complexity by absorbing some and rejecting other impulses which do

not fit in with our permanent system of responses. The rejected impulses recede into what i S

called the édunconscious regioné of the mind, and there
themselves and take their revenge on the focal self. They may disturb our plans of action,

distort our thought, build our dreams and phantasies, or carry us back to forms of primitive

behaviour which the evolutionary process has left far behind. Religion, it is said, is a pure
fiction created by these repudiated impulses of mankind with a view to find a kind of fairyland

for free unobstructed movement. Religio us beliefs and dogmas, according to the theory, are
no more than merely primitive theories of Nature, whereby mankind has tried to redeem
Real ity from its el ement al ugliness and to show it off

than the facts of lif e would warrant. That there are religions and forms of art, which provide

a kind of cowardly escape from the facts of life, | do not deny. All that | contend is that this

is not true of all religions. No doubt, religious beliefs and dogmas have a metaphysi cal
significance; but it is obvious that they are not interpretations of those data of experience

which are the subject of the science of Nature. Religion is not physics or chemistry seeking

an explanation of Nature in terms of causation; it really aims at interpreting a totally different
region of human experience - religious experience - the data of which cannot be reduced to

the data of any other science. In fact, it must be said in justice to religion that it insisted on

the necessity of concrete experi ence in religious life long before science learnt to do so. [44. CF.
Lecture VIl, pp. 143 -144, where this pointis reiterated ] The conflict between the two is due not to the fact that

the one is, and the other is not, based on concrete experience. Both see k concrete experience
as a point of departure. Their conflict is due to the misapprehension that both interpret the

same data of experience. We forget that religion aims at reaching the real significance of a

special variety of human experience.

Nor is it possible to explain away the content of religious consciousness by attributing the

whole thing to the working of the sex -impulse. The two forms of consciousness - sexual and
religious - are often hostile or, at any rate, completely different to each other in point of their
character, their aim, and the kind of conduct they generate. The truth is that in a state of

religious passion we know a factual reality in some sense outside the narrow circuit of our
personality. To the psychologist religious passion ne cessarily appears as the work of the
subconscious because of the intensity with which it shakes up the depths of our being. In all

knowledge there is an element of passion, and the object of knowledge gains or loses in

objectivity with the rise and fall in the intensity of passion. That is most real to us which stirs

up the entire fabric of our personality. As Professor Hocking pointedly puts it:
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0l f ever wupon tléngth tismé ugpandf adyaself or saint either, some vision breaks

to roll his life a nd ours into new channels, it can only be because that vision admits into his

soul some trooping invasion of the concrete fullness of eternity. Such vision doubtless means
subconscious readiness and subconscious resonance too, - but the expansion of the un used

air - cells does not argue that we have ceased to breathe the outer air: -the very dpposite!
E. W. Hocking, op. cit ., pp.106 -107.]

A purely psychological method, therefore, cannot explain religious passion as a form of
knowledge. It is bound to fa il in the case of our newer psychologists as it did fail in the case
of Locke and Hume.

The foregoing discussion, however, is sure to raise an important question in your mind.
Religious experience, | have tried to maintain, is essentially a state of feelin g with a cognitive
aspect, the content of which cannot be communicated to others, except in the form of a
judgement. Now when a judgement which claims to be the interpretation of a certain region

of human experience, not accessible to me, is placed before me for my assent, | am entitled
to ask, what is the guarantee of its truth? Are we in possession of a test which would reveal

its validity? If personal experience had been the only ground for acceptance of a judgement

of this kind, religion would have been the possession of a few individuals only. Happily we are

in possession of tests which do not differ from those applicable to other forms of knowledge.

These | call the intellectual test and the pragmatic test. By the intellectual test | mean critical

inte rpretation, without any presuppositions of human experience, generally with a view to

discover whether our interpretation leads us ultimately to a reality of the same character as

is revealed by religious experience. The pragmatic test judges it by its fru its. The former is
applied by the philosopher, the latter by the prophet. In the lecture that follows, | will apply

the intellectual test.

The Philosophical Test of the Revelations of Religious Experience

Scholastic philosophy has put forward three arguments for the existence of God. These
arguments, known as the Cosmological, the Teleological, and the Ontological, embody a real
movement of thought in its quest after the Absolute. But regarded as logical pr oofs, | am
afraid, they are open to serious criticism and further betray a rather superficial interpretation

of experience.

The cosmological argument views the world as a finite effect, and passing through a series of
dependent sequences, related as causes and effects, stops at an uncaused first cause,
because of the unthinkability of an infinite regress. It is, however, obvious that a finite effect

can give only a finite cause, or at most an infinite series of such causes. To finish the series

at a certain point, and to elevate one member of the series to the dignity of an uncaused first

cause, is to set at naught the very law of causation on which the whole argument proceeds.

Further, the first cause reached by the argument necessarily excludes its effect. And this
means that the effect, constituting a limit to its own cause, reduces it to something finite.

Again, the cause reached by the argument cannot be regarded as a necessary being for the
obvious reason that in the relation of cause and effect the two terms of the relation are equally
necessary to each other. Nor is the necessity of existence identical with the conceptual
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necessity of causation which is the utmost that this argument can prove. The argument really

tries to reach the infinite by merely n egating the finite. But the infinite reached by
contradicting the finite is a false infinite, which neither explains itself nor the finite which is

thus made to stand in opposition to the infinite. The true infinite does not exclude the finite;

itembraces the finite without effacing its finitude, and explains and justifies its being. Logically

speaking, then, the movement from the finite to the infinite as embodied in the cosmological

argument is quite illegitimate; and the argument fails in toto. The tele ological argument is no
better. It scrutinizes the effect with a view to discover the character of its cause. From the

traces of foresight, purpose, and adaptation in nature, it infers the existence of a self -
conscious being of infinite intelligence and po wer. At best, it gives us a skilful external
contriver working on a pre -existing dead and intractable material the elements of which are,

by their own nature, incapable of orderly structures and combinations. The argument gives

us a contriver only and not a creator; and even if we suppose him to be also the creator of

his material, it does no credit to his wisdom to create his own difficulties by first creating

intractable material, and then overcoming its resistance by the application of methods alien

to i ts original nature. The designer regarded as external to his material must always remain

limited by his material, and hence a finite designer whose limited resources compel him to

overcome his difficulties after the fashion of a human mechanician. The trut h is that the
analogy on which the argument proceeds is of no value at all. There is really no analogy

between the work of the human artificer and the phenomena of Nature. The human artificer

cannot work out his plan except by selecting and isolating his m aterials from their natural
relations and situations. Nature, however, constitutes a system of wholly interdependent
member s ; her processes present no analogy to the archi
progressive isolation and integration of its materi al, can offer no resemblance to the evolution

of organic wholes in Nature. The ontological argument which has been presented in various

forms by various thinkers has always appealed most to the speculative mind. The Cartesian

form of the argument runs thus

6To say that an attribute is contained in the nature or
to say that the attribute is true of this thing and that it may be affirmed to be in it. But
necessary existence is contained in the nature or the concept of God. Hence it may be with

truth affirmed that necessary exi st gffeSgdpegdcpTRoesGod, or
(trs.), The Philosophical Works of Descartes ,11,57.]

Descartes supplements this argument by another. We have the idea o f a perfect being in our
mind. What is the source of the idea? It cannot come from Nature, for Nature exhibits nothing

but change. It cannot create the idea of a perfect being. Therefore corresponding to the idea

in our mind there must be an objective coun terpart which is the cause of the idea of a perfect
being in our mind. This argument is somewhat of the nature of the cosmological argument

which | have already criticized. But whatever may be the form of the argument, it is clear

that the conceptionofex i stence is no proof of objective existenc
this argument the notion of three hundred dollars in my mind cannot prove that | have them
in my pocket. [2. Cf. The Critique of Pure Reason trans. N. 6 Ke mp An]thtalf thepa @J?ﬂént proves iS that

the idea of a perfect being includes the idea of his existence. Between the idea of a perfect

being in my mind and the objective reality of that being there is a gulf which cannot be bridged

over by a transcendental act of thought. T he argument, as stated, is in fact a petitio

principii: [3. The logical fallacy of assuming in the premisses of that which is to be proved in the conclusion.] fOI’ it takes for

granted the very point in question, i.e. the transition from the logical to the real. | hope |

have made it clear to you that the ontological and the teleological arguments, as ordinarily

stated, carry us nowhere. And the reason of their f ailure is that they | ook wupo
an agency working on things from without. This view of thought gives us a mere mechanician

in the one case, and creates an unbridgeable gulf between the ideal and the real in the other.

It is, however, possible to take thought not as a principle which organizes and integrates its
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material from the outside, but as a potency which is formative of the very being of its material.

Thus regarded thought or idea is not alien to the original nature of things; it is their u [timate

ground and constitutes the very essence of their being, infusing itself in them from the very

beginning of their career and inspiring their onward march to a self -determined end. But our

present situation necessitates the dualism of thought and bei ng. Every act of human

knowledge bifurcates what might on proper inquiry turn out to be a unity into a self that

knows and a confronting 6o0otheré that is known. That i s
that confronts the self as something existing in its own right, external to and independent of

the self whose act of knowledge makes no difference to the object known. The true

significance of the ontological and the teleological arguments will appear only if we are able

to show that the human situation is not final and that thought and being are ultimately one.

This is possible only if we carefully examine and interpret experience, following the clue

furnished by the Qur'an which regards experience within and without as symbolic of a reality

described by it,[4- Quroan, 41:52l] glgo G} Ke First and the Last, t he
I nvi sli®b Q'@ 2"Thi§ I propbse to do in the present lecture.

Now experience, as unfolding itself in time, presents three main levels - the level of matter,
the level of life, and the level of mind and consciousness - the subject -matter of physics,
biology, and psychology, respectively. Let us first turn our attention to matter. In order

exactly to appreciate the position of modern physics itis necessary to understand clearly what
we mean by matter. Physics, as an empirical science, deals with the facts of experience, i.e.

sense - experience. The physicist begins and ends with sensible phenomena, without which it

is impossible for him to verify his theories. He may postulate imperceptible entities, such as
atoms; but he does so because he cannot otherwise explain his sense -experience. Thus
physics studies the material world, that is to say, the world revealed by the senses. The

mental processes involved in this study, and similarly religious and aesthetic experience,
though part of the total range of experience, are excluded from the scope of physics for the

obvious reason that physics is restricted to the study of the material world, by which we mean

the world o f things we perceive. But when | ask you what are the things you perceive in the

material world, you will, of course, mention the familiar things around you, e.g. earth, sky,

mountains, chairs, tables, etc. When | further ask you what exactly you perceive of these
things, you will answer - their qualities. It is clear that in answering such a question we are

really putting an interpretation on the evidence of our senses. The interpretation consists in

making a distinction between the thing and its qualities . This really amounts to a theory of
matter, i.e. of the nature of sense -data, their relation to the perceiving mind and their ultimate
causes. The substance of this theory is as follows:

6The sense objects (colours, soundser dest cmi)n dar ea nsdt aatse ss
excluded from nature regarded as something objective. For this reason they cannot be in any

proper sense qualities of physical things. When | say "The sky is blue," it can only mean that

the sky produces a blue sensation in my mind, and not that the colour blue is a quality found

in the sky. As mental states they are impressions, that is to say, they are effects produced in

us. The cause of these effects is matter, or material things acting through our sense organs,

nerves, and brain  on our mind. This physical cause acts by contact or impact; hence it must

possess the qualities of shape,[bCcgiazigne Mg HigMIdpndcsd and res
pp. 69 -70.]

It was the philosopher Berkeley who first undertook to refute the theory of matter as the

unknown cause of our sensations [ 7. Cf . H. Bar ker , &ncyclopaddia of R&igian larel Ethigs 6 , iespecially the

section; 6Metaphysics of | mmaterial i smbd; see alsbskeevatienbVjnpre88tafoonAbf amaheéql
matter as an indepenfegyr ofvh times" Professor Whitehead - an eminent mathematician

and scientist - has conclusively shown that the traditional theory of materialism is wholly
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untenable. It  is obvious that, on the theory, colours, sounds, etc., are subjective states only,

and form no part of Nature. What enters the eye and the ear is not colour or sound, but

invisible ether waves and inaudible air waves. Nature is not what we know her to be; our
perceptions are illusions and cannot be regarded as genuine disclosures of Nature, which,

according to the theory, is bifurcated into mental impressions, on the one hand, and the

unverifiable, imperceptible entities producing these impressions, on the other. If physics
constitutes a really coherent and genuine knowledge of perceptively known objects, the

traditional theory of matter must be rejected for the obvious reason that it reduces the

evidence of our senses, on which alone the physicist, as obser ver and experimenter, must
rel vy, to the mere impressions of the observerds mind.
Nature, the theory creates a gulf which he is compelled to bridge over by resorting to the

doubtful hypothesis of an imperceptible something , occupying an absolute space like a thing

in a receptacle and causing our sensation by some kind of impact. In the words of Professor

Whitehead, the theory reduces one -hal f of Nature to a 6édreamdb and tt
éCOﬂj eé%.f:f.ﬁ.l\fWéit%eaild , The Concept of Nature p. 30. This is what Whitehead has called the 06t he

based on the dichotomy of 6simply |ocated materi al bodies of Newttothi$theory, physi csd and
Nature is s plit up into two disparate or isolated parts; the one known to us through our immediate experiences of colours, sounds, scent s, etc.,

and the other, the world of unperceived scientific entities of molecules, atoms, electrons, ether, etc. - colourless, soun dless, unscented - which

so act upon the mind through o6impactodo as to produce in it t he @oadrylthusidividesnsd of senso
totality of being into a reality which does mdappearanges which amenndt real @nd tschamesmera mer e éconj ect
6dreambé. Whitehead outright rejects O6bifurcationd; and i nsi st sibratidngof moletules red gl ow of
and that the scientist cannot dismiss the red glow as a 6psychic additiondé if he is to have a coherent 6Concept
the eminent mathematician, expounded by him in 1920 (i.e. four years before his appointment to the chair of Philosophy at Har vard at the age

of sixty -three) was wid ely accepted by the philosophers. Lord Richard Burdon Haldane, one of the leading neo -Hegelian British philosophers,

said to be the first philosophical writer on the Theory of Redl atsi wietl y§ Reagsglaaotei iutl y 6 sup

in his widely -read Reign of Relativity  to which Allama Igbal refers in Lecture Ill, p. 57, and tacitly also perhaps in lecture V. The way Lord

Hal dane has stated in this work his defence of Whi tesphoamllydniCenceptioeNatsire)@efenael ati vi ty (en
against those of Einstein, one is inclined to surmise that it was perhaps Reign of Relativity (incidentally also listed at S. No. 276 inthe  Descriptive

Catalogue of Al |l ama gworeRtemasyother\wvo Lirtkr ahwt | ed All ama I gbal to make the observation: O6W
is likely to appeal to Muslim students more than that of Einstein in whose theory time loses its character of passage and mys teriously translates

Ptself into ueuedrp.199.kc ThHy$ pRysics, finding it necessary to criticize its own foundations,

has eventually found reason to break its own idol, and the empirical attitude which appeared

to necessitate scientific materialism has finally ended in a revolt against matter. Since objects,

then, are not subjective states caused by something imperceptible called matter, they are

genuine phenomena which constitute the very substance of Nature and which we know as

they are in Nature. But the concept of matter has receive d the greatest blow from the hand

of Einstein - another eminent physicist, whose discoveries have laid the foundation of a far -
reaching revolution in the entire domain of human t hc
merging time into spacsl,i med, says Mr. Ru

6has damaged the traditional notion of substance mor
philosophers. Matter, for common sense, is something which persists in time and moves in

space. But for modern relativity - physics this view is no longer tenable. A p iece of matter has

become not a persistent thing with varying states, but a system of inter -related events. The

old solidity is gone, and with it the characteristics that to the materialist made matter seem

more real than fleeting thoughts. 0

According to P rofessor Whitehead, therefore, Nature is not a static fact situated in an a -
dynamic void, but a structure of events possessing the character of a continuous creative flow

which thought cuts up into isolated immobilities out of whose mutual relations arise the

concepts of space and time. Thus we see how modern science utters its agreement with

Berkel eyds criticism which it once regarded as an atta
view of Nature as pure materiality is associated with the Newtonian vie w of space as an
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absolute void in which things are situated. This attitude of science has, no doubt, ensured its

speedy progress; but the bifurcation of a total experience into two opposite domains of mind

and matter has today forced it, in view of its own domestic difficulties, to consider the
problems which, in the beginning of its career, it completely ignored. The criticism of the
foundations of the mathematical sciences has fully disclosed that the hypothesis of a pure
materiality, an enduring stuff si tuated in an absolute space, is unworkable. Is space an
independent void in which things are situated and which would remain intact if all things were
withdrawn? The ancient Greek philosopher Zeno approached the problem of space through

the question of mov  ement in space. His arguments for the unreality of movement are well
known to the students of philosophy, and ever since his days the problem has persisted in

the history of thought and received the keenest attention from successive generations of
thinkers . Two of these arguments may be noted here. [9. Allama lqgbal states here zenobs first

for all the four arguments of Zeno on the unreality of motion, see John Burnet, Greek philosophy; Thales to Plato , p- 84; they generally go by

names; t he o6dichotomyo; the 6Achill eso; the o6arrowbd; and the oOstadi umb. Idt may be ac
controversial arguments is Aristotle Physics (VI, 9, 239b) which is generally said to have been first translated into Arabic by | sAaq b. Aunain
(c.845-910/911), the son of the celebrated éunain b. IsCaq. Aristotl|l edsChisieysi cs is als
Abu 6 AAasaa b. al -Samh (c. 945 -1027) ; cf. S . Mal-S&tmerdournal df thé Royal Asia tic Society (1956), pp. 31 -44. Even so it

seems that Zenods arguments as stated by Aristotle were known t o-Syrfaesoukess| i m t hi nker ¢
for one finds the brilliant Muodtazil i tfirstarumgnpiatermg oflhis ingedidus ifled bf)afraimpireptréferegd Zeno 6 s

o by Allama Igbal in Lecture Il pp. 63 -64]  7ang, who took space to be infinitely divisible, argued that
movement in space is impossible. Before the moving body can reach the point of its
destination it must pass through half the space intervening between the point of start and the

point of destination; and before it can pass through that half it must travel through the half

of the half, and so on to infinity. We cannot move from one p oint of space to another without
passing through an infinite number of points in the intervening space. But it is impossible to

pass through an infinity of points in a finite time. He further argued that the flying arrow does

not move, because at any time during the course of its flight it is at rest in some point of

space. Thus Zeno held that movement is only a deceptive appearance and that Reality is one

and immutable. The unreality of movement means the unreality of an independent space.

Muslim thinkers  of the school ofal -Ashdéari did not believe in the infini
and time. With them space, time, and motion are made up of points and instants which cannot

be further subdivided. Thus they proved the possibility of movement on the assumpti on that

infinitesimals do exist; for if there is a limit to the divisibility of space and time, movement

from one point of space to another point is possible in a finite time. (1o. ¢f. T.J. de Boer, articl:e
Theory ( Muh a mméa&dcyciopaédia ofi Religion and Ethics |, II, 202 -203; D.B. Macdonald, Development of Muslim Theology , pp. 201 ff.

and Majid Fakhry, Islamic Occasionalism , pp. 33 -43] |l bn éaz m, however , r e J ect ed t he As
infinitesimals, 1% Cf- Kiab al -Fifal, v, 92 -102]  gnd mo dern mathematics has confirmed his view. The

Ashdéarite argument, therefore, cannot |l ogically resol

thinkers the French philosopher Bergson and the British mathematician Bertrand Russell have
tried to refute Z#omdheisrespectigeustardpoints. To Bergson movement,
as true change, is the fundamental Reality. The paradox of Zeno is due to a wrong
apprehension of space and time which are regarded by Bergson only as intellectual views of
movement. It is not possib le to develop here the argument of Bergson without a fuller

treatment of the metaphysical concept of life on which the whole argument is based. [12. For
Bergsonds criticism of Leeative OEvoluteom g wppn 825t -80, antl also the earlier work Ti me and Free Will, pp.113

“I'Bertrand Russell 6s argument proceeds on Canli®gr é6s t heo
A.E. Tayl or, art i Encyelopée@GiaaiReligomandEhits i nlVv, 97 -98] which he looks upon as one of the most

important discoveries Of modern mathematics. [14. Cf. Bertrand Russell, Our Knowledge of the External World , Pp-

169-88; also Mysticism and Logic . pp.- 84 911 7 e nods argument i s obviously based on

space and time consist of infinite number of points and instants. On this assumption it is easy
to argue that since between two points the moving body will be out of place, motion is
i mpossible, for there is no place f gshowsthatspacedandke pl ace.
time are continuous. Between any two points in space there is an infinite number of points,
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and in an infinite series no two points are next to each other. The infinite divisibility of space

and time means the compactness of the poin ts in the series; it does not mean that points are

mutually isolated in the sense of having a gap between
then, is as follows:

6Zeno asks how can you go from one position at one mo me
moment without in the transition being at no position at no moment? The answer is that there

iS No next position to any position, no next moment to any moment because between any two

there is always another. If there were infinitesimals movement would be impossible, but there

are none. Zeno therefore is right in saying that the arrow is at rest at every moment of its

flight, wrong in inferring that therefore it does not move, for there is a one -one
correspondence in a movement between the infinite series o f positions and the infinite series

of instants. According to this doctrine, then it is possible to affirm the reality of space, time,

and movement, and yet avoid the plaPadidok 'f N°'ZR-ADH'S®S &g tln

thatof H. Wild on Carr made during the course of his exposition of TRaGeseeal FAricipleofi ews on t he

Relativity , p. 36.]

Thus Bertrand Russell proves the reality of movement
continuity. The realit y of movement means the independent reality of space and the
objectivity of Nature. But the identity of continuity and the infinite divisibility of space is no

solution of the difficulty. Assuming that there is a one -one correspondence between the
infinite  multiplicity of instants in a finite interval of time and an infinite multiplicity of points

in a finite portion of space, the difficulty arising from the divisibility remains the same. The
mathematical conception of continuity as infinite series applies not to movement regarded as
an act, but rather to the picture of movement as viewed from the outside. The act of
movement, i.e. movement as lived and not as thought, does not admit of any divisibility. The

flight of the arrow observed as a passage in space is divisible, but its flight regarded as an
act, apart from its realization in space, is one and incapable of partition into a multiplicity. In

partition lies its destruction.

With Einstein space is real, but relative to the observer. He rejects the Newto nian concept of

an absolute space. The object observed is variable; it is relative to the observer; its mass,

shape, and size change as the observero6és position and

too, are relative to the observer. There is, therefore, no such thing as a self -subsistent

materiality of classical physics. It is, however, necessary here to guard against a

mi sunderstanding. The use of the word 6observerd in th
into the view that the theory of Relativity inevit ably leads to Monadistic Idealism. It is true

that according to the theory the shapes, sizes, and durations of phenomena are not absolute.

But as Professor Nunn points out, the space -time frame does not depend on t
mind; it depends on the poin t of the material universe to which his body is attached. In fact,

the O6o0bserverd can be easily r eplSgeesdrgvidygarangeseedaied’c or di ng a
Sir T. Percy Nunn on relativity in the present context are to be found in their symposium papers on O06The I dealistic Interpre

Theoryo publ iPedealidgs ofthe Aristatelian Society ,N.S. XXI1 (1921 -22),123 -27and 127 -3 0. Wi | d o rDocBimerof Mosagdistic
Idealism , however, is to be found much more ful ly expounded in his  General Principle of Relativity (1920) and A Theory of Monads: Outlines of
the Philosophy of the Principle of Relativity (1922); passages from both of these books have been quoted in the present lecture (cf. notes 15

and 22). / T.Percy Nunn, best known as an educationist, wrote little philosophy; but whatever little he wrote, it made him quite influential wit h
the leading contemporary British philosophers: Whitehead, Samuel Alexander, Russell, Broad, and others. He is said to have fi rst formulated
the characteristic doctrines of neo -Realism, an important philosophical school of the century which had its zealot and able champions both in

Engl and and in the United States. His famous symposi umPe@rapepti @mM? & Seadnidrmry maat iing

Aristotelian Society in 1909 was widely studied and discussed @nd aagdhubdrelPassmore put
Years of Philosophy p . 258) . It is significanrti bo poteonhhadW | Nonn&arcoésreédeal istic interpre
present passage is to be found almost in the same philosophicailcali c@Cdomanequune nReuesssée,l | 6
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in Encyclopaedia Britannica  (1953), X | X, 99d, Russel |l says: 61t is a mistake to suppose that relatiuvi

. . The 6éobserverdo who is often mentioned in expositions of eorady&ndiohi ty need not
recor ding inst papgohaly, )l believe that the ultimate character of Reality is spiritual: but in

order to avoid a widespread misunderstanding it i s ne
theory, which, as a scientific theory, deals only with the struc ture of things, throws no light

on the ultimate nature of things which possess that structure. The philosophical value of the

theory is twofold. First, it destroys, not the objectivity of Nature, but the view of substance

as simple location in space -aview which |l ed to materialism in Classic
for modern Relativity  -Physics is not a persistent thing with variable states, but a system of
interrelated events. I n Whiteheadds presentation of the
repl aced by the notion of 6éorganismd. Secondly, the theo
The universe, according to Einstein, is not a kind of island in an infinite space; it is finite but

boundless; beyond it there is no empty space. In the absence of ma tter the universe would

shrink to a point. Looking, however, at the theory from the standpoint that | have taken in

these |l ectures, Einsteinds Relativity presents one gre
theory which takes time to be a kind of f ourth dimension of space must, it seems, regard the

future as something already given, as indubitably fixed as the past. [17. On this rather debatable
interpretation of Einsteind6s thaddynofi ddilgqtjvdtygbalmés BEdMSe @hacAsmA Tharker T,ipp.

29-31, and Philipp Frank, 6Phil osophical Interpretations and Mi si raty8mogibeekt ati ons of t

(eds.), Readings in the Philosophy of Science , pp. 222 -26, reprinted from his valuable work.  Interpretations and Misinterpretations of Modern

Physics (1938)]  Time as a free creative movement has no meaning for the theory. It does not

pass. Events do not happen; we simply meet them. It must not, however, be forgotten that

the t heory neglects certain characteristics of time as experienced by us; and it is not possible

to say that the nature of time is exhausted by the characteristics which the theory does note

in the interests of a systematic account of those aspects of Nature wh ich can be
mathematically treated. Nor is it possible for us laymen to understand what the real nature

of Einsteinés time is. It is obvious that Einsteinds t.|
we regard it as serial time. Serial time is the essence of causality as defined by Kant. The
cause and its effect are mutually so related that the former is chronologically prior to the

latter, so that if the former is not, the latter cannot be. If mathematical time is serial time,

then on the basis of the the ory it is possible, by a careful choice of the velocities of the
observer and the system in which a given set of events is happening, to make the effect
precedeitscause. [18. Cf. Hans Reichenbach, 06The Philosophi ga&l $ingrPi fAi. c Hhbdre-1 @pfp t(ree . The
Einstein: Philosopher - -Scientist , section iv] |t gppears to me that time regarded as a fourth dimension of

space really ceases to be time. A modern Russian writer, Ouspensky, in his book called

Tertium Organum, conceives t he fourth dimension to be the movement of a three -dimensional
figure in a direction not contained in itself. [19. Cf. Tertium Organum -, pp. 33t]  Jyst as the movement of
the point, the line and the surface in a direction not contained in them gives us the or dinary
three dimensions of space, in the same way the movement of the three -dimensional figure in
a direction not contained in itself must give us the fourth dimension of space. And since time

is the distance separating events in order of succession and bi nding them in different wholes,

it is obviously a distance lying in a direction not contained in the three -dimensional space. As
a new dimension this distance, separating events in the order of succession, is
incommensurable with the dimensions of three -dimensional space, as a year is
incommensurable with St. Petersburg. It is perpendicular to all directions of three -dimensional
space, and is not parallel to any of them. Elsewhere in the same book Ouspensky describes

our time -sense as a misty space -sense an d argues, on the basis of our psychic constitution,

that to one -, two - or three -dimensional beings the higher dimension must always appear as
succession in time. This obviously means that what appears to us three -dimensional beings
as time is in reality an imperfectly sensed space -dimension which in its own nature does not
differ from the perfectly sensed dimensions of Euclidean space. In other words, time is not a

genuine creative movement; and that what we call future events are not fresh happenings,

but things already given and located in an unknown space. Yet in his search for a fresh
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direction, other than the three Euclidean dimensions, Ouspensky needs a real serial time, i.e.

a distance separating events in the order of succession. Thus time which was needed and

consequently viewed as succession for the purposes of one stage of the argument is quietly

divested, at a later stage, of its serial character and reduced to what does not differ in

anything from the other lines and dimensions of space. It is be cause of the serial character

of time that Ouspensky was able to regard it as a genuinely new direction in space. If this
characteristic is in reality an illusion, how can it f
dimension?

Passing now to other le  vels of experience - life and consciousness. Consciousness may be
imagined as a deflection from life. Its function is to provide a luminous point in order to
enlightentheforward rush of life. [20. Compare this with Bergsonods iwEwluationdp.18%]ns qi ousness in
is a case of tension, a state of self -concentration, by means of which life manages to shut out

all memories and associations which have no bearing on a present action. It has no well -
defined fringes; it shrinks and expands as the occasion demands. To d escribe it as an
epiphenomenon of the processes of matter is to deny it as an independent activity, and to

deny it as an independent activity is to deny the validity of all knowledge which is only a
systematized expression of consciousness. Thus consciousn ess is a variety of the purely
spiritual principle of life which is not a substance, but an organizing principle, a specific mode

of behaviour essentially different to the behaviour of an externally worked machine. Since,

however, we cannot conceive of a p urely spiritual energy, except in association with a definite
combination of sensible elements through which it reveals itself, we are apt to take this

combination as the ultimate ground of spiritual energy. The discoveries of Newton in the

sphere of matte r and those of Darwin in the sphere of Natural History reveal a mechanism.

All problems, it was believed, were really the problems of physics. Energy and atoms, with

the properties self  -existing in them, could explain everything including life, thought, wi I, and
feeling. The concept of mechanism - a purely physical concept - claimed to be the all -
embracing explanation of Nature. And the battle for and against mechanism is still being

fiercely fought in the domain of Biology. The question, then, is whether the passage to Reality
through the revelations of sense -perception necessarily leads to a view of Reality essentially
opposed to the view that religion takes of its ultimate character. Is Natural Science finally

committed to materialism? There is no doubt that the theories of science constitute
trustworthy knowledge, because they are verifiable and enable us to predict and control the

events of Nature. But we must not forget that what is called science is not a single systematic

view of Reality. It is a mas s of sectional views of Reality - fragments of a total experience
which do not seem to fit together. Natural Science deals with matter, with life, and with mind;

but the moment you ask the question how matter, life, and mind are mutually related, you

begin to see the sectional character of the various sciences that deal with them and the

inability of these sciences, taken singly, to furnish a complete answer to your question. In

fact, the various natural sciences are like so many vultures falling on the dea d body of Nature,
and each running away with a piece of its flesh. Nature as the subject of science is a highly

artificial affair, and this artificiality is the result of that selective process to which science must

subject her in the interests of precisio n. The moment you put the subject of science in the

total of human experience it begins to disclose a different character. Thus religion, which

demands the whole of Reality and for this reason must occupy a central place in any synthesis

of all the data of human experience, has no reason to be afraid of any sectional views of

Reality. Natural Science is by nature sectional; it cannot, if it is true to its own nature and

function, set up its theory as a complete view of Reality. The concepts we use in the
organization of knowledge are, therefore, sectional in character, and their application is
relative to the | evel of experience to which they ar e
instance, the essential feature of which is priority to the effect, is relat ive to the subject -
matter of physical science which studies one special kind of activity to the exclusion of other

forms of activity observed by others. When we rise to the level of life and mind the concept
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of cause fails us, and we stand in need of conce pts of a different order of thought. The action

of living organisms, initiated and planned in view of an end, is totally different to causal action.

The subject -matter of our inquiry, therefore, demands the ¢
which act fromw ithin unlike the concept of cause which is external to the effect and acts from

without. No doubt, there are aspects of the activity of a living organism which it shares with

other objects of Nature. In the observation of these aspects the concepts of phys ics and
chemistry would be needed; but the behaviour of the organism is essentially a matter of

inheritance and incapable of sufficient explanation in terms of molecular physics. However,

the concept of mechanism has been applied to life and we have to see how far the attempt
has succeeded. Unfortunately, | am not a biologist and must turn to biologists themselves for

support. After telling us that the main difference between a living organism and a machine is

that the former is self ~ -maintaining and self -reproducing, J.S. Haldane says:

ol t is thus evident that although we find within the I
long as we do not look closely, can be interpreted satisfactorily as physical and chemical
mechanism, there are side by side other pheno mena [i.e. self -maintenance and reproduction]

for which the possibility of such interpretation seems to be absent. The mechanists assume

that the bodily mechanisms are so constructed as to maintain, repair, and reproduce
themselves. In the long process of natural selection, mechanisms of this sort have, they
suggest, been evolved gradually.

6Let us examine this hypothesis. When we state an even
a necessary result of certain simple properties of separate parts which intera ctin the event.

... The essence of the explanation or re -statement of the event is that after due investigation

we have assumed that the parts interacting in the event have certain simple and definite

properties, so that they always react in the same wa y under the same conditions. For a

mechanical explanation the reacting parts must first be given. Unless an arrangement of parts

with definite properties is given, it is meaningless to speak of mechanical explanation.

060To postul ate the eprodscingar sed -mdintaiaing snechanism is, thus, to
postulate something to which no meaning can be attached. Meaningless terms are sometimes

used by physiologists; but there is none so absolutely meaningless as the expression
"mechanism of reproduction”. Any mechanism there may be in the parent organism is absent

in the process of reproduction, and must reconstitute itself at each generation, since the

parent organism is reproduced from a mere tiny speck of its own body. There can be no
mechanism of reprod uction. The idea of a mechanism which is constantly maintaining or

reproducing its own structure is self -contradictory. A mechanism which reproduced itself

would be a mechanism without parts, a%WssarpEHeEr'ef ore, nol
Hal daneds Symposium Paper: 6Are Physical, Bi ol ogical and Psycholtesessionaflthe Cat egori es |
Aristotelian Society, the British Psychological Society and the Mind Association; see Proceedings of the Aristot  elian Society , XVII, (1917 -1918),

423 -24, reproduced in H. Wildon Carr (ed.), Life and Finite Individuality ,pp. 15 -16.]

Life is, then, a unique phenomenon and the concept of mechanism is inadequate for its
analysis. |Its O6factual wéssidnefeesch 6- andther notable bicdogist e x-p r
is a kind of unity which, looked at from another point of view, is also a plurality. In all the

purposive processes of growth and adaptation to its environment, whether this adaptation is

secured by the forma  tion of fresh or the modification of old habits, it possesses a career which

is unthinkable in the case of a machine. And the possession of a career means that the sources

of its activity cannot be explained except in reference to a remote past, the origin of which,
therefore, must be sought in a spiritual reality revealable in, but non -discoverable by, any
analysis of spatial experience. It would, therefore, seem that life is foundational and anterior

to the routine of physical and chemical processes which must be regarded as a kind of fixed
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behaviour formed during a long course of evolution. Further, the application of the mechanistic
concepts to life, necessitating the view that the intellect itself is a product of evolution, brings
science into conflict  with its own objective principle of investigation. On this point | will quote
a passage from Wildon Carr, who has given a very pointed expression to this conflict:

ol f intellect is a product of evolution the whiml e mech
of life is absurd, and the principle which science has adopted must clearly be revised. We

have only to state it to see the self -contradiction. How can the intellect, a mode of
apprehending reality, be itself an evolution of something which only exists as an abstraction
of that mode of apprehending, which is the intellect? If intellect is an evolution of life, then

the concept of the life which can evolve intellect as a particular mode of apprehending reality

must be the concept of a more concrete activi ty than that of any abstract mechanical
movement which the intellect can present to itself by analysing its apprehended content. And

yet further, if the intellect be a product of the evolution of life, it is not absolute but relative

to the activity of the life which has evolved it; how then, in such case, can science exclude

the subjective aspect of the knowing and build on the objective presentation as an absolute?

Clearly the biological sciences necessitate & feconsi (
Theory of Monads , pp.5 -6.]

I will now try to reach the primacy of life and thought by another route, and carry you a step

farther in our examination of experience. This will throw some further light on the primacy of

life and will also give us an i nsight into the nature of life as a psychic activity. We have seen

that Professor Whitehead describes the universe, not as something static, but as a structure

of events possessing the character of a continuous <cr
passage in time is perhaps the most significant aspect of experience which the Qur'an

especially emphasizes and which, as | hope to be able to show in the sequel, offers the best

clue to the ultimate nature of Reality. To some of the verses (3:190 -91; 2:164; 24 :44) [3.Ch

Lecwrel, pp-8 -1 pearing on the point | have already drawn your attention. In view of the great

importance of the subject | will add here a few more:

6Verily, in the alternations of night and oleawrsy and ir
and in the earth are signs to those who fear Himé (10:
6And it is He Who hath ordained the night and the day
desire to think on God or desire to be thankfuldé (25:6
6Seest though not t ha ighttdoothe in @ponshe taly, arid the dapto come

in upon the night; and that He hath subjected the sun and the moon to laws by which each

speedeth along to an appointed goal ?é (31:29).

01t i s of Him that the night returnetur nern ht mhem dadye, nanmg

(39:5).
6And of Him is the change of the night and of the dayéb

There is another set of verses which, indicating the relativity of our reckoning of time,

suggests the possibility of unknown levels of consciousness; [24. Cf. the  Quranic verses quoted on p. 39; to
these may be added 22:47, 32:5, and 70:4 - according to this last verse a day is of the measure of fifty thousand years.] but | will
content myself with a discussion of the familiar, yet deeply significant, aspect of exp erience

alluded to in the verses quoted above. Among the representatives of contemporary thought
Bergson is the only thinker who has made a keen study of the phenomenon of duration in
time. | will first briefly explain to you his view of duration and then point out the inadequacy
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of his analysis in order fully to bring out the implications of a completer view of the temporal

aspect of existence. The ontological problem before us is how to define the ultimate nature of
existence. That the universe persists i n time is not open to doubt. Yet, since it is external to

us, it is possible to be sceptical about its existence. In order completely to grasp the meaning

of this persistence in time we must be in a position to study some privileged case of existence

which is absolutely unquestionable and gives us the further assurance of a direct vision of
duration. Now my perception of things that confront me is superficial and external; but my
perception of my own self is internal, intimate, and profound. It follows, the refore, that
conscious experience is that privileged case of existence in which we are in absolute contact

with Reality, and an analysis of this privileged case is likely to throw a flood of light on the

ultimate meaning of existence. What do | find when | fix my gaze on my own conscious
experience? In the words of Bergson:

o1 pass from state to state. | am warm or <col d. | am
look at what is around me or | think of something else. Sensations, feelings, volitions, idea s

- such are the changes into which my existence is divided and which colour it in turns. |

change then, wi tlh g e&¢e &dli ng. 6

Thus, there is nothing static in my inner life; all is a constant mobility, an unceasing flux of

state s, a perpetual flow in which there is no halt or resting place. Constant change, however,

is unthinkable without time. On the analogy of our inner experience, then, conscious existence

means life in time. A keener insight into the nature of conscious exper ience, however, reveals
that the self in its inner life moves from the centre outwards. It has, so to speak, two sides

which may be described as appreciative and efficient. On its efficient side it enters into relation

with what we call the world of space. The efficient self is the subject of associationist
psychology - the practical self of daily life in its dealing with the external order of things which
determine our passing states of consciousness and stamp on these states their own spatial

feature of m utual isolation. The self here lives outside itself as it were, and, while retaining

its unity as a totality, discloses itself as nothing more than a series of specific and
consequently numberable states. The time in which the efficient self lives is, ther efore, the
time of which we predicate long and short. It is hardly distinguishable from space. We can

conceive it only as a straight line composed of spatial points which are external to one another

like so many stages in a journey. But time thus regarded is not true time, according to
Bergson. Existence in spatialized time is spurious existence. A deeper analysis of conscious
experience reveals to us what | have called the appreciative side of the self. With our
absorption in the external order of things, necessitated by our present situation, it is
extremely difficult to catch a glimpse of the appreciative self. In our constant pursuit after

external things we weave a kind of veil round the appreciative self which thus becomes
completely alien to us. It is only in the moments of profound meditation, when the efficient

self is in abeyance, that we sink into our deeper self and reach the inner centre of experience.

In the life -process of this deeper ego the states of consciousness melt into each other. The

unity of the appreciative ego is like the unity of the germ in which the experiences of its

individual ancestors exist, not as a plurality, but as a unity in which every experience
permeates the whole. There is no numerical distinctness of states in the tota lity of the ego,
the multiplicity of whose elements is, unlike that of the efficient self, wholly qualitative. There

is change and movement, but change and movement are indivisible; their elements

interpenetrate and are wholly non -serial in character. It a  ppears that the time of the

appreciative -sel f is a single 6nowd which the efficient self,
pul verizes into a series of O6nowsd I|ike pearl beads i1
unadulterated by space. The Qur' an with its characteristic simplicity alludes to the serial and

non - serial aspects of duration in the following verses:
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060And put thou thy trust in Him that Iliveth and dieth n
days created the Heavens and the earth, an d what is between them, then mounted His
Throne; the God of59mercyd (25:58

oAl I things We have created with a fixed destiny: Our
twinkling of aB0.eyed (54: 49

If we look at the movement embodied in creation from the outside, that is to say, if we

apprehend it intellectually, it is a process lasting through thousands of years; for one Divine

day, in the terminology of the Qur'an, as of the Old Testament, is equal to one thousand

years. [ 26. The Qurodéan says: 6And behold a day with thy sustainer is asin@gtot housand ye

the Ol d Testament: 6One day is with the Lorp:iaomsanbtﬁetl}béiﬁantdofxlréwﬁf](éF‘rBée?Sbms, xc.064) .]

of creati on, l asting through thousands of year s, is
twinkling of an eyeb. |t i s, however, i mpossible to e
duration in words, for language is shaped on the se rial time of our daily efficient self. Perhaps

an illustration will further elucidate the point. According to physical science, the cause of your

sensation of red is the rapidity of wave motion the frequency of which is 400 billions per

second. If you coul d observe this tremendous frequency from the outside, and count it at the

rate of 2,000 per second, which is supposed to be the limit of the perceptibility of light, it will

take you more than six thousand years to finish the enumeration. [27. According to - Bergson, this period may
be as long as 25,000 years; cf. Matter and Memory , pp. 272 -73] Yat in the single momentary mental act of
perception you hold together a frequency of wave motion which is practically incalculable.

That is how the mental act transfo rms succession into duration. The appreciative self, then,
is more or | ess corrective of the efficient self, i nas
6 n o wstlte small changes of space and time, indispensable to the efficient self - into the

coheren t wholeness of personality. Pure time, then, as revealed by a deeper analysis of our

conscious experience, is not a string of separate, reversible instants; it is an organic whole in

which the past is not left behind, but is moving along with, and operatin gin, the present. And

the future is given to it not as lying before, yet to be traversed; it is given only in the sense

that it is present in its nature as an open possibility. [28. For further elucidation of future as a
Lecure Il p . 06 f-i$ time regarded as an organic whole that the Qur'an describes as Taqdir or

the destiny - a word which has been so much misunderstood both in and outside the world of

Islam. Destiny is time regarded as prior to the disclosure of its possibiliti es. It is time freed

from the net of causal sequence - the diagrammatic character which the logical understanding

imposes on it. In one word, it is time as felt and not as thought and calculated. If you ask me

why the Emperor Humaayun and Shah Tahmasp of P ersia were contemporaries, | can give

you no causal explanation. The only answer that can possibly be given is that the nature of

Reality is such that among its infinite possibilities of becoming, the two possibilities known as

the lives of Humayun and Sha h Tahmasp should realize themselves together. Time regarded

as destiny forms the very essence of things. As the Qu
assi gne d t o e a c B> Seg agong otheig the Qurgniq veﬁe?25_:2;§4:49 and the earliest on this subject in the

chronological order of the surahs : 87:2 -3. / These last two short verses speak of four Divine ways governing all creation and so also man, viz.

Godds cr eat i khglaga), makingrt gomglete (  fa sawwa ), assigning a destiny to it o r determining its nature ( gaddara ) and guiding it to

its fulfilment ( fahada). / Al |l ama | gbal 6s conctglt) oasobét desit nwgrd reach of a thing, its realizabl e
the depth of its nature, and serially actualize th emselves without any feeling of external compulsiond [itali
Divine ways embodied in the above two short verses, seems to be singularly close to the text and the unique thought -forms of the Qurodan.

There is no place in thi s conception of destiny for the doctrine of Fatalism as preached by some Muslim scholastic theologians whose

interpretation of the verses of the Qurdan for this purpose i sorfomhedoctoneofen a pal pabl e
determinism as expounded by the philosophers who, cut off from the inner life -impulse given by Islam, think of all things in terms of the

inexorable |l aw of cause and effect which governs the human e gydail®salieiuhattheas t he O6envir
origin of the | aw of ©6écause and effectd |lies in the depths of divineguidaneetoscendent al e
realize its divinely assigned destiny of understanding and mastering all things (p. 86); also  Asrar -i Khudi , many verses especially those in the

earier sections]  The destiny of a thing then is not an unrelenting fate working from without like a
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task master; it is the inward reach of a thing, its realizable possibilities which lie within the

depths of its nature, and serially actualize themselves without any feeling of external
compulsion. Thus the organic wholeness of duration does not mean that full -fledged events
are lying, as it were, in the womb of Reality, and drop one by one like the grains of sand from

the hour -glass. If time is real, and not a mere repetitio n of homogeneous moments which
make conscious experience a delusion, then every moment in the life of Reality is original,
giving birth to what is absolutely novel and unforesee
empl oy [H? m®U'2ansays°thé®Qud ran. To exist in real time is not to be bound by the
fetters of serial time, but to create it from moment to moment and to be absolutely free and

original in creation. In fact, all creative activity is free activity. Creation is opposed to

repetition whic his a characteristic of mechanical action. That is why it is impossible to explain

the creative activity of life in terms of mechanism. Science seeks to establish uniformities of
experience, i.e. the laws of mechanical repetition. Life with its intense fe eling of spontaneity
constitutes a centre of indetermination, and thus falls outside the domain of necessity. Hence

science cannot comprehend life. The biologist who seeks a mechanical explanation of life is

led to do so because he confines his study to th e lower forms of life whose behaviour discloses
resemblances to mechanical action. If he studies life as manifested in himself, i.e. his own

mind freely choosing, rejecting, reflecting, surveying the past and the present, and
dynamically imagining the futu re, he is sure to be convinced of the inadequacy of his
mechanical concepts.

On the analogy of our conscious experience, then, the universe is a free creative movement.
But how can we conceive a movement independent of a concrete thing that moves? The

answer is that the notion of 6thingsdé is derivative. We
cannot derive movement from immobile things. If, for instance, we suppose material atoms,
such as the atoms of Democritus, to be the original Reality, we must import movement into

them from the outside as something alien to their nature. Whereas if we take movement as

original, static things may be derived from it. In fact, physical science has reduced all things

to movement. The essential nature of the atom in modern science is electricity and not
something electrified. Apart from this, things are not given in immediate experience as things

already possessing definite contours, for immediate experience is a continuity without any
distinctions in it. What we call things are events in the continuity of Nature which thought
spatializes and thus regards as mutually isolated for purposes of action. The universe which

seems to us to be a collection of things is not a solid stuff occupying a void. It is not a thing

but an act. The nature of thought according to Bergson is serial; it cannot deal with
movement, except by viewing it as a series of stationary points. It is, therefore, the operation

of thought, working with static concepts, that gives the appearance of a series of i mmobilities
to what is essentially dynamic in its nature. The co -existence and succession of these
immobilities is the source of what we call space and time.

According to Bergson, then, Reality is a free unpredictable, creative, vital impetus of the

nature of volition which thought spatializes and views as
of this view cannot be undertaken here. Suffice it to say that the vitalism of Bergson ends in
an insurmountable dualism of will and thought. This is really due t o the partial view of

intelligence that he takes. Intelligence, according to him, is a spatializing activity; it is shaped

on matter alone, and has only mechanical categories at its disposal. But, as | pointed out in

my first lecture, thought has a deeper movement also. [B% CfLecwrel p. 5] \While it appears to
break up Reality into static fragments, its real function is to synthesize the elements of

experience by employing categories suitable to the various levels which experience presents.

It is as mu ch organic as life. The movement of life, as an organic growth, involves a
progressive synthesis of its various stages. Without this synthesis it will cease to be organic

growth. It is determined by ends, and the presence of ends means that it is permeated by
intelligence. Nor is the activity of intelligence possible without the presence of ends. In
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conscious experience life and thought permeate each other. They form a unity. Thought,

therefore, in its true nature, i s isdiemntheiforweard rushi t h | i f e.
of the vital impulse in its creative freedom is unilluminated by the light of an immediate or a

remote purpose. It is not aiming at a result; it is wholly arbitrary, undirected, chaotic, and

unforeseeable in its behaviour. It is mai nly here that Bergsonds analysis
experience reveals its inadequacy. He regards conscious experience as the past moving along

with and operating in the present. He ignores that the unity of consciousness has a forward

looking aspect also. L ife is only a series of acts of attention, and an act of attention is

inexplicable without reference to a purpose, conscious or unconscious. Even our acts of

perception are determined by our i mmediate interests a
has giv en a beautiful expression to this aspect of human perception. He says: [32. See Shibli Nuémani,
Shi 66Apam, 11, 114.]

ol f your heart i s not decei ved by the mi rage, be no
understanding; for your freedom from this optical i 'l usion is due to your i mperf

The poet means to say that if you had a vehement desire for drink, the sands of the desert

would have given you the impression of a lake. Your freedom from the illusion is due to the

absence of a keen desire for wa  ter. You have perceived the thing as it is because you were

not interested in perceiving it as it is not. Thus ends and purposes, whether they exist as

conscious or subconscious tendencies, form the warp and woof of our conscious experience.

And the notion  of purpose cannot be understood except in reference to the future. The past,

no doubt, abides and operates in the present; but this operation of the past in the present is

not the whole of consciousness. The element of purpose discloses a kind of forward look in
consciousness. Purposes not only colour our present states of consciousness, but also reveal

its future direction. In fact, they constitute the forward push of our life, and thus in a way

anticipate and influence the states that are yet to be. To b e determined by an end is to be
determined by what ought to be. Thus past and future both operate in the present state of
consciousness, and the future s not wholly wundet er mi
conscious experience shows. A state of attentive consciousness involves both memory and
imagination as operating factors. On the analogy of our conscious experience, therefore,

Reality is not a blind vital impulse wholly unilluminated by idea. Its nature is through and

through teleological.

Bergson, how ever, denies the teleological character of Reality on the ground that teleology

makes time wunreal. According to him 6the portals of t
Realityéd. Otherwise, it will not be free andorkmgeati ve.
out of a plan in view of a predetermined end or goal, it does make time unreal. It reduces the

universe to a mere temporal reproduction of a pre -existing eternal scheme or structure in

which individual events have already found their proper places, waiting, as it were, for their

respective turns to enter into the temporal sweep of history. All is already given somewhere

in eternity; the temporal order of events is nothing more than a mere imitation of the eternal

mould. Such a view is hardly disting uishable from mechanism which we have already
rejected. [33 Thisisareference topp. 33 -36]1 |n fact, it is a kind of veiled materialism in which fate or
destiny takes the place of rigid determinism, leaving no scope for human or even Divine

freedom. The world regarded as a process realizing a preordained goal is not a world of free,
responsible moral agents; it is only a stage on which puppets are made to move by a kind of

pull from behind. There is, however, another sense of teleology. From our consciou S
experience we have seen that to live is to shape and change ends and purposes and to be

governed by them. Mental life is teleological in the sense that, while there is no far - off distant
goal towards which we are moving, there is a progressive formation of fresh ends, purposes,
and ideal scales of value as the process of life grows and expands. We become by ceasing to
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be what we are. Life is a passage through a series of deaths. But there is a system in the

continuity of this passage. Its various stages, in spite of the apparently abrupt changes in our
evaluation of things, are organically related to one another. The life -history of the individual

is, on the whole, a unity and not a mere series of mutually ill -adapted events. The world -
process, orthe move ment of the universe in time, is certainly devoid of purpose, if by purpose

we mean a foreseen end - a far - off fixed destination to which the whole creation moves. To

endow the world - process with purpose in this sense is to rob it of its originality and it s creative
character. Its ends are terminations of a career; they are ends to come and not necessarily
premeditated. A time  -process cannot be conceived as a line already drawn. It is a line in the

drawing - an actualization of open possibilities. It is pur posive only in this sense that it is
selective in character, and brings itself to some sort of a present fulfilment by actively

preserving and supplementing the past. To my mind nothing is more alien to the Quranic

outlook than the idea that the universe i s the temporal working out of a preconceived plan.

As | have already pointed out, the universe, according to the Qur'an, is liable to increase. [34.
Cf. Lecture |, p. 8 and note 23] It is a growing universe and not an already completed product which

left t he hand of its maker ages ago, and is now lying stretched in space as a dead mass of

matter to which time does nothing, and consequently is nothing.

We are now, | hope, in a position to see the meaning of the verse -0And it is He Who h
ordained the nig ht and the day to succeed one another for those who desire to think on God

or desire to e Qe gy k® woed ong 87l A critical interpretation of the

sequence of time as revealed in ourselves has led us to a notion of the Ult imate Reality as

pure duration in which thought, life, and purpose interpenetrate to form an organic unity. We

cannot conceive this unity except as the unity of a self - an all -embracing concrete self - the

ultimate source of all individual life and though t. | venture to think that the error of Bergson

consists in regarding pure time as prior to self, to which alone pure duration is predicable.

Neither pure space nor pure time can hold together the multiplicity of objects and events. It

is the appreciative  act of an enduring self only which can seize the multiplicity of duration -

broken up into an infinity of instants - and transform it to the organic wholeness of a synthesis.

To exist in pure duration is to be a self, and to be a self is to be able to say 61 ambé. Only tha
truly exists which can say 61 amé. -amnessbdbhehdegdetenpmi
the place of a thing in the scale of-ameéesangd We tepesadg!
and arises out of the distinction between th e self and the not -self. The Ultimate Self, in the

words of the Qur'an, oO6can afford t@®& Rciccsspéne® with al
expression: Ghaniyy -u n 6 adnail aifound in verses 3:97 and 29:6.] To Hlm the not -SE|f does not present itself as a
confronting 6otherd, or else it would have to be, 1ike

confronting 6o0otherd Wh at -sekdisanlga fleetingamomenmt m thelifeoft he not
God. Hamne&dsd is i ndeperdilesoute, BN geneto fe Quanic verse 20:14:
n

6Veridhalpnel-am God; there is deity save Me. Hence, wor ship Me alone,oafnd be const
such a self itis impossible for us to form an adequat e conception. As the Qur'an s
is |ike Him, yet o6Hé& Re atNowasslbisustenkabléwithoutacharacter,

i.e. a uniform mode of behaviour. Nature, as we have seen, is not a mass of pure materiality

occupying a void . It is a structure of events, a systematic mode of behaviour, and as such

organic to the Ultimate Self. Nature is to the Divine Self as character is to the human self. In

the picturesque phrase of the Qur'an it is the habit of Allah. [39. The reference is  to the Quranic expression
sunnat Allah found in 33:62; 35:43; 40:84 -85; 48:23, efc.] From the human point of view it is an interpretation

which, in our present situation, we put on the creative activity of the Absolute Ego. At a

particular moment in its fo rward movement it is finite; but since the self to which it is organic

is creative, it is liable to increase, and is consequently boundless in the sense that no limit to

its extension is final. Its boundlessness is potential, not actual. Nature, then, must be
understood as a living, ever  -growing organism whose growth has no final external limits. Its

only limit is internal, i.e. the immanent self which animates and sustains the whole. As the

Qur'an says: O6And verily wunt o t hythdviewtdatwedavetaken | i mi t 6 ( &
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gives a fresh spiritual meaning to physical science. The knowledge of Nature is the knowledge

of Godds behaviour. I n our observation of Nature we ar
with the Absolute Ego; and this is only another form of worship. ~ [40- Cf- Lecture lil, p. 83, where Allama

Il gbal observes: 6The scientific observer of Nature is a kind of mystic seeker in the
The above discussion takes time as an essential element in the Ultimate Reality. The nex t

point before us, therefore, is to consider the | ate Doc
unrealityoftime. [41. McTaggartodés argument referred to here was advanc®iod (NS.),hi m in his a
XVI1/68 (October 1908 ), 457 -74, reproduced later in Nature of Existence , 11,9 -31, as well as in the posthumous Philosophical Studies , pp. 110 -

31. McTaggart has been called 6an outstanding giant in the di sadicleshsasloeannomdt t he real ity
di scussed in recent philosophical l'iterature on Ti me. Of arti cl W®lishael Dumdett:f ence of Mc T

6A Defence of McTaggartds Pr oo PhilasdphidallReview n, XI¥ @960),t497 o 504.But heevas ciiticised by C.D. Borad, the

greatest expositor of his philosophy (cf. his commentary: Examination of McTag,yal.n 1983 ane Vol. Il o teoparts,y1938),

in Scientific Thought , to which Allama Igbal has referred in the pre sent discussion, as wel |l as i nEnbyclegpaedimdf uabl e articl
Religion and Ethics , X1 |, 339a; and earlier than Broad by Reyburn i n Mni@®cthi3) ppcd9® 61 deal i sm ar
508 which has been briefly summar ized by J. Alexander Gunn in Problem of Time: A Historical and Critical Study , pp. 345 -47] Time,

according to Doctor McTaggart, is unreal because every event is past, present, and future.

Queen Annebs deat h, for instance, ihes coptempdraries and u s ; it ow
future to Wi lliam I 11. Thus the event of Anneds deat h
incompatible with each other. It is obvious that the argument proceeds on the assumption

that the serial nature of time is final. If we regard p ast, present, and future as essential to

time, then we picture time as a straight line, part of which we have travelled and left behind,

and part lies yet untravelled before us. This is taking time, not as a living creative moment,

but as a static absolute , holding the ordered multiplicity of fully -shaped cosmic events,

revealed serially, like the pictures of a film, to the outside observer. We can indeed say that

Queen Annebés death was future to William 11, idf this e
and lying in the future, waiting for its happening. But a future event, as Broad justly points

out, cannot be characterized as an event. [42. Cf. C.D. Broad,  Scientific Thought . p. 791~ Before the death of

Anne the event of her death did not exi st at al | . Dur
existed only as an unrealized possibility in the nature of Reality which included it as an event

only when, in the course of its becoming, it re ached the point of the actual happening of that

event. The answer to Doctor McTaggartdés argument i s th

possibility, and not as a reality. Nor can it be said that an event combines incompatible

characteristics when it is described both as past and present. When an event X does happen

it enters into an unalterable relation with all the events that have happened before it. These

relations are not at all affected by the relations of X with other events which happen after X

by the further becoming of Reality. No true or false proposition about these relations will ever

become false or true. Hence there is no logical difficulty in regarding an event as both past

and present. It must be confessed, however, that the point is not f ree from difficulty and

requires much further thinking. It is not easy to solve the mystery of time. [43. This is much Iike Bro
admitting at the conclusion of his examination of Mc Taggartos ar thment itbhat ,tipme 6
#lAugustineds profound words are as true today as they
one questions me of time, | know it: if | wodtlMd expl ai

Confessions of St. Augustine , xi, 17; cf. O. Spengl  er, The Decline of the West I, 140, where Augustineds observation is

with 6de peidonally, | am inclined to think that time is an essential element in Reality. But

real time is not serial time to which the distinction of past, present, and future is essential; it
is pure duration, i.e. change without succession, which
Serial time is pure duration pulverized by thought - a kind of device by which Reality exposes

its ceaseless creative activity to quantitative measurement. It is in this sense that the Qur'an
says: OAnd of Him is the chang &> Rgpreeiiofegraingsgiifcecand of t he

on p. 37 above.]
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But the question you are likely to ask is -6Can changedibeatped of the Ulti ma
We, as human beings, are functionally related to an independent world -process. The

conditions of our life are mainly external to us. The only kind of life known to us is desire,

pursuit, failure, or attainment - acontinuous change from one situation to another. From our

point of view life is change, and change is essentially imperfection. At the same time, since

our conscious experience is the only point of departure for all knowledge, we cannot avoid

the limitation of inter preting facts in the light of our own inner experience. An

anthropomorphic conception is especially unavoidable in the apprehension of life; for life can

be apprehended from within only. As the poet Nasir O6AIlI
the Bra hmin:

6Thou hast made me after Thine own i mage! Aftels all wha
Cf. M. Afdal Sarkhwush, Kalimat al -Shuéaraé, p. 77, where this verse is given as wunder.]
It was the fear of conceiving Divine life after the image of human | ife that the Spanish Muslim

theologian Ibn Aazm hesitated to predicate life of God, and ingeniously suggested that God
should be described as living, not because He is living in the sense of our experience of life,

but onIy because He is so described in th e Qur'an. [47. Cf. Kitab al -FiAal, 11,158; also 1. Goldziher, The Zahiris , pp.
13 t] - Confining himself to the surface of our conscious experience and ignoring its deeper
phases, Ibn Aazm must have taken life as a serial change, a succession of attitudes t owards

an obstructing environment. Serial change is obviously a mark of imperfection; and, if we

confine ourselves to this view of change, the difficulty of reconciling Divine perfection with

Divine life becomes insuperable. Ibn Aazm must have felt that th e perfection of God can be
retained only at the cost of His life. There is, however, a way out of the difficulty. The Absolute

Ego, as we have seen, is the whole of Reality. He is not so situated as to take a perspective

view of an alien universe; conseque ntly, the phases of His life are wholly determined from

within. Change, therefore, in the sense of a movement from an imperfect to a relatively

perfect state, or vice versa, is obviously inapplicable to His life. But change in this sense is

not the only po ssible form of life. A deeper insight into our conscious experience shows that

beneath the appearance of serial duration there is true duration. The Ultimate Ego exists in

pure duration wherein change ceases to be a succession of varying attitudes, and rev eals its
true character as continuous cr ead®%®vNW® dodubseizaehned by w.
O6by sl umber “&ran2$Y e Fgeonceive the Ultimate Ego as changeless in this sense

of change is to conceive Him as utter inaction, a motiveless, stagnant neutrality, an absolute
nothing. To the Creative Self change cannot mean imperfection. The perfection of the Creative

Self consists, not in a mechanistically conceived immobility, as Aristotle might have led Ibn

Aazm to think. It con  sists in the vaster basis of His creative activity and the infinite scope of

Hi s creative vi si o-mevelat®ao,wd the pursuit &f aniideal te leelrefiched. The
Ongtet 6 of man does mean pursuit and-yema§ mbadhod @l aimeur e
unfailing realization of the infinite creative possibilities of His being which retains its wholeness

throughout the entire process.

In the Endless, self -repeating
flows for evermore The Same.
Myriad arches, springing, meeting,
hold at rest the mighty frame.
Streams from all things love of living,
grandest star and humblest clod.

All the straining, all the striving
is eternal peace in God [50. Goethe, Alterswerke (Hamburg edition), I, 367, quoted by Spengler, op. cit ., onfly -leaf with

translationonp. 140. For locating t hi sAltgswerke a aen greatly ifdebted th Rrdfessor Dr Annemarie

Schimmel.] (GOETH E)
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Thus a comprehensive philosophical criticism of all the facts of experience on its efficient as

well as appreciative side brings us to the conclusion that the Ultimate Reality is a rationally
directed creative life. To interpret this life as an ego is not to fashion God after the image of

man. It is only to accept the simple fact of experience that life is not a formless fluid, but an

organizing principle of unity, a synthetic activity which holds together and focalizes the
dispersing dispositions of the living organism for a constructive purpose. The operation of

thought which is essentially symbolic in character veils the true nature of life, and can picture
it only as a kind of universal current flowing through all things. The result of an intellectual

view of life, therefore, is necessarily pantheistic. But we have a first -hand knowledge of the
appreciative aspect of life from withi n. Intuition reveals life as a centralizing ego. This
knowledge, however imperfect as giving us only a point of departure, is a direct revelation of

the ultimate nature of Reality. Thus the facts of experience justify the inference that the

ultimate nature  of Reality is spiritual, and must be conceived as an ego. But the aspiration of

religion soars higher than that of philosophy. Philosophy is an intellectual view of things; and,

as such, does not care to go beyond a concept which can reduce all the rich v ariety of
experience to a system. It sees Reality from a distance as it were. Religion seeks a closer

contact with Reality. The one is theory; the other is living experience, association, intimacy.

In order to achieve this intimacy thought must rise higher than itself, and find its fulfilment

in an attitude of mind which religion describes as prayer - one of the last words on the lips of

the Prophet of Islam. [ 51. Ref erence here is to tahsalatPal cadwueva Ganmaldkatsimanvkem d sé: (é@mieg:
be mindful of your prayers and be kind to persons subject to your authority) reported through three different chains of trans mitters in AAmad

b . € a n Blwshad :svI, 290, 311 and 321.]

The Conception of God and the Meaning of Prayer

We have seen that the judgement based upon religious experience fully satisfies the

intellectual test. The more important regions of experience, examined with an eye on a

synthetic view, reveal, as the ultimate ground of all experience, a rationally directed creative

will which we have found reasons to describe as an ego. In order to emphasize the
individuality of the Ultimate Ego the Qurdan gives Him
defines Him as follows:

6Say: Allah is One:

All things depend on Him;

He begetteth not, and He is not begotten;

And thereisnoneli ke unto Himf (112:1

But it is hard to understand what exactly an individual is . As Bergson has taught us in his

Creative Evolution, individuality is a matter of degrees and is not fully realized even in the

case of the apparently closed off unity of th e human being. [1-Cf CreatveEvolution ,p.13;alsopp. 45 -461 ¢ |
particular, it may be said of individuality6, says Ber
6that while the tendency to individuate is everywhere
everywhere opposed by the tendency towards reproduction. For the individuality to be perfect,

it would be necessary that no detached part of the organism could live separately. But then
reproduction would be impossible. For what is reproduction but the building up of a new
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organism with a  detached fragment of the old? Individuality, therefore, harbours its own
enemy at [Co frpave BEglution p.14]

In the light of this passage it is clear that the perfect individual, closed off as an ego, peerless

and unique, cannot be conceived as harbouring its own enemy at home. It must be conceived

as superior to the antagonistic tendency of reproduction. This characteristic of the perfect ego

is one of t he most essenti al el ements in the Quranic
mentions it 0 ver and over again, not so much with a view to attack the current Christian

conception as to accentuate its own view of a perfect individual. [3. See Qurodan, for example, 2:16
5:73, 6:19, 13:16, 14:48, 21:108, 39:4 and 40:16, on the Unity of Allah and 4:171, 6:101, 10:68, 17:111, 19:88 -92 emphatically denying the

Christian doctrine of His sonship.] |t may, however, be said that the history of religious thought discloses

various ways of escape from an individualistic conception of the Ultimate Reality which is

conceived as some vague, vast, and pervasive cosmic element, [4.CL.LR. Famell, The Attrib - utes of God , p.

%61 such as light. This is the view that Farnell has taken in his Gifford Lectures on the Attributes

of God. | agree that the history of religion reveals modes of thought that tend towards

pantheism; but | venture to think that in so far a s the Quranic identification of God with light

is concerned Farnell s view is incorrect. The full text
only is as follows:

6God is the | ight of the Heavens and of the lamwr-t h. Hi s

theencasedinaglass, -t he gl ass, as it Wérfgll dargtagyrog here is oa glhiste
the nass of lKaukameTMrﬁya-rmné.@24:35).

No doubt, the opening sentence of the verse gives the impression of a n escape from an
individualistic conception of God. But when we follow the metaphor of light in the rest of the

verse, it gives just the opposite impression. The development of the metaphor is meant rather

to exclude the suggestion of a formless cosmic ele ment by centralizing the light in a flame
which is further individualized by its encasement in a glass likened unto a well -defined star.
Personally, | think the description of God as light, in the revealed literature of Judaism,
Christianity, and Islam, mu st now be interpreted differently. The teaching of modern physics

is that the velocity of light cannot be exceeded and is the same for all observers whatever

their own system of movement. Thus, in the world of change, light is the nearest approach

to the A bsolute. The metaphor of light as applied to God, therefore, must, in view of modern
knowledge, be taken to suggest the Absoluteness of God and not His Omnipresence which

easily lends itself to a pantheistic interpretation.

There is, however, one question which will be raised in this connexion. Does not individuality
imply finitude? If God is an ego and as such an individual, how can we conceive Him as
infinite? The answer to this question is that God cannot be conceived as infinite in the sense

of spatial infinity. In matters of spiritual valuation mere immensity counts for nothing.
Moreover, as we have seen before, temporal and spatial infinities are not absolute. Modern
science regards Nature not as something static, situated in an infinite void, but a st ructure of
interrelated events out of whose mutual relations arise the concepts of space and time. And

this is only another way of saying that space and time are interpretations which thought puts

upon the creative activity of the Ultimate Ego. Space and t ime are possibilities of the Ego,
only partially realized in the shape of our mathematical space and time. Beyond Him and

apart from His creative activity, there is neither time nor space to close Him off in reference

to other egos. The Ultimate Ego is, th erefore, neither infinite in the sense of spatial infinity
nor finite in the sense of the space -bound human ego whose body closes him off in reference

to other egos. The infinity of the Ultimate Ego consists in the infinite inner possibilities of His

creat ive activity of which the universe, as known to us, is only a partial expression. In one
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word Gododos infinity is ildté&nhsdiivenendetignttodnod i Gpeds infinit
extensive, see further Lecture IV, p. 94.] It in volves an infinite series, but is not that series.

The other important elements in the Quranic conception of God, from a purely intellectual
point of view, are Creativeness, Knowledge, Omnipotence, and Eternity. | shall deal with them
serially.

Fintemind s regard nature as a c onfperee,whichthe ndind knbvesbud exi sting
does not make. We are thus apt to regard the act of creation as a specific past event, and the

universe appears to us as a manufactured article which has no organic relation to the life of

its maker, and of which the maker is nothing more than a mere spectator. All the meaningless

theological controversies about the idea of creation arise from this narrow vision of the finite

mind [7. Forthelong -drawn controversy on the iss ue of the creation of the universe, see, for instance, Ghazzali, Tahafut al - Falasifah, English
translation by S.A. Kamali: Incoherence of the Philosophers , pp. 13 -53, and Ibn Rushd,  Tahafut al -Tahafut, English translation by Simon van
den Bergh: The Incohe rence of the Incoherence ,pp.1-69; c¢f . al so G. F. Hourani, O6Alghazali and tHhhe Phil osophe

Muslim World , XLVII/2(1958),183 -91,308 -14 and M. SaeedGisaizd lkih:, MeAtlAaHistory sf MuslémoPhilosophy ed. M.M. Sharif,

1,598 -608] Thys regarded the universe is a mere accident in the life of God and might not have

been created. The real question which we are called upon to answer is this: Does the universe

confront God as His 6ot her 6, enHinhandit® &he eanswemidtleat, veni ng be
from the Divine point of view, there is no creation in the sense of a specific event having a

O0befored and an 6afterd. The wuniverse cannot be regar de
opposition to Him. This view of the matter will reduce both God and the world to two separate

entities confronting each other in the empty receptacle of an infinite space. We have seen

before that space, time, and matter are interpretations which thought puts on the free creative

energy of God. [8- ¢ Lecure 1128, 491 They are not independent realities existing per se, but only

intellectual modes of apprehending the life of God. The question of creation once arose among

the disciples of the well  -known saint BaYazid of Bistam. One of t he disciples very pointedly

put the common -sense Vview saying: 6There was a moment of t
nothing else existed beside Him. 6 The saintdés reply
nowdé, said he, 6as it was rttherefare, & nof dastuff eoo r teternad With mat t e
God, operated upon by Him from a distance as it were. It is, in its real nature, one continuous

act which thought breaks up into a plurality of mutually exclusive things. Professor Eddington

has thrown further| ight on this important point, and | take the liberty to quote from his book,

Space, Time and Gravitation:

i
I w a
t

6We have a wo r-évdnts with thpirogrimary interval -relations. Out of these an

unlimited number of more complicated relations and qualities ¢ an be built up mathematically,

describing various features of the state of the world. These exist in nature in the same sense

as an unlimited number of walks exist on an open moor. But the existence is, as it were,

latent unless some one gives a significan ce to the walk by following it; and in the same way

the existence of any one of these qualities of the world only acquires significance above its

fellows if a mind singles it out for recognition. Mind filters out matter from the meaningless

jumble of quali ties, as the prism filters out the colours of the rainbow from the chaotic

pulsations of white light. Mind exalts the permanent and ignores the transitory; and it appears

from the mathematical study of relations that the only way in which mind can achieve her

object is by picking out one particular quality as the permanent substance of the perceptual

world, partitioning a perceptual time and space for it to be permanent in, and, as a necessary

consequence of this Hobsonés c¢hoi cmeechanichand deametsy of gr avi
have to be obeyed. ls it too much to say that the mind
t he worl d 0 ip- A.S.ﬁdﬁng}or‘s iS;@c%Tf_me@nd Gravitation  , pp. 197 -98 (italics by Allama Igbal).]
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The last sentence inthispassa ge i s one of the deepest things in Prof
The physicist has yet to discover by his own methods that the passing show of the apparently

permanent world of physics which the mind has created in its search for permanence is rooted

in some thing more permanent, conceivable only as a self which alone combines the opposite

attributes of change and permanence, and can thus be regarded as both constant and

variable.

There is, however, one question which we must answer before we proceed further. In what

manner does the creative activity of God proceed to the work of creation? The most orthodox

and stildl popul ar school of Musl im theol ogy, I mean t
method of Divine energy is atomic; and they appear to have based t heir doctrine on the

foll owing verse of the Qurbdan:

6And no one h

t i her e, -hduses; angd We $endlit sot downebutint s st or e
fixed quantitie

n i s
s (15:21)

o«

The rise and growth of atomism in Islam - the first important indication of an intellectual
revolt against the Aristotelian idea of a fixed universe - forms one of the most interesting

chapters in the history of Muslim thought. The views of the school of B aArah were first shaped
byAbuHashim [10. For AbuHashi més theory of atomism cf. T. J EncyclepadliaefReligopadnttomi ¢ Theory (

Ethics, Il, 202 -0 3 . De Boerd6s account i s b askitab aloMa Ad & i-KRilafs b ddd tré@res.dntods@rman by Arthur Biram

(Leyden,1902)] (A D, 933) and those of the school of Baghdad by that most exact and daring

theological thinker. AbuBakr Baqilani [11. Cf. Ibn Khaldun, = Mugaddimah , English translation by F. Rosenthal, I, 50 -51,
L
where Bagillani is said to have introduced the conceptions of atom(al -jawhar al -f ar d) , vacuum and accidents into the Asho:

McCarthy, who has edited and also translated some of Baqill aeri bbsst asBtakd |l H ;ama Mesrd, con
in the Encyclopaedia of Islam  (New edition), I, 958  -59. From the account of Muslim atomism given in al -A's h 6 aMagatesal -Islamiyin , this

much has, however, to be conceded that atomism was keenly discussed by the Muslim sc holastic theologians long before

Bagillani] (A D.1013). Later in the beginning of the thirteenth century we find a thoroughly
systematic description in a book called the Guide of the Perplexed by Moses Maimonides i a

Jewish theologian who was educated in t he Muslim universities of Spain. [12. For the life and works of
Maimonides and his relationship with Muslim philosophy, cf. S. Pines, The Guide of the Perpelexed (New English translation, Chicago University

Press, 1963) , 6l ntroducti amd 6bynttrhe utct amyl &tssrayadn dy LintrodSction to the HistoryoffScieneel s o, Sart on,

Il, 369 -70.and 376 -77.1 - A French translation of this book was made by Munk in 1866, and recently
Professor Macdonald of America has given an excellent account of its contents in the Isis from

which Dr. Zwemer has reprinted it in The Moslem World of January 1928. [ D.B. Macdonald,
6ContinuecueaReon and Atomic Ti me in Mo FHe eVoslerS warld |, X¥Ili (1828),T6h e-2@4; epyigted ,from Isis, IX

(1927), 326 -4 4 . This article is focuslkradwm nc’)TMma'Im/oenimrem@owetlilp?dfegsfor Mh‘tdérfeﬂd‘m@- ]
L

however, has made no attempt to discover the psychological forces that determined the

growth of atomistic kalam in Islam. He adm its that there is nothing like the atomism of Islam

in Greek thought, but, unwilling as he is to give any credit for original thought to Muslim

thinkers [14. Macdonal d, 6Coeainoabpusan®e At omi c opl cime, ‘p“ﬁ&frfd‘"’i‘indmg a surfa ce
resemblance between the Islamic theory and the views of a certain sect of Buddhism, he

jumps to the conclusion that the origin of the theory is due to Buddhistic influences on the
thought of Islam. [15. Macdonal d, écteationtandrAtoroiciTSmeR e. . ap.Git i pp. 25 -28. See also The Religious Attitude

and Life in Islam , p. 320, where Macdonald traces the pantheistic developments in later sufi schools to Buddhistic and Vedantic
influences.]  nfortunately, a full discussion of the sources of t his purely speculative theory is not
possible in this lecture. | propose only to give you some of its more salient features, indicating

at the same time the lines on which the work of reconstruction in the light of modern physics
ought, in my opinion, to p roceed.

According to the Ashodéarite school of thinkers, t hen, t
call jawahir 7 infinitely small parts or atoms which cannot be further divided. Since the creative
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activity of God is ceaseless the number of the atoms cannot be finite. Fresh atoms are coming

into being every moment, and the universe is therefore constantly growing. As the Qurdan
says: 6God adds to His cfl¥atl'da"Thelessentce ldfethe atorh iss . 6
independent of its existence. This means that existence is a quality imposed on the atom by

God. Before receiving this quality the atom lies dormant, a s it were, in the creative energy of

God, and its existence means nothing more than Divine energy become visible. The atom in

its essence, therefore, has no magnitude; it has its position which does not involve space. It

is by their aggregation that atoms become extended and generate space. (17. Cf. de Boer, OAtomi
Theory (Muhammadan)o, in|fpAazm, the critic of @tomism, acutely remarks that the

| anguage of the Qurdan makes no difference in tthe act o
we call a thing, then, is in its essential nature an aggregation of atomic acts. Of the concept

of 6atomic actodé, however, it is difficult to form a mer
as action the actual atom of a certain physical quantity. But , as Professor Eddington has

pointed out, the precise formulation of the Theory of Quanta of action has not been possible
so far; though it is vaguely believed that the atomicity of action is the general law and that
the appearance of electrons is in some way dependent on it.  [18- Cf- Eddington,  op. cit ., p. 200]

Again we have seen that each atom occupies a position which does not involve space. That

being so, what is the nature of motion which we cannot
throughspace? Si nce the Ashéarite regarded space as generat ed
they <could not explain movement as a bodyods passage
intervening between the point of its start and destination. Such an explanation must

necessaril y assume the existence of void as an independent reality. In order, therefore, to

get over the difficulty of empty space, Nariam resorted to the notion of fiafrah or jump; and
imagined the moving body, not as passing through all the discrete positions in sp ace, but as
jumping over the void between one position and another. Thus, according to him, a quick

motion and a slow motion possess the same speed; but the latter has more points of rest. [19.

For an account of N al ptgfrahm ér gump) see iAgh n 6 adrMagalat al -Islamiyin , II, 18; Ibn Aazm, Kitab al -FiAal, V, 64 -65, and
Shahrastani, Kitab al -Mi | al -NiA{ai,Cpb. 38 -39; cf . a | sAb-Tabss rpa 68j Majid Fakhry, Islamic Occasionalism , p. 39, and H.A.

Wolfson: - The Philosophy of the Kalam , pp. 514 -17.] | confess | do not quite understand this solution of the
difficulty. It may, however, be pointed out that modern atomism has found a similar difficulty

and a similar solution has been suggested. I'n view of
Theory of Quanta, we cannot imagine the moving atom as continuously traversing its path in
space. O060ne of the most hopeful l ines of expScienceat i ono,

and the Modern World

6is to assume that an el egyttraverse itdpatieirsspate The altermativé n u o u
notion as to its mode of existence is that it appears at a series of discrete positions in space

which it occupies for successive durations of time. It is as though an automobile, moving at

the average rate o  f thirty miles an hour along a road, did not traverse the road continuously,

but appeared successively at the successive milestones
mi |l est [26 lﬁ\l.évﬁitel'ﬁad, Science and the Modern World ~ , p. 49.]

Another feature oft  his theory of creation is the doctrine of accident, on the perpetual creation

of which depends the continuity of the atom as an existent. If God ceases to create the

accidents, the atom ceases to exist as an atom. [21. A view, among others held by Bagillani who bases it on the
Quranic verses 8:67 and 46:24 which speak of the transient nature of the things of this world. Cf. Kitab al -Tamhid, p. 18.] The atom
possesses inseparable positive or negative qualities. These exist in opposed couples, as life

and deat h, motion and rest, and possess practically no duration. Two propositions follow from

this: (i) Nothing has a stable nature. (ii) There is a single order of atoms, i.e. what we call

the soul is either a finer kind of matter, or only an accident.
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lamincli ned to think that in view of the idea of conti nu
intended to establish there is an element of truth in the first proposition. | have said before

that in my opinion the spirit of-claskial ®ufud'aAaseis on t he
tecwreV,p. 102021l ] r egard the Ashoéarite thought on this point

on the basis of an Ultimate Will or Energy a theory of creation which, with all its shortcomings,

isfarmoretruetothesp i rit of the Qurodéan than the Aris®@telian i
Ashoéaritesd theory ecfeatibonhokthepeiverseebasing It onrthe Absolute Power and Will of God, cf. Majid Fakhry, Islamic

Occasionalism , pp. 15, 117 ff. and -Gha Saleie;d Meétead mghuyits.,i§cBBO 508.]i rrhe duty of the future

theologians of Islam is to reconstruct this purely speculative theory, and to bring it into closer
contact with modern science which appears t 0 be moving in the same direction.

The second proposition |l ooks |ike pure materialism. 1t
the Nafs is an accident is opposed to the real trend of their own theory which makes the

continuous existence of the atom de pendent on the continuous creation of accidents in it. It

is obvious that motion is inconceivable without time. And since time comes from psychic life,

the latter is more fundamental than motion. No psychic life, no time: no time, no motion.

Thusitisrea | | y what the Ashéarites call the accident which
the atom as such. The atom becomes or rather looks spatialized when it receives the quality

of existence. Regarded as a phase of Divine energy, it is essentially spiritual . The Nafs is the

pure act; the body is only the act become visible and |
vaguely anticipated the modern notion of point -instant; but they failed rightly to see the

nature of the mutual relation between the point and t he instant. The instant is the more

fundamental of the two; but the point is inseparable from the instant as being a necessary

mode of its manifestation. The point is not a thing, it is only a sort of looking at the instant.

Rumi is far more true to the sp irit of Islam than Ghazali when he says: [24. In R.A. Nicholsonbs edi
the Mathnawi this verse (i.1812) reads as under: / Wine became intoxicated with us, not we with it; | The body came into being from us, not
we from it.]

Reality is, therefore, esse  ntially spirit. But, of course, there are degrees of spirit. In the history

of Muslim thought the idea of degrees of Reality appears in the writings of Shihabuddin
Suhrawardi Maqtul. In modern times we find it worked out on a much larger scale in Hegel

and, more recentl vy, i n t hReighdhReRtivityo rwhichthe puldishedeiodly

before his death [25. Viscount Richard Burdon Haldane, the elder brother of John Scott Haldane, from whose Symposium Paper Allama

Igbal has quoted at length in Lect ure Il, p. 35, was a leading neo -Hegelian British philosopher and a distinguished statesman who died on 19

August 1928. Al l amads using the expression 6the | ate Lord Hal daentdécture which ndi cati ve of
togeth er with the first two Lectures was delivered in Madras (5 -8 Jan. 1929). The o6idea of degrees of reality and Kk
expounded by Haldane in The Reign of Relativity ~ (1921) as also in his earlier two -volume Gifford Lectures: The Pathwa y to Reality (1903 -04)

in which he also expounded the Principle of Relativity on purely philosophical grounds even before the publication of Einstei nés theory,; c¢f. Rudol f

Metz, A Hundred Years of British Philosophy - 315] | have conceived the Ultimate R eality as an Ego; and |
must add now that from the Ultimate Ego only egos proceed. The creative energy of the

Ultimate Ego, in whom deed and thought are identical, functions as ego -unities. The world, in
all its details, from the mechanical movement of wha t we call the atom of matter to the free
movement of thought in the human ego, is the self -revel ation of t We™EGreat |

reference to the ByaRatom of Divind energy, however low in the scale of existence, is

an ego. But the re are degrees in the expression of egohood. Throughout the entire gamut of

being runs the gradually rising note of egohood until it reaches its perfection in man. That is

why the Qurodan declares the Ultimate Ego tveinnBéd"™nearer |
is a reference to tjikepeadsdowedivé and move and have our being in the perpetual

flow of Divine life.

Thus a criticism, inspired by the best traditions of Mt
scheme of atomism into a spiritual pluralism, the details of which will have to be worked out
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by the future theologians of Islam. It may, however, be asked whether atomicity has a real

seat in the creative energy of God, or presents itself to us as such only because of our fini te
mode of apprehension. From a purely scientific point of view | cannot say what the final

answer to this question will be. From the psychological point of view one thing appears to me

to be certain. Only that is, strictly speaking, real which is directly conscious of its own reality.
The degree of reality varies with the degree of the feeling of egohood. The nature of the ego

is such that, in spite of its capacity to respond to other egos, it is self -centred and possesses
a private circuit of individualit y excluding all egos other than itself. [28. For further elucidation of the privacy
of the ego, see Lecture IV, pp. 79 -80.1 |y this alone consists its reality as an ego. Man, therefore, in whom
egohood has reached its relative perfection, occupies a genuine place in the heart of Divine

creative energy, and thus possesses a much higher degree of reality than things around him.
Of all the creations of God he alone is capable of consciously participating in the creative life

ofhiSMaker. [29. Cf. p. 64 where Iq bal says that God oO6out of Hi s own creative freedom . . . . h a
of His 1ife, powergndpwed WithtHe fidwer to imagine a better world, and to mould what
is into what ought to be, the ego in him, aspires, in the interests of an increasingly unique

and comprehensive individuality, to exploit all the various environments on which he may be

called upon to operate during the course of an endless career. But | would ask you to wait for

a fuller treatment of this point till my lecture on the Immortality and Freedom of the Ego. In

the meantime, | want to say a few words about the doctrine of atomic time which I think is

the weakest part of the Ashodéarite theory of creation.
view of the Divine attribute of Eternity.

The problem of time has always drawn the attention of Muslim thinkers and mystics. This

seems to be due partly to the fact that, according to
night is one of the greatest sign s of God, and partly to the Prophet 6s
with Dahr (time) in awell -known tradition referred to before. [30. The tradition: 06Do not wvilify t
Godo referred to injfgped, "sdme of the gteatest Muslim Sufis believed in the mystic

properties of theword  Dahr . According to MuAyuddin Ibn al -0 A r aOalir ,is one of the beautiful

names of God, and Razi tells us in his commentary on t
saints h ad taught him to repeat the word Dahr, Daihur , or Daihar . The Ashodbarite theo
time is perhaps the first attempt in the history of Muslim thought to understand it

phil osophically. Ti me, according to the Ashoaam t e, i s
this view it obviously follows that between every two
there is an unoccupied moment of time, that is to say, a void of time. The absurdity of this

conclusion is due to the fact that they looked at the subject of th eir inquiry from a wholly

objective point of view. They took no lesson from the history of Greek thought, which had

adopted the same point of view and had reached no results. In our own time Newton described

time as Osomething which oiwm intag alrfe dn d*wh r'eMygaEct s y. o
Principles of Natural Philosophy , Vol. I, Definition viii, Scholium i.] The metaphor of stream Imp||9d in this description

suggests serious objections to Newtonds equadedsthng obj ect i
how a thing is affected on its immersion in this stream, and how it differs from things that do

not participate in its flow. Nor can we form any idea of the beginning, the end, and the

boundaries of time if we try to understand it on the analog y of a stream. Moreover, if flow,

movement, or O6épassaged is the |l ast word as to the natur
to time the movement of the first time, and another which times the second time, and so on

to infinity. Thus the notion of time a s something wholly objective is beset with difficulties. It

must, however, be admitted that the practical Arab mind could not regard time as something

unreal like the Greeks. Nor can it be denied that, even though we possess no sense -organ to

perceive time |, itis a kind of flow and has, as such, a genuine objective, that is to say, atomic

aspect. In fact, the verdict of modern science is exact
recent discoveries in physics regarding the nature of time assume the disc ontinuity of matter.

The following passage f r dhilosBphysahde sNewoPhysi€so ig mpieveorthy m
this connexion:
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6Contrary to the ancient adage, natura non facit saltus

varies by sudden jumps and not by imperceptible degrees. A physical system is capable of

only a finite number of distinct states . . . . Since between two different and immediately

consecutive states the world remains motionless, time is suspended, so that time itself is

discontinuous: th er e i s an at [8.%L0u6 ﬁougiert IPW—HSéphy a@j the New Physics (An Essay on the Relativity

Theory and the Theory of Quanta), p. 143. The work belongs to thewhehhelvdser phase of
seized by the new discoveries of physicists and mathematicians such as Henry Poincare (celestial mechanics and new geometry), Max Planc k

(quantium theory) Nicolas L. Carnot (thermodynamics), Madame Curie (radium and its compounds) and Einstein (principle of rela tivi ty). This

was followed by his critical study of theories of knowledge: rationalism and scholasticism, ending in his thesis of the diver sity of 6émetaphysical

temperamentsd and the o6infinite plasticityd of theilkdmdmrmisnd fwherteHdy iigti btidkesy od e ITioc
of Rougierds phil osophi cad Mephysique ettld langagey  {1980)im which he elaborated the conception of plurality of

language in philosophical discourse. Rougier also wrote on history of ideas (scientific, philosophical, religious) and on contemporary political

and economical problems - his Les Mystiques politiques et leurs incidences internationales (1935) and  Les Mystiques economiques  (1949) are

noteworthy. / Itistobenotedthatb ot h t he name O6Louis Rougi er ®hilasopty andihe NewiPhysics ocfted im the pasgsage k

quoted by Allama Igbal are given puzzlingly incorrectly in the previous editions of Reconstruction including the one by Oxford University Press

(Lond on, 1934); and these were not noticed even by Madame Eva Meyerovitch in her French translation: Reconstruire la pensee religieuse de

| 61 s(Paisnl955, p. 83). It would have been well -ni gh impossible for me to find out bobkeorractithhddr 6 s name and
not received the very kindly help of the Dutch scholar the Reverend Dr. Jan Slomp and Mlle Mauricette Levasseur of Bibliothé gue Nationale,

Paris, who also supplied me with many useful particulars about the life and works of Rougier. The last thing that | heard was that this French

philosopher who taught in various universities including the ones in Cairo and New York and who participated in various Congr esses and was

the President of the Paris International Congress of Scientific Phil osophy in 1935, passed away on 14 October 1982 at the age of ninety -three.]

The point, however, is that the constructive endeavour
was wholly lacking in psychological analysis, and the result of this shortcoming was tha t they

altogether failed to perceive the subjective aspect of time. It is due to this failure that in their

theory the systems of material atoms and time -atoms lie apart, with no organic relation

between them. It is clear that if we look at time from a pur ely objective point of view serious

difficulties arise; for we cannot apply atomic time to God and conceive Him as a life in the

making, as Professor Alexander appears to have done in his Lectures on Space, Time, and

Deity. [33. Cf. Space, Time and Deity , 11,396 -9 8 ; also All ama I qgbaldés |l etter dated 24 Jaheatasof 1921 addre
Ighal , ed. B.A. Dar,pp. 141  -42) where, while disagreeing with Alexanderoés view of God, he obser v
the universe, but this tendency will eventually find its complete expression in a higher man, not in a God subjectto T ime, as Alexander implies

in o his discussion] gter Muslirh tHeofdgiansifully realized these difficulties. Mulla Jalaluddin

Dawani in a passage of his Zaurad, which reminds the modern student o
view of time, tells us that if we take time to be a kind of span which makes possible the

appearance of events as a moving procession and conceive this span to be a unity, then we
cannot but describe it as an original state of Divine activity, encompassing all the succeeding
states o f that activity. But the Mulla takes good care to add that a deeper insight into the
nature of succession reveals its relativity, so that it disappears in the case of God to Whom

all events are present in a single ak@shesgifeingegheegsept i on.
well as in Lectures V and VIl as (Fakhr al -Din) 6lraqi, we are -Qaldt -MeEdaakal BAbdAI hahl b. MuAasammad b . 6 Al
b . 6 ANliyianji all -Hamadani whose tractate on space and time: Ghayat al -Im kan fi Dirayat al -Makan (54 pp.) has been edited by Rahim

Farmanish (Tehran, 1338 S/1959); <cf. English translation of the pi-rgaso8Ae by A.H. Ka

Dar, o6l gbal ai damanMa-dMa@ & la & IE-ikrii lyb al ke Munawwar Goshay |, ed. Salim Akhtar, pp. 149 -51. Nadhr Sabiri, however, strongly
pleads that the real author of the tractate was Shaikh Taj al -Din Mahmud b. Khuda  -dad Ashnawi, as also hinted by Allama Igbal in his Presidential

Address delivered at the Fifth Indian Oriental Conference (1928) (Speeches, Writings and Staten

Ashnawi 6s Ghagytat a:l | mk an -ZfaimaMa omal@it at4 2alpp. ) edited by Nadhr Sabiri, 6l ntroductiono
resea rch about the MSS of the tractate and the available data of its author; also HajiKhalifah, Kashf al -Zunun , 1l, 1190, and A. Monzavi, A
Catalogue of Persian Manuscripts ~ , vol. Il, Part I, MSS 7556 -72./Cf . al so Maul anal mti az 6é&Mak#hhkain BaArtshh ik e OMuatneatnal | aq

6Al 1l amah | gbal ka ai k MadakMddagel:atdl rlagh ayla Aigbabn@entendiya Rapers #esented at the International
Congress on Allama Mohammad Igbal: 2 -8 December 1977), IV, 1 -10 wher ei n Maul an aonewAMSsohthe tractate ineghe Raza
Library, Rampur, and suggests the possibility of its being the one used by Allama Igbal in these Lectures as well as in his A ddress: 6A Plea for

Deeper Study of Mud ItmaybeSaddecthat there tresndins now no doubt as to the particular MS of this unique Sufi tractate on
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6Space and Timed used by Allama I gbal, for fortunately it is wel lythepRresideatr ved i n the

of Pakistan on 26 September 1984). The MS, accord ing to a note in All amads own hand dated 21 October 1935,
celebrated religious scholar Sayyid Anwar Shah Kashmiri Cf. Dr Ahmad Nabi Khan, Relics of Allama Igbal ~ (Catalogue), p. 12. / For purposes of

present annotation we have referred to Rahi  m Far mani s h®Ghayatald-inkan §i Dirayatfal H Makand(Rehrand 338/1959)

and to A.H. Kamal i 6s English translation of it (Karachi, 1971) vmﬂiDﬂ.]r&hageaeded. This t

similar way of looking at the matter. He conceives infinite varieties of time, relative to the

varying grades of being, intervening between materiality and pure spirituality. The time of

gross bodies which arises from the revolution of the heavens is divisible in to past, present,
and future; and its nature is such that as long as one day does not pass away the succeeding

day does not come. The time of immaterial beings is also serial in character, but its passage

is such that a whole year in the time of gross bodi es is not more than a day in the time of an
immaterial being. Rising higher and higher in the scale of immaterial beings we reach Divine

time - time which is absolutely free from the quality of passage, and consequently does not

admit of divisibility, sequ ence, and change. It is above eternity; it has neither beginning nor

end. The eye of God sees all the visibles, and His ear hears all the audibles in one indivisible

act of perception. The priority of God is not due to the priority of time; on the other ha nd, the
priority of time is [dfbtecCit-@@yad 6o8ct f th Fragrapsigioy p, 36] Thus
Divine time is what the Qurodoan de sBMiQpEgresggmt e 6 Mot h

kitab occurs in 3:7, 13:39 and 43:4] in which the whole of history, freed from the net of causal sequence,
is gathered up in a single super -eternal 6nowb. of al |l the Muslim theo
Fakhruddin Razi who appears to have given his most serious a ttention to the problem of time.

In his "Eastern Discussions,” Razi subjects to a searching examination all the contemporary
theories of time. He too is, in the main, objective in his method and finds himself unable to
reach any definitelcomwl dsihensayé&Unti

01 have not been able to discover anything really true
the main purpose of my book is to explain what can possibly be said for or against each theory
without any spirit of partisanship, which | genera lly avoid, especially in connexion with the

pro bl em O[:f7. Cf. taIiMarlﬁ@h_al d\/lashriqigah , |, 647; the Arabic text of the passage quoted in English is as under:]

The above discussion makes it perfectly clear that a purely objective point of view is only
partially helpful in our understanding of the nature of time. The right course is a careful
psychological analysis of our conscious experience which alone reveals the true nature of

time. | suppose you remember the distinction that | drew in the two a spects of the self,
appreciative and efficient. The appreciative self lives in pure duration, i.e. change without

succession. The life of the self consists in its movement from appreciation to efficiency, from

intuition to intellect, and atomic time is bor n out of this movement. Thus the character of our
conscious experience - our point of departure in all knowledge - gives us a clue to the concept
which reconciles the opposition of permanence and change, of time regarded as an organic

whole or eternity, an d time regarded as atomic. If then we accept the guidance of our
conscious experience, and conceive the life of the all -inclusive Ego on the analogy of the finite

ego, the time of the Ultimate Ego is revealed as change without succession, i.e. an organic

whole which appears atomic because of the creative movement of the ego. This is what Mir

Damad and MullaBagir mean when they say that time is born with the act of creation by which

the Ultimate Ego realizes and measures, so to speak, the infinite wealth of His own
undetermined creative possibilities. On the one hand, therefore, the ego lives in eternity, by

which term | mean non  -successional change; on the other, it lives in serial time, which |
conceive as organically related to eternity in the sense that i tisameasure ofnon -successional
change. In this sense alone it is possible to understa
t he alternati on O[f38.dae>;er§rhcd hﬁriegihsti.nﬁparticular to the gRgroan 23:80
on t his difficult side of the problem | have said enough in my preceding lecture. It is now time

to pass on to the Divine attributes of Knowledge and Omnipotence.
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The word 6éknowl edgeo, as applied to the finiteawego, al
tempora | process which moves round a veri tmbdeeandot her 6,
confronting the knowing ego. In this sense knowledge, even if we extend it to the point of

omni science, must always remain relative to iretb@& confror
predicated of the Ultimate Ego who, being all -inclusive, cannot be conceived as having a
perspective I|Iike the finite ego. The wuniverse, as we
existing per se in opposition to God. It is only when we look at the ac t of creation as a specific

eventinthelife -hi story of God that the universe appears as an
standpoint of theall -i ncl usi ve Ego there is no 6éothero. In Him t
knowing and the act of creating, are ide ntical. It may be argued that the ego, whether finite

or infinite, is inconceivable without a confronting non -ego, and if there is nothing outside the

Ultimate Ego, the Ultimate Ego cannot be conceived as an ego. The answer to this argument

is that logical negations are of no use in forming a positive concept which must be based on

the character of Reality as revealed in experience. Our criticism of experience reveals the

Ultimate Reality to be a rationally directed life which, in view of our experience of life, cannot

be conceived except as an organic whole, a something closely knit together and possessing a

centralpointofreference. [ 39. Cf . Lecture |1, p . 49, wher e, summing up his philosophical
says: Ofacrtisemde ejxpeti fy the inference that the ultimate nature OThi%fb%irigty is spirit

the character of life, the ultimate life can be conceived only as an ego. Knowledge, in the
sense of discursive knowledge, however i nfinite, cannot, therefore, be predicated of an ego
who knows, and, at the same time, forms the ground of the object known. Unfortunately,
language does not help us here. We possess no word to express the kind of knowledge which

is also creative of its obj  ect. The alternative concept of Divine knowledge is omniscience in
the sense of a single indivisible act of perception which makes God immediately aware of the

entire sweep of history, regarded as an order of speci
how Jal aluddin Dawani, 6l raqi, and Professor Royce i
knowledge. [ 40. Cf .-QuaeAHamadani, op.cit. , p. 50; English translation, p. 36. For Royceds vieyv
whole atonce ( totum simul ), see hi s World and the Individual, Il, 141.] There is an element of truth in this COﬂCEptiOﬂ.

But it suggests a closed universe, a fixed futurity, a predetermined, unalterable order of

specific events which, like a superior fate, has once for all determined the d irections of God
creative activity. In fact, Divine knowledge regarded as a kind of passive omniscience is

nothing more than the inert void of pre -Einsteinian physics, which confers a semblance of

unity on things by holding them together, a sort of mirro r passively reflecting the details of

an already finished structure of things which the finite consciousness reflects in fragments
only. Divine knowledge must be conceived as a living creative activity to which the objects

that appear to exist in their own right are organically related. By conc
as a kind of reflecting mirror, we no doubt save His fore -knowledge of future events; but it is
obvious that we do so at the expense of His freedom. The future certainly pre -exists in the

organic whol e of Godds cr e adxistyas an open @qgssibliity, not as ta fixpdr e
order of events with definite outlines. An illustration will perhaps help us in understanding

what | mean. Suppose, as sometimes happens in the history of human though t, a fruitful idea
with a great inner wealth of applications emerges into the light of your consciousness. You

are immediately aware of the idea as a complex whole; but the intellectual working out of its

numerous bearings is a matter of time. Intuitively all the possibilities of the idea are present

in your mind. If a specific possibility, as such, is not intellectually known to you at a certain

moment of time, it is not because your knowledge is defective, but because there is yet no

possibility tobecome  known. The idea reveals the possibilities of its application with advancing
experience, and sometimes it takes more than one generation of thinkers before these
possibilities are exhausted. Nor is it possible, on the view of Divine knowledge as a kind of

passive omniscience, to reach the idea of a creator. If history is regarded merely as a
gradually revealed photo of a predetermined order of events, then there is no room in it for

novelty and initiation. Consequently, we can attach no meaning to the word 6creationd, whic
has a meaning for us only in view of our own capacity for original action. The truth is that the
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whole theological controversy relating to predestination is due to pure speculation with no

eye on the spontaneity of life, which is a fact o f actual experience. No doubt, the emergence
of egos endowed with the power of spontaneous and hence unforeseeable action is, in a sense,

a limitation on the freedom of the all -inclusive Ego. But this limitation is not externally
imposed. It is born out of His own creative freedom whereby He has chosen finite egos to be
participators of His life, power, and freedom.

But how, it may be asked, is it possible to reconcile limitation with Omnipotence? The word

6l imitationd need not fr i gdlikirgror abstract ufivesalsQuuatwdyan has n
fixes its gaze on the concrete which the theory of Relativity has only recently taught modern

philosophy to see. All activity, creational or otherwise, is a kind of limitation without which it

is impossible to co nceive God as a concrete operative Ego. Omnipotence, abstractly

conceived, is merely a blind, capricious power withou
definite conception of Nature as a cosmos of mutually related forces. [41. About the cosmic harmony and

uni ty of Nature the Qurdéan says: 6Thou seest no incongruity in teaaydsarderati on of the
Then turn thy eye again and again -thy Il ook wildl return to thee c0n4j.}1qt,emewpéfér%’\i/iéwéDi\;iﬁéigued() (67:3

omnipotence as intimately related to Divine wisdom, and finds the infinite power of God

revealed, not in the arbitrary and the capricious, but in the recurrent, the regular, and the

orderly. At the same ti me, tshe h@urddanng cadn c egiowedéh eGosd ian |
Qurodan, 3:26 and 73: [fs fifen?theratidnally directed Divine will is good, a very serious

problem arises. The course of evolution, as revealed by modern science, involves almost

universal sufferi ng and wrongdoing. No doubt, wrongdoing is confined to man only. But the

fact of pain is almost universal, thought it is equally true that men can suffer and have suffered

the most excruciating pain for the sake of what they have believed to be good. Thus the two

facts of moral and physical evil stand out prominent in the life of Nature. Nor can the relativity

of evil and the presence of forces that tend to transmute it be a source of consolation to us;

for, in spite of all this relativity and transmutation , there is something terribly positive about

it. How is it, then, possible to reconcile the goodness and omnipotence of God with the

immense volume of evil in His creation? This painful problem is really the crux of Theism. No

modern writer has put it more accurately than Naumann in his Briefe U ber Religion . 6 We
possesso, he says:

6a knowledge of the world which teaches us a God of po
and death as simultaneously as shadow and light, and a revelation, a faith as to salvat ion

which declares the same God to be father. The following of the world -God produces the

morality of the struggle for existence, and the service of the Father of Jesus Christ produces

the morality of compassion. And yet they are not two gods, but one God. Somehow or other,

their arms intertwine. Only no mortal &Ny where ar

Naumann, Briefe U ber Religion , p. 68; also Lecture VI, note 38. The German text of the passage quoted in English is as under: / "Wir habe n
eine Welterkenntnis, die uns einen Gott der Macht und Starke lehrt, der Tod und Leben wie Schatten und Licht gleichzeitig ver sendet, und eine
Offenbarung, einen Heilsglauben, der von demselben Gott sagt, dass er Vater sei. Die Nachfolge des Weltgottes er gibt die Sittlichkeit des
Kampfes ums Dasein, und der Dienst des Vaters Jesu Christi ergibt die Sittlichkeit der Barmherzigkeit. Es sind aber nicht zwe i Gotter, sondern

einer. Irgendwie greifen ihre Arme ineinander. Nur kann kein Sterblicher sagen, wo und wie das geschieht."]

To the optimist Browning all is well with the world; [44. Reference is to Browningos /fGadnous |ines I
isintheheaven - AL 1 1's right wid thepegsitist'Sthdpenhauer the world is one perpetual winter

wherein a blind will expresses itself in an infinite variety of living things which bemoan their

emergence for a moment and then disappear for ever. [45. Cf. Schopenhauer, ~ World as Will and Idea , trans. R.B.

Haldane and J. Kemp, Book iv, section 57.] The issue thus raised between optimism and pessimism cannot

be finally decided at the present stage of our knowledge of the universe. Our intellectual

constitution is such that we can take only a piecemeal view of things. We cannot understand

the fullimpo rt of the great cosmic forces which work havoc, and at the same time sustain and
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amplify |ife. The teaching of the Qurdan, which believ
the behaviour of man and his control over natural forces, is neither optimism nor pessimism.

It is meliorism, which recognizes a growing universe a
eventual victory over evil.

But the clue to a better understanding of our difficulty is given in the legend relating to what

is called the Fall of Man. In this | egend the Qurdan partly retains the
legend is materially transformed with a view to put an entirely fresh meaning into it. The

Quranic method of complete or partial transformation of legends in order to besoul them with

new ideas, and thus to adapt them to the advancing spirit of time, is an important point which

has nearly always been overlooked both by Muslim and non -Muslim students of Islam. The

object of the Qurdan in dealing with t hdyslway$angends i s
at giving them a universal moral or philosophical import. And it achieves this object by

omitting the names of persons and localities which tend to limit the meaning of a legend by

giving it the colour of a specific historical event, and a Iso by deleting details which appear to

belong to a different order of feeling. This is not an uncommon method of dealing with

legends. Itis common in non -religious literature. An instance in point is the legend of Faust 1“5

For the origin and historical growth of the legend of Faust bef or e Goet heds masterly work on it cf. Mar y B e
C a s s eHnt¢ydopaedia of Literature  , 1,217 -19.] t o whi ch t he t ouch of Goet heds geni us |
meaning.

Turning to the legend of the Fa Il we find it in a variety of forms in the literatures of the ancient

world. It is, indeed, impossible to demarcate the stages of its growth, and to set out clearly

the various human motives which must have worked in its slow transformation. But confining

ourselves to the Semitic form of the myth, itis highly probable that it arose out of the primitive

manos desire to expl ain to hi mself t he infinite mi s e
environment, which abounded in disease and death and obstructed him o n all sides in his

endeavour to maintain himself. Having no control over the forces of Nature, a pessimistic

view of life was perfectly natural to him. Thus, in an old Babylonian inscription, we find the

serpent (phallic symbol), the tree, and the woman of fering an apple (symbol of virginity) to

the man. The meaning of the myth is clear - the fall of man from a supposed state of bliss

was due to the original sexual act of the human pair.
this legend becomes clear when we compare it with the narration of the Book of Genesis. [47.

Cf. Genesis, chapter iil] - The remarkable points of difference between the Quranic and the Biblical

narrations suggest unmistakably the purpose of the Quranic narration.

1. The Qur édan ocentandtherib h-estorg adtaggther. The former omission is obviously

meant to free the story from its phallic setting and its original suggestion of a pessimistic view

of life. The latter omission is meant to suggest that the purpose of the Quranic narration is

not historical, as in the case of the Old Testament, which gives us an account of the origin of

the first human pair by way of a prelude to the history of Israel. Indeed, in the verses which

deal with the origin of man as stewords i Bagtharloelnhsamg,hott he Qur

+dam, which it reserves for man in his ¢&&5Faetrty of God
the word Adam for man in his capacity of Godo6s viceger eiBL] Thebal‘prohsééﬁthéee” used in
Qurdan is further secured by the omission of proper nan
- Adam and Eve. [49-Cf-Genesis,iil. 0] The word Adam is retained and used more as a concept than

as the name of a concrete human individual. This us e of the word is not without authority in

the Qurdédan itself. The following verse is clear on the
O6We created you; then fashioned you; then said We to t
Adam" (7:11).
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2. The Qurbéan splits up tincteepisodey & the oné melating td what itd i st
describes simpllf®as8uditaned ‘ftrheece 60t her rel ating to the oOtr
the o6kingdom t hB&% Qa1 eThdfirstepidode is mentioned in the 7th and the

second in the 20th Surah of the Qurdan. According to the
astray by Satan whose function is to create doubts in the minds of men, tasted the fruit of
both the trees, whereas according to the Old Testament man was driven out of the Ga rden of

Eden immediately after his first act of disobedience, and God placed, at the eastern side of

the garden, angels and a flaming sword, turning on all sides, to keep the way to the tree of
life, [52. Cf. Genesis, iii, 24]

3. The Old Testament cursest he earth for Adamés aleticewsshilidi hebedi enc
Qurdan decl ares the earth to be the 6dwellingPplacebd o
Quroan, 2:36 fngr7:3%4hle possession of which he ougNethave o be gr
established you on the earth and given you therein the supports of life. How little do ye give

thanks! 06 L[57:Q1@jn, 2 Hovaswdlsi: 2201 .Nor is there any reason to suppose that

the word Jannat (Garden) as used here means t he supersensual paradise from which man is

supposed to have fallen on this earth. According to th
eart h. 6And We have <caused you to grow flPomQtoie ear
171 The Jannat , mentioned int  he legend, cannot mean the eternal abode of the righteous.

In the sense of the eternal abode of the righteous, Jannat i s described by the Qurod
the place 6wherein the righteous wildl pass to one anot
light discourse, I[P6 RFota"Wte?2ifPod Ifsimtbher described to be t
no weariness shall reach the righteous, nor forth frolméi® " %Rlald *%t hey
the Jannat menti oned in the | egend, however, the very first
sin of disobedience foll owed by his expul sionnngln fact
of the word as used in its own narration. In the second episode of the legend the garden is

described as a place 6where there is neither h&nger, no
Quroan, -21] g, therefore, inclined to think that the Jannat inthe Quranic narration is the

conception of a primitive state in which man is practically unrelated to his environment and
consequently does not feel the sting of human wants the birth of which alone marks the
beginning of human culture.

Thus we see that the Quranic legend of the Fall has nothing to do with the first appearance

of man on this planet. I'ts purpose is rather to indiceé
instinctive appetite to the conscious possession of a free self, capable of doubt and

di sobedi ence. The Fal/l does not mean any mor al depravi f
consciousness to the first flash of self -consciousness, a kind of waking from the dream of

nature with a throb of personal NoaudakbtyhenQunééas owg
earth as a torture -hall where an elementally wicked humanity is imprisoned for an original

act of sin. Manés first act of disobedience was al so hi
according to the Quranic narratio n, Adamdés first transgressihidowags forg
20120 -122] Now goodness is not a matter of compulsion; it is
moral ideal and arises out of a willing co -operation of free egos. A being whose movements

are wholly determined like a machine cannot produce goodness. Freedom is thus a condition

of goodness. But to permit the emergence of a finite ego who has the power to choose, after

considering the relative values of several courses of action open to him, is really to take a

great risk; for the freedom to choose good involves also the freedom to choose what is the

opposite of good. That God has taken this risk shows His immense faith in man; it is for man

now to justify this faith. Perhaps such a risk alon e makes it possible to test and develop the
potentialities of a being who was created of the 6égood
be the | owestlébfoQUt hdABOtWBe Qurodan says: O0And for trial
evilandwith goodo ( 212 39500 Hsmsoveries2155and90:4]  Good and evil, therefore, though

opposites, must fall within the same whole. There is no such thing as an isolated fact; for
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facts are systematic wholes the elements of which must be understo od by mutual reference.
Logical judgement separates the elements of a fact only to reveal their interdependence.

Further, it is the nature of the self to maintain itself as a self. For this purpose it seeks

knowledge, self -multiplication, and power, or, in the words of the Qurdéan, Ot he
never faileth©o. The first episode in the Quranic | egen
the second to his desire for self -multiplication and power. In connexion with the first episode

itis necessary to po int out two things. Firstly, the episode is mentioned immediately after the
verses describing Adamés superiority over the angel s i

names of things. [ 63- Qur o4l The Hlrpose of these verses, as | have shown before, is to

bring out the conceptual character of human knowledge. [64. Lecturel, pp- 10 -111 Secondly, Madame

BIavatsky [65. Madame Helena Petrovna Blavatsky (1831 -1891) is a noted spiritualist and theosophist of Russian birth, who in collaboration

with Col. H.S . Olcott and W.A. Judge founded Theosophical Society in New York in November 1873. Later she transferred her activities to In dia

where in 1879 she established the office of the Society in Bombay and in 1883 in Adyar near Madras with the following three o bj ects: (i) to

form a nucleus of the universal brotherhood of humanity; (ii) to promote the study of comparative religion, philosophy and sc ience, and (iii) to

investigate the unexplained laws of nature and powers latent in man. The Secret Doctrine (1888)de al s, broadly speaking, with o6Cosnm
and O0Anthropogenesisdé6 in a ponderous way; though | argely based oinittheeessenoet i ¢ t hought
of all religions. / For the mention of tree ascodht ckupypwlilheSgmet@ocbie focfo |, 187: 6The Symbol for

and Secret knowledge in antiquity was wuniversally a Tree, by whi c.h.isalscster i pt ure or a

creator of the Tr eSepd r(iotfualc ckunlotwlaenddge and Wi sdom) from which the mystic and the myst.

6To the Eastern Occultist the Tree of Knowledge (| ékmaybeaddedthathAlama lgbgllsdemsof t he et er nal

tohave a | ittle more than a mere passing interest in the Theosophical Cfaghatwoéand its
he, during his quite busy stay in Madras (5 -8 Jan. 1929) in connection with the present Lectures, found time to pay a visit to the head office of

the Society at Adyar. One may also note in Development of Metaphysics in Persia (p. 10, note 2) reference to a small work Reincarnation by

the famous Annie Besant (President of the Theosophical Society, 1907 -1933, and the first  and the only English woman who served as President

of the Indian National Congress in 1917) and added to this are tdpersonaMibrastpooks publ i sh
(cf. Descriptive Catalogue of Al |y Nm8llamib &¢lid of ARwma Igbal;nCathloguei b IValt). All this, however, does not

enable one to determine the nature of Al l ama | qbwhd‘)boésréggédsatrem&rkam% Theosophical
knowledge of ancient symbolism, tells us in her book, called Secret Doctrine |, that with the

ancients the tree was a cryptic symbol for occult knowledge. Adam was forbidden to taste the

fruit of this tree obviously because his fin itude as a self, his sense -equipment, and his

intellectual faculties were, on the whole, attuned to a different type of knowledge, i.e. the

type of knowledge which necessitates the toil of patient observation and admits only of slow

accumulation. Satan, ho  wever, persuaded him to eat the forbidden fruit of occult knowledge

and Adam yielded, not because he was elemental % wicked
Qur dan, 17; 11; also 21:37. The tree which Adam weserfilonhgi ddeAl tamappgbatbs(2efmbrandl

and rare understanding of the Qurodoan, is the tree of 6occul t k n m unfretfdl pasts. , to which me
Thi s, in Allamads view, is opposehd ctho itsh emoisntd ucchtairvaec tkenroiwsiteidcgeofow sl ami c teachingso.

vV (p. 101) that o6the birth of Islam is the birth of induct i veandpairfudylsbveget . 6 Tr ue, t hi

this knowledge aloneunfo | ds manés creative intellectual faculties and makes him the master of |
on earth. I f this is the true approach to knowledge, ther e iheosophigmtAl damalgbalce i n it for
was in fact opposed to all kinds of occul tism. I'n one of his dsharl-iogmemnyofheh i s report
the Qurdédan is no ot he rtaAawwafn whicthpromptstie patient ts seek some charm or spell rather than take the advice of a

physician. The taAawwuf , he added, which urges us to close our eyes and ears and instead to concentrate on the inner vision and which teaches
us to leave the arduous ways of conquering Nature and instead take to s ome easier spiritual ways, has done the greatest harm to science. [Cf.
Dr A bLaith Siddigi, Malfuzat -i Igbal , pp. 138 -39]. It must, however, be added that Allama Igbal does speak of a genuine or higher kind

of talawwuf which soars higher than all scienc es and all philosophies. In it the human ego so to say discovers himself as an individual deeper

than his conceptually describable habitual sel fhood. This happensnitiakkindkohe egodés con:
6bi ol ogi wmalmatti am®$Hf the description of which surpasses all ordinary |l anguage and all
embody itself only in a world -makingorworld -shaking act, and in this form aloned6, we amekeitselfl d, 6can thi

visible to the eye of histpypgtuletfersought & short éut td Kidwlédge. The only way
to correct this tendency was to place him in an environment which, however painful, was
better suited to the unfolding of his int el l ectual faculties. Thus Adamds in
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physical environment was not meant as a punishment; it was meant rather to defeat the
object of Satan who, as an enemy of man, diplomatically tried to keep him ignorant of the joy

of perpetual growt h and expansion. But the life of a finite ego in an obstructing environment
depends on the perpetual expansion of knowledge based on actual experience. And the
experience of a finite ego to whom several possibilities are open expands only by method of
tria | and error. Therefore, error which may be described as a kind of intellectual evil is an
indispensable factor in the building up of experience.

The second episode of the Quranic legend is as follows:

6But Satan whispered him (Adam): said he, O Adam! shal
and the Kingdom that faileth not? And they both ate thereof, and their nakedness appeared
to them, and they began to sew of the leaves of the garden to cover them, and Adam

disobeyed his Lord, and went astray. Afterwards his Lord chose him for Himself, and was
turned towards him, and -82.i ded him. 6 (20:120

The central idea here is to suggest |l ifeds irresistibl
career as a ¢ oncrete individual. As a temporal being, fearing the termination of its career by
death, the only course open to it is to achieve a kind of collective immortality by self -

mul tiplication. The eating of the forbiddserhtodex ui t of t
differentiation by which it multiplies itself with a view to circumvent total extinction. It is as if

|l ife says to death: o61If you sweep away one generation ¢
The Qurdan rejects t he apclerart butcsuggegtsntbeootiginal sexual fact

by the birth of the sense of shame disclosed in Adamods

body. Now to live is to possess a definite outline, a concrete individuality. It is in the concrete

individuality , manifested in the countless varieties of living forms that the Ultimate Ego reveals

the infinite wealth of His Being. Yet the emergence and multiplication of individualities, each

fixing its gaze on the revelation of its own possibilities and seeking its own dominion,
inevitably brings in its wake the awful struggle of
anot her o, says [6ft-heur@ur 6°ah®., "Thigt muidal *éonflict of opposing

individualities is the world  -pain which both illuminates and darkens the temporal career of

life. In the case of man in whom individuality deepens into personality, opening up possibilities

of wrongdoing, the sense of the tragedy of life becomes much more acute. But the acceptance

of selfhood as a form of life invo Ives the acceptance of all the imperfections that flow from

the finitude of selfhood. The Qurdédan represents man as
of personality which the heavens, the earth, and the mountains refused to bear:

ol )

6Verily We pthelmpeavens dnd to the earth and to the mountains to receive the

"trust” but they refused the burden and they feared to receive it. Man undertook to bear it,

but hath proved unjust, senseless!d (33:72).

Shall we, then, say no or yes to the trust of person ality with all its attendant ills? True

manhood, according to the Qurdan, consistlsf8j Rurégat’i'dhce

32001 At the present stage of the evolution of selfhood, however, we cannot understand the

full import of the di  scipline which the driving power of pain brings. Perhaps it hardens the self

against a possible dissolution. But in asking the above question we are passing the boundaries

of pure thought. This is the point where faith in the eventual triumph of goodness e merges

as a religious doctrine. 6God is equal to His purpose,

| have now explained to you how it is possible philosophically to justify the Islamic conception
of God. But as | have said before, religious ambition soars hi gher than the ambition of

philosophy. 69 tecurell. p. 58] Religion is not satisfied with mere conception; it seeks a more
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intimate knowledge of and association with the object of its pursuit. The agency through which

this association is achieved is the act of worship or prayer ending in spiritual illumination. The

act of worship, however, affects different varieties of consciousness differently. In the case of

the prophetic consciousness it is in the main creative, i.e. it tends to create a fresh ethica I
world wherein the Prophet, so to speak, applies the pragmatic test to his revelations. | shall

further develop this point in my lecture on the meaning of Muslim Culture. [70. Lecture V, pp. 11911
the case of the mystic consciousness it is in the main cognitive. It is from this cognitive point

of view that | will try to discover the meaning of prayer. And this point of view is perfectly

justifiable in view of the ultimate motive of prayer. | would draw your attention to the following

passage from the g reat American psychologist, Professor William James:

01t seems to probable that in spite of al | t hat "sci
continue to pray to the end of time, unless their mental nature changes in a manner which
nothing we know should lead us to expect. The impulse to pray is a hecessary consequence
of the fact that whilst the innermost of the empirical selves of a man is a Self of the social

sort, it yet can find its only adequate Socius [its "great companion"] in an ideal world.

6 . . most men, either continually or occasionally, carry a reference to it in their breast. The

humblest outcast on this earth can feel himself to be real and valid by means of this higher
recognition. And, on the other hand, for most of us, a world with no such inner refuge when
the outer social self failed and dropped from us would be the abyss of horror. | say "for most

of us", because it is probable that individuals differ a good deal in the degree in which they

are haunted by this sense of an ideal spect ator. It is a much more essential part of the
consciousness of some men than of others. Those who have the most of it are possibly the

most religious men. But | am sure that even those who say they are altogether without it

deceive themselves, and really h ave it in s olfnhérePgceyePsgheey ¢ 316]

Thus you will see that, psychologically speaking, prayer is instinctive in its origin. The act of

prayer as aiming at knowledge resembles reflection. Yet prayer at its highest is much more

than abstract reflection. Like reflection it too is a process of assimilation, but the assimilative

process in the case of prayer draws itself closely together and thereby acquires a power

unknown to pure thought. In thought the mind observes and follows t he working of Reality;

in the act of prayer it gives up its career as a seeker of slow -footed universality and rises
higher than thought to capture Reality itself with a view to become a conscious participator

in its life. There is nothing mystical about i t. Prayer as a means of spiritual illumination is a
normal vital act by which the little island of our personality suddenly discovers its situation in

a larger whole of life. Do not think | am talking of auto -suggestion. Auto -suggestion has
nothing to do w ith the opening up of the sources of life that lie in the depths of the human

ego. Unlike spiritual illumination which brings fresh power by shaping human personality, it

leaves no permanent life  -effects behind. Nor am | speaking of some occult and special way
of knowledge. All that | mean is to fix your attention on a real human experience which has

a history behind it and a future before it. Mysticism has, no doubt, revealed fresh regions of

the self by making a special study of this experience. Its liter ature is illuminating; yet its set
phraseology shaped by the thought -forms of aworn - out metaphysics has rather a deadening
effect on the modern mind. The quest after a nameless nothing, as disclosed in Neo - Platonic
mysticism - be it Christian or Muslim - cannot satisfy the modern mind which, with its habits

of concrete thinking, demands a concrete living experience of God. And the history of the race

shows that the attitude of the mind embodied in the act of worship is a condition for such an

experience. | n fact, prayer must be regarded as a necessary complement to the intellectual

activity of the observer of Nature. The scientific observation of Nature keeps us in close

contact with the behaviour of Reality, and thus sharpens our inner perception for a dee per
vision of it. | cannot help quoting here a beautiful passage from the mystic poet Rumi in which
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he describes the mystic quest after Reality: [72. Cf. R.A. Nicholson (ed. and tr.), The Mathnawi of Jalaluddin Rumi , Vol.
IV (Booksiandii - text),ii,w. 159-162 and 164.]

The Sufids book is not composed of ink and | eTthe er s : it
schol arés possmask®n Whsapeins t he Sfodtimarks lesSdistalksi on ?

the game like a hunter: he sees the musk -d e e r ack and follows the footprints. For some

while the track of the deer is the proper clue for him, but afterwards it is the musk -gland of

the deer that is his guide. To go one stage guided by the scent of the musk -gland is better

than a hundred stages of fo  llowing the track and roaming about. [73. Cf. R-A. Nicholson (ed. and tr), The

Mathnawi of Jalaluddin Rumi  , Vol. IV, 2 (Books i and ii - translation), p. 230. It is to be noted that quite a few minor changes made by Allama

Il gbal in Nichol s slationsof theveyses geoted here &ram the Mathnawi ar e due to his dropping Nicholsonds pare
him for keeping his translation |iterally as close to the text esa3-5ani70ias possible.
Nicholsondés edition of the Mat hnawi are preserved in Allama | gbal Museum faLahor e) and

marks and jottings on these volumes.]

The truth is that all search for knowledge is essentially a form of prayer. The scientifi c observer
of Nature is a kind of mystic seeker in the act of prayer. Although at present he follows only

the footprints of the musk -deer, and thus modestly limits the method of his quest, his thirst

for knowledge is eventually sure to lead him to the poin t where the scent of the musk -gland
is a better guide than the footprints of the deer. This alone will add to his power over Nature

and give him that vision of the total -infinite which philosophy seeks but cannot find. Vision
without power does bring moral elevation but cannot give a lasting culture. Power without

vision tends to become destructive and inhuman. Both must combine for the spiritual

expansion of humanity.

The real object of prayer, however, is better achieved when the act of prayer becomes
congregational. The spirit of all true prayer is social. Even the hermit abandons the society of
men in the hope of finding, in a solitary abode, the fellowship of God. A congregation is an

association of men who, animated by the same aspiration, concentrate themselves on a single

object and open up their inner selves to the working of a single impulse. It is a psychological

truth that association multiplies the normal man6s powe
and dynamizes his will to a degree unknown t o him in the privacy of his individuality. Indeed,

regarded as a psychological phenomenon, prayer is still a mystery; for psychology has not

yet discovered the laws relating to the enhancement of human sensibility in a state of
association. With Islam, how  ever, this socialization of spiritual illumination through
associative prayer is a special point of interest. As we pass from the daily congregational
prayer to the annual ceremony round the central mosque of Mecca, you can easily see how

the Islamic insti  tution of worship gradually enlarges the sphere of human association.

Prayer, t hen, whet her individual or associative, i s an
a response in the awful silence of the universe. It is a unique process of discovery whereby

the searching ego affirms itself in the very moment of self -negation, and thus discovers its

own worth and justification as a dynamic factor in the life of the universe. True to the

psychology of mental attitude in prayer, the form of worship in Islam sym bolizes both

affirmation and negation. Yet, in view of the fact borne out by the experience of the race that

prayer, as an inner act, has found expression in a var

0To every people have We appoi nt edbsewe. Frereforéletthenr shi p whi ¢
not dispute this matter with thee, but bid them to thy Lord for thou art on the right way: but

if they debate with thee, then say: God best knoweth what ye do! He will judge between you

on the Day of Resurrection, as to the mat ters wherein ye-689)i fferd (22:67
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The form of prayer ought not to become a matter of dispute. [74. Ct. the Quranic verse 3:191 where so far as

private prayers are concerned the faithful ones are spoken of remembering God standing and sitting and lying on their sides.] WhICh side

you turn your face is certainly not essential to the spirit of prayer. The Qurdan is perfe
clear on this point:

06The East and West is Godods: therefore whichever way
(2:115).
6There is no piety in turning your faces towards the |

believeth in God, andt he Last Day, and the angels, and the scriptures, and the prophets;

who for the love of God disburseth his wealth to his kindred, and to the orphans, and the

needy, and the wayfarer, and those who ask, and for ransoming; who observeth prayer, and

payeth the legal alms, and who is of those who are faithful to their engagements when they

have engaged in them; and patient under ills and hardships, in time of trouble: those are

they who are just, and those are they who fear the Lor

Yet we cannot ignor e the important consideration that the posture of the body is a real factor

in determining the attitude of the mind. The choice of one particular direction in Islamic

worship is meant to secure the unity of feeling in the congregation, and its form in gene ral
creates and fosters the sense of social equality inasmuch as it tends to destroy the feeling of

rank or race superiority in the worshippers. What a tremendous spiritual revolution will take

place, practically in no time, if the proud aristocratic Brahm in of South India is daily made to

stand shoulder to shoulder with the untouchable! From the unity of the all -inclusive Ego who

creates and sustains all egos follows the essential unity of all mankind. [75. The Qurbdan speaks of
mankind as ocon®;cemmunietryes 2TRe fivisidh df tmankind into races, nations, and tribes,

according to the Qurodan, is for [Pur'pos8esanosfredikdeneli'f eekd
communi tyo, TR |slaimit form of association in praye r, therefore, besides its cognitive value,

is further indicative of the aspiration to realize this essential unity of mankind as a fact in life
by demolishing all barriers which stand between man and man.

The Human Ego- His Freedom and Immortality

THE Quran in its simple, forceful manner emphasiz es the individuality and uniqueness of

man, and has, | think, a definite view of his destiny as a unity of life. (t. Cf. Quroan, 6:94, 19:80
19:93 -95; see also p. 93 where Allama Igbal, referring to these last verses, affirms that in the life hereafter the finite ego will approach the

Infinite Ego owith the irreplaceaqyigincongeduente ofthisView ofriar as'd ahigué

individuality which makes it impossible for one individual to bear the burden of another, [2. This

is, in fact translation of the Quranic text: wa lataziru wazirat -unw wizra ukhra  which appears in verses 6:164; 17:15; 35:18; 39:7 and 53:38.
Chronologically the last verse 53:38 is the earliest on the subject. The implication of this supreme ethical princi ple or law is three -fold: a
categorical rejection of the Christian doctrine of the 6ori gimpatli osnién 6 ,a nrde fduetnaitailo nofo

the possibility of mediation between the sinner and God (cf. M. Asad, TheMessage of t he, p.@l6rnota3il).] and entitles him

0n|y to what is due to his own personal effort, [3. Again, translation of the Quranic verse 53:39 which is in continuation
of the verse last referred to above.] that the Qur'an is led to reject the idea o f redemption. Three things
are perfectly clear from the Qur'an:

(i) That man is the chosen of God:
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0Afterwards his Lord chose him [Adam] for himself and t
(20:122).

(ii) That man, with all his faults, is meant to be the r epresentative of God on earth:
6When thy Lord said to the angels, "Verily | am about t
said, O6Wi It Thou place there one who will do ill therei

praise and ext ol Thaid, "Werily likme what3d/du krndw mot", (2:30).

6And it is He Who hath made you His representatives on
you above others by various grades, that He may prove
(iii) That man is the trustee of a free personality which he accepted at his peril:

6Verily We proposed to the Heavens, and to the Earth,
"trust", but they refused the burden and they feared to receive it. Man undertook to bear it,

but hath proved unjust, senseless!d (33:72).

Yet it is surprising to see that the unity of human consciousness which constitutes the centre

of human personality never really became a point of interest in the history of Muslim thought.

The Mutakallimun regarded the soul as a fine  r kind of matter or a mere accident which dies

with the body and isre  -created on the Day of  Judgment . The philosophers of Islam received
inspiration from Greek thought. In the case of other schools, it must be remembered that the

expansion of Islam broug  ht within its fold peoples belonging to different creed -communities,
such as Nestorians, Jews, Zoroastrians, whose intellectual outlook had been formed by the

concepts of a culture which had long dominated the whole of middle and western Asia. This

culture , on the whole Magian in its origin and development, has a structurally dualistic soul -

picture which we find more or less reflected in the theological thought of Islam. [4.Cf.O. Spengler,  The

Decline of the West , I, 306 -07. Also Lecture V, p. 114 where Al |l ama | gbal makes the important statement: 6l ndeed m
Il ectures has been to secure a vision of the spirit of I'slam as mapnberead ipat ed from it
conjunction with All amgéstd epilay otso | & tRaesnsapu bThishrerdepiny makes it clear that: 6Magi an |
experience very much permeate Muslim theology, philosophy and Sufism. Indeed, there is evidence to show that certain schools of Sufism

knownaslislam i ¢ have only repeated the Magian type of religious experience that. . . There
Islam aimed at opening up new channels not only of thought but the religious experience as well. Our Magian inheritance, howe ver, has stifled

the |ife of I'slam and never allowed the deve Sgeehes Writings find Btatementseofaldbal s p i, edi AL. and aspirat
Sherwani, p. 170). It is important to note that, according to Allama Igbal, Bahaism and Qadianism are O06the two forms which the moder
ofpre-l sl ami c Magiani sm has assumed?©d, cf . his article 6Qadianis and @tohtothe ox Musl i mso,

Study of | sl ambd, a highly valuabl eosnnyreompdiag edf ta@d vo o k et h-&dctidm(i) omerefaghe fomiceof 6 E6  Su b

this proposed book is: ¢6Babi, Ahmadiyya, e tlLettersafdVripngsotigba s ., p.A3; italichoinele EadieronL ess Magi anodo (
pp. 87 -88 thereisanenlig ht ening passage which reads: 6Empire brought men belonging to earlier
as Magian, within the fold of Islam. The result was the conversion of Islam to a pre -Islamic creed with all the philosophical controversies of

these creeds: Ruh, Nafs; Qu r @adith; or Qadim . Real Islam had very Ilittle chances.® This may be compa
statement in his articl e: Spéethesl Wntingsand Statéynents iofcldbal mé , ( p . 122): 6 The Movdth theins o f Spai
Aristotelian spirit, and away from the enervating influences of the thought of Western and Central Asia, were comparatively m uch closer to the

spirit of Islam than the Moslem races of Asia, who let Arabian Islam pass through all the solvents of Ajam and finally divested it of its original

character. The conquest of Persia meant not the conversion of Persia to Islam, but the conversion of Islam to Persianism. Rea d the intellectual

history of the Moslems of Western and Central Asia from the 10th century downwards, and you will find therein verified every word that | have

written above.d® And All ama | gbal wrote this, be it not e d The DatlineJofi theyWedt 9 1was i.e. befor
published (Vol. I, 1918, revised 1923, Vol . I, 1922; English translation, Vol. I, 23 April 1926, Vol. I, 9 November 1928) and before the

expressions such as 6Magi an Soul 6, 6Magi an Cul turebd and 6Magi an Rel i giond came

cutre]  Devotional Sufism alone tried to understand the meaning of the unity of inner
experience which the Qur'an declares to be one of the three sources of knowledge, [5. Cf. the
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Quranic verses 41:53 and 51:20 -21, which make it incumbent on men to study signs of God in themselves as much as those in the world

aroundthem.]  the other two being History and Nature. The development of this experience in the

religious life of  Islam reached its culmination in the well -known words of Hallaj -6 am t he
creative truth.é The contemporaries of Hal | aj , as wel
words pantheistically; but the fragments of Hallaj, collected and published by the Fren ch

Orientalist, L. Massignon, leave no doubt that the martyr -saint could not have meant to deny

the transcendence of God. [6. Cf. Husain b. Mansur al ~ -Aallaj, Kitab al -flawasin , English translation by Aisha Abd Ar -Rahman, also

by Gilani Kamran, ( Ana al -Haqq R econsidered , pp. 55 -108), fiasin VI, 23, containing al -éal | aj 6 s ec st ataiacl-Hagqg, enddnc e :
Massignondés explanatory notes on it trans]|-&@awasthofbly-HRI| AaurnBl ofthe @niversityof Baluchistamr t i, cl e 6 Ki t ab
1/ 2 (Autumn 1981), 79  -85; cf. also A. Schimmel, Mystical Dimensions of Islam , pp. 66 ff. /It may be noted that Allama Igbal in his, in many

ways very valuable, articl e Speedhed, sgtiggs and StatemBritsiof Ighbal o p h gpd143 -51), compar es McTaggart to Aallaj

(pp. 148 -4 9) . I'n the system ofaithmti &, 6@my $ oisodheirntui tion, as a source of knowledge, is n
of Bradley . . . . In the case of McTaggart the mystic Reality came to him as a confirmati on of his thought . . . . When the mystic Sultan Abu
Sa6id met the philosopher Abu O6AIl i ibn Sina, he is reported to ha(ppeldsadbd, o661 see wh

The key to McTaggartds system i ndeeeufromithe cohcluding septenteioichis firsh waksStudies in the Hegelian

Di alectic: 6Al I true philosophy must be mystical, not Thisnndeéept h naid ttiscIimetdmdéMc Daggam
Phil osophyd al smacbgbal ds A&whatransl ation of two passages f r doushani-isRazpidadih) The New Gar
dealing with Questions VI and VIII; the |l atter Question probes thoto Che BysateDwprof

(tr), 1 gbal 6s -GRaz-$Jadichand Bandagi Namah , pp. 42 -43, 51 -54] The true interpretation of his experience,
therefore, is not the drop slipping into the sea, but the realization and bold affirmation in an

undying phrase of the reality and permanence of the human ego in a profounder personality.
The phrase of Hallaj seems almost a challenge flung against the Mutakallimun . The difficulty
of modern students of religion, however, is that this type of experience, though perhaps

perfectly normal in its beginn ings, points, in its maturity, to unknown levels of consciousness.

Ibn Khaldun, long ago, felt the necessity of an effective scientific method to investigate these

levels. [7-Cf. The Mugaddimah -, trans. F. Rosenthal, Il, 76 -103] Modern psychology has only r  ecently realized the
necessity of such a method, but has not yet been able to go beyond the discovery of the
characteristic features of the mystic levels of consciousness. [8. Note lgbal significant observatio
psychology has not yet touched ev en the outer fringe of religious life and is still far from the richness and variety of what is called religious
experienceo (LectuNpgtpheing yetin pdssession of a scientific method to deal with the type

of experience on which such judgem ents as that of Hallaj are based, we cannot avail ourselves

of its possible capacity as a knowledge -yielding experience. Nor can the concepts of
theological systems, draped in the terminology of a practically dead metaphysics, be of any

help to those who h  appen to possess a different intellectual background. The task before the

modern Muslim is, therefore, immense. He has to rethink the whole system of Islam without

completely breaking with the past. Perhaps the first Muslim who felt the urge of a new spiri t
in him was Shah WaliAllah of Delhi. The man, however, who fully realized the importance and

immensity of the task, and whose deep insight into the inner meaning of the history of Muslim

thought and life, combined with a broad vision engendered by his wid e experience of men
and manners, would have made him a living link between the past and the future, was
Jamaluddin Afghani. If his indefatigable but divided energy could have devoted itself entirely

to Islam as a system of human belief and conduct, the wor Id of Islam, intellectually speaking,
would have been on a much more solid ground today. The only course open to us is to
approach modern knowledge with a respectful but independent attitude and to appreciate the

teachings of Islam in the light of that kno wledge, even though we may be led to differ from
those who have gone before us. This | propose to do in regard to the subject of the present

lecture.

In the history of modern thought it is Bradley who furnishes the best evidence for the

impossibility of de  nying reality to the ego. In his Ethical Studies [9 Cf. Ethical Studies  (1876), pp. 80f]  he
assumes the reality of the self; in his Logic [10. Cf. The Principles of Logic  (1883), Vol. Il chapter il he takes it
only as a working hypothesis. It is in his Appearance and Reality  that he subjects the ego to

a searching examination. ~ [*1. Cf. Appearance and Reality  (1893), pp. 90 -103] |ndeed, his two chapters on the
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meaning and reality of the self may be regarded as a kind of modern Upanishad on the
unreality of the Jivatma [12. Jivatma is the individual mind or consciousness of man or his soul distinguished from the cosmic

mind, cosmic consciousness or world -soul ; c f . Entyslopeedia df Religion and Ethics , 11,195, also XII, 597.] According to hlm
’

the test of reality is freedom from contradiction and since his criticism discovers the finite

centre of experience to be infected with irreconcilable oppositions of change and permanence,

unity and diversity, the ego is a mere illusion. Whatever may be our vi ew of the self - feeling,

self -identity, soul, will - it can be examined only by the canons of thought which in its nature

is relational, and all o6relations involve contradictiol
logic has shown the ego to be a mass of confusion, Bradley has to admit that the self must

be 6in some sense real 6, 06in solmé "wpeairesgRaynersaedubi t abl
oAppendi xowWe may ®asily grant that the ego, in its finitude, is imperfect as a unity of life.

Indeed, its nature is wholly aspiration after a unity more inclusive, more effective, more

balanced, and unique. Who knows how many different kinds of environment it needs for its

organization as a perfect unity? At the present stage of its organization it is unable to maintain

the continuity of its tension without constant relaxation of sleep. An insignificant stimulus may

sometimes disrupt its unity and nullify it as a controlling energy. Yet, however thought may

dissect and analyse, our fe  eling of egohood is ultimate and is powerful enough to extract from

Professor Bradley the reluctant admission of its reality.

The finite centre of experience, therefore, is real, even though its reality is too profound to

be intellectualized. What then is the characteristic feature of the ego? The ego reveals itself

as a unity of what we call mental states. Mental states do not e xist in mutual isolation. They
mean and involve one another. They exist as phases of a complex whole, called mind. The

organic unity, however, of these interrelated states or, let us say, events is a special kind of

unity. It fundamentally differs from the unity of a material thing; for the parts of a material

thing can exist in mutual isolation. Mental unity is absolutely unique. We cannot say that one

of my beliefs is situated on the right or left of my other belief. Nor is it possible to say that

my appr eciation of the beauty of the Taj varies with my distance from ygra. My thought of

space is not spatially related to space. Indeed, the ego can think of more than one space -
order. The space of waking consciousness and dream -space have no mutual relation. T hey do
not interfere with or overlap each other. For the body there can be but a single space. The

ego, therefore, is not space -bound in the sense in which the body is space -bound. Again,
mental and physical events are both in time, but the time -span of th e ego is fundamentally
differenttothetime  -span of the physical event. The duration of the physical eventis stretched

out in space as a present fact; the egobs duration is
present and future in a unique manner. The formation of a physical event discloses certain
present marks which show that it has passed through a time -duration; but these marks are
merely emblematic of its time duration; not time -duration itself. True time T duration belongs
to the ego alone.

Another important characteristic of the unity of the ego is its essential privacy which reveals
the uniqueness of every ego. In order to reach a certain conclusion all the premisses of a

syllogism must be believed in by one and the same mind. If | believe in the proposition 6
men are mortal 0, and another mind believes in the pr
inference is possible. It is possible only if both the propositions are believed in by me. Again,

my desire for a certain thing is essentially mine. Its satisfaction means my private enjoyment.

If all mankind happen to desire the same thing, the satisfaction of their desire will not mean

the satisfaction of my desire when | do not get the thing desired. The dentist may sympathize

with my toothache, but cannot experience the feeling of my toothache. My pleasures, pains,
and desires are exclusively mine, forming a part and parcel of my private ego alone. My
feelings, hates and loves, judgements and resolutions, are exclusively mine. God Himself
cannot fee |, judge, and choose for me when more than one course of action are open to me.
Similarly, in order to recognize you, | must have known you in the past. My recognition of a
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place or person means reference to my past experience, and not the past experience of

another ego. It is this unique interrelation of our mental states [14. Misprinted as, mutual, states in the

previous editons] — t hat we express by the word o610, and it i s he
psychology begins to appear. What is the nature of t his 61672

To the Muslim school of theology of which Ghazzali is the chief exponent, [15. For Ghazalios concept:
of the soul , cf . M.-Gh8zalie ety s$ h eii stmd , 6 Al Hi st ory ,oeﬂ.Mm«lu&hhrii‘,mt}l@hi-21.¢sthék@go isa

simple, in divisible, and immutable soul -substance, entirely different from the group of our

mental states and unaffected by the passage of time. Our conscious experience is a unity,

because our mental states are related as so many qualities to this simple substance which

persists unchanged during the flux of its qualities. My recognition of you is possible only if |

persist unchanged between the original perception and the present act of memory. The

interest of this school, however, was not so much psychological as m etaphysical. But whether
we take the soul -entity as an explanation of the facts of our conscious experience, or as a

basis for immortality, | am afraid it serves neither psychological nor metaphysical interest.
Kantdos fallacies of p u rndothestadsnbofimodarnghilesephy. k feoRe#frence

here is to what Kant named O6Paral ogisms of Pure Reasonbd, i . e. f alcitymgnerzals ar gument s
identity and eternality of the human soul; cf. Critique of P ure Reason , pp. 328 -83.] The ol t hhi nko , whi ch accomp
thought is, according to Kant, a purely formal condition of thought, and the transition from a

purely formal condition of thought to ontological substance is logically illegitimate. [17. Critiq ue of

Pure Reason, pp. 329 -0l Ey en apart from Kantds way of |1 ooking at the
indivisibility of a substance does not prove its indestructibility; for the indivisible substance,

as Kant himself remarks, may gradually disappear into nothingness like an intensive quality

or cease to exist a” Of a Sudden. [18. Critique of Pure Reason , pp.372 -7 3 ; this is, in fact, Kant 6s argument i

German Jewi sh philosopher Moses Mendel ssohno6s .&dmp8nuth, €b mmeet BReymaonekKaaet 606 ChetSquldp

Reason, pp. 470 -71] Nor can this static view of substance serve any psychological interest. In the
first place, it is difficult to regard the elements of our conscious experience as qualities of a
soul - substance in the sense in which, for instance, the weight of a physical body is the quality
of that body. Observation reveals experience to be particular acts of reference, and as such

they possess a specific being of their own. They constitute, as Laird ac utely remarks, 6éa 1
worl d and not merely new features in an old worl dd. Se
as qualities, we cannot discover how they inhere in the soul -substance. Thus we see that our

conscious experience can give us no clue to the e go regarded as a soul -substance; for by

hypothesis the soul -substance does not reveal itself in experience. And it may further be

pointed out that in view of the improbability of different soul -substances controlling the same

body at different times, the t heory can offer no adequate explanation of phenomena such as

alternating personality, formerly explained by the temporary possession of the body by evil

spirits.

Yet the interpretation of our conscious experience is the only road by which we can reach the

ego, if at all. Let us, therefore, turn to modern psychology and see what light it throws on the

nature of the wego. William James <conceives c-onsciousn
conscious flow of Changes with a felt Continuity. [19. Cf. Principles of Ps ychology , Vol. I, chapter ix, especially pp. 237

48] He finds a kind of gregarious principle working in our experiences which have, as it were,

6hooksd® on them, and thereby catch up onPRS @HFther in t
Psychology , Vol. I, chapter ix, p. 340.] The ego consists of the feelings of personal life, and is, as such,

part of the system of thought. Every pulse of thought, present or perishing, is an indivisible

unity which knows and recollects. The appropriation of the pas sing pulse by the present pulse

of thought, and that of the present by its successor, is the ego. [21. Cf. - Principles of Psychology , Vol. I, chapter

ix, p. 339; cf.  Critique of Pure Reason , p. 342, note (a) where Kant gives an illustration of a series of el astic balls in connection with the third
paralogism to establish the numerical identity of the ego. Kemp Smith in his Commentary p. 461, has rightly observed that Wil l'iam Jamesods

psychological description of self -consciousness is simply an extension of thi s illustration.] ThIS description Of our mental ||fe
is extremely ingenious; but not, | venture to think, true to consciousness as we find it in
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ourselves. Consciousness is something single, presupposed in all mental life, and not bits of
consciousness, mu tually reporting to one another. This view of consciousness, far from giving

us any clue to the ego, entirely ignores the relatively permanent element in experience. There

is no continuity of being between the passing thoughts. When one of these is present , the
other has totally disappeared; and how can the passing thought, which is irrevocably lost, be

known and appropriated by the present thought? | do not mean to say that the ego is over

and above the mutually penetrating multiplicity we call experience. Inner experience is the
ego at work. We appreciate the ego itself in the act of perceiving, judging, and willing. The

life of the ego is a kind of tension caused by the ego invading the environment and the
environment invading the ego. The ego does not st and outside this arena of mutual invasion.

It is present in it as a directive energy and is formed and disciplined by its own experience.

The Qur'an is clear on this directive function of the ego:

6And h

t y ask thee of the soul omSay: LtAmd[€@mmand]: pr oc e e d e
but of n g

e
knowl edge, only a Ilittle to you is givend (17:

In order to understand the meaning of the word Amr, we must remember the distinction

which the Qur'an draws between Amr and Khalq . Pringle -Pattison deplores that the Engl ish

language possesses only one word -0 cr e a1itoexpre8s the relation of God and the universe

of extension on the one hand, and the relation of God and the human ego on the other. The

Arabic language is, however, more fortunate in this respect. It ha s two

words: Khalg and Amr to express the two ways in which the creative activity of God reveals

itself to us. Khalq iscreation; Amri s directi on. As the Qur'an says: 6T

and dir é%%t i 2The’verse uoted above means that the essential nature of the

soul is directive, as it proceeds from the directive energy of God, though we do not know how

Divine Amr functions as ego -unities. The personal pronoun used in the expression Rabbi ( 6 my

Lorddé) throws f ur t huerandbehayiour of thenegd. lhismeanatd suggest that

the soul must be taken as something individual and specific, with all the variations in the

range, bal ance, and effectiveness of its unity. 06Every
your Lord well knowet h who is best guided in his pathé (17:84
not a thing; it is an act. My experience is only a series of acts, mutually referring to one

another, and held together by the unity of a directive purpose. My whole reality lies in my

directive attitude. You cannot perceive me like a thing in space, or a set of experiences in

temporal order; you must interpret, understand, and appreciate me in my judgements, in my

will -attitudes, aims, and aspirations.

The next question is: how d  oes the ego emerge within the spatio -temporal order? [23 Cf.pp. 84

85, where Allama Igbal gives a philosophical answer to this question in terms of contemporary theory of emergent evolution as expounded by

S. Alexander ( Space, Time and Deity , 2vols., 192 0)and C.L. Morgan ( Emergent Evolution , 1923). The theory distinguishes between two kinds

of effects: 6resul tantsdé which are the predictable outcome of picaynwdwandsdty exi sting ¢
completely predictable. According to Alexander, who in his o riginal conception of emergence was indebted to Morgan (cf. Space, Time and Deity
[ 14), mind is 6an O6emergentd from | if e, -cahnednilciafle |an ed meorfg eemxti sft reonnecleaich( o vbe rd . p h y sWhce

processes attain acertaind  egree of Gestalt -like structural complexity life emerges out of it. Life is not an epiphenomenon, nor is it an entelechy
as with Hans Driesch-bberani demergéefd between |ife and matter. At trbcessessext stage o
in living organisms attain a certain level of structural complexity, mind appears as a novel emergent. By reasonable extrapol ation it may be

assumed that there are emergents (oftThiquails tversy)clho gée editddaand iavian dRfuunti Brse of mano, (

Karimal -Ji | i 6s O6Perfect Mand and Nietzschebds O6Super manbd. No wonder that d@dodi ama | gbal i
(Letters of Igbal , pp. 141 -4 2) , whil e taking a strictreviewoofi The Seoréts oE theviSelf F ¢tnarslatienr od kis epoch -
making Asrar-iKhudi) and particularly of the Nietzschean allegation agai nSsworddndthe (cf . Forste

Sceptre , p. 284) writes: 6 Nor cae snyh d dreiag lbotfl y hien cPeerrsfteact Man which he confounds with th
| wrote on the Sufi doctrine of the Perfect Man more than twenty years ago, long before | had read or heard anything of Nietz sche . ... The

English reader ought to appro ach this idea, not through the German thinker, but through an English thinker of great merit (italics mine) - 1
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mean Alexander - whose Gifford Lectures (1916 -18) del ivered at Gl asgow were published | ast year . 0

Alexander 6s chapter on o6Deity and Go8)Y dwmngingiitn,alsiglBilfecanteddmi sbbaghtdi s much

mine(ilics mine).l - The teaching of the Qur'an is perfectly clear on this point:

ONow of fine cl ay We ThenWe placad bim,ta endist garannin a safe abode;
then made We the moist germ a clot of blood: 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 a nother make.

0Bl essed, therefbeemodbe E&ndell ent -d4). makersédé (23:12

The o6yet another maked of man devel ops -dhatcdlonyeof basi s

sub -egos through which a profounder Ego constantly acts on me, and thus permits m e to
build up a systematic unity of experience. Are then the soul and its organism two things in

the sense of Descartes, independent of each other, though somehow mysteriously united? |

am inclined to think that the hypothesis of matter as an independent e xistence is perfectly
gratuitous. It can be justified only on the ground of our sensation of which matter is supposed

to be at least a part cause, other than myself. This something other than myself is supposed

to possess certain qualities, called primary which correspond to certain sensations in me; and

[ justify my belief in those qualities on the ground that the cause must have some resemblance

with the effect. But there need be no resemblance between cause and effect. If my success

in life causes misery  to another man, my success and his misery have no resemblance with

each other. Yet everyday experience and physical science proceed on the assumption of an
independent existence of matter. Let us, therefore, provisionally assume that body and soul

are two mutually independent, yet in some mysterious way united, things. It was Descartes

who first stated the problem, and | believe his statement and final view of the problem were

largely influenced by the Manichaean inheritance of early Christianity. However, if they are
mutually independent and do not affect each other, then the changes of both run on exactly

parallel lines, owing to some kind of pre -established harmony, as Leibniz thought. This
reduces the soul to a merely passive spectator of the happenings of the body. If, on the other
hand, we suppose them to affect each other, then we cannot find any observable facts to

show how and where exactly their interaction takes place, and which of the two takes the

initiative. The soul is an organ of the body whi ch exploits it for physiological purposes, or the
body is an instrument of the soul, are equally true propositions on the theory of interaction.

Thi s
bol d

of

Langeds theory of emotion tends to show that the body

interaction [24. More generally known as James -Lange theory of emotions. This theory was propounded by the Danish physician and
psychologist, Carl George Lange in a pamphlet Om Sindsbevaegelser in 1885, while William James had already set forth similar views in an

article publi shed in Mind in 1884. For a full statement of the theory, see William James, Principles of Psychology, II, 449 ff. and for its refutation

(as hinted at by Allama Igbal), Encyclopaedia Britanica, s.v., XIl, 885 -86.] There are. however. facts to contradict t his
theory, and it is not possible to detail these facts here. Suffice it to indicate that even if the
body takes the initiative, the mind does enter as a consenting factor at a definite stage in the

development of emotion, and this is equally true of othe r external stimuli which are constantly

working on the mind. Whether an emotion will grow further, or that a stimulus will continue

to work, depends on my attending to it. I't is the mi
fate of an emotion or a stimul us.

Thus parallelism and interaction are both unsatisfactory. Yet mind and body become one in

action. When | take up a book from my table, my act is single and indivisible. It is impossible

to draw a line of cleavage between the share of the body and that of the mind in this act.
Somehow they must belong to the same system, and according to the Qur'an they do belong

to the same System. [ 25. For lgbal 6s very clear a—middddada'smichLetttura/\é,p.\/lEZr]dic'ﬁ 'Pfo b(HjIy m
belong Khalq (creat iOI']) and Amr (direction), [26. Reference is to the Quranic verse (7:54) quoted on p. 82.] how is
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such a thing conceivable? We have seen that the body is not a thing situated in an absolute

void; it is a system of events or acts. [27.Ci- Lecwre ll,p. 28] The system of experiences we call soul

or ego is also a system of acts. This does not obliterate the distinction of soul and body; it

only brings them closer to each other. The characteristic of the ego is spontaneity; the acts

composing the body repeat th emselves. The body is accumulated action or habit of the soul;

and as such undetachable from it. It is a permanent element of consciousness which, in view

of this permanent element, appears from the outside as something stable. What then is

matter? A colon y of egos of a low order out of which emerges the ego of a higher order, when

their association and interaction reach a certain degree of coordination. It is the world

reaching the point of self  -guidance wherein the Ultimate Reality, perhaps, reveals its s ecret,
and furnishes a clue to its ultimate nature. The fact that the higher emerges out of the lower

does not rob the higher of its worth and dignity. It is not the origin of a thing that matters, it

is the capacity, the significance, and the final reach of the emergent that matter. Even if we
regard the basis of soul  -life as purely physical, it by no means follows that the emergent can

be resolved into what has conditioned its birth and growth. The emergent, as the advocates

of the Emergent Evolution teac h us, is an unforeseeable and novel fact on its own plane of

being, and cannot be explained mechanistically. Indeed the evolution of life shows that,

though in the beginning the mental is dominated by the physical, the mental, as it grows in

power, tends t o dominate the physical and may eventually rise to a position of complete
independence. Nor is there such a thing as a purely physical level in the sense of possessing

a materiality, elementally incapable of evolving the creative synthesis we call life and mind,
and needing a transcendental Deity to impregnate it with the sentient and the mental. The

Ultimate Ego that makes the emergent emerge is immanent in Nature, and is described by

the Qur'an, as 6the First and the PRBast'o2the’” ¥ilsible an

This view of the matter raises a very important question. We have seen that the ego is not

something rigid. It organizes itself in time, and is formed and disciplined by its own
experience. It is further clear that streams of causality f low into it from Nature and from it to
Nature. Does the ego then determine its own activity? If so, how is the self -determination of
the ego related to the determinism of the spatio -temporal order? Is personal causality a
special kind of causality, or only a disguised form of the mechanism of Nature? It is claimed

that the two kinds of determinism are not mutually exclusive and that the scientific method

is equally applicable to human action. The human act of deliberation is understood to be a

confictofm ot i ves which are conceived, not as the egods own
of action or inaction, but as so many external forces fighting one another, gladiator -like, on

the arena of the mind. Yet the final choice is regarded as a fact determined by the strongest

force, and not by the resultant of contending motives, like a purely physical effect. [29. Cf. William

James, op.cit ., 11,5491 | am, however, firmly of the opinion that the controversy between the

advocates of Mechanism and Freedom arises f rom a wrong view of intelligent action which

modern psychology, unmindful of its own independence as a science, possessing a special set

of facts to observe, was bound to take on account of its slavish imitation of physical sciences.

The view thatego -acti vity is a succession of thoughts and ideas, ultimately resolvable to units

of sensations, is only another form of atomic materialism which forms the basis of modern
science. Such a view could not but raise a strong presumption in favour of a mechanistic
interpretation of consciousness. There is, however, some relief in thinking that the new
German psychology, known as Configuration Psychology, [30. More generally known as Gestalt Psychology, this

German school of psychology was the result of the combined wor k of M. Wertheimer, K. Koffka and W. K& hler during 1912 -14. It came as a

reaction against the psychic elements of analytic or associationistic psychology, insisting upon the concept of gestalt, conf iguration, or organized

whole which, if analyzed, it was averred, would lose its distinctive quality. Thus it is impossible to consider the phenomenon of perception as in

any way made up of a number of isolable el ements, sensory or of oany cotntfdsrua raitg iom, f o
From 6percept i opriaciple has begneended throughout psychology and into biology and physics. Important for Igbal scholars are

the suggestions recently made to discern some O6points of JcQ 8nuts¢holim)éndAMeen the Gest a

Whi tehead (phil osophy of or gani s mEncyclopakdia ofKthe Skiaiaf Bciermces ¢ Wk $42a-UE; @lso J. C. Smuts,
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6 Hol i Bneydgpaedia Britannica, X1, 643]  mgy suycceed in securing the independence of Psychology as a
science, just as the theory of Emergent Evolution may eventually bring about the
independence of Biology. This newer German psychology teaches us that a careful study of

intelligent behaviour disc | oses the fact of 6insighté over and abo\y
Sensations [ 31. The concept of 6insighto was first el abor at e [The MensalgyootiApese d(firdb y  W. Ko hl e

English translation in 1924 of his Intelligerprufiinge  n an Menschenaffen 1917); «cf. C. S. Peyser , -1®Ko’HEhtgciopediaVo | f gang (18
ofPsychology .IL27L] T hi s éinsighto is the egods appreciation of ten
ofthings - the choice, that is to say of data, in a comple x whole, in view of the goal or purpose

which the ego has set before itself for the time being. It is this sense of striving in the

experience of purposive action and the success which |
that convince me of my efficie ncy as a personal cause. The essential feature of a purposive

act is its vision of a future situation which does not appear to admit any explanation in terms

of Physiology. The truth is that the causal chain wherein we try to find a place for the ego is

itself an artificial construction of the ego for its own purposes. The ego is called upon to live

in a complex environment, and he cannot maintain his life in it without reducing it to a system

which would give him some kind of assurance as to the behaviour of things around him. The

view of his environment as a system of cause and effect is thus an indispensable instrument

of the ego, and not a final expression of the nature of Reality. Indeed in interpreting Nature

in this way the ego understands and masters its environment, and thereby acquires and
amplifies its freedom. [32. In the history of Islamic thought, this is one of the finest arguments to resolve the age -long controversy

between determinism and indeterminism and to establish the soundest basis for s elf-determinism.]

Thus the el ement of guidance and directive control in t
ego is a free personal causality. He shares in the life and freedom of the Ultimate Ego who,

by permitting the emergence of a finite ego, capa ble of private initiative, has limited this

freedom of His own free will. This freedom of conscious behaviour follows from the view of

ego -activity which the Qur'an takes. There are verses which are unmistakably clear on this

point:

6And say: T Hremyour lutd:h et him, then, who will, believe: and let him who will,

be an unbelieverd (18:29).

6l f ye do well to your own behoof wild.l ye do wel l : and
do itdo (17:7).

Indeed Islam recognizes a very important fact of human psychology, i.e. the rise and fall of

the power to act freely, and is anxious to retain the power to act freely as a constant and
undiminished factor in the life of the ego. The timing of the daily prayer which, according to

the Qur'an, sef-potserassi 6ndé to the ego by bringing it ir
ultimate source of life and freedom, is intended to save the ego from the mechanizing effects
of sl eep and busi ness. Prayer in Islam is the egobds es:

It can not, however, be denied that the idea of destiny runs throughout the Qur'an. This point

is worth considering, more especially because Spengler in his Decline of the West  seems to

think that Islam amounts to a complete negation of the ego. [33. Cf. The Decli ne of the West , II, 240, where

Spengl er says: 6But it is precisely the impossibility of an l|&y@alicsbySpendlerjee power in t|
earlier on p. 235 speaking of Magian religions (and for him Islam is one of them) Spengl er observes: 6the impossibility
and knowing Ego is the presupposition inherent |phévelah{elaaybkmgm@dwwus of all these
my view of Taqdir (destiny) as we find it in the Qur'a n,[34 ChLecwrell p. 401 Ag Spengler himself

points out, there are two ways of making the world our own. The one is intellectual; the other,
for want of a better expression, we may call vital. The intellectual way consists in
understanding the world as a rigid system of cause and effect. The vital is the absolute
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acceptance of the inevitable necessity of life, regarded as a whole which in evolving its inner
richness creates serial time. This vital way of appropriating the universe is what the Qur'an
describes as Iman. Iman is not merely a passive belief in one or more propositions of a certain
kind; it is living assurance begotten of a rare experience. Strong personalities alone are
capable of rising to this experi encreatNapoldonistegorteadi gher OFa

to have said: o | am a thing, not a personbo. This is
expresses itself. In the history of religious experience in Islam which, according to the

Prophet, consists in theibutestiioin mafndDi wihne atxtprer i en
expression in such phrases as 6I am the creative truth
am the speaking Qur'and (6Ali), O6Glory to meb6 (BaYazid
experience is not the fini  te ego effacing its own identity by some sort of absorption into the

infinite Ego; it is rather the Infinite passing into the loving embrace of the finite. [35- Cf. Introduction

tothe SecretsoftheSelf ( Engl i sh translation of Alll gnoaAstag-bKaudid),spp. &vpi h-ixix.]o A8 FRUiITﬁ asays.

6Di vine knowledge is | ost in the knowledge of the sain
believe in such a thing?6
The fatalism implied in this attitude is not negation of the ego as Spengler seem s to think; it

is life and boundless power which recognizes no obstruction, and can make a man calmly offer
his prayers when bullets are showering around him.

But is it not true, you will say, that a most degrading type of Fatalism has prevailed in the

wor Id of Islam for many centuries? This is true, and has a history behind it which requires

separate treatment. It is sufficient here to indicate that the kind of Fatalism which the

European critics of Islam sum up in the word Qismat was due partly to philoso  phical thought,
partly to political expediency, and partly to the gradually diminishing force of the life -impulse,
which Islam originally imparted to its followers. Philosophy, searching for the meaning of

cause as applied to God, and taking time as the es sence of the relation between cause and
effect, could not but reach the notion of a transcendent God, prior to the universe, and

operating upon it from without. God was thus conceived as the last link in the chain of

causation, and, consequently, the real author of all that happens in the universe. Now the

practical materialism of the opportunist Umayyad rulers of Damascus needed a peg on which

to hang their misdeeds at Karbala, and to secure the fr
the possibiltes of a popul ar rebellion. Mabbad is reported to |
the Umayyads killed Muslims, and attributed their acts
Of GOdO, r ep| | ed [éﬁ.éeglba(}lh\tai’bah,éKéatfaleMaqariadr. S(’)_Ulﬁashah, p. 441; cf . al so Ober
Theol ogy in Early -Badraimbs Teraeatni Jsadnal ofithe 4nsedcanrOdigntal Society , LV (1935), 138 -62.] Thus arose,

in spite of open protests by Muslim divines, a morally degrading Fatalism, and the
constitutional theory known BacDBtMyEad § pveopng iipsimicds eed f act 6
pp.123 -24, for a brief mention of o6the origin of the theory of teé eofactctopenpMu rsjhiedi tf asx,t 6an
Khuda Bukhsh, Paolitics in Islam p. 150, for Il bn Jamadahodés view on the subject as coTaAriai ned in his
al-Ahkam fi Tadbir Ahl al  -Islam (ed. Hans Kofler), p. 357. It may be added that Allama | gbal did take notice of |1 bn Jama 6ahods
through force) and observed: 6This opportunist view has no supnpolrstlSacmbdgitahe | aw of I's
Review , | (1908), 256, II, 15 -16; reproduced in  Speech es, Writings and Statements of Igbal , ed. A. L. Sherwani, p. 115.] in order to

support vested interests. This is not at all surprising. In our own times philosophers have

furnished a kind of intellectual justification for the finality of the present capita listic structure

of society. Hegel 6s view of Reality as an infinitude o
rationality of the real, and Auguste Comteds society as
are eternally assigned to each organ, are insta nces in point. The same thing appears to have

happened in Islam. But since Muslims have always sought the justification of their varying
attitudes in the Qur'an, even though at the expense of its plain meaning the fatalistic
interpretation has had very far -reaching effects on Muslim peoples. | could, in this connexion,
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guote several instances of obvious misinterpretation; but the subject requires special
treatment, and it is time now to turn to the question of immortality.

No age has produced so much litera ture on the question of immortality as our own, and this

literature is continually increasing in spite of the victories of modern Materialism. Purely

metaphysical arguments, however, cannot give us a positive belief in personal immortality.

In the history  of Muslim thought Ibn Rushd approached the question of immortality from a

purely metaphysical point of view, and, | venture to think, achieved no results. He drew a

distinction between sense and intelligence probably because of the expressions, Nafs and Ruh,

used in the Qur'an. These expressions, apparently suggesting a conflict between two opposing

principles in man, have misled many a thinker in 1sl am.
based on the Qur'an, then | am afraid he was mistaken; for the word Nafs does not seem to

have been used in the Qur'an in any technical sense of the kind imagined by Muslim

theologians. Intelligence, according to Ibn Rushd, is not a form of the body; it belongs to a

different order of being, and transcends individuality. It is, therefore, one, universal, and

eternal. This obviously means that, since unitary intellect transcends individuality, its

appearance as so many unities in the multiplicity of human persons is a mere illusion. The

eternal unity of intellect may mean, as Renan thinks, the everlastingness of humanity and

civilization; it does not surely mean personal immortality. [38.Cf. Renan, Averre es et [ppa36@rroisme

as quoted in R.A. Tsanoff, The Problem of Immortality ,p.76.] | n fact | bn Rus<s dldisk e i Wiwl 1l ioark Jami
suggestion of a transcendental mechanism of consciousness which operates on a physical

medium for a while, and then gives it up in pure sport. [39. Cf. William James,  Human Immortality , p. 32]

In modern times the line of argument for personal immortality is on the whole ethical. But

ethical arguments, such as that of Kant, and the modern revisions of his arguments, depend

on a kind of faith in the fulfilment of the claims of justice, or in the irreplaceable and unique

work of man as a n individual pursuer of infinite ideals. With Kant immortality is beyond the

scope of specul ative reason; it is a postul ate of pr ac
consciousness. Man demands and pursues the supreme good which comprises both virtue and

happiness. But virtue and happiness, duty and inclination, are, according to Kant,

heterogeneous notions. Their unity cannot be achieved within the narrow span of the

pursuerds | ife in this sensible worl d. We arifefor t her ef o
the personbds progressive completion of the unity of th
and happiness, and the existence of God eventually to effectuate this confluence. It is not

clear, however, why the consummation of virtue and happiness sh ould take infinite time, and

how God can effectuate the confluence between mutually exclusive notions. This

inconclusiveness of metaphysical arguments has led many thinkers to confine themselves to

meeting the objections of modern Materialism which rejects immortality, holding that

consciousness is merely a function of the brain, and therefore ceases with the cessation of

the brain -process. William James thinks that this objection to immortality is valid only if the

function in question is taken to be produ Ctive, [40-Cf. William James, - HumanImmortality ,p.28]  The mere fact

that certain mental changes vary concomitantly with certain bodily changes, does not warrant

the inference that mental changes are produced by bodily changes. The function is not

necess arily productive; it may be permissive or transmissive like the function of the trigger

of a crossbow or that of a reflecting lens. [41. Cf. William James,  Human Immortality , p. 29]  Thjs view which

suggests that our inner life is due to the operation in us of a kind of transcendental mechanism

of consciousness, somehow choosing a physical medium for a short period of sport, does not

give us any assurance of the continuance of the content of our actual experience. | have

already indicated in these lectures t he proper way to meet Materialism. [42. Cf. Lecwre Il pp. 26 -28;

asop-831 - Seience must necessarily select for study certain specific aspects of Reality only and

exclude others. It is pure dogmatism on the part of science to claim that the aspects of Reality

selected by it are the only aspects to be studied. No doubt man has a sp atial aspect; but this

is not the only aspect of man. There are other aspects of man, such as evaluation, the unitary

Page |70



character of purposive experience, and the pursuit of truth which science must necessarily

exclude from its study, and the understanding o f which requires categories other than those
employedbyscience [ 43. This passage in its entire import seems to be quite close to
read Nature of the Physical World (p. 323) in Lecture VII, p. 147.]

There is, however, in the history of modern thought one positive view of immortality - Imean
Ni etzscheds doctrine olf*CHEf BN gl R4 (o @pegdage account of
Nietzschebs doctrine of THi¢ \igW dEserve ' § "sotnd consideration, not only because
Nietzsche has maintained it with a prophetical fervour, but also because it reveals a real

tendency in the modern mind. The idea occurred to several minds about the time when it

came to Nietzsche like a poetic inspira tion, and the germs of its are also found in Herbert
Spencer. [45 Cf- H. Spencer,  First Principles , pp. 54911 |t was really the power of the idea rather than its

logical demonstration that appealed to this modern prophet. This, in itself, is some eviden ce
of the fact that positive views of ultimate things are the work rather of Inspiration than

Metaphysics. However, Nietzsche has given his doctrine the form of a reasoned out theory,

and as such | think we are entitled to examine it. The doctrine proceeds on the assumption
that the quantity of energy in the universe is constant and consequently finite. Space is only

a subjective form; there is no meaning in saying that the world is in space in the sense that

itis situated in an absolute empty void. In his view of time, however, Nietzsche parts company

with Kant and Schopenhauer. Time is not a subjective form; it is a real and infinite process

which can be concei ve d o yor @ 1% P3¢ ThHuwitdsiclead that there
can be no dissipation of energy in an infinite empty space. The centres of this energy are

limited in number, and their combination perfectly calculable. There is no beginning or end of

this ever -active energy, no equilibrium, no first or last change. Since ti me is infinite, therefore

all possible combinations of energy -centres have already been exhausted. There is ho new
happening in the universe; whatever happens now has happened before an infinite number

of times, and will continue to happen an infinite numb er of times in the future. (
view the order of happenings in the universe must be fixed and unalterable; for since an

infinite time has passed, the energy -centres must have, by this time, formed certain definite

modes of behaviour. The very wo rd 6Recurrenced implies this fixity. F
that a combination of energy -centres which has once taken place must always return;
otherwise there would be no guarantee for the return even of the superman.

06Everything has r edthespided and tBy tloughts at this moment and this
last thought of thine that all things will return . . . . Fellow -man! your whole life, like a sand -
glass, will always be reversed, and will ever run out again. This ring in which you are but a

gain WI | | g | | tter a f[‘% CéOgcaﬁLevyfedc)y r Con@le{f Vé)rlfs of Fr'@drich Nietzsche , X1V, 248 and 250, quoted in
Tsanoff, op.cit ., p. 163.]

Such is Nietzscheds Eternal Recurrence. It is only a m
on an ascertai ned fact but only on a working hypothesis of science. Nor does Nietzsche

seriously grapple with the question of time. He takes it objectively and regards it merely as

an infinite series of events returning to itself over and over again. Now time, regarded as a

perpetual circular movement, makes immortality absolutely intolerable. Nietzsche himself

feels this, and describes his doctrine, not as one of immortality, but rather as a view of life

which would make immortality endurable. [48. Cf. Levy, op.cit ., XV, 274, and Tsanoff,  op. cit ., p- 177 And what

makes immortality bearable, according to Nietzsche? It is the expectation that a recurrence

of the combination of energy -centres which constitutes my personal existence is a necessary

factor in the birth of that i deal combination which he calls 6ésuper
been an infinite number of times before. His birth is inevitable; how can the prospect give me

any aspiration? We can aspire only for what is absolutely new, and the absolutely new is

unt hi nkabl e on Nietzscheb6s view which is nothing more
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summed up in the word Qismat . Such a doctrine, far from keying up the human organism for

the fight of life, tends to destroy its action -tendencies and relaxes the tensi on of the ego. 1
Cf . Lecture V, p. 113 where I gbal says: 6Whatever may be the cri ntghemavemebty whi ch to j
itself, if conceived as cyclic, ceases to be creative. Eternal recurrence is not eternal creati on, it is eternal repetitiond. ]

Passing now to the teaching of the Qur'an. The Quranic view of the destiny of man is partly
ethical, partly biological. | say partly biological because the Qur'an makes in this connexion

certain statements of a biological na ture which we cannot understand without a deeper insight
into the nature of life. It mentions, for instance, the fact of Barzakh [50- Barzakh, accordi ngAmdbio- Laneods
English Lexicon , means 6a thing that intervenes bet wstradion@mnaything thhad makes a sepgastion letweea b ar |, an ob

two thingso. As signifying the state between death and resu{l@OE}c_tiaogtafehe word barz
)

perhaps of some kind of suspense between Death and Resurrection. Resurre ction, too,
appears to have been differently conceived. The Qur'an does not base its possibility, like
Christianity, on the evidence of the actual resurrection of an historic person. It seems to take

and argue resurrection as a universal phenomenon of life , in some sense, true even of birds
and animals (6:38).

Before, however, we take the details of the Quranic doctrine of personal immortality we must
note three things which are perfectly clear from the Qur'an and regarding which there is, or
ought to be, n o difference of opinion:

(i) That the ego has a beginning in time, and did not pre -exist its emergence in the spatio -

temporal order. This is clear from the verse which | cited a few minutes ago. [51. Reference is to the
Quranic verses 23:12 -14 quoted onp.  83]

(i) That according to the Quranic view, there is no possibility of return to this earth. This is
clear from the following verses:

O0When death overtaketh one of them, he saith, "Lord! se¢
good that | have left undone!" By no means These are the very words which he shall speak.

But behind them is a barrier ( Barzakh ), until the day when they shall be ra i sed againd (23:9
100).

6And by the moon when at her full, that from state to s
(84:18 -19).

6The ger ms Isdtfye who dreate them? Or are We their Creator? It is We Who have

decreed that death should be among you; yet We are not thereby hindered from replacing
you with others, your I|ikes, or from creating you agai
61).

(iii) That finitude is not a misfortune:

6Verily there is none in the heaypmwaochtha®odofMaercyshe ear t h
a servant. He hath taken note of them and numbered them with exact numbering: and each

of them shall come to Him on the Day of Res-85.Fection a
Quranic verses 23:12  -14, also verses 6:94 and 19:80.]

This is a very important point and must be properly understood with a view to secure a clear
insight into the Islamic theory of salvation. It is with the irreplaceable singleness of his
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idividuality that the finite ego will app roach the infinite ego to see for himself the
consequences of his past action and to judge the possibilities of his future.

6And every mands fate have We fastened about his neck:
We bring forthwith to him a book which sh all be proffered to him wide open: "Read thy book:
there needeth none but thyself to make out an account against thee this day" (17:13 -14).

Whatever may be the final fate of man it does not mean the loss of individuality. The Qur'an
does not contemplate co  mplete liberation from finitude as the highest state of human bliss.
Th e é unceas i [?ﬁ.g’ranslartioréoW%Qlaradc prression ajr -un ghairu mamnun -in found in verses 41:8; 84:25 and

9561 of man consists in his gradual growth in self -possession, i n uniqueness, and intensity of

his activity as an ego. Even the scene of oO6Universal [
Day of Judgement [54. Reference here is among others to the Quranic verses 69:13 -18; 77:8 -11] cannot affect the

perfect calm of a ful  I-grown ego:

6And there shall be a blast on the trumpet, and all w h

the earth shall faint away, save those in Pwha¥d%e case G
Quranic verses 20:112; 21:103; 101:6 -71]

Who can be the subject of this exception but those in whom the ego has reached the very

highest point of intensity? And the climax of this development is reached when the ego is able

to retain full self - possession, even in the case of a direct contact with the all -embracing Ego.

As the Qur'an says of the Prophetdés vision of the Ul ti:

6Hi s eye turned not aside, nor did it wanderodo (53:17).

This is the ideal of perfect manhood in Islam. Nowhere has it found a better literary expression
thanin a Persianverse whi ch speaks of the Holy Prophetds experi el

O6Moses fainted away by a mere surface illumination of [
of Real it y W[iSfS.h Tha"s §Imiu1eé!te the differ encGodasftated im the Quranigveree 531§ encounter wit
from that of Prophet Moses6 as given in verses 7:143. Ref erring tiofDelhhveho Per si an ver s
died in 942/1535), Igbal in his letter to Dr Hadi Hasan of Aligarh Muslim U niversity observes: 6ln the whole range of Mu:
not one verse |ike it and these two | ines encl os e leterswiddritmgsofigbal n i, ppu2d-8] of i deasod. See
Pantheistic Sufism obviously cannot favour su ch a view, and suggests difficulties of a

philosophical nature. How can the Infinite and the finite egos mutually exclude each other?

Can the finite ego, as such, retain its finitude besides the Infinite Ego? This difficulty is based

on a misunderstanding  of the true nature of the Infinite. True infinity does not mean infinite

extension which cannot be conceived without embracing all available finite extensions. Its

nature consists in intensity and not extensity; and the moment we fix our gaze on intensity,

we begin to see that the finite ego must be distinct, though not isolated, from the Infinite.

Extensively regarded | am absorbed by the spatio -temporal order to which | belong.

Intensively regarded | consider the same spatio -temporal order as a confrontin g 6ot herd whol!
alien to me. | am distinct from and yet intimately related to that on which | depend for my

life and sustenance.

With these three points clearly grasped, the rest of the doctrine is easy to conceive. It is open
to man, according to the Qur ‘an, to belong to the meaning of the universe and become
immortal.
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6Thinketh man that he shall be |l eft as a thing of no u:

6Then he became thick blood of which God formed him a
twain, male and femal e . I's not God power ful enough t-40).qui cken th

It is highly improbable that a being whose evolution has taken millions of years should be
thrown away as a thing of no use. But it is only as an ever -growing ego that he can belong to
the mea ning of the universe:

6By the soul and He Who hath balanced it, and hath sho
piety, blessed is he who hath made it grow and9.undone i
And how to make the soul grow and save it from corr uption? By action:

6Bl essed be He in Whose hand is the Kingdom! And over

created death and life to test which of you is the best in point of deed; and He is the Mighty
and For gl Vv I-Z)S{J%7 (86 7 fnpfrlmrrt 0ide edac taicem& di ng to the Qurdédan that there are mo

urging the believers to act righteously -hence, the opening line of Allama | gbal és PrBdaqic@dutd@l ainhe Lect ur

al-Mufahras li Alfaz al -Qu r 6a Karim, verses under the radicals: ml, slh and hsn.]

Life offers a scope for ego  -activity, and death is the first test of the synthetic activity of the

ego. There are no pleasure -giving and pain -giving acts; there are only ego -sustaining and
ego-dissolvi ng acts. It is the deed that prepares the ego for dissolution, or disciplines him for

a future career. The principle of the ego -sustaining deed is respect for the ego in myself as

well as in others. Personal immortality, then, is not ours as of right; it i s to be achieved by
personal effort. Man is only a candidate for it. The most depressing error of Materialism is the
supposition that finite consciousness exhausts its object. Philosophy and science are only one

way of approaching that object. There are ot her ways of approach open to us; and death, if
present action has sufficiently fortified the ego against the shock that physical dissolution

brings, is only a kind of passage to what the Qur'an describes as Barzakh . The records of
Sufistic experience indic  atethat Barzakh is a state of consciousness characterized by a change

in the egob6s attitude towards time and space. There

Helmholtz who first discovered that nervous excitation takes time to reach consciousness. [58.
This, according to Helmholtz, one of the greatest scientists of the nineteenth century, was about thirty metres per second. Befo re Helmholtz

the conduction of neural impulse was thought to be instantaneous, too fast to be measured. After he had demonstrated i ts measurement

through his experimental studies; his researches came to be used in experiments on reaction time (cf. Gardner Murphy, Historical Introduction

to Modern Psychology p . 138 and N. A. Haynieds articl el:8 964H éhcyichmpetia of Psychblgymalh 103. Allama ( 182 1

lgbal 6s Hypothetical statement with reference to Hel mholtzds datthebottomofpur 61 f this is
present view of timed is highly s biglggea studiesof timd. It inte be nged yhat someé wseful resedrch im this

direction seems to have been undertaken al r eady ;ThedNew EneyclopaedidBetannicaé T (Maceopaediapnd o6 Ti me Per c
XvillL 420 -22] If this is so, 0 ur present physiological structure is at the bottom of our present view

of time, and if the ego survives the dissolution of this structure, a change in our attitude
towards time and space seems perfectly natural. Nor is such a change wholly unknown to us.

The enormous condensation of impressions which occurs in our dream -life, and the exaltation
of memory, which sometimes takes place at the moment of
for different standards of time. The state of Barzakh , therefore, does no t seem to be merely

a passive state of expectation; it is a state in which the ego catches a glimpse of fresh aspects

of Reality, and prepares himself for adjustment to these aspects. It must be a state of great

psychic unhingement, especially in the case of full -grown egos who have naturally developed
fixed modes of operation on a specific spatio -temporal order, and may mean dissolution to
less fortunate ones. However, the ego must continue to struggle until he is able to gather
himself up, and win hisres  urrection. The resurrection, therefore, is not an external event. It
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is the consummation of a life -process within the ego. Whether individual or universal it is

nothing more than a kind of stock -taking of the egods past achi evemer
possibil ities. The Qur'an argues the phenomenon of re -emergence of the ego on the analogy

of his first emergence:

6Man saith: "What! After | am dead, shall I in the end
bear in mind that We made him at first when he was nought ?6 (1-87).66
6lt i s We Who have decreed that death should be among

Yet We are not thereby hindered from replacing you with others your likes, or from producing
you in a form which ye know not!! Ye have known the fi
(56:60 -62).

How did man first emerge? This suggestive argument embodied in the last verses of the two
passages quoted above did in fact open a new vista to Muslim philosophers. It was JaAiz (d.

255 A.H.) who first hinted at the changes in animal life caus ed by migrations and environment
genera”y [59. See George Sarton, Introduction to the History of Science , |, 597, where it is said that the Kitab al -Hayawan of al -JaAii
contains the germs of many later theories: evolution adaptation, animal psychology. Cf . al so M. P{J e <Ld nhictionanyirScientific

Biography ,VIL63 -65] Th e association known as the O6Brethren of Puri

OfJaAIZ [ 60. For a statement of the views of 6 Br et hsefrvolotibn, d?. Geyyed hoéseimNasrh rAngard to the
Introduction to Islamic Cosmological Doctrines ,pp. 72 -74]] Ibn Maskawaih (d 421 A.H.), however, was the first

Muslim thinker to give a clear and in many respects thoroughly modern theory of the origin

of man [61. See Lecture V, p. 107, for I bn Maskawai hés very <clear concepthd on of biolc

6inimitable Iinesd of o6the excellent Rumié quoted i M8l W‘t%asedﬁ|yﬁé‘tﬁﬁa%aﬁd wel |l as in
perfectly consistent with the spirit of the Quran, that Rumi regarded the question of

immortality as one of biological evolution, and not a problem to be decided by arguments of

purely metaphysical nature, as some philosophers of Islam had thought. The theory of

evolution, however, has brought despair and anxiety, instead of hope and enthusiasm for life,

to the modern world. The reason is to be found in the unwarranted modern assumption that

mands present structur e, me nt alis tleslastwertl in bial®icalp hy si ol og
evolution, and that death, regarded as a biological event, has no constructive meaning. The

world of today needs a Rumi to create an attitude of hope, and to kindle the fire of enthusiasm

for life. His inimitable lines may be quoted here:

First man appeared in the class of inorganic things,

Next he passed therefrom into that of plants.

For years he lived as one of the plants,

Remembering naught of his inorganic state so different;

And when he passed from the vegetive to the an imal 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 know not the cause of their in clination to the breast.
Again the great Creator, as you know,

Drew man out of the animal into the human state.

Thus man passed from one order of nature to another,

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

Of his first souls he has now no r emembrance.

And he will be again Changed from his present soul. [62. Cf. E. H. Whinfield (tr.), Masnavi , pp. 216 -17; this is
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translation of verses 3637 -41and3646 -48 of Book i vathfawiRaomi 6 Akl ama | gbal 6s obser vatDeelpment t hese verse
of Metaphysics in Persia , p. 91.]

The point, however, which has caused much difference of opinion among Muslim philosophers

and theologians is whether the re -emergence of man involves the re -emergence of his former

physical medium. Most of them, including Shah WaliAllah, the last great the ologian of Islam,

are inclined to think that it does involve at least some kind of physical medium suitable to the

egods new environment . I't seems to me that this view i
as an individual, is inconceivable without some kind of local reference or empirical

background. The following verses, however, throw some light on the point:

0What! when dead and turned to dust, shall we rise agal
6Remote is such a return. Now know We what the Earth ¢
book in whi ch acco U-l4)t [63. ﬁortgekeeRin%ofﬁbpokorﬁcordef\@a@vqrn@ndoesinIifehere,there
is repeated mention in the Quroda n; see, for example, verses 18:49; 21:94; 43:80 anit
To my mind these verses clearly suggest that the nature of the universe is such that it is open

to it to maintain in some other way the kind of individuality necessary for the final working

out of human action, even after the disintegration of what appears to specify his individuality

in his pr esent environment. What that other way is we do not know. Nor do we gain any

further insight into the naRyerreesypheeolfiphegagcerEedf d creati ol
though 6second creationd i s al so:4a27:64u30:21dSeé¢ also 56161.]s u c hbwégsbeiatiﬁgs it ‘Wi’th some

kind of body, however, subtle it may be. The analogies of the Qur'an, only suggest it as a

fact; they are not meant to reveal its nature and character. Philosophically speaking,

therefore, we ¢ annot go farther than this - that in view of the past history of man it is highly

improbable that his career should come to an end with the dissolution of his body.

However, according to the teachtenngerogie nchee bQuirn gasn hihne ae g
sighto (50:22) whereby hbducl eanlfpteedashiesé®eld'vhd hi
17131 Heaven and Hell are states, not localities. Their descriptions in the Qur'an are visual

representations [66. Reference here is to the Quranic descript ion of life hereafter such as is to be found in verses 37:41 -49 and 44:51 -

55 for the state of life promised to the righteous, and 37:62 -68 and 44:43 -49 for the kind of life to be suffered by the wicked. See also

82171 of an inner fact, i.e. character. He 1, in the words of the Qur'an, i
which mounts above tHee*™ehEsPpainful realization of on
man. Heaven is the joy of triumph over the forces of disintegration. There is no such thing as

etern a | damnation in | sl am. The word o6eternityoé used in
explained by the Qur'an itself to mean only a period of time (78:23). Time cannot be wholly

irrelevant to the development of personality. Character tends to become perm anent; its

reshaping must require time. Hell, therefore, as conceived by the Qur'an, is not a pit of

everlasting torture [68. Reference is to the Quranic expression hawiyah (for hell) in 101:9.] inflicted by a revengefu|
God;itisacorrectiveexperience [69. See the Quranic verse 57:15 where the fimaule),of hell is

i.e. 6the only thing by which he may hope tdhtkee Mpsu;rsiafgieecbf,aan%BenomQﬂm]eﬁrawl,ﬁCHcf. M. Asad

may make a hardened ego onc e more sensitive to the living breeze of Divine Grace. Nor is

heaven a holiday. Life is one and continuous. Man marches always onward to receive ever

fresh illuminations from an Infinite Reality Which o6ev
Quroan.9lsgndPthe recipient of Divine illumination is not merely a passive recipient. Every act

of a free ego creates a new situation, and thus offers further opportunities of creative

unfolding.
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The Spirit of Muslim Culture

O6Muhammad of Arabia ascended the hi gwea dytGodHthahiVlen and r e
had reached that point, | shoéufid OfESEyt L4 g ¥t ur ned. 6
Rukn al -Di'n, LaCifah 79; the Persian text rendered into English here is: | Reference may also be made here to very pi thy and profound jottings

of All ama | gbal on the back cover of Vandties ofdReligious Exjpesience f , &¥petidlly ta thosel uadaretise Gisb
heading: 6Mystical and Prophetic Consci ousQuddu's Ganwgo hih see Myhdmmad Siddigne n tDesoriptiveo f 6Abd al

Catalogue of Allama | qbaPlaesNoP&lrs Thade 4rePthe” Wwords of a great Muslim saint,

60Abdul Quddus of Gangoh. In the whole range of Sufi | it
find words whic h, in a single sentence, disclose such an acute perception of the psychological

difference between the prophetic and the mystic types of consciousness. The mystic does not

wish to return from the repose of O6unitary weasfheri encebd

must, his return does not mean much for mankind at | ar
He returns to insert himself into the sweep of time with a view to control the forces of history,

and thereby to create a fresh world of ideals. For the mys tic the repose of o6unitary
is something final; for the prophet it is the awakening, within him, of world -shaking

psychological forces, calculated to completely transform the human world. The desire to see

his religious experience transformed in to aliving world  -force is supreme in the prophet. Thus

his return amounts to a kind of pragmatic test of the value of his religious experience. In its

creative act the prophetds wildl judges both itself an

endeavours to objectify itself. In penetrating the impervious material before him the prophet

discovers himself for himself, and unveils himself to the eye of history. Another way of judging

the value of a prophetds religious expenethe type of theref
manhood that he has created, and the cultural world that has sprung out of the spirit of his

message. In this lecture | want to confine myself to the latter alone. The idea is not to give

you a description of the achievements of Islam in the domain of knowledge. | want rather to

fix your gaze on some of the ruling concepts of the culture of Islam in order to gain an insight

into the process of ideation that underlies them, and thus to catch a glimpse of the soul that

found expression through them. Before, however, | proceed to do so it is necessary to

understand the cultural value of a great idea in Islam - | mean the finality of the institution

ofprophethood. [ 2. This great idea is embodied in the Quraah@s vRpseset|I38:d0d tihe. Sé&Muha
Prophets, ( Muhammad -un rasul Allah wa khatam ~ -un nabiyyin ). It has also been variously enunciated in the Aadith literature (i) ya Muhammad -

u anta rasul Ullah  -i wa khatam al -anbiya 6 : 60 Muhammad! you are All ahés Apostle and the Seal of all f
would proclaim on the Day of Resurrection (Bukhari, Tafsir: 17). (i) Wa 6 a n a k-bnanabiyyin : 6And | am the | ast of the P

(ibid., Managqib : 7; Mus lim, ¥man:327). (i) Lai sa nabi:yyaTheardedii s no Pr ophetMaghézi:&%). (ivhe banapipa kadi a:r i ,

6There is no Prophet after medmafah bdd;dF a d & & Bahapaht: 3053). (vVMWs | | mpabi yya baAadasnher e

Prophet after himé, said so by Abu Awjdab:10%). ()akamuledwwyh | BHahchaeir e ( Bukbaprpphethood aft
(Muslim, F a d a ¢Sahaah : 30 -32).]

A prophet may be defined as a type of thgyrsyt i €x pernisen meau
tends to overflow its boundaries, and seeks opportunities of redirecting or refashioning the

forces of collective life. In his personality the finite centre of life sinks into his own infinite

depths only to spring up again, with fresh vig our, to destroy the old, and to disclose the new

directions of life. This contact with the root of his own being is by no means peculiar to man.

Indeed the way in which the word WacCi (inspiration) i

QUI’ 6dan regar whisersal propan;l of tife: [3. Though wahy matluww  (revelation which is recited or worded
1
revel ation) is specific to the Prophets, the Qurodan speaks of r @ey ebkeg(16i66® A i n connect

69), angels (8:12), mothe r of Moses (28:7) and disciples of Jesus (5:111). As to the different modes of revelation see 42:51.] thOngh its
nature and character are different at different stages of the evolution of life. The plant growing

freely in space, the animal developing a new organ to suit a new environment, and a human
being receiving light from the inner depths of life, are all cases of inspiration varying in
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character according to the needs of the recipient, or the needs of the species to which the
recipient belongs. Now du  ring the minority of mankind psychic energy develops what | call

prophetic consciousness - a mode of economizing individual thought and choice by providing

ready -made judgements, choices, and ways of action. With the birth of reason and critical

faculty, h owever, life, in its own interest, inhibits the formation and growth of non -rational
modes of consciousness through which psychic energy flowed at an earlier stage of human

evolution. Man is primarily governed by passion and instinct. Inductive reason, whi ch alone

makes man master of his environment, is an achievement; and when once born it must be

reinforced by inhibiting the growth of other modes of knowledge. There is no doubt that the

ancient world produced some great systems of philosophy at a time whe n man was
comparatively primitive and governed more or less by suggestion. But we must not forget

that this system -building in the ancient world was the work of abstract thought which cannot

go beyond the systematization of vague religious beliefs and trad itions, and gives us no hold
on the concrete situations of life.

Looking at the matter from this point of view, then, the Prophet of Islam seems to stand

between the ancient and the modern world. In so far as the source of his revelation is

concerned he be longs to the ancient world; in so far as the spirit of his revelation is concerned

he belongs to the modern world. In him life discovers other sources of knowledge suitable to

its new direction. The birth of Islam, as | hope to be able presently to prove t 0 your
satisfaction, is the birth of inductive intellect. In Islam prophecy reaches its perfection in

discovering the need of its own abolition [4. Reference here is to the last but one passage of the Quranic verse 5:3 which
reads: 6 Thi s da yed hoarvetigioh foryau rarfd eampleted My favour unto you and have chosen for you as religion al-1 s |1 aThié

passage, according to all available aAadith on the testi mony of the Prophetds contemporaries, was reveal ed
the 9th efi jDhathdll 0 A. H. , the year of the Prophet 6s ¥mars:34, pherk this fachisautbenticaied Mak kah ( cf . B
by Ha rat oKmatth: bal I't is to be noted that t henedfeighty h-evo @ ays alter the reveldationofikhisp | ace ei ghty

verse and as it speaks of the perfection of religion in Islam, no precept of legal import whatsoever was revealed after it; ¢ f. Razi, al-Tafsiral -

Kabir.l This involves the keen perception that life cannot for ever be kept in leading strings;

that, in order to achieve full self -consciousness, man must finally be thrown back on his own

resources. The abolition of priesthood and hereditary kingship in Islam, the constant appeal

to reason and experi ence imphasishthatit@ysordNature and Historyt he e
as sources of human knowledge, are all different aspects of the same idea of finality. The

idea, however, does not mean that mystic experience, which qualitatively does not differ from

the experience of the prophe t, has now ceased to exist as a vital
regards both  Anfus (self)and yfaq (world) as sources of knowledge. [ 5. Quroan.Gadlreveals

His signs in inner as well as outer experience, and it is the duty of man to judge the

knowledge -yielding capacity of all aspects of experience. The idea of finality, therefore, should

not be taken to suggest that the ultimate fate of life is ¢ omplete displacement of emotion by

reason. Such a thing is neither possible nor desirable. The intellectual value of the idea is that

it tends to create an independent critical attitude towards mystic experience by generating

the belief that all personal a uthority, claiming a supernatural origin, has come to an end in

the history of man. This kind of belief is a psychological force which inhibits the growth of

such authority. The function of the idea is to open up fresh vistas of knowledge in the domain

ofmands inner experience. Just as t hebTplstiighpeonyiegll f of t he
Islam is: lailah ill Allah , i.e. there is no god but Allah, or nothing whatever is worthy of worship except Allah. The other half is Muhammad -un

Rasulullah , i . e. Muhammad is the Messenger of All ah. The expression O6for mithese of | sl ambé s
two simple propositions a man enters the fold of Islam.] has Created and fostered the Spil’it Of a CritiC&'

observatio n o f mands outer experience by divesting the fo
character with which earlier cultures had clothed them. Mystic experience, then, however
unusual and abnormal, must now be regarded by a Muslim as a perfectly natural experience,
open to critical scrutiny like other aspects of human experience. This is clear from the
Prophetdos own attitude towards | b REYy yar@&FsSpgdychi c e x|

and Jihad : 160 and 178 (Eng. trans. M. Muhsin Khan, Il, 244 -45; 11, 488 -89, and IV, 168 -69 and 184 -86) and Muslim:  Fitan: 95-96 (Eng.
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frans. AH. Siddiqi, IV, 1510 -15]  The function of Sufism in Islam has been to systematize mystic
experience; though it must be admitted that lbn Khaldun was the only Muslim who

app roached it in athoroughly scientific spirit. [8.Cf. Mugaddimah , tr ans. Rosenthal, Vol. 11, Section v
Science of Sufi smod,; R8igiouBAttitudéardditernaldlac, , pp. 165 -7 4, and M. Syrier, 61 bn KHshamdu  n and Mys

Culture , XXI/ii (1947), 264  -302.]

But inner experience is only one source of human knowl
are two other sources of knowledge - Nature and History; and it is in tapping these sources

of knowledge that the spirit of Is l am is seen at its best. The Qurdan se
Real ity in the ésund, the émoondé, 6éthe | engthening out
nightodé, o6the variety of human colours and tonguesd, 10
and rever se among- ipfad mithe svbole of Nature as revealed to the sense -
perception of man. And the Muslimés duty is to reflect
6as if he is dead and blinddé, for he O6wlilemandéind not see

t o t h e r ea | | t | es d9fReferetncﬁhe€ isto‘thq Qlfar@ ver5ﬁs:61:37; éS:bS; I’Jﬁ% 3622. and 3:140 bearing

on the phenomena of Nature which have quite often been namegdnsi noft hGo d@ul-(6Raang hasb,ay at
Mufradat , pp. 32 -33); this is followed by reference to verses 25:73 and 17:72 which in the present context clearly make it as much a religious

duty of the 6true servants of -urhRea hMoas tn 6Grtaoc ipoounsl @eGagp y@irtea thdsi gns of God 6as reveal ed
perception of mandé as to ponder o\amtal -Qle §Eeiealedmoehe idoby Prophet i ¢ -athisitwo n-way God -consciousness

alone ensures mano6s physical an dfeaswélrasditthelife hgreafters| p e r Thlg a'pfbeélhto%hé concrete

combined with the slow realization that, according to t
is dynamic in its origin, finite and capable of increase, eventually brought Muslim thinkers into

conflict with Greek thought which, in the beginning of their intellectual career, they had

studied with so much enthusi asm. Not realizing that th
anti -classical, and putting full confidence in Greek thinkers, thei r first impulse was to
understand the Qurdan in the light of Greek philosophy
Qur dan, and the speculative nature of Greek phil osopl
neglectful of fact, this attempt was foredoomed to fail ure. And it is what follows their failure

that brings out the real spirit of the culture of Islam, and lays the foundation of modern culture

in some of its most important aspects.

This intellectual revolt against Greek philosophy manifests itself in all de partments of thought.

| am afraid | am not competent enough to deal with it as it discloses itself in Mathematics,

Astronomy, and Medicine. It is clearly visible in the n
appears as a most well  -defined phenomenon in  the Muslim criticism of Greek Logic. This was

only natural; for dissatisfaction with purely speculative philosophy means the search for a

surer method of knowledge. It was, | think, Nappam who
as the beginning of al | knowl edge. Ghazzal: further amplified i
Sciences of [10.1:@@. PII LFWﬁ,i 'l@eﬁio@raf)hicalHistory of Philosophy (1857), p. 306, lines, 4 -8, where Lewes says: 61t
is this work (6Revivific®telomioho) hehiSch eAcesSchme® |l ders has translated; it bears
the Discoursdelaméthod 6 of Descartes, that had any translation of it existed in the days of
pl agi ar i s mo .dsehtenee of teixpassage was quoted by Allama Igbal in his doctoral dissertation: The Development of Metaphysics in

Persia (1908) , p . 73, note (1), in support of his statement that Ghdtiszobénotecanti ci pated L
that S ¢ h m°Esshi due lessédcoles philosophiques chez les Arabes (Pari s, 1842) was not the French translation of
6Revi vi fi bgtbdo v édintimforts books) but that of his autobiographical work Al-Mun gidh min al -Dalal with its earliest edited Arabic

text . It seems that the remarkable originality and bol diMemidh led Levwedta comfeséit 6 s t hought i

with the greater, the mor elhyh i Rootuhse OORaenvaizviinfgi o eetsieambd a(n c & & - Mubdidiv eninml - Cahala (Zilzemtion

from Error) anldi Peccrs tesod( Bi meohosdé& on Method), see Professor M. M. Sharif, 6The I n
West 6, O0Se AHistayofM Dsim Philosophy |, II, 1382 -84.]and prepar ed t he way for ODescart
Ghazzali remained on the whole a follower of Aristotle in Logic. In his Qistas he puts some of
the Quranic arguments in the form of Aristotelian figures, [11. Cf.  al-QisGas al -Mustagim , trans. D.P. Brewster

(The Just Balance ), chapters ii -v i and transl at or 6 sGhAgpzpzeanldii xanld |t hed A3y 130; of galss Michael Ep ldarmurh,2 6
6Ghaza"li 6s Attitude to the Bssagswh lalamicPhlilosepn chead Sciende Led.dsi Fc Bourani, Section Il, pp. 102 -03,
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and Susanna Diwal dbés d-®ts@as Inddrlisiare v(1961)y ppolTl -74.] but forgets the Quranic Surah known

as Shubééar awhere the proposition that retribution follow
established by the method of simple enumeration of historical instances. It was Ishragiand

Ibn Taimiyyah who undertook a systematic refutation of Greek Logic. [12. Foranaccount of I'shra’qi " 0s
criticism of Greek logic contained in his Hikmat al -Ishraq , cf. S. Hossein MDasrm, Sadhhialwa'rd iAaHitary af dMaslind |

Philosophy ,1,384 -85; a full er account of I shra’ qi > 06s | ogi doundm bicestantbutmurgubtisbed (@) c h Kitaas Rescher ,

al-Talwihat and Kitab al -Lamahat (cf. Development of Arabic Logic p. 185) . It is to be noted that the earliest
disagreement with Aristotle that logical definition is genus plus diff erenti a, in terms of modern (Bosanquetods) |l ogic,
in his Development of Metaphysics in Persia , pp. 97 -98. / For an expose of I bn Tai mi yyahRadd ogaladl mast e
Mantigiyin ( Ref ut ati on of the Log@giquiean o)) nc fT.aARstorggyMuslidiPhilasophy |, II, 805 -12; also Majid Fakhry, A

History of Islamic Philosophy (pp.352 -53) for a lucid summing up. A valuable study of I bn-Taimi yyahd
Nashsharin Manahijal -Baht h 6i nda -I8amfwa Kdgd al i-MU s | i miMantid al éAristatalisi , chapter Ill, sections ii and iii. Al -Nashshar

has al so edi tladal Rarihahfitajddsal -Nasihah, an abri dgment of AliRbard dT aMahiigifis g hp?b;u Bak r Razi

was perhaps the first to criltd cA z% °tATDshai gegal|orglegvge.-f j r st f
kamil of the Muslim logicians, is a form of syllogism in which the middle term occurs as a subject in the first premiss and a s a predicate in the

second premiss. It is the only form of syllogism in which the conclusion becomes available in the form of a general (universa | - proposition

needed for scientific purposes; cf. M. Saeed Sheikh, A Dictionary of Muslim Philosophy ,s.v. [ As to the criticism of the first figure referred to

here, it is more rightly to be ascribed to Fakhr al -Din Razi, who, besides his own now available logical works, wrote quite a few critical

commentaries on the works of Ibn Sina, rather than to the eminen t physician of Islam, Abu Bakr Zakariya Razi, none of whose short treatises

on some parts of the Aristotelian Organon seems to have survived; cf. Nicholas Rescher, The Development of Arabic Logic , pp. 117 -18. Happily

this stands conf i r me ®redidgntiahdorhneentsa(alrhogthlleof whish have been incorporated in the present passage) on Khwajah

Kamal 6s Lecture (in Urdu) on o6l sl am and Mod e r-India®oharenmadae Eddicatiomal Cortieeence, 1911, th sessi on of t h

Del hi; see/ah.icdA ( ed-ilgbal,pp@3patd4adt; cf. al so All amads | etter dated 1st February 1924 to Sc¢
I, 127 -28; reference in both cases is to Fakhr al -Din al -Razi and not to Abu Bakr Razi. / Itis to be noted that of all the w ritings of Allama Igbal

including his more than 1200 letters Abu Bakr Razi'is mentioned only in Development of Metaphysics in Persia : 6as a physician and as a t

who admitted the eternity of matter, space and time and possibly looked upon light as the first creationd (pp. 24, 96) . I'n a si

on p. 96 of this work Allama has listed about ten Muslim thinkers who were highly critical either of Greek philosophy in gene ral or Greek logic

inparticular T Abu Bakr Razibs name @S Bpd i @urown times his objection, conceived in a

thoroughly inductive spirit, has been reformulated by J

of L O[ é Ai C Ta“l i's i s Audidml -Mantinréferred to in his well -known Kitab al -Fisal (I, 4 and 20; V, 70 and 128) under somewhat
L
varied titles; also mentioned by his c¢ont e mpAadalasriirvhisa fiabagat a mipnezam r(ipo t6 1Sla8°) 6 iach db .| aAhema d i aslt

by Brockelmannin  GAL; Supplementba nde (I, 696). C. van Arendonk, howev er , in his arti cl €eBnoycldpaediamof lslanz m@l, i n

385) and |I. Gol dzi her , S. V. in Encyclopaedia of Religion and EtAmndcerginlyvery | , 71 have d
littte was heard of this work until Dr Ihsan 6Abba’s of the University of Khartoum discovered possibly the
title: al-Aaqrib i -Aadd al -Mantiq ( The Approach to the Limits of Logic) in 1959. Al | dodadas- comments o1

Mantiq ), at a tim e when it was generally considered to have been lost is a proof of his extraordinary knowledge of Muslim writers and their

works]  emphasizes sense -perception as a source of knowledge; and lbn Taimiyyah in his

O0Refutation of Logi cd, theéhoalwierm dfhelable argurdentcThus arase i s

the method of observation and experiment. It was not a merely theoretical affair. Al -Bi runi 6s
discovery of what we call reaction -timeandal -Ki ndi 6s di scovery that sensatior

to the stimulus, are instances of its application in psychology. [15. Cf. Development of Metaphysics in
Persia ( 1964) , p. 64, wh er e -Birunianddbn slaitlzam édd1038)h. a.tantidipAted modern empirical psychology in recognizing

what is called reaction -time 6 : in the two footnotes to this stat e medistorycAPhllosoptginislgnb al, ppgldéot es from de
and 150, to establish the positivism, i.e. sense -empiricism respectively of both al -Biruni and Ibn Haitham. On pp. 151 -52 of this work is  a

passage (possibly referred to by Allama Igbal here) which describes reaction -time very much in the modern sense: o6not onl
attended by a corresponding change localized in the sense -organ, which demands a certain time, but also, between the stimulation of the organ

and consciousness of the perception an interval of time must elapse, corresponding to the transmission of stimulus for some d istance along the

nerveddéstdal -Ki ndi 6s di scovery that sensat i odi.deBser,popocfortpona®e, twheté mheé uspeaks of o6the
relation existing between stimulus aKdnsédsamaohémani cednébebpbpony witboampound remedi e:s

Kindi 6s cel ebr atRe d altarhe a fah sQuihaad rAdiyat al -Murakkabah  which was at least twice translated into Latin

(Sarton, Introduction to the History of Science , 11, 342 and 896).] It is a mistake to suppose that the experimental
met hod is a European discovery. D¢ hring tells us that
are more just and clear than those of his celebrated hamesake. And where did Roger Bacon
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receive his scientifictra  ining? - In the Muslim universities of Spain. Indeed Part V of his Opus
Majus whi ch is devoted to OPerspectived i sOpficcsdct PPéally a

Majus, trans . Robert Belle Burke, Vol. Il, Part V (pp. 419 -82). Itis important to n ote that Sartonds observation on Roger Baco
is very close to that of Allama I gbal . 6Hi s opticso, s Haitham, ®ith srhab additorfswrals essenti al |y
practical a pagp.lcit ¢clp 957).0A8 e  d¢rted by Dr M. S. Namus, Allama Igbal helped him in understanding the rotographs of the only

MS (No. 2460 in Biblioth® que Nat Tabrina }ManazirPfarma nusber o daysjch n Ibhali - Haittam:&sceedings of the

Celebrations of 100 0th Anniversary (held in November 1969 under the auspices of Hamdard National Foundation Pakistan, Karachi), p.

128. / See, however, Professor A. | . Sahayatétsa nbictibnary ef SdiegtificBiography | e VI, 88D b 210, especially p.

205 where he givesanup -to-dat e i nformation about t heitaM& SMapair.| bAc chbaridti hnagmétso Pr of essor Sabr a, 6Tt

in Brockelmann to a recension of this work in the Paris MS, ar. 2460 (Brockelmann has 2640) is mistaken; the MS is a recension of

Euc | Optiésswhi ch is attributed on the title pagN-OrﬁSothézbbém a{sbd‘wh(ﬂ(lésléélﬁﬁginShak‘rf"]
evidences of I bn Hazmés ilafl Uémce@m™ohert ts @aPd'tPRiP M sprint f

context of the passage more fittingly demands and | atter rather t®passMajush@ f or mer nam
predominantly science  -oriented work, looks somewhat odd. There seems to be no evidence of it in the text of Opus Ma jus - Ibn Hazm is not
even so much as mentioned by name in this work. Sarton, dop.<ip .il, 7138), rowhere lhntse at pr ai se f o

at his contributions to 6scienced or his infl uehercsendardwolRs fgreexampeaic thensixteenor s thi s to &
volume  Dictionary of Scientific Biography 1 Eyrope has been rather slow to recognize the Islamic origin of

her scientific method. But full recognition of the fact has at last come. Let me quote one or
two passages f r omMakingiof Huraanityt 0 s

0. . . it was under their successors at that Oxford scl
Arabic science. Neither Roger Bacon nor his later namesake has any title to be credited with
having introduced the experimental method. Roger Bacon was no more t han one of the

apostles of Muslim science and method to Christian Europe; and he never wearied of declaring
that a knowledge of Arabic and Arabian science was for his contemporaries the only way to

true knowledge. Discussions as to who was the originator o f the experimental method . . .
are part of the colossal misrepresentation of the origins of European civilization. The
experi ment al met hod of the Arabs was by Baconébés ti me

throughout Euro@lpd. (pp. 200

6 Sc i estleenost momentous contribution of Arab civilization to the modern world, but its
fruits were slow in ripening. Not until long after Moorish culture had sunk back into darkness

did the giant to which it had given birth rise in his might. It was not scien ce which brought

Europe back to life. Other and manifold influences from the civilization of Islam communicated

its first glow to European I|ifed (p. 202) .

0For although there is not a single aspect of European

of Isla mic culture is not traceable, nowhere is it so clear and momentous as in the genesis of
that power which constitutes the paramount distinctive force of the modern world, and the
supreme source of its victory -natur al science and thB0scientific spir

60The debt of our science to that of the Arabs does n
revolutionary theories; science owes a great deal more to Arab culture, it owes its existence.

The ancient world was, as we saw, pre -scientific. The astronomy and mathematics of the

Greek were a foreign importation never thoroughly acclimatized in Greek culture. The Greeks

systematized, generalized, and theorized, but the patient ways of investigation, the

accumulation of positive knowledge, the minute methods of science, detailed and prolonged

observation, experimental inquiry, were altogether alien to the Greek temperament. Only in

Hellenistic Alexandria was any approach to scientific work conducted in the ancient classical

world. What we call science arose in Europe as a result of a new spirit of inquiry, of new

methods of investigation, of the method of experiment, observation, measurement, of the
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development of mathematics in a form unknown to the Greeks. That spirit and those methods
were introduced intoth e Eur opean world by the Arabsé (p. 191).

The first important point to note about the spirit of Muslim culture then is that, for purposes
of knowledge, it fixes its gaze on the concrete, the finite. It is further clear that the birth of
the method of observ  ation and experiment in Islam was due not to a compromise with Greek
thought but to a prolonged intellectual warfare with it. In fact, the influence of the Greeks

who, as Briffault says, were interested chiefly in theory, not in fact, tended rather to obsc ure

the Muslimsd vision of the Qurban, and for at | east 1
temperament from asserting itself and coming to its own. | want, therefore, definitely to

eradicate the misunderstanding that Greek thought, in any way, determine d the character of

Muslim culture. Part of my argument you have seen; part you will see presently.

Knowledge must begin with the concrete. It is the intellectual capture of and power over the
concrete that makes it possible for the intellect of man to pass beyond the concrete. As the
Qur dan says:

60 company of djinn and men, if you can overpass the b
then overpass them. But by power alone shall ye overpa:
But the universe, as a collection of finite things, p resents itself as a kind of island situated in

a pure vacuity to which time, regarded as a series of mutually exclusive moments, is nothing

and does nothing. Such a vision of the universe leads the reflecting mind nowhere. The
thought of a limit to percept ual space and time staggers the mind. The finite, as such, is an
idol obstructing the movement of the mind; or, in order to overpass its bounds, the mind

must overcome seri al time and the pure vacuity of perc
Godisthe | i mi t 6, saysl!t heu Q@0 Thisavérse lembodies one of the deepest
thoughts in the Qurdéan; for it definitely suggests tha
the direction of stars, but in an infinite cosmic life and spirituality. Now the intellectual journey

towards this ultimate limit is long and arduous; and in this effort, too, the thought of Islam
appears to have moved in a direction entirely different to the Greeks. The ideal of the Greeks,

as Spengler tells us, was proportion , not infinity. The physical presentness of the finite with
its well -defined limits alone absorbed the mind of the Greeks. In the history of Muslim culture,

on the other hand, we find that both in the realms of pure intellect and religious psychology,

by w hich term | mean higher Sufism, the ideal revealed is the possession and enjoyment of
the Infinite. In a culture, with such an attitude, the problem of space and time becomes a

guestion of life and death. In one of these lectures | have already given you s ome idea of the

way in which the problem of time and space presented itself to Muslim thinkers, especially

the Ashdéarite. One reason why the atomism of Democritus
of Islam is that it involves the assumption of an absolute space. The Ashéarite were,

driven to develop a different kind of atomism, and tried to overcome the difficulties of

perceptual space in a manner similar to modern atomism. On the side of Mathematics it must

be remembered that since the days of P tolemy (A.D. 87 -165) till the time of NaAir fiusi (A.D.

120 -74)nobody gave serious thought to the difficulties of demonstrating the certitude of

Euclidés parallel postul ate onl%heg°ba'si®s dpfcusgieor coé p'tu &'

(also named 6axiom of poéaARsdlata 1Sihsarhd )y,a nsSdie kiki&Huiutéal -Mu t a wa z ii yna H g uRsai s6gs@i. II, Pt. viii,

pp. 1 -40. Commenting on this work Sarton observes ( op.cit . , 1, 1003-pi néNadiscalbmapbpkatwvhyg el aborat ed. Cf . al so
History of Elementary Mathematics , p. 127, Q. Aafiz fiauga'n, Turathal -6 Ar a4 | d,ippi97 -98, R. Bonola, Non-Euclidean Geometry , pp. 12 -
13and37 -38 and Dr S. H. N-g suirs 6 Dictiamary of Sciewrt : ificdBRgraphy , Xlll, 508 - 14 especially p. 510.] It was fiusi who

first disturbed the calm which had prevailed in the world of Mathematics for a thousand years;
and in his effort to improve the postulate realized the necessity of abandoning perceptual
space . He thus furnished a basis, however slight, for the hyperspace movement of our time. [20.
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This passage may be read in conjunction with Allama | gbal 6s obseredvaatheiFdtm on fusi in

Oriental Conference, Lah or e, on 20 November 1928): 6A Plea for the Deeper Study of Muslim Sci
parallel postulate of Euclid that is believed to have furnished a basis in Europe for the problem of space which eventually | ed to the theori  es of

Gauss and RiSpeeches,nVritings and Statements of Igbal , p. 138) . Eucliddéds parallel postul ate is Postu
his Elements. What it means to say is that through a given poi nleltdaRi¥enstiaightliee.ltimn be only one

to be noted that to Euclidods successors t hi sevigentsandihadadqually fhileddo appeay inderhonsgrableai | ed t o appear
-hence, Al lama I gbalés generalized st aemg(@®e nl65 ADI dlitthe GnseiohNair fiusibnebody gayesseriods P t

thoughto to the postul ate. Deeper and wider implication of the posstdpuwoleahise, however,
fifth postulate on the one hand and the develop mentofthenon -Eucl i dean geometries on the other are as many trib
says Sarton ( op. cit ., I, 153). A long note on the postulate by Spengler - well versed in mathematics - in his Decline of the West , 1, 176,

admirably brings out its deep philosophical import. / These non -Euclidean geometries were developed in the nineteenth century by certain

European mathematicians: Gauss (1777 -1855) in Germany, Lobachevski (1792 -1856) in Russia, Bolyai (1802 -1860) in Hungary and Riemann

(1826 -1866) i n Ger many . They abandoned the attempt to prove Eucliddés parallel postul ate
geometry were not the only possible postulates and that other sets of postulates could be formulated arbitrarily and self -consisten t geometries

based on them. They further discovered that the space assumed in Euclidean geometry is only a special case of a more general type. These

non - Euclidean geometries assumed immense scientific significance when it was found that the space -timecont i nuum required by Einstei
theory of gravitation is non -Euclidean. / Thisin short is the movement of the idea of parallel postulate from Euclid to Einstein. Allama Igbal with

hisseer-l i ke vision for ideas was very muc hd alseof theseientific @xd ghilosophical significanoevoktineeant 6 an

Euclidean geometries. It is to be noted that Al l amads keenly pe ofchspdayd fore mi nd t ook
example, of anti  -mechanistic biologism (neo - vit alism) of Hans Driesch and J. S. Haldane and of quantum theory as well as of relativity -physics

especially as expounded by Eddington, Louis Rougier, Lord Haldane, Wildon Carr and other philosopher -scientists. Among other things, one

may notice ascoreofb ooks on the 6Philosophy of Contemporary Sci enc ephysigsamostly published hal f of whi c
between 1920 and 1928) in his personal library alone. See M. Siddig, Descriptive Catalogue of Al | appad4 -FTadal-6s Personal
76, as wel | as Pl ates Nos. 22 and 23 giving the facsimiles of Al | wmepesofsi gnatures
Ei nst ei n 0 Relativity:r The Special and the General Theory : A Popular Expositon (1920) and Edwi n E&sy Leotne msonods

Einstein (1920); cf. also Dr Ahmad Nabi Khan, Relics of Allama Igbal (Catalogue) , books listed at IV. 41 and IV. 46. The first book The Mystery

of Space by Robert T. Browne by its very sub -title: 6A Study of the Hyperspace Movement in the Light of t|
and an I nquiry into the Genesis and Essenti al Nature of Spaced smgdheédtasnadlamiind was
when he spoke of highly mathematical notion of &éhyperspace move mepostuatehene connecti on
as wel | as i n his 6P| $aeches WritiyeangpStatemedits of thlyad  ( ,p. 141). Al | amadés keen interest in higher mat
evinced by his references in the present rather compact di scussi onEuropgan Newt onds i n

mat hematics and Whiteheadds view of rel aEimstgi mas EHostithguidehed opmemt t bht Abf amads

mathematicalkey -concepts and in sciences in general see M. Saeed SlgbalRéview ,YXRi(Apdma | gbal 6s i1

June, 1989), 31 -43] |t was, however, al  -Biruni w ho, in his approach to the modern mathematical

idea of function saw, from a purely scientific point of view, the insufficiency of a static view

of the universe. This again is a clear departure from the Greek view. The function -idea
introduces the element o ftime in our world  -picture. It turns the fixed into the variable, and

sees the universe not as being but as becoming. Spengler thinks that the mathematical idea

of function is the symbol of the West of wHFeR®Y ono oth
l ong passage fr dDetlin8gftheWester(ds 75) quoted in Allamads Address: O6A Plea for Deeper Stu

account of the way he went into the authentication of al -Biruni ds view of mat ISpeeches,i Wrdirgs andiStatements af Igal s

pp.135-36) . Al l amad6s interest in o6mat hemat i c-fold:religihe-philasdphidallamdsdientificnThe fenetienms -tdea,hb e t wo

says, O6turns the fixed into the variabgebuandssébesomhagdéni Tai seisgsotinasubé accord wi
universe which God has built with power and it is He Who is steadily expanding it (cf. M. Asad, The Message of,p.t8d5enot®3dy 6 an

and again 6He adds to hisdecwiehtsonf whaveviely, God has the power to will anythingd (
universe is thus 6éa clear departured from the Aristotelian vassnginto &ctudlityfailsf i xed uni ver s
toresolve the mystery of becoming, in its living historicity and taiykasofttry or, as W. l
been used to cover mere barrenness of thoughto (cf. hi s Ar i g thattthle spjrit opthe 176 ) . Hence,
Qur dan i s e s sdassical BHildsgphially speaking, time, which in the present context has been linked up with the notion of functionality

and rightly so, is the most indispensable condition for the very possibility an d reality of human experience, cognitive or moral. This explains,

partly at least, why o6Timed is the recurring t he/meamathematcs furetioraid & relatianshipef i n both prose
correspondence between two variables called indep endent variable and dependent variable and is expressed
which means y change with x , so that for a certain value of x, y has a certain value (or values). In Europe though the term 6functiond in its ful
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mathematical sense  was first used by Leibniz in 1694, the theory of functions had already emerged with the analytic geometry of Pierce Fermat

in 1629 and that of the father of modern philosophy Ré ne Descartes - De s c arlia6epidetrie appeared along with his better known Di scours

de laméthode in 1637. After that such rapid advances took place in mathematics that within, say, fifty years it was completely metamorphos ed

into its modern form or, as Spengler puts it: 60Once thbssiommBesegcwehti oarfednidnwmagsk
Spengler gives an exciting account of the new discoveries of the Western mathematicians and their impact of European science and arts ( op.

cit., I, 74 -90). Two of his statements are to be noted. Not until the theory of functions was fully evolved, says Spengler,
be unreservedly brought to bear in the parallel sphere of our dy at@espeaksivest ern physic
subtle and complex language of mathematics and that without the use of this language the breath -taking progress of science in the West, since

the seventeenth century, would have been a sheer impossibility. Spengler, however, did not care to know that the mathematical idea of function

originated, n ot in the West, but in the East, more particularly with the most brilliant al -Biruni@nsunAlal Masoéudi in 1030, i.e. si
years before Fermat and Descartes. /' The second statement to be noted is that, a c croknoviedygis t o Spengl er ,

thus one of progressive emanci p abdi,m76). Asitiz,mllama Igbal has theldast quarelwghiSpedglet on the truth

of this statement for he says: 6The most r emar kab | tke epommus capidity with which therworlde r ' hi st or vy, h
of Islam is spiritually moving towards the West. There is nothing wrong in this movement, for European culture, on its intell ectual side, is only

a further development of some of the most important phases of the culture of Il slambé (Lecture I, p. 6 : italics mina
view of the spirit of modern cul ture s, in my opinion, perfectdtys ciogrécha&t (phe 11
anticlassical spirit of the modern wor Il'd has really arisen out of the revadhbd) .ofThisl amvadai conmnsGeseask i nhhc
focusing its vision on 6the concreted, o6the particulard and wnihweebealodhicaimdgadst g ai nst
Spengler failed to see these Islamic ingredients of modern culture because of his self -evolved thesis o6that each culture is a

having no point of contact with cultures that hi st dsrdots, adtihany ssiengficabycdesablished f ol | ow it 6. Sp

dynamics of history, but in his uncompromising theory of cultural holism (note the sub -title of the first volume of his work: Gestalt und

Wirklichkeit ) . Cf . W. H. Drayds arti clBncyclopeSip efrPhilbsephy, , Wis52a 1-86 , f om critical evaluation of {
philosophical position] |n view of al -Bi r uni , generalizing Newtonds formul a
trignometrical function to any function whatever. (22. ¢f. M. ABruKandmTroghomeiunyo, al
Commemoration Volume, esp. pp. 167 -68, for the English translation of the passage from al -Bi r umli@asun al -Ma s 6whdrein al -Biruni

generalizes his interpolation formula &6from tr i. ghsdsiikelytheipasaage pbintedlgreferrechtotyo any functi on
Al l ama | gbal in his 6A Plea for Deep Speecl®s Wdtyngs antl StatdmentsMiulgbdl i m , 8 d36)e Bek, iheveverp  (
Professor E. S. Kennedyds hi ghlFBruno b thmtomad afl$dieatificaBiograpleyl e , o147 é58.IHebasesal -Bi runi 6s theory

of function on his 6Treatise on Shad\;oljv%én @Ilr %a'dsﬁ graesp atiegn b)h gism. ]n 0 foundat
transformation of the Greek concept of number from pur e magnitude to pure relation really

began with Khwarizmis movement from Arithmetic to Algebra. (2s. c¢f. M. R. Siddigi, o6Mathems
As t r on oArHistory of Muslim Philosophy ed. M. M. Sharif, 1, 1280, and Juan Ve,rTheelegacy 6fMat hemat i cs,

Islam ed. Joseph Schacht and C. E. Bosworth, pp. 466 -68. According to Sarton, al -Khawarizmi may be called one of the founders of analysis or

algebra as distinct from geometryd6 and that his astronomical aontained, mof sgnplp met ri c tabl e

the sine function, bubp atls663)]hey| Bifuhf fook a definite step forward towards what

Spengler describes as chronol ogi cal number which signif
becoming. Indeed, more recent developments in European mathematics tend rather to

deprive time of its living historical character, and to reduce it to a mere representation of

space. That is why Whiteheadds view of Relativity is |

than that of Ei nstein in whose theory time loses its character of passage and mysteriously
translates itself into utter space [24a. Cf. Al-Fauzal -Asghar , pp. 78 -83; also Development of Metaphysics in Persia , p- 29 where
an account of | bn Maskawai Bogi vheoayg esbmmed| upi by &hi bKalamh pw ddha48] i n his

Side by side with the progress of mathematical thought in Islam we find the idea of evolution

gradually shaping itself. It was Ja hiz who was the first to note the changes in bird -life caused
by migrations. Later lbn Maskawaih who was a contemporary of al -Biruni gave it the shape
of a more definite theory, and adopted it in his theological work - al-Fauz al -Asghar . |
reproduce here the substance of his evolutionary hypothesis, not bec ause of its scientific
value, but because of the light which it throws on the direction in which Muslim thought was

moving.

According to Ibn Maskawaih plant -life at the lowest stage of evolution does not need any seed

for its birth and growth. Nor does it perpetuate its species by means of the seed. This kind of
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plant -life differs from minerals only in some little power of movement which grows in higher

forms, and reveals itself further in that the plant spreads out its branches, and perpetuates

its species by means of the seed. The power of movement gradually grows farther until we

reach trees which possess a trunk, leaves, and fruit. At a higher stage of evolution stand

forms of plant -life which need better soil and climate for their growth. The last stage of
development is reached in vine and date -palm which stand, as it were, on the threshold of
animal life. In the date  -palm a clear sex -distinction appears. Besides roots and fibres it
develops something which functions like the animal brain, on the integr ity of which depends
the life of the date -palm. This is the highest stage in the development of plant -life, and a
prelude to animal life. The first forward step towards animal life is freedom from earth -
rootedness which is the germ of conscious movement. T his is the initial state of animality in
which the sense of touch is the first, and the sense of sight is the last to appear. With the
development of the senses of animal acquires freedom of movement, as in the case of worms,

reptiles, ants, and bees. Anim ality reaches its perfection in the horse among quadrupeds and

the falcon among birds, and finally arrives at the frontier of humanity in the ape which is just

a degree below man in the scale of evolution. Further evolution brings physiological changes

wit h a growing power of discrimination and spirituality until humanity passes from barbarism
to civilization. [24b. Cf. Al-Fauz al -Asghar, pp. 78 -83; also Development of Metaphysics in Persia , P. 29 where an account of Ibn

Maskawai hds theory wefn easolsutmnoend iusp ghiy Shiéh Il inKadmh ppmd4li-43iln hi s

But it is really religious psychology, a®™Mjsyeesdd ragi and
to the views of Khwajah Muhammad Parsaas contained in his short but valuable tracta te on time and space: Risalah dar Zaman -o-Makan, the

only extant MS (6 folios) of which, perhaps, is the one listed by A. Monzavi in his Catalogue of Persian Manuscripts ~ , Vol Il, Part |, p. 800. | am

greatly indebted to Qazi Mahmud ul Haq of British Librar y, London, for the microfilm of this MS. This resulted as a preliminary in the publication

of Urdu translation of Kh w®&isatahdal\zarhaa mmaldkanPaongswittbasbrief account of his life and works by Dr Khwaja

Hamid Yazdaniin Al-Ma ¢ a(Ldhdre), XVII/vii, July 1984), 31 -42, 56. Cf. Nadhr Sabiri, Ghayatal -1 mkan fi MZatnani By 8haikheMahmud
Ashnawi , 6l ntroductiono, p. 6rd where it is alleged that Khwaj adearldmeswhimald e an ext ens
is not very unlikely seeing the close resemblance between the t ubjectissubisticallpt es; yet at |

more sophisticated.] - ywhjch brings us much nearer to our modern ways of looking at the problem of
spaceand t i me. 61 r aqi 0 sstratificaions | balve given yoa before. [26. Cf. Lecture ll, pp. 60 -
611 1 will now give you the substance of his view of space.

According to 6lragqi the existence of some kind of spac
folowi ng verses of the Quroban:

6Dost thou not see that God knoweth all t hat i's in the
Three persons speak not privately together, but He is their fourth; nor five, but He is their

sixth; nor fewer nor more, but wherever th ey be He is with themé (58:7)

6Ye shall not be employed in affairs, nor shall ye reac
any work, but We will be witness over you when you are engaged therein; and the weight of

an atom on earth or in heaven escapet h not thy Lord; nor is there aught [27. Misprinted as 6weight
previous editions; see also the significant Quranic text repeated in verse 34:3.] that is less than this or greater but it is

in the Perspicuous Bookd (10:61).

O0We created man, ahat this sold whiisperetiv to Wwim, and We are closer to him
than hisneck -vei n6é (50: 16) .

But we must not forget that the words proximity, contact, and mutual separation which apply

to material bodies do not apply to God. Divine life is in touch with the whole universe on the
anal ogy of the soul 6s B'nGage tmanffraptdy -Mpkqy gl Ragmgagrapish, pp. 16
17; English trans. A. H. Kamali, p. 13. On the authorship of this sufistic tractate on space and time, see note 34 in Lecture 1] The soul
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is neither inside nor outside the body; neither proximate to nor separate from it. Ye tits
contact with every atom of the body is real, and it is impossible to conceive this contact except

by positing some kind of space which befits the subtleness of the soul. The existence of space

in relation to the life of God, therefore, cannot be deni ed; [29-Cf. Ghayatal -ImkanfiDirayatal  -Makan, ed. Rahim
Farmanish, p. 17; English trans., p. 13] only we should carefully define the kind of space which may be
predicated of the Absoluteness of God. Now, there are three kinds of space - the space of
material bodies, the space of immaterial beings, and the space of God. [30. Cf. Ghayatal -Imkan fi Dirayat
al-Makan , ed. Rahim Farmanish, p. 23; English trans., p. 17.] The space of material bodies is further divided into

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

Secondly, the space of subtle bodies, e.g. air and sound. In this space too bodies resist each

other, and their move  ment is measurable in terms of time which, however, appears to be

different to the time of gross bodies. The air in a tube must be displaced before other air can

enter into it; and the time of sound -waves is practically nothing compared to the time of gros S
bodies. Thirdly, we have the space of light. The light of the sun instantly reaches the remotest

limits of the earth. Thus in the velocity of light and sound time is reduced almost to zero. It

is, therefore, clear that the space of light is different to the space of air and sound. There is,
however, a more effective argument than this. The light of a candle spreads in all directions

in a room without displacing the air in the room; and this shows that the space of light is

more subtle than the space of ai r which has no entry into the space of light. [31. Cf. Ghayatal -Imkan
fi Dirayat al -Makan, ed. Rahim Farmanish, pp. 24 -25; English trans., pp. 18 -19] |7 view of the close proximity of these
spaces, however, it is not possible to distinguish the one from t he other except by purely
intellectual analysis and spiritual experience. Again, in the hot water the two opposites - fire
and water - which appear to interpenetrate each other cannot, in view of their respective

natures, exist in the same space. [32. Cf. Ghayat al -Imkan fi Dirayat al -Makan , ed. Rahim Farmanish, p. 25; English trans.,

P- 191 The fact cannot be explained except on the supposition that the spaces of the two
substances, though closely proximate to each other, are nevertheless distinct. But whi le the
element of distance is not entirely absent, there is no possibility of mutual resistance in the

space of light. The light of a candle reaches up to a certain point only, and the lights of a

hundred candles intermingle in the same room without displa cing one another.

Having thus described the spaces of physical bodies possessing various degrees of subtleness

6l ragqi proceeds briefly to describe the main varieties
classes of immaterial beings, e.g. angels. The eleme nt of distance is not entirely absent from

these spaces; for immaterial beings, while they can easily pass through stone walls, cannot

altogether dispense with motion which, according to
spirituality [33. Cf. Ghayat a |-Imkan fi Dirayat al -Makan, ed. Rahim Farmanish, p. 17; English trans., pp. 20 -21)] The highest

o

pointin the scale of spatial freedom is reached by the human soul which, in its unique essence,
is neither at rest nor in motion. [34. Cf. Ghayatal -Imkan fi D irayat al -Makan, ed. Rahim Farmanish, pp. 27 -28; English trans.,
P21l Thus passing through the infinite varieties of space we reach the Divine space which is

absolutely free from all dimensions and constitutes the meeting point of all infinities. [35.CF . Ghayat
al-Imkan fi Dirayat al  -Makan , ed. Rahim Farmanish, pp. 28 -29; English trans., pp. 21 -22]

From this summary of 6l raqids view you wil/ see how a
interpreted his spiritual experience of time and space in an age which had no idea of the

theories and concepts of modern Mat hemagingtecresachahed Physi ¢
concept of space as a dynamic appearance. His mind seems to be vaguely struggling with the

concept of space as an infinite continuum; yet he was unable to see the full implications of

his thought partly because he was not a mathematician and partly because of his natural

prejudice in favour of the traditional Aristotelian idea of a fixed universe. Again, the

interpenetration of the super -spati al Oher eebt earmndal s wpneorwd i n the Ul tin
suggests the modern notion of space -time which Professor Alexander, in his lectures on

6Space, Time, and Deitydo, regar @ Sas TeRdgey pgtdrefR x of al |
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Metz, A Hundred Years of British Philosophy ,pp.634 -3 8, and articl e dl&Dictiaiaerxod Phiosophy ,iech D. D. Runes, wherein it

is made clear that the term 6deityd is not used by Alexander intamryollhéeolbogi ddlhesen

quality next above any given level (of evolution) is deity to the b eings on th?\tkéeﬁéﬁinglght into the nature of
time would have |l ed o6lragqi to see that time is more ful

a mere metaphor to say, as Professor Alexander does say, that time is the mind of space. (37
Alexander 6s met aphor that time is mind of space is to be found in statesiatte such as th

space as a whole and its corresponding parts a relation analogous to the relation of mind . . . or to put the matter sho rtly that Time is the mind

of Space and Space t Bpaceblond gndDeity Ti meld (38) . Al l ama | gbal 6s Spaed Bmeanddeity timtheAl exander 6s
sufistic account of space and time in the present Lecture as also in his address earlier : 6A Plea for Deeper St udSpeechés, Musl i m Sci e
Writings and Statements p. 142) coupled with his commendatory observations on Alexanderos w
addressed to R. A. Nicholson ( Letters of Igbal , p.141)aresugg esti ve of Al l amads keen interest in t/hOfalmetaphysical
the British philosophers, contemporaries of Allama Igbal, Alexander can be singled out for laying equal emphasis on space and time as central

to all phil osophy. 6Al I the vital probl ems of phil os oepdluyid ofthe prgblem WHateSpaagen d e r 6depend
and Time are and, more particularly, in how they are related t tturegheproblemofher 6. Accor di
space and time becomes a question of | iTfeeand Meathd Tphoup@bpPp. waSpabe ambject selec
proposed Rhodes Memorial Lectures at Oxford (1934 -1935) (cf. Letters of Ighal , pp.135 -36 and 183; also  Relics of Allama Igbal: Catalogue s

Letter II, 70 dated 27 May 1935 from Secretary, Rh odes Trust) which very unfortunately he could not deliver owing to his increasing ill health.

Aletter dated 6 May 1937 addressed to Dr Syed Zafarul Hasan of Aligarh Muslim University (author of the well -known Realism , 1928), discovered

only recently, show s that Al l ama | gbal had already gathered o6materi aDénf dlea" Bhs mRhpdéal Mamahi
Il gbal ke Chand Ghair MigbabhRevieayn, XXIHiw(3anouary 1983), 41 -43. | Attention may be called here also to an obviousl y

unfinishedtwo -page draft on 6The Problem of Time in Muslim Philosophyo6 in Allamads own han

cf. Dr Ahmad Nabi Khan,  Relics of Allama Igbal: Catalogue ,1,37] Ol r a q i conceives Godos roeal ati on
the analogy of the relation of the human soul to the body; [38. Cf. Ghayatal -Imkan fi Dirayatal  -Makan, pp. 16 -

17, English rans., p- 131 pyt, instead of philosophically reaching this position through a criticism of

the spatial and temporal aspects of experience, he simply postulates it on the basis of his

spiritual experience. It is not sufficient merely to reduce space and time to a vanishing point -

instant. The philosophical path that leads to God as the omnipsyche of the universe lies

through the dis  covery of living thought as the ultimate principle of space -time. 6lraqi 6s mi
no doubt, moved in the right direction, but his Aristotelian prejudices, coupled with a lack of

psychological analysis, blocked his progress. With his view that Divine Time is utterly devoid

of Change [39. Cf. Ghayat al -Imkan fi Dirayat al -Makan, p. 50; English trans., p. 36.] - a view obviously based on an

inadequate analysis of conscious experience - it was not possible for him to discover the

relation between Divine Time and serial time, and to reach, through this discovery, the

essentially Islamic idea of continuous creation which means a growing universe.

Thus all lines of Muslim thought converge on a dynamic conception of the universe. This view

is further reinforced by Ibn Maskawai hés theory of | ife as an evol uti
Khal dundéds view of history. Hi story or, in the |l anguage
third source of human knowl edge according to the Qur 6.
teachhngs of the Qurdan that nations are collectively judg
and now. [40. This is a reference to the Quranic verses: 6:6; 9:39; 17:16 -17; 18:59; 21:11; 22:45; 36:31. / Godo6s judgment on nations
also called 6juddmenmatcciom dhingt dro the Qurdan is said to be more rinthelatéricasess t han God®ds
God is forgiving and compassionate. Nations are destroyed only for their transgression and evil doings. And when a nation per ishes, its good

members meet the same doom as its bad ones for the former failed to check the spread of evil (11:116), cf. F. Rahman, Major Themes of the

Quraans3] | n order to establish this proposition, the Qu

instances, and urges upo n the reader to reflect on the past and present experience of
mankind.

"Of old did We send Moses with Our signs, and said to
darkness into the light, and remind them of the days of God." Verily, in this are signs for

every patient, grateful personé (14:5).
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0And among those whom We had created are a people who
accordance therewith act justly. But as for those who treat Our signs as lies, We gradually

ring them down by means of which they k now not; and though | lengthen their days, verily,

My stratagem is ef88ectual 6 (7:181

0Al ready, before your ti me, have precedents been made.
what hath been the end of those who falsify the signs

6 | fwound hath befallen you, a wound like it hath already befallen others; We alternate the
days of successes and reverses among peoplesd (3:140).

60Every nation hath it dSpeiolegesgerri2do (7: 34) .

The last verse is rathe r an instance of a more specific historical generalization which, in its

epigrammatic formulation, suggests the possibility of a scientific treatment of the life of

human societies regarded as organisms. Itis, therefore, a gross error to think that the Qu réan

has no germs of a historical doctrine. The truth is th
of Ibn Khaldun appears to have been mainly due to the inspiration which the author must

have received from the Qurodan. Ev e n eis,innthsmall dggreel g e me nt s ¢
indebted to the Qurbéan. An instance in point is his |o
the character of the Arabs as a people. The whole paragraph is a mere amplification of the

foll owing verses of the Qurdan:

60 The Ar @b desed ire most stout in unbelief and dissimulation; and likelier it is that
they should be unaware of the laws which God hath sent down to His Apostle; and God is
Knowing, Wise.

60f the Arabs of the desert there ar e stleroausewifGod reckon v
as tribute, and wait for some change of fortune to befall you: a change for evil shall befall
them! God is the Hearer98).t he Knowerd (9:97

However, the interest of the Qurdédan in history, regarc
extends farther than mere indications of historical generalizations. It has given us one of the

most fundamental principles of historical criticism: Since accuracy in recording facts which

constitute the material of history is an indispensable condition of histor y as a science, and an

accurate knowledge of facts ultimately depends on those who report them, the very first

principle of historical criticism is that the reporter
in judging his testimony. The Qurdan says:

Oelievers! i f any bad man comes to you with a report,

It is the application of the principle embodied in thi
traditions out of which were gradually evolved the canons of historical criti cism. The growth

of historical sense in Islam is a fascinating SUbjeCt. [42. For very special circumstances under which a keen sense of

history grew in |slam, see | . AtistorQef MeskrhRhilosoghy i slt, b187i ©1808.h "'FﬁfeﬁQuranic a ppeal to

experience, the necessity to ascertain the exact sayings of the Prophet, and the desire to

furnish permanent sources of inspiration to posterity - all these forces contributed to produce
such men as Ibn Ishaq [ 43. Abu O6Abdul | ah Mu 8 a 150/&@6T) has.the tidircteon of lfeing the first biographer of

the Holy Prophet. His work Kitab Sirat RasulAllah (6 The Life of the Apostle of Godd) has, however, been | ost
Hi shambés recen ﬁah’dh ¢af. Abutd.a]o f ar Mu h a mma d -fAdbari isJoaer of the geeatest Muslim historians. His remarkably
)

accurate monumental history Kitab Akhbaral -Rusul -Mumlo ( 6 Annal s of the Apostles and the Kingsodo), the firs
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Arabic language, has been edited M. J. de Goeje and others in 15 volumes (Leiden, 1879 -1901). Al -Tabari is equally well known for his

commendabl e commentar yJami-8haalaQué aa nQuarwiial3d vallmes - aprimal work for the later commentators because

of its ear liest and largest collection of the exegetical traditions.] and Ma §4§ u dxlii adhn O6AHushki nab-MasAluidial( d.

346/957), afteral  -Tabari’, is the next greatest historian in Islam -rightly named as the 6Herodotus of the

in the writing of history: instead of grouping even ts around years (annalistic method) he grouped them around kings, dynasties and topics

(topical method); a method adopted also by Ibn Khaldu'n. His historico -geographical work  Murujal -Dhahab -Me&®dd iFJauha I( 6 Meadows

of Gold and Mi ne odeal§ witeRemnsiam Romanlasd Jewish history and religion.] But history as an art of firing
the readerés i magination, is only a stage in

maturity of practical reason, and finally a fuller realization of certain basic ideas regarding the
nature of life and time. These ideas are in the main two; and both form the foundation of the
Quranic teaching.

1. TheUnityofHuman Or i gin. O0And We have created you all from

Q ur é[ﬁ ﬁef.erence is to the Quranic verses 4:1; 6:98; 7:189; 39:6.] But the perception of life as an organic

t he
The possibility of a scientific treatment of history means a wider experience, a greater

unity is a slow achievement, and depentg mto theomaini t s

current of world -events. This opportunity was brought to Islam by the rapid development of

a vast empire. No doubt, Christianity, long before Islam, brought the message of equality to
mankind; but Christian Rome did not rise to the full apprehension of the idea of humanity as
a single organism. As Flint rightly says, O6No
in the Roman Empire, can be credited with having had more than a general and abstract
conception of h u ohainte thendays gf ROme £ha idea does not seem to have
gained much in depth and rootage in Europe. On the other hand, the growth of territorial
nationalism, with its emphasis on what is called national characteristics, has tended rather to

kill the broad human element in the art and literature of Europe. It was quite otherwise with

Islam. Here the idea was neither a concept of philosophy nor a dream of poetry. As a social

Chri

movement the aim of Il sl am was to make the i difeanda |

thus silently and imperceptibly to carry it towards fuller fruition.

2. A Keen Sense of the Reality of Time, and the Concept of Life as a Continuous Movement in

Time . It is this conception of life and time which is the main point of interest in | bn Khal
view of history, and which justifies Flintds eul

his peers, and all others were unworthy of/F# HE%ng

Flint, History of the Philosophy of History ,p. 86. FIlintds eulogy of I bn Khal dun, expressive

of

stands more or less confirmed by the realistic assessments made of Ibn Khaldun by eminent scholars such as A. Toynbee, A Study of History

111, 322; Sarton, op. cit. , | 1262; Gaston BouthoullLeés Ricl Pgemarces t dedidediknRaksdle3d n -

38) and R. Brunschvig, La Berberie orientale sous les Hafsides , 11,391 From the remarks that | have made above |
do not mean to th  row doubt on the originality of Ibn Khaldun. All that | mean to say is that,
considering the direction in which the culture of Islam had unfolded itself, only a Muslim could

have viewed history as a continuous, collective movement, a real inevitable develo pment in

time. The point of interest in this view of history is the way in which Ibn Khaldun conceives
the process of change. His conception is of infinite importance because of the implication that
history, as a continuous movement in time, is a genuinely creative movement and not a
movement whose path is already determined. Ibn Khaldun was not a metaphysician. Indeed

he was hostile to Metaphysics [48. Cf. Muqgaddimah , trans. F. Rosenthal, Ill, 246 -58, also M. Fakhry, A History of Islamic

Philosophy , pp- 36 1-641 Byt in view of the nature of his conception of time he may fairly be regarded
as a forerunner of Bergson. | have already discussed the intellectual antecedents of this

conception in the cultural hi story of | sl af day andl h e

ni g[h49.6 Phenomenon of the alternation of day and night is spoken of

%5 as a symbol of the Ultimate Reality which

i80; many

i ni
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intellectual inheritance of lbn Khaldun. His chief merit lies in his acute perception of, and
systematic expression to, the spirit of the cultural movement of which he was a most brilliant

product. In the work of this genius the anti -cl assical spirit of the Qurdan sc
over Greek thought; for with the Greeks time was either unreal, as in Plato and Zeno, or
moved in a Circle as in Heraclitus and the StOiCS. [53. On the notion of time as held by Zeno, Plato, Heraclitu s and

Stoics, cf. A J. Gunn,  The Problem of Time ., pp. 19 -22] \Whatever may be the criterion by which to judge the
forward steps of a creative movement, the movement itself, if conceived as cyclic, ceases to
be creative. Eternal recurrence is not eternal ¢ reation; it is eternal repetition.

We are now in a position to see the true significance of the intellectual revolt of Islam against

Greek philosophy. The fact that this revolt originated in a purely theological interest shows

that the anti -classical spirit of the Qurdéan asserted itself in spite
desire to interpret Islam in the light of Greek thought.

It now remains to eradicate a grave misunderstanding
book, The Decline of the West . His two chapters devoted to the problem of Arabian culture [54.

Cf. O. Spengler,  The Decline of the West 11, 189 -323] constitute a most important contribution to the cultural

history of Asia. They are, however, based on a complete misconception of the n ature of Islam

as a religious movement, and of the cultural activity v
is that each culture is a specific organism, having no point of contact with cultures that

historically precede or follow it. Indeed, according to him, each culture has its own peculiar

way of looking at things which is entirely inaccessible to men belonging to a different culture.

In his anxiety to prove this thesis he marshals an overwhelming array of facts and

interpretations to show that the s pirit of European culture is through and through anti -

classical. And this anti  -classical spirit of European culture is entirely due to the specific genius

of Europe, and not to any inspiration she may have received from the culture of Islam which,

accordng t o Spengl er, is thoroughly &6Magiand in spirit an
spirit of modern culture is, in my opinion, perfectly correct. | have, however, tried to show in

these lectures that the anti -classical spirit of the modern world has rea lly arisen out of the

revolt of Islam against Greek thought. [55. Cf. Lecture |, p. 3, Lecture lll, p. 56 and p. 102] It is obvious that

such a view cannot be acceptable to Spengler; for, if it is possible to show that the anti -

classical spirit of modern ¢ ulture is due to the inspiration which it received from the culture

immediately preceding it, the whole argument of Spengler regarding the complete mutual

independence of cul tural growt hs would coll apse. I am
this the sis has completely perverted his vision of Islam as a cultural movement.

By the expression O6Magian cultured Spengler means the ¢
he calls 6Magi an glpe6"grgdeo P ctrlle?f 159 i.eo Judaidm, ancient Chaldean

religion, early Christianity, Zoroastrianism, and Islam. That a Magian crust has grown over

Islam, | do not deny. Indeed my main purpose in these lectures has been to secure a vision

of the spirit of Islam as emancipated from its Magian ov erlayings which, in my opinion, have

misled Spengler. His ignorance of Muslim thought on the problem of time, as well as of the

way in which the 616, as a free centre of experience,
experience of ISIam, is Slmply appa| |mg [67. Cf. Spengler,  op. cit ., I, pp. 235, 240; cf. also note 33 in Lecture

V1 Instead of seeking light from the history of Muslim thought and experience, he prefers to

base his judgement on vulgar beliefs as to the beginning and end of time. Justim agine a man

of overwhelming learning finding support for the supposed fatalism of Islam in such Eastern

expressions and prover bs BBgisrengerh g ctghrgy| andf 6eveept hing h:
a t i [pAetprger op.cit.llp 2381 However, on the origin and growth of the concept of time in

Islam, and on the human ego as a free power, | have said enough in these lectures. It is

obvious that a full examination of Spenglero6s view of
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of it , will require a whole volume. In addition to what | have said before, | shall offer here one
more observation of a general nature.

6The kernel of the prophetic teaching, 6 says Spengl er,
be He called Yahweh ,[60- Cf-S pengler. op.cit . Il pp. 206 -071 Ahyramazda , or Marduk -Baal - who is the

principle of good, and all other deities are either impotent or evil. To this doctrine there

attached itself the hope of a Messiah, very clear in Isaiah, but also bursting out every where

during the next centuries, under pressure of an inner necessity. It is the basic idea of Magian

religion, for it contains implicitly the conception of the world -historical struggle between Good

and Evil, with the power of Evil prevailing in the middl e period, and the Good finally triumphant

on the Day of Judgement. 660 | f this view of the prophet
itis obviously a misrepresentation. The point to note is that the Magian admitted the existence

of false gods; only the  y did not turn to worship them. Islam denies the very existence of false

gods. In this connexion Spengler fails to appreciate the cultural value of the idea of the finality

of prophethood in Islam. No doubt, one important feature of Magian culture is a per petual
attitude of expectati on, a constant | ooking forward to
the Messiah, or the Paraclete of the fourth gospel. | have already indicated the direction in

which the student of Islam should seek the cultural meaning o f the doctrine of finality in

Islam. It may further be regarded as a psychological cure for the Magian attitude of constant
expectation which tends to give a false view of history. Ibn Khaldun, seeing the spirit of his

own view of history, has fully critic ized and, | believe, finally demolished the alleged

revelational basis in Islam of an idea similar, at least in its psychological effects, to the original

Magian idea which had reappeared in Islam under the pressure of Magian thought. [61.

Cf. Mugaddimah ,Chapter 111, section 51: 06The Fat i rt0albnKhaldunreauyntsformallpteenty Ro s efouttrhditions | 1, 156
bearing upon the belief in Mahdi (none of which is from Bukhari or Muslim) and questions the authenticity of them all. Cf. al so the article oal

Ma h d i ° ShorterfEncyclopaedia of Islam and P. K. Hitti, History of the Arabs , pp. 439 -49, for the religio -political background of the imam -
mahdi idea. / Ref erence may also be made to Allama | gbalés | etter dated 7 April 1932 to Mu
states that, according to his firm belief ( 6 a q i )dadl tnaditions relating to mahdi , masihiyat and mujaddidiyat are the product of Pe rsian and
non-Ar ab i magination; and he adds that certainly they havighalmamah h,il,231). t bAndfmallywi t h t he tru
it shall be rewarding to read this | ast paragraph i n Iadkncpvarnot his avn copyiof h Al | amads i

S p e n g | Beclifef the West , facsimile of which is reproduced in Descriptive Catalogue of Al | agPkeNb.@dlal 6s Personal L

The Principle of Movement in the Structure of Islam

As a cultural movement Islam rejects the old static view of the universe, and reach es a
dynamic view. As an emotional system of unification it recognizes the worth of the individual

as such, and rejects blood  -relationship as a basis of human unity. Blood -relationship is earth -
rootedness. The search for a purely psychological foundation o fhuman unity becomes possible

only with the perception that all human life is spiritual in its origin. [1. The Qurodan maintains
of man by affirming that God breathed of His own spirit unto him as in verses 15:29; 32:9; and 38:72.] Such a perception is

the divi

creative of fresh loyalties without any ceremonial to keep them alive, and makes it possible
for man to emancipate himself from the earth. Christianity which had originally appeared as

a monastic order was tried by Constantine as a system of unification, [? Constantine the Greatwas Roman
Emperor from 306 to 337. He was converted to Christianity, it is said, by seeing a luminous cross in the sky. By his celebrat ed Edict of Toleration

in 313 he raised Christianity to equality with the public pa gan cults in the Empire. For his attempt at the unification of Christianity, cf. Will

Durant, Caesar and Christ , pp. 655 -61, and The Cambridge Medieval History , vol.1, chapter i.] Its failure to work as such a
system drove the Emperor Julian [3. Flavius Cla udius Julianus (331 -363), nephew of Constantine, traditionally known as Julian

the Apostate, ruled the Roman Empire from 361 to 363. Studying in Athens in 355, he frequented pagan Neoplatonist circles. As emperor, he

at once proclaimed himself a pagan, res tored freedom of worship for pagans and began a campaign against the orthodox church. Cf. Alice
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Gardner, Julian and the Last Struggle of Paganism against Christianity , and Will Durant,  The Age of Faith , pp. 10 -19.] to return to the

old gods of Rome on whic h he attempted to put philosophical interpretations. A modern
historian of civilization has thus depicted the state of the civilized world about the time when
Islam appeared on the stage of History:

It seemed then that the great civilization that it had ta ken four thousand years to construct
was on the verge of disintegration, and that mankind was likely to return to that condition of

barbarism where every tribe and sect was against the next, and law and order were unknown

... The old tribal sanctions had lost their power. Hence the old imperial methods would no
longer operate. The new sanctions created by Christianity were working division and
destruction instead of unity and order. It was a time fraught with tragedy. Civilization, like a

gigantic tree wh ose foliage had overarched the world and whose branches had borne the
golden fruits of art and science and literature, stood tottering, its trunk no longer alive with

the flowing sap of devotion and reverence, but rotted to the core, riven by the storms of watr,
and held together only by the cords of ancient customs and laws, that might snap at any

moment. Was there any emotional culture that could be brought in, to gather mankind once

more into unity and to save civilization? This culture must be something of a new type, for
the old sanctions and ceremonials were dead, and to build up others of the same kind would

be t he wor k o Efl Seecl. Iéq%nifonu rEr]loli@ §tt.1e @Sis of Civilization , pp. 267 -68.]

The writer then proceeds to tell us that the w orld stood in need of a new culture to take the

place of the culture of the throne, and the systems of unification which were based on blood -
relationship. It is amazing, he adds, that such a culture should have arisen from Arabia just
atthetimewhenitw  as mostneeded. There is, however, nothing amazing in the phenomenon.

The world -life intuitively sees its own needs, and at critical moments defines its own direction.

This is what, in the language of religion, we call prophetic revelation. It is only natu ral that
Islam should have flashed across the consciousness of a simple people untouched by any of

the ancient cultures, and occupying a geographical position where three continents meet

together. The new culture finds the foundation of world -unityinthe principle &% Tauhid.
principle of Divine Unity as embodied in the Quranic proclamation: lailaha illa -Allah : there is no God except Allah. It is a constant theme of the

Qurdéan and is repeatedly mentioned as t h efebes seligonrevealetihy Gadl] e n|§|am?a$ap6ﬁtyllslam but

is only a practical means of making this principle a living factor in the intellectual and
emotional life of mankind. It demands loyalty to God, not to thrones. And since God is the

ultimate spiritual basi s of all i fe, l oyalty to God virtually ar
ideal nature. The ultimate spiritual basis of all life, as conceived by Islam, is eternal and
reveals itself in variety and change. A society based on such a conception of Rea lity must

reconcile, in its life, the categories of permanence and change. It must possess eternal
principles to regulate its collective life, for the eternal gives us a foothold in the world of

perpetual change. But eternal principles when they are unders tood to exclude all possibilities

of change whi ch, according to the Qurdan, is one of 1
immobilize what is essentially mobile in its nature. The failure of the Europe in political and

social sciences illustrates the forme r principle, the immobility of Islam during the last five

hundred years illustrates the latter. What then is the principle of movement in the structure
of Islam? This is known as litihad .

The word literally means to exert. In the terminology of Islamic law it means to exert with a
view to form an independent judgement on a legal question. The idea, | believe, has its origin
inawell -k nown verse of-dsnred Quo 6talno s e whoow eCuerr tlp ENEH 6s. h

to the Quranic verse 29:69. During the course of his conversation with one of his admirers, Allama Igbal is reported to have made the following

gener al observation with reference to t hdiencesvaadfa attainmem bf perfectiofisamndthigh goafs intife e pur sui t of s
which in one way or other are beneficial t o humMafuzatyilghal ¢ endnodaneé xamn o nlathe d DheAbvad |l
Siddiqi, p. 67).  /Translating this verse thus: 6But as for those who s t-iMeshall mosicertiinly guidedhem ontopaths tat
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|l ead unto us6, Muhammad Asad adds in a footnote that the phuliratdedusedohter is Dbei Qu

- that the re are many paths which lead to a cognizance ( maoéri)fah Ghed Message of,p. 616 aoteBl)] 6 iNe find it more

definitely adumbrated in a tradition of the Holy Prophe
Yemen, the Prophet is reported to hav e asked him as to how he would decide matters coming

up before him. 01l wi |1 judge matters according to the
Book of God contains nothing to guide you?6 6Then | wil

of God.otlWBuprededents fail?26 O6Then | will éx®rt to f
Dawud, Agdiya : 11; Tirmidhi, ~ AAkam : 3, and Darimi, Kitab al -Sunan, I, 60; this hadith is generally regarded as the very basis of lithad in

Islam. On the view expressed by cert ain scholars that this ~ hadith is to be ranked as  al-mursal , cf . -®adio,dNazardh, Yy mmabh fi Tarikh al

Fighal-Islami, |, 70 and 210, and Sayyid Muhammad Yusuf OBKhnuotriibaastqalbt menblj Dir h&thaki dT Masio
ka Tarikhi Pas -i Ma n, Filirr 08 Nazar , XV/vii -viii (Islamabad, Jan  -Feb. 1978), 50 -51. See also Ahmad Hasan (tr.), Sunan Abu Dawud |, IlI, 109,

note 3034 based on Shams al -Ha q gAun a-Ma 6 b u-tall -i Mushkilat Sunan Abu Dawud , Ill, 331.] The student of the his tory

of Islam, however, is well aware that with the political expansion of Islam systematic legal

thought became an absolute necessity, and our early doctors of law, both of Arabian and non -
Arabian descent, worked ceaselessly until all the accumulated weal th of legal thought found

a final expression in our recognized schools of Law. These schools of Law recognize three

degrees of ljtihad : (1) complete authority in legislation which is practically confined to be

founders of the schools, (2) relative authorit y which is to be exercised within the limits of a
particular school, and (3) special authority which relates to the determining of the law

applicable to a particular case left undetermined by the founders. [8. These three degrees of legislation in
the langu age of the later jurists of Islam are: ijtihadafiodl i jmadhhab dandfii j6tl i h-and s fa;i@fd Subhi Mahmasani, Falsafat al -

Tashri 6f i-18ldm , English trans. F. J. Ziadeh, p. 94, and N. P. Aghnides, Mohammeden Theories of Finance  , pp. 121 -22. For somewhat different

schemes of gradation of the jurists (for example the one laid down by the Ottomon scholar and Shaikh al -Isla’m Kemal Pashaza'deh (d.

940/1534) inhis ( Tabagatal -F u g a haadminor differences in nomenclature in differe nt schools of | aw (Hanafis, Shafiéios an
al-Kauthari, Husn al -Taqadifi Sirat al -Imam abiYusuf al -Qali, pp. 24 -25. / Itis the possibilities anew of the first degree of lithad - complete

authority in legislation - that Allama Igbalprop oses to consider in what he calls (and this is to be noted)
as everywhere else in the present work. Thilgihad 8 ahamanhéesteadebrr a8c®etembhebpapd atn
session of Anjum an-i Himayat -i I sl am. Cf . M. Khal i d Mas 6ud lgbabRegdwa, XBXA&i (Qctebert1878)ep. 8 quotihgjint i had 6,

English the announcement about this Lecture published in the Daily Zamindar Lahore, 12 December 1924; and also S. M. Ikram, Mod ern Muslim

India and the Birth of Pakistan s p. 183, not e 19 wher e t he worthy aut hor tells us that he owas
stude/mAnong All ama I gbalds |l etters discovered only recentl yhammad h®hdfoiud off Wrhiewne ragdidt
Oriental College, Lahore (later Chairman: Urdu Encyclopaedia of Islam ). These letters dating from 13 March 1924 to 1 May 1924, reproduced

with their facsimiles in Dr Rana M. N. Ehs an Gienmhdoliege Mégazine a I(Allama IgbaliCenteltarye e d om o f It
Number), LIII (1977), 295 -300, throw light, among other things, on the authors and movements that Allama Igbal thought it was necessary

for him to study anew for the writing of what he calls in one of these | etters a paper on lihddei mfWMeeeom logl amd. A few monf
|l ater when the courts were closed for summer vacation All amaDilmgbaéadfiarihiisnfiet med Hial
that he was writing an elaborate paper on 6The | djghad ofi n the Law dfragtiGunmashtah(,ed. Rahim Bakhsh Shaheen, p.

118). This is the paper which when finally written was read in the above -mentioned session of the Anjuman -i Aimayat -i Islam in December

1924; the present Lect ure, it is now generally believed, is a revised and enlarged form of this very paper.] In this paper | am

concerned with the first degree of litihad only, i.e. complete authority in legislation. The
theoretical possibility of this degree of lithad is admi tted by the Sunni’s, but in practice it
has always been denied ever since the establishment of the schools, inasmuch as the idea of
complete ljtihad is hedged round by conditions which are well -nigh impossible of realization
in a single individual. Such an attitude seems exceedingly strange in a system of law based

mai nly on the groundwork provided by the Qurdan which
outlook on life. It is, therefore, necessary, before we proceed farther, to discover the cause

of this intellectual attitude which has reduced the Law of Islam practically to a state of
immobility. Some European writers think that the stationary character of the Law of Islam is
due to the influence of the Turks. This is an entirely superficial view, for the legal schools of

Islam had been finally established long before the Turkish influence began to work in the

history of Islam. The real causes are, in my op inion, as follows:
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1. We are all familiar with the Rationalist movement which appeared in the church of Islam
during the early days of the Abbasids and the bitter controversies which it raised. Take for

instance the one important point of controversy betwe en the two camps - the conservative

dogma of the eternity of the Qurbéan. The Rationalists ¢
was only another form of the Christian dogma of the eternity of the word; on the other hand,

the conservative thinkers whom t he later Abbasids, fearing the political implications of

Rati onal i sm, gave their full support, t hought t hat by
Rationalists were undermining the very foundations of Muslim society. [e. ¢f. M. Hanif Nadvi, 6Mas
Khalg-i Qu r 0 aAgligat -i Ibn Taimiyyah  (Urdu), pp. 231  -53, and A. J. Arberry, Revelation and Reason in Islam , pp. 23 -27. | References to

this hotly debated issue of the eternity or createdness of noted foreumpledtmseorar e al so to b

the back cover of his oDetlincobtheywestf (cEPesglhrémpds ve Catal ogue of Al | akdeNo.@PYal 6s Personal
his highly valuable one  -page private study notes preserved in Allama Igbal Museum, Lahore (cf. Relics of Allama Igbal: Catalogue , 1, 26). Itis,

however, in one of his greateShupaeméSéathhds Rar Mapmest 0)Armughan -uHijezdthatoneitth e post humous
find his final verdict on this baseless scholasti ccontroversy: / Are the words of the Qur 6ahinwhickleliefddesl®etheuncr eated?

salvation of the ummah? | Are the idols of Lat and Manat chiselled by Muslim theology / Not sufficeint for the Muslims of today?] Naiiam
L

for instance, practi cally rejected the traditions, and openly declared Abu Hurairah to be an
untrustworthy reporter. [ 10. Cf. 1bn Qutaibah, -Adibwiloll THysh paftly’ ovihg to a
misunderstanding of the ultimate motives of Rationalism, and partly owing to the unrestrained
thought of particular Rationalists, conservative thinkers regarded this movement as a force

of disintegration, and considered it a danger to the stability of Islam as a social polity. [11.
Cf. Development of Metaphysics in Persia ,p.-54,wh ere it is stated that rationalism 6tended to disintegrate

also W. M. Watt, 6The Pol it i c ddurndadfthdRoyaldsasic Sodetyt h €196@)upp.B& z-54l] a'lf'h("élr main purpose

therefore, was to pr  eserve the social integrity of Islam, and to realize this the only course
open to them was to utilize the binding force of Shari
legal system as rigorous as possible.

2. The rise and growth of ascetic Sufism, which gr adually developed under influences of a
non -Islamic character, a purely speculative side, is to a large extent responsible for this
attitude. On its purely religious side Sufism fostered a kind of revolt against the verbal
quibbles of our early doctors. Th e case of Sufyan Thauri is an instance in point. He was one

of the acutest legal minds of his time, and was nearly the founder of a school of law, [12. Cf.
Muhammad al -Khudari, Tarikhal -Tas hr-islamial Ur du t r a nSalam Madviy p. 328;lIbn Qutaib ah, Ma 6 g p. 217, and J. Schacht, The

Origins of Muhammadan Jurisprudence , p.- 242. According to A. J. Arberry, Sufyan al -Thauri ds school of jurisprudence surviyv

centuries; cf.  Muslim Saints and Mystics p. 129 transl atorkdk bbut Bélﬁg 4lso ihl@rﬂgéw Spiritual the
dry -as-dust subtleties of contemporary legists drove him to ascetic Sufism. On its speculative

side which developed later, Sufism is a form of freethought and in alliance with Rationalism.

The emphasis thatit laid o nthe distinction of  Tahir and baCin (Appearance and Reality) created

an attitude of indifference to all that applies to Appearance and not to Reality. [13. On the distinction
of zahir and batin , see All ama | gbdl &s arn tri-idB&en 0dAhWwam-i Igbal , ed. B. A. Dar, pp. 268  -77) and also the following

passage from Allama I gbaloés article capt i Ghouhts andsRefleclians df Ighdaln  fed.eS. ALVapbidh pp. 1d3 Rel ati vi tyod
14): O6The mystic method h a destanintdsinahe histody ofsnankied. Ryobably theze is something in it. But | am inclined to

think that it is detrimental to some of the equally important interests of life, and is prompted by a desire to escape from t he arduous task of

the conquest of m  atter through intellect. The surest way to realise the potentialities of the world is to associate with its shifting actualit ies. |

believe that Empirical Science - association with the visible - is an indispensable stage in the life of contemplation. In't he words of the Qurodan,
the Universe that confronts us is not ba'til. It has its uses, and the most important use of it is that the effort to overcom e the obstruction

offered by it sharpens our insight and prepared us for an insertion into what lies below the surface of phenomena.]

This spirit of total other -wor dl i ness in | ater Sufism obscured mends
aspect of Islam as a social polity, and, offering the prospect of unrestrained thought on its

speculative side, it attracted and fina lly absorbed the best minds in Islam. The Muslim state

was thus left generally in the hands of intellectual mediocrities, and the unthinking masses of
Islam, having no personalities of a higher calibre to guide them, found their security only in
blindly fo llowing the schools.
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3. On the top of all this came the destruction of Baghdad - the centre of Muslim intellectual

life - in the middle of the thirteenth century. This was indeed a great blow, and all the
contemporary historians of the invasion of Tartars describe the havoc of Baghdad with a half -
suppressed pessimism about the future of Islam. For fear of further disintegration, which is

only natural in such a period of political decay, the conservative thinkers of Islam focused all

their efforts on the one point of preserving a uniform social life for the people by a jealous

exclusion of all|l i nnovations in the | aw of Shari éah as
Their leading idea was social order, and there is no doubt that they were partly right, b ecause

organization does to a certain extent counteract the forces of decay. But they did not see,

and our modern 66Ul ema do not see, that the ultimate f
much on organization as on the worth and power of individual men. In an over -organized

society the individual is altogether crushed out of existence. He gains the whole wealth of

social thought around him and loses his own soul. Thus a false reverence for past history and

its artificial resurrection constitute no remedy for a peopleds decay. O0The verdict
a modern writer has happi-dutyideags have never,rised to powdr amreohg wo r n

a people who have worn them out.® The only effective pi
forces of decay in a peo ple is the rearing of self  -concentrated individuals. Such individuals

alone reveal the depth of life. They disclose new standards in the light of which we begin to

see that our environment is not wholly inviolable and requires revision. The tendency to ove r-

organization by a false reverence of the past, as manifested in the legists of Islam in the

thirteenth century and later, was contrary to the inner impulse of Islam, and consequently

invoked the powerful reaction of Ibn Taimiyyah, one of the most indefat igable writers and

preachers of Islam, who was born in 1263, five years after the destruction of Baghdad.

Ibn Taimiyyah was brought up in Hanbalite tradition. Claiming freedom of litihad for himself
he rose in revolt against the finality of the schools, and went back to first principles in order

to make a fresh start. Like Ibn Aazm - the founder of Eahirischool of law [14. The founder of Zahiri school
of | aw was Dawud b. 00-210/c.B15 -R8#)avhceflburished in B&ghdad; Ibn Haim (384 -456/994 -1064) was its founder in Muslim

Spain and its most illustrious representative in Islam. According to Goldziher, Ibn Hazm was the first to apply the principle s of the Zahirite

school to dog matics ( The Zabhiris: Their Doctrine and Their History , p. 112); cf. also Goldziheros articles: o6Dawud B

in Encyclopaedia of Religion and Ethics ,V,406 band VI, 71 a.] - he rejected the Hanafite principle of reasoning by

analogyand Ilimaé as understood bB¥° o°f dé&% 2i|lue g'fdigt sé!bn Taimi yyadbs Conce
Cons e n slalanic, Culture , XVII (1943), 77 -78; Ahmad Hasan, The Doctrine of ) ppma8e -9i2n  lamlida mH. Laoust, 61 bn
Taymi y rcyclopaedia of Islam  (New edition), Iil, 954] for he thought agreement was the basis of all

superstition. [16. ¢f. D. 0B. DeNapmdno ofaMuslim Theology ., p. 2751 And there is no doubt that,

considering the moral and intellectual decrepitude of his t imes, he was right in doing so. In

the sixteenth century Suyuti claimed the same privilege of litihad to which he added the idea

Of a renovator at the beginning Of each century [17. Suyuti, Husn al -Muhadarah 1, 183; Almad sMu toaDaadi dail,
Al-Muj addi dislam ,fpp. 8 F1 2. Cf . al so All ama | gbal 0 sSpekdResj\WritingsdaedrStateroentd df igball i g,hpp. 467 (-68)

wherein, commenting on the tradition that mujaddids appear at the head of every century (Ab u Dawud, Malahim : 1), he observed that the
tradition o6was probabl y -IpioppuSuayrutsiedi myhiJsaloawmnudi nterest and much ¥ Rglecencemayce cannot be
also be made here to Allamads letter dharhnead AhZan whereimn, lamoigothé& thiags,che ebsesvesdthatt o Mu

according to his firm belief ( 6 a q ), alkraditions relating to mujaddidiyat are the product of Persian and non - Arab imagination and they certainly
are foreign to the trud.lcﬂ)airiamaiht,ll,ﬁa‘l).]thBUQUrﬁtahéc Spi rit of | bn Tai miyyah(

a fuller expression in a movement of immense potentialities which arose in the eighteenth
century, from the sands of Nejd, described by Macdonal d

worl d of Il sl améb. It is really the first throb of i fe
movement are traceable, directly or indirectly, nearly all the great modern movements of

Muslim Asia and Africa, e.g. the Sanisi movement, the Pan -Islamic movement, [ 18. For Allama lqgbalos
statements issued from time to time in clarification on meanings and intentions of pan -Islamic movement or pan  -Islamism see:  Letters and

Writings of Igbal , pp. 55 -57; Speeches, Writings and Statements of Igbal ,p. 237, Guftar-ilgbal , ed. M. Rafiq Afial, pp. 177 -79 and 226 - the

earliest of these statements is contained in Al PasmAkbbsr t eptedudadedn2Ri dzgHessadon0 ¢
men Dunya -i I'slam k¢ Halatdo (Pol i tlamx &brld @491@,i t igminReview f, XIX/ih(duly 1958), 88 -90. / In three of these
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statements Allama | gbal has approvingly redreacuredled oviPews émmodshi@En GGheBeawheéeeéstwelfl whi
published (s.v.) in Lectures o n the History of the Nineteenth Century , ed. F. Kirpatrick (Cambridge, 1904)./ It may be added that Al |l ame
article 6Pol i ti calSocholgial Réview i, IN1908% 248 m-®1 (reproduced in  Speeches, Writings and Statements , pp. 107 -21), was

orig inally a lecture delivered by him in a meeting of the Pan -Islamic Society, London, founded by Abdullah Suhrawardy in 1903 - the Society
also had its own journal: Pan -l sl am. I ncidentally, there is a mention of Alndoa loydié lsiographets | ect ures on
(cf. Abdullah Anwar Beg, The Poet of the East , p. 28, and Dr Abdus Salam Khurshid, Sargudhasht -i Igbal , pp. 60 -61) which is supported by

Al l amads | etter dated 10 February 1908 to Khwa  j afh tthaessaen |Nicztaumie,s laiss t(iin)g o6tlhsel adntiocp i M

6l nfluence of Muslim Thought on European Civilizationd, ( lgbaihamaht Mp3s8). Abdullihe mocr acy 6, an
Anwar Beg, however, speaks of Al b€emnbai exhAempote bEBct sl amodnu nldanic Sdcibtyg which,s pi ces of t he
it is said, was reported verbatim in a number of leading newspapers the next day (cf. Igbalnamah , 1, 231).] and the Babi

movement, which is only a Persian reflex of Arabian P rotestantism. The great puritan

reformer, Muhamma dWahham who was dhornairl 1700, [19. Muhammad -Wahbabdsal

date of birth is now more generally given as 1115/1703; cf., however, Khair al -Din al -Zikrikli, Al-A 6 | ,avth 138 (note) and A History of Muslim

Philosophy , ed. M. M. Sharif, Il, 1446, in support of placing it in 1111/1700. / It is significant to note that whenever Allama Igbal thought of

moderni st movements in Islam, he traced them back-Wahhabtcth dettenoandeWnigngstof Ighel Mypm a mmad b. 06 A
82 and 93. I'n his valuable article o6lslam and Ahmadi smdé Al | ama-ud-RjirbAdghanionb ser ves: 6Sy
Afghanistan and Mufti Alam Jan in Russia. These men were probably inspired by Muhammad Ibn Abdul Wahab who was born in Nejd in 1700,

the founder oftheso -cal | ed Wahahbi movement which may fitly be descr i b Speeches Witingsarfdi r st t hrob o
Statements , p. 190). Again, in his letter dated 7 April 19 32 to Muhammad Ahsan, Allama Igbal, explaining the pre -eminent position of Jamal

al-Di n Afghani in modern |Islam, wrote: 6The future historian of t lemionthesamé ms of Egypt,

of 6 A-WdhhablNajadiandth enofJamalal -Di n Af g h dgbalnamah c, fi, 231).] studied in Medina, travelled in Persia,

and finally succeeded in spreading the fire of his restless soul throughout the whole world of

I slam. He was similar in spirit tlonT@laaz%%lC 68 tds' &litplTen
in Encyclopaedia of Islam (New edition), Ill, 958 -60, also in  Shorter Encyclopaedia of Islam and R. Le Tourneau, The Almohad Movement in

North Africa in the Twelfth and Thirteenth Centuries , chapter 4.] - the Berber puritan reformer of Islam who

appeared amidst the decay of Muslim Spain, and gave her a fresh inspiration. We are,

however, not concerned with the political career of this movement which was terminated by

the armies of Muhammad o6 Al i ingaosnbtais thel dpiat ofefreeslann t 1 a | t h
manifested in it, though inwardly this movement, too, is conservative in its own fashion. While

it rises in revolt against the finality of the schools, and vigorously asserts the right of private

judgement, its vision o f the past is wholly uncritical, and in matters of law it mainly falls back

on the traditions of the Prophet.

Passing on to Turkey, we find that the idea of litihad , reinforced and broadened by modern

philosophical ideas, has long been working in the relig ious and political thought of the Turkish

nation. This is clear from éalim Sabitds new theory of
sociological concepts. If the renaissance of Islam is a fact, and | believe it is a fact, we too

one day, like the Turks, wi Il have to re -evaluate our intellectual inheritance. And if we cannot

make any original contribution to the general thought of Islam, we may, by healthy

conservative criticism, serve at least as a check on the rapid movement of liberalism in the

world of I slam.

| now proceed to give you some idea of religio -political thought in Turkey which will indicate
to you how the power of litihad is manifested in recent thought and activity in that country.
There were, a short time ago, two main lines of thought in Tu rkey represented by the

Nationalist Party and the Party of Religious Reform. The point of supreme interest with the

Nationalist Party is above all the State and not Religion. With these thinkers religion as such

has no independent function. The state is th e essential factor in national life which determines

the character and function of all other factors. They, therefore, reject old ideas about the

function of State and Religion, and accentuate the separation of Church and State. Now the

structure of Islam as a religio -political system, no doubt, does permit such a view, though
personally | think it is a mistake to suppose that the idea of state is more dominant and rules

all other ideas embodied in the system of Islam. In Islam the spiritual and the tempora | are
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not two distinct domains, and the nature of an act, however secular in its import, is
determined by the attitude of mind with which the agent does it. It is the invisible mental

background of the act which ultimately determines its character. [21. Thi' s is a clear reference to the well
known saying of the Prophet: innamal -admal u bi dnnigyadActions shall be judged only byAaditnofenti onsé.
great moral and spiritual import has been quoted by Bukhari in seven places and it is with this that he opens his Al-Jami al -SaAiA ] An act

is temporal or profane if it is done in a spirit of detachment from the infinite complexity of life

behind it; it is spiritual if it is inspired by that complexity. In Islam it is the same re ality which
appears as Church looked at from one point of view and State from another. It is not true to

say that Church and State are two sides or facets of the same thing. Islam is a single
unanalysable reality which is one or the other as your point of view varies. The point is
extremely far -reaching and a full elucidation of it will involve us in a highly philosophical
discussion. Suffice it to say that this ancient mistake arose out of the bifurcation of the unity

of man into two distinct and separate realities which somehow have a point of contact, but
which are in essence opposed to each other. The truth, however, is that matter is spirit in

space -time reference. The unity called man is body when you look at it as acting in regard to

what we call the  external world; it is mind or soul when you look at it as acting in regard to

the ultimate aim and ideal of such acting. 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. It is in this sense alone that the state in Islam is a theocracy,

not in the sense that it is headed by a representative of God on earth who can always screen
his despotic will behind his supposed infallibility. The critics of Islam have lost sight of this

i mportant consideration. The Ultimate Reality, accordir
consists in its temporal activi ty. The spirit finds its opportunities in the natural, the material,

the secular. All that is secular is, therefore, sacred in the roots of its being. The greatest

service that modern thought has rendered to Islam, and as a matter of fact to all religion,

consists in its criticism of what we call material or natural - a criticism which discloses that

the merely material has no substance until we discover it rooted in the spiritual. There is no

such thing as a profane world. All this immensity of matter cons titutes a scope for the self -
realization of spirit. All is holy ground. As the Propt
earth i s al 2o goq utd i sp C aleaiAu kulluhamasjitie dané ,6 s e e T Balamill®jNasai, Ghusl: 26; Masajid: 3

and 42; Ibn Majah, Taharah : 90, and Darimi, Siyar: 28 and Salat: 111. This superb saying of the Prophet also fou
verse, viz. Kulliyat -ilgbal (Farisi), Rumuz -i Bekhudi , p. 114, v. 3, and Pas Chih Bayad Kard , p. 817,v.8: / Through the bounty of the ruler of

our faith, / the entire earth became our mosque. | The King of the Faith said to the Muslims: / The whole earth is my mosqued (tr a
Panl  The state, according to Islam, is only an effort to realize the spiritual in a human

organization. But in this sense all state, not based on mere domination and aiming at the
realization of ideal principles, is theocratic.

The truth is that the Turkish Nationalists assimilated the idea of the separation of Church and

State from the history of European political ideas. Primitive Christianity was founded, not as

a political or civil unit, but as a monastic order in a profane world, having nothing to do with

civil affairs, and obeying the Roman authority practically in all matters. The result of this was
that when the State became Christian, State and Church confronted each other as distinct

powers with interminable boundary disputes between them. Such a thing could never happen

in Islam; for Islam was from the very beginning a civil society, having received from the
Qur déan a set of simple | egal principles which, 1like the
experience subsequently proved, great potentialities of expansion and development by
interpretation. The Nationalist theory of state, therefore, is misleading inasmuch as it
suggests a dualism which does not exist in Islam.

The Religious Reform Party, on the other hand, l ed by
fundamental fact that Islam is a harmony of idealism and positivism ; and, as a unity of the
eternal verities of freedom, equality, and solidarity,
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Mat hemati cs, German Astronomy or French Chemistry, 8 sa\
Turkish, Arabian, Persian or Indian Islam. Just as the universal character of scientific truths

engenders varieties of scientific national cultures which in their totality represent human

knowledge, much in the same way the universal character of Islamic verities creates varieties

of national, mor a | and soci al ideals.d Modern culture based a
according to this keen  -sighted writer, only another form of barbarism. It is the result of an

over -developed industrialism through which men satisfy their primitive instincts and

inclinations. He, however, deplores that during the course of history the moral and social

ideals of Islam have been gradually deislamized through the influence of local character, and

pre - Islamic superstitions of Muslim nations. These ideals today are more Iranian, Turkish, or

Arabian than Islamic. The pure brow of the principle of Tauhid has received more or less an

impress of heathenism, and the universal and impersonal character of the ethical ideals of

Islam has been lost through a process of localizati on. The only alternative open to us, then,

is to tear off from Islam the hard crust which has immobilized an essentially dynamic outlook

on life, and to rediscover the original verities of freedom, equality, and solidarity with a view

to rebuild our moral, social, and political ideals out of their original simplicity and universality.

Such are the views of the Grand Vizier of Turkey. You will see that following a line of thought

more in tune with the spirit of Islam, he reaches practically the same conclusi on as the

Nationalist Party, that is to say, the freedom of litihad with a view to rebuild the laws of

Shari 6ah in the |light of modern thought and experience.
Let us now see how the Grand National Assembly has exercised this power of litihad in regard

to th e institution of Khilafat. According to Sunni Law, the appointment of an Imam or Khalifah

is absolutely indispensable. The first question that arises in this connexion is this - Should the

Caliphate be vested i n a ljghadn iptha acp erdisgdorth® spiritof Idaeny 6 s
the Caliphate or Imamate can be vested in a body of persons, or an elected Assembly. The

religious doctors of Islam in Egypt and India, as far as | know, have not yet expressed

themselves on this point. Personally, | believe t he Turkish view is perfectly sound. It is hardly
necessary to argue this point. The republican form of government is not only thoroughly

consistent with the spirit of Islam, but has also become a necessity in view of the new forces

that are set free in the world of Islam.

In order to understand the Turkish view let us seek the guidance of Ibn Khaldun - the first
phil osophi cal hi storian of I sl am. Il bn Khal dun, in his
distinct views of the idea of Universal Caliphate in Isl am [23: Cf. The Mugaddimah , trans. F. Rosenthal, I, 388

921: (1) That Universal Imamate is a Divine institution, and is consequently indispensable. (2)
That it is merely a matter of expediency. (3) That there is no need of such an institution. The

IastvieWwastakenbytheKhawarij. [ 24. For the Khawa ' rijos view of the Caliphate, see /
Thought i n Speeshesa Wiriting$ and Statements of Igbal ,pp. 119 -20) ; al so W. Thomson, 6 Khar i jMaddonaldn and t he K¥t
Presentation Volume , pp. 371 -89, and E. Tyan, Institutions du droit public musulman ,1i, 546 -61.] It seems that modern Turkey

has shifted from the first to the second view, i.e. to
Universal Imamate as a matter of expedie ncy only. The Turks argue that in our political

thinking we must be guided by our past political experience which points unmistakably to the

fact that the idea of Universal Imamate has failed in practice. It was a workable idea when

the Empire of Islam was intact. Since the break  -up of this Empire independent political units
have arisen. The idea has ceased to be operative and cannot work as a living factor in the
organization of modern Islam. Far from serving any useful purpose it has really stood in the

way of a reunion of independent Muslim States. Persia has stood aloof from the Turks in view

of her doctrinal differences regarding the Khilafat; Morocco has always looked askance at
them, and Arabia has cherished private ambition. And all these ruptures in Islam for the sake
of a mere symbol of a power which departed long ago. Why should we not, they can further

argue, learn from experience in our political thinking? Did not Qadi Abu Bakr Bagilani drop

the condition of Qarshiyat in the Khalifah in view of the facts of experience, i.e. the political
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fall of the Quraish and their consequent inability to rule the world of Islam? Centuries ago Ibn

Khaldun, who personally believed in the condition of Qarshiyat in the Khali*fah , argued much
in the same way. Since the power of the Quraish, he says, has gone, there is no alternative

but to accept the most powerful man as Ima'm in the country where he happens to be

powerful. Thus Ibn Khaldun, realizing the hard logic of facts, suggests a view which may be

regarded as the first dim vision of an International Islam fairly in sight today. Such is the

attitude of the modern Turk, inspired as he is by the realities of experience, and not by the

scholastic reasoning of jurists who lived and thought under differen t conditions of life.

To my mind these arguments, if rightly appreciated, indicate the birth of an International ideal

which, though forming the very essence of Islam, has been hitherto over -shadowed or rather

displaced by Arabian Imperialism of the earlie r centuries of Islam. This new ideal is clearly

reflected in the work of the great nationalist poet Eiya whose songs, inspired by the philosophy

of Auguste Comte, have done a great deal in shaping the present thought of Turkey. |

reproduce the substance of one of his poems from Professor Fischerod

In order to create a really effective political unity of Islam, all Muslim countries must first
become independent: and then in their totality they should range themselves under one
Caliph. Is such a thing possible at the present moment? If not today, one must wait. In the
meantime the Caliph must reduce his own house to order and lay the foundations of a
workable modern State.

6ln the International world the wealksfkirvegsnoeSprmrgat By ;
A. Tansel (ed), Ziya G° kalp k¢ Iliyati 6i : S¢ rler ve hal k maysaalGaé6kal ppds 1k2wl.| iOQna tAl,

Dr Annemari e Schi mmel observes: o6l gbal di d ymotG°k kaw pDOwlr) k iwoh k hdg outgthd it e IGies maza tr ar
Fischer, and it is of interest to see how he (Igbal) sometimes changes or omits some words of the translation when reproducin g the verses in

the LecGabribel(§p.248)i n/gtmaybeadd ed that these changes of omissions are perhaps more due

translation as given in his Aus der religid sen Reformbewegung in der T rkei (Religious Reform Movement in Turkey) than to Allama. The term
6esri 6, for examepdehy hAdisy he@h ksl p for éseculardé and not for é&modernd as Fischer has
text is missing in the present passage, but this is so in the German translation. | For this comparative study of the German and English

transl ations of p as s a glddliyafi  loam ve@°mudh intleptédsto Professor S. Qudratullah Fatimi, formerly Director: Regional

Cooperation for Development, Islamabad.]

These lines clearly indicate the trend of modern Islam. 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 asto b e achieved by a merely symbolical overlordship.

It is truly manifested in a multiplicity of free independent 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 b ringing home to us the truth that Islam is neither Nationalism nor
Imperialism but a League of Nations which recognizes artificial boundaries and racial
distinctions for facility of reference only, [26. This Is a reference to the Quranic verse 49:13] and n ot for
restricting the social horizon of its members.

From the same poet the foll owing passage from a poem ca
some further light on the general religious outlook which is being gradually shaped in the
world of Islam to  day:

"Who were the first spiritual leaders of mankind? Without doubt the prophets and holy men.

In every period religion has led philosophy; From it alone morality and art receive light. But

then religion grows weak, and loses her original ardour! Holy men disappear, and spiritual
leadership becomes, in name, the heritage of the Doctors of Law! The leading star of the
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Doctors of Law is tradition; They drag religion with force on this track; but philosophy says:

6My | eading star is reakfo"'n: you go right, | go
6Both religion and philosophy claim the soul of man an
O6When this struggle is going on pregnant experience d
young leader of thought says, "Tradition is history and Reason is the method of history! Both

interpret and desire to reach the same indefinable something!"

60But what is this something?0
6ls it a spiritualized heart?0
o1l f s o, t hen t ak e Raligion is positive seiencej the purpose of which is to

spiritualize the heart o f m a[Zﬁ. Gf. 6Ziya GO kalp ki lliyati , p. 112. According to the Turkish original, the second sentence in
this passage should more fittingly have begun with 6in this peherAgdidthenaxt her than wit|

i.e . the third sentence, may be said to be not so very close to the text; yet it is quite faithful to its German version.]

Itis clear from these lines how beautifully the poet has adopted the Comtian idea of the three

stages of mands i nt el,li.etheblagixdl, metaphysidal@nmd soentific - tothe

religious outlook of Islam. And the view of religion embodied in these lines determines the

poetds attitude towards the position of Arabic in the
0 The | anredhe galte prayer resounds in Turkish; where those who pray understand the

meaning of their religion; the | and where the Qurodan i

big or small, knows full well the command of God; O! Son of Turkey! that land is thy
fat her |[2%l% &inGekalp ki lliyati , p. 113; also Uriel Heyd, Foundation of Turkish Nationalism: The Life and Teachings of Ziya Go

kalp, pp. 102 -0 3, and Allama |l gbal 6s statement 60n the I ntroducti on o fublishedrikthesh Prayers b
Weekly Light (Lahore), 16 February 1932, reproduced in Rahim Bakhsh Shaheen (ed.), Memontos of Igbal , pp. 59 -60.]

If the aim of religion is the spiritualization of the heart, then it must penetrate the soul of

man, and it can best penetrate the inner man, according to the poet, only if its spiritualizing

ideas are clothed in his mother tongue. Most people in India will condemn this displacement

of Arabic by Turki sh. For reasons wthad lisopentb grave ppear | a
obje ctions, but it must be admitted that the reform suggested by him is not without a parallel

in the past history of Islam. We find that when Muhammad Ibn Tumart - the Mahdi of Muslim

Spain - who was Berber by nationality, came to power, and established the p ontifical rule of

the MuwaCCidun, he ordered for the sake of the illiter

translated and read in the Berber language; that the call to prayer should be given in
Berber: [29. On I bn Tumartoés innoveal bntofpirayeodunoi hbet Ber berRaldalnQ@itaa g-e transc f . I bn Abi :

A. Beaumier, Histoire des souverains du Magreb , p. 250; I. Goldziher, o6Materalien zur KenntZOMSs der Al mohea
XLI (1887), 71, and D. B. Macdon ald, Development of Muslim Theology , p- 249. This practice, according to Ahmad b. Khalid al - Salawi, was
stopped and call to prayer in Arabic restored by official orders in 621/1224; cf. his Al-Istigsali Akhbar Duwal al  -Ma g h r-iAdsd, II, 212.] and

that all the functionaries of the Church must know the Berber language.

In another passage the poet gives his ideal of womanhood. In his zeal for the equality of man
and woman he wishes to see radical changes in the family law of Islam as it is underst ood
and practised today:

6There is the woman, my mother, my sister, or my daugh
sacred emotions from the depths of my life! There is my beloved, my sun, my moon and my
star; it is she who makes me understand the poetry o f life! How could the Holy Law of God
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regard these beautiful creatures as despicable beings? Surely there is an error in the
interpretation of the &¢'rBarrY t heldPediénerg® osuno in the sec
ofthis passage stands for Gunum in Turkish which, we are told, coul d as bewmadel be transl e

for translation of poetical symbols from one language into another.]

6The foundati on of t he nati on and nmine ! 6 st at
6As |l ong as the full worth of the woman is not real iz
6The upbringing of t he family mu st corresp
6Therefore equality i s neigdvercearsgparation, dndinieheritance i n g.sé

6As | ong as the woman is counted half t h-éourtmaefmanas r egar
in matrimony, neither the family nor the country will be elevated. For other rights we have

opened nati onal courts of

6he family, on t he othkher hahd, iwe the hands of

| do not know why we have left the woman in the lurch?
Does she not work for the land? Or, will she turn her needle into a sharp bayonet to tear off

her rights from our hands through a revolution? [31. Cf. Ziya G0 kalp ki lliyati , p. 161. It is interesting to note how
very close is | ate Professor H. A. R. Gi bbds translation of t hislan, pp.®s syt as wel | as
that of All amads even though miesicthi vetr si @ememdndéd eims i HigalBd kakg: is@yvie etdadsociologiea h r,p. 6 s

240]

The truth is that among the Muslim nations of today, Turkey alone has shaken off its dogmatic

slumber, and attained to self -consciousness. She alone has claimed h er right of intellectual
freedom; she alone has passed from the ideal to the real - a transition which entails keen
intellectual and moral struggle. To her the growing complexities of a mobile and broadening

life are sure to bring new situations suggesting new points of view, and necessitating fresh
interpretations of principles which are only of an academic interest to a people who have

never experienced the joy of spiritual expansion. Itis, | think, the English thinker Hobbes who

makes this acute observa tion that to have a succession of identical thoughts and feelings is

to have no thoughts and feelings at all. Such is the lot of most Muslim countries today. They

are mechanically repeating old values, whereas the Turk is on the way to creating new values.

He has passed through great experiences which have revealed his deeper self to him. In him

life has begun to move, change, and amplify, giving birth to new desires, bringing new
difficulties and suggesting new interpretations. The question which confronts him today, and
which is likely to confront other Muslim countries in the near future is whether the Law of

Islam is capable of evolution - a question which will require great intellectual effort, and is

sure to be answered in the affirmative, provided the world of Islam approaches it in the spirit
of & Umntherfirst critical and independent mind in Islam who, at the last moments of the

Prophet, had the mor al courage to utter these remar k.
s Uf f | Ci e n[Sf.Cf. E‘ukf@rir I("Ut fs:s a2@|m:39; J an a®d2 Marada: 17, and Muslim, J an aBd3iaad Wasiyyah : 22; see also

lastin Sahih Muslim , English translation by A. H. Siddigi", Il 870, note 2077.]

We heartily welcome the liberal movement in modern Islam, but it must also be admitted that
the appearance of liberal ideas in Islam constitutes also the most critical moment in the history

of Islam. Liberalism has a tendency to act as a force of disintegration, and the race -idea which
appears to be working in modern Islam with greater force than ever may ultimately wipe off

the broad human outlook which Muslim people have imbibed from their religion. Further, our

religious and political reformers in their zeal for liberalism may overstep the proper limits of

reform in the absenc e of check on their youthful fervour. We are today passing through a

period similar to that of the Protestant revolution in Europe, and the lesson which the rise and
outcome of Lutherés movement teaches should noty be 1| os:
shows that the Reformation was essentially a political movement, and the net result of it in

Europe was a gradual displacement of the universal ethics of Christianity by systems of
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national ethics [ 33. For further el ucidati on louther &nd him moaeinent here saealse ia & passage indis
6Statement on Islam and Nationalism in Reply tSpeechesSWriingsandeStatemeats of Igtealu | a,p.254jusai n Ahmad?o

see his most f amous -tdiadMusliim&éetague | Pabsiodéht i al Address of 29 Deb €fndlse the cloSirg 0 6 , ibid., P
passages of the art i cAhEncycldp&imbf®Relignomt i ed.VérgiliusiFerm, p. 642.] The result of this tendency we
have seen with our own eyes in the Great Euro pean War which, far from bringing any workable

synthesis of the two opposing systems of ethics, has made the European situation still more
intolerable. It is the duty of the leaders of the world of Islam today to understand the real

meaning of what has hap  pened in Europe, and then to move forward with self -control and a
clear insight into the ultimate aims of Islam as a social polity.

| have given you some idea of the history and working of litthad in modern Islam. | now
proceed to see whether the history a nd structure of the Law of Islam indicate the possibility

of any fresh interpretation of its principles. In other words, the question that | want to raise

is - Is the Law of Islam capable of evolution? Horten, Professor of Semitic Philology at the
Universi ty of Bonn, raises the same question in connexion with the Philosophy and Theology

of Islam. Reviewing the work of Muslim thinkers in the sphere of purely religious thought he

points out that the history of Islam may aptly be described as a gradual interac tion, harmony,
and mutual deepening of two distinct forces, i.e. the element of Aryan culture and knowledge

on the one hand, and a Semitic religion on the other. The Muslim has always adjusted his
religious outlook to the elements of culture which he assim ilated from the peoples that
surrounded him. From 800 to 1100, says Horten, not less than one hundred systems of
theology appeared in Islam, a fact which bears ample testimony to the elasticity of Islamic

thought as well as to the ceaseless activity of our early thinkers. Thus, in view of the
revelations of a deeper study of Muslim literature and thought, this living European Orientalist

has been driven to the following conclusion:

The spirit of Islam is so broad that it is practically boundless. With the e xception of atheistic
ideas alone it has assimilated all the attainable ideas of surrounding peoples, and given them
its own peculiar direction of development. 6

The assimilative spirit of Islam is even more manifest in the sphere of law. Says Professor
Hur gronje - the Dutch critic of Islam:

When we read the history of the development of Mohammadan Law we find that, on the one

hand, the doctors of every age, on the slightest stimulus, condemn one another to the point

of mutual accusations of heresy; and, on the other hand, the very same people , With greater

and greater unity of purpose, try to reconcile the si mi

These views of modern European critics of Islam make it perfectly clear that, with the return

of new life, the inner catholicity of the spirit of Isl am is bound to work itself out in spite of the
rigorous conservatism of our doctors. And | have no doubt that a deeper study of the
enormous legal literature of Islam is sure to rid the modern critic of the superficial opinion

that the Law of Islam is stat ionary and incapable of development. Unfortunately, the
conservative Muslim public of this country is not yet quite ready for a critical discussion

of Figh, which, if undertaken, is likely to displease most people, and raise sectarian
controversies; yet | venture to offer a few remarks on the point before us.

1. In the first place, we should bear in mind that from the earliest times practically up to the
ri se of the Abbasids, there was no written | aw of | sl al

2. Secondly, it is worthy of note that from about the middle of the first century up to the
beginning of the fourth not less than nineteen schools of law and legal opinion appeared in
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Islam [34. Cf. Subhi Mahmasani, Falsafah -i S h a-t lsl@ma,t Urdu trans. M. Ahmad Ridvi, pp. 70 -83] This fact alone is

sufficient to show how incessantly our early doctors of law worked in order to meet the
necessities of a growing civilization. With the expansion of conquest and the consequent
widening of the outlook of Islam these early legists had to take a wider view of things, and to
study local conditions of life and habits of new peoples that came within the fold of Islam. A

careful study of the various schools of legal opinion, in the light of contemporary social and
political history, reveals that they gradually passed from the deductive to the inductive

attitude in their efforts at interpretation [35. This acute observation about the development of legal reasoning in Islam
from the deductive to the inductive attitude in interpretation is furt her elaborated by Allama Igbal on pp. 140 -41. It may be worthwhile to

critically examine in the light of this observation the attempts made by some of the well -known Western writers on Islamic law to analytically
trace the historical development of legal t heory and practice in early Islam, viz. N. J. Coulson, A History of Islamic Law , chapters 3 -5; J.
Schacht, Introduction to Islamic Law , chapters 7 -9 and his earlier pioneer work: Origins of Muhammadan Jurisprudence , by General Index

especially under 6é6Medinese and O6lraqianso. ]

3. Thirdly, when we study the four accepted sources of Muhammadan Law and the
controversies which they invoked, the supposed rigidity of our recognized schools evaporates
and the possibility of  a further evolution becomes perfectly clear. Let us briefly discuss these
sources.

(a) The Qurodan. The primary source of the Law of I sl am
is not a legal code. Its main purpose, as | have said before, is to awaken in man the higher

consciousness of his relation with God and the universe. [36. This is a reference to a passage in Lecture I, p.

“'No doubt, the Qurdéan does | ay down a few gener al pril

especially relating to the family [37.Cf .M. V. Merchant, A Book of Quranic Laws ,chaptersv -vii.] _ the ultimate basis

of social life. But why are these rules made part of a revelation the ultimate aim of which is

mandés higher | ife? The answer to this questanitywhich i s fur ni
appeared as a powerful reaction against the spirit of legality manifested in Judaism. By setting

up an ideal of otherworldliness it no doubt did succeed in spiritualizing life, but its

individualism could see no spiritual value in the compl exity of human social relations.
OPrimitive Christianit ybBriefe$meyReligibhay mamn tiam heids no val ue
preservation of the State, law, organization, production. It simply does not reflect on the

conditions of humanumarcn edogn bl LAdhals :NabHence we either da
without a state, and thus throwing ourselves deliberately into the arms of anarchy, or we

decide to possess, alongside of our rel P99 §us*®creed,
Religion , pp. 72 and 81. The passages translated here are as under: | "Das Urchristentum legte keinen Wert auf die Erhaltung von Staat Recht,

Organisation, Produktion. Es denkt einfach nicht U ber die Bedingungen der Existenz der menschlichen Gesellschaft nach." / Also entweder man

wagt es, staatslos sein zu wollen, man wirft sich der Anarchie freiwillig in die arme, oder man entschliesst sich, neben sein em religid sen

Bekenntnis ein politisches Bekenntnis zu haben. / Joseph Friedrich Naumann (1860 -1919), apassage from whose very widely read Briefe U ber

Religion (6 Letters on Religiono6) has been g-65%wasaGembndiroestantthedlogiantsocialist pdlitician, polfigal. 6 4

journalist and a champion of Mitteleuropa  plan. He was one of the founders and the first president of German National Socialist Party (1896)

which both in its name and in its policy of according great importance to the agricultural and working classes in the develop ment of the State

adumbrated Hitl er 6s .HisaMitteleuEapublisheq il 1915 QEnglish translation by C. M. Meredith in 1916) stirred up considerable

discussion during World War | as it revived, under the impulse of Pan -Germanism, the idea of a Central European Confederation including

Turkeyand t he Bal kan States under Germanyoés cultural and economic co+Baghdadrailwdyt al so conte
into a grandiose scheme of empire extending from Antwerp in Belgium to the Persian Gulf. | Except for the year 1912  -13, Nauman n was the

member of Reichstag (German Parliament) from 1907 to 1919. Shortly before his death, he was elected as the leader of Democrat ic Party.

Naumann known for his wide learning, acumen and personal integrity was very influential with German liberal int ellectuals of his day. For the

l'ife and works of Naumann, cf. the two articles: 6Naumann, Fri edeEmytlopacsiad 6 Nati onal
of Social Sciences , XI, 310 and 225a; also The New Encyclopaedia Britannica (Micropa edia), VIII, 561. For some information given in the above

note | am deeply indebted to the Dutch scholar the Reverend Dr Jan Slomp and his younger colleague Mr Harry Mintjes. Mr Mintj es took all the

trouble to find out what he said was the oldest available edition of Briefe U ber Religion  (Berlin, Georg Reimer, 1916, sixth edition) by making

a search for it in all the libraries of Amsterdam. Dr Jan Slamp was kind enough to mark the passages in Briefe quoted by Allama Igbal in English

and mail thesetomefo  rthe benefit of all Igbalian scholars.] Thus t he QU r dan consider s it necess
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and state, ethics and politics in a single revelation much in the same way as Plato does in his
Republic.

The important point to note in this connexion, howev er, is the dynamic outl ook o
I have fully discussed its origin and history. It is obvious that with such an outlook the Holy

Book of Islam cannot be inimical to the idea of evolution. Only we should not forget that life

is not change, pure and simple. It has within it elements of conservation also. While enjoying

his creative activity, and always focusing his energies of the discovery of new vistas of life,

man has a feeling of uneasiness in the presence of his own unfoldment. In his forward

mo vement he cannot help looking back to his past, and faces his own inward expansion with

a certain amount of fear. The spirit of man in its forward movement is restrained by forces

which seem to be working in the opposite direction. This is only another way of saying that

life moves with the weight of its own past on its back, and that in any view of social change

the value and function of the forces of conservatism cannot be lost sight of. It is with this

organic insight into the essential teaching of the Q urdan that to approach ou
institutions. No people can afford to reject their past entirely, for it is their past that has made

their personal identity. And in a society like Islam the problem of a revision of old institutions

becomes stillmored elicate, and the responsibility of the reformer assumes a far more serious

aspect. Islam is non -territorial in its character, and its aim is to furnish a model for the final

combination of humanity by drawing its adherents from a variety of mutually repell ent races,
and then transforming this atomic aggregate into a people possessing a self -consciousness of
their own. This was not an easy task to accomplish. Yet Islam, by means of its well -conceived
institutions, has succeeded to a very great extent in crea ting something like a collective will

and conscience in this heterogeneous mass. In the evolution of such a society even the
immutability of socially harmless rules relating to eating and drinking, purity or impurity, has

a life -value of its own, inasmuch as it tends to give such society a specific inwardness, and
further secures that external and internal uniformity which counteracts the forces of
heterogeneity always latent in a society of a composite character. The critic of these
institutions must, ther  efore, try to secure, before he undertakes to handle them, a clear
insight into the ultimate significance of the social experiment embodied in Islam. He must

look at their structure, not from the standpoint of social advantage or disadvantage to this or

th at country, but from the point of view of the larger purpose which is being gradually worked

out in the life of mankind as a whole.

Turning now to the groundwork of | egal principles in t
from leaving no scope for hu man thought and legislative activity the intensive breadth of

these principles virtually acts as an awakener of human thought. Our early doctors of law

taking their clue mainly from this groundwork evolved a number of legal systems; and the

student of Muha mmadan history knows very well that nearly half the triumphs of Islam as a

soci al and political power were due to the | egal acut
Romans o, says von Kremer, Othere is no other nation be
own a system of l aw so carefully worked out.o®6 But wit

systems are after all individual interpretations, and as such cannot claim any finality. | know

thed Ul e of sslam claim finality for the popular schools of Muhammadan Law, though they

never found it possible to deny the theoretical possibility of a complete litihad . | have tried to
explain the causes which, in my opinion, determined this attitude of the 6 Ul e imd since
things have changed and the world of Islam is confronted and affected today by new forces

set free by the extraordinary development of human thought in all its directions, | see no

reason why this attitude should be maintained any longer. Did t he founders of our schools
ever claim finality for their reasonings and interpretations? Never. The claim of the present

generation of Muslim liberals to reinterpret the foundational legal principles, in the light of

their own experience and the altered co nditions of modern life is, in my opinion, perfectly
justified. The teaching of the Qurdéan that | ife is a pr
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that each generation, guided but unhampered by the work of its predecessors, should be
permitted to solve  its own problems.

You will, I think, remind me here of the Turkish poet Eiya whom | quoted a moment ago, and

ask whether the equality of man and woman demanded by him, equality, that is to say, in

point of divorce, separation, and inheritance, is possible according to Muhammadan Law. | do

not know whether the awakening of women in Turkey has created demands which cannot be

met with without a fresh interpretation of foundational principles. In the Punjab, as everybody

knows, there have been cases in which M uslim women wishing to get rid of undesirable
husbands have been driven to apostasy. [39. Hence, The Introduction of Dissolution of Muslim Marriages Act or Indian Act

VIl of 1939. Ccf . Ma u | a nAd-Hilatsalh-Naifah li6 Aalilat all td & a, y.i@%hand A. A. A. Fyzee, Outlines of Muhammadan Law,

Pp- 153 -611  Nothing could be more distant from the aims of a missionary religion. The Law of

Islam, says the great Spanish jurist Imam Shatibiin his al -Muwafigat, aims at protecting five
things - Din, Nafs, oA q | ., anil aNasl _[40. See Al-Muwafigat , Il, 4: also Ghazali, Al-Mustasfa , 1, 140.] Applying this
test I venture to ask: 6Does the working of the rul e
the Hedayah tend to protect the interests of the Faith in t his coltth"¢ rMyammay, Al-Hidayah,
II, Kitab al -Nikah, p. 328; English trans. The Hedaya or Guide by C. Hamilton, p. 66.] In view of the intense conservatism

of the Muslims of India, Indian judges cannot but stick to what are called standard works. The
result is that while the peoples are moving the law remains stationary.

With regard to the Turkish poetds demand, | am afraid ¥t

the family law of Islam. Nor does he seem to understand the economic significance of the
Quranic rule of inheritance [42. Cf. Speeches, Writings and Statements of Igbal , p. 194, where, while making an appraisal of

At aturkoés 6supposed or real innovationso6, Allama | gbal observewscertanyhserioassd opti on of th
error . . .. The joy of emancipation from the fetters of a long -standing priest - craft sometimes derives a people to untried courses of action. But
Turkey as well as the rest of the world of Islam has yet to realize the hitherto un revealed economic aspects of the Islamic law of inheritance
which von Kremer describes as the supremely original branch of Mu sandeofthe aw. 6 For sol

Quranic rule of i nher it afsland@cdoEco morhics , pyp. 176A-86 avich $haikh iMahmud Ahmad, Economics of Islam , pp. 154 -

8] Marriage, according to Muhammadan Law, is a civil contract. [43. Marriage has been named in th
as mithaq -an ghaliz -an, i.e. a strong covenant (4:21) ] The wife at the time of marriage is at liberty to get the

husbanddés power of divorce delegated to her on stated
of divorce with her husband. The reform suggested by the poet relating to the rule of

inheritance is based  on a misunderstanding. From the inequality of their legal shares it must

not be supposed that the rule assumes the superiority of males over females. Such an

assumption would be contrary to the spirit of Islam. TI

And for women are rights ove r men similar to those for men over wom

The share of the daughter is determined not by any inferiority inherent in her, but in view of

her economic opportunities, and the place she occupies in the social structure of which she is

a part and par cel . Further, according to the poet 6s own th
inheritance must be regarded not as an isolated factor in the distribution of wealth, but as

one factor among others working together for the same end. While the daughter, according

to Muhammadan Law, is held to be full owner of the property given to her by both the father

and the husband at the time of her marriage; while, further, she absolutely owns her dower -

money which may be prompt or deferred according to her own choice, and in lieu of which

she can hold possession of the whole of her husbandébés p
of maintaining her throughout her life is wholly thrown on the husband. If you judge the

working of the rule of inheritance from this point of vie w, you will find that there is no material

difference between the economic position of sons and daughters, and it is really by this

apparent inequality of their legal shares that the law secures the equality demanded by the

Turkish poet. The truth is that the principles underlying the Quranic law of inheritance - this
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supremely original branch of Muhammadan Law as von Kremer describes it - have not yet
received from Muslim lawyers the attention they deserve. [44. Cf. M. V. Merchant, op. cit, pp. 179 -
861 Modern society with its bitter class -struggles ought to set us thinking; and if we study our

laws in reference to the impending revolution in modern economic life, we are likely to

discover, in the foundational principles, hitherto unrevealed aspects which w e can work out
with a renewed faith in the wisdom of these principles.

(b) The Aadith. The second great source of Muhammadan Law is the traditions of the Holy

Prophet. These have been the subject of great discussion both in ancient and modern times.

Among their modern critics Professor Goldziher has subjected them to a searching
examination in the light of modern canons of historical criticism, and arrives at the conclusion

that they are, on the WhOle, untrustworthy. [45. Cf. I. Goldziher, Muhammedanische St udien , English trans. C. R. Barber

and S. M. Stern,  Muslim Studies , Il, 18f. This is the view held also by some other orientalists such as D. S. Margoliouth, The Early Development

of Mohammedanism , pp. 79 -89, and H. Lammens, Islam: Beliefs and Institutions , pp. 65 -81] Another European writer, after

examining the Muslim methods of determining the genuineness of a tradition, and pointing
out the theoretical possibilities of error, arrives at the following conclusion:

01t mu st be said i n cecadiny ecossiderations répeesent prityeheqpetical
possibilities and that the question whether and how far these possibilities have become
actualities is largely a matter of how far the actual circumstances offered inducements for

making use of the possibil ities. Doubtless, the latter, relatively speaking, were few and
affected only a small proportion of the entire Sunnah. It may therefore be said that . . . for

the most part the collections of Sunnah considered by the Moslems as canonical are genuine

records of the rise and e arMogammadanwWhebriesoof Findnsel a)m® Tis(s the

closing paragraph of chapter IIl of Mohammedan Theories of Finance: With an Introduction to Mohammedan Law and a Bibliography by Nicolas
P. Aghnides published by Colu  mbia University (New York) in 1916 as one of its Studies in History , Economics and Public Law . A copy of this
work as reported by Dr M. 6Abdull a~h Chaghata” 06i was sent to Al |l ama Muskpb al by Chauc

Association) f rom the United States and was presented to him on the conclusion of the thirty -eighth annual session of Anjuman -i Aimayat -i
I'slam (Lahore), i.e. on 31 March 1923 or soo-iMadrdskaRas -Dr M&h a g hlgbaligidunhishaeMers ang: 6 Khut uba’
the section: 6Six Lectures on the Reconstruction of Rel i-Bi mmulda e kbalikm | s| amé wi t

TaAgigi-o Tau i hi Mh¢awabdbalbght on the i mmediate i mpact tdhsatmiAmgd.nildte sHee mod otkh dta dA @mn iAd é sadns
interest Allama and did play some part in urging him to seek and study some of the outstanding works on Usul al -Figh such as those by ymidi,

ShaCibi, Shah Wali Allah, Shaukani, and others. This is evident from a n umber of All amads |l etters to Sayyid Sulaiman |
letters from 13 March 1924 to 1 May 19QriéntatGpolleerMagazne s oLl (1B7Z)u29% v +300Mlt is t8 beanbted 6 [

that besides a pointed reference to a highly pro vocative view of | j malléded to by Aghnides, three passages from part | of Mohammedan

Theories of Finance are included in the last section of the present Lecture, which in this way may be said to be next only to the poems of Ziya

Go kalp exquisitelytran sl at ed from Fischer6s German version of them.]

For our present purposes, however, we must distinguish traditions of a purely legal import

from those which are of a non -legal character. With regard to the former, there arises a very
important question as to how far they embody the pre -Islamic usages of Arabia which were
in some cases left intact, and in others modified by the Prophet. It is difficult to make this
discovery, for our early writers do not always refer to pre -Islamic usages. Nor is it possible t 0
discover that usages, left intact by express or tacit approval of the Prophet, were intended to

be universal in their application. Shah WaliAllah has a very illuminating discussion on the

point. | reproduce here the substance of his view. The prophetic m ethod of teaching, according
to Shah WaliAllah, is that, generally speaking, the law revealed by a prophet takes especial

notice of the habits, ways, and peculiarities of the people to whom he is specifically sent. The

prophet who aims atall  -embracing pri nciples, however, can neither reveal different principles

for different peoples, nor leaves them to work out their own rules of conduct. His method is

to train one particular people, and to use them as a nucleus for the building up of a universal

Sh ar i idding so he accentuates the principles underlying the social life of all mankind,
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and applies them to concrete cases in the light of the specific habits of the people immediately

before him. The Shari o6ah values (ACkam)g. ruleselating i ng from
to penalties for crimes) are in a sense specific to that people; and since their observance is

not an end in itself they cannot be strictly enforced in the case of future generations. [47. This is

remarkable though admittedly a summarize d English version of the following quite significant passage

Hujjat Allah al -Balighah (1,118): /' This is the passage quot edAl&Xalasno(pp. hl4 S1B)| abpbinted Meienereentd Whech is

made in Allamalgb al 6s | etter dated 22 September 1929 addressed to Sayyid Sulaiman Nadvi . T
Sul ai man Nadvi in September 1929, which all show Al |l amads kBakghahatthetenee s fhisi n and pr ece
final drafting of the present Lecture (cf. Igbalnamah , pp. 160 -63). / From the study of these letters it appears that Allama Igbal in his

interpretation of at least the above passage from Aujjat Allah al -Baligah was much closer to Shibli Numani than to Sayyid Sulaimin Nadvi. I ltis

to be noted that Al'l ama | gbal was al ways keen to seek and study t hiestMugimks of Sha'h

who felt the urge of a oew bpWirpt 7B)hi ®06méLettthese works have been referred to by
letters and it is noteworthy that their number exceeds that of the works of any other great Muslim thinker; Ghazzali, Fakhr a |-Din Razi, Jalal al -

Din Rumi, Ibn T aimiyyah, Ibn Qayyim; Sadr al -Din Shirazi, or any other. In his letter dated 23 September 1936 to Maulavi Ahmad Rida Bijnari,

Al l ama reports that he had not r ec eiAlKhairah-iKathircamgp Tathimat osupp&bdacthaveMzeénidisph | dched © him

through some dealer in Lahore. He also expresses in this letter his keen desire to have the services on suitable terms of som e competent Muslim

scholar, well -versed in Islamic jurisprudence and very well -read in the works of Shah Wali Allah.] It was perhaps in view of this

that Abu Aanifah, who had, a keen insight into the universal character of Islam, made
practically no use of these traditions. The fact that he introduced the principle of IstiAsan, i.e.

juristic preference, which necessitates a careful study of actual conditions in legal thinking,
throws further light on the motives which determined his attitude towards this source of
Muhammadan Law. It is said that Abu Aanifah made no use of traditions because there were

no regular collection s in his day. In the first place, it is not true to say that there were no

coll ections in his day, a s Matikraed Zgho Wwdreemadeinat less thanf 6 Abd al
thirty years before the death of Abu Aanifah. But even if we suppose that these collect ions
never reached him, or that they did not contain traditions of a legal import, Abu Aanifah, like

Malik and AAmad Ibn Aanbal after him, could have easily made his own collection if he had

deemed such a thing necessary. On the whole, then, the attitude o f Abu Aanifah towards the
traditions of a purely legal import is to my mind perfectly sound; and if modern Liberalism

considers it safer not to make any indiscriminate use of them as a source of law, it will be

only following one of the greatest exponents of Muhammadan Law in Sunni Islam. It is,
however, impossible to deny the fact that the traditionists, by insisting on the value of the

concrete case as against the tendency to abstract thinking in law, have done the greatest

service to the Law of Islam. An d a further intelligent study of the literature of traditions, if

used as indicative of the spirit in which the Prophet himself interpreted his Revelation, may

still be of great help in understanding the life -value of the legal principles enunciated in the
Qurdan. A compl et e -galuaadope canfequip bséniour endeaviows to reinterpret

the foundational principles.

(c)The Ima™> 6. The third sour ce o fljmaviu hwvahmntahd ains ,Law insy opi ni o
the most important legal notion in Is lam. It is, however, strange that this important notion,

while invoking great academic discussions in early Islam, remained practically a mere idea,

and rarely assumed the form of a permanent institution in any Muhammadan country. Possibly

its transformati  on into a permanent legislative institution was contrary to the political interests

of the kind of absolute monarchy that grew up in Islam immediately after the fourth Caliph.

It was, | think, favourable to the interest of the Umayyad and the Abbasid Calip hs to leave

the power of ljthad 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 poli tical experience of

European nations are impressing on the mind of modern Islam the value and possibilities of

the idea of Ijma 6 . The growth of republican spirit and the gr
assemblies in Muslim lands constitute a great step in advance. The transfer of the power

of ljtihad from individual representatives of schools to a Muslim legislative assembly which,
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in view of the growth of opposing sects, is the only possible form imaé can take i n mode
times, will secure contributions t o legal discussion from laymen who happen to possess a keen

insight into affairs. In this way alone can we stir into activity the dormant spirit of life in our

legal system, and give it an evolutionary outlook. In India, however, difficulties are likely to

arise for it is doubtful whether a non -Muslim legislative assembly can exercise the power

of ljtihad .

But there are one or two questions which must be raised and answered in regard to the ljma o .

Canthe Imadé repeal the Qurdédan? It this question beforesadMastingy t o r ai s ¢
audience, but | consider it necessary to do so in view of a very misleading statement by a

European critic in a book called Mohammedan Theories of Finance - published by the Columbia

University. The author of this book says, w ithout citing any authority, that according to some

Hanafi and Mudt azima®h cwmi trerpse atl H*&C@ndesQ (prrcp & - Ihis s the

statement whi ch, according t oopDadit. ppABd u04) andch Dr.(Rafaad h-®t adé iHac hi mi occasioned Allama |1 qb:
discussions with a number of renowned religious scholars which finally led to his writing a paper on litihad  in 1924; the present Lecture may

be said to be only a developed form of that paper. On the impossible question of | jmads repealing the Qu
letters to Sayyid Sulaiman Nadvi and more importantly a letter also to Maulana Abul Kalam Azad ( Igbalnamah , 1, 131 -35).] There is not

the slightest justification for such a statement in the legal literature of Islam. Not even a

tradition of the Prophet can have any such effect. It seems to me that the author is misled by

the word Naskh in the writings of our early doctors to whom, as Imam ShaCibiu poi nts out in

al- Muwaffigat, vol. iii, p. 65, this word, when used in discussions relating to the imaé of the
companions, meant only the power to extend or limit the application of a Quranic rule of law,

and not the power to repeal or supersede it by another rule of law. And even in the exercise

of this power the | egal Shhtbody,dast 6AmofHlil aw who died ¢
the seventh century, and whose work is recently published in Egypt - tells us, is that the

companions must have been in p ossession of a SAuknr)enttlngthemaolsucke (

a limitation or extension. [49. ymidi, Ihkam fi Usul al -Ahkam , 1, 373]

But supposing the companions have unanimously decided a certain point, the further question

is whether later generations are bound by their decision. Shaukani has fully discussed this

point, and cited the views held by writers belonging to different schools. [50. Shaukani,  Irshad al -Fuhul,

Pp-65 -72] | think it is necessary in this connexion to discriminate between a decision re lating to

a question of fact and the one relating to a question of law. In the former case, as for instance,

when the guestion arose whether the two small Surahs known
asMuodawwi d ﬁlal\/tu ﬁaaﬁvwi d brathedasttwo surahs of t he Qur 6 an, 114;they are calle®@so heoadise they teach

man how to seek refuge with God and betake himself to His protection.] for med par t of t he Q ur 6an or

companions unanimously decided that they did, we are bound by their decision, obviously

because the companions alone were in a position to know the fact. In the latter case the

question is one of interpretation only, and | venture to think, on the authority of Karkhi, that

| ater generations are not bound by the dechesSunoah of t he
of the companions is binding in matters which cannot be cleared up by Qiyas, but it is not so

in matters which can be [é%t abl isSHed "byPr O yarghigos somewhat

quoted by Aghnides, op. cit ., p. 106; cf . also Sarakhsi, Usul al - Sarakhsi, II, 105.]

One more question may be asked as to the legislative activity of a modern Muslim assembly

which must consist, at least for the present, mostly of men possessing no knowledge of the

subtleties of Muhammadan Law. Such an assembly may make grave mistakes in their
interpretation of law. How can we exclude or at least reduce the possibilities of erroneous
interpretation? The Persian constitution of 1906 provided a separate ecclesiastical committee

ofUlema -6conwawaitswith the aff ahavisgpawertotsipervisetheldgididive
activity of the  Mejlis . This, in my opinion, dangerous arrangement is probably necessary in

view of the Persian constitutional theory. According to that theory, | believe, the k ing is a
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mere custodian of the realm which really belongs to the Absent Imam . T hUéemag as

representatives of the Imam , consider themselves entitled to supervise the whole life of the

community, though | fail to understand how, in the absence of an apostolic succession, they

establish their claim to represent the Imam . But whatever may be the Persian constitutional

theory , the arrangement is not free from danger, and may be tried, if at all, only as a
temporarymeasureinSunnicountrieS. [63. For Allamads views on Persian constitutional th
Thought in | sl ambé and 0 |Speechers, \&ritings aAchStatements o ibal , pp. 118 -19 and 195.] The é Ul e sheuld

form a vital part of a Muslim legislative assembly helping and guiding free discussion on

questions relating to law. The only effective remedy for the possibilities of erroneous

interpretations is to reform the present system of legal education in Muhammadan countries,

to extend its sphere, and to combine it with an intelligent study of modern jurisprudence. [54.
For Al l amads practical guidelines t oeducaidninithenmddérreMugim ecsleespecialyynghe subtontirfent,Iseeg a |

his very valuable letter dated 4 June 1925 to Sahibzadah Aftab Ahmad Khan ( Letters of Igbal , p. 155); also the last paragraph of his Presidential
Address at the All  -India Muslim Conf erence on 21 March 1932 ( Speeches, Writings and Statements ,p. 43)]

(d) The Qiyas. The fourth basis of Figh is Qiyas, i.e. the use of analogical reasoning in
legislation. In view of different social and agricultural conditions prevailing in the countries

conquered by Islam, the school of Abu Aanifah seem to have found, on the whole, little or no

guidance from the precedents recorded in the literature of traditions. The only alternative

open to them was to resort to speculative reason in their interpretatio ns. The application of
Aristotelian logic, however, though suggested by the discovery of new conditions in Iraq, was

likely to prove exceedingly harmful in the preliminary stages of legal development. The

intricate behaviour of life cannot be subjected to hard and fast rules logically deducible from
certain gener al noti ons. Yet , |l ooked at through the sp
to be a mechanism pure and simple with no internal principle of movement. Thus, the school

of Abu Aanifah tended to ignore the creative freedom and arbitrariness of life, and hoped to

build a logically perfect legal system on the lines of pure reason. The legists of Aijaz, however,

true to the practical genius of their race, raised strong protests against the scholasti c
subtleties of the legalists of Irag, and their tendency to imagine unreal cases which they

rightly thought would turn the Law of Islam into a kind of lifeless mechanism. These bitter
controversies among the early doctors of Islam led to a critical defini tion of the limitations,
conditions, and correctives of Qiyas which, though originally appeared as a mere disguise

for Mu j t a hpersofasopinion, eventually became a source of life and movement in the Law

of Islam. The spirit of the acute criticism of Ma l'i k and Shafiédi on Abu éani f
of Qiyas, as a source of law, constitutes really an effective Semitic restraint on the Aryan

tendency to seize the abstract in preference to the concrete, to enjoy the idea rather than the

event. This was really a controversy between the advocates of deductive and inductive
methods in legal research. The legists of Iraq originally emphasized the eternal aspect of the

6notioné, while those of éijaz |l aid stress on its temp
see the full significance of their own position, and their instinctive partiality to the legal

tradition of éijaz narrowed their vision to the Oprece
days of the Prophet and his companions. No doubt they recognized the value of the concrete,

but at the same time they eternalized it, rarely resorting to Qiyas based on the study of the

concrete as such. Their criticism of Abu Aanifah and his school, however, emancipated the

concrete as it were, and brought out the necessit y of observing the actual movement and

variety of life in the interpretation of juristic principles. Thus the school of Abu Aanifah which
fully assimilated the results of this controversy is absolutely free in its essential principle and
possesses much gre ater power of creative adaptation than any other school of Muhammadan
Law. But, contrary to the spirit of his own school, the modern Hanafi legist has eternalized
the interpretations of the founder or his immediate followers much in the same way as the
early critics of Abu Aanifah eternalized the decisions given on concrete cases. Properly

understood and applied, the essential principle of this school, i.e. Qiyas, as Shafi 6i right!
is 0n|y another name for |jt|had [ 55. For Shaf i 0i ofQiyasand e litihad f df. &/akhaddun, d Islamic Jurisprudence
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Shafi 6i s,p.R88samal. &dhacht, The Origins of Muhammadan Jurisprudence , pp. 127 -28.] which, within the limits of the

revealed texts, is absolutely free; and its importance as a principle can be seen from the fact
that, according to most of the doctors, as Qadi Shaukani tells us, it was permitted even in the

lifetime of the Hon Prophet. [56 . Cf. Shaukani, op. cit., p. 199; ymidi, op. cit., IV, 42ff; and Mahmasani, op. cit ., Urdu trans. M.
A Ridvi, p. 1881 The closing of the door of lithad is pure fiction suggested partly by the
crystallization of legal thought in Islam, and partly by that intellectual laziness which,

especially in the period of spiritual decay, turns great thinkers into idols. If some of the later
doctors have upheld this fiction, modern Islam is not bound by this voluntary surrender of
intellectual independence. Zarkashi writing in the eighth century of the Hijrah rightly
observes:

6l f the upholders of this fiction mean that the previo
later writers had more difficulties, in their way, it is, nonsense; for it does not require much
understanding to see that litthad for later doctors is easier than for the earlier doctors. Indeed

the commentaries on the Koran and sunnah have been compiled and multiplied to such an

extent that the mujtahid of today has more material for interpretation t han he nlledso.

Cf. Mohammedan Theories of Finance p. 125. This is the observation, -Dim fMuchta,mmafd tbhe BXtafdiudi jbur iosA
Allah al - Zarkashi of eighth century and not of Sarkashiof tenth century of the Hijrah, as it got printed in the previous editions of the present

work (including the one by Oxford University Press in 1934). 6 S ahodeaciedivddk i s a pal pab

spells it o6Zarkashi 6 but pl aces HhjiahmNonenof thehZarkashis,rhoweverc givantirutheywello f  t -krwnHbiographical
dictionaries, say, 6 Uma r -vdimd aMulog hrahlddai e |60, 18MLiil, 12% X, 122, 205, 239 and XI, 273) is reported to have

belonged to tenth century - except, of course, Muhammad b. Ibra’hi'm b. L u 6 | warkashi mentioned in VIII, 214 who is said to be still living

after 882/1477 oras al - Zirikli puts it to have died sometime after 932/1526 ( op. cit ., V, 302); but this Zarkashi, though he may be said to have

made name as an historian of the Muwahhids and the Hafasids, was no jurist. / Itis to be noted that the passage on the future prospects

of lhad quoted by All ama | gbal is only a more significant part of gisaskmea:hi/&fs somewhat
they [i.e., the people entertaining this belief] are thinking of their contemporaries, it is a fact that they have had contem poraries like al - Qaffal,

al-Ghazzali, al -Razi,al-Raf i 61i , and ot hers, al l o f wh pdniithéyaneas byht tha their tomtenhporaniasjare aohendbwsed a

and blessed by God with the same perfection, intellectual ability and power, or understanding, it is absurd and a sign of cra ss ignorance; finally,

if they mean that the previous writers had m ore facilities, while the later writers has more difficulties, in their way; it is again nonsense, for it

does not require much understanding to see that litihad for the later doctors ( mu t a 6 a k)hsieasierthan for the earlier doctors. Indeed the

commen taries on the Koran and the sunnah have been compiled and multiplied to such an extent that the mujtahid of today has more ma terial

for interpretati on Thiststatemert en rjtidasl dwhictbAghnides ascribes clearly to Zarkashi, albeit of the tenth century of Hijrah,

is in fact, as may be seen, transl ati on tshad@alh-Euhdl ¢pl223): wiFmomg thesmdy sfthg sectibnofo m ISHed u k ani 6 s

al-Fuhul dealingwithth e 6possibility of there being a period of time without a mujtahid, it b
in the above passage are t hos e-DioZarkash ef th&digath certury of Hijrahi asdtnot Bf Sarkashiaror of Zar kashiof

the tenth century. For an account of the life and works of Badr al -Din Zarkashi, cf . -BRbadhblaRenaidméAsb u®ilnt roducti ondé to Zar
well -known, Al-Bur han f i -Quu lavammaybe added thatthe Persian translator of the present wor k Mr. Ahmad +ram considers 6Sa

to be a misprint for 6Sar akhsi 0, yinimaheAbu Bakr Buh&iremadabf Abi Sahlial i s t-Sai@khs, the authdr of the well -

known thirty -volume al-Mabsut , who died in near about 483/1090. Referring to 6many errors and flawsd6 that have unfortunse
Lahore edition of the present work, Mr . +ram is inclined to tai (leyhtiRikaetiDidit enth centu

darIslam , pp.202 -03,note). / Ahmadyram admi ttedly takes his clue from a |ine in MadRaoowstrukEev a Meyerovit

la pensee r el i gi{pd9Rsandderhaps@lsosfronathe Urdu translation: Tashkil -i Jadid llahiyat -i Islamiyah (p. 274) by the late Syed

Nadhir Niya zi who corrects the name (Sarakhsi) but not the date. This is, however, better than the Arabic translator who retains both th e

mi sprints without any c¢omme nTajsidal eTafkiral6-B b b alfdamip. BOS)J d ,

This brief discussion, | hope, w ill make it clear to you that neither in the foundational principles

nor in the structure of our systems, as we find them today, is there anything to justify the

present attitude. Equipped with penetrative thought and fresh experience the world of Islam

should courageously proceed to the work of reconstruction before them. This work of
reconstruction, however, has a far more serious aspect than mere adjustment to modern

conditions of life. The Great European War bringing in its wake the awakening on Turkey -
the element of stability in the world of Islam - as a French writer has recently described her,

and the new economic experiment tried in the neighbourhood of Muslim Asia, must open our
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eyes to the inner meaning and destiny of Islam. [58. Cf. aryio&icglopaddiaBrkannica , (1953) XXII, 606 -

08. The French writer alluded to by Allama Igbal is Andre Servier whose work Lol sl am et |l a psycho ltrangdted undeatheMu s ul man

intriguing title  Islam and the Psychology of a Musulman by A. S. Moss Blandell (London, 1924) aroused the curiosity of many. It is in the last

chapter of his work dealing with French foreign policy that Servier makes some observations on Turkey such as the following: /'(a) o6The Turks

constitute an element of balance ...they form a buffer State between Europe and the /Asi)atéiCurf er ment @

interests, therefore, make it our duty to protect them, to maintain them as an element of equilibrium in the Musul man Worldo6 (p. 268).

mine)l Hum anity needs three things today - a spiritual interpretation of the universe, spiritual
emancipation of the individual, and basic principles of a universal import directing the

evolution of human society on a spiritual basis. Modern Europe has, no doubt, bu ilt idealistic
systems on these lines, but experience shows that truth revealed through pure reason is

incapable of bringing that fire of living conviction which personal revelation alone can bring.

This is the reason why pure thought has so little influen ced men, while religion has always
elevated individuals, and transformed whole societies. The idealism of Europe never became

a living factor in her life, and the result is a perverted ego seeking itself through mutually

intolerant democracies whose sole f unction is to exploit the poor in the interest of the rich.

Bel i eve me, Europe today is the greatest hindrance in t
The Muslim, on the other hand, is in possession of these ultimate ideas of the basis of a

revelation, wh ich, speaking from the inmost depths of life, internalizes its own apparent
externality. With him the spiritual basis of life is a matter of conviction for which even the

least enlightened man among us can easily lay down his life; and in view of the basic idea of
Islam that there can be no further revelation binding on man, we ought to be spiritually one

of the most emancipated peoples on earth. Early Muslims emerging out of the spiritual slavery

of pre -Islamic Asia were not in a position to realize the tr ue significance of this basic idea. Let

the Muslim of today appreciate his position, reconstruct his social life in the light of ultimate

principles, and evolve, out of the hitherto partially revealed purpose of Islam, that spiritual

democracy which is the ultimate aim of Islam. [59. This may profitably be compared with the following passage from

Al l amadés famous O6Statement on |Islam and Nationalism in Reply to a Sniafhtement of Maul
process of mutual conflicts , sanguine battles and civil wars. In these circumstances can we have among mankind a constitution, the social life

of which is based upon peace and security? The Quranodés answer i seUnWefGpd pm ovi ded man
the thoughts and actions of mankind. The search for such an ideal and its maintenance is no miracle of political manoeuvring: it is a peculiar

greatness of the Holy Prophet that the self -invented distinctions and superiority complexes of the nations of the world are destroyed and there

comes into being a community which can be styled ummat -am muslimat -al laka (a community submissive to Thee, 2:128) and to whose

thoughts and actions the di-ainae-i(ddomnuaity that lsehrsiviitaedsa 6 ato theattuth before all mankind, 2:143) justly

appl iSpesebhes(Writings and Statements of Igbal , pp. 262 -63).]

Is Religion Possible?

Broadly speaking religious life may be divided into three periods. These may be described as

the periods of 6Faithé, O6Thoughtdéd, and O6Di scovery.d In
form of discipline which the individual or a whole people must accept as an unconditional

command without any rational understanding of the ultimate meaning and purpose of that

command. This attitude may be of great consequence in the social and political history of a

people, but is not of much consequence in so far a s the individual ds inner
expansion are concerned. Perfect submission to discipline 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 akind o fmetaphysics - alogically consistent view of the world with

God as a part of that view. In the third period metaphysics is displaced by psychology, and
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religious life develops the ambition to come into direct contact with the Ultimate Reality. It is
here that religion becomes a matter of personal assimilation of life and power; and the
individual achieves a free personality, not by releasing himself from the fetters of the law, but

by discovering the ultimate source of the law within the depths of his own consciousness. As
in the words of a Muslim Sufi -6no understanding of the Holy Book is pc
revealed to the believer just aslli tT"wass ¥ evéared °t”'amh
father, who was a devout S ufi; cf. S. Sulaiman Nadvi, Sair -i Afghanistan, p. 179; also S. Nadhir Niyazi, Igbal ke Aufur , pp. 60 -61. This bold but
religiously most significant statement, | personally feel, is ASuémaéappanly Wwn ; it has |

to make it more presentable to the orthodoxy; Igbal&®eviw ,X3diéAprd -Iuhecld8B)h13 -4&found osophy of M
expression in Al | Kulligab-sigbale(Ursuy,, Bakiiditaril , Pt. Il, Ghazal 60, v. 4: /'Unlesst he Bookds each ABeregealedand part

unto your heart, /Interpreters, though much profound, / Its subtle points cannot expound.] It is. then. in the sense of this
1 1

last phase in the development of religious life that | use the word religion in the g uestion that
| now propose to raise. Religion in this sense is known by the unfortunate name of Mysticism,

which is supposed to be a life  -denying, fact -avoiding attitude of mind directly opposed to the
radically empirical outlook of our times. Yet higher r eligion, which is only a search for a larger

life, is essentially experience and recognized the necessity of experience as its foundation

long before science learnt to do so. It is a genuine effort to clarify human consciousness, and

is, as such, as critic  al of its level of experience as Naturalism is of its own level.

As we all know, it was Kant who first raisé&d 9He quest:i
of Pure Reason , Introduction, section vi, pp. 57 -58; al so Keno nBmeintthadrsy $ o 6 r i ppd&R u- 800 Metaphysics, if it means

knowl edge of t he 6t r ans cir thehselvesd was rejectecdbfy Kanthas dagreatic, because it does not begin with a critical

examination of human capacity for such knowledge. Reference may here be made to one of the very significant jottings by Allama Igbal on the

closing back page of hi s G&alenceandtheRelgibus Ofa r | ( LRanhdnodns, 1928) , Vi z. 6ls religion possibler-
Muhammad Siddiq, Descriptive Catalogue o f Al'l ama | gbal 6s ,Pp.r2s e22 ahd Plate blo. 4.t y He answered this

qguestion in the negative; and his argument applies with equal force to the realities in which

religion is especially interested. The manifold of sense, according to him, must f ulfil certain

formal conditions in order to constitute knowledge. The thing -in-itself is only a limiting idea.

Its function is merely regulative. If there is some actuality corresponding to the idea, it falls

outside the boundaries of experience, and conse quently its existence cannot be rationally

demonstrated. This verdict of Kant cannot be easily accepted. It may fairly be argued that in

view of the more recent devel opments of science, such ¢
I i ght waves d,thetuhiverseiasian act af thought, finiteness of space and time and

Hei senbergbs principl% Tdf SRTATCER' & romil AOEEESY twiAnsakEddisgomim s s o r e

his Nature of the PhysicalWorld , p. 220. Now mor e oifntceinp Iken oowfn uansc edrptrai nty o6 or o6éuncertainty principl
physicist philosopher Heisenberg in Zeitschrift fi r Physik ~, XLIII (1927), 172  -98. Broadly speaking, the principle states that there is an inherent

uncertainty in describing sub -microscopic process. For instance, if the position of an electron is determined, there remains a measure of

uncertainty about its momentum. As in a complete casual description of a system both the properties must needs be accurately determined,

many physic i sts and philosophers took this o6uncertaintyd to mean tiﬁeNaturéethérinciple of
L

case for a system of rational theology is not so bad as Kant was led to think. But for our

present purposes it is unnecessary to cons ider this point in detail. As to the thing -in-itself,

which is inaccessible to pure reason because of its falling beyond the boundaries of

experience, Kant 6s verdict can be accepted only if w e
experience other than the no rmal level of experience is impossible. The only question,

therefore, is whether the normal level is the only level of knowledge -yielding experience.

Kant 6s vi ew eirf-itsé¢lflarel the thingragit appears to us very much determined the

character of his question regarding the possibility of metaphysics. But what if the position, as

understood by him, is reversed? The great Muslim Sufi philosopher, Muhyaddin lbn al -0 Ar abi

of Spain, has made the acute observation that God is a percept; the world is a ¢ oncept.

Cf. Fususal -Hikam (ed. O6Afi fi) -12I-t h20&poprdk, ot16the great Musd-kma$gfui maidiguedagto mdhsus 6 ar e:

un mashhud -un. It is noteworthy that this profound mystical observation is to be found in one of All ama |l gbal 6s verses composed as e
1903;cf. Bagyat -ilgbal ,p.146,v.21  Anot her Muslim Sufi thinker and poet, O1r:
of space -orders and time -orders and speaks of a Divine Time and a Divine Space. [5. For the
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Sufi*doctrin e of plurality of time and space stated in Lecture IIl, pp. 60 -61 and Lecture V, pp. 107 -10 on the basis of the then a rare Persian
MS: Ghayat al -Imkan fi Dirayat al -Makan (The Extent of Possibility in the Science of Space) ascribed by Allama Igbal to the eminent Sufi poet

(Fakhral -Di n) 6l raqi, see Lecture |11, note 34; cf. also All amads Ierttn?dybep Dr M. O6Abdt

that what we ca |l the external world is only an intellectual construction, and that there are

other levels of human experience capable of being systematized by other orders of space and

time - levels in which concept and analysis do not play the same role as they do in t he case
of our normal experience. It may, however, be said that the level of experience to which

concepts are inapplicable cannot yield any knowledge of a universal character, for concepts

alone are capable of being socialized. The standpoint of the man wh o relies on religious
experience for capturing Reality must always remain individual and incommunicable. This

objection has some force if it is meant to insinuate that the mystic is wholly ruled by his

traditional ways, attitudes, and expectations. Conserv atism is as bad in religion as in any

ot her department of human activity. It destroys the egc
paths of fresh spiritual enterprise. This is the main reason why our medieval mystic techniques

can no longer produce origina | discoveries of ancient Truth. The fact, however, that religious

experience is incommunicable does not mean that the rel

the incommunicability of religious experience gives us a clue to the ultimate nature of the

ego. In our daily social intercourse we live and move in seclusion, as it were. We do not care

to reach the inmost individuality of men. We treat them as mere functions, and approach

them from those aspects of their identity which are capable of conceptual tr eatment. The
climax of religious life, however, is the discovery of the ego as an individual deeper than his
conceptually describable habitual selfhood. It is in contact with the Most Real that the ego

discovers its uniqueness, its metaphysical status, and the possibility of improvement in that
status. Strictly speaking, the experience which leads to this discovery is not a conceptually
manageable intellectual fact; it is a vital fact, an attitude consequent on an inner biological
transformation which canno  t be captured in the net of logical categories. It can embody itself
onlyinaworld -makingorworld -shaking act; and in this form alone the content of this timeless
experience can diffuse itself in the time -movement, and make itself effectively visible to the
eye of history. It seems that the method of dealing with Reality by means of concepts is not

at all a serious way of dealing with it. Science does not care whether its electron is a real

entity or not. It may be a mere symbol, a mere convention. Relig ion, which is essentially a
mode of actual living, is the only serious way of handing Reality. As a form of higher
experience it is corrective of our concepts of philosophical theology or at least makes us

suspicious of the purely rational process which fo rms these concepts. Science can afford to

ignore metaphysics altogether, and may even bl ieve it
John Passamore, A Hundred Years of Philosophy , p. 98. In fact both these pronouncements on metaphysics are to be foun d in Hans Vai hingerds
work referred to in the next note. Vaihinger in his chapter onstNifeitezds cfhoer m edfl sé puose ttrhy

made a deep impression upon Nietzsched (p. 341) eanbdyhaeskisg himsdeb: t OWINy etascbedw

upon metaphysics and religion as the |l egitimate play of grown upamédééppeBdébnahote).

copy of vaihingeros wmeikp®rf g ginigde?- defined it, or O6a Hduegidti mat e
as Nietzsche described it. But the religious expert who seeks to discover his personal status

in the constitution of things cannot, in view of the final aim of his struggle, be satisfied with

whatscience may regard as a viift‘f@I™ ' pitée,2 @emere Y ase tithe: The

(1924), translation of Die Philosophie des Als Ob  (1911), a work of the German Kantian philosopher Hans Vaihinger (1852 -1933) . The o6as ifbd
philosophy known as fictionism is an extreme form of Jamesdés pragmati sm ofom Deweyds ins
Kant through F. A. Lange and Schopenhauer. It holds that as thought was originally an aid and instrument in struggle for exis tence it still is

incapable of dealing with purely theoretical problems. Basic concepts and principles of natural sciences, economic and politi cal theory,

jurisprudence, ethics, etc., are merely convenient fictions devised by the human mind for practical pu rposes - practical life and intuition, in fact,

are higher than speculative thought. / One meets quite a few observations bearing on Vaihingeroés doctr
the following passage in O06Note on hNei etthzes cohledd :i s6 Aac cfoircdtiinogn .t ol tNiiest ztsrcue t hat | ooked at

of view this concl usi o@ritiqusofPure &easoh a bndsin the Komalusidn shat God, immoratality and freedom are mere fictions
though useful for practica | purposes. Ni etzsche only f olThaught and Refléctionsof Ighdi i s, edc & A. ¥ahid, pp. 289 6 - (
40). /| Al so in 6McTaggartds Philosophyo: 6Not William James but Kant wastothe real fo
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re gulate thought and conduct. In so far as the ultimate nature of Reality is concerned, nothing

is at stake in the venture of science; in the religious venture the whole career of the ego as

an assimilative personal centre of life and experience is at stake. Conduct, which involves a
decision of the ultimate fate of the agent cannot be based on illusions. A wrong concept
misleads the understanding; a wrong deed degrades the whole man, and may eventually
demolish the structure of the human ego. The mere concep t affects life only partially; the
deed is dynamically related to Reality and issues from a generally constant attitude of the

whole man towards reality. No doubt the deed, i.e. the control of psychological and
physiological processes with a view to tune u p the ego for an immediate contact with the
Ultimate Reality is, and cannot but be, individual in form and content; yet the deed, too, is

liable to be socialized when others begin to live though it with a view to discover for
themselves its effectiveness a s a method of approaching the Real. The evidence of religious
experts in all ages and countries is that there are potential types of consciousness lying close

to our normal consciousness. If these types of consciousness open up possibilities of life -
giving and knowledge -yielding experience, the question of the possibility of religion as a form

of higher experience is a perfectly legitimate one and demands our serious attention.

But, apart from the legitimacy of the question, there are important reasons why it should be
raised at the present moment of the history of modern culture. In the first place, the scientific
interest of the question. It seems that every culture has a form of Naturalism peculiar to its

own world -feeling; and it further appears that eve ry form of Naturalism ends in some sort of
Atomism. We have Indian Atomism, Greek Atomism, Muslim Atomism, and Modern
Atomism [8. For a comparative study of Indian, Greek, Muslim and modern theories of atomism, cf. Encyclopaedia of Religion and Ethics

II, 197-210, and for a more recent account of modern atomism Niels Boﬁm.]rmdéfnticle: 6At om

Atomism is, however, unique. Its amazing mathematics which sees the universe as an

elaborate differential equation; and its physics which, following its own methods, has been

led to smash some of the old gods of its own temple, have already brought us to the point of

asking the question whether the casualty -bound aspect of Nature is the whole truth about it?

Is not the Ulti mate Reality invading our consciousness from some other direction as well? Is

t he purely intellectual met hod of overcoming Natur e
acknowl edged©d, says Professor Eddington,

6that the entities of physi cgamanlyapaftial aspactofthereatity. very nat ur
How are we to deal with the other part? It cannot be said that other part concerns us less

than the physical entities. Feelings, purpose, values, made up our consciousness as much as

sense -impressions. We follow up the sense -impressions and find that they lead into an

external world discussed by science; we follow up the other elements of our being and find

thattheylead -not into a world of space and RAFHET YWY surely

of PhysicalWorld , chapter: o6Science and Mysticismb, p. 323.]

In the second place we have to look to the great practical importance of the question. The

modern man with his philosophies of criticism and scientific specialism finds himself in a

strange predicament . His Naturalism has given him an unprecedented control over the forces

of Nature, but has robbed him of faith in his own future. It is strange how the same idea

affects different cultures differently. The formulation of the theory of evolution in the worl d of

Il slam brought into being Rumi s tremendous enthusiasm
cultured Muslim can read such passages as the following without a thrill of joy:

Low in the earth

| lived in realms of ore and stone;

And then | smiled in many  -tinted flowers;
Then roving with the wild and wandering hours,
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O6ber earth and air and oceands zone,
In a new birth,

| dived and flew,

And crept and ran,

And all the secret of my essence drew

Within a form that brought them al | to view -
And lo, a Man!

And then my goal,

Beyond the clouds, beyond the sky,

In realms where none may change or die -

In angel form; and then away

Beyond the bounds of night and day,

And Life and Death, unseen or seen,

Where all that is hath ever b een,

As One and Whole.

( Rumi : Thadani 6 §0. Navrikfamé/ais[ar@alThad%nii d’hﬁG}lrdenoftheEast , pp. 63 -64. Cf. Mathnawi , iii, 3901 -06,

3912-1 4, for Rumi 6s inimitable |ines on the t helnadaniohas péebented herg in @ @dnderfsedtfarm. e o f mano6 whi
Thada > ni "in the Preface to his book has made it clear that 6Theratipepi®endedto . . are not
recreate the spirit and idea of each master . . . . 0]

On the other han d, the formulation of the same view of evolution with far greater precision in

Europe has |l ed to the belief that 6éthere now appears t
the present rich complexity of human endowment will ever be materially exceeded. 6 That i s
how the modern mandés secret despair hides itself behin
Nietzsche, although he thought that the idea of evolution did not justify the belief that man

was unsurpassable, cannot be regarded as an exception in t his respect. His enthusiasm for

the future of man ended in the doctrine of eternal recurrence - perhaps the most hopeless

idea of immortality ever formed by man. This eternal r
is the same ol d i dea dafn gbé baesi nobghée cnoarsi gnuge rda

Thus, wholly overshadowed by the results of his intellectual activity, the modern man has
ceased to live soulfully, i.e. from within. In the domain of thought he is living in open conflict

with himself; and in the domain of economic and political life he is living in open conflict with

others. He finds himself unable to control his ruthless egoism and his infinite gold -hunger

which is gradually killing all higher striving in him and bringing him nothing but life -weariness.

Absorbedinth e o6factdé, that is to say, the optically present
cut off from the unplumbed depths of his own being. In the wake of his systematic materialism

has at last come that paralysis of energy which Huxley apprehended and deplore d. The

condition of things in the East is no better. The technique of medieval mysticism by which

religious life, in its higher manifestations, developed itself both in the East and in the West

has now practically failed. And in the Muslim East it has, per haps, done far greater havoc than

anywhere el se. Far from reintegrating the forces of tt
preparing him for participation in the march of history, it has taught him a false renunciation

and made him perfectly contented wi th his ignorance and spiritual thraldom. No wonder then

that the modern Muslim in Turkey, Egypt, and Persia is led to seek fresh sources of energy in

the creation of new loyalties, such as patriotism and nationalism which Nietzsche described

as O6sichkdesaraasond, and o6t he stronyge dervWgiine®kvVvagai nst
where Nietzsche denounces-héantateido n(aalsi)s m arcd briaecse of the heart and blood poisoningd, al
viii where he pronoun ces nationalism to be o6the stro@gestDif%réepqu)aiirhsf ecdltbrfeﬁ.h purel
method of spiritual renewal which alone brings us into touch with the everlasting fountain of

life and power by expanding our thought and emotion, the modern Muslim fondly hopes to
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unlock fresh sources of energy by narrowing down his thought and emotion. Modern atheistic
socialism, which possesses all the fervour of a new religion, has a broader outlook; but having
received its philosophical basis from the Heg elians of the left wing, it rises in revolt against
the very source which could have given it strength and purpose. Both nationalism and
atheistic socialism, at least in the present state of human adjustments, must draw upon the
psychological forces of hat e, suspicion, and resentment which tend to impoverish the soul of
man and close up his hidden sources of spiritual energy. Neither the technique of medieval
mysticism, nor nationalism, nor atheistic socialism can cure the ills of a despairing humanity.

Sur ely the present moment is one of great crisis in the history of modern culture. The modern

world stands in need of biological renewal. And religion, which in its higher manifestations is
neither dogma, nor priesthood, nor ritual, can alone ethically prepar e the modern man for the
burden of the great responsibility which the advancement of modern science necessarily
involves, and restore to him that attitude of faith which makes him capable of winning a
personality here and retaining it in hereafter. Itis o nly by rising to a fresh vision of his origin
and future, his whence and whither, that man will eventually triumph over a society motivated

by an inhuman competition, and a civilization which has lost its spiritual unity by its inner
conflict of religious  and political values.

As | have indicated before,  [*2 Cf. pp. 145 -46] religion as a deliberate enterprise to seize the

ultimate principle of value and thereby to reintegrate
afact which cannot be denied. The whole religious literature of the world, including the records

of specialistsd personal experiences, t h gamgstof aper haps e
out - of - date psychology, is a standing testimony to it. These experiences are perfectly natural,

like our norm al experiences. The evidence is that they possess a cognitive value for the

recipient, and, what is much more important, a capacity to centralize the forces of the ego

and thereby to endow him with a new personality. The view that such experiences are neur otic

or mystical will not finally settle the question of their meaning or value. If an outlook beyond

physics is possible, we must courageously face the possibility, even though it may disturb or

tend to modify our normal ways of life and thought. The inte rests of truth require that we

must abandon our present attitude. It does not matter in the least if the religious attitude is

originally determined by some kind of physiological disorder. George Fox may be a neurotic;

but who can deny his purifying power in Englandbés religious |ife of hi s
are told. was a psychopath [13. Reference here is to the misguided observations of the orientalists to be found in such works as

A. Sprenger, Des Leben und die Lehre des Mohammed (1861), 1, 207; D.S. Marg oliouth, Mohammed and the Rise of Islam (1905), p. 46; R.
A. Nicholson, A Literary History of the Arabs (1907), pp. 147 -48; and D. B. Macdonald, Religious Attitude and life in Islam (1909), p. 46.]

Well, if a psychopath has the power to give a fresh direc tion to the course of human history,

it is a point of the highest psychological interest to search his original experience which has

turned slaves into leaders of men, and has inspired the conduct and shaped the career of

whole races of mankind. Judging fr om the various types of activity that emanated from the
movement initiated by the Prophet of Islam, his spiritual tension and the kind of behaviour

which issued from it, cannot be regarded as a response to a mere fantasy inside his brain. It

is impossible to understand it except as a response to an objective situation generative of

new enthusiasms, new organizations, new starting -points. If we look at the matter from the
standpoint of anthropology it appears that a psychopath is an important factor in the e conomy
of humanityds soci al organi zation. Hi s way is not to
thinks in terms of life and movement with a view to create new patterns of behaviour for

mankind. No doubt he has his pitfalls and illusions just as the scie ntist who relies on sense -
experience has his pitfalls and illusions. A careful study of his method, however, shows that

he is not less alert than the scientist in the matter of eliminating the alloy of illusion from his

experience.

The question for us outs  iders is to find out an effective method of inquiry into the nature and
significance of this extraordinary experience. The Arab historian lIbn Khaldun, who laid the
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foundations of modern scientific history, was the first to seriously approach this side of h uman

psychology and reached what we now call the idea of the subliminal self. Later, Sir William

Hamilton in England and Leibniz in Germany interested themselves in some of the more

unknown phenomena of the mind. Jung, however, is probably right in thinkin g that the

essential nature of religion is beyond the province of analytic psychology. In his discussion of

the relation of analytic psychology to poetic art, he tells us that the process of artistic form

alone can be the object of psychology. The essentia | nature of art, according to him, cannot

be the object of a psychological met hod of approach. 6.

O0must al so be made in the realm of religion; there a
permissible only in respect of the emotional and symbolical phenomena of a religion, where

the essential nature of religion is in no way involved, as indeed it cannot be. For were this

possible, not religion alone, but art also could be treated as a mere sub -division of

p s y c h o |[140Cg]uyg,. (@ntribution to Analytical Psychology , p- 225.]

Yet Jung has violated his own principle more than once in his writings. The result of this
procedure is that, instead of giving us a real insight into the essential nature of religion and

its meaning for human p  ersonality, our modern psychology has given us quite a plethora of

new theories which proceed on a complete misunderstanding of the nature of religion as
revealed in its higher manifestations, and carry us in an entirely hopeless direction. The
implication of these theories, on the whole, is that religion does not relate the human ego to

any objective reality beyond himself; it is merely a kind of well -meaning biological device
calculated to build barriers of an ethical nature round human society in order t o protect the
social fabric against the otherwise unrestrainable instincts of the ego. That is why, according

to this newer psychology, Christianity has already fulfilled its biological mission, and it is
impossible for the modern man to understand its ori ginal significance. Jung concludes:

6 Mo st certainly we should stild]l understand it, had ol
brutality, for we can hardly realize in this day the whirlwinds of the unchained libido which

roared through the ancient Rome of the Caesars. The civilized man of the present day seems

very far removed from that. He has become merely neurotic. So for us the necessities which

brought forth Christianity have actually been lost, since we no longer understand their

meaning. We do not know against what it had to protect us. For enlightened people, the so -

called religiousness has already approached very close to a neurosis. In the past two thousand

years Christianity has done its work and has erected barriers of repression, which protect us

from the sight of o ullf'%p ooy §hplregdoun ers g 426

This is missing the whole point of higher religious life. Sexual self -restraint is only a
preliminary stage in the egobds evol ut ilifenstombketlisul ti mat e
evolution move in a direction far more important to the destiny of the ego than the moral

health of the social fabric which forms his present environment. The basic perception from

which religious life moves forward is the present sle nder unity of the ego, his liability to
dissolution, his amenability to reformation and the capacity for an ampler freedom to create

new situations in known and unknown environments. In view of this fundamental perception

higher religious life fixes its ga ze on experiences symbolic of those subtle movements of
Reality which seriously affect the destiny of the ego as a possibly permanent element in the
constitution of Reality. If we look at the matter from this point of view modern psychology

has not yet tou ched even the outer fringe of religious life, and is still far from the richness

and variety of what is called religious experience. In order to give you an idea of its richness

and variety | quote here the substance of a passage from a great religious gen ius of the
seventeenth century - Shaikh AAmad of Sirhind - whose fearless analytical criticism of
contemporary Sufism resulted in the development of a new technique. All the various system
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of Sufi technique in India came from Central Asia and Arabia; his i s the only technique which
crossed the Indian border and is still a living force in the Punjab, Afghanistan, and Asiatic

Russia. | am afraid it is not possible for me to expound the real meaning of this passage in

the language of modern psychology; for suc h language does not yet exist. Since, however,
my object is simply to give you an idea of the infinite wealth of experience which the ego in

his Divine quest has to sift and pass through, | do hope you will excuse me for the apparently
outlandish terminolo gy which possesses a real substance of meaning, but which was formed
under the inspiration of a religious psychology developed in the atmosphere of a different

cul ture. Coming now to the passage -Mumihwas descpbedtdo ence of

the Sha ikh as follows:

6Heavens and Earth and Godds Throne and Hell and Parad
When | look round | find them nowhere. When | stand in the presence of somebody | see

nobody before me: nay even my own being is lost to me. God is i nfinite. Nobody can

encompass Him; and this is the extreme limit of spiritual experience. No saint has been able

to go beyond thisé.

On this the Shaikh replied:

060The experience which is described has i tQab;amditgi n i n

appears to me that the recipient of its has not yet passed even one -fourth of the innumerable
60St at i on alb.dHe remaireng three -fourths must be passed through in order to finish

t

the experiences of this first o6StiastitoNntbéatdfondpitrhietrealar

6St at i ons 6Ruk Biw w-Kba§,and Sirr-i-Akhfa, each of these O6Stations®é
constitute what i s tylant-h Anir ¢ lza$ Itsy ownc chardcteridtic states and

experiences. After having passed through th ese O6Stationsdé the seeker of
receives the illuminations of O6Divine Names6 and 6Divi
0 f t h e é DI Vv | Hﬁ.éf. Sh@(ksArgnaéShhiWi,e éMlaklasat -i Rabbani , vol. I, Letter 253, also Letters 34, 257 and 260. In all

these letters there is listing of the five stations, viz. Qab (t he ohRunr(ttdh)e, 6sPirf (t hé) oi Whafig r(d&)h,e o6 hi ddakhfa;) , and
together they have also been named as in Lett er 34 Jawahir -i Khamsah -i ylam -i Amr ( 6 Fi ve Essences of the Realm of the
Rahman, Selected Letters of Shaikh Ahmad Sirhindi , chapter iii (pp. 54  -55).]

Whatever may be the psychological ground of the distinctions made in this passage it give S

us at least some idea of a whole universe of inner experience as seen by a great reformer of

Il sl amic Sufism. AccoWahirimr,t d .ki.m o6tthhies wborl d of directi

be passed through before one reaches that unique experience which s ymbolizes the purely
objective. This is the reason why | say that modern psychology has not yet touched even the

outer fringe of the subject. Personally, | do not at all feel hopeful of the present state of things

in either biology or psychology. Mere anal ytical criticism with some understanding of the
organic conditions of the imagery in which religious life has sometimes manifested itself is not

likely to carry us to the living roots of human personality. Assuming that sex -imagery has
played a role in the  history of religion, or that religion has furnished imaginative means of

escape from, or adjustment to, an unpleasant reality - these ways of looking at the matter
cannot, in the least, affect the ultimate aim of religious life, that is to say, the recons truction
of the finite ego by bringing him into contact with an eternal life -process, and thus giving him

a metaphysical status of which we can have only a partial understanding in the half -choking
atmosphere of our present environment. If, therefore, the science of psychology is ever likely

to possess a real significance for the life of mankind, it must develop an independent method

calculated to discover a new technique better suited to the temper of our times. Perhaps a
psychopath endowed with a great in tellect - the combination is not an impossibility - may give
us a clue to such a technique. In modern Europe, Nietzsche, whose life and activity form, at

least to us Easterns, an exceedingly interesting problem in religious psychology, was endowed
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