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Christina Oesterheld* 
 
Rumi, Iqbal and the West: Some Recent  
Interpretations from Pakistan 
 
 
 
 Sufism and particularly the Sufi doctrine of vahdat al-
vujūd (unity of being, A. Schimmel: monistic pantheism) has 
long been a controversial subject in Islamic discourse. It was, 
for instance, strongly opposed by Syed Ahmed Sirhindi, the 
Mujaddid-i Alf-i Sānī (reformer of the second millenium, 1564-
1624). In the words of Annemarie Schimmel: 

Against this doctrine which had changed the personal 
and active Allah of the Qurānic revelation Who is the 
creator out of nothing, into a Being which contains 
the world in itself, and, as such, leaves no room for 
the personal relation between man and God – against 
this doctrine was directed Ahmed Sirhindi’s main 
energy, and it is small wonder that almost all 
reformers in later days have gone back to his work.1 

 He advanced the concept of vahdat al-shuhūd, (unity of 
appearances, A. Schimmel: testimonarian monism) instead. 
Iqbal quoted him several times in his poetry and in his lectures.  

Annemarie Schimmel, on the other hand, quotes 
Ubaidullah Sindhi as saying: “This Islamic philosophy (of 
vahdat al-vujūd) is in fact the same Hindu philosophy, which 
the Muslim mystics of India have brought to a magnificent 
completion.”2 Given the great popularity of what Bausani 
termed “allegorical pantheism”3 in the Subcontinent, Iqbal’s 
criticism of certain Sufi attitudes and practices and of Persian 
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poetry “which does not sharpen the sword of the self”4 met 
with much opposition from his contemporaries which 
eventually led him to remove a critical passage on Hafiz from 
the second edition. Iqbal, however, whose father was deeply 
inclined towards Sufism and who himself was initiated in the 
Qadiriya order, never opposed Sufism as a whole. His poetical 
works reveal a profound and lasting impact of mystical Persian 
poetry. He not only chose Rumi as his spiritual guide and 
mentor, but also was deeply influenced by Hafiz in imagery 
and diction. There can be no doubt about the centrality of Sufi 
ideas and Sufi ethics for his poetry and for his system of 
thought or worldview.  
 Poetry in general allows for a multitude of 
interpretations, and the same applies to most of Iqbal’s poetic 
works, especially to those written in Persian. Hence, some 
verses may be understood in a pantheistic as well as in a 
theistic sense. Apart from such occasional ambiguities, Iqbal 
was very outspoken in his refutation of the vujūdī type of 
Sufism which ran counter to his concept of the Ultimate 
Ego/Divine Principle as a Personal God who could be 
addressed by the individual human ego, as the Creator who is 
engaged in a constant, never ending process of creation. His 
concept of God is in accordance with the Quranic concept of 
Allah which is often quoted by Iqbal. On the relation between 
the human ego and God he said: “In the higher Sufism of Islam 
unitive experience is not the finite 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.”5 The 
human ego could thus partake from some aspects of the Divine 
and develop qualities such as forgiving, love of all creatures, 
creativity, generosity, patience etc. This point was elaborated 
with regard to Rumi by Erkan Turkmen in his study The 
Essence of Rumi’s Masnavī.6 Interestingly, Iqbal was sure that 
mystical experiences could be scientifically studied and 
explained, if not today, then some day in the future.7 Finally it 
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has to be pointed out that Iqbal’s highly intellectual Sufism is 
far removed from many forms of popular veneration of Sufi 
pīrs at the shrines and strictly adheres to the sharīat. Iqbal also 
understood the prescribed rituals (prayer, fasting etc.) of Islam 
as an important step toward spiritual perfection. 
 Sufi concepts, spirituality as such, are at the core of 
some publications of the Iqbal Academy in Lahore which I am 
going to discuss very briefly now. 
 The aims and objectives of the Iqbal Academy, founded 
in 1951 as a statutory body of the Government of Pakistan, are 
“to promote and disseminate the study and understanding of 
the works and teachings of Allama Iqbal”. Iqbal’s importance 
is described in the following words on the page under “Iqbal” 
of the Academy’s website: 

Iqbal is the best articulated Muslim response to 
Modernity that the Islamic world has produced in the 
20th century. His response has three dimensions: 
A creative engagement with the conceptual paradigm 
of modernism at a sophisticated philosophical level 
through his prose writings, mainly his The 
Reconstruction of Religious Thought in Islam which 
present his basic philosophic insights.  
His Urdu and Persian poetry which is the best 
embodiment of poetically mediated thought, squarely 
in the traditional continuity of Islamic literature and 
perhaps the finest flowering of wisdom poetry, or 
contemplative poetry or inspired poetry in the modern 
times.  
As a political activist/ social reformer―rising up to 
his social responsibility, his calling at a critical phase 
of history.8 

 The first two points are at the core of the texts by 
Muhammad Suheyl Umar which I am going to discuss next.  
M. S. Umar, the current director of the Iqbal Academy, was 
born in 1954, received his classical (school) education at 
Central Model School, Lahore, Forman Christian College, 

http://en.wikipedia.org/wiki/Allama_Iqbal
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Lahore, Govt. College, Lahore, BA (English, Philosophy) 
Govt. College, Lahore, MA (English); along with acquiring 
Arabic, Persian and traditional Islamic Sciences (Arabic, 
Persian, Tajvid and Hifz). He is a prolific writer and has 
translated or adapted numerous texts on theism and spirituality 
by Western authors such as Martin Lings, Gai Eaton (both 
converted to Islam), Lord Northbourne, Fritjhof Schuon, and 
others, into Urdu. The present talk will be limited to three of 
his smaller writings (originally lectures) in English published 
between 1997 and 2010. 
 The main focus of his “That I May See and Tell” 
Significance of Iqbal’s Wisdom Poetry (Iqbal Academy 
Pakistan, 11997, 22002) is Iqbal’s concept of all-compassing 
consciousness as expressed in his “wisdom poetry”, its firm 
Islamic roots and its universal applicability. According to 
Muhammad Suheyl Umar, Iqbal combines rational reasoning 
and intuitive insight to reach a higher state of consciousness. 
He extended classical poetic concepts with a view to modern 
realities. Most of his poems belong to the highest class of 
poetry which Muhammad Suheyl Umar defines as concerned 
not with outward beauty but “with the beauty of inner meaning 
(jamāl-i ma�ānavī)”.9 Iqbal thus is a poet of “intellectual-
conception and intuition-expression.”10 In full accordance with 
Iqbal’s view on the limits of rational knowledge, he sees 
wisdom poetry as a means and vehicle for the expression of 
truth which complements logic in “that it deals with forms of 
knowledge which are not accessible to the unaided logical 
faculties of man.”11 Thus wisdom poetry brings about a 
transformation of the soul and its sensibilities, causes an assent 
in the soul of man, has an almost alchemical quality about it, “a 
power to transform knowledge, making it a ‘tasted’ fruit which 
is digested and which transforms one’s being, thus, through its 
re-echoing of the fundamental truths of our existence aids man 
to return to the higher states of being and consciousness.”12 
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 To underline the universal character of Iqbal’s message, 
Muhammad Suheyl Umar quotes John Haywood:  

The scholar familiar with the poetical classics of 
Arabic and Persian has the feeling, after reading Iqbal, 
that he is very much in the same tradition. Indeed, the 
last was to think of Iqbal is as a Pakistani poet. Rather 
does he speak for Islam universally and for the 
common ground between Islam and the other major 
world religions…” (…) a large proportion of the 
verses in his work is truly gnomic poetry—‘hikmāh’ 
wisdom in the highest sense of the word. Moreover, 
they are not wisdom only to Muslims, or to Orientals, 
but to men of every creed and race. This is one of 
Iqbal’s great achievements that he bridged the gap 
between East and West, and gave utterance to the 
common ground in the great religious and 
philosophical systems of the world.13 

 As is already obvious here and even more conspicuous 
in the following texts, Muhammad Suheyl Umar is very keen 
to establish a firm bond between theistic or, in his words, 
Traditionalist, thinkers on a global scale. Frequent quotations 
from different religious systems of the world serve to support 
his claim of a spiritual brotherhood of man. The need for this 
spiritual awakening was time and again stressed by Iqbal. In 
the sixth lecture of his Reconstruction he proclaimed: 

Humanity 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.14 

 With even more urgency, the same idea is repeated in 
Muhammad Suheyl Umar’s Martin Lings Memorial Lecture of  
April 2010, titled Repair and Redeem: Iqbal’s Re-Statement of 
Sufi Thought. (2nd April 2010, LUMS, Lahore; Iqbal Academy, 
2010). Here, Muhammad Suheyl Umar especially highlights 
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the close relationship between Rumi and Iqbal. He sums up the 
themes of their poetry: 

The persistent themes of Rumi are the longing for the 
eternal, the reuniting with God, enlightenment through 
love, and the merging of one’s self with the universal 
spirit. Overarching themes in Iqbal are the One Reality 
coursing through the veins of the Universe, the 
Immanent-Infinite, the relationship between the 
human and the Divine, search for what does it mean to 
be human, unfolding of human potential, love, 
universal peace and harmony and core human 
values.15 

 Differences in emphasis are explained by their different 
background in time and space. Muhammad Suheyl Umar sees 
Iqbal as “one of the outstanding sages and poets of our 
times”.16 In his view the most fundamental aspect of Iqbal’s 
relationship with Sufism, and one in which he is in full accord 
with Rumi, is that both regarded Sufism as a system of repair 
for the ills of their times. While, according to him, with Rumi it 
was the challenge posed by rationalism in the medieval age of 
Islam (fitna-e āsār-e kuhan), Muhammad Suheyl Umar asks 
whether Iqbal took up the challenge “posed by the modern age 
of secular modernity and materialism, i.e. (fitna-i āsār-i 
ravāṅ)?”17 His answer is Yes, followed by a detailed 
discussion of Iqbal’s concept of Sufism, again stressing his 
refutation of vujūdī Sufism. For Muhammad Suheyl Umar, 
Iqbal stood in the long illustrious tradition of Sufi self-critique; 
when he “criticized some personalities or practices connected 
with Sufism its true nature was that of a benevolent concern for 
the welfare of his own ‘interpretive community’ that is 
Sufism.”18 And he quotes Manzur Ahmed who attested Iqbal 
“a Sufi philosophic system of his own”.19  
 With regard to Iqbal’s intellectual engagement with the 
West, Muhammad Suheyl Umar remarks that his studies in 
Europe had acquainted Iqbal with the conceptual shift “that the 
enlightenment project and modernity’s world view had brought 
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in the human thought, the damage it had done to the academia, 
and the means of repairing the ills.” His immersion in the 
Western academy gave him analytical tools and methods he 
would later use—for a “constructive-critical engagement with 
the Islamic tradition”.20 Thus, Muhammad Suheyl Umar 
stresses that Iqbal differed from “dogmatic zealots who see 
nothing problematic in the received tradition and nothing of 
value in the modern academy.21 (What is of value is, however, 
not mentioned in detail and not referred to again!)  
 Again underscoring Iqbal’s universal relevance 
Muhammad Suheyl Umar goes on to state that Iqbal has 
something to offer to philosophy, to science and to religion, “to 
repair the ills in their respective domains by tapping at the 
sources of wisdom offered by Tradition. That is what makes 
him relevant today and for the future.”22  
 In this context he quotes F. Schuon: 

The error of modern man is that he wants to reform 
the world without having either the will or the power 
to reform man… (…) Reforming man means binding 
him again to Heaven, (…) tearing him away from the 
reign of passions, from the cult of matter, quantity and 
cunning, and reintegrating him in the world of the 
spirit and serenity…23 

 Another important aspect is pointed out by Muhammad 
Suheyl Umar: Iqbal’s interpretation does not “fit into the Sunni 
and Shi’ite Kalām narratives. It, obviously, comes from the 
Islamic wisdom tradition (…), through its rich and illustrious 
tradition of wisdom poetry (…trans-Rational Sufi 
metaphysics)”.24  
 Muhammad Suheyl Umar’s views have to be analysed 
in the context of the current state of affairs in the world 
(continued Western domination in many fields, military 
interventions by Western forces in Muslim countries; ideas of 
the clash of civilizations, the bogeyman of Islam build up by 
some Western powers and ideologues) and in Pakistan. The 
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ideal of spirituality projected by him cuts across religious 
denominations, sects etc. and could thus be understood as a 
“system of repair” against communal strife in Pakistan or 
anywhere else. Apart from such theoretical/theological 
speculations, on the practical plane popular religiosity at Sufi 
shrines has come under attack in Pakistan in a most violent 
form for a couple of years, with an increased number of 
militant attacks on Sufi shrines since the year 2010. The 
militants responsible for those attacks will hardly have 
followed abstract discussions on the question of doctrine, but 
this aggressive spell of violence against sites of Sufi veneration 
is no doubt linked with political and social changes in the 
country which undermine religious tolerance and plurality in 
religious denominations and practices. Hence the spirituality 
suggested by Iqbal and by Muhammad Suheyl Umar could also 
serve as a “system of repair” against sectarian strife in 
Pakistan. 
 Muhammad Suheyl Umar has clearly condemned 
religious fanaticism, militancy and terrorism in a lecture with 
the title In the Wake of 11th September. Perspectives on Settled 
Convictions—Changes and Challenges (Iqbal Academy, 2005). 
Here he urges the Muslim world to “learn to be tolerant of a 
world which threatens its very existence without losing its 
identity and the secularised West must learn the very difficult 
lesson that its modernised understanding of man and the world 
is not universal.”25 He appeals to all sides in the present 
conflicts to revisit the ‘half-truths’ that used to create obstacles 
to mental co-operation in piety.”26 But he is not very optimistic 
that a more universal spiritual perspective can be found 
because of the “anti-spiritual pressures” of the modern world, 
especially modern education.27 While Muhammad Suheyl 
Umar here applies a rather modernist, historical interpretation 
of scriptures, e.g. with regard to the concept of jihād or the 
definition of infidels, and argues against a literal, a-historical 
understanding of certain passages in Quran and Sunnat, he on 
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the other hand again privileges a certain worldview, i.e. the 
theistic, Traditionalist, over any other. Taken as a whole, 
however, his writings can be understood to be a contribution to 
tolerance and understanding between adherents of different 
religions. 
 But I also see some problematic aspects of Muhammad 
Suheyl Umar’s views as expressed in the texts under 
discussion: 
 His attempts at inter-faith dialogue are accompanied by 

an essentialising of Modernity and of the West, 
reproducing clichés about the materialism of the West. 
Here he often follows Iqbal, but occasionally also 
surpasses him. Iqbal no doubt took recourse to clichéd 
binary oppositions such as the spiritual East and the 
materialistic West, and the idea that the East was 
corrupted by the West, occurs time and again in his 
works. One example is Pas cheh bāyad kard ai aqvām-
e sharq; numerous other examples can be found in his 
last collection Zarb-i kalīm. Iqbal completely ignored 
that one impetus for the development and spread of Sufi 
movements was the materialism, greed and the 
struggles for power within the Muslim empires of the 
11-12th centuries and onwards, and Muhammad Suheyl 
Umar follows him suit. (It is a different story that some 
Sufi orders developed very close relations with the 
powers that be.) And yet, Iqbal’s views about the West 
are much more differentiated and complex, depending 
on the respective context. 

 Muhammad Suheyl Umar diminishes the great 
importance Iqbal accredited to science and scientific 
knowledge, his belief in future developments in 
psychology etc., his rational outlook on many practical, 
political and social matters. 
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 The quotation from Schuon reveals a technophobic 
attitude, equal to that of the Luddites. A similar idea is 
occasionally expressed by Iqbal, but Iqbal is not 
adverse to material progress as a whole.   

 Muhammad Suheyl Umar sees the present Western 
world dominated by the “Postmoderns”—this is a very 
one-sided perspective. On the other hand, it is not clear 
on what kind of experience his statement 
“Postmodernism is tackling social injustices more 
resolutely than people previously did.”28 is based. 

 Muhammad Suheyl Umar creates “Others” in 
secularists, pantheists etc. and denies that they may 
possess human values and potential for a meaningful 
worldview. Due to this “othering”, this exclusion of a 
large part of humanity, he may—against his own 
wishes—even be appropriated by more fanatic religious 
forces. 

 In the texts discussed here, very little is said about the 
historical context in which Iqbal worked.  

 In the attempt to stress Iqbal’s universality, he glosses 
over Iqbal’s clear statement of the superiority of Islam. 
In his sixth lecture he stated: “Believe me, Europe 
today is the greatest hindrance in the way of man’s 
ethical achievement. The Muslim, on the other hand, is 
in possession of these ultimate ideas on the basis of 
revelation, which, speaking from the inmost depth of 
life, internalizes its own apparent externality.”29 

 There is a certain element of idealising the pre-modern 
past, ascribing to it an almost uniform, unquestioned 
spirituality which provided a human perspective and a 
higher meaning to existence—but human vices and 
weaknesses flourished in all ages; materialism, greed 
and selfishness were always part of human nature; no 
spiritual or religious system has ever succeeded in 
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controlling them (See the remark on the materialism of 
Rumi’s time!) 

 The focus is exclusively on individual perfection which 
would (almost automatically) lead to social perfection, 
thus downplaying Iqbal’s political activism, his vision 
for the Muslims of North India, his social utopia, which 
in addition to individual perfection needs certain 
political and social structures. 

 As an example for this see the last sentences of the 6th 
lecture: “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.”30 

 In a way, these last sentences are the point of departure 
for Khurram Ali Shafique. He has described the deficiencies in 
the implementation of Iqbal’s vision in Pakistan in the 
concluding remark of his illustrated biography of Iqbal31 and 
developed the idea of the spiritual democracy of Islam in his 
book The Republic of Rumi (Iqbal Academy Pakistan, 2007).  
In the biography he explicitly criticizes the Pakistani ruling 
elites/the Pakistani establishment for failing to realise Iqbal’s 
vision and states: 

Many things that Iqbal took for granted—such as 
democracy, cultural pluralism, a certain degree of 
tolerance and efficient governance—now need to be 
rediscovered through our own effort. We need to 
readjust his thought to this situation. (…) 
Iqbal’s concept of a separate homeland for the 
Muslims on ‘communal’ lines was driven by a desire 
to avoid precisely the kind of games that were later 
played in Pakistan by some wielders of power. One 
can be sure that the denial of human dignity in the 
name of state necessity would be shirk in the eyes of 
Iqbal, and he would say that it amounts to making the 
state a partner with God. (…) 
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Bad politicians, bureaucrats and military adventurists 
could hardly be looked upon to accomplish a task that 
was more challenging than running any other state in 
the world, for this was a state that was to present a 
model against the common trends of the age. The very 
point in having Pakistan was to defeat the idea of 
geographical divisions in the world and lead the 
humanity in discovering a universal spiritual 
democracy.32 

 As you see, here Khurram Ali Shafique is much more 
concerned with the third aspect of Iqbal’s personality, his role 
as a political activist and social reformer which is hardly 
mentioned at all by Muhammad Suheyl Umar. The quotation 
also reveals Khurram Ali Shafique’s deep concern with the fate 
of Pakistan, and in extension, its possible role as a model for 
the world, given the right leadership! He goes on to stress that 
Iqbal supported the “legitimacy of the Muslim law but focused 
on the eradication of poverty and injustice.”33 This aspect of 
Iqbal’s thought is hardly ever taken up by Muhammad Suheyl 
Umar. 

Khurram Ali Shafique is also very critical of Iqbal 
Studies in Pakistan which according to him are uninspired and 
repetitive. He accuses Iqbal commentators of not testing “new 
ideas against the rules of logic, reasoning and common 
sense.”34 In his later works he sets out to present fresh ideas 
based on new interpretations of Iqbal and taking his works as 
point of departure. 

He interprets Iqbal’s work as “hitherto partially 
revealed”, i.e. he is of the opinion that, like the Quran, Iqbal’s 
poetry as a source for endless meaning will be realised over 
time and which are independent of the poet’s intended meaning 
at the time of composition. In my view, quite a number of the 
meanings uncovered by him, particularly the mysticism of 
numbers/numerology he sees at work in Iqbal’s poetry as well 
as in Rumi and in Muslim history or the history of Pakistan, are 
of a very esoteric nature. 
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Khurram Ali Shafique’s “novel” The Republic of Rumi 
sets off with a parable about Rumi winning the support of the 
people “with the help of parables, poetry, flute and some 
whirling dance”35 and bringing peace and unity to the world.  
He then asks whether this could ever happen in the future and 
replies that “some possible answers to these questions may be 
hidden in the writings of Dr. Sir Muhammad Iqbal…”36 The 
book is divided into seven chapters (according to the magic of 
the number 7, which he explains at the end of the book.) 
Ahmad Javed commented on the book. “This book takes you a 
long way on the path devised by Iqbal in order that Rumi’s 
system of mysteries could seep into the deepest possible 
recesses of human consciousness.”37 I have to admit that I have 
not yet read the book, so I will proceed to the next text which 
Khurram Ali Shafique sees as a continuation of The Republic 
of Rumi.  

In Khurram Ali Shafique’s writing we thus find an 
astonishing combination of factual presentation and contextual 
analysis in the biography, but a highly esoteric attitude in some 
of his other writings. Another example of the latter type is his 
short paper “Andāz-i mahrmānā” (Confidential discourse/talk) 
published by the Iqbal Academy in 2009. Here he offers new 
interpretations of some very popular poems. For the present 
purpose, I will look only at his discussion of the famous poems 
for children (Bachchoṅ kē līyē) from Bāṅg-i darā which, 
incidentally or not, are seven in number. In these poems he 
sees the progress of a single character from a fly (Makẖkẖī aur 
makṛā), then becomes a squirrel (Ēk pahaṛ aur gilehrī), a goat 
(Ēk gā’ē aur bakrī), a child (Bachchē kī du�ā), a firefly 
(Hamdardī) which actually is the khudī of the child, then the 
khudī is the victim of the over-possessive and over-protective 
mother (Māṅ kā khvāb), while in Parindē kī faryād finally the 
human soul bemoans its expulsion from the garden of Paradise 
and its separation from God. The forces keeping the bird-soul 
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in captivity are selfishness, greed, short-sightedness, lack of 
insight.38 In a separate interpretation of Bachchē kī du�ā, he 
explains how the child proceeds to turn from a candle (sham� 
) into a moth (parvānā) and from non-specificity in naming 
God to cultural consciousness (khudā, rabb, Allāh) in the 
course of the poem. The homeland (vatan) mentioned in the 
poem is the final home of man, Paradise; only in the 
metaphorical (majāzī) sense it can be understood as denoting 
India.39  
 With these interpretations Khurram Ali Shafique seeks 
to establish that there was a perennial, unchanged subtext in 
Iqbal’s poetry which remained largely unimpressed by 
historical changes. This statement is striking when one thinks 
of the completely different attitude discernable in the 
Illustrated Biography. And although Khurram Ali Shafique 
does not deny the fact that six of the seven poems were 
adaptations of English poems, he does not allow any reference 
to the Christian ethics in the originals to enter his discussion. 
His interpretations are immanently Islamic, with a number of 
references to Rumi, the Quran, the example of the Prophet etc. 
He leaves no room for other, often very obvious contextual 
interpretations. Thus, the reading of Parindē kī faryād which 
would come to mind immediately is as an allegory of the 
colonial situation.  
 Khurram Ali Shafique then goes on to criticize Western 
interpretations of Iqbal, especially some of Annemarie 
Schimmel’s assumptions. On the final pages he highlights 
Iqbal’s visionary faculties and quotes a passage from a letter 
Iqbal wrote to Ghulam Qadir Girami in 1917 in which he 
mentioned that he took his knowledge from the Quran which 
contains all information about the future destiny of Muslims40 
which, in turn, seems to form the basis for Khurram Ali 
Shafique’s attempts to derive visions of the future from Iqbal’s 
corpus of writing. He sums up the main purpose of the article: 
to show the inner connection in Iqbal’s writing; many 
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meanings of his texts have not yet been realized by us, there is 
scope for ever new discoveries. Iqbal’s foresight and visions of 
the future may be right or wrong, but nevertheless they are the 
most important feature of his poetry which has never been 
adequately studied so far; at the present precarious state these 
new aspects in Iqbal’s writing are of utter significance for 
Pakistan, therefore it is essential to read him and understand 
him on his own terms.41  
 Khurram Ali Shafique is currently engaged in the 
project of writing a comprehensive five-volume biography of 
Iqbal in Urdu, commissioned by the Iqbal Academy, the first 
volumes of which have already been published. The 
combination of historical research and exact contextual 
information with a high degree of esoteric interpolations and 
interpretations revealed in his previous works occasionally 
resurfaces in this new project. The question is whether the 
element of esoteric mystification inherent in Khurram Ali 
Shafique’s method would really be helpful in fulfilling Iqbal’s 
vision as he understands it. 
 In conclusion, one may say that while Muhammad 
Suheyl Umar is engaged in a dialogue with Western 
Traditionalists and seeks to build a bridge between East and 
West on a spiritual basis, Khurram Ali Shafique, in contrast, 
opts for an immanently Islamic reading of Iqbal, refuting the 
impact of Western thinkers and Western education on him, 
with the aim to obtain guidelines for the future of Pakistan 
based on a new, highly esoteric interpretation of Iqbal’s major 
writings. Thus, his vision is Pakistan-centered, but eventually 
aimed at developing a truly Islamic democracy in Pakistan as a 
model for the world. 
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SarmadSehbai* 
 
MIRAJI: The Return of Anima   
 
 
 
 Miraji, Judah’s son, the lord of autoeroticism defies the 
generative order of nature by wasting his seed and deflating the 
masculine to androgynize him.  His attire is forbidding, he is an 
early day hippie, a modern punk, a walking theatre who 
appears among the straight people with a pointed moustache, 
long hair and an opera length string of beads. In his hands roll 
the triplets of tiny globes; totems of beauty, love and death. 
 An articulate broadcaster, a leading intellectual, editor 
of a prestigious literary journal and a critic par excellence, 
Miraji, while mastering the ‘other’ alters the social codes of 
identity through his ambiguous poetry and curious guise of 
anonymity.  He is no martyr or a crusader but a fallen ‘Adam’ 
tied to his belly and genitals; the twin demons of human 
existence.   
 What significantly makes Miraji different from his 
contemporaries is his awakening of the feminine, the anima, 
which by the early twentieth century was repressed by the 
dominant narratives of Hegelian idealism and Marx’s 
dialectical materialism.  In the Subcontinent these narratives 
found expression in Iqbal and later in the manifestoes and 
poetry of the Progressives of the thirties.  
 Iqbal in his dazzling flights of consciousness pursued 
an ideal man, who soared above the waist, while the 
Progressives romanced with the masses to idealize the 
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universal Proletariat. In their aerial ascensions to metaphysical 
ideals the body was a hindrance.  Body as such is considered 
low and vulgar in the high seriousness of our literature. It is 
linked with the baser mortals while the ‘sublime’ is reserved 
for gods and godlike men. But the body remains a signifier of 
the instinctual being, the very tone of the ethnic skin of human 
beings. The new ‘Adam’ of Iqbal and the universal Proletariat 
were not of flesh and blood but disembodied haloes of cerebral 
inventions. In their utopian heights man was not discovered on 
earth but in heaven.  The paradisal bliss was an escape from the 
original sin; the body.  
 With the loss of the ‘instinctual’, there was more of 

ta�akkul and tafakkur, intellect and philosophy in their work; 

the essence had become prior to existence. Such was the 
schizophrenia of the early twentieth century. Miraji dramatized 
this inane split of rationality and passion, of body and the 
mind.  The aerial heights of the idealists were without the touch 
of earth, the warmth of flesh and blood, without the tactile feel 
and the kinesthetic experience. Their two dimensional figures 
were representational without an earthly  presence or what 
Camille Paglia calls chthonian, something miasmic and muddy, 
the pre-natal darkness, the unconscious, the womb where 
Miraji retreated, as there was too much noise and din of 
pragmatism, rationality and predictability in the dominant art 
practices. His desire to escape into a jungle or darkness of a 
temple or a cave or to be alone in some comfortable zone was  
the desire for the unconscious, the womb.  
 Both the Progressives and Hegelian idealists were 
patriarchs, phallic ideologues with moral authority, projecting a 
male gaze that denied the feminine principle. To confront the 
father and the male machoism, Sanaullah Dar became a 
woman; Mira. 
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 In representational art, the narrative takes over by 
deferring the rawness and the presence of the experience.   But 
as Mirza Ghalib tells us there is no jalva, revelation, without 
kasāfat, the materiality of things, it’s the presence and not re-
presencing of things which creates great art.  
 Miraji’s interest in myth also points to his 
preoccupation with the body as mythology embodies the 
projections of human imagination.  He is a pagan priest who 
animates ordinary things and turns them into mythic 
experiences. Miraji carries in himself the dark-skinned 
Dravidian women who are fulsome unlike the two dimensional 
picture-queens from the Persian miniatures.  Like Gauguin’s 
Tahitian women, they  walk bare on the earth.  
 Miraji eroticized the otherwise stoic and cerebral tone 
of Urdu poetry by embodying the desire into flesh and fantasy 
into a palpable sensation.  In his awakening the body, he had 
libidinized the high seriousness of literature with orgies of 
senses and colours. He liberated Urdu poetry from the 
dominant narratives and rigid forms of poetry.  His free use of 
Braj, Avadhi and Hindi evoked the Hindu past; an answer to 
the Persianized diction of Iqbal, Rashed and Faiz, who looked 
towards the court tradition of refined Urdu, cleansed of the 
native ethos.    
 Miraji’s awakening the feminine against the patriarchy 
was a threat to the high moral code of both the Progressives 
and Iqbal’s didacticism. His bodily intervention into their 
narrational representations was a disturbing presence. It was 
not him ‘freeing the verse’ but ‘freeing the body’ that had 
invited their wrath.   
 Marginalized and excluded from their fold like Manto 
and Ismat he was labelled by the Progressives as an 
individualist, morbid and sexually sick poet without any 
direction or purpose. But Miraji didn’t stop for the buzz words 
of his times; he went on sculpting images from his own 
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biographical experiences. He refused to merge into the given 
social persona of some white collared revolutionary. He 
remained insoluble for the mainstream.  
 Miraji’sonanism was not simply to delink himself from 
the normal social practices, but also to hermaphrodize himself 
for a unisex experience. Each time he masturbated he deflated 
the oppressive male and awakened his anima, the feminine self. 
Sanaullah Dar castrated the male and feminized himself by 
calling himself Mira.  
 His journey from Sanaullah to Miraji is through falling 
in love with a Bengali girl Mira Sen. Dedo, the land owner of 
TakhtHazara becomes Ranjha and Izzat Baig becomes 
Manhiwal as these transformations are performed through the 
alchemy of love. Love disrupts identities and destabilizes the 
power hierarchies. It’s through love that Sanaullah becomes 
Miraji. But, why Miraji? Why not Mira Sen? The word ‘ji’ is a 
form of addressing someone with love, respect and devotion.  
 Mira ‘ji’ is not a name but a calling for his beloved 
Mira. Perhaps at some time Sanaullah Dar addressed Mira Sen 
for her attention by saying ‘Mira ji listen to me,’ and she did 
not respond. It appears that Sanaullah had stilled that image by 
freezing the words ‘Mira ji’ that turned into an eternal cry in 
the wilderness, ‘Miraji! Miraji!’ It became like Munch’s 
scream frozen in silence and thus becoming endless; a 
continuous calling for Mira.  
 We know how Heer became Ranjha by incessantly 
calling for Ranjha, ‘Rānjẖā Rānjẖā ākhdī maiṅ  āpē Rānjẖā 
hoī.’ Like Heer, Sanaullah Dar had embraced his double, the 
feminine in him and had become Miraji.  
 
 
(Read at the National Seminar on Miraji organized by the Gurmani Centre 
for Languages and Literature at LUMS, on November 2, 2012) 
 
*Sarmad Sehbai is a poet, playwright and director of theatre and television 
plays.   
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Ali Usman Qasmi * 
 
The Oxford Edition of Iqbal’s Lectures:  
A Brief History 

 
 
 
The purpose of this article is to add to the existing 

corpus of information about Iqbal’s life and works and the 
letters he exchanged with his friends and contemporaries. Of 
my particular interest is Iqbal’s interaction with the scholars 
and influential figures across Europe. As earlier documentation 
of Iqbal’s interaction with European scholars has shown, Iqbal 
benefited a lot – both intellectually and professionally – from 
the generous support of European professors and intellectuals.  
Thomas Arnold played the role of a mentor during the early 
academic career of Iqbal. He had a great influence on Iqbal 
during his years as a graduate student at Government College 
Lahore. His role was instrumental in getting Iqbal admitted at 
Trinity College of Cambridge University. Later, it was his 
recommendation letter that enabled Iqbal to get his PhD 
approved from the University of Munich. Others among the 
benefactors of Iqbal include J. M. E. MacTaggort who taught 
him philosophy at Cambridge and Reynold A. Nicholson who 
introduced Iqbal to the western readership by translating his 
Persian poetry into English. It was years before another 
orientalist, A. J. Arberry, made systematic attempts to translate 
a bulk of Iqbal’s poetic works for the benefit of a larger 
readership beyond the confines of a Persian literate world. 
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Other than his poetry, Iqbal’s single most important 
contribution has been his scholastic essays entitled The 
Reconstruction of Religious Thought in Islam. Delivered in 
different cities of South India, these lectures were published 
initially from Lahore in 1930. These lectures are a testament to 
the complexity of Iqbal’s philosophical ideas. It is reported that 
Iqbal had pinned high hopes on this work and expected its 
critical appreciation from educated Muslim intellectuals. He 
was disappointed not to receive a fruitful response to his 
intellectual endeavours. With such a dismal reaction to one of 
the most important works on Muslim-European philosophical 
dialogue and scholasticism, this work could easily have slipped 
into oblivion – at least for some years – had it not unexpectedly 
caught the attention of Oxford University Press for publication. 
This article provides the details whereby Iqbal was able to get 
his lectures published by the Oxford University Press in 
England. Also, it brings to light two letters of Iqbal which had 
hitherto been unpublished and which give interesting details 
about a contemporary of Iqbal named Sirdar Ikbal Ali Shah. 
 
Background to the Lectures of Iqbal 

 
From the mid-1920s onwards, Iqbal had been planning 

on writing a series of essays about different aspects of Islamic 
thought and philosophy. The first of such essays was drafted in 
1924 and presented before an audience in Lahore. It dealt with 
the theme of Ijtihad.1 It was around the same time that Iqbal 
received an invitation from the Muslim Education Conference 
of Southern India to deliver a series of lectures in Madras. 
Before Iqbal, Sayyid Suleman Nadawi was extended a similar 
invitation in response to which he delivered lectures on the 
biography of Prophet Muhammad. These were later published 
in book form entitled Khutbāt-i Madrās. In the preparation of 
his own lectures as well, Iqbal received a lot of intellectual 
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support from Nadawi as is evidenced by numerous exchange of 
letters between the two in the 1920s. 

Iqbal wrote his second lecture “The Spirit of Muslim 
Culture” in April 1927 and delivered it at the annual session of 
the Anjuman Himayat-i-Islam in Lahore.2 By the end of 
December of 1928, as he was planning to leave for an extended 
tour of South India, Iqbal had prepared three additional 
lectures. In addition to an invitation from the Muslim 
Education Conference, Iqbal had also been requested by the 
Nizam of Hyderabad to deliver three lectures at the payment of 
a handsome fee.3 In January 1929, Iqbal travelled to Madras, 
Hyderabad, Mysore and Bangalore to deliver his lectures.  

In order to make Iqbal’s ideas known to Muslim circles 
of Northern India, Iqbal was sent an invitation by the Aligarh 
Muslim University. By that time Iqbal had been engrossed in 
the writing of three remaining lectures in a series of six lectures 
which he had planned on the theme of Islamic thought. He had 
been waiting for the summer break in courts at Lahore to focus 
on the writing of these lectures.4 By the time Iqbal reached 
Aligarh in November 1929, he had finished writing the 
remaining three lectures. They were finally published from 
Lahore in May 1930. Their original title was Six Lectures: On 
the Reconstruction of Religious Thought in Islam.5 

The seventh lecture was drafted when Iqbal received an 
invitation from the Aristotelian Society London to deliver a 
lecture in 1932. For that occasion, Iqbal penned “Is Religion 
Possible?”. This was added to the Oxford edition of the book. 
Iqbal also had plans to write a fresh lecture with the title “Time 
and Space in the History of Muslim Thought”. He collected 
some relevant material for this purpose as well but could not 
finish work on it because of his bad health. In a letter to Dr. 
Zafar-ul-Hasan of the Philosophy Department of Aligarh 
Muslim University in May 1937, Iqbal enquired if he could get 
the help of a competent philosophy student from Aligarh 
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Muslim University who could assist him finish work on the 
proposed lecture.6 
 
Background to the Publishing History of Oxford University 
Press in India 

 
The archives maintained at the head office of the 

Oxford University Press (OUP) in Oxford – from where all the 
information about the Oxford edition of Iqbal’s book has been 
acquired – is an extensive repository of research material on 
the publishing history of Oxford University Press. On the basis 
of this archival record, Rimi B. Chatterjee has compiled a 
history of the Oxford University Press’s publishing operations 
in British India. According to Chatterjee, by the last quarter of 
the 19th century, the executive board supervising commercial 
interests of OUP had come to the conclusion that a sound 
commercial operation in British India could no longer be 
postponed.  

By then, the publishing enterprise of OUP for India, 
was limited to editions of Sacred Books of the East compiled 
by Max Muller and a few other titles including the Rulers of 
India series. According to Chatterjee:  

The bulk of scholarship on India published by 
the Press from roughly 1890 to 1910 comprised 
two main categories: antiquarian or Indological 
works on contemporary Indian systems. Both 
sought to tame the variety and ‘mystery’ of India 
and aid its comprehension and control by the 
English. The Indological output of the Press was 
by various hands including Monier Williams, 
Max Muller, T.W.Rhys Davids, and via London, 
E.B. Cowell, A.A. Macdonell, and A. Berriedale 
Keith. This group produced translations of sacred 
and ancient books, scholarly disquisitions on 
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ancient cultures, and texts of comparative 
religion from a European standpoint.7 
Apart from that there were administrative gazetteers 

and histories produced by retired civil servants and staff of 
India Office.  

Till the end of the nineteenth century, OUP did not 
have a direct presence in India and its interests in India were 
looked after by other distributing and publishing agencies. It 
was when Humphrey S. Milford (1877-1952) rose to a position 
of influence at OUP in 1907 that a serious attempt was made to 
enter the book market in British India. As an ambitious 
entrepreneur, Milford transformed the business enterprise of 
OUP. During his time, not only OUP’s business operations 
were expanded but also a number of thematic changes were 
made to the titles published by it.  

Milford’s first concern was to have first-hand 
knowledge about the commercial viability of this venture and 
setting up of local offices which could liaison with Indian 
booksellers. He sent A. H. Cobb to India as a sort of mobile 
sales manager. As part of his survey, Cobb was required to 
meet the members of various education boards so as to get an 
idea about their curriculum and academic requirements. Any 
profitable publishing venture in India could not have been 
successful without some stake in the textbook publishing 
business.8 

The next step for Milford was to set up local offices in 
major presidency towns in India. He made it clear to his Indian 
representatives that he would rather adopt a ‘hands-off’ policy 
and that all the initiative in dealings with local publishers and 
stockists would be with the representatives themselves. 
According to Chatterjee: “The Branch Managers were to sell 
CP [Clarendon Press] and OUP books and remit the proceeds 
to London, but they were also to develop their own lists, act as 



 

BUNYAD Vol.4, 2013 ێ

A
li 
U
sm

an
 Q
as
m
i  
 3
0 

agents for as many other publishers as was profitable, and even 
take books on commission.”9 

The publication of S. Radhakrishna’s (later the 
president of independent India) Principles of Psychology in 
1914 can be taken as the formal start of OUP’s publishing 
operations in British India. About the publications by Indian 
authors during the initial phase of OUP’s publishing history in 
India, Chatterjee observes:  

Interactions with India happened on three levels 
at the Press. The earliest layer of Indian authors 
were the wealthy ‘world citizens’ who could 
afford Oxford printing and on occasion were 
considered worthy of the Clarendon imprint. 
With the opening of the Branch, the Press came 
in contact with well-wishers, officials and 
employees who helped to establish the Press in 
India. The third layer, the Indian authors, who 
got on to the Oxford lists on their own merit, 
were initially in a minority, and tended at first to 
be school book compilers and teachers rather 
than path-breaking scholars. As the operation 
became more established and more confident in 
India, the number of serious scholars it published 
began to swell.Until today such books form the 
bulk of its India list.10 
It was one of the duties of the local agents of OUP to 

look for potential authors and commercially viable titles. On 
occasions, orientalists – whose academic expertise in the 
subject was considered too sound to ignore their suggestions in 
the selection process of potential publishing titles – would 
make recommendations to the OUP to select a particular author 
or his/her work for publication. This is how Muhammad 
Iqbal’s Reconstruction of Religious Thought was brought to the 
attention of OUP for publication. 
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Edward John Thompson, Lord Lothian and Iqbal 
 
It was Edward J. Thompson (1886-1946), along with 

Lord Lothian (1882-1940), who played a key role in getting 
Iqbal’s book recommended for publication by OUP. E J 
Thompson11 was an orientalist and a former missionary who 
had devoted his life to the study of Bengali literature with a 
special interest in the works of Rabindra Nath Tagore. He not 
only translated bulk of his Bengali poetry into English but also 
wrote a doctoral dissertation on Tagore. Besides being a 
translator and instructor for Bengali, Thompson was also 
regarded as a fine novelist and poet in his own right. At 
Oxford, where he had come to acquire a permanent position for 
the teaching of Bengali to members of civil services trained for 
British India, Thompson increasingly became an influential 
figure.Before joining Oxford, Thompson had spent a great 
amount of time in Bengal. He was known to the Calcutta office 
of the OUP from the 1920s. His opinion about various works 
on Indian literature was given considerable weightage by 
European publishers interested in publishing the works of 
Indian authors.  

Thompson had found a powerful patron in Lord Lothian 
who helped him further his academic interests and career. Lord 
Lothian was a highly influential figure in the British political 
and diplomatic circles. He had a chance to meet Iqbal during 
the Round Table Conference and held a very high opinion of 
him. This feeling was mutually shared.  

As chairman of the board of trustees for Rhodes 
Foundation at Oxford University, Lord Lothian had 
considerable influence in academic and literary circles as well. 
It was because of Lord Lothian that Thompson’s research trips 
to India were financed by Rhodes Foundation. During these 
trips, Thompson got a chance to meet Iqbal on different 
occasions. One such meeting provided the occasion for Iqbal’s 
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interaction with Thompson on the future polity of India. In that 
meeting Thompson gathered the impression that Iqbal was 
supporting the ‘Pakistan scheme’ of Chaudhry Rehmat Ali. 
Iqbal denied his support for the “Pakistan scheme” in a letter 
addressed to Thompson which became controversial when it 
was made public in the 1970s. 

In all, Thompson made three trips to India during the 
1930s on funds provided by the Rhodes Trust. On at least two 
occasions, he was sent for the purpose of making an 
assessment of the cultural and political dynamics of the Indian 
scene and submit a written report. On another occasion he 
visited India to hunt material for his upcoming biography of 
Thomas Metcalf. In these reports Thompson had urged an 
increased cultural cooperation between the empire and its 
colony. One of his suggestions was to establish the position of 
Lectureship at the India Institute to be filled by an Indian. 
Since Lothian himself was a liberal-federalist who advocated 
greater political rights and autonomy for the colonies, he 
readily agreed to this suggestion. Lothian raised the issue of 
financing this position with the trustees. He proposed an 
appointment on experimental basis instead of asking them for a 
permanent financial commitment. Lothian also suggested that 
Oxford University would be a more appropriate forum for such 
a position rather than the Institute. His idea was to invite “a 
well-known Indian professor, to come to Oxford and lecture, 
on some aspect of Indian literature or culture for one, two or 
three terms in the ordinary academic way, the lecture to be 
attended by the students of the I.C.S. or anybody else who was 
interested.” Lothian asked for suggestions about those who 
could fill this one year position on experimental basis and the 
emoluments to be offered for this purpose.12 Lothian got the 
trustees committed for a one year grant worth £400 on the 
understanding that it was experimental and for one year only.13 

Another way of increasing contacts between the 
metropolis and the colony was through the Rhodes Memorial 
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Lectureship. It was Lord Lothian who sought Thompson’s help 
in inviting a guest lecturer from India. In previous years such 
prestigious scholars and figures as Smuts, Einstein, Flexner, 
Cassel, Halevy and others had been invited as guests. For 1933, 
the Trust was anxious “to get an Indian” who “must of course 
be of first class calibre and something more than a University 
Lecturer” and “who will impress Oxford as being worthy of the 
Rhodes Lectureship”. Tagore “would have filled the bill” but 
he was seriously ill.14 Thompson initially recommended the 
name of Srinivasa Shastri (1869-1946) – an Indian scholar and 
administrator – but he excused himself on health reasons. Iqbal 
was Thompson’s second choice. Lothian was concerned that 
Iqbal should be made aware that Shastri had already declined 
before him otherwise it might give rise to some communal 
trouble.15 

Iqbal was initially enthusiastic about the idea of 
accepting the invitation of delivering the Rhodes Memorial 
Lecture as can be seen from his letter to Lord Lothian. 
However, due to health reasons, Iqbal had to postpone his visit. 
He sent a brief cable to Lothian in the beginning of January 
1934: “Sorry impossible this year”, on which Lothian remarked 
to Thompson, “What a nuisance”.16 

Recently a book compiled by Professor Riaz Husain 
hasadded considerable new details about correspondence of 
Iqbal with Lord Lothian on the invitation sent to Iqbal to 
deliver Rhodes memorial lectures at Oxford. It turns out that 
other than sending a cable, Iqbal also wrote a letter to Lord 
Lothian in which he gave reasons for his inability to come for 
lectures in 1934. He explained, in a letter dated January 14th, 
1934, that he relied on legal practice for his bread and butter. 
His practice had suffered because of his absence for 
participation in the Round Table Conferences. He thought that 
his absence would further add to his financial problems. He 
also mentioned that he had been preparing a lecture on a more 
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philosophical topic (“Time and Space in the History of Muslim 
Thought”) but since Lord Lothian had asked him to prepare a 
lecture on a theme of more general interest, he would do so 
readily.17 

About Iqbal’s initial idea of delivering a lecture dealing 
with Muslim metaphysics, Thompson wrote to Lord Lothian in 
a rather contemptuous tone: 

Iqbal’s psychology, as I understand it, is this. He 
is a Brahmin, and Kashmiri at that, of the same 
clan as Haksar, Sapru & the Nehrus. That gives 
him an inherited metaphysical beat. And he is 
very sensitive about the charge brought against 
Muhammadanism, that it is a sterile low-grade 
religion, good for savages & negroes, but giving 
nothing on the metaphysical side for the mind to 
bite on, infinitely inferior here to Christianity & 
Hinduism. He is ambitious, as his lectures show, 
to put Islam on the worldmap metaphysically. He 
has Einstein on the brain, and also our Dunn 
(“An Experiment in Time”) and others. He wants 
to challenge Einstein and prove that Islam has 
great philosophy & great philosophers. On top of 
that, the name of Oxford and of his predecessors 
as Rhodes Lecturers has put the wind up him; 
and he feels he did not get enough notice for 
such an innings as he feels he is expected to play.  
I shd. [I should] ask him to reconsider his 
decision in the light of your Letter, which shd. 
reach him in a very few days. He has not had it, 
and still thinks he has to launch a world-shaking 
philosophy here, instead of merely giving a jolly 
show for Islam.18 
Iqbal’s request for postponement of his appointment as 

Rhodes lecturer was delayed for another year. He was now 
appointed to give Rhodes Memorial Lecture in 1935. Lord 
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Lothian informed Iqbal of this decision made by the Vice 
Chancellor of Oxford University and the Rhodes Trustees in 
March 1934.19 Iqbal responded positively and suggested to 
give three separate lectures on the meaning of Islam as a world 
movement, law of Islam and its economic significance and on 
the past, present and future of the Indian Muslims.20 
Unfortunately Iqbal was taken ill in the same year and could 
not fulfil his commitment of delivering the Rhodes lecture. 
Lord Lothian was still eager to invite Iqbal for the next year. 
He wrote to him in January 1935 to enquire about his health 
and possibility of travelling to Oxford to deliver these lectures. 
In two of his letters written in response in January and April 
1935, Iqbal informed Lothian that his bad health persisted and 
that he had to travel to Bhopal for medical treatment.21 He was 
still hoping to recover and be able to travel to England. 
Eventually, it was in June 1935 that he wrote to Lord Lothian 
to express his inability to travel outside India. This was not 
only because of his ill health but mainly due to the fact that his 
wife had passed away leaving him with the responsibility of 
raising his young children.22 

The inability of both Shastri and Iqbal to deliver the 
Rhodes Memorial Lecture left no choice but to defer the matter 
of inviting an Indian over for these lectures. The matter came 
up again in 1937. Thompson was told that Shastri was in high 
spirits. But since the Rhodes Trustees had been turned down 
twice by Indians, Lothian wanted to make absolutely sure that 
Shastri would be able to deliver the lectures before sending him 
an invitation. Lothian suggested a general topic like East and 
West or, if Shastri was inclined, “Indian prospects under the 
new Constitution”. In case of the latter, the lecture was better 
to be postponed till the coming year “as it would be difficult to 
form any judgment on the subject on the morrow of the 
elections.”23 
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Correspondence Leading to the Approval of Oxford 
Edition of Iqbal’s Lectures 

 
During his correspondence with Thompson for a 

potential speaker at Oxford, Lothian was also impressed upon 
the idea of introducing Iqbal’s essays in the Western world. 
Thompson had already met the Indian agent of OUP and told 
him about the excellence of Iqbal’s work. In the report sent 
back to the main office, recording the observations of 
Thompson about Iqbal and his work, it was said:  

He [Thompson] said Iqbal was a brilliant rogue, 
is likely to be next Rhodes Lecturer here, and is a 
candidate for the Nobel Prize. He didn’t share his 
views, but admitted that he was a big man and 
lively.24 
Thompson’s recommendation had coincided with that 

of Lord Lothian. In reply to a letter by Lord Lothian – a copy 
of which is not available but written before the above cited 
note of 2nd February – Milford wrote: 

It was very good of you, on an Atlantic voyage, 
to find time to commend Iqbal’s lectures. I have 
written at once to our Indian Branch to obtain a 
copy of the lectures and shall, if we can see our 
way, take the matter up directly with Sir 
Muhammad Iqbal. The subject is first rate one, 
and I imagine, from his position as a poet, that he 
writes well.25 
The fact that two important figures had simultaneously 

made reference to Iqbal’s work, there was a great deal of 
urgency at the OUP main office to acquire a copy of Iqbal’s 
book. In a letter sent to the Secretary’s office on March 10th, 
1933, it was reported: “Goffin wrote on 17th February that he 
cannot get a copy of the lectures locally, but is writing to his 
Lahore agent for copies, which he will send by next mail if 
possible, together with any information he can collect.”26 
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One of the reasons for this rush was to make sure that 
OUP’s competitors McMillan, which had a strong network in 
India with Thompson being considered as one of their agents, 
would not get ahead in this race to acquire copyrights for a 
European edition of Iqbal’s book. Secondly, the presumption 
that Iqbal was a ‘big name’ who was being considered as a 
Rhodes Lecturer and possibly as a Nobel laureate, was an 
important commercial consideration as well. Milford would not 
have like to repeat the saga of a German publisher who is 
reported to have put the manuscript of Tagore’s poetry in the 
dustbin. But when he came to know, on the same day, that 
Tagore had been nominated for a Noble Prize, he searched for 
the manuscript in the dump.27 

Finally the agents in Bombay were able to acquire the 
copies of Iqbal’s work. They reported: 

We have obtained two copies, and one is being 
sent to you separately by this mail. The book is 
indeed atrociously produced. I gather from a 
learned friend that its contents vary considerably 
in value, and that as a whole it presents a rather 
queer mixture of philosophical, religious and 
sociological stuff unlikely to please the 
specialists. But that it is generally considered a 
“remarkable book”. 
“The price of the present edition is Rs. 5/-.” 
We await further instructions from you before 
approaching either author or publisher. We 
foresee no sales in India for a new edition.28 
After acquiring the copies, it became possible for 

Milford to assess the academic and commercial worth of this 
book on his own. On the basis of that assessment, he found it 
feasible to publish the book. Accordingly, Milford wrote to 
Iqbal on 23rd March 1933: 

My dear Sir, 
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We have been reading with pleasure and 
interest your six lectures on the Reconstruction 
of Religious Thought, printed at Lahore. 

The suggestion has been made to me by 
Lord Lothian that I should seek your permission 
to reprint the book at Oxford in a becoming style 
and allow it to find a wider circle of readers. 

At your convenience I should like to hear 
how such a proposal would appeal to you. 

Yours faithfully 
Signed.29 

Iqbal was only too pleased to accept the offer of 
publication of his work by the Oxford University Press. In a 
letter written by him, Iqbal approved of the publication rights 
for the OUP. Full text of Iqbal’s letter, of which only a 
facsimile survives, is as follows: 

Dr. Sir Mohd. Iqbal, Kt. M.A. Ph.D. 
Barrister-at-Law, 
Lahore. 
9th April, 1933. 
My dear Sir, 

Thank you so much for your kind letter 
which I read yesterday. I had already sent two 
copies of my lectures to Mr. Edward Thompson 
of Oxford, one of which was meant for you. I 
hope these books have reached Mr. Thompson 
and that he has presented one of them to you on 
my behalf. I have no hesitation in giving you the 
required permission to reprint the lectures. 
Indeed I consider it a great honour if the Oxford 
University Press undertakes to reprint it. In case 
they do so I shd. [should] like to make one or 
two changes, and if you consider it advisable you 
can add to these lectures another lecture which I 
delivered to the Aristotelian Society of London 
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last December. It was extremely kind of Lord 
Lothian to make this suggestion to you. I wrote 
to him some time ago; but I do not know whether 
my letter reached him. 

Thanking you, 
Yours sincerely, 
(Signed) MOHAMMAD IQBAL 

P.S. The subject of the lecture delivered to the Aristotelian 
Society was - ‘Is Religion Possible?’. You can get a copy of it 
from the Society. Bergson appreciated it very much. 
 
[image of the original letter on page 55 (ed.)] 
 
The Charge of Plagiarism 

 
The book was finally published on January 11th, 1934. 

A total of 1000 copies was printed. A hitherto unknown aspect 
about the publication of Iqbal’s lectures is that he was greatly 
offended by the plagiarism of his work by a Britain based 
Indian writer of Afghan ancestry, Sirdar Ikbal Ali Shah. In one 
of his books, Islamic Mysticism, Shah had copied from Iqbal’s 
lecture “Is Religion Possible”, verbatim. When Iqbal came to 
know about it, he immediately informed OUP about it. This is 
recorded in his second letter written to the OUP, only a 
facsimile of which now survives in the OUP archives. Iqbal 
wrote: 

Barrister-at-Law, 
Lahore. 
25th December 1933. 
 
My dear Mr. Milford, 

Thanks for your kind letter. I should feel 
much obliged if you could kindly send me a few 
copies of the book when it is ready.  
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I must also bring it to your notice that an 
Indian writer – Sirdar Iqbal Ali Shah – in his 
book “Islamic Sufism”, published by Rider & 
Co. in 1933, has copied verbatim more than 40 
pages of the book you are printing. He has 
mentioned my name, but not the title of the book 
from which he has quoted. These quotations are 
as follows: 

P. 173-194 
P.  76-96 
I think it will be good if some reviewer of 

my book points this out in his Review. 
Hoping you are well and thanking you. 
Yours sincerely, 
(Signed)  MOHAMMAD IQBAL 

 
[image of the original letter on page 56 (ed.)] 

 
The publishers of Shah’s book, Riders and Co., were 

accordingly informed about the plagiarism charge. In a letter 
addressed to Riders and Co. dated January 26th, 1934, it was 
said: 

We have recently published a volume of essays 
by Sir Mohammad Iqbal most of which had 
previously appeared in India. We are surprised to 
find that in the book published by you, Islamic 
Sufism, by Sirdar Iqbal Ali Shah, large passages 
of Sir Mohammad Iqbal’s book are reprinted 
almost verbatim, e.g. Chapter III, pp. 76-96, 
reproduces pp.171-88 of our book, and Chapter 
VII, pp. 172ff. reprints, with slight omissions, pp. 
95-117 of our book. 
We hold the European rights of Sir Mohammad’s 
work, and cannot see that any permission has 
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been obtained from us or from the author. We 
should be glad of your explanation.30 
Although Ikbal Ali Shah had acknowledged Iqbal as 

one of the influences in the writing of the above mentioned 
book, he had not cited any of his work. Especially, the 
paragraphs from “Is Religion Possible” were reproduced 
without any reference. When he was informed about the charge 
of plagiarism, Ikbal Ali Shah gave a flimsy explanation for his 
act in the following letter: 

I have to say that the book of essays, in question, 
is published only now, whilst my MS was ready 
more than a year ago, when I had not the least 
idea of any such book from that house; how then 
could have I taken extracts in advance also, if 
you will notice carefully, you will see that where 
Sir Mohamed Iqbal’s material has been used, his 
name has been mentioned quite clearly, and he is 
quoted as an authority to prove some of my sufi 
contentions. 
Furthermore, Sir Mohamed Iqbal gave this 
material to me personally during his English visit 
when he was in London as a member of the 
Indian Round Table Conference; and what is 
more that ISLAMIC SUFISM is a work which I 
have written entirely on the lines and sources that 
he himself indicated; for without the advice of 
such an important man of Islam, I could not 
tackle a very difficult subject. He has been my 
cultural leader for more years than with most; 
and I would be the last person to do any thing 
which may detract from the value of the work of 
that Poet-Laureate of Islam. You should assure 
the Clarendon Press that I dare not take liberties 
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with the activities of the one man whose services 
have endeared him in the world of Islam. 
Whilst on this subject, perhaps you will kindly 
request Clarendon Press to send me a copy of Sir 
Mohamed Iqbal’s Essays, for as I should like to 
review the book for The Bookman naturally in a 
favourable manner, for I class myself as a 
humble friend and a great admirer of the poet. 
Also, you might send a copy of this letter of mine 
to Clarendon Press, if you will please.31 
The OUP found this explanation inadequate. In another 

letter to Rider and Co. dated 21st February 1934, it was stated:  
...an acknowledgment does not cover the 
reproduction of large passages; and that the fact 
that a copy of a book or essay was given to a 
person by the author does not justify him in 
reproducing them. Nor does admiration for the 
author justify such a use of his work. Otherwise 
the whole copyright law would be useless... 
What the OUP demanded was that for any future copies 

sold or printed, there should be a note printed at the beginning 
of the larger passages in the book stating that these passages 
have been taken from a book authored by Iqbal and published 
by OUP.  

Just to add pressure to Rider and Co.in order to make 
them acquiesce to demands made by OUP, it was decided to 
consult legal advisors of OUP – Ravington & Son. Before a 
formal legal notice could be sent, R. T. Ravington first wrote to 
K. Sisam at OUP about clarification of some points. In that 
letter the following questions were raised: 

(1) The date when Sirdar Ikbal Ali Shah acquired 
the material written by Sir Mohamed Iqbal and 
whether there was any assignment in writing to 
him of the copyright in such material. It looks to 
me rather as though the former was given oral 
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permission by the latter to make what use he 
pleased of the material. 
(2) Particulars of the agreement between the 
Oxford University Press and Sir Mohamed Iqbal. 
I presume the Oxford University Press were the 
owners of the copyright in November last, and 
that in the assignment of the copyright to them 
there was no reservation of any right in favour of 
Sirdar Ikbal Ali Shah or anyone else. 
(3) Were the passages as to which the dispute 
arises published in India previous to the 
appearance of your book, and if so, by whom.32 
In response to these queries, Ravington was told: 
(1) I feel confident that there was no assignment 
of the copy-right to Sirdar Ikbal Ali Shah and no 
permission to use it by transcription. I took up 
the matter first on the letter from Sir Mohamed 
Iqbal of which I enclose a copy. You note that 
Sirdar Ikbal Ali Shah says Sir Mohamed Iqbal 
gave him the matter, but he pretty clearly means 
that Sir Mohamed Iqbal gave him a copy of his 
book, which is a very different thing from giving 
permission to reproduce it. 
(2) We received our authorisation from Sir 
Mohamed Iqbal on 9th April 1933 by the letter of 
which I attach a copy, and there is no other 
agreement. 
(3) The lectures were published under the title of 
The Reconstruction of Religious Thought in 
Islam at Lahore in 1930, and the printing was 
done by the Kapur Art Printing Works, Lahore. It 
was a very cheap, poor edition, and even our 
Bombay branch had to write to Lahore to get a 
copy. Whether Iqbal paid for the printing, or 



 

BUNYAD Vol.4, 2013 ێ

A
li 
U
sm

an
 Q
as
m
i  
 4
4 

what arrangements he made with the obscure 
publisher, I cannot say. But I think it is quite 
clear that he retained the copyright in his own 
hands, as there has never been a suggestion from 
him that there was any other claim. 
While I am  clear that Iqbal holds the copyright 
and that our permission for the new edition is 
good, I am by no means clear that we could act 
in our own right against Rider, though Iqbal 
seems to think we could. It seems to be certain 
that Rider’s author copied the Indian edition, not 
ours, and that strictly the person who has a 
grievance is Iqbal, and we could only take the 
matter up as his agents, because of his letter of 
9th April 1933. But I think a stiff letter would 
probably bring Rider to his senses. 
Accordingly, a ‘stiffer letter’ was sent to Rider and Co. 

on March 12th, 1934 by Ravington and Son. The letter said: 
We draw your attention to the fact that Sirdar 
Ikbal Ali Shah the author of Islamic Sufism, has 
inserted on pages 76 to 96 and 173 to 194 thereof 
two long passages which occur in Reconstruction 
of Religious Thought in Islam written by Sir 
Mohamed Iqbal and published by the Oxford 
University Press. Sirdar Ikbal Ali Shah does not 
own the copyright in Reconstruction of Religious 
Thought in Islam and has not been given 
permission to reproduce the two passages 
referred to above. The inclusion therefore of 
these two passages in Islamic Sufism is a 
piratical act and an infringement of copyright. 
It is not possible to let such a matter as this pass 
without some notice being taken of it, and we 
shall therefore be glad to hear from you without 
delay what steps you are ready to take to make 
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amends for the piracy which has been 
committed. 
As expected, the letter did “bring Rider to his senses”. 

In replying to Ravington and Son, Clifford W. Potter of Rider 
wrote on March 13th, 1934 that there was delay in response 
because the previous manager had left early in December and 
therefore the matter remained unacknowledged. It added: 

We may ask you to convey to Messrs. The 
Clarendon Press our sincere apologies for using 
these excerpts without the publisher’s 
permission, and our assurance that we shall 
immediately proceed with the insertion of a note 
of the longer passages reproduced with the 
acknowledgment that they appear in 
“Reconstruction of Religious Thought in Islam”. 
Meanwhile, we much regret that both you and 
they should have been put to unnecessary 
trouble. 
This meek response was surprising for Ravington as 

well. He wrote on March 14th, 1934: 
Rider & Co. have given in very meekly. I was 
afraid that they might dispute the point as to 
whether any right of the Oxford University Press 
had been infringed. 
It should also be noted that in an attempt to mollify 

Iqbal who was greatly offended by Shah’s act, Shah dedicated 
his book on Kemal Ata Turk published in 1934 to Iqbal with 
the following dedication: “As a humble token of appreciation 
for his great services to Eastern scholarship, this book is 
dedicated to Sir Mohamed Iqbal, the Laureate of Islam.”33 In 
another book, he published an excerpt – with acknowledgment 
– from Iqbal’s lecture “The Conception of God and the 
Meaning of Prayer”.34 
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A Note on Ikbal Ali Shah (1894-1969) 
 
Ikbal Ali Shah was the scion of an Afghan family. Born 

in a family of Mausavi Sayyids, Shah’s family had long been 
settled in Afghanistan. In 1840, Shah's great-grandfather was 
awarded the title Jan-Fishan Khan for his support of Shah 
Shuja who had been installed as a puppet ruler by the British. 
In 1841, following the defeat of the British, Jan-Fishan Khan 
was forced to leave Afghanistan.  The British-Indian 
government rewarded his loyalty with an estate in Sardhana, 
Uttar Pardesh.35 Ikbal Ali Shah continued to receive a paltry 
amount of this monthly stipend throughout his life. Ikbal Ali 
Shah received his college education at Aligarh Muslim College 
before moving to Edinburgh around the First World War for a 
brief stint in medical education. It was during his stay in 
Scotland that he met his future wife Morag Murray. Ikbal Ali 
Shah’s son Idris Shah made a name for himself in the West as a 
proponent of Sufism. Much of his claims about spiritual 
prowess, like his father about his academic relevance, were far 
too exaggerated. Like his father, he too was involved in an 
academic scandal in the 1960s when he claimed to have owned 
an original manuscript of Omar Khayyam’s poems which was 
used to publish an ‘authentic’ edition of the great poet’s works. 
However, Idris Shah was much more successful than his father 
in his literary and religious endeavours. This can be estimated 
from the fact that no less than the figure of Noble Laureate, 
novelist Doris Lessing was among his admirers and 
followers.36His role in promoting Islamic spiritualism in the 
West were applauded in a seminar attended by various literary 
and academic figures (including famous Pakistani historian 
Ishtiaq Husain Qureshi). Its proceedings were published by 
Ikbal Ali Shah’s long-time friend and British academic, 
Professor Rushbrook Williams.37The descendants of Ikbal Ali 
Shah and Idris Shah continue to portray themselves as 
descendants of Afghan royalty with spiritual eminence because 
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of their Sayyid ancestry through which they claim to be 
building bridges between East and West. 

Ikbal Ali Shah was not only a megalomaniac about his 
supposedly royal ancestry but also about the academic calibre 
of his work. He wrote almost a dozen books on different 
aspects of Muslim history, civilization along with biographies 
and political commentaries. But these were mainly journalistic 
pieces. Most of this work was produced to fulfil the 
requirements of the propaganda machinery of British Foreign 
Office and India Office for whom Ikbal Ali Shah was working 
in one capacity or the other. Even these offices of the British 
government were not too enthusiastic about the quality of 
propaganda work done by Shah. On one occasion, when Shah 
had approached the ministry of Foreign Affairs with a 
recommendation letter from Sir Zafarullah Khan, an opinion 
was sought from the Political (External) Department about the 
utility of his services. In its response, the departmental note 
said: 

We have known him over a long period as a 
contributor of articles, principally to the 
provincial newspapers in this country, on matters 
affecting the Muslim world as particularly those 
concerning India and Afghanistan. … [If] either 
the Foreign Office, the Colonial Office or the 
British Council were on the look-out for a person 
who could prepare, under supervision, material 
and articles in a form suitable for publication in 
Arab countries, Ikbal Ali Shah might be worth 
considering.38 
As an agent for the British Information Department, 

Foreign Department and India Office on different occasions, 
Shah’s activities had ranged widely from writing articles in the 
newspaper in accordance with the departmental guideline to 
which he was employed to advising the government on 
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procurement of halal canned meat for Muslim soldiers of the 
British Army in South America. But he was never considered 
intellectually impressive for any responsible position. On 
another occasion, the activities and role of Shah were described 
in the following words: 

He has written several books in Islamic matters 
and is associated with a body called the Islamic 
Research Bureau, whose object is to present the 
non-Congress point of view. Ikbal Ali Shah 
supports the Muslim League’s programme and 
does propaganda on the Pakistan question. He is 
employed by the Ministry of Information to write 
articles useful for Muslim papers in India ad he 
provides the Ministry with a regular service of 
news along these lines. His association with the 
Ministry of Information is kept confidential.39 
Although most of the departmental correspondence and 

notes about Shah were written in a contemptuous tone, yet 
these departments could not outrightly deny the importance of 
Shah for the overall propaganda machinery of the empire in 
India. Shah had been the London representative of two Muslim 
newspapers from India, Star of India and Eastern Times. He 
later became a correspondent for an Afghan journal Islah as 
well. In this way Shah was considered as the only freelance 
journalist who could write in English and could be used to 
present the Muslim point of view in line with the ministerial 
guideline for propaganda.40 This was considered important for 
British strategic interests. The political department found it an 
excellent idea to use Shah to write articles for these journals 
and newspapers which could carry forward the agenda and 
propaganda of the British government. The Information 
Ministry asked Professor Rushbrook, Director of Near and 
Middle East Section, Ministry of Information, to coordinate 
with Shah and guide him about the kind of contributions to be 
made to these publications.41 Professor Rushbrook Williams 
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(1890-1978), like Ikbal Ali Shah, was associated with the 
propaganda wing of different British departments. Through his 
writings he served the state purposes and its strategic interests. 
Throughout his career, he remained an ardent supporter of 
Pakistan scheme and the utility of the Pakistani state. He went 
to the extreme of defending the actions of the Pakistani state in 
East Bengal in 1971 which had resulted in the killings of 
thousands of civilians.42 

The debate on Pakistan scheme was an important aspect 
of propaganda in British India during the war period. With 
regard to Pakistan scheme, Shah wrote a pamphlet which was 
titled Pakistan: A Plan for India. It was published in 1944. As 
cited above, Shah was responsible for propagating the anti-
Congress viewpoint in India and this pamphlet was in part 
extension of such activities. Therefore Shah was counting on 
financial support from the India Office for this project as he 
asked them to buy a certain number of its copies. He had 
calculated that the contents of the book would be considered by 
the ministry as useful to its own propaganda. Although written 
as a Muslim case for Pakistan, without an objective analysis of 
the situation, the India Office recommended publication of the 
pamphlet as a way of presenting the Muslim case for Pakistan 
for a British readership.43 But the question of buying 500 
copies of the pamphlet was postponed till the publication of the 
book as the price quoted by Shah was considered too high. It is 
not known how many copies, and at what rate, did the British 
government purchase of this pro-Pakistan pamphlet. 

Since the start of the Second World War, Shah had 
been employed under the Middle East Section of the 
Information Ministry. When his contract was coming to an end, 
there were little chances of renewal for another term as his 
services were no longer required or considered useful. Shah 
was aware of this fact. He, therefore, made an attempt to 
broaden the scope of his services for the ministry. He 
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suggested that in addition to his work at the Middle East desk 
he could also be useful as a“Muslim advisor” to BBC. 
Alternatively he could also carry out monitoring in Persian and 
Hindustani for BBC or edit a fortnightly journal. He thought it 
would be useful if he could be sent on a trip to India to gather 
information and judge the mood of Muslims there.44 But none 
of these suggestions were considered viable. 

With the termination of his contract looking imminent, 
Shah approached the ministry to plead his case for extension in 
a rather agitated mood. He hinted at turning over to Congress’s 
India League in London if no suitable alternative was made 
available to him. That would have compromised a lot of 
political secrets for the British Government. The British were 
hoping that the Muslim League would set up a rival 
organization to India League in London. It was hoped that 
Shah could be adjusted in that organization. In this regard Sir 
Hassan Suharwardy had written to Muhammad Ali Jinnah for 
the setting up of such an organization but nothing concrete had 
been done in this regard by that time. 

As a follow-up, Sir Hassan Suharwardy was 
accordingly informed that Ikbal Ali Shah was in an agitated 
state of mind because of financial constraints and because of 
termination of his contract. He was told that in case Shah 
carries out his threat of crossing over to Congress and India 
League, he might put them in an embarrassing situation.45 

With funds from Muslim League not forthcoming in the 
near future for the establishment of an organization in London 
and the looming threat of Shah’s crossover to the Congress, 
MacGregory at the Information Department of India 
Officepleaded the case to extend the contract of services for 
Shah. He wrote: 

The reasons are first that Iqbal Ali Shah is the 
only Moslem of any standing in this country with 
even elementary qualifications engaged in 
propaganda work and in the absence of an 
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effective substitute he therefore should not be 
discarded, the Moslem question being of the 
importance that it is. Secondly it is certain that 
Moslem League will set up an organization in 
this country to further its interest in opposition to 
the existing Hindu or Congress organizations, 
and that Ali Shah will automatically become 
associated with this. It is desirable therefore that 
the Government should retain its power to 
influence him instead of, perhaps, finding him a 
source of trouble, after the Indian blackmailing 
manner or method.46 
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After this period, the association of Shah with the 
Information Department is uncertain. It is known that he set up 
an Islamic Research Bureau with its head office in London for 
the ostensible purpose of carrying out non-Congress 
propaganda.47 It is not clear whether in doing so he was 
receiving direct financial support from the government on 
regular basis or not. But as shown in case of his pamphlet on 
Pakistan, he did not sever all ties with the Information 
Department and continued to follow a line which he thought 
would be found desirable by the ministry and for which it 
would be willing to offer financial assistance in some manner. 
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* Assistant Professor, Lahore University of Management Sciences, Lahore.  
1. Dr. Rafi-ud-Din Hashmi, “Allāma Iqbāl kē Angrēzī Khutbāt”, in: 
Iqbāliyāt 37, 4 (January-March 1997): 8. For details about the lectures 
prepared by Iqbal during the 1920s, I have largely drawn on researches 
carried out by Dr. Hashmi. 
2.Ibid. 
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3.For detailed information, cf. Sayyid Shakil Ahmad, “Hayāt-i Iqbal kē 
Chaṅd Na‘ē Goshē”, in: Iqbāliyāt26, 2 (July-September 1985): 5-54. 
4.This he described in a letter to one of his friends Muhammad Jamil Khan 
dated August 4th, 1929; cited in Hashmi, “Angrēzī Khutbāt”, 9. 
5.Ibid, p. 12. 
6. Dr. Rafi-ud-Din Hashmi, “Allāma Iqbāl kē Chaṅd Ghair Mudavvan 
Khutūt”, in: Iqbāliyāt 23, 4 (January 1983): 43. 
7.Rimi B. Chatterjee, Empires of the Mind: A History of the 
OxfordUniversity Press in India under the Raj (New Delhi: 
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University Press, I have mainly summarized the findings of Chatterjee. 
8.Milfordhad a keen sense of publishing industry and also a great knack for 
the gauging the demands of his readers. In this regard, Chatterjee has noted 
an interesting anecdote about Milford: “Thomas Arnold who was editing in 
1930, the Legacy of Islam, complained to Milford that Oxford was 
pressurizing him to call it the Legacy of Arabia on the grounds that no one 
in England knew what ‘Islam’ meant. Milford went out into Warwick 
Square and polled random passers-by on the meaning of the word ‘Islam’: 
most didn’t have a clue. Therefore, he said, the title would have to carry the 
term ‘Arabia’ although indeed ‘neither title really connotes [both] Baghdad 
and Cordoba’.” Chatterjee, Empires of the Mind, p. 195. 
9.Ibid, p. 101. 
10.Ibid, p. 383. 
11.For detailed information about his life and works, cf. Mary Lago, 
“India’s Prisoner”: A Biography of Edward John Thompson, 1886-1946 
(Columbia: University of Missouri Press, 2001). 
12.Lord Lothian to Edward J. Thompson, July 13th, 1932, Edward John 
Thompson Private Papers (henceforth EJTPP), University of Oxford, 37. 
13.Lord Lothian to Edward J. Thompson, July 19th, 1932, EJTPP, 39. 
14.Lord Lothian to Edward J. Thompson June 10th, 1932, EJTPP,35. 
15. Lord Lothian to Edward J. Thompson, July 12th, 1933, EJTPP, 54. 
16.Lord Lothian to Edward J. Thompson, January 15th, 1934, EJTPP, 61.  
17. For details, cf. Professor Riaz Husain, Allama Muhammad Iqbal: 
Rhodes Lecture dēnē kī Dā�vat (Oxford University File Number 2694 ki 
Daryaft) (Lahore: Iqbal Academy, 2012), p. 26. 
18. Edward J. Thompson to Lord Lothian, January 16th, 1934, Ibid, p. 28. 
19. Lord Lothian to Muhammad Iqbal, March 6th, 1934, Ibid, p. 31. 
20. Muhammad Iqbal to Lord Lothian, March 28th, 1934, p. 32.Ibid, p. 32. 
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22. Muhammad Iqbal to Lord Lothian, June 22nd, 1935, Ibid, p. 43. In these 
circumstances it is difficult to ascertain the claim made by M.D. Taseer that 
Iqbal rejected the offer because he sensed an imperial venture in this whole 
exercise. According to him, Iqbal had also been invited by Lord Lothian to 
attend an Islamic moot to be held in Palestine which was to follow shortly 
after his Rhodes lectures. Later Iqbal found out that the Islamic moot was to 
serve imperialist purposes. In order to avoid this Islamic moot, Iqbal made 
an excuse of his ill health. In this way, Iqbal let go off the prestigious 
Rhodes lecture at Oxford– says Taseer – just to avoid the imperialist 
venture of an Islamic conference. Afzal Haq Qarshi, ed. Iqbāliyāt-e Tāsīr 
(Iqbāl kē Fikr-o Fan par Muhammad Dīn Tāsīr kē Maqalāt) (Lahore: Iqbal 
Academy Pakistan, 2010), 27. 
23.Lord Lothian to Edward J. Thompson, January 7th, 1937, EJTPP ,79. 
24.“Iqbal’s Lectures”, Unnamed to Humphrey S. Milford, February 2nd, 
1933, Oxford University Press Archives (henceforth OUPA), file 7070.  
25.Humphrey S. Milford to Lord Lothian, February 2nd, 1933, OUPA. 
26. Unnamed to Humphrey S. Milford, March 10th, 1933, OUPA. Raymond 
Cullis Goffin was ex-professor at Cotton College Gauhati. He was 
appointed as manager for Indian operations in 1926-27. Chatterjee, Empires 
of the Mind, 142-3.  
27.Axel Monte, “Images of Iqbal and Tagore in Germany”, in: Gita 
Dharampal-Frick, Ali Usman Qasmi, and Katia Rostetter, eds. Revisioning 
Iqbal: As a Poet and Muslim Political Thinker (Karachi: OxfordUniversity 
Press, 2011), 92. 
28.Memo from Branch Office, Bombay to Secretary of the Clarendon Press, 
Oxford, March 14th, 1933, OUPA. 
29. Humphrey Milford Letter Book, February 18th, 1933 – May 31st, 1933, 
OUPA, 376. 
30.Other than Iqbal, the plagiarism charge was reported to the Press through 
Bruce Richmond of the Times Literary Supplement and A. T. Wilson, an 
MP and former oilman for the Anglo-Persian Oil Company. Milford sent all 
the relevant documents along with the book to Charles Rivington, the 
Press’s legal adviser. The book was a fairly straightforward copy of Iqbal’s 
work and Milford was confident that Rider and Co would withdraw and 
settle with the Press. Chatterjee,  Empires of the Mind, 409. 
31.Ikbal Ali Shah to Rider and Co, February 15th, 1934, OUPA. 
32. R. T. Ravington  to K. Sisam, March 8th, 1934, OUPA. 
33. The complete reference for this book is, Sirdar Ikbal Ali Shah, Kamal: 
Maker of Modern Turkey (London: Herbert Joseph, 1934). 
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34.Ikbal Ali Shah, ed. The Oriental Caravan: A Revelation of the Soul and 
Mind of Asia(London: D. Archer, 1933), 237. 
35.Much of the information about Ikbal Ali Shah’s ancestry has been 
collected from the website maintained  by Shah family. For details, cf. 
http://web.me.com/shahinfo/SIRDAR_IKBAL_ALI_SHAH/Home.html, 
accessed on October 7th, 2011. Additional information about the Shah 
family has been obtained from an article by James Moore titled “Neo-
Sufism: The Case of Idries Shah”. For details, cf. http://www.hermes-
press.com/S_shah.htm, accessed on October 7th, 2011. The family website 
claims Indian actor Nasir-ud-Din Shah and English cricketer Owais Shah to 
be part of the extended Shah family. 
36.For details, cf. James Moore, “Neo-Sufism”. 
37. L.F. Rushbrook Williams, ed. Sufi Studies: East and West: A 
Symposium in Honour of Idries Shah’s Services to Sufi Studies (London: 
Octagon Press, 1973). 
38.Secretary, Political (External) Department to W. Mallet, Foreign Office, 
January 9th, 1939,  “Sirdar Ikbal Ali Shah: Particulars of Writings, 
Movements etc”, India Office Record (IOR), L/ PS/ 12/ 216. I am grateful 
to Martin Cabrera for sending me the digital copies of archival material on 
Ikbal Ali Shah. Only a portion of that material has been used in this article. 
There are various other projects and activities in which Ikbal Ali Shah was 
involved but for the sake of brevity, I have chosen to cover only main 
aspects of his life and work. 
39.J.F.G., India Office, Whitehall, to Professor C. M. MacInnes, 
Department of History, University of Bristol, January 21st, 1944, India 
Office Record (IOR), L/I/I/1509, 57. 
40.A. H. Joyce, India Office, to Professor Rushbrook Williams, Middle East 
Section, Ministry of Information, April 26th, 1940, L/I/I/1/1509, 183. 
41.A.H. Joyce, India Office, to Professor Rushbrook Williams, Ministry of 
Information, February 20th, 1940, L/I/1/1509, 243. Supervision of Shah’s 
writings was considered essential since he was not considered competent 
enough to be entrusted with important tasks on his own. On one occasion, 
Shah was entrusted with an important task of preparing a draft article on the 
Muslim war efforts. But his draft was found to be unsatisfactory as it 
touched upon controversial subjects. The ministry then used the services of 
A. J. Arberry who was, at that time, an Assistant Librarian at the India 
Office, to do the job which he successfully did. A. H. Joyce to Sir Hassan 
Suharwardy, October 22nd, 1940, L/I/I/1509, 224. 
42. For details, cf. Rushbrook Williams, The East Pakistan Tragedy 
(London: Tom Stacey, 1972). 
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L/I/I/1509,78. 
44.Ikbal Ali Shah to L. S. Amery, Secretary of State for India, August 14th, 
1942, L/I/I/1509, 136. 
45.A. H. Joyce to Sir Hassan Suharwardy, October 27th, 1942, L/I/I/1509, 
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46.MacGregor to F. Burton Leach, India Section, Empire Division, Ministry 
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February 11th, 1943, L/I/I/1509, 82. 
 
 
 
 
SOURCES 
 
Archives and Personal Papers 
 

Edward John Thompson Private Papers, University of Oxford 
Oxford University Press Archives, file 7070. 
India Office Records, British Library, L/ PS/ 12/ 216 and L/I/I/1509. 
 
Books and Articles 
 

Ahmed, Sayyid Shakil. “Hayāt-i Iqbāl kē chaṅd goshē.” Iqbāliyāt. 26, 2. 
(July-September 1985): 5-54. 

Chatterjee, Rimi B. Empires of the Mind: A History of the Oxford 
University Press in India under the Raj.New Delhi: Oxford 
University Press, 2006. 

Hashmi, Rafi-ud-din. “Allama Iqbāl kē Angrēzī Khutbāt.” Iqbāliyāt. 37, 4. 
(January-March 1997): 8. 

Husain, Riaz. Allama Muhammad Iqbal: Rhodes Lecture denay ki Da’wat 
(Oxford University File Number 2694 ki Daryaft).Lahore: Iqbal 
Academy, 2012. 

Lago, Mary. “India’s Prisoner”: A Biography of Edward John Thompson, 
1886-1946.Columbia: University of Missouri Press, 2001.  

Monte, Axel. “Images of Iqbal and Tagore in Germany”. Revisioning Iqbal: 
As a Poet and Muslim Political Thinker. Edited by Gita Dharampal-
Frick, Ali Usman Qasmi, and Katia Rostetter. Karachi: Oxford 
University Press, 2011: 92. 



 

BUNYAD ێVol.4, 2013 

                                                                                                       

A
li 
U
sm

an
 Q
as
m
i  
 5
6 

Qureshi Afzal Haq. Ed. Iqbaliyāt-i Tāsīr (Iqbāl kē Fikr-o Fan par 
Muhammad Dīn Tāsīr kē Maqalāt). Lahore: Iqbal Academy Pakistan, 
2010.  

Shah, Sirdar Ikbal Ali.  Kamal: Maker of Modern Turkey. London: Herbert 
Joseph, 1934. 

Shah, Sirdar Ikbal Ali. Ed. The Oriental Caravan: A Revelation of the Soul 
and Mind of Asia (London: D. Archer, 1933): 237. 

Williams, L. F. Rushbrook. Ed. Sufi Studies: East and West: A Symposium 
in Honour of Idries Shah’s Services to Sufi Studies. (London: 
Octagon Press) 1973. 

Williams, L. F. Rushbrook. The East Pakistan Tragedy.London: Tom 
Stacey, 1972. 

 

Internet 
 

http://web.me.com/shahinfo/SIRDAR_IKBAL_ALI_SHAH/Home.html, 
accessed on October 7, 2011. 

http://www.hermes-press.com/S_shah.htm, accessed on October 7th, 2011 

http://web.me.com/shahinfo/SIRDAR_IKBAL_ALI_SHAH/Home.html
http://www.hermes-press.com/S_shah.htm


 

BUNYAD ێVol.4, 2013 

 
                                                                                                       

A
li 
U
sm

an
 Q
as
m
i  
   
57
 

 
 
 
 
 
 



 

BUNYAD ێVol.4, 2013 

                                                                                                       

A
li 
U
sm

an
 Q
as
m
i  
 5
8 

 

 
 
 
 
 
 



 

BUNYAD ێVol.4, 2013 

 
                                                                                                       

A
li 
U
sm

an
 Q
as
m
i  
   
59
 

 
 
 
 



 
 
 

BUNYAD I Vol.4, 2013  
 



 

BUNYAD Vol.4, 2013 ێ

 

A
bs
tr
ac
ts
   
  5
7 

 
 
 
Abstracts 
 
 
Moeenuddin Aqeel 
Printing was not introduced in the Muslim world until the beginning 
of the 19th century. Although printing presses had begun to operate 
by then in Turkey, Egypt and Iran, they remained sparse until about 
the middle of the century. The technique and art of printing was not 
unknown to Muslims but they took pride in their age old tradition of 
calligraphy and resisted surrendering it to a less meticulous 
technique that marred the texts with errors in its process of 
composing them. More was the concern of scholars about Quranic 
texts. But gradually Turkey, Russia and India made way for the 
process and ‘Wahabis’ were the first to accept it, after which the rest 
of the Muslim world followed. This article reviews the history and 
development of printing in the Muslim world. 
 
Yusuf Siddiq 
Defined as the religion of nature (dīn al-fitra), it was the spiritual 
message of Islam and its call for a simple and natural approach 
towards the life journey on earth, that played a vital role in 
popularizing Islam in Bengal, an eastern deltaic region of South 
Asia. Islam harmonized well with the local nomadic population who 
were gradually opting for a settled agrarian life, often clearing forests 
and preparing land for rice cultivation. With the expansion of 
Muslim rule, sufis also started coming to the region who were often 
successful in presenting Islam to the commoners in an indigenous 
form. With their ongoing effort, the institution of khanqāh started 
emerging which had a significant impact on the religious, cultural 
and social life in the region. These mystical movements also affected 
the art and architecture, glimpses of which can be captured through 
this minute study of the rich heritage of Islamic inscriptions of this 
region. 
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Muhammad Ali Asar 
Sufis and Saints have played a prominent role in the development of 
early Urdu prose. They prepared the earliest Urdu texts in booklet 
form for purposes of preaching. Researchers have not yet reached a 
consensus on the first prose writing in Urdu. According to Prof. 
Hamid Hasan Qadri, Syed Ashraf Jahangir Samnan’s Risala-i 
Tasavvuf was the first such book whereas Hakim Shamsullah Qadri 
regards Sheikh Ainuddin Gunj al-llm as the first prose writer of 
Urdu. Maulvi Abdul Haq considers Merāj al-�Ᾱshiqī, which is 
wrongly attributed to Khawaja Banda Nawaz Gesu Daraz as the first 
Urdu prose writing. A few others have named Shams al-Ushaq as the 
first writer of ancient Dakkani prose. However, more recent studies 
indicate Miranji Shams al-Ushaq’s eldest son and Khalifa Shah 
Burhanuddin Janam Dakkani’s book Kalimat ul-Haqāiq as the first 
prose writing of the Urdu language. 
 
Muhammad Hamza Faruqi 
In this article, the author analyzes the rise and fall of the daily 
Inqilāb, initiated in April 1927 and linked closely with vicissitudes 
of the ruling Unionist Party in the Punjab. It enjoyed the patronage of 
Allama Muhammad Iqbal besides material support by the Unionist 
Party. It was an exponent of Muslims’ political and administrative 
rights based on the demographics of the region. During the League 
and Unionist controversy, Inqilāb sided with the Unionists and 
consequently lost the goodwill and readership of the Muslims. 
 
Rauf Parekh 
In this article a relatively lesser known dictionary of Urdu is 
introduced and its historical and linguistic value highlighted. 
Research indicates that Qarār al-Lughāt (316 pages) was compiled 
around 1914. It has four sections of compound proverbs, idioms, 
nouns and commonly used Persian phrases. The explanations in the 
dictionary are brief, there are errors in alphabetical arrangement and 
at places there are concerns about the authenticity of its references. 
Although the dictionary does not qualify as a work of high quality 
and standard, its historical value makes it a significant piece of work. 
 
Javed Ahmed Khurshid 
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Adaptations, in their new social and historical contextualization 
sometimes result in a considerable shift from the source text, as was 
the case with some of the works produced at the Fort William 
College. This article studies the adaptation of Kalidas’ popular 
Sanskrit drama Shakuntala by Mirza Kazim Ali Jawan and Hafiz 
Abdullah in its literary and historical context. 
 
Khalid Amin 
This article introduces and reproduces, with necessary annotations, a 
rare piece of writing by Maulvi Abdul Haq. Abdul Haq’s article 
titled “Mustafa Kamil Pasha” was first published in the Deccan 
Review in 1908. It reflects his own ideas about Pan-Islamism and 
also highlights the intellectual, religious and political inclinations of 
the intelligentsia in the late nineteenth and early twentieth century. 
 
Tehseen Firaqi 
Abdul Sattar Siddiqui was a well known researcher of Urdu. 
Historical and comparative linguistics were his major areas of 
research. He had complete command on Urdu, Arabic, Hindi, 
Pahlavi and English and also had knowledge of Syriac, Hebrew and 
the Turkish languages. Maqalāt-i Siddiqī and Mu�arrabāt-i Rāshidī 
are his important works that also reflect his skill and understanding 
of his discipline. All his major contemporaries including Hafiz 
Mahmood Shirani, Syed Salman Nadvi and Abdul Majid Daryabadi 
held a very high opinion of him. This article deals with Abdul Sattar 
Siddiqui’s valuable contribution to the world of knowledge and 
research. 
 
Tabassum Kashmiri 
Besides Miraji’s relevance and influence as a major modern poet, his 
critical approach to the study of poetry is very significant and needs 
more mention. Up till the nineteen thirties, Urdu literary criticism 
was yet to develop  and grow out of a repetitive circle of casual and 
informal writing into a more serious and analytical discourse. Miraji, 
in the early forties began to publish on a monthly basis, the study and 
analysis of a contemporary poem. These writings were the ground 
work for principles of understanding and interpreting ‘modern’ Urdu 



 

BUNYAD Vol.4, 2013 ێ

A
bs
tr
ac
ts
   
  6
0 

poetry. This article reviews Miraji’s contribution to Urdu literary 
criticism in this context. 
 
Saadat Saeed 
Miraji’s poetry is often viewed as an internal, subjective experience, 
truncated from all external reality. A deeper study however reveals 
its social relevance and the poet’s meaningful connect with his time 
and age. His prose writing also indicates his awareness and concern 
of contemporary issues, world politics, scientific advancement and 
socio economic changes affecting the individual and the society. 
This article discusses Miraji’s contribution in this context. 
 
Najeeb Jamal 
The peculiar persona of Miraji that emerges from his writings 
undermines the actual depth and complexity of his work. The 
creative self of Miraji is in fact very different from his apparent, 
rather bizarre exterior. His work should therefore be analyzed and 
studied in its true context. He is considered to be a pioneer of the 
modern Urdu nazm and his poems, pulsating with a vivid imagery, 
provide a model for the twentieth century Urdu poets. Najeeb Jamal 
has argued that misconceptions about Miraji’s work be reviewed and 
reinterpreted. 
Nasir  Abbas Nayyar 
Miraji’s talent was multidimensional. Initiating the free verse in 
Urdu and reinterpreting the poetics of modern Urdu poetry, he also 
enriched literature in Urdu through his translations into Urdu from 
western as well as eastern sources. Besides modern symbolic French 
poetry, he translated, through English, from Chinese, Japanese, 
Vietnamese, Persian, Bengali, Braj and Sanskrit. This article 
evaluates and interprets Miraji’s contribution in the field of 
translation in the context of some new theories of translation. 
 
Zahid Munir Amir 
Wasif Ali Wasif was not only an accomplished prose writer, he was 
also a competent poet and had published three collections of poetry. 
This article studies and analyzes his nazm, its structure and its 
stylistic and thematic variation. More influenced by the classical 
trend, Wasif Ali Wasif’s major theme in poetry is the quest for 
human goodness. 
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Muhammad Salman Bhatti 
Salman Bhatti’s work is a comprehensive account of the Urdu 
theatre of Lahore from 1947 to 1970. The evolution and development 
of the genre, along with its forms, is analyzed and critically 
reviewed. Special emphasis is given to the importance and 
contribution of the Urdu theatre towards shaping the behavioral 
aspects of the Pakistani society. Socio-economic pressures and 
practical difficulties in initiating the  theatre are also discussed. 
 
Tariq Mahmud Hashmi 
Tariq Hashmi in his article has discussed the ‘concept of man’ in the 
classical Urdu ghazal. He traces this concept in strands of mysticism 
(tasavvuf) that had a strong thematic presence in this popular genre 
of Urdu poetry. 
 
Muhammad Hameed Shahid 
The many-faceted and unconventional short stories of Asad 
Muhammad Khan have earned them a unique place in Urdu 
Literature. His creative sincerity lights up his narrative and his 
characters pulsate with life. ‘Time’ in his stories often makes a 
pronounced appearance and concepts of ‘death’, ‘annihilation’ and 
‘the past’ have a frequent presence in the themes. He also likes to 
explore positive human values through these themes. The article 
reviews short stories of Asad Muhammad Khan. 
 
Zarreen Habib Mirza 
Zarreen Habib Mirza introduces and analyzes Dr Safdar Hussain’s 
research paper presented as a doctoral thesis to the Punjab University 
in 1956. The paper discusses life and literature in the state of Oudh 
in the century before its fall in 1856. The paper deals with the 
political, social and cultural aspects of the time as well as 
development of literary genres both in poetry and prose during the 
period. 
 
Pinki Justin  
Pandita Rama Bai was the first Indian lady who translated the Bible 
into Mirātẖī. She was also a well known social reformer of the early 
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twentieth century. She not only practically struggled for women’s 
education and their rights but also established her institute, “Mukti 
Mission”, which is still functioning. On the other hand, to show her 
love for writing, she penned down her views and thoughts. Several 
essays/articles on her life and works have been published in English 
newspapers and magazines and her biography has also been written 
by various authors. The writer has benefited from these sources and 
written a brief sketch of her life and services.  
      
Michael E. Marmura / Translator: Muhammad Umar Memon 
This is Muhammad Umar Memon’s translation of Michael E. 
Marmura’s (1929-2009) paper in English titled “Ibn Sina’s ‘Flying 
Man’ in Context”. It was originally published in Monist, volume 69, 
1982. 
 
Thérèse Anne Druart / Translator: Muhammad Umar Memon 
This is Muhammad Umar Memon’s translation of Thérèse-Anne 
Druart’s “The Soul and Body Problem: Avicenna and Descartes”. 
This paper in English is from the book Arabic Philosophy and the 
West: Continuity and Interaction edited by Druart.  
 
Arif Naushahi / Translator: Ismat Durrani 
This translation from Persian to Urdu by Ismet Durrani is of an 
introduction by Arif Naushahi to Aftab Rai Lakhnavi’s Tazkira-i 
Riāz-ul Ᾱrifīn, an anthology of 2157 Persian poets, first compiled in 
Lucknow in 1883. The only manuscript of the anthology, available at 
Anjuman-i Taraqqi-i Urdu, Karachi was edited in two parts by Syed 
Hisamuddin Rashdi (1911-1981). The first volume, along with 
Rashdi’s introduction was published in 1972 but he did not live long 
enough to complete the second volume of the book. The second 
volume was later published with Arif Naushahi’s introduction, who 
has now revised it with additions for this translation. 
 
Christina Oesterheld 
Sufi concepts and spirituality are at the core of some publications of 
the Iqbal Academy in Lahore which are briefly discussed in this 
article: Muhammad Suheyl Umar’s “That I May See and Tell” from 
Significance of Iqbal’s Wisdom Poetry, his Martin Lings Memorial 
Lecture of April 2010, titled “Repair and Redeem: Iqbal’s Re-
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Statement of Sufi Thought”, his lecture titled “In the Wake of 
11thSeptember, Perspectives on Settled Convictions - Changes and 
Challenges” and Khurram Ali Shafique’s “Andāz-i mahramāna”. 
 
It can be concluded from the discussion of these works that while 
Muhammad Suheyl Umar is engaged in a dialogue with Western 
Traditionalists and seeks to build a bridge between East and West on 
a spiritual basis, Khurram Ali Shafique, in contrast, opts for an 
immanently Islamic reading of Iqbal, refuting the impact of Western 
thinkers and Western education on him, with the aim to obtain 
guidelines for the future of Pakistan based on a new, highly esoteric 
interpretation of Iqbal’s major writings. Thus, his vision is Pakistan-
centered, but eventually aimed at developing a truly Islamic 
democracy in Pakistan as a model for the world. 
 
Ali Usman Qasmi 
Other than his poetry, Mohammad Iqbal’s single most important 
contribution has been his scholastic essays entitled The 
Reconstruction of Religious Thought in Islam. Delivered in different 
cities of South India, these lectures were published initially from 
Lahore in 1930. These lectures are a testament to the complexity of 
Iqbal’s philosophical ideas. It is reported that Iqbal had pinned high 
hopes on this work and expected its critical appreciation from 
educated Muslim intellectuals. He was disappointed not to receive a 
fruitful response to his intellectual endeavours. With such a dismal 
reaction to one of the most important works on Muslim-European 
philosophical dialogue and scholasticism, this work could easily 
have slipped into oblivion – at least for some years – had it not 
unexpectedly caught the attention of Oxford University Press for 
publication. This article provides the details whereby Iqbal was able 
to get his lectures published by the Oxford University Press in 
England. Also, it brings to light two letters of Iqbal which had 
hitherto been unpublished and which give interesting details about a 
contemporary of Iqbal named Sirdar Ikbal Ali Shah. 
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