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The revival and reform of Islam in the twentieth century, and its emergence 
as a social movement across the Muslim world in the present world is closely 
tied to life histories and intellectual contributions of particular individuals. It 
is they who advanced the formative ideas, spoke to the concerns of various 
social groups, shaped public debates by selecting the ideas that would be 
included in them and those that would not, and related individual and social 
experiences to lasting questions and concerns about freedom, justice, good, 
evil, and salvation. In short, they interpreted Islam, emphasized dimensions 
of it, and articulated an ideology on the basis of their faith, one which uses 
social impulses to make a new discourse possible. It is usually the biographies 
and ideas of men like Mawl«n« Mawdëdâ (d. 1979), Ayatollah Khomeini (d. 
1989), or Sayyid QuÇb (d. 1966) that are viewed as essential to historical 
investigation into contemporary Islamic thought and action, and critical to 
understanding it. However, it is not possible to fully understand the scope 
and philosophical underpinnings of the doctrines that undergird Islamic 
revival and reform without looking at the works of Sir Muhammad Iqbal 
(1877-1938). Although not as politically active Iqbal’s ideas have been of 
great influence on the gamut of Islamic thinkers in the twentieth century, and 
especially in Asia, where his perspectives on colonialism, Islamic revival, and 
relations between Muslims and non-Muslims have been most germane. 
Iqbal’s corpus allows us to locate the roots of Islamic revivalism. In specific 
processes and events, sharpening the focus of the more general explanations 
that have revolved around the larger forces of industrialization, urbanization, 
imperialism, or uneven development. To understand the roots, and trajectory 
of development of such foundational concepts of the current Islamic 
discourse on power, the state, and perfect polity, it is necessary to contend 
with Iqbal, and his contribution to the articulation of these ideas. 

THE BEGINNING: EDUCATION AND EARLY CAREER 
Sir Muhammad Iqbal was born in 1877 in Sialkot in the Indian province 

of Punjab. He was born shortly after the Great Mutiny of 1857 and grew up 



at a time when Muslim power was on the decline before the rise of British 
colonialism. This reality would have a major impact on Iqbal’s intellectual 
formation. In many ways Iqbal would become a link between the Muslim 
historical past in India, and its future. In the same vein he would become the 
interpreter of the history, making sense of the turbulent changes through 
which Muslims were passing, relating their historical experience to the tenets 
of their faith, and drawing on the faith for solace, hope, and a path to 
recapturing lost glories. In this, Iqbal’s carrier both paralleled and resembled 
that of Sir Sayyid AÁmad Kh«n the founder of the Aligarh educational 
institution on the one hand, and Mawl«n« Abu ’l-Kal«m ÿz«d (d. 1958), on 
the other. In looking to reform and adaptation of western ideas to restore 
power to the Muslim community of India, Iqbal’s carrier was close that of Sir 
Sayyid. In seeking to revive the faith, and seek power in its proper practice, 
Iqbal and ÿz«d had much in common. It is for this reason that both Islamic 
modernists and revivalists trace their ideas to Iqbal. 

Throughout his life Iqbal grappled with the religious, social, and political 
implications of the occlusion of Islam in his homeland. His rich literary and 
philosophical corpus was one of the first and most serious efforts directed at 
both understanding this development and charting a way for restoring Islam 
to its due place in the temporal order. 

Iqbal received his early education in Sialkot and Lahore in the religious 
sciences, Arabic, Persian, and English. It was at Lahore’s Oriental College 
(1809-97), where he studied with Sir Arnold Arnold, that he first came in 
contact with modern thought. In 1899 he received a Master in Philosophy 
from that college, and began to teach Arabic, compose poetry, and write on 
social and economic issues. His poetry was in the classical Perseo-Urdu style, 
but also showed the influence of European literature, especially Words worth 
and Coleridge. His eclectic education would in later facilitate cross-
fertilization of ideas between East and the West in Iqbal’s works. 

In 1905 he left India to study law at the University of Cambridge, but it 
was philosophy that soon consumed his intellectual passion. At Trinity 
College he studied Hegel and Kant and became familiar with the main trends 
in European philosophy. His interest in Philosophy took him to Heidelberg 
and Munich in 1907, where he was strongly influenced by the works of 
Nietzsche. It was there that he received his doctorate in philosophy, writing a 
dissertation entitled, The Development of Metaphysics in Persia. In 1908 he 



was called to the Bar at Lincoln’s Inn in England. A lawyer and a 
philosopher, he returned to India in that year. 

Soon after his return he began teaching philosophy at Lahore’s 
Government College, and also took a keen interest in the unfolding plight of 
Indian Muslims under British rule. Iqbal’s interpretive reading of Islam took 
form during India’s struggle for independence between the two world wars. 
This was a period of great uncertainty for Indian Muslims. They had already 
lost their position of dominance during British rule, and were now anxious 
about their fate in independent India. The Muslims had never been 
reconciled to British rule over India, and were, therefore, the natural 
constituency for the Congress party and its struggle for independence. For 
many Muslims, however, the prospect of living under Hindu rule was also 
quite daunting. Their dislike of the British was tempered by their 
apprehensions about what they were to expect of a “Hindu Raj.” In broad 
brush, there were two Muslim positions during this period. 

First, there were those Muslim intellectual and political leaders who 
supported the Congress party, actively participated in its politics, and 
encouraged their fellow Muslims to do the same. They were fiercely anti-
imperialist, and viewed opposition to the British to be the foremost concern 
of their community. The political views of many was informed by the legacy 
of the Great Mutiny of 1857, the sack and razing of Delhi by the British and 
the abrogation of the Mughal empire in 1858, and the ensuing social 
dislocation of Muslims. Moreover, these Muslims believed that support for 
the Congress party was the best option before Muslims; for the struggle for 
independence would forge a united Indian nation in which Muslims, owing 
to their contribution, would enjoy prominence. These Muslims accepted the 
Congress party’s claim to be thoroughly secular in outlook, to be above 
communal divisions, and to be capable and willing to promote and safeguard 
the interests of India’s Muslims both before independence and in the future 
Indian republic. Many of Muslim India’s best and brightest minds— 
intellectual and religious leaders — followed this path, men like Abu ’l-Kal«m 
ÿz«d (later India’s Minister of Education) or Ê«kir Àusain (d. 1969, later 
India’ President), and the bulk of the Indian ulama, who remained in India 
even after Pakistan was created. 

Second, there were those Muslim leaders, exemplified and later led by 
MuÁammad ‘Ali Jinnah, (d. 1948) in the Muslim League, who did not view 



the struggle against the British to be the paramount concern of the Muslims, 
and remained apprehensive about living as a minority in a predominantly 
Hindu India. These Muslim leaders believed that Muslims were best advised 
to reassess their commitment to the Congress party, and to focus on safe-
guarding and furthering their communal interests at a time of flux and before 
an uncertain future. 

More to the point, Jinnah did not view the Congress party and the 
independence movement as impartial and above communal affiliations. 
Rather, he argued that the Congress party was Hindu at its core, and as such 
would not truly represent or safe-guard Muslim interests. Jinnah, therefore, 
demanded special constitutional rights and privileges to protect Muslim 
interests in independent India. 

To understand Iqbal’s views on politics, and the role of Islam in it is 
imperative to understand the context in which those ideas took shape, and 
why and in what capacity did Indian Muslims react positively to those ideas. 
Before leaving for Europe Iqbal had been a liberal nationalist, sympathetic to 
the Indian National congress party. He was now communalist in his outlook, 
supporting Muslim separatism and its chief advocate, the All-India Muslim 
League. Iqbal was not, however, an active politician, and for this reason, the 
British saw no danger in his politics which was always subsumed in his more 
potent philosophical message; he was knighted in 1922, and he never 
renounced that title. 

Not directly acting in the communalist debate did not, however, mean 
that Iqbal was completely removed from politics. In 1926, Iqbal was elected 
to the Punjab Legislative Council, and grew closer to the All-India Muslim 
League. He showed more and more support for a separate Muslim homeland 
in lieu of submitting to Hindu rule which was to follow independence. In fact 
they very idea of a separate Muslim homeland; consisting of the Muslim 
majority provinces in Northwest India, was first proposed by Iqbal in 1930. 
Still, he never ceased to be first and foremost an intellectual force, and it is 
his impact on Muslim thought more than his political leanings that have 
secured his place in Muslim Cultural life. 

RELIGIOUS REFORM AND RECONSTRUCTION OF ISLAMIC PHILOSOPHY 
Iqbal is unique among contemporary Muslim thinkers and philosophers in 

utilizing theology, mysticism, philosophy —of the East along with that of the 



Sets— and the potent emotional appeal and nuanced style of Perseo-Urdu 
Poetry to understand and explain the destiny of Man, and then to relate that 
vision to his social life and polity. It is Iqbal’s ability to traverse the expanse 
which separates philosophy from socio-cultural concerns that has made him 
a philosopher and a cultural hero, as well as the fountainhead of 
contemporary Islamic political thought. 

Iqbal argued that it is in the realization of their destiny that the spiritual 
salvation and political emancipation of Muslims can be realized. Islam holds 
the key to the realization of that destiny, for faith is central to a Muslim’s life. 
It is religion that defines human existence, and its is through religion that 
man may rise to greater heights. That rise is predicated on the rediscovery of 
the true faith, and that rediscovery is in turn tied to the reconstruction of the 
Islamic community. 

Much like other Islamic modernists, Iqbal found the ideal polity in the 
early history of Islam. It was in the Muhammadan community that Muslims 
had reached the pinnacle of their spiritual and worldly power-the full 
realization of human destiny. It was that vision of the past that guided his 
prescriptions for the future. He became convinced that man was able to 
realize the full potential of his destiny only in the context of the revival of 
Islam, in an order wherein the perfection of the soul would be reflected in 
the excellence of social relations. Yet, Iqbal’s formulation was not a jejune 
call to atavism. For, while he idealized early Islamic history, Iqbal also 
incorporated modern values and precepts into that ideal, such that the 
Muhammadan community and the fundamental tenets of the Muslim faith 
embodied all that he believed to be food in the modern West. The impact of 
the West on Iqbal was deep-seated and is clearly evident in the fabric of his 
world view. His criticisms of many aspects of the Western civilization, 
especially its secularism in some of his works such as Pay«m i Mashriq, only 
thinly guise his extensive borrowing form Western thought. 

Idealization of Islam went hand-i-hand with advocating religious reform. 
Iqbal argued that, Islam can serve man only if it was reformed and 
reinterpreted in the eh image of its Muhammadan ideal-and Iqbal’s 
understanding of the West-while using the tools of philosophical analysis and 
mystical wisdom. Iqbal did not view this exercise as innovation or 
reformations, but rediscovery and reconstruction of Islam. He believed that 
the inner truth of Islam had over the centuries been hidden by obscurantist 



practices and cultural accretions promoted by Sufi masters (mash«yikh), 
religious divines (‘ulama), and wayward sultans and monarchs. It was they 
who had produced a view of Islam that had led the faithful astray, sapped 
that religion of its power, ending its glorious reign. To reverse their fall from 
power and to realize their destiny, Muslims must find access to the truth of 
their religion. They must become aware of the fact that Islam, as it stood 
before them, was impure; only then would they look beyond popular 
impressions of Islam-passionate and devotional attachments to the religion 
to find its hidden truth. Echoes of these arguments can be found in the 
works of the gamut of Muslim thinkers in later years, from Sayyid Abu ’l-A‘l« 
Mawdëdâ to Fazlur RaÁm«n, both of Pakistan, or ‘Ali Sharâ‘atâ of Iran. 
Through them in turn Iqbal’s ideas traveled farther afield, to the Arab World 
and Southeast Asia, becoming the calling cards of revivalist thinking. Today, 
new areas are being touched by Iqbal. He is one the central intellectual poles 
around which debates about religion and identity in central Asia are taking 
shape. 

Iqbal’s early works, Asr«r i Khudâ and Rumëz i Bekhudâ, encouraged 
Muslims to follow his prescriptions by harping on the themes of love and 
freedom; not romantic love or political freedom per s‚, but love of the truth 
and freedom from that view of Islam which had been vouchsafed through 
cultural transmission. Still his most complex philosophical and political views 
were argued emotionally in his poetry. He caught the attention of Muslims 
using the very language and sensibility which he believed they had to 
abandon if they were to aspire to greater heights. Iqbal is just as towering a 
figure in Persian and Urdu poetry as he is in contemporary Islamic 
philosophy. 

Iqbal rejected fatalism (taqdâr). He did not view history as the arena for 
the Divine will to unfold in, as Muslims generally do, but for humans to 
realize their potential. He encouraged Muslims to take charge of their own 
lives and destinies, to shape history rather than serve as pawns in it. To him 
history was not sacred and hence was easily changeable. This was a 
conception which showed the influence of the Kantian notion of “Divine 
aloofness.” It was at odds with the time-honored Ash‘arite tradition in 
Islamic theology and philosophy, which teaches that history is the 
manifestation of the Divine will and is therefore sacred; man can not hope to 
understand the Divine wisdom and hence should not reject the writ of 



history, nor seek to interfere with it. In encouraging Muslims to redirect 
history and to assume responsibility for its unfolding through a rational 
interpretation of their faith, Iqbal also echoed the beliefs of Mu‘tazalite 
philosophers who had centuries earlier taken the Ash‘arite to task but had 
failed to shape the subsequent development of Islamic thought. 

Iqbal understood that there could be no systematic rationalization of 
Islam unless there was a single definition of a Muslim. As a result he sought 
to produce such a definition in the hope of underlining the fundamental 
unity which has bound the various sects, denominations, and schools of 
thought which comprise the Islamic faith. As the eloquent poetry of Zubër i 
‘Ajam shows he was less concerned with the various expressions of Islam and 
more with the basic tenets of the faith, the lowest common denominator 
among Muslims. It was also to this end that he idealized early Islamic history, 
the period when there were no divisions in the he body of the faith. His 
vision of Islam was per force a simple and pristine one. This notion was of 
great importance and consequence to Muslim politics of India at the time, 
and as such made Iqbal a central intellectual figure in the drama of Muslim-
Hindu stand-off of the period. For, it was the argument of the British and 
the Indian National Congress that Muslims of India were not one 
community, and were so diverse that no one party or leader could claim to 
speak for them, or to characterize as one people with one aim. The All-India 
Muslim League and its leader MuÁammad ‘Alâ Jinnah rejected this notion 
arguing that Muslims were one people with one political agenda, and that the 
League and Jinnah were its “Sole Spokesman”. Iqbal’s discourse was central 
to this debate. Clearly his poetry and philosophical expositions supported the 
League’s position. Even if at the philosophical, cultural, and theological level 
such a unity was not easily attainable, at the political level through Iqbal and 
later Jinnah it became a palpable reality. As every shop-keeper in Punjab 
recited Iqbal’s poetry, he unwittingly grew closer to this singular definition of 
the Muslim community, especially as a political entity. Hence, the Islamic 
polity came to approximate Iqbal’s ideal far more than an all-encompassing 
ummah. 

THE PERFECT MAN AND THE PERFECT SOCIETY 
Iqbal’s principal aim in reformation and rationalization of the Islamic faith 

was to recreate the ideal Muhammadan society-the perfect order in which 
man would attain his highest ideals. This was a task which began with the 



perfection of man-best exemplified in the example of Prophet Muhammad 
himself and culminated in the creation of the ideal social order, hence for 
Iqbal revival of faith at the individual level was ineluctably tied to the 
creation of the perfect Islamic would once again rise in India only pursuant 
to a revival of Islam. This idea was later manifested in the ideology of such 
Islamic groups as the Jam«‘at i Isl«mâ, who sought to achieve exactly that 
revival, and then through the creation of perfect Islamic societies in the form 
of Jam«‘ats (parties/societies). 

Iqbal’s perspective, however, was not so much political, although it had 
great impact on Muslim politics, but was philosophical. He combined the 
Nietzschean concept of “Superman” with the Sufi doctrine of Perfect Man 
(al-ins«n al-k«mil), devising an all-encompassing view of human development 
and social change. He saw God as the perfect ego-but an ego nevertheless, 
more near and tangible than God of old. As outlined in the Javâd N«mah, 
God is the supreme ideal in which Iqbal’s scheme of human development 
would culminate. This conception of the Divine closely resembles the Sufi 
notion of al-ins«n al-k«mil, and no doubt parallels Nietzsche’s Superman. 

In describing his views Iqbal used the Sufi saint, Jal«l al-Dân Rëmâ’s 
(1207-73) doctrine of ascent of man. Rëmâ had explained the Sufi experience 
in terms of an alchemical process which would transform the base metal of 
the human soul into the gold of Divine perfection. Iqbal echoed Rëmâ in the 
B«l-i Jibrâl, where he argued that life continues despite death, for the soul is 
immortal and life continues as death and later as resurrection. Through this 
death and becoming human life would perfect. Since the rise of man was 
closely tied to the reconstruction of the temporal order, Iqbal relied on Rëmâ 
to sanction the passing of the old Muslim order to pave the was for the rise 
of a new and triumphant one. Human and social development as such will 
continue until they attain the state of perfection as understood by Sufis and 
pondered upon by Nietzsche. Iqbal defined that perfection as a state where 
love and science—a symbolizing essence of East and the West—happily 
occupy the same intellectual space. 

With every birth man can attain a higher spiritual state in a more perfect 
society, for man has the essence (jawhar) which can be transformed into 
perfection. That process can only occur through the intermediary of true of 
Islam, for Islam has the blue-print. Just as meditation and asceticism would 
prepare the soul of the Sufi for spiritual ascent, activism—abandoning 



fatalism in favor of an engaged approach to individual and social life—would 
perform the same function in Iqbal’s scheme. That activism would culminate 
in the “Islamic state,” which Iqbal equated with the Sufi conception of 
spiritual bliss. 

The imprint of Sufism on Iqbal here is unmistakable and quite interesting. 
For he generally rejected Sufism, arguing that it had always been concerned 
only with the spiritual salvation of the individual, whereas he believed 
individual salvation could not be divorced from the reconstruction of the 
temporal order. Yet, criticism of Sufism was not tantamount to rejecting 
those of its teachings and beliefs that he had found quite persuasive. The 
titles of Iqbal’s various divans attest to the influence of Sufi imagery and 
symbolisms on his thought. 

In many ways Iqbal’s vision was a modernization of Sufism using the 
tools of Western philosophy. His innovation lay in introducing social 
development, and hence the emergence of the ideal Islamic political order, as 
a necessary condition for attainment of perfection and spiritual salvation. It is 
this aspect of his thought that was of relevance to Muslim political activism 
in India at the twilight of the Raj, and later influenced many revivalist 
thinkers who have since looked to politics as the medium for effecting 
individual spiritual salvation. 

THE ROLE OF EDUCATION 
The reform of Islam, and the revival of the faith at the individual and 

political level—what Iqbal called ‘umr«niyat-i Isl«m—was predicated on 
devising a satisfactory system of education that would both inculcate true 
Islam in the minds of Muslims, and equip them with the intellectual tools 
that they would need in developing and managing their societies and polities. 
Iqbal thought about education extensively. What he had in mind was a 
combination of excellence in theological and sharâ‘ah studies and modern 
scientific and philosophical thinking. others, such as the Nadwatu ’l-‘Ulama 
in Lucknow or the Aligarh University too had experimented with such 
approaches, but Iqbal was not satisfied with their results. They either failed 
to satisfactorily incorporate modern subjects, or were too had experimented 
with such approaches, but Iqbal was not satisfied with their results. They 
either failed to satisfactorily incorporate modern subjects, or were too 
removed from Islamic studies to train genuine Muslims. 



What Iqbal had in mind is perhaps best reflected in his involvement in the 
D«r al-Isl«m project. This project was based on a waqf in Punjab. Iqbal hoped 
to turn it into a model educational institution. In the end it became the 
nucleus for the Jam«‘at i Isl«mâ, but before Mawl«n« Mawdëdâ left his mark 
upon it, Iqbal tried hard to shape it in the mold that he saw necessary for the 
future of Muslims. How he went about this tells much about his vision. 

Since he began to advocate a Muslim homeland in northern India Iqbal 
had favored that the Muslims would found a political organization. Still, he 
saw education as a more important instrument for their empowerment. He 
had discussed it with a number of his friends, including Êafar al-Àasan (d. 
1951) of Aligarh University, a Kantian philosopher of renown who had been 
a proponent of the two-nation theory, and had proposed a Muslim political 
organization to be named Shabb«nu ’l-Muslimân (Muslims Youth). 

Iqbal was not organizationally minded and regarded education as the most 
effective means of bringing about a Muslim reawakening. He favored 
establishing a model d«r al-‘ulëm (seminary) in Punjab to lay the foundation 
for a new Islamic world view, which would in turn facilitate the creation of a 
Muslim national homeland. Iqbal’s aim was evident in a letter that he wrote 
to the rector of al-Azhar in Cairo, Shaikh MuÄÇaf« al-Mar«ghâ, requesting 
him to send a director for the intended d«r al-‘ulëm. In that letter Iqbal asked 
the Egyptian scholar for a man who was not only well versed in the religious 
sciences, but also in English, the natural sciences, economics and politics. Al-
Mar«ghâ answered that he could think of no suitable candidate. Iqbal was 
disappointed, and later gave up on that project. 

However several issues here are of importance. First, that Iqbal viewed 
education as the fulcrum of both reform and revival of Islam, and the 
creation of its worldly order. This emphasis on the foundational role of 
education in Islamic revival, later on found reflection in the works of a 
number of the advocates of the Islamic state, notably, among them, Mawl«n« 
Mawdëdâ who viewed education as inevitably ties to Islamic revolution and 
the Islamic state. 

Second, the definition that Iqbal had in mind for a rector of his project is 
also telling. Iqbal saw the proper educational system to be a balance between 
traditional Islamic sciences and western subjects and languages. he did not 
stipulate an modernist vision, but facility to study, interpret, and apply 



Western thought in tandem with traditional religious sciences. Mar«ghâ’s 
response to Iqbal suggested that perhaps Iqbal’s definition was ahead of its 
time, there had to have been occasion to train such multi-faceted individuals 
somewhere before they could be called on to lead a new institution. In effect, 
Iqbal was looking for the very product that his institution was to produce; if 
that product was already extant, then why build a new institution to satisfy 
that lacunae. It was this realization that led Iqbal to give up. It is also likely 
that the pace of events at the time was forcing Muslims to look for political 
solutions and to postpone more cumbersome educational undertakings to 
some future date. 

Finally, that Iqbal wrote to Mar«ghâ and the al-Azhar rather than the 
Deoband, Farangi Mahal, or Nadwatu ’l-‘Ulama in India is telling in several 
regards. It is possible that since many Indian ulama supported the Congress 
and did not look favorably upon Muslim separatism that Iqbal saw no point 
in contacting them. It is also possible that Iqbal viewed the ulama with 
disdain. Still, he did write to an ‘«lim in Egypt. 

In writing to Mar«ghâ Iqbal reinforced a tendency which will blossom 
later in South Asia that Islamic authenticity must per force be associated with 
the Arab center of Islam. Although, at that time, and in many ways since, 
Islam in Asia has had for more intellectual and cultural vitality, still it has 
become a necessity to associate revival and reform with the Arab heartlands. 
This attests to revivalism’s desire to recapture the authenticity of early Islamic 
life of the prophetic era and that which followed it immediately. Emphasis 
on origins thus necessitates hearkening to Arabism. 

The appeal to Al-Azhar also had a pan-Islamist dimension, in that Iqbal 
saw affinity with Arab Muslims, and viewed Cairo as an intellectual and 
cultural pole for Indian Muslims to relate to, and receive support from. 

Although Iqbal’s ideas on education never found an institutional 
embodiment, still, his emphasis on education has become a central feature of 
the Muslim discourse on the revival and reform of the faith. 

IQBAL AND THE SHAPING OF PAKISTAN’S POLITICS 
Iqbal was one of the first advocates of Muslim separatism in India. He 

was not a politician, and was not interested in participating in the 
organizational and activist struggle for Muslim autonomy and independence. 
Still, in many ways he laid the foundation of Pakistan, at the intellectual and 



cultural level. It for this reason that he occupies such a central place in 
Pakistan today. 

Liah Greenfeld writes that, the architects of nationalism have generally 
been intellectuals. The future nations rewards the intellectuals for their 
contribution by according to them a central role in the new sociopolitical 
order-turning them into an “aristocracy” that will enjoy “high social status 
for generations to come.” 

Iqbal is without doubt the most popular poet of Pakistan, and is viewed 
by Pakistanis of all hues as an infallible and omniscient philosopher and sage. 
His name bestows legitimacy on all ideas and programs which are associated 
with him. He has gained and almost prophetic reputation in Pakistan, far 
exceeding the claims of the modest poet and thinker of Lahore, His ideas and 
sayings are invoked to legitimate various policies, sanctify sundry views and 
decisions, and silence opposition and criticism. In short, for Pakistanis Iqbal 
became a figure larger than life, a repository of great wisdom and charisma, 
for people all across the political spectrum from Left to religious right. 

This status owes to the central role which Iqbal, as an intellectual, has 
played in articulating Muslim aspirations, and relating them to the creation of 
a homeland. After Iqbal’s corpus was always concerned with relating revival 
of Islam at the personal level to the emergence of an Islamic order. Pakistan 
made sense to many of its advocates in the context of Iqbal’s ideas, and also 
through his masterful poetry, which weaved Islamic symbols with political 
ideals. 

As mentioned above many claim Iqbal as the fountainhead of their social, 
religious, intellectual, and political programs. This is perhaps expected when 
one figure so dominates the national life. Still, there are those who can with 
some legitimacy claim Iqbal, and they are not necessarily on the same sides in 
religious and/or political debates. 

Islamic parties with some justification claim to be heirs to Iqbal’s 
intellectual tradition. After all, the notion of revival and reform of Islam, its 
relation to creation of a just Islamic order, reform of Sufism, and the cultural 
accretions that have come to shape the cultural dimensions of Islam are all 
part of the Islamic parties’ program. Those who follow these parties relate to 
Iqbal, and then through him to these parties in the context of these 
dimensions of Iqbal’s corpus. 



There are also those in Pakistan who have been inspired by Iqbal’s 
attention to the importance of modern ideas, and the need to create a linkage 
between them and Islam. Thinkers from Khalâfa ‘Abdul Àakâm to Fazlur 
RaÁm«n found legitimacy for their enterprise in Iqbal’s modernism. 

Still, others, those interested in the revival of the Islamic tradition of 
philosophical inquiry, find support in Iqbal, who after all, wrote about 
metaphysics in Persia, and understood ‘irf«n and analyzed Mawl«n« Jal«l al-
Dân Rëmâ. 

The impact of Iqbal has been multi-directional, too diffuse in this sense to 
be discrete or tied to any one ideology or group. More important, is perhaps 
the fact that Iqbal has continued to legitimate religio-political inquiry. His 
mark on Pakistan is not so much in the specifics of his ideas, but in the 
foundational principle that stipulates: all revival of Islam at the personal level 
is predicated upon the creation of an Islamic worldly order. Regardless of 
what else they disagree on, the sundry of intellectual, religious, and political 
debaters in Pakistan are concerned with this issue, and most agree on its 
centrality to their respective enterprises. 

CONCLUSION 
Iqbal was without doubt a most creative and original thinker, one who 

sought to bring together many strains of Islamic life and thought together, to 
reform the Muslim faith, imbue it with modern precepts, and to reconstruct 
it anew. He related Islamic thought to Western philosophy, and linked 
spiritual salvation to intellectual change and social development. As a poet of 
exceptional abilities he conveyed these ideas to his audience most forcefully. 
Although there is no distinct school of thought associated with Iqbal, there is 
no doubt that many across the spectrum of Islamic thought have been 
swayed by the wisdom of his agenda and the logic of his method, and have 
sought to emulate him in reviving their faith and reforming their societies. 
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