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ABSTRACT

The multi layered metaphor of ‘Ajam is one of the
oft-repeated motifs of Iqbal’s poetry alluding to a
particular human collectivity, a specific geographical
area, genius of a human race and a mind-set that
proved to be one of the most important formative
influences that moulded the Islamic civilisation in its
present form. Iqbal’s evaluation of Persia’s legacy is
nuanced and complex and cannot be appreciated
correctly unless one takes into consideration all that
he had to say on the question. The article tries to
analyze all the relevant materials and seeks to arrive at
a balanced and comprehensive view.



⣜ äĨ ᶢĨ î㻠ì徉Ĩ 婨Ĩ 匇 Ĩ ę唒 Ĩ å ä⻑ٔ

ᵛ Ĩ ęì㘛ٔ⣜ äĨ ㍏ Ĩ Ď〡 Ĩ ୤Ĩ 匇 Ĩ

No Jamshid’s memory, the wine that floweth in this inn of mine
It is the pressing of my soul that sparkleth in the bowl of Persia

*
Thus sang Iqbal in his Zubūr i ‘Ajam (Persian Psalms).1 The multi

layered metaphor of ‘Ajam was one of the oft-repeated motifs of
Iqbal’s poetry. He used it, in various contexts, to allude to a
particular human collectivity, a specific geographical area, genius of a
human race and a mind-set that proved to be one of the most
important formative influences that moulded the Islamic civilisation
in its present form.2 In his view the Islamic civilisation was created
from the twin elements which he defined, in his short poem “Islamic

Culture”, in a symbolic manner as ! َǌŦƉėþî ìĨïⳢĨ㥃Ĩå ٳ̫ ĨÛ㈝ Ĩ⛢ Ĩ㥃Ĩũُ ِ َ ‘Ajam kā husn 

i tabī‘at, ‘Arab kā sūz i darūn. (finesse and refinement of the Persian
genius and inward burning of the Arab soul).3

As Mustansir Mir has noted, Iqbal’s view of the role of Persia in
Islamic history at first sight appears to be ambiguous, or even self-
contradictory, but a closer look will present the matter in a different
light. Iqbal speaks approvingly of the refining influence of Persia on
rugged Arabian character, yet he is critical of the enervating effect of
Persian mysticism on Islamic culture. But this only means that
Iqbal’s evaluation of Persia’s legacy is nuanced. He takes a similar
view of the influence of the West on modern Islamic history. He is
severely critical of certain aspects of Western culture and repeatedly
warns Muslims to beware of imitating the West slavishly. At the
same time, he admires certain other aspects of that culture, and,
furthermore, regards as highly positive the role of the West in giving
a wake-up call to the slumbering Muslim world. In the same vein, he
is also critical of the decadence and deviation to which the Arab part
of the Islamic civilization became subject to. A representative
comment would help elucidate the point. In his Reconstruction of
Religious Thought in Islam he lamented, “To my mind these arguments,
if rightly appreciated, indicate the birth of an international ideal
which, though forming the very essence of Islam, has been hitherto
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overshadowed or rather displaced by Arabian Imperialism of the
earlier centuries of Islam.”4 Would that warrant us to conclude that the
“Arab” as such was responsible for the overshadowing of the “very
essence of Islam”? Similarly would the verses given below, which
criticize the Arab world, provide us a sufficient reason to conclude
that Iqbal saw nothing of value in the Arab world and anchored no
hopes for the future of Islam in the genius of the Arab race?

å ㍚㲁 Ĩï܉ĨĨ寀ìĨ丷婨⹥Ĩ⣜ 㧭Ĩ

Ĩ㍏㲁Ĩę垆ïĨ㰘رود 婨⼳ ㌑Ĩ⣜ 㧭Ĩ

Where is the Arab, to revive
The old night-revelry,

And where the Persian, to bring alive
The love-lute’s minstrelsy? 5

ì⠩Ĩ㱦 ĨäîĨĨÛĨĚì⧤Ĩû═ĨþĨ恗ìę垆娚

Ĩ㍏ ĨîìĨü ßĨę垆娚Ĩå ㍚ ĨîìĨ戆 äę垆娚
I bow down before myself– there is no temple or Ka‘bah left!

This one is missing in Arabia, that one in other lands. 6

  屨 وĨ㍏û恔ì㽻در Ĩ  å در ㍚

偂c�å 徉嗚 ارزان و�䪮 ୢ

I have wandered through lands, Arab and non-Arab,
Bū Lahab is everywhere, Mustafā nowhere.7

å ᎹĨþĨᎻ Ĩ๵ Ĩ嵗 Ĩå ㍚ Ĩê þîĨ⸞ Ĩç 吴Ĩ㷨ĨĚì⠩ِ ُ

ü ùࢌ ä㍚ Ĩ  ũǌ و
ŦَƉ

Ĩ㥃Ĩ嵗๵ Ĩù þ㍚ Ĩو ûٱѦ Ĩ
Ǣ

The Arabs have lost their former zeal,
Their souls are shrunk, they can not feel;

Iraq and Persia are bereft
Of bones and veins and naught is left!8

As could be seen easily, these remarks and other statements to the
same effect address certain specific situations or problems that the
Muslim community had faced during the course of the historical
unfolding of its cultural ethos. So is the case with his observations on
the ‘Ajam which, if taken out of context or studied in isolation, can
lend them to an interpretation that, to say the least, would be
misleading and would stop short at giving us an inaccurate view of
Iqbal’s real assessment of the role of Persia in Islamic history.

Thus we observe that many commentators of Iqbal and even
distinguished authorities in Iqbal studies do take a partial, often
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truncated, view of the highly nuanced usage of the concept/ theme
of ‘Ajam in Iqbal thus arriving at results that cannot be supported by
the poetic and prose works of Iqbal. We would like to elucidate
through a representative sample. In his otherwise excellent
discussion of the concept of ‘Ajam,

9
Mirza Muhammad Munawwar,

brilliantly guides his readers through the corpus of Iqbal’s works with
reference to his nuanced and multilayered usage of ‘Ajam, but leaves
us with a half truth by highlighting only the negative side of the
story; the enervating effect of Persianate ethos on the Islamic
culture. Iqbal’s view is much more complex and cannot be
appreciated correctly unless one takes into consideration all that he
had to say on the question.

In Iqbal’s view, Muslim communal life depends not only on the
‘unity of religious belief’, but also on ‘the uniformity of Muslim
Culture’.10 Muslim culture is ‘relatively universal’ in the sense that it is
not the product of a single race.11 Hence he recognised the
importance of the fact that the Persians had a brilliant pre-Islamic
civilisation of great spiritual and artistic beauty, and played a major
role in the very foundation of Islamic civilisation.

In fact, although Islamic thought and culture succeeded in freeing
itself from becoming only ‘Arabic’ or ‘Persian’ during the Umayyad
and Abbasid periods, both of these peoples left their indelible mark
upon its historical deployment and development. The Persians on
the one hand, played a central role in building Islamic civilisation12

and, on the other, were able to integrate within the universal
perspective of Islam many elements of their pre-Islamic past, which
thus became completely Islamicized. They therefore not only became
thoroughly Islamic and have remained one of the most productive of
Islamic peoples intellectually and artistically, but they were also able
to preserve their own identity and remain distinctly Persian, creating
a second cultural focus within the unity of Islamic civilisation, which
in its classical phase and almost up to modern times could be divided
culturally into the Arabic and the Persian zones. Let us analyse the
issue now with reference to his prose and poetic works in order to
arrive at a conclusion that is squarely rooted in his views and
provides us a comprehensive answer while steering clear of the
confusions that have come to surround the question over the years.

As early as 1910 we find a note in his personal diary which reads
as follows:

If you ask me what is the most important event in the history of Islam,
I shall say without any hesitation: The Conquest of Persia. The battle of
Nehāwand gave the Arabs not only a beautiful country, but also an 
ancient civilisation; or, more properly, a people who could make a new
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civilisation with the Semitic and Aryan material. Our Muslim civilisation
is a product of the cross-fertilisation of the Semitic and the Aryan ideas.
It is a child who inherits the softness and refinement of his Aryan
mother, and the sterling character of his Semitic father. But for the
conquest of Persia, the civilisation of Islam would have been one-sided.
The conquest of Persia gave us what the conquest of Greece gave to
the Romans.” 13

He expanded on the same subject. In the same year, while delivering
his seminal address “The Muslim Community–A Sociological
Study”, Iqbal made a statement that revealed his views on the subject
in more detail and in a manner that is no less than categorical. The
extract is so important for the issue at hand that it deserves to be
quoted in full. 14

The Arab Race, the original creation of Islam, was certainly a great
factor in its political expansion, but the enormous wealth of literature
and thought– manifestation of the higher life of the spirit– has been the
work of chiefly non- Arabian races. It seems as if the birth of Islam was
only a momentary flash of divine consciousness in the life- history of
the Arab race; the working of its spiritual potentialities was due to the
genius of people other than the Arabs. …………………….just as the
Muslim Community does not recognize any ethnological differences,
and aims at the subsumption of all races under the universal idea of
humanity, so our culture is relatively universal, and is not indebted, for
its life and growth to the genius of one particular people. Persia is
perhaps the principal factor in the making of this culture. If you ask, me
what is the most important event in the history of Islam, I shall
immediately answer– the conquest of Persia. The battle of Nehāwand 
gave to the Arabs not only a beautiful country, but also an ancient
people who could construct a new civilisation out of the Semitic and
the Aryan material. Our Muslim civilisation is a product of the
cross-fertilization of the Semitic and the Aryan ideas. It inherits the
softness and refinement of its Aryan mother and the sterling character
of its Semitic father. The conquest of Persia gave to the Musalmāns 
what the Conquest of Greece gave to the Romans, but for Persia our
culture would have been absolutely one sided. And the people whose
contact transformed the Arabs and the Mughals are not intellectually
dead. Persia, whose existence as an independent Political unit is
threatened by the aggressive ambition of Russia is still a real centre of
Muslim culture, and I can only hope that she still continues to occupy
the position that she has always occupied in the Muslim world. …..the
loss of the Persia’s political independence would not be a territorial loss.
To the Muslim culture such an event would be a blow much more
serious than the Tartar invasion of the 10th century. But perhaps I am
drifting into politics which it is not my present object to discuss, all that
I mean to establish is that in order to become a living member of the
Muslim Community the individual besides an unconditional belief in the
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religious principle, must thoroughly assimilate the culture of Islam. The
object of this assimilation is to create a uniform mental outlook, a
peculiar way of looking at the world, a definite standpoint from which
to judge the value of things which sharply defines our community, and
transforms it into a corporate individual giving it a definite purpose and
ideal of its own.”
The elements that Iqbal, in his above quoted remarks, claimed to

be the God given mediums of “the working of Islam’s spiritual
potentialities” were also mentioned time and again in his Urdu and
Persian verse through the use of a variety of symbols. For example
he declares it to be a manifestation of Divine Mercy, using the
symbol of “the waters or rainfall of Mercy” in the following verse:

Ĩĕرگ ᎹĨ匜嵗ĚᔊĨñ î܉Ĩِû㨱Ĩ㷨Ĩ

㍏ Ĩ㲁㺸 Ĩėþ㨭 Ĩ喆 Ĩ啵 Ĩ婨Ĩ峭 îĨĨĎ喆 Ĩ先婨

The vine awaits Your bounteous rain: no more
Is the Magian wine in Persia’s taverns sold.١٥

Because the Persians became thoroughly Islamicized and yet
created a distinctly Persian Islamic culture related on a certain plane
with their pre-Islamic past, to understand their role in the formation
of the Islamic civilisation, it is necessary to cast a brief glance at the
religious history of the people during the past three thousand years
but that is the topic of a full length book and can not be compressed
in the space of an article.16 For the purposes of our immediate
discussion it suffices to point out that the major spiritual
transformation in Persia came, strangely enough, not from one of
the new members of the family of Iranian religions but from a
religion of Abrahamic and Semitic background, namely Islam.
Although the military defeat of the Sassanids before the Arab armies
was a sudden and rapid process, the spiritual struggle between Islam
and Zoroastrianism was a gradual one and did not really terminate
until the fourth/tenth century. This fact itself indicates that the
Persian accepted Islam, not through force, as is claimed by some
modern historians, but because of an inner spiritual need.17 When the
Persians regained their political independence from the caliphate
there were still very sizeable Zoroastrian communities in Persia. But
instead of showing any inclination to return to this tradition, the
newly independent Persian rulers became themselves the champions
of the spread of Islam, while insisting on the independence of the
literary and cultural life of Persia. Most of the Muslim lands of Asia
have, in fact, been Islamicized through the intermediary of the
Persian form of Islam. And to this day, when a person belonging to
the Persianate world thinks of the domain of ‘Persian culture’ he sees
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before him nearly the whole of the Eastern lands of Islam from the
Western borders of the Iranian plateau to Western China, with Iraq
as an intermediary realm where the Persian, Arabic and, later,
Turkish elements met.

It should not, thus, come as a surprise when we notice Iqbal
saying, “my religion is from Hijaz but it has reached me through
Isphahan, Kabul and Tabriz”18 or when he sings, “My heart is from the
sanctuary of Hijaz, my song from Shīrāz”.19 In his view, the Arabs and the
Persians (al-‘Arab wa ’l-‘Ajam in traditional Islamic sources) together
founded the Islamic civilisation and have influenced nearly every
phase of its subsequent history.

û═㥃Ĩراز ą⚠ ᠢĨ勞 äĨُ嵗 㺸 Ĩå ㍚ïⳢĨ啵 ĨĨï⡜Ĩِ㍏嵗 Ĩ

徊 ᠬ Ĩ㲁姟 㘄Ĩą�๵ ĨĨû═Ĩ嵗 ᠽç ╌ þĨ⸞ Ĩ嵗 ĨĨĎ悫 垆äĨå 㓲
“Building” of the ‘Ajam is contained in the “burning” of the Arab,
The secret that keeps the “sacred precinct” is the unity of nations.

Western thought is bereft of the idea of Oneness,

Because the Western civilization has no sacred precinct.  ٢٠

Islam, like any universal religion, aims at creating a larger circle of
human unity and solidarity to which various human collectivities,
different racial genius and diverse national temperaments can
contribute while retaining their distinctive features and individuality.
The first semicircle that builds this Truth-centred circle is, in a sense,
inward and pertaining to the self while the other arc is civilizational
and outward. The first bow i.e. sūz i ‘Arab allows the human self to
reach perfection by making it a manifestation of the Truth while the
latter i.e. sāz i ‘Ajam brings the world to its complete fruition by
making it a medium through which the Truth can manifest itself in
the outward realm. The ‘Ajam, because of its racial temperament and
brilliant pre-Islamic civilisation of great spiritual and artistic beauty,
played a major part in creating new conceptual frameworks and
intellectual manifestations of the Truth based on Islam and it also
moulded Islam into a civilisation. In other words, the rock like
stability and permanence that is essential to a religion is manifested
through the Arab temperament while the cultural diversity required
of a civilization unfolds through the medium of the mind of the
‘Ajam. That is to say that sūz i ‘Arab stands as a metaphor for the
originality (in the sense of unbroken, living link to the origin) of
religion and religious ethos while the sāz i ‘Ajam stands for the
unfolding movement and creativity that brings forth cultural forms
and intellectual constructs.
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He returned to the same theme in one of latter verses, this time

using a different set of terms (that is å ㍚ Ĩą㨱í [the Arabian

remembrance] and ㍏ Ĩą㚧 [the Persian Mind]) lamenting the decline of

both these constituent elements of the Islamic civilization in the
times of decadence.

⡜Ĩ㺸 Ĩ㍏ Ĩą㚧 ĨÛ啵 ĨïⳢĨ㺸 Ĩå ㍚ Ĩą㨱í啵 Ĩï

嬸Ĩ൝㍚ ĨÛç ä寀俍嬸 Ĩ㍑ Ĩç ᔅ Ĩ

The burning of the Arab remembrance, the building of the Persian
thought
No more carry either the Arabian contemplative visions or the Persian

imagination.٢١

To sum up, Iqbal gives due importance to both the aspects of the
Islamic civilisation and is very clear as to how did the “Husn i
Tabī‘at,” of ‘Ajam manifested itself in Islamic history through making
its rich contribution to the deployment of the Islamic civilization and
his insights are remarkable with regard to the intellectual and spiritual
activity that unfolded itself through the medium of “Sāz i ‘Ajam”
leaving its indelible imprint not only on Islamic history but in the
annals of cultural heritage of all mankind.22 We wish to end our
remarks by presenting to the readers the beautiful verses 23 that
enshrine the tribute through which Iqbal24 has acknowledged the
debt:

⾛Ĩü ᱑ĨþĨ匇 Ĩü ᱑Ĩ㍏ Ĩü 嗚äṎĨĚä ⾛Ĩü ⠯ĨîìĨûïⳢĨ䪬䆨Ĩ÷ä⅁Ĩü܉ ⋏

⾛Ĩü ᄞ Ĩ î㚦äĨûäĨęìîþßĨ⣜ ĨᎹࢌ ûäĨ悫 垆äĨ䅎垆ïĨ㇁ ĨîìĨìïĨ孆Ĩ㊔㕽

Ĩũ
ǖ
Ʒ
ǔ
ŧǎƴĨê ㈲û═در ü ⣝㘄㥃Ĩ⾛Ĩ ⺍ 㽺 Ĩ戆 þ࿀ĨïäĨᔊ࢑Ĩ屨 妊Ĩû恔ìĨ吶ĨþĨ呅

⾛Ĩ ü ൞Ĩ܉ î垆äĨ ìୢĨ⼘ ßĨ弥Ĩ⻽ 俌 ጊ Ĩþ㘄Ĩìì㽻ĨᔊĨᤓ Ĩ堅 ⰮĨᎹ

⾛Ĩ ü ❀ Ĩࢌ ï äĨ ûî äìĨ 㲁 Ĩ 䙖 Ĩ ęîຩٔ Ĩ㚧�Ĩũ î
ǔ
Ʒǎƹň
ǔ
ư

㰘î垉Ĩᠽ ĨĨü ⣝ìĨù ⻑

⾛Ĩü ä垆ïĨ î ä技ìĨü ïþîĨ ï äĨûäĨę恔ì ⨪ 哶Ěì亾 Ĩ㲁 Ĩ團 ïĨü 䰮㔢 Ĩࣧ Ĩ

媜Ĩ ï äĨ ûî äìĨ ⸆ Ĩ îìĨ ᖉ ß㻠⾛Ĩ ü 㾧 ĨþĨå ßĨü äፉ ĨĚäĨ媿 ïĨ匇 Ĩì㽻Ĩ☔

In the avenues of your garden, I burn like the lamp of a tulip
By your life, O youth of ‘Ajam, and by mine!

Time and again, my thought dove into the depths of life,
Until I seized hold of the hidden thoughts of yours.

I saw the sun and the moon, my vision soared higher than the Pleiades:
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In your infidel land, I laid the foundations of the Sanctuary.
That its point may become sharper still, I twisted it down–

A listless flame it was in your wilderness.
My colourful thought presents to the empty-handed of the East

A piece of a ruby that I have from your Badakhshan.
There is about to arrive a man who will break the chains of the slaves

I have looked through the window in the wall of your prison.
Make a circle round me, O creatures of water and clay:

In my breast, I have a fire that I carry from your ancestors?25

Not only that, he has to register a complaint as well:

㲑 Ĩᕌ ßĨ㍏ Ĩ୤Ĩ匇 ĨĚä婧⛷ þ㘄äĨ

Ĩå ㍚㢻⿡ĨĎ墴 Ĩïï峖 Ĩ൝Ĩ⣜ äĨ⛭ Ĩ

My song has relit old fires in Persia,
But Arabia is still a stranger to my ardent lays.26
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⸞ Ĩėþî äïĨ䪬䆨Ĩ㺸 Ĩ㍏ Ĩf和þîĨ弥㱾Ĩᇆ ĨٱԑäĨ婨ّ
Ǘ

ُ

㣰⡜Ĩ嵗 Ĩ恙Ꮙ Ĩ峭 þĨÛėä恗äĨą䆖 ĨþĨå ßĨ峭 þ

(Ibid, pp. 351);
16 When we look at Persia today, or to be more accurate, the Persiante zone of the
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document of the early history of Persia as well as a basic source for the study of
the Iranian languages. Zoroastrianism, with its firm belief in the angelic world, its
accent upon the moral dimension of human existence, its emphasis upon the
reality of the after-life and Last Judgment, and its stress upon the purity of the
elements and the sacred character of human life, left an imprint both on the later
religious life of Western Asia and on the general outlook of the Persians.
The positive qualities that this religion implanted in the souls of the Persians
survived and became transmuted into the Islamic mould after Zoroastrianism itself
had decayed and lost the spiritual struggle against the new forces of Islam. For
example, the care that many devout Persians take in keeping their clothing, food
and habitat clean in a ritual sense, sometimes even over-emphasising this elements
of religion, is founded upon an old Zoroastrian teaching reinforced by the
emphasis of Islam upon cleanliness. Whatever survived of Zoroastrianism in the
Persian soul was, however, thoroughly Islamicized and interpreted in the light of
the unitary point of view of Islam.
From the matrix of Zoroastrianism, which is the stable and orthodox background
of Iranian religions, there grew several religious movements that had worldwide
repercussions and also shook the foundations of Zoroastrianism itself. With the
fall of the Achaemenian Empire, Hellenistic influences spread throughout the
domain of the Persian people. This cultural movement was combined with a
religious one known as Mithraism (considered as a distinct religious movement and
not general devotion to Mithra, which ante-dated Zoroastrianism itself) which
itself contained important Hellenistic elements. The mystery cult of Mithra, which
spread as for West as Germany and Scandinavia, was a synthesis of Zoroastrian,
Hellenistic, Babylonian and Anatolian elements, as well as pre-Zoroastrian Persian
religious practices. If, for the world at large, this religious movement meant the
spread of Iranian religious elements, for Persia itself it implied perhaps more than
anything else the establishment of a religious sanction for the syncretic cultural life
through which the Persians were now passing as a result of the conquests of
Alexander and the establishment of Seleucid rule.
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During the Parthian period, Zoroastrianism and the proper Persian cultural
tradition began to reassert themselves until, with the advent of the Sassanids, the
religion of Zoroaster became once again the official state religion, remaining in this
position until the fall of the Sassanid empire. Nevertheless, its authority did not go
unchallenged even on the religious plane. In the third century AD, a second world
sweeping Iranian mystery religion, Manichaeism, came into being. Its founder,
Mani, first found favour with the Sassanid ruler but was finally put to death
through the opposition of the Zoroastrian priesthood. His cult nevertheless spread
from China to France and in Persia itself gained many adherents. At once a socially
revolutionary and a religiously mystical movement, it marked a major protest
against established religious institutions. Although some of its cosmogonic and
cosmological teachings found a place in certain forms of Islamic philosophy, for
Persians of the later period Manichaeism has appeared as a rebellion against
religious authority. It has never enjoyed the same status as Zoroastrianism, from
which it came into being and against which it revolted.
The Sassanid period was also witness to other religious movements such as
Mazdakism, a ‘religious communism’ known today mostly through what its
enemies, both Zoroastrian and Christian, wrote against it. This movement, which
was soon crushed, was again a protest against the Zoroastrian social order and
foretold the collapse of this order that occurred with the coming of Islam. Also at
this time there developed within Zoroastrianism the philosophico-religious school
known as Zurvanism, which indicates a blend of Iranian religious thought with
certain Greek philosophical ideas. Finally, it must be remembered that through
rivalry with the Byzantines the Sassanids encouraged Oriental Christian sects,
especially the Nestorians. These sects were given a free hand to establish schools
and missions throughout the Sassanid empire, with the result that notable
Christian communities came into existence in Persia and became an important
minority religious community in the Islamic period. The Jews also had several
centres in Persia from Achaemenian times, and continued to thrive under the both
Zoroastrian and Muslim rule. The tolerance toward minority religions shown by
Cyrus the Great has with few exceptions the rule in the religious history of Persia.

17 In a letter to A ‘Abbās Ārām, an eminent Iranian, written in 1932, (recently 
discovered and published in Iqbal Review, October, 1999) Iqbal wrote, “These days
when I was busy setting the question paper for the postgraduate level Persian
language and literature, my assistant brought me an article published in the Persian
Journal Irānshahr or Kisrā. Writer of the article was a Persian who held the view that
Persia was converted to Islam by force. My assistant thought that we could give it
to our postgraduate students for English translation. I, however, rejected the idea
and selected an other text. These Persian gentlemen are either totally ignorant of
the history of their country or else they play in the hands of European politicians
and propagandists whose sole objective is that Muslim countries should lose the
sense of unity with one another.”

18 Quoted from his letters.
19Kulliyāt i Iqbal, (Persian) Iqbal Academy Pakistan, Lahore, 1994, pp. 331. In his

Urdu verse he has many parallels to the same idea expressed variously, for
example:

Ě亾Ĩ嵗 ĨĚï┱ĨᠢĨ喆 ĨÛ㷩ĨᠢĨ嵗 ĨЕĨŲُ
ǔ
ůَǌŦƉ

ĨÛ㷩ĨᠢĨ嵗 ĨĚ岳 Ĩ墴Ě亾Ĩ嵗 ĨĚï┱Ĩᠢљَ!

(Kulliyāt i Iqbal, (Urdu) Iqbal Academy Pakistan, Lahore, 2006, pp. 1999;
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孆îĨ㍏ Ĩ很 孆Ĩ⠈ ïĨکⵗ îĨ⤾ Ĩ⋐㽻äĨï⡜Ĩä亾

ҥ Ĩė峤Ĩ㖵þĨù þíĨ⿸ Ĩęþǎَ ِĨ൝̫ٳĨĚ亾 Ĩä婧Ĩ㲁َ峭 î

Kulliyāt i Iqbal, (Urdu) pp. 313);
20 Kulliyāt i Iqbal, (Urdu) Iqbal Academy Pakistan, Lahore, 2006, pp. 407.
21 Kulliyāt i Iqbal, (Urdu) Iqbal Academy Pakistan, Lahore, 2006, pp. 439.
22 Which he had else where termed as “an ocean with out shore”

Ěî㯵 Ĩ äጌ 嗚Ĩ 恡 ࡃ Ĩ ㍏

⣜ äĨ 妉 îĨ ð 䡶äĨ 寄䁐Ĩ ĚþĨ îìĨ 㲁

 Kulliyāt i Iqbal, (Persian) Iqbal Academy Pakistan, Lahore, 1994, pp. 236.
23 Kulliyāt i Iqbal, (Persian) Iqbal Academy Pakistan, Lahore, 1994, pp. 415.
24 A study of Iqbal’s Persian poetry (and Iqbal’s Urdu poetry itself is highly

Persianized) will show that it, too, has rich– perhaps richer– folds of meaning.
Ehsan Yarshater’s evaluation will come as no surprise to students of Persian
literature: ‘Iqbal may well be considered the most significant poet in the classical
Persian tradition since Hafez [d. 1390]’ (Yarshater, in Yarshater, p. 31).

25 Translated by Mustansir Mir, Iqbal Quarterly, Volume 8, Numbers 1–2, Winter and
Spring 2008, pp. 3.

26 Kulliyāt i Iqbal, (Persian) Iqbal Academy Pakistan, Lahore, 1994, pp. 295. The
following verses also refer to the same theme:

⻎ Ĩü äṎĨ匇 ĨĚ孆Ĩ墴 Ĩï äĨ㍏

⺍ ìĨîìĨę㨱Ĩ㿪ĨęîĨìୢĨ和嶉

⻎ Ĩ ü ä㽻Ĩ þäĨ ö 䱱Ĩ 懓äìⳢĨ ï

 آواز Ĩ懓äîìĨز ü äþî㥃⻎

***

㍏墴 Ĩï äĨ  Ĩᕌ ام ßĨü ⣜ޤ ä

ĨĚ╌ᤓ ĨäîĨᔊĨĨ娙ä⠩Ĩ⋏㜢㍚

匇 ĨĚäウدراى ü äþî㥃Ĩ⣜ äĨ

ęîĨ㲁Ĩęව ä⠩Ĩü ä㽻Ĩ乙 Ĩþ⣜ äĨ

⣜ äĨ ᤓ Ĩ ûٶŔ Ĩ ì܉Ĩ ㍏ Ĩ ü 嫇 Ĩ ୤ťǌƷŸ

îþßĨï⡜ĨïĨ↫ Ĩ和Ĩþ㘄Ĩ㲁 Ĩ弥Ĩęî ä⻑

Kulliyāt i Iqbal, (Persian) Iqbal Academy Pakistan, Lahore, 1994, pp. 235; 355.




