THE IMPACT OF KHAWAJA HAFIZ ON
IQBAL'S THOUGHT

Abbadullah Faroogi

A student of Igbal's poetry will not fail to notice that the influence of
Khawaja Hafiz Shirazi"” on him is both wide and deep; and it will be

Y. Khawaja Hafiz, a contemporary of Dante, was born in the romantic city of
Shiraz, named also eulogistically the "rose garden of Persia". Shiraz was then the
capital of the ancient kingdom of Persia and was ruled by the dynasty known as
Muzzaffarians. He was thus born most propitiously since all things favoured his
rapid rise to fortune (save those petty jealousies with which all genuises must
contend). His proper name was Mohammad Shams-ud-Din, but he is universally
known as Hafiz. He spent most of his long life in Shiraz. His ancestors belonged to
Isfahan but his father, Baha-ud-Din had taken up his abode in Shiraz, where he
earned his living as a merchant or, as some say, a baker. Just before he died, Baha-
ud-Din, failed in business The two elder brothers of the poet wasted the whole
property in riotous living, leaving the poor boy and his mother in the lurch. Hafiz
managed to obtain some education and learned the Holy Quran by heart. This
carned him the title of Hafiz. Later in his life when he became a poet, he adopted
this title as his nom de plume. He is recognised on all hands as the best of all Ghazal
Writers of Persia, and one of the finest lyric poets that the world has produced. The
most outstanding characteristc of his poetry is the perfect harmony of words and
ideas, As a singer of divine love he is unequalled by any other poet of his country.
His bilingual poems show that he had a good knowledge of Arabic. He wrote foot-

notes on Kashaf ( GULS), but unfortunately they are not traceable He was well

versed and skilled in Muslim Jurisprudence. He also acquired competence in all the
sciences taught in his day. He was courted by many Princes, notably by the Great
Temur and by Sultan Ahmad Ilkhani, His high character is seen when he
courteously refused such high promotions and preferred a quiet life of retreat with
his books and friends,
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Compare these lines with the following lines of Iqbal:
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"Subservience to others is a proof of the self's immaturity.

Rise superior to such leaning, 0 bearer of the cross. How long wilt thou bow at

the courts of kings?

learn from thy God the joy of self-respect'?

He saw as many as seven rulers changing thrones at Shiraz. During the
reign of Shuja, who became King in 1358 A,C., Hafiz was appointed professor
of Quranic Exegesis at the Royal College of Shiraz by the Minister, Khawap
Qiwamuddin,

Anecdotes from Hafiz.

It may be noted that Sultan Ghias-ud-Din Azam Shah of Bengal, sent
his emissary to Hails, asking him to visit Bengal. The Sultan sent him the first
line of his couplet. 55, ¥ 5 OS5 5 s s 4l for completion by Hafiz, as
he and his court poets failed to do so. Hafiz did it but declined to leave
Shiraz and come to Bengal. He said inter alia that "Bengal parrots will
become sweet-tongued with the sugar candy of Persia being sent to Bengal".

The story goes that Sultan Azam Shah fell seriously ill and expressed the
wish that the lady loves Sery (5,~ ), Gul (%) and Lala (44 ) should wash his

dead body after his death. The Sultan survived but his beloved trio being
joked and scandalized by others as washers of the dead (..Jt.2 ), felt the sting



of the satire and complained to the Sultan who improvised the firs: tine
quoted above, meaning; "My talk, O Saqi ! continueth to be of Serv, Gul and
Lala". The other line did not come in quick, so reference was made to Hafiz
whose reputation had travelleed far and wide. The first six lines of the cont.
pleted Ghazal are as under
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"My talk, O Saqi! continueth to be of Serv, Gul and Lala (Cyptress, Rose and
Tulip). And this talk goes on between the three body washers

Drink on, for the new bride of the garden is in full bloom. Work proceeds
these days by the good offices of a go-between.

The parrots of India will become sweet-tongued all, now that the Persian

sugar-candy is going to Bengal".

Unlike his illustrious predecessor, Sheikh Saadi, Hafiz never left Shiraz
except on one or two occasions. He was not much of a traveller, and his life
was chiefly spent in retirement at Shiraz. Hafiz loved Shiraz, a city for which
he expressed his love in many of his poems. In one of these the following
verse occurs:
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On one occasion, on the pressing invitation of Mahmood Shah Bahmani
of Deccan, he was tempted to visit India and accordingly embarked on one
of the royal ships but a storm soon broke out on the sea, which frightened
him so much that he was eventually put back on the shore. Returning to

Shiraz he wrote the following charming ode and sent it to the Sultan through
Fazlullah. (vide Tarikh-i-Farishta).
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When Temur captured Shiraz in 1387, he summoned Hafiz before him
and reproached him for writing the following verse:
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'If that Turkish maid of Shiraz takes my heart, for the mole of her cheeks, I
would give away Bukhara and Samarkand”,

"Are you the one", said Temur sternly, "who was so bold as to offer my two
y s Vs Y

great cities for the mole on your mistress' cheeks'?

"Yes Sir", replied Hafiz, "and it is by such acts of extravagance that I
have brough myself to such a state of poverty that I now solicit your
bounty". Temur felt flattered and rewarded the poet generously.

One more characteristic story is told of his very young days His uncle
had gained some renown as a poet, and Hafiz as a consequence was initiated
into the mysteries of prosody at an early stage of his life. One day, however,
his uncle went out leaving an unfinished Ghazal on his table. Hafiz, roaming
about, saw the poem, and adding the requisite further verse, began to recite
it. He found that in the verses written by his uncle, there were se%ooral
mistakes in the metre. He corrected his errors and left the poem, When his
uncle returned, his amazement and fury knew no bounds, since he realised
that his nephew had the elusive muse within his soul and his jealousy of his
own reputation blinded him to the merit of the accomplishment of Hafiz.

Hafiz never pretended to more than human virtues and it is known he had
human propensities, for in his youth he was passionately in 'love with a girl
surnamed "Shakh-i-Nabat" or the Branch of a Sugat-cane, and Prince of Shiraz was

his rival. The poet himself alludes to it in one of his poems.

There is a place called Pir-i-Sabz or the Green Old Man at a short
distance from Shiraz, and popular opinion had long prevailed that a youth
who should pass forty successive nights without sleep there would infallibly
become an excellent poet. Young Hafiz accordingly made a vow that he
would serve that apprenticeship with the utmost exactness and for thirty-nine



dap vigorously discharged his duties, walking every morning before the house
of his mistress and passing the nights away at his poetical station, but on the
fortieth morning he was transported with joy on seeing the girl beckon to
him through the lattices and inviting him to enter, She received him with
rapture, declared her preference of a bright genius to the son of a king and
would have detained him all night, if he had not recollected his vow, and
resolving to keep it inviolable returned to his post. This is grounded on these
couplets of Hafz.
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The people of Shiraz add that early next morning, an old man in a green
mantle, who was no less a personage than "Khizt" (,1) himself, approached

him at 'Pir-i-Sabz' with a cup brimful of nectar and rewarded his
perseverance with an inspiring druaght of it. After his juvenile passions had
subsided, we may suppose that his mind took the mystic bent which appears
in most of his compositions, for there can be no doubt that the following

distiches, collected from different odes, are related to the mystical theology
of the Sufis.
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"In eternity without beginning, a ray of thy beauty gleamed, then

love sprang into being, and cast flames over the whole world".

Haas, thus, vigorously maintains that when man comes into being,
something of heaven yet lingers around him He has faint reminiscinses of the
celestial glory which surrounded him in the heavently home he has left. Lofty
idealism still fills his soul. He retains some of the spiritual insight of the
blessed seer. The one omniscient soul in him is still eager to break through
the bonds of matter or the phenomenal world in order to find self-
knowledge which is the object of its earthly quest.



interesting to trace it out. In order to understand and appreciate the thoughts
of both the poets one needs an intuitive and inner under-standing. For mere
words are insufficient to convey the deep meaning and beauty of their
expression.

The chief claim of Hafiz to immortality is that he succeeded in sounding
the depths and reaching the heights of human emotions. He portrayed life —
spiritual, mental and physical — as it really is and did not hesitate to, speak
his mind when he felt the necessary course to take. This has brought him in
conflict with the pure moralists and ethicists who point to his life and verses
for confirmation, as his being immoral and far from being exemplary. There
were times when Hafiz gave him-self up completely to wine, woman and
song. His following couplets relate indubitably to human love and sexual
gratification:
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"In this age the only friends who are free from blemish are a flask of
pure wine and volumes of elegant love songs".
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Hafiz yearns for his Ideal;
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"Where are the glad tidings of union with thee that I may abandon all desires
of lite! I am a bird of holiness and would fain escape from the net of the world.

Shed forth from the cloud of heavenly guidance one cheering shower before
the moment I rise up like dust from the midst".



"The poignant liquor which the Sufi calls the 'mother of sins', is
pleasantter and sweeter to me than the kisses of a maiden".
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Again,
"To utter to thee the state of my heart is my desire.
To hear the news of my heart (by way of counsel and advice) is my
desire".
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"An auspicious night like this, precious and holy,
To sleep with thee till day is my desire.
Alas! the unique peatl, so tender,
To pierce in the dark night is my desire.
0 breeze, tonight give help

For in the morning time to blossom is my desire".

These verses are strongly tinged with sexuality, and it is extremely
difficult to find any mystic meaning underlying them. Therefore one has to
admit that Hafiz had human propensities and was consequently dominated
purely by sensualism when he wrote these verses. It is, therefore, fantastic to
say that they have a mystic import which the common man cannot grasp.
There were times when Hafiz gave himself completely to wine, woman and
song. Consequently, in some of his verses the apparent abandonment of
everything in order to fly to pleasure has led some critics to consider him
more than an ordinary profligate.



II

On the other hand, many zealous admirers of Hafiz insist that by wine
he invariably means devotion; and they have gone so far as to compose a
dictionary of words in the language, as they call it, of the Sufis. In that
vocabulary "sleep" is explained by meditation on divine perfection and
"perfume" by the hope of divine favour; "kisses and embraces" the raptures
of piety; "idolaters, infidels and libertines" are men of purest religion and
their idol is the Creator Himself. Beauty denotes perfection of the Supreme
Being, "tresses" are the expansion of his glory, "lips" the hidden mysteries of
his essence, and "mole", the point of indivisible unity. Lastly, wantonness,
mirth and inebrity mean religious ardour and abstraction from all terrestrial
thought. To these may be added the following few terms, which I discovered
during my study of Diwan Hafiz:—

ol Al sa Llemeans the ultimate reality, «ac means mental agony
. ' .
caused by separation from the beloved, ¢5  uns means beloved, Pir ( old)

means a deserted friend or jilted lover, L& means everlasting joy of love

and union, and wine means love.

According to Hafiz, all men are not equally endowed with the divine
impulse of love to be able to attain the happy stage of union with the
Supreme Reality. This is the lot of a few.
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"O Halfiz, unless the particle is endowed with high spirit, it cannot aspire
for the fountain of the glittering sun".

According to him, people separated from the chief fountain of life are
destined to live in a perpetual state of gloom and mental agony. Just as,
according to Hafiz, Love, Beauty and Eternity are three aspects of the same

reality, similarly, he maintains that ugliness, mortality and mental agony («as

) are the three chief characteristics of the state of separation from the
ultimate source of Beauty and Love. He beautifully illustrates this point in his



following couplet:
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"We had to undergo sorrow and grief for forty years till at last our lot
fell into the hands of two years old wine".

In the following verses. Hafiz further illustrates the meaning of his
terms:

.,\.::,J;T DL e s 45 and Aas BES L Y€ By VI Vs SRSV I ST1C

"It is on account of the foul play of time that I still harbour doubt as to
the end of my grief with the union of the beloved".
Again
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In the following couplet the term "Pit' means a jilted lover:
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Thus, the state of agitation or mental agony is invariably caused by
separation from the Supreme Love or Beauty. Its accessary results are
ugliness and mortality. In order, therefore, to attain immortality one has to
drink deep from the fountain of Beauty and Love. Hafiz gives expression to
this in the following couplet::
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Further, it is note-worthy that in the terminology of Khawaja Hafiz



"Youth" (o L&) invariably means one endowed with the divine impulse of

love and beauty, while Pir (. ) is one who has grown old and ugly for want

of love and divine glory. This is illustrated beautifully in the following
couplet:
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G "Although I am old, press me to thy breast one night,

And at dawn I shall arise young from thy side".

Hafiz identifies Love, Beauty and Eternity and uses these terms
figuratively. Those who use these terms literally, utterly fail to grasp the
underlying conception of Love and Beauty advocated by Hafiz. The study of
the genius of Iran would not be complete without some examples of his
work. Below, therefore, are given examples of his metaphysic and Sufi
philosophy along with some of his most illuminating odes and couplets
which will help us fathom his nature. The point at issue is to determine
whether the poems of Hafiz should be taken in a literal or figurative sense.
The question does not admit of a general and direct answer, for even the
most enthusiastic of his commentators allow that some of them should be
taken literally.

The fact that mysticism had been in existence years before Hafiz was
born and there had been in existence many glossaries bearing such titles as "a
key to the correct interpretation of Sufi (mystic) terminology", establishes
that Hafiz too had initiated mystic terminology. If we read some of his
Ghazals in the Sufi fashion, we can realise this truth. His art, of course, lies in
the fact that he succeeded in creating the same effect on the readers which
swayed him to write. He has infused a new life into poetry by skilfully
mingling in his verse divine and human love. As he says
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"I advised him to avoid the company of sweet-hearts and associate
himself with the Absolute:

He said in reply: both the forms are permissible in the domain of His

love".

11T

A careful reading of Hafiz' odes, keeping in mind the metaphysical
interpretations of the imagery used by the Persian mystical poets, will leave
no doubt about his connection with Sufism. In the following verses he has
given expression to Sufi ideas regarding pre-determination, the unity of
being, the human soul's relation to God, the Sufi way of purification,
repentance, conversion, self-extinction and illuminative life etc.

O "Sufi, forbid me not wine.

For the All-wise, in the eternity without beginning

compounded my nature with pure wine".
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"A grain of the harvest of existence cannot take up whoever in the path
of effacement and God sowed not a grain".
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"With Love's eye one can behold the face of the beloved (God). For the
radiance of the face of the lovely ones spreads from Qaf (Caucasus) to

Qaf".
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"Tell the tale of ministrels and wine. Little seek the mystery of the world,
For this mystery none has solved nor will solve through his wisdom"
R N R S ST
jl,éju,»ciéjdfu;&)cssh‘l‘aJW'pi
"O heart! complain not of sepatation,
For in the wortld joy and grief, thorn and rose,
Ups and downs go side by side".
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"From the moment I heard the divine utterance:'We have breathed into

man a portion of our spirit', I was assured that we are his and He ours".
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"The companion, the minstrel and the Saqi constitute one Being The
fancy of water and clay is illusory".

Thus, from the Sufistic point of view Hafiz' poetry has multiple
functions. It may be read for the apparent contents alone ; it may be recited



under certain conditions to provide special improvements in the range of
consciousness. He is then to be numbered among the greatest mystics of all

times. It is perhaps this which caused him to be called &l 4LJ (the

tongue of mystery) which is the secret of his powers.

v

While going through the poetry of Hafiz and Igbal one is bound to be
struck with many similarities of ideas and ideals. In this article we have to be
content with making only a few comparisons and observations illustrated
with quotations from the poems of both the poets. As compared with Igbal,
Hafiz believes in the unity of existence, a doctrine which maintains that all
things are God. The phenomenal world is the outward manifestation of the
one real.

Hafiz observes that when the final nearness is attained, the human soul
becomes absorbed in divinity. Thus the doctrine of Hafiz may be described
as Pantheism. It interprets belief in one God who is eternal, without
beginning and without end. The human soul is also considered to be eternal
in the same sense, inasmuch as it is an infinitely small emanation of the
absolute God whose spirit pervades all space. The souls of infinite creations,
according to Hafiz, differ infinitely in degree but not at all in kind from the
divine spirit in which they are particles and in which they will be ultimately
absorbed.

Thus, according to Hafiz, God alone is the Absolute Ego and the
Absolute Spirit. In all individuals the same ego or spirit manifests itself. They
are like mirrors wherein God reflects Himself. Says Hafiz
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"The Absolute existence castaglance to behold His own form in the

world. He pitched His tent on the water and clay of Adam".

In this way, the spirit may be conceived as one from one point of view
and many from another point of view. Hafiz explains this:



CA.M?; )L::Z;s.l rv.“J:J J s‘j,j:du db Le
Jj.) U’El J}’ F’g d.f b u)bﬁ )Lf BL

u\.ﬁ.‘L} LJ‘}"‘Z"; 0 2 2J djle} sl ULY

"The austere one and the intoxicated one (the profligate) both are of one
family. To whose glance shall we give our heart ?» What choice have
we?" "In the matter of rose-water and the rose, the decree of Eternity
without begiming was this: one should be the bare-faced one of the
bazar and the other hid behind the veil".

v

On this issue, Igbal revives the tradition of Ishraqi philosophy according
to which Light means Self-conscious existence. Light is being and existence
its absence, darkness, non-existence. The being that, is conscious of itself is
really existent in itself. If a being is unconscious of itself, that is, devoid of
light, it is non-existent. In the metaphysics of Shah'ab-ud-Din Suhrawardj,
the contemplating being must dissolve itself in the contemplation of a higher
being. The light which is diffused in all directions, returns to itself, dissolving
all the grades of being in the light of lights. Hafiz maintains that the thrill of
ecstacy is a thrill with which man surpasses the limits of his ignorance and
comes to a partially regained consciousness of his eternal being. Thus he
says, we are that what we adore. Igbal rejects all these Pantheistic views and
develops his own ideas of ascension and elevation of ego. In the eatly stage
of his career, he fully agreed with Hafiz, even on this point, but later on
developed his philosophy of ego, according to which there is no possibility
of submergence of the finite beings into the Supreme Being. For God holds
the finite egos in His own Self without obliterating their existence. Thus the
moral and the religious ides according to this changed attitude of Igbal is
"self-realisation". Igbal explains his view-point by pointing out that "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"l. His poetry bears ample testimony to this faith. Says
he:
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"O pious one, who can see only superficialities,
I grant that the self is mortal.
But thou hast failed to see the tempest

concealed in the bubble".

In the ultimate analysis, however, it would be apparent that the goal of
the two poets (i.e, Union of self with the Absolute) is the same, though it can
be reached by two different paths. Thus, whether the end is to be achieved
by being absorbed in the Absolute or by absorbing the Absolute within the
self, is a question of method. Thus the methods of approach to their
common goal differ. The path of Hafiz is of love, peace and tranquillity,
while that of Igbal is of stress and struggle. This difference becomes evident
from their following respective verses:
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"In the world so pass that when thou art dead and become dust of the
path, nothing malign should reach any one from our both".

Igbal, on the other hand, says
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"In the world so live that if your death signifies eternal death,

then God should blush at His conduct".

The verse simply means that since life means action directed to some
goal, the death of an active being will certainly mean a break or a dead-lock



created in the purposive activity of God for which He created man and
breathed His spirit into him. Therefore, the directive nature of the finite ego
is derived out of and proceeds from the directive energy of God. When God
breathed into man His spirit, it is this essential and uniqueness of His nature
that He imparted to man. It is man's fundamental experience of purposive
action, of his striving and reaching end which convinces Igbal of the
individual's efficiency as a personal cause. It is this directive control that
makes man a free personality akin to the ultimate ego. It follows that there is
no striking difference between Igbal and Hafiz with regard to their
conception of the nature of the finite and the Infinite. As Hafiz says:
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"The moment I heard the divine utterance

'l have breathed into man a portion of my spirit'

I was assured that we are His and He ours".

According to this theory all manifestations perceived by the senses are
only indicative of one Supreme Being. It signifies that all existence tends to
become one indivisible unity, namely God. Hafiz maintains that all things
including man proceed from one, all-embracing power, forming an integral
part of Him. The same idea works in the mind of Igbal who sometimes
dwells on this theme:
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"Whom seekest thou so restlessly ? He is manifest while thou art self-
veiled.

Seek Him and thou shalt discover naught but thy own self; seek thy self
and thou shall not but discover Him".

Hafiz gives a clearer and more luminous expression of this idea in his



following verse
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"Within my shattered heart, I know not who dwells,

For I am silent but He is in clamour and tumult".

It short, whereas Hafiz maintains that all existence tends to become one
indivisible unity, namely God, Igbal asserts the uniqueness and sovereignity
of the individual ego. He believes in the doctrine of self. This end can be
achieved by absorbing God within oneself and not allowing oneself to be
submerged in God.

It is on account of this method of approach to his goal that Hafiz is
often accused of preaching resignation and inactivity. Igbal condemns his
philosophy of life because he deprecated a life of active striving in the world
of concrete force and phenomena ; but a little consideration will show that
this is not always the case. Far from preaching passive and inactive life, Hafiz
insists on active and strenuous life of individuals, so as to be able to
overcome odds and obstacles in the path of love. He is definitely of the view
that a lover's personality is sharpened and steeled through a life of active
experience. According to him, the odds and sufferings are of particular
importance in love, as they serve the useful purpose of strengthening the
character of the lover. Here are some illustrations:
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"Peace and tranquillity are repugnant to the affairs of love.

Woe be to the heart that secks remedy of the pain of your love".



"So long as thousands of thorns do not come forth from the earth Not a

single rose appears on the rose bush in the garden".
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"No one can avoid the burning of heart in the matter of love;

I stand like a candle, so do not frighten the people of my inner burning".
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"O friend, do not expect tranquillity and sweet repose from Hafiz ;
Neither does he know peace, nor slumber".
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"The travellers of the path of love undergo a lot of trouble;

The companion of love cares very little for the ups and downs in his

way'.
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"O heart! Do not turn away from the odds of love, for a brave traveller
y )

has no fear of ups and downs".

Igbal who awakened the Muslims to their choicest misssion of life,
infused in them the spirit of life, poured fresh vigour in their body, and
inspired them to shake off their slumber. His message to the nation is the
message of life, action and struggle. He expresses his perpetual quest of the
infinite in the following verse.
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"A wild wave rolled fast and said,



I exist if I move; I cease to exist if I do not".
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"In the creed of the living souls life means nothing but striving,

I declined to undertake the journey of Ka'ba, as it was not beset with

dangers".

In the prologue of Asrar-i-Khudji, Igbal explains his dynamic philosophy
thus:
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"The Fountain of life hath been given to me to drink;
I have been made an adept in the mystery of life;

The speck of dust was vitalised by my burning song;
It unfolded wings and became a fire-fly".
Again he says:
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"It is the ignorant who say: 'Adjust yourself to your times';
If the times do not conform to your wishes, fight against them".
Again Igbal says:
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"A tumultous life is better than perpetual peace; a dove becomes a
falcon due to agitation in being entrapped.

You do not know anything except submissive prostration; stand up like
a cypress, you, slow in activity. You hardly realise yet that desire dies with
union. What is ever-lasting life? It is ceaseless burning".*’

Igbal thus apparently provides us with an instructive contrast with the
ideas of Hafiz; yet deep thinking will reveal that both teach the same lesson
of living active and strenuous life.

A good deal of Igbal's poetry is devoted to this intense and consuming
faith. Thus, life as Igbal iterprets it, is a prepetual change, a continuous

journey of man to new goals and new triumphs, while rest spells death:
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"Our creed, like that of a swift-footed wave, is the adoption of the road

and rejection of the goal".z1

VI

Both Hafiz and Igbal are unanimous in holding that love individualises
the lover and beloved. They define life as continuous restlessness, constant
burning and ceaseless quest. While for Igbal, it is a wish to advance on the
journey without longing for the goal, for Hafiz it is a wish to attain union
with the eternal Being,.

Igbal maintains that God is not necessarily the goal, for He Himself is in
pursuit of man:

"Life wherever it may be, is a restless search; unresolved is the riddle—
am I the quarry or is He ?"

20 Payam.i-Mashriq P. 99, P.99.
21 Payam.i-Mashriq P.48.



According to Igbal, the submergence of the finite into the infinite means
the end of love and individuality. He therefore says:
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"Thou knowest not that love dies on achieving union. What is life ever-

lasting? It is ceaseless burning".

Again he says
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"Life is preserved by purpose;

Its origin is hidden in desire.

Desire is the soul of the world of hue and scent;

From the flame of desite the heart takes life;

Desire keeps the self in perpetual uproar;

It is a restless wave of the self's sea".

The same idea is expressed by Hafiz in his beautiful verses, though
unlike Igbal his ultimate aim is not the affirmation but the negation of the
self. Says he

Xyls < rvqt:u 23 “ UU,
WL&JJ‘)JWJ}QMJC«STJ

"In the cloister of the Magian, they hold me dear for the reason that in

our heart a fire that does not die is ever burning".

Yearning for the Supreme Being, as Hafiz maintains, is from eternity
without beginning and will continue till eternity without
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"Not at this time Hafiz' heart is in the fire of search; for in eternity
without beginning it possessed the mark of love like the self-growing
wild tulip."

In the following verse Hafiz observes that immortality is the lot of one
who cherishes love with the infinite.
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"Save my heart which is burning with your love from eternity without
beginning to eternity without end, I have heard of none who remained
list in this affair for ever".

Thus in dealing with the question of immortality of self both Igbal and
Hafiz are unanimous, holding that personal immortality is not man's by right,
but can only be achieved by personal efforts. The way is always open to man
to achieve this high ideal and become immortal.

Although man's ego has its beginning in time, with the emergence in the
spatio-temperal world, this finitude is not a misfortune. It is with the
irreplaceable singleness of his individuality that the finite ego will approach
the infinite ego to see for himself the consequences of his past action and to
judge that one can reach the high point of self-possession through divine
force of love. Likewise, Igbal maintains that one can preserve one's
individuality in contact with the infinite ego. Both regard the path of love as
arduous and beset with perils. These obstacles and negative forces in the way
of life are, however, necessary and vital. For the evolution of life cannot
become complete without its struggle with the forces which negate and
oppose it. Therefore, both Igbal and Hafiz welcome all difficulties, dangers
and sufferings in the pursuit of their ideals. For instance, says Igbal:
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"O thou, who seckest thy ease on the banks of the river, rise up for you
have still a great task before you of battling with the whirlpool and

crocodiles".
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Thus according to Igbal one has to stake one's life to make a way.
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"The self becomes more mature through sufferings until it rends the
veil that covers God".
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"Get profit out of loss; the rose has created pure gold by rending its
breast! If thou art wounded, make pain thy remedy.

Accustom thyself to thorns that thou mayst become entirely one with
the garden".

Like Igbal, Hafiz also believes that nothing comes easy to man. One has
to win one's heart's desires with one's blood:
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"Until from the soil spring not a hundred thousand thorns,
No rose can appear from a rose-bush in the garden".
Again he says:
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"Hafiz grieve not at the autumn wind which blows in the garden of the
world. Exercise reason: Where is there a rose without thorn?"
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"In the garden none plucked a rose without thorns. The glotious lamp
of the Prophet is destined to be with the flame of Abu Lahab".

According to Igbal man has got the mission of conquering the op-
posing forces and mastering nature to remould it nearer to his heart's desire.
This struggle with the opposing forces will undoubtedly develop the self and
thus save it from dissolution at the time of death.

VII

Love and beauty are two aspects of the same reality.

"Beauty is love and love is Beauty, and a thing of beauty is a joy for
evet", constitutes the main theme of Hafiz' poetry. Love and Beauty, the
divine and spiritual in nature, are identical. As Hafiz says:
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"In the eternity without beginning a ray of beauty began to gleam; then
Love aroise and cast flames over all the world".

In his view, Beauty is not something physical or corporeal, nor does it
consist in the expression of lovely features of the human body. It is the
expression of love. According to Hafiz, love is the inner urge of life which
emanates from the celestial Beauty and pervades the heart of divine
luminaries. Thus the fininte being is both love and beauty, just as the Infinite
is. In the couplets that follow Hafiz illustrates the subjective nature of beauty.
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"Neither eye nor tresses, nor cheeks nor mole constitutes beauty; it, on
the other hand, involves thousand subtle points in its scope". It is the
hidden element that kindles the fire of love. Neither does it consist of
ruby lips nor the green down of the beloved".

The same idea is expressed by Fughani:
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Hafiz further holds that divine love not only lends charm but also
immortalises its recipient:
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"Never dies a man who is inspired by the divine force of love. Our
immortality is recorded for ever in the annals of time".

"Beauty is the expresion of love," says Hafiz; "the perfume of the rose is
in no need of the musk of China and Chigal — for its pod of musk is from
fastening the coat itself".

Hafiz spoke with convincing passion that beauty is the product of love
while immortality springs from beauty as well as love. To make this point
clear, he illustrates
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"If, like Alexander, you desire immortality, gain occess to the beloved's
lips. Quaff pure wine in the assembly of the fairy-faced cup-bearer".

Again
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"The charming beauties of Persia are life-giving. 0 cup-bearer, bring
these glad tidings to the old men of piety".
Nazriri gives expression to the same idea:
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Igbal strikes a similar note in the Javid Namah:

"Noble Sir! do you know what it is to be? To take one's share of the

Beauty of God".

Thus separation from the supreme beauty is the chief cause of ugliness
and mortality. This state of separation ( a=¢ ) and the suffering from this

anguish is termed as "Pit". Thus in the terminology of Hafiz "Pit" is one who
is bereft of divine glory and grace. Youth (shabab) on the other hand means
union and full enjoyment of divine love. Hafiz explains these in the follow
ing verses:
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"I am rendered old not by the passage of time. Rather my old age is due
to the indifferent attitude of my beloved who passes by me like time".

"Although I am old, press me fast to thy breast one night that at dawn I
may arise as a youth from thy side".

Both Igbal and Hafiz maintain that beauty is the manifestation of the
divine force of love. Hafiz says
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"The petfection of love and beauty lies in the mutual exchange of loving
glances. So follow the masters in this particular art".

"The rose branch of thy beauty never assumed charm by itself. It was
rather I who infused this spirit of beauty into thee by my breath".

The theme recurs in his poetry again and again:
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"My face turned golden on account of the blessed touch of thy love;

indeed, it is by virtue of your good wishes that clay turns into gold".

Again he says:

"Every fresh rose that has adorned the garden by its appearance, gains
hue and scent from its association with the beloved".

Again:
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"That which turns a black heart into gold by its reflection, is the alchemy
that is found in the company of Derveshes".

Igbal also advances expression of the same thought:
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"It is love that imparts colour to the tulip;
It is love that agitates our soul.

If you open the heart of the earth,



You will see in it the blood-spilling of love".
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"The spring has only tied together the scattered leaves;

It is my eye which has given the poppy colour and sheen."

Again he says:
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"By its grace the rose and poppy acquire a fresh charm;
There is magic, indeed, in the glance of a poet with colourful melodies".

Further, according to Hafiz, love is mutual and reciprocal. One cannot
therefore imagine a true lover denied the response of love. Hafiz beautifully
illustrates these points in the following verse:

"There is no true lover whose love has not been reciprocated.

O Khawaja, you have no malady, otherwise the physician is there".

Igbal gives expression to the same thought:
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"Love is all sight from the .deliciousness of seeing;
Beauty wishes to be known and known it must be".

Further, Love, according to Hafiz, is a creative and continuous process.
As he says:
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"The more lovers are annihilated by the resplendent light of the
beloved's glory, the more they are replaced by a fresh group of lovers
emerging every moment, as a result of love, from non-existence". "The
love story of me and my beloved is endless. A thing that has no
beginning knows no end".

The same idea is expressed by Igbal:
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"Imagine not that the tavern-keepet's work has come to its destined end.
For there are thousand wines still untasted in the veins of grapes."

Both Igbal and Hafiz are unanimous in holding that the lovers can
change the destiny of others by their love-inspiring looks. According to
Hafiz, a lover transmits love and beauty through his looks. Igbal, who is in
agreement with Hafiz gives enpression to this idea in his following couplet:
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"Only a 'look' decides the matter of the heart.

If the 'look' lacks the expression of love, then what constitutes the art of
heart-capturing?”
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"The lesson imparted by the philosophers brought to me headache; For
I was brought up under the charming influence of looks".
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Again he says:
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Hafiz gives expression to the same idea:
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"Those who can turn dust into alchemy through their looks,
May be they cast a side-glance on me the destitute one also".
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"One can purchase hundred domains of heart by half a glance. The
beloveds commit blunders who do not do this".

VIII

The heart of man is a vehicle of supreme glory and place of
manifestation of divine light. It is held by Hafiz as well as by Igbal that the
treasury of Reality and mystic apprehension is in the heart, where from some
faint moon-beams gleams the mystic apprehension of God. Again, both
contend vigorously that the rays of eternal beauty are not without but within.
Both see in h the centre of intuition of the divine. In order to make this point
clear, Hafiz significantly remarks:
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"For years my heart was demanding Jamshed's cup from us;



What it had itself, it desired of strangers.
The pearl which is not in the shell of the phenomenal world,

It sought from the benighted people on the seashore".

Here is a picture of mankind lost on the shore of the boundless sea of divine
knowledge. Unaware as man is of his own identity, how can he possibly
apprehend transcendent reality. Even though he should spend long years
making diligent inquiries from the mirror, he cannot achieve the knowledge
of God. Hafiz claims to have achieved this through Intuition. He says:
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"We have seen the vision of God in the depth of our bowl (of wine); 0
you, unawate of our pleasure of perpetual quaffing”.

Like Hafiz, Igbal also detects God in man. He says:
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"A beloved lies hidden in the depth of your heart;

If you have an eye of discernment, come, I will show you".

Again he says:
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"I prostrate before my own self; there being left no temple and the
sanctuary of Kaaba.

The one has ceased to exist in Persia while the other in Arabia".

Again, in order to attain the goal, both Hafiz and Igbal lay stress on
following the directions of a spiritual guide who lays down to his disciples
certain rules of practice and otherwise guides them in every detail of life.
According to Hafiz, a person who attempts to traverse this path without the
aid of such a counsellor, has Satan for his guide. He illustrates it thus:
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"Do not step in the street of love without a guide; for one who enters it
without a guide loses the path".

Again he says:
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"If the tavern-keeper (i.e., guide) orders thee to colour thy prayermat
with wine, do so ; for the traveller is not unaware of the customs and
manners of the stages of love path".

The spiritual guide is believed to be able to transmit spiritual powers to
his disciples. Hafiz longs for this spiritual light.
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"O cup-bearer, light the cup of our heart with the glow of thy wine;
And, 0 minstrel, harp that the affairs of the warld are in full accordance

with our will".

The spiritual leaders find satisfaction in sessions of meditation that equip
them to proclaim the message of truth, to attain peace of mind in the midst
of temptations and reach the heart of humanity for the illumination that leads
to the domain of reality. The disciple must mystically always bear his guide in
mind and become mentally absorbed in him through constant meditation
and contemplation of him.

Igbal is definitely opposed to such meditations and contemplations. All
that he says is that the spirit of the leader should follow the disciple in all his
efforts and accompany him wherever he may be, quite as a guardian spirit.
He further insists upon us to follow a dynamic guide and not one devoid of
zeal and enthusiasm.
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"I admire the courage of the wayfarer who disdains to set his feet on the
path that is not beset with deserts, mountains and streams".

Igbal, thus would scorn to follow any spiritual leader who shuns the
adventurous path, and gives his allegiance only to him who is prepared to do
and dare:
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"Join the circle of care-free drinkers;

Follow not the guide who is afraid of turmoil".
Again!
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"Transmute the handful of dust into gold

By submitting before a perfect guide".

Such a guide alone can lead his disciple from the beginning of the
journey to the endless quest of his ideal, guiding him at every stage and
helping him in every state.

IX

The entire spirit of Igbal and Khawaja Hafiz' poetry is cosmopolitan.
Both are liberal and disdain sectional wranglings and narrow-minded
philosophy of the orthodox. Both believe that all religions are equally true
and preach just the same truth and teach the existence of the very same lord
found equally in mosque, church and temple, all the apparent difference and
conflict being superficial and created by men. Here are as some illustrations:
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"Well, you can excuse the conflicts and wrangling of the seventy-two

sects of Islam.

As they failed to realise the truth, they just took to the path of imaginary
story telling".

"We do not find fault with any one for being tipsy and intoxicated.
Pleasant are the ruby lips of the beloved as also the tasteful wine. It is
not wise to give oneself to sectional wranglings.

Just try to attain unity and enjoy the goblet of wine".

Again he says:
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"Everyone whether sensible or insensible, is the secker of the beloved.
Every place whether the mosque or the temple is the house of love".

Igbal gives expression to similar ideas:
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"It is wrong to utter a bad word ;
The infidel as well as the faithful are God's creations.”

A disbeliever in God is Kafir, according to the Mulla. But to me, he who
does not affirm the 'Serf' is a greater Kafir".

Igbal thus will not ask the Brahman to give up his religion but wants
him to prove worthy of the sacred thread by not trampling down the good
traditions of hine ancestors.
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"T do not bid thee to abandon thine idols;

Art thou an unbeliever ? Then be worthy of the badge of unbelief!

Thou that art not even a perfect infidel,

Art unfit to worship at the shrine of the spirit".”

This theme recurs in Igbal's poetry again and again.
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"A lover knows not the difference between the Ka'ba and the Idol

House.

% Translation by S.A. Vahid,
2 Translation by S.A. Vahid,



For him this is the common and that the exclusive meeting-place of the
Beloved.

I am happy that they have built my grave in the precincts of the Ka'ba,

From there I shall make the way with my eyelashes to the Idol House".**

Again Igbal says:
oropRek S e elok U oo oW asS s e S s
"In the temple I offer my homage, in the Ka'ba I offer my prayer;

I have the sacred thread round my shoulder and rosaty in my hand".

Both the poets are one in their belief of human perfectibility and have
prophesied the coming of the superman. Hafiz foresees the coming of
microcosmic being, the perfect man, in future.
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"Do not look down upon the humble creatures of the world

For it is just possible that out of the dust a rider may appeat!"

R. A. Nicholson, giving his own interpretation of the perfect man, says that
"he is one who has fully realised the essential essence of oneness with the
divine being, in whose likeness he is made".

The perfect man of Igbal is the outcome of the impassioned search of
the divinity for man. When man realises all his possibilities, he becomes the
perfect man. The Superman, according to him, is the completest ego, the
goal of humanity. Igbal greets his coming in these words:

? Translation by S.A. Vahid,
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"Appeat' O rider of Destiny ;
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Appear 0 light of the dark realm of Change.

Illumine the scene of existence ;

Dwell in the blackness of our eyes.

Silence the noise of the nations ;

Imparadise our ears with thy music!

Arise and tune the harp of brotherhood;”

Give us back the cup of the wine of love!"

Again, both the poets (Igbal and Hafiz) were endowed with prophetic
vision. The "Diwan Hafiz" is a great monument amongst the Persian-
knowing people and as such did not fail to exercise deep influence on the
mind of the Persian-knowing people throughout the years. It is still used for
the purpose of divination or for an omen by those about to commence an
important undertaking of uncertain issues. This was once the custom in
Europe when people consulted the works of Virgil on similar occasions. A s
Hafiz' prophecies invariably prove true, he has been described as "the tongue

of the invisible".

Igbal who was deeply influenced by Hafiz' raptures also sings of the

% Translation by S.A. Vahid,



future in his own way. Below are given a few instances of his prophetic
dream:

S R P e e I CT- Ty g

ATk o G5 S S L sl
"When I am gone they will read my verse and discover that a self- 1
knowing man revolutionised the whole world".

Again he foresees a revolutionary change in the world:
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"I see the world revolutionisted; I do not know what thine eyes see".

When evil and corruption prevail, people are bound to taste the fruit of their
misdeeds. How clearly is this point driven home to us by Igbal:
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"A revolution that cannot be contained in the heart of the Heaven, I see
and do not know how I see it".

This was the prophecy of Igbal neatly forty years ago, and it is indeed
wonderful that one should see it being fulfilled.

The prophecy he made about the emergence of the new Muslim state of
Pakistan also presents a striking example of his prophetic vision.
Truly did Igbal foresee the world-wide following he was going to get, as he

says:

.
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"I am Tulip-Herald of the spring.

Around the heart the flame of love doth cling.



Disdain me not today if I am alone,

Behind me caravans of flowers I bring!"
XII

Hafiz has been very aptly described as the most elegant poet of Persia.
He is acknowledged as the greatest lyricist that Iran has ever produced in the
domain of lyrical, mystic and ethical poetry. Perhaps no poet has swayed a
greater influence both on his contemporaries and future generations at home
and abroad than Hafiz. The lofty flow and irresistible charm of his poems,
echoing the delicate sentiments and deep aspirations of every human heart,
have an inspiring force and a universal appeal (rarely found in the annals of
Persian literature) for their music and eloquence. His lyrics are noted for their
inimitable style, their unique mode of expression and profound poetic appeal.
During his life-time his reputation spread, not only in Persia but far beyond
its borders as he himself sings in one of his odes:

"The black-eyed beauties of Kashmir and

The Turks of Samarkand sing and dance to the strains of Hafiz of

Shiraz' verses".

The fame of Hafiz rests upon the creative intensity of his imagination
and the easy flow of his expression. There is a wildness of fancy which has
made him the first among the favourites of his country-men. His favourite
subjects are "contentment”, "seclusion", "wine", "love", "beauty" and the
Epicurean philosophy of "eat, drink and be merry". But his wine, according
to some of his interpreters, is the wine of divine love which frees mankind
from all worldly cares and anxieties and elevates it to the blissful heights of
glory.

In short, Hafiz is recognised on all hands as the best of all Ghazal-
writers of Persia and is one of the finest lyric poets that the world has



produced. The most outstanding characteristic of his poetry is the perfect
harmony of words and ideas. As a singer of the joys of love, he is unequalled
by any other poet of his country. He soared highest, far above the limits
where human vision could reach, and conquered for us empires undreamed
of by any poet. He was a poet for all ages and all times. His melody, so softly
beautiful, so sweet, so ravishing and yet with its import so elusive, has been
charming Asia for centuries.

In the Persian Ghazal, Igbal followed the best traditions of the style of
Hafiz, Rumi and Saadi. He subjected Hafiz to scathing condemnation for his
escapist tendencies in the first edition of Asrar-i-Khudi but could not help
being swayed by the magical charm of his style and ideas. Thus he tried to
reproduce in his lyrics the same ethereal spirit, the same splendid music, the
same glowing imagery and the same air of deep ecstacy. Both are highly
symbolical, though the significance of their symbols can vary with their
diametrically opposed philosophies of life.

Lastly, Igbal has taken most of his terms from Khawaja Hafiz' poetry,
investing some of them with entirely new meanings. For instance, he has
styled the lyrical portion of Payam-i-Mashriq from a term borrowed from
Hafiz. Zinda Rod, Shakh-i-Nabat, Saqi, Khudi, Gul-o-Lala, Sharab, etc. are a
few terms which Igbal borrowed from Hafiz. These may be noticed in the
following verses of Hafiz:
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Igbal thus shows unmistakable signs of Hafiz' influence on his Ghazals. He
reproduced the lyrical forms of Hafiz with unprecedented suceess.

To conclude: the popularity achieved by Igbal in his life-time and after
death has scarcely a parallel in the world. The only other instance of great



popularity is furnished by the well-known master of Persian verses, Khawaja
Hafiz Shirazi. The world has considerable admiration for both the poets.
They have close resemblance in some respects and differ in others. They are
both visionaries and dream of a better future of the world. They love
humanity as a whole.

Both of them are fond of mystic introspection but with this difference
that the one treats it as a goal in itself, while the other uses it as an urge to
dynamic energy and a warning against mysticism as an opiate.

In Igbal's opinion, many of the difficulties of the East are due to her
failure to use God-given powers to man to captivate nature and to
subordinate it to his own use.

Although Igbal adopts an uncompromising attitude towards the
Pantheistic creed of Hafiz and seeks to preserve, develop and fortify the
human personality, he occasionally exhibits the deep impact of Hafiz on his
mind and thought.



