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حکیم نطشہ
حریفِ نکتۂ توحید ہو سکا نہ حکیم
نگاہ چاہیے اسرارِ لا اِلٰہ کے لیے
خدنگِ سینۂ گردوں ہے اُس کا فکرِ بلند
کمند اُس کا تخیّل ہے مہر و ماہ کے لیے
اگرچہ پاک ہے طینت میں راہبی اُس کی
ترس رہی ہے مگر لذّتِ گناہ کے لیے
اقبال لاھوری
The Sage Nietzsche
The sage could not become a rival to the principle of Divine Unity.
An inner vision is required to grasp the secrets of “there is no god.”
His lofty thought is an arrow piercing the breast of the heavens.
His imagination is a lasso cast toward the sun and the moon.
Although his nature is pure and ascetic at its core,
It nevertheless yearns for the pleasure of sin. 
(Allama Muhammad Iqbal Translated by Humayun Muhammad)
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The nineteenth and early twentieth centuries witnessed a crisis of meaning across cultures. In Europe, scientific rationalism and industrial modernity eroded religious foundations, producing the nihilism diagnosed by Friedrich Nietzsche, while in the Muslim world spiritual decline stemmed not from the loss of faith but from political decay, colonial domination, and intellectual stagnation. From these parallel yet distinct contexts emerged Nietzsche and Muhammad Iqbal, thinkers who, despite differing civilisational contexts, shared a rejection of passivity and moral exhaustion and called for the restoration of human dignity and creativity. Nietzsche’s declaration that “God is dead” diagnosed the collapse of Western moral authority and led to the ideal of the Übermensch (0verman), an autonomous creator of values who transcends herd morality through the will to power. Iqbal, by contrast, sought renewal through the awakening of the self (Khudi), embodied in the Mard-e-Momin (A man of true faith), a morally responsible and creative self-strengthened through nearness to the divine.
This essay begins by placing Friedrich Nietzsche and Allama Muhammad Iqbal within their respective historical contexts, showing how each thinker responds to a distinct civilisational crisis shaped by modernity. It then examines the philosophical influences that informed their thought, considering Nietzsche’s engagement with European philosophy and the collapse of transcendence alongside Iqbal’s synthesis of Qurʾānic anthropology, Sufi metaphysics, and selective engagement with Western philosophy. The discussion subsequently identifies the thematic similarities that have encouraged comparison between the Übermensch and the Mard-e-Momin, before turning to scholarly claims regarding Nietzschean influence on Iqbal and critically assessing arguments for direct borrowing against evidence of independent development. Finally, the essay concludes that although Iqbal engaged Nietzsche seriously as a modern interlocutor, his ideal of the Mard-e-Momin remains fundamentally original, deriving its structure, purpose, and ethical orientation from the Qurʾān and the Islamic intellectual tradition rather than from a secular reworking of Nietzsche’s Superman.
[bookmark: _Toc219436517]Historical and Philosophical Background

Friedrich Nietzsche (1844–1900) emerged in late nineteenth-century Europe amid the erosion of religious authority and the moral disorientation that followed the Enlightenment (Hollingdale, 2001). Scientific progress, industrial modernity, and secular rationalism had steadily undermined Christianity as the foundation of moral life, producing the condition Nietzsche diagnosed as nihilism, the loss of absolute values and meaning. His declaration that “God is dead” was therefore not celebratory but diagnostic, signalling the collapse of the metaphysical framework that had sustained Western civilisation. Muhammad Iqbal (1877–1938), by contrast, lived in a context where faith was weakened rather than extinguished. Muslim civilisation had declined under political stagnation and Western colonial domination, leaving the community fragmented and demoralised. Iqbal diagnosed the crisis of his age not as disbelief but as spiritual lethargy, marked by a loss of creativity, confidence, and moral purpose, and he sought to restore the Muslim soul to its divine vocation.
Nietzsche’s intellectual journey was unconventional. He had no formal training in academic philosophy, and recognition of his philosophical significance came largely after his death, particularly as his ideas were later misinterpreted by the Nazi regime (Whyte, 2008). Trained instead in theology and classical philology, Nietzsche encountered Schopenhauer through The World as Will and Presentation and that decisively shaped his early thought (Schacht, 2001). Schopenhauer’s conception of reality as driven by blind striving influenced Nietzsche’s emphasis on the primacy of the will, with the notion of “will” functioning as a conceptual bridge between their philosophies (Dolson, 1991, p. 244). Although, Nietzsche later distanced himself from Schopenhauer’s pessimism, he retained the centrality of willing, increasingly subordinating the intellect to more fundamental forces of life (Dolson, 1991). 
His engagement with Kant is similarly selective: Nietzsche accepts Kant’s critique of metaphysical knowledge and the limits of reason, while forcefully rejecting Kantian moral universalism as abstract, ahistorical, and life-denying (Riccardi, 2010; Robertson, 2017). Rather than grounding normativity in pure practical reason, Nietzsche relocates value-creation within concrete forms of agency and psychological life. This orientation is reinforced by his engagement with early Greek philosophy, especially Heraclitus. Nietzsche does not just admire Heraclitus, as Sciarrini (2023) asserts, he builds his own philosophy on a Heraclitean conception of reality.
Allama Iqbal is often approached as a philosopher, yet it is more accurate to say that philosophy was not his discipline in the academic, systematic sense; rather, he philosophised through poetry (Nicholson, 1020 p ix). Poetry was his chosen medium for thinking because it let him do what treatises rarely can that is speak to reason and imagination at once, argue and awaken, analyse and inspire Muslims (Nicholson, 1020, p x). Instead of building a closed “system,” Iqbal used metaphor, rhythm, and symbol to test ideas about the self (خودی), freedom, faith, history, and moral agency, and to move the reader toward transformation rather than mere agreement. In this way, his verse becomes a kind of living philosophy: not abstract speculation detached from life, but reflective thought turned into a call for inner renewal and collective responsibility.
Iqbal was profoundly shaped by the Qur’an, which remained the deepest and most constant source of his thought (Shariati, 1900). For Iqbal, the Qur’an was not merely a sacred text to be revered but a dynamic guide for action, awakening, and moral struggle. Nicholson (1920) portrays Allama Muhammad Iqbal as a religious visionary who rejects nationalism and imperialism in favour of a universal Islamic order centred on faith, brotherhood, and devotion to God rather than politics. He explains that Iqbal’s ideal is expressed through Asrār-i Khudī, which focuses on the moral formation of the individual, and Rumūz-i Bēkhudī, which addresses the collective life of the Islamic community.
Among individual figures, Jalal ad-Din Rumi occupies a unique place as Iqbal’s spiritual mentor, whom he repeatedly calls his murshid (guide). A comparative study by Hassanova et al. (2025) analyses the Sufi thought articulated in the poetry of Jalaluddin Rumi and Allama Muhammad Iqbal, highlighting shared themes of divine love, self-realisation, mystical union, and ethical responsibility. The study shows that both poets conceptualise spirituality as an inner transformative journey in which refinement of the self and dissolution of the ego lead to heightened spiritual consciousness and unity with God.
It further argues that their poetry extends beyond mystical experience to emphasise moral action and social responsibility, underscoring the enduring relevance of Sufi literature in shaping individual and collective ethical life. 




[bookmark: _Toc219436518]Übermensch and Marde Momin. 

Nietzsche introduces the concept of the Übermensch most fully in Thus Spoke Zarathustra, where it functions as an existential ideal in the aftermath of the “death of God.” The Übermensch represents a mode of existence that affirms life without recourse to transcendent authority, objective morality, or metaphysical truth, instead creating values through self-overcoming, discipline, and creative affirmation. Although Nietzsche presents this figure poetically rather than as a formal ethical doctrine, it nonetheless operates as an aspirational standard that implicitly ranks forms of life according to strength, creativity, and the capacity to overcome nihilism, generating enduring tensions within his rejection of universal moral norms.
Allama Muhammad Iqbal articulates the Mard-e-Momin (true believer) as an ideal human type grounded in faith, moral strength, and creative engagement with the world. Rooted in the disciplined development of khudī (selfhood), the Mard-e-Momin embodies courage, intellectual independence, ethical responsibility, and active participation in history, rejecting both escapist mysticism and materialist reductionism. While this ideal may appear exceptionally demanding, its significance lies in integrating individuality with divine purpose and communal well-being, presenting human excellence as the harmonious union of spiritual depth, ethical action, and social responsibility.
The philosophical kinship between Nietzsche and Iqbal is often overstated, since both thinkers revolted against mediocrity, passivity, and spiritual inertia Nietzsche responding to the moral exhaustion of Christian Europe, and Iqbal to the stagnation of the Muslim world under colonial domination. At this level, the Übermensch and the Mard-e-Momin appear to converge in their emphasis on struggle, self-overcoming, vitality, and creative transformation as responses to nihilism. Yet this convergence conceals a fundamental divergence: Nietzsche’s vision begins with the death of God and culminates in autonomous value-creation and self-deification, whereas Iqbal’s remains God-centred, grounding strength and freedom in nearness to the Divine and service to humanity. Ultimately, Nietzsche replaces God with man, while Iqbal restores man through God—one offering a tragic, human-centred response to modernity, the other a redemptive, spiritually anchored alternative.
Given both the apparent affinities and the profound divergences between Nietzsche and Iqbal, it is essential to examine their relationship through sustained scholarly interpretation rather than superficial comparison. Engaging critically with academic debates allows us to distinguish genuine philosophical influence from thematic coincidence and to assess how Iqbal selectively appropriates, transforms, or rejects Nietzschean ideas within an Islamic intellectual framework. Such an examination is necessary not only to avoid reductive readings that subsume Iqbal under European philosophy, but also to clarify how each thinker offers a distinct response to the modern crisis of meaning, agency, and value.
[bookmark: _Toc219436519]Scholarly Claims of Nietzschean Influence on Iqbal

The suggestion that Muhammad Iqbal’s though and Mard-e-Momin was inspired by Friedrich Nietzsche’s Übermensch has long animated comparative scholarship on the two thinkers. Taha Hussein, in reference to Iqbal, notes that Iqbal had developed his philosophical outlook well before his acquaintance with Nietzsche (Rizvi, 1995). This was clearly mentioned by Iqbal in his letter to Nicholson in 1921 as researched and published by Dar (1978). Rizvi further argues that Taha Hussein’s rejection of Nietzschean influence, rather than undermining the argument, in fact reinforces this claim further (Rizvi, 1995 p 109).
	This said, because both philosophers observe self-assertion, strength, and human excellence, many readers have assumed a direct intellectual line from Nietzsche’s atheistic Superman to Iqbal’s Perfect Man. Yet, as the following review of authors shows, this interpretation is far from settled. While some critics assert that Iqbal borrowed Nietzsche’s concept, others insist that any resemblance is merely formal and that Iqbal’s philosophical foundations remain profoundly Qurʾānic and prophetic.
The claim that Edward G. Browne characterised Allama Muhammad Iqbal’s philosophy as an “Oriental adaptation of Friedrich Nietzsche” has become widespread in modern scholarship. Closer examination, however, reveals that this formulation cannot be directly substantiated from Browne’s own published writings. No identifiable passage in Persian Literature in Modern Times supports this attribution. Instead, the characterisation appears to originate in later secondary literature, most notably in the work of Malik (2009, p. 169) and is subsequently repeated by scholars who cite Browne indirectly. 
Zada and Ahmad (2022), for instance, reproduce the claim with explicit reference to Malik, stating that Browne regarded Iqbal’s thought as “an Oriental adaptation of Nietzsche’s philosophy.” Similarly, Yılmaz reports that Browne viewed Iqbal’s philosophy as an “Oriental adaptation” of Nietzsche; yet this phrasing does not appear in Browne’s writings in this explicit form (Yılmaz, 2019; Yılmaz, 2023). Rather, it appears that the notion of “Oriental adaptation” is Yılmaz’s interpretive summary of Browne’s generally sceptical assessment of Iqbal and his tendency to explain Islamic intellectual developments through Western philosophical influence, rather than a verbatim judgment made by Browne himself. 
Consequently, what is often presented as Browne’s verdict should be understood more accurately as a retrospective interpretive attribution rather than a primary-source statement. Recognising this distinction is essential to avoid misrepresenting Browne’s cautious orientalist scholarship and to prevent an oversimplified Nietzschean reading of Iqbal’s theistic and Qurʾān-centred philosophy.
Moving forward, Nicholson remarks in his Translator’s Introduction (Nicholson, 1920, pp. ix–x) that Iqbal’s philosophy ‘owes much to Nietzsche and Bergson’. This observation should not be read as an accusation of imitation or intellectual borrowing, but rather as a comparative gesture shaped by Nicholson’s orientalist training and his effort to situate Iqbal’s thought within categories familiar to a European readership. Writing for an audience largely unacquainted with modern Islamic intellectual traditions, Nicholson employs the names of Nietzsche and Bergson as interpretive reference points, not as claims of derivation or dependence. He immediately qualifies the remark by stressing that Iqbal ‘thinks and feels as a Moslem’, thereby affirming the essentially Islamic grounding of Iqbal’s philosophy and indicating that any philosophical affinities with European thinkers remain secondary to its religious, ethical, and metaphysical foundation
One may argue, while Nicholson’s clarification usefully guards against crude accusations of imitation and reflects a genuine respect for Allama Muhammad Iqbal’s intellectual independence, his framing can nevertheless be approached with some caution. By situating Iqbal primarily in relation to Nietzsche and Bergson, Nicholson understandably seeks to render Iqbal intelligible to a Western readership, yet in doing so he may inadvertently foreground European philosophical categories as the principal points of reference. These risks presenting Iqbal’s originality largely through familiar analogies rather than fully situating his thought within the internal debates and resources of Islamic intellectual history. Moreover, Nicholson’s assurance that Iqbal “thinks and feels as a Moslem,” though sympathetic and affirming, may understate the degree to which Iqbal consciously positions himself as a critical interlocutor between traditions, engaging Western philosophy not passively but strategically to reformulate Islamic thought for the challenges of modernity.
Related to this, Schimmel (2009; ch, 4) views Iqbal as a profoundly original thinker whose engagement with Western philosophy, especially Friedrich Nietzsche, was creative, selective, and critical rather than imitative. In Gabriel’s Wing, she argues that Nietzsche was among the most powerful Western influences on Iqbal, but that this influence operated at an existential and psychological level rather than a doctrinal one. Iqbal consciously absorbed Nietzschean ethical attitudes such as the call to live dangerously, the affirmation of struggle, the rejection of passive suffering, and the emphasis on self-development. These themes resonated with Iqbal’s own prophetic temperament and his philosophy of khudī, providing him with a language of heroic resistance against stagnation, decadence, and moral inertia.
At the same time, Schimmel stresses that Iqbal understood Nietzsche’s tragic limitations more deeply than many European critics. In Iqbal’s view, Nietzsche possessed immense spiritual intensity but lacked the inner discipline and guidance required to sustain it. His vision of the ultimate Ego was therefore confined to realisation within space and time rather than rooted in a transcendent spiritual order. Schimmel highlights Iqbal’s remark that in Nietzsche “an immeasurable content and grade of the soul broke at last the vessel,” interpreting this failure through Islamic categories: Nietzsche is likened to a majdhūb, a mystic who attains powerful spiritual states without the guidance of a master. Iqbal even compares Nietzsche’s fate to that of Mansur al-Hallaj, both sought to awaken humanity and suffered for it, yet Nietzsche lacked the anchoring structure of an established spiritual tradition. Schimmel further notes that Iqbal maintained the idea of the Perfect Man to be fundamentally Islamic rather than derived from Nietzsche (Schimmel, 2009; p 323).
It may be argued that, while Schimmel offers one of the most sensitive and balanced accounts of Iqbal’s engagement with Nietzsche, her interpretation tends to understate the depth of Nietzsche’s philosophical influence. By largely confining Nietzsche’s impact to the existential, psychological, and poetic dimensions, Schimmel may leave less room for recognising how Nietzsche also contributed to shaping Iqbal’s conceptual vocabulary of selfhood, struggle, and historical renewal. 
Even if Iqbal’s metaphysical commitments remain firmly rooted in Islamic thought, the structural role played by Nietzschean motifs such as overcoming, affirmation, and creative self-assertion suggests a more sustained engagement than Schimmel’s account fully acknowledges. Moreover, her presentation of Nietzsche primarily as a tragic or cautionary figure may encourage a predominantly theological reading of Iqbal’s response, thereby somewhat downplaying the philosophical seriousness of his dialogue with Western modernity. A more expansive reading would allow that Iqbal could critically reject Nietzsche’s metaphysical conclusions while still drawing productively on his reconfiguration of the heroic ideal under conditions of modern nihilism—an acknowledgement that ultimately reinforces, rather than detracts from, Iqbal’s originality.
Yılmaz (2023) suggests that Nietzsche exerted a significant influence on Iqbal, though not in the sense of direct doctrinal borrowing. Rather, this influence is presented as indirect and functional, mediated through Iqbal’s engagement with nihilism. Rejecting reductive models of influence, Yılmaz argues that Nietzsche introduced Iqbal to “the problem of nihilism in its Nietzschean form,” which “played a dramatic role in shaping changes in Iqbal’s philosophy” (Yılmaz, 2023). He shows that after 1908 Iqbal increasingly employed Nietzschean idioms such as “transvaluation” and the “creation of worths,” even citing Nietzsche’s claim that “the immortality of a people … depends upon the incessant creation of worths,” while simultaneously developing an independent critique of cultural decadence. However, it is less convincing to extend this Nietzschean moment to the Overman as a substantive ideal type within Iqbal’s thought.
Although, Iqbal occasionally employs themes that resemble Nietzsche’s Overman, particularly the rejection of passivity in favour of active self-formation, these can be more plausibly traced to Islamic ethical activism and Qurʾānic notions of moral responsibility than to Nietzsche’s anthropological ideal. Iqbal’s commitment to divine vicegerency, prophetic authority, and universally accessible spiritual perfection places his ideal in clear opposition to the Overman’s atheistic and aristocratic orientation. In this sense, Nietzsche serves less as a source for the content of Iqbal’s ideal human type than as a philosophical catalyst who sharpened Iqbal’s response to nihilism and life-denying mysticism, prompting the articulation of a distinctively Islamic vision of selfhood grounded in ethical agency and spiritual responsibility.
Bilquees Dar (2013) argues that while Nietzsche’s philosophy deeply intrigued Iqbal, the two thinkers ultimately propose fundamentally different ideals of human perfection. Dar maintains that Iqbal drew intellectual energy from Nietzsche’s dynamic vision of life, self-overcoming, and resistance to passivity, and that certain images, symbols, and ideas in Asrār-i Khudī and Payām-i Mashriq show clear affinities with Thus Spoke Zarathustra. Iqbal admired Nietzsche’s courage in challenging stagnant religious and moral traditions and even described him as a thinker whose “mind disbelieves but whose heart believes.” Nevertheless, Dar emphasises that Iqbal consistently rejected Nietzsche’s atheism and his proclamation of the “death of God,” identifying this rejection as the principal line of separation between their philosophies.
Dar further discusses that the divergence becomes most apparent in the contrast between Nietzsche’s Superman and Iqbal’s Perfect Man (Insān-i-Kāmil). Nietzsche’s Superman is presented as a self-legislating figure who emerges in a godless universe and creates values independently of any transcendent moral order. Iqbal’s Perfect Man, by contrast, is firmly rooted in Islamic spirituality and prophetic ethics. Drawing on Islamic mysticism, particularly the doctrine of the Perfect Man associated with al-Jīlī, Dar shows that Iqbal integrates dynamism with moral responsibility and power with obedience to God. Unlike Nietzsche’s Superman, who risks isolation and moral nihilism, Iqbal’s Perfect Man realises freedom, immortality, and creativity precisely through faith, discipline, and service to humanity within a divinely ordered world.
From a critical perspective, Dar’s paper is valuable in clearly resisting the tendency to conflate Iqbal’s Insān-i-Kāmil with Nietzsche’s Übermensch. However, the paper sometimes overstates Iqbal’s acknowledgment of Nietzschean influence and underplays Iqbal’s own insistence on the independence of his thought from Western philosophy. While Dar is right to highlight conceptual parallels especially in dynamism and self-affirmation, these similarities are better understood as selective appropriation rather than philosophical dependence. Iqbal does not merely “add spirituality” to Nietzsche; rather, he reorients the very meaning of power, individuality, and perfection within an Islamic moral and metaphysical framework. As such, Nietzsche functions more convincingly as a stimulus or foil in Iqbal’s project than as a source, a distinction that is essential for avoiding reductive readings of Iqbal’s intellectual originality.
Akram and Akram (2022) examine Iqbal’s concept of the Momin (believing human being) through a close reading of his poetry in the light of Qur’anic verses. Writing in Arabic, the authors argue that Iqbal’s poetic vision of humanity is fundamentally rooted in the Qur’an and the Sunnah, and that the Mard-e-Momin occupies a central position in Iqbal’s moral, spiritual, and civilisational thought. They show that Iqbal consistently presents the human being as God’s vicegerent on earth, endowed with responsibility, freedom, courage, and creative agency. The paper highlights how Iqbal uses Qur’anic allusions and prophetic models to awaken contemporary Muslims from passivity, urging them to reclaim their ethical mission and historical role through faith, action, and unity (Akram and Akram, 2022).
The authors further argue that Iqbal’s Insān-e-Kāmil is not a secluded mystic but a morally disciplined and socially engaged individual who harmonises reason, emotion, love (ʿishq), and action. Drawing on Qur’anic concepts such as khilāfah (vicegerency), moral struggle, and freedom of choice, the paper demonstrates that Iqbal’s vision of human perfection integrates spirituality with worldly responsibility. According to the authors, Iqbal rejects both ascetic withdrawal and materialist reductionism, presenting instead a Qur’anically grounded humanism in which the believing individual transforms both the self and society. The article thus positions Iqbal’s poetry as a religious and ethical project aimed at renewing Islamic civilisation and offering a morally oriented model of humanity to the modern world (Akram and Akram, 2022).
It is plausible to suggest that the arguments advanced by Akram and Akram (2022) are persuasive in their insistence that Iqbal’s conception of the Momin is fundamentally Qur’anic rather than derivative of modern Western philosophical models. By grounding their analysis directly in Qur’anic verses and prophetic exemplars, the authors convincingly demonstrate that Iqbal’s vision of human perfection emerges from within the Islamic intellectual and spiritual tradition itself. Their Arabic-language exposition is particularly effective in showing how Iqbal’s poetic vocabulary, imagery, and ethical ideals are saturated with Qur’anic meanings, making it difficult to interpret his anthropology as merely a poetic abstraction or a philosophical borrowing. In this sense, the paper successfully reinforces the view that Iqbal’s emphasis on freedom, action, courage, and selfhood (khudī) remains inseparable from faith, moral responsibility, and divine purpose (Akram and Akram, 2022).
On similar lines, Maruf (1982) also claims that the widespread attempt to trace Muhammad Iqbal’s concept of the Perfect Man to Friedrich Nietzsche is historically and philosophically mistaken. He maintains that Iqbal’s doctrine was formed independently, rooted primarily in Islamic mysticism—especially the thought of al-Jīlī and Ibn al-‘Arabī—well before Iqbal encountered Nietzsche. While acknowledging superficial resemblances, Maruf emphasises fundamental differences: Iqbal affirms the reality of the self (khudī), moral struggle, spiritual evolution, personal immortality, and a non-material conception of time, whereas Nietzsche denies the self, reduces conflict to political or biological dominance, rejects immortality, and remains bound to a materialistic worldview. Consequently, Maruf concludes that Iqbal’s Perfect Man is a moral-spiritual ideal grounded in Qur’anic metaphysics, radically distinct from Nietzsche’s biologically conceived Superman.
Maruf recounts that Iqbal “was aware of the common misbelief that he had been influenced, in certain important respects, by Nietzsche in formulating his concept of the Perfect Man.” Iqbal himself clarified that he had been writing on the Sufi doctrine of the Perfect Man (Insān al-Kāmil) for over two decades before ever reading Nietzsche. He also notes that Iqbal located the roots of his ideal not in Western existentialism but in Islamic mysticism, especially in the writings of Ibn al-‘Arabī and al-Jīlī, both of whom articulated a vision of human perfection centuries before Nietzsche. Moreover, he goes on to suggests that Nietzsche possibly borrowed his idea of the Superman from Eastern thought. 
One may safely say that Maruf observation is persuasive in correcting reductive attempts to derive Iqbal’s concept of the Perfect Man from Nietzsche and in firmly re-anchoring Iqbal’s anthropology within Qurʾānic metaphysics and the Sufi tradition of Insān al-Kāmil. His emphasis on Iqbal’s independent intellectual formation and on the deep structural differences between the Mard-e-Momin and the Übermensch provides an important counterbalance to influence-based readings. 
However, Maruf further suggestion that Nietzsche may have borrowed the idea of the Superman wholesale from Eastern thought is less convincing and risks reproducing the same kind of oversimplification it seeks to resist. While Nietzsche’s engagement with Eastern ideas and motifs warrants serious consideration, the question of transmission, mediation, and transformation remains complex and cannot be settled through broad claims of derivation. This aspect of the debate therefore calls for more nuanced historical and philosophical research, attentive both to Nietzsche’s intellectual context and to the multiple, indirect pathways through which ideas travel across cultures.
Taken together, the scholarly positions surveyed reveal a broad spectrum of interpretation, ranging from claims of direct Nietzschean influence on Iqbal to arguments that the similarities between their ideals are merely rhetorical or thematic rather than conceptual. What unites these perspectives is the recognition that Iqbal engaged Nietzsche seriously, either to draw upon his critique of complacency or to counter his nihilism. On balance, however, the evidence supports the conclusion that Iqbal’s Mard-e-Momin emerged independently from Islamic metaphysics rather than as a secular adaptation of Nietzsche’s Superman: although Iqbal occasionally echoes Nietzschean language of strength and creativity, he consistently reorients it toward divine purpose, affirming, as he states in The Reconstruction of Religious Thought in Islam, that “the ideal of man is not the denial of God but the realization of the self through Him,” thereby transforming Nietzschean motifs within a Qurʾānic vision of moral responsibility and vicegerency.
[bookmark: _Toc219436520]Conclusion
The comparison between Nietzsche and Iqbal reveals two ambitious modern attempts to reimagine human destiny in response to civilizational crisis. Nietzsche diagnoses the spiritual collapse of nineteenth-century Europe and answers it with an ideal born from nihilism, affirming autonomy in a godless world through the will to power and the creation of values, whereas Iqbal responds to colonial domination and moral-political decline of Muslims by grounding renewal in faith and the conviction that human life already participates in divine creativity. Although both ideals praise courage, intensity, and the overcoming of mediocrity, they diverge decisively in metaphysical orientation and ethical purpose. Nietzschean freedom tends toward negation and rebellion, while Iqbal’s freedom is realised through harmony with the divine will. 
Accordingly, Iqbal’s engagement with Nietzsche is transformative rather than derivative, since Nietzschean motifs of strength and self-overcoming are reinterpreted through Qurʾānic revelation and the Sufi tradition of Insān al-Kāmil, turning autonomy into responsibility and power into service. Where Nietzsche’s ideal stands alone, bearing meaning without transcendence, Iqbal’s stands as God’s vicegerent (khalefa), sharing in divine creativity while remaining accountable to moral law. Thus, the dialogue between Nietzsche and Iqbal ultimately reveals two irreconcilable paradigms of modernity: one secular and tragic, in which meaning is wrested from a godless world through solitary self-assertion, and the other sacred and redemptive, in which human strength is realised through fidelity to God and moral purpose. Iqbal’s Perfect Man therefore stands not as a Superman in Islamic guise, but as a distinctly theistic ideal grounded in the Qurʾān and the spiritual legacy of Rūmī, where true power does not arise from the ego’s isolation but from its conscious union with the Eternal. 
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