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PREFACE.

Persian Poetry has always had a hold on European
readers. Some research worker in the field of intellectual
sympathies may one day find out the common chord that

responds in the heart of one when the other hums its tunes.
Is it the Aryan chord ?

The late Professor Browne's book op ¢ The Modern
Poetry of Persia ” had whetted the appetite of the lovers
of Iran and its literature for more and more works of the
type. In 1924 I published the text and franslation of tho
Persian operetta “ Rastakhiz.” In 1928 I published the
English translation of the poems of Prof. Pour-e Davoud
with his Persian Divan. The warm welcome accorded to
these humble efforts of mine made me decide to
gather the poems of the Poets of the Pahlavi Regime and

" bring out if possible, a volume which might supplement the

work of Browne; and three years ago I began making my
collection.

To my request to send me their poems, there
was such a lively response that in the course of
two years, I made a most surprising collection of
poems of over a thousand persons. From a few poems
to whole divans I received, from cultured Persians in all
the strata of society. Of course the Persian language is
easy of versification; yet that is not the only explanation.
My collection proves beyond doubt that the genius of the
Persian race is very much alive. Very fine poems have
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been received from princes and peasants, generals and sol-
diers, from profound scholars and from men in ordinary
walks of life. Though they may not claim comparison
with the production of a Firdausi or a Hafez, yet many of
them are very.fine and can rank equally with the modern

poetry of many a cultured nation of the world.

In this selection made for the first volume, most of
the poets who have made a reputation in their own land,
‘are included and such others whose poems struck me
particularly during my perusal of the same. In my next
volume, I propose to treat similarly, if leisure permits,
of reputed poets whose poems were not received by
me in time, and of those whose selections are yet to
be made from the voluminous material at hand.

I owe my debt of gratitude to the various journals and
newspapers, specially the valuable literary journal, the
- Armaghan, which makes it a point to publish the poems of
ill well-known modern authors. The fourteen volumes of
the Armaghan are by themselves a treasury of the poets
and poetry of modern Iran, which treasure, however, is

not available to non-Persians.

This volume is meant specially for the English-reading
public and University students who are sadly in need of
the texts and translations of the works of modern Persian
writers. The translation is in some places almost literally
faithful and at others free. A glossary of modern phrases
and important words has also been appended. And the
introduction_is meant to give to the readers a general idea of
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Persian poetic literature right from ancient times till to-day.
I am conscious of many defects in my work for I could
only devote to it my holidays and vacations grudgingly
spared by the activities of an exacting profession. My only
excuse is that it was not possible for me to devote more
time to the work to bring it to perfection unless I postpon-
ed its publication indefinitely.

For pronunciation I have adopted the honest method
which would make an ordinary English reader pronounce
the names as he reads them. Being neither a professor
nor a scholar myself, nor having written this book for big
savants, I have not used the pedantic method of transcrib-
ing Nezami as Nidhdmi, nor have I spelt my dear
and beloved Hafez as Héfidh, which action I am sure
the scholars will excuse, and the general readers

appreciate.

Last but not the least, I know not how to express my
thanks adequately to my dear friend, Mr. Khodabax B.
Irani, B.A., a profound student of Persian, and my worthy
colleague in many a work, for his going over the major
portion of the Persian and English manuscripts and
proofs with punctilious care; and to my young Persian
friend Aga-e-Spenta, himself a poet of no mean calibre, for
helping me during all these three years in making this
collection and selection, and pointing cut the pitfalls in
which every Persian student must fall, unless he is brought
up or has studied the language in Persia, and lastly for
rendering into modern Persian my Introduction to this
book. Without the invaluable assistance of these two



Tiii
friends of mine, I could not- possibly have completed the

book in its present form and in two years’ time.

I also have to render thanks to Prince Afsar of Tehe-
ran and Aga-e-Shaida of Isfahan, for having collected and
sent to me the poems of the members of their literary

societies.

My labours are over, at least for the present. I have
éought to place before the English-reading public, the soul
of Modern Persia as expressed in its poetry, throbbing in its
renaissance with love and life and action. I am an Iran-
ian and a scion of the old stock. I love my Iran. The point
of view in the book, therefore, is necessarily Persian. My
readers however, can use their own angle of vision and
form their own judgment, should it differ from mine.

The law of Relativity rules here too.

Nao-Banar,
CARTER RRoAp, DBANRDA,
Bomeay 20,
21st SEPTEMBER 1933.

DINSHAH IRANI



AN INTRODUCTION TO THE STUDY

OF

PERSIAN POETRY.

I. PoeTry AND ITs PURPOSE.

A lovely rose we hold between the fingers with tender
care ; lovingly we look at it and admire its ineffable beauty.
Caressing its petals, we breathe its divine fragrance, and
then replace it in a vase, often like a fond mother
restoring her beloved child to its cradle of comfort.

People treat a fine piece of poetry much in the
same fashion. Admiring they read it; they thrill with
the joy it brings; sadden with the sorrow it portrays.
Lovingly it is read and re-read; and then the volume is
restored to its place on the book-shelf.

When we handle the subject of poetry, however, we
must make a deeper study of the elements of pleasure
which are the real source of the enjoyment we receive,
whilst reading a fine poem. We shall rather be like the
perfumer who is not satisfied with merely smelling the
flower. He does not allow the flower to live to-day and
die fo-morrow. He studies the perfume, distils the
essence and preserves the beautiful fragrance for all
times. And so we do with poetry too, a thing -of beauty
everlasting. It has its divine fragrance, the cause of its
permanence ; and like the perfumer, distilling its essence
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out, we find that it consists of three elements which all
great poems possess :—

FirsTLY, & poem should be Aesthetic, a thing of
beauty everlasting, pleasing to the mind and appealing
to the heart. Like Venws de Milo and hundreds
of other poems in marble, its ®sthetic appeal should be
immediate, for then it would be everlasting.

SrcoNDLY, it must serve @ purpose and be practical
in its utility. One may feel surprised to hear about poetry
a8 practical, or serving a purpose. Any ordinary mate-
rial gain or some such ulterior motive is not sought
to be attributed to poetry, when we say that it should
serve a purpose. We mean that for poetry to be ever-
lasting it should not end by the mere expression of
a beautiful thought or emotion. The temporary object
or the passing action is not its aim or end. Dante did
not write his “Vita Nuova” merely to express his love
for Beatrice. Firdausi did not write his great Epic
merely to record the exploits of his heroes; mnor did
Hafiz sing his love-songs to perpetuate his love for his
nameless beloved. Their poems have served and are
serving a speoial purpose. All such poems alone, like
the fragrant flowers, live for ever. The rest, like
flowers with no perfume, are not taken to the dis-
tillery ; the blossoms fade and wither on the wayside.

Tairpyry, it should elevate and spiritualise. We
do not use the word spiritualise in the sense of what
we get, or are accustomed to, at a religious service in a
church, or a mosque or a temple. We say it more in
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the sense of something opposite to the mere material.
We shall see hereafter that every great poet is half &
prophet ; and, as we shall also see, that prophets have
been poets too ; for, nature bestows on them a charm of
speech as well, to enable them to give their message
with all the strength and force and power of persuasion
at their disposal. Unless a poem, therefore, lifts one
up, unless it helps the world in its evolution or, what
the first prophet and poet of civilisation calls the
“ progress towards perfection”, it would fall flat and
could never endure. Again, it is a flower without any
fragrance.

It has been very well said that to appeal to the
higher side of human nature, to strengthen it, to come to
its rescue when it is overborne by worldliness and
material interests, to support it by great truths set out
in _the  most effective fashion, is the only worthy
and adequate end of all great poetry. When the
best thoughts and noblest feelings-are expressed in beauti-
ful form and sweet, melodious language, the reader looks
up from the slough either of despond or selfishness into a
vista of higher life. His sympathies are quickened ; the ele-
ments of his higher self are awakened, and he rises up with
a delight among the purest and noblest mankind can know.

To sum up, therefore, the true aim and end of poetry is—

to awaken in man the divine side of things;

to bear witness to the beauty that clothes the world,
the good that often lies hidden and obscure in the
human soul;
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to revive the memory of forgotten truths;

to awaken sympathy for the oppressed and the down-
trodden ;

to create love for freecdom, goodness and nobility ;.

to make man realise that he can be a superman, that
there is something divine within him and that
he is not merely an animal.

II. TaE GENIUS OF THE PERSIAN NATION.

The genius of the Persian Nation has always ex-
pressed itself in forms beautiful, in poetry, art and archi-
tecture. And as far as history goes back to the dim past,
we have evidence of the Persian genius expressed in
Persian ﬁoetry.’ For, as a mafter of fact, the earliest
record of the civilised world begins with the message given
by Zoroaster to mankind, in the poetical Gathas. And
although the language of those sturdy people was not so
mellow as our Persian of today, as to allow of an easy flow
of a torrent of harmonious language, yet the all important
requirements of poetry have been complied with, as we
ghall see hereafter, namely, the clothing of the noblest
ideas and teachings in as appealing a language as
possible.

)
In order well to understand how Persia during the

\;én'ous sfages of its existence, tlirough the ebbs and tides
of_life, through cataclysmic catastrophes that have over-
powered it, has yet survived and expressed its genius from
time to time in forms beautifal, it is necessary to cagt at
li".?*?ﬂ?_’ passing glance over those very ebbs and tides of its
history.
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The spirit of the Persian nation has ever lived.. Its
ohequered history is the very proof of it. No other nation
in the world has undergone such experiences as the Persian
nation has done. Yet its glorious soul has never died.
There is some divine element in the spirit of that nation,
which time after time makes it revive itself after centuries
of oblivion, which ou tsiders might have considered as its
final extinction. As with the law of ebb and tide, in the
days of its dominance, the Persian nation shows its glory
and eminence, then when the luxury of inherited greatness
degenerates it, it succumbs to catastrophes, but its spirit
is never extinguished. Centuries may pags thus, but again
the glorious spirit of Iran comes out of the crucible of woe,
purified and radiant, sometimes assimilating the, good
elements of the crucible through which it has passed, but
the spirit ever remains the same. Its glory knows no death.

Cyrus the Great with his great love of freedom and
independence overthrew the foreign yoke and founded the
great Persian Empire. All dispassionate historians have
recorded the fact that the spirit of Persia with its love for
the good, the beautiful and the true, made Cyrus the head,
not merely of a great and mighty Empire, but made him
the representative of justice and righteousness. The Jews
recorded his name in the Old Testament as the Messiah
and the Annointed of the Lord. His successor Darius the
Great founded Persipolis with the Hall of the hundred
columns, the sight of which eventually became the cynosure
of all eyes, not only for its pomp, majesty and grandeur, but
also for the architectural triumph, not only of that age, but
of all times. The ruins which lie there to-day, the palace
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which has just been laid bare by Professor Herzfeld, the
head of the column of one single pillar occupying the
entire space from the ground-floor to the oceiling at the
Louvre Museum in Paris, the Persipolis room newly
founded in the British Museum in London, attest to my
statements. But not only in this grand architecture, but
also in the character of the rule of Darius himself, the
gpirit of Iran manifests itself. Hence it was that the
Egyptians, a conquered nation, entered his name in their
saored role of the immortals. No other foreign kings or
emperors, except these two Persians, have had their names
thus recorded in the ancient and sacred records of the
Jews and the Egyptians.

And to-day we can ourselves read the finest record a
king can ever leave in the rock inscription which Darius
has left at Behistan, and which shows the true spirit of the
Iranian nation. Darius was broad-minded enough to
imply that whatever religion one might follow it did not
matter, but one must follow the Path of Truth. He says in
his inscription that God Almighty Himself has made him
the King of Kings, that he reigned with the grace and
help of the Wise Creator. He then gives a message to
his own nation, and for the matter of that to all nations,
that if they desired always to be happy and to protect
their beloved country from woes and calamities, they
should follow the Path of Truth and shun Falsehood.

But humankind is frail. Excess of prosperity and
luzury always degenerates a nation. After the time of
Xerxes, slowly but surely, luxurious habits of living sapped
the strength and heroism of the great Iranian race, till
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it collapsed before the onslaught of Alexander. In a mad
moment he set fire to Persipolis and destroyed our great
library, after some of its mportant volumes had been taken
away. . Persia for sometime was superficially Hellenised,
but the Persian spirit was so persistent that, centuries
after, it was found that the Greeks had become more
Persians than the Persians, Greeks. In the meanwhile,
through the Parthians, the crushed Persian spirit was
again gathering force, when all of a sudden it found a
great leader in Ardeshir the Sassanian and about 600
years after the conquest of Alexander, the ancient and

glorious spirit of Persia was again raised to the pitch of its
pristine eminence.

Then fell the blow of the Arab conquest. On pain of
death only could the Persian use his own tongue. Yet
with the Saffarids, the spirit of Persia again came into
being, and the voices of the Persian bards were heard in
their own language till Firdausi boldly sang of its ancient
greatness in his immortal poem.

A few centuries later, camec the crushing blow of the
Mongol invaders, Changiz, Halagu, Taimur, and every
city which fell to the conquerors, had its towers of severed
heads, when even women and children were massacred to
satisfy the thirst for blood of these savage Huns. Hardly
any other nation in the world hus suffered s the Persians
have done, and yet the spirit,—the undying spirit of Persia
survived. The Persians civilised the savage Mongols who
settled amongst them, and eventually Persia again rose
with Shah: Abbas the Great.
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The great monuments of Shah Abbas give evidence
to-day in Isfahan of the renaissance of the undying spirit
of Persia manifesting itself not only in literature and
ebhics, but in the most beautiful from of art itself. I
have travelled in many countries far and wide, have seen
many monuments and many ruins, but I have yet to find
b place to equal in majesty, the magnificent ruins of
Persipolis, or the astounding works of art in tiles of Shah
Abbas as I see in Isfahan,

" Then again centuries of ignorance or misrule fol-
lowed the Safavi dynasty. After ups and downs Persia
seemed to have fallen into an endless sleep of oblivion,
until once again the soul of Iran found its exponent in the
person of its great, valiant and beloved sovereign, His
Imperial Majesty Rezashah Pehlavi. The dawn of a new
day has broken and Iran is rejuvenated in the short
period of ten years in a way which has astounded the
whole world.

This short historical picture will help us in appreciate
ing now the expression of this very same genius of the
Iranians in poetry from times immemorial till to-day.

III. Tar First PsrsiaN PoET.

Startling though the proposition may seem, the first
poet as well as the first prophet of civilisation was a
Persian, as history proves, and this great Persian was
Zoroaster.. We shall, therefore, turn to his writings and
will there find that with prophetic fervour, a very high and
noble form of poetic genius was combined in this :great
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personality. The noblest of ethical thoughts have been
recorded for the first time in the world’s history in a
language terse, yet poetic. As we shall very soon
see, to usher in his own coming, & poetic form has been
adopted which looks almost modern. And yet, all along,
the sublimity of thought has never been allowed to come
down from the highest pitch.

As we know, Zoroaster has given his message in the
Holy Gathas in which piece of Avestan literature all his
teachings have been concentrated. They are all in poetry.
Although we may not find the rhythm and musical
cadence to which we are accustomed in our poetry
today, yet the metre adopted and the language used is in
perfect keeping with the grand subject handled. I do
not know how it may strike a foreign and unaccustomed
e_é.t, yet as far as I am concerned the very first passage
of the Gathas, quite apart from its noble meaning,
sounds to me like a solemn song with its numerous as
interspersed through the stunza. I give it here with its
meaning :—

Ahya yasi nemanghaha
Ustanazastdo rafedrahya
Manyéush mazda pourvim
Spentahya asha vispéng shyaothana
Vanghéush khratim manangho
‘Ya khshnevisha géushcha urvanem

In humble obeisance, with hands outstretched ,
) I pray to Thee, my Lord,
.7+ Oh Iwvisible Benevolent Spirit !
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Vouchsafe to me in this hour of joy,
Al Righteousness of action, all wisdom of
the Good Mind,

That I may thereby bring joy to the Soul of
Creation.

Not only.I, but many who have heard this stanza
from a good reciter, have been struck with the solemn
impression which the mere sound of the stanza creates.

From the Gathas we have selected three passages to
enable us to appreciate the poetry of Zoroaster, its poeti-
cal imagery and the sublime nobility of its thoughts. It
is very necessary, specially for my Persian readers, to
have a clear though succinct idea of how the genius for
poetry has been in the race from as distant a time as
history dates. Everything is known of Persian poetry
from and after Rudaki., Our vision therefore needs be
expanded to bring within its purview the treasures the race
has possesscd right from the dawn of history.

GarHIo Porm I.

The Advent of the Poet~Prophet.

The first of the passages that has been selected is
contained in the 29th chapter of the Yasnas, which is the
gecond chapter of the Gathas, which can be very well
headed “ The advent of Zoroaster.” In the poetic concep-
tion of the situation, in the realization of a mighty cause
and acoceptance of a.great responsibility, and then in the
personal humility shown about the world being unwilling
to accept his leadership, our poet Zoroaster can, hardly
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be surpassed, especially when we remember that all these
things are expressed in the most weighty of languages, in
as few as eleven stanzas of about thirty words each.

The poet sees the world as we see it to-day ; the poor
are left in their distress without a helping hand ; the rule
is of might and all right is forgotten. Violence is
rampant, and although no useless disarmament oconfe-
rences are held, the situation exercises the minds of those
who have a conscience, as much then as it does -to-day.
What could the world do then, as it does now more than
three thousand years after Zoroaster, but wail and moan ?
With his poetic imagination, coupled with his prophetic
vision, Zoroaster imagines the whole of creation, through
its typified soul, going in a complaining mood, as peasants
would to a king, to the Lord of Creation Himself.
And as in the court of a king surrounded by his ministers
and advisers, when the king hears the complaint, our
prophet-poet imagines the Soul of Creation taking this
complaint to the Great Lord above, sitting in converse
with the holy immortals Asha and Vohu-Maneh, the
Spirits of Truth and the Good Mind, His own divine
attributes, abstract conceptions poetically personified.
Wailing and moaning, the Soul of Creation goes to
the Lord, and we shall quote the words of Zoroaster
himself :—

Unto Thee, O Lord, the Soul of Creation
cried :—

¢ For whom didst Thou create me, and iho
so fashioned me ? o



12

“ Feuds and fury, violence and the insolence of
maght have oppressed me ;

‘ Nowe have I to protect me save Thyself,

“ Command for me, then, the blessings of a
settled, peaceful life.”

(Y. 29-1.)

How fervently would we in the twentieth century, if we
were allowed such an audience, pray to the Lord in the
self-same words as Zoroaster puts into the mouth of the
world thousands of years before! How true is the world
to its own wickedness | How easily can we be pessimistic
about human nature when, after Zoroaster and Buddha,
Christ and Mahomed, we are yet in the same plight !
The world bathed in blood a few years ago, and yet Might
rules, and Right is going a-begging! Will Gieneva prove
its salvation, or the ancient wisdom of the East,—if the
West would care to read it?

Then the poet imagines the Lord Ahura turning
towards His divine counsellor Asha, (His own Spirit of
Truth,) and enquiring as a king would, whether there is no
‘one to stop this feud, smite back this fury, remove all
violence, and establish Peace and Goodwill on earth. So
in the second stanza Zoroaster fills in this picture and
SRYyS i—

Thereupon, the Lord Ahura saidto Truth :—

“ Whom wilt thou have as a chief for the
world, to be its protector and uts ruler,
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“Who with his zealous ‘energy, may bring.
. prosperity to the world ¢
“Whom wilt Thou have as its Lord, who
may drive off violence and smite back the
forces of Evil 27
(Y. 29-2.)

And indeed in these questions how well it is presaged
tlgﬂ,t prosperity could only be restored through peace. and
zealous energy ; that indolence is woe, and energy and
zealous action are the only precursors of everything rgoo‘d!

As to a king, the minister conveys the news required
and then leaves it to the sovereign to decide, so doth
Zoroaster make the Spirit of Truth act as a humble
counsellor before the Great Lord, for in Y. 29-3 and 4
Zoroaster says :

And thus to the Lord, doth Truth reply :—
“I know no chicf who can give the world
shelter from woes ;

“ I know mnone who knows what moves and

works Thy lofty plans.” -

» " *
“ Mazda knows best what works have been
wrought by the followers of evil and by
mortal men ; \
“And He knows what shall be wrought
by them for ever hereafter,
« The Lord Ahura is the discorning Judge;
“To us let it be, as He shall will.”
(Y. 29:3, 4,)
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For a moment, let us halt and imagine the beauty of
the above passages. Apart from the Lord Himself, who
can discern and judge the situation so well ? With His
all-pervading knowledge, the Lord knows what evil has
been wrought already, and what has yet to be wrought.
Though Zoroaster is on the threshold of announcing his
mission for the peace and contentment of the world, he
knows human nature too well to believe that for all times
people are going to listen to his words, so as to establish
eternal peace and harmony in the world. Beautifully indeed
the passage therefore ends, namely, in perfect resigna-
tion, with words that are a forerunner of the well-known
Biblical expression, viz., “ Thy will be done.”

Indeed the world-situation depicted by the poet scems
rather deplorable. If the wisest counsellor in the court of
the King was not able to find a remedy for a wrong, what
was to be done? Was the appeal of the Soul of Creation
pleading for protection to go all in vain? The Soul is
perplexed and prays to the Almighty, urging Him and
entreating Him that destruction may not overtake the
righteous, that the good may not suffer at the hands of
the wicked. The beautiful passage runs as follows:~—

And thus, we two, my soul and the soul of
creation, prayed with hands oulstreiched
to the Lord Ahura,

And thus, we two, urged Mazda with entreaties:

“ Let not destruction overtake the right-living,

“ Let not the diligent good suffer at the hands

of the ewil”
(¥. 20-5.)
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The poetic imagination of Zoroaster seems to see the
Lord conferring with his other Spirit, the Good Mind; for,
the divine Good Mind knows of the one person who did
hearken to the diotates of his conscience and listen to the
Holy Word of the Lord. He is Zoroaster. The Divine
Mind realises that the latter is ready to accept the great
responsibility and convey the Holy Message to mankind.
He announces, therefore, these faots to the Lord Ahura ;
but as a message from apparently a mere man would run
the risk of falling flat on the ears of his hearers, the Divine
Mind contemplates a provision for this contingency as
well, and ends the passage with a beautiful assurance. To
enable Zoroaster to fulfil his great mission, the Divine Mind
assures us that the prophet is endowed with the charm
of speech. Once again the poetic expression is charming.
Zioroaster says :—

And thus spake Vohu Manah, the Good
Mind :

“ The one who alone has hearkened to our
command is Zarathushtra Spitama ;

“ For his Creator and for Truth, he wishes
to announce the Holy '‘Message ;

“ Wherefore, shall I bestow on him, the

charm of speech.”
(Y. 29-8)

And now the poet depicts the situation culminating
in a point whic}.‘\, in its naturalness on the one hand and
the humility of the poet on the other, fascinates us.
Behold in the Soul of Creation, thereby typifying all
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worldly-mindedness, all the mentality that would believe
in only Might as its protector, the mentality evidenced in
the race for armaments seen even to-day, the mentality
-which believes in the power of the sword more than in the
effeet of the pen, in forco and violence more -than in
kindness and love. Imagine such a personified mentality
asking for a fighting chief from the Great King rather than
a leader whose only weapons were a righteous hand, ‘a
truthful tongue and a loving heart. No wonder this soul
bemoans that it only got for its helper the faint voice ofa
humble man. So in Y. 29-9 the poet beautifully sings,
perhaps wondering himself whether his faint voice could
prove the ultimate cure :—

Thereupon the Soul of Creation cried :—

" In my woes I have obtained Sfor help
the faint voice of an humble man,

“When I had wished for a mighty overlord !
“ Whenever shall I get one to give me help

with power and with force?”’
(Y. 29-9.)

An ordinary man would indeed be disappointed at
such a reception given to his selection by the Lord for
the great work. But the prophet-poet is not. He knows
that this pessimistic outlook is due to weakness of thought
and to ignorance. He knows that truth alone can give
the true strength to resist all evil, that the good mind
alone. can give that dominion and power which establishes
peace and prosperity in the world. And from where does
truth and ‘the good mind proceed, but from the T.ord
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Himself, the First Possessor of all divine attributes ?
Our first poetic piece therefore most aptly concludes with
the following stanza :—

O Ahura Mazda !

Do Thou grant patience and strength to
the Soul of Creation ;

With the help of Truth and Good Mind, give
mankind power to bring rest and
happiness to the world,

Of which Thou, my Lord, art indeed the first

Possessor.
(Y. 92-10.)

Garric Poem II.

A Poet’s Questionnaire to the Lord.

We shall now conclude our references to our first
poet by giving the poem from Yasna 44. Here
our poet adopts the fine poetical method, for draw-
ing the attention of his hearers and readers, of
putting questions to Ahura Mazda in certain matters.
Both the subject of the questions and the form of
putting them are poetic and touching. In most of these
questions, the answer is presumed; in some it has
been indirectly suggested. This whole series makes this
Yasna a fine passage of poetry for such an old age and
such a high theme. In stanzas 3, 4, and 5, the various
phenomena of mature are referred to. The appointed
paths of the sun and the stars, the waxing and waning
of the moon, natural phenomena seen from night to night,
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the law of gravitation through which the heavenly bodies
are suspended in space, the cause of the swiftly-moving
winds and the clouds, the phenomena of night and day, of
rest and sleep and active life,—of all these the poet

asks the Lord and the Master to apprise him aright.
The reference to the dawn and the noon and the
night as monitors who call enlightened men fto their
duties, is very lovely, We shall give these stanzas

below :—

This I ask Thee, tell me truly, O Ahura !

In the beginning, who was the Father and
Creator of Truth ?

Who determined the paths of the sun and the
stars ?

Who but Thee so arranged, that the moon
should wax and wane again ?

This, O Mazda, and much more would I fain
know,

* * *

This I ask Thee, tell me truly, O Mazda !

Who so balanced the earth and the hedvens
and keeps them from falling away ?

Who created the waters and the plants ?

Who yoked swiftness to the wind and motion
to the clouds?

Who save Thee is the Creator of the Good
Mind, O Mazda ?

* L *
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This 1 ask Thee, tell me truly, Ahura !
What great artist created light and darkness?

Which artisan produced the phenomena of
restful sleep and the zeal of active life ?

Who made the daiwon, the noon and the night,

Which like monitors, call enlightened men to
thevr duties ?

(Y. 4435)

After putting questions from nature, the poet turns
from the physical world, to the metaphysical and the
spiritual. In the next three stanzas, he questions his Lord
about the truth and perfection of the message he is giving
to mankind, about the divine attributes of the Lord Himself
which he is urging in his message, about their effect
and their interrelations. This makes him put one of the
loveliest questions which a man to-day may as well put to
himself, as to how comes the feeling of parental love for a
child in the heart of its parents ; and finally he winds up
with a prayer to recognise the Lord as the Creator of
all things with the help of the Good Mind.

This I ask Thee, tell me truly, O Ahura!

Whether what I am about to announce is
verily the Truth ?

Will Truth and Armaiti, the Spirit of Love,
come ‘with their help to us mankind ?
Will the Good Mind announce Thy Eternal

Dominion as belonging to us ¢



20

For whom hast Thou created happiness and

this richly endowed world ?
* ® .

This I ask Thee, tell me truly, O Ahura !

Who created Holy Power and Blessed Ar-
maits, the Spirit of Love

Who with foresight put the love for the son
wn the father’s heart ?

Through Divine Wisdom I exert, O Mazda,

To recognise Thee as the Creator of all things.
(Y. 44.6-7.)

Now we shall omit some of the intervening passages
and end with three later stanzas of Yasna 44. There has
been a violent opposition from the followers of the old
faith—the followers of violence, against whom the
Soul of Creation itself had at first wailed and moaned to
the Lord as we have seen above. It is natural that
they cannot accept the leadership of our poet-prophet, nor
his message of Truth and Love. Their very nomadic life
depended on depredations and raids, to which they would
go after making bloody sacrifices to the goddess of arson,
plunder and murder. Necessarily they resisted, and
resisted with the force of arms. A bloody contest is in
sight. Then Zoroaster appeals to His Lord and Master
and questions Him with the fervour of a poet and a
prophet as to what is going to happen when these two
hosts, the righteous and the wicked, full of hate shall clash
and meet in battle. The poet knows that truth must have
its reward in victory, and in the very act of resignation
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he indicates that the vietory should only be for the cause
of Truth and Right. Welfare and Immortality shall then
be the reward of the followers of Truth and Right.

This I ask Thee, tell me truly, O Ahura!

If Thou hast power to ward off Evil from
me with the help of Truth, then,

When the two hosts full of hate, shall,
clashing meet in battle,

As from the beginning Thou hast inevitably
decreed,

To which of the two wilt Thou give victory ?

* * »

This I ask Thee, tell me truly, O Ahura !

Which viclorious leader shall protect people
according to Thy wish ?

Designate clearly to me, whom dost Thou

wish to sec the leader that heals the world ?
*» * [ ]

This I ask Thee, tell me truly, O Ahura !

Whether through Truth 1 shall attain my
goal, O Mazda,—

To attain to Thee and to make my wvoice
¢ffectual ?

dccording to Thy promise, shall Perfection
and YImmortality be always the lot of
him who follows Truth and Right ?

(Y. 44.15-17.)

We have now done with the poetry of the Gathas.
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In conclusion we might mention that Zoroaster himself
is conscious of the fact that he is both a poet and a prophet.
In Y. 28-10 he assures us that with the help of the charm
of speech bestowed on him by Ahura Mazda, through the
Good Mind, he would weave such songs of Truth and praise
of the Lord, as have never been woven before. In another
stanza he calls himself the poet of His praise. And the
careful and repeated study of the Gathas leads us but to one
conclusion that Persia in such dim and distant past, had
produced a son who was indeed not only a great message-
bringer to humanity but a worthy poet too. And the stanza
which to me appears the finest, of which Saadi’s famous line
seems a later echo, is the following :—

The good deeds we do and those we shall
hereafter,

The good things that shine bright and look
precious fo the eyes,

The sun, the stars, the beautiful dawn—
the herald of the day,

They all in truth sing Thy praise, O Ahura
Mazda !

(Y. 50-10.)

IV. THE Basis or PEgsiaN EgrraAN.
The Ancient Persians’ Philosophy of Life.

In this book on poetry, we are not concerned direotly
with philosophy. From very ancient times till to-day, how-
ever, Persian Poetry has been mixed up with the
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philosophy of life, with Erfan, or knowledge spiritual.

In order to realise what heritage the later Persians had
from the ancient, and to investigate how far indigenous
Persian thought supplied the background to the mystic
poetry of Hafez, Omar Khayyam and similar Persian poets
of latitudinarian views, it is necessary to cast at least a
cursory glance at how the ancient Persians looked at life
and what they thought about the life hereafter. T labour
on this point, as in my opinion, of th3 various sources of
Sufism, as well as of later Persian Hrfan, the Persian
source has not been sufficiently investigated.

Zoroaster, our first poet and sage, teaches us that
life is a divine gpirit eternal, and that this world itself is
an earnest of the Kingdom of Heaven. The aim and end
of this life is to make the world happy, make others happy
and thereby be happy ourselves and prepare the way for
Efernal Bliss in the Abode of Songs. Tt is to reach the
state of perfection ourselves and help the world in its

progress towards perfection, and thus secure our salvation.

For this purpose, the ancient Persians were convinced
that we must live a full and useful life in this world,
we must appreciate and enjoy in the right sense all things
that are good and beautiful in creation; we must fight
on the side of good and ever be willing soldiers ready to
sacrifice even life in the cause of Truth against Untruth, of
Good against Evil; that thereby we should try to establish
a veritable Kingdom of Heaven on this earth, a kingdom of
love and liberty, of universal peace. Our salvation lies not
in discarding the world and fleeing from its evil ; our
salvation lies in action, in good action. but always in action.
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Here the Supreme Being is conceived of, as the
Primal Cause, as the embodiment in the abstract of all
that is highest and noblest in life, the personification
of the thought of Perfection, and the Ultimate End of
everything. Conceive of Him as we may, His thought
is taught to be our gheet anchor. And the ship of life is
less liable to be tossed about in a stormy existence, much
less lost, if our anchor is firm in this haven of rest.

Then the next fundamental teaching is that in
everyone of us there is a divine essence within,—ocall it
the soul, the conscience, the intelligence or whatever we
like. This divine essence within us is the cause of all
progress, the cause of all uplift, the motive force whioh
makes a man rise from the state of a beast to that of an
angel. The ancient Persian philosophy further teaches us
that this divine essence is capable even in this life on
earth, to make one so progress whilst living in this world,
that this earthly life itself becomes full of bliss.

Therefore the duty of us, men and women, is to recog-
nise this divine essence within us, to recognise its capabilities
and potentialities and to so conduct ourselves in this life,
that eventually we reach the state of perfection in this

world, and have a life full of joy in a paradise here and now..

And then when the final call comes from the Unknown
Beyond, we are prepared with a smiling face to depart
with the consolation that we have done our best here.
As for the believer—as the ancient Persians were,—he
enters the region of eternal bliss in the Kingdom of Heaven.
As for the agnostic, he thinks that he passes into spheres
unknown. The unbeliever of the modern -civilisation
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considers that he mingles in the vast ocean of annihilation.
The great Persian sage and poet of course teaches the
first belief, but he so moulds his philosophy that even an
unbeliever of to-day may accept and use it until the last
moment of his passing away.

The details of the teachings of Zoroaster and the
philosophy of the ancient Persians, I have given in my
books ‘* Akhlaq-e-Iran-e-Bastan” and * Partovi az Falsaf-
e-Iran-e-Bastan”, to which I refer my Persian-knowing
readers, for it would be out of place to deal with this subject
in greater detail, beyond a cursory reference given here-
after. Let it be sufficient to record that such spiritual
thoughts (what we now call Erfdn) have ever been present
in the Persian mind and are inter alia one of the sources
of the mysticism of subsequent Persian poets.

Tae Para.
The path, all throughout, to reach perfection, is
the Path of Truth. An Avestan passage says:

“ Aevo pathao yo Ashahe,” i.e.
“ There s only one Path and that is the Path of Truth.”

And Pythagoras, the Greek philosopher, after his return
from travels in Persia, was perfectly correct when
he said that according to the Persians, God was Light
and His Soul was Truth and the way to meet Him
wag through the Path of Truth. Man must purify his
essence and become (Gtod-like on this Path of Truth(Asha),
through assimilating the other divine attributes of God
Almighty, viz., the Good Mind (Vohu Manah) and selfless
use of Power (Khshathra), and Love and Service (Armaiti),



26

Now, after the Gathas, through the well-known
Yasnas of the Haptang Haiti, this thread of mystic spiri-
tualism clearly runs. We shall quote below some of the
beautiful thoughts selected and freely rendered therefrom
and conclude this subject.

In the first instance the unknown poetsof the Yasnas

wish us to come to the realization of Truth as the very
essence of God.

0 Alura Mazda! And O fair Spirit of
Truth!
Thus do we elect to contemplate on, to

utter and to perform

All that is Best,

For both existences, material and spiritual.

* * *

Thus do we dedicate our actions, thus do
we praise and celebrate in song

Sovereignty for the Best Sovereign who
s versly Alwra Mazda ;

And Sovereignty for the Spirit of
Truth and Best Righteousness.

They teach us further that those who come to know
the Truth, must put their principles into practice.

And let all men and women who know
the Truth,

Thus put their principles into practice,
by leading a good life,
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And impart their knowledge to those
who fain would put the same into
practice.

#® - *

Thus, O Ahura Mazda, do we proclaim

The words of Truth, the words of the
Better Mind ;

Thus do we dedicate to Thee, this Supreme
Revelation.

Then we are told how to attain to the Divine
Beloved.

To Thee do we attain, O Ahura Mazda,
By means of the Good Mind,

By means of the S pirit of Truth,

By means of the deeds and words of the
Good Divine Wisdom.

% e ®

The chanters of Thy praise, the reciters
of Thy Divine Word,

We desclare ourselves to be, we wesh to

be, we agree to be, O Ahura Mazda !

The reward wlvich Thou givest to vne like
me for his righteous deeds, O Waise
Lord,

Do Thou give unto us in Thine own
Person, O Ahwura Mazda ;

Reward for this life and the life spiritual,
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The reward whereby we attain to Thy
Eternal Friendship (Unton), and the
Jriendship of the Spirit of Truth.

And what prayer therefore could have been better for
the ancient Persians than this ?

O Bzst Truth! O Egcellent Truth !

May we see Thee!

May we approach Thee !

May we be in Thy constant friendship
(Union).

And the Greek historians and the rock-inscriptions of
Darius testify thut these teachings wade a whole nation

from the king downwards famous for their adherence to
Truth.

V. Pogeric PassaGeEs IN THE LATER AVESTA.

We have already seen above how everything good
and beautiful, appealed to our first poet Zoroaster and
appeared to sing to him the praises of the Creator. Being
taught to love all things good and beautiful, as coming
from the great source of Goodness, the later Avestan poets
wrote panegyrios, selecting one after another, good and
beautiful things and objects, as well as good attributes
and concepts, which affected them in their sturdy and
noble life. One weaves his song of praise for the shin-
ing sun spreading its welcome warmth on earth, dis
persing by light the nightmares of darkness, and by its
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radiance and emanation giving strength and vigour to
all living things, to all life on earth, animal or vegetable.
Another looks at the flowing streams of water, and in a
land where water is scarce, appreciates the gift of this

life-giving element and praises the Creator through the
thing created, in another song.

But the waters would dry up, if by the divine arrange-
ment of nature, heavy clouds laden with vapour did not
come with their gift of the rains. Another poet therefore
imagines a fight between the evil spirit of famine, and the
beneficent spirit bringing rain. The latter is linked with
the star Sirius, the heliacal rising of which coincided
with the opening season of rain in the Iran of old.
S0 a poet gives us the beautiful Tir Yasht with all
its poetical imagery, praising the Creator in reality
through His bountiful gift of the rains. We can thus go
through the whole gamut of the Avestan Yashts and
read therein how the ancient Iranians tried to satisfy
their cravings for poetical creation by singing the praise,
not of a mighty potentate or a temporary wielder of
power, not in songs of base flattery and hypocritical praise
of unworthy personages, but in singing of the beauties of
nature and bringing man nearer to his great Creator,
through the praise of things and attributes, good and beau-
tiful, useful in everyday life, which all came from and
reminded us of Him.

The text:of these various songs of the later Avesta
has been much interpolated, but we are not concerned

now with the metre and scansion of the verses, or with the
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accuracy or otherwise of the text etc.; we are concerned only
with the poetical thoughts therein expressed and hence we
need not enter into any academical discussions about the
state in which we find these poems today. I will therefore
select a few passages from the various Yashts of the
ancient Persians and place the poetical concepts in them
before my readers.

VA. Ax Ope To TRE FrowiNe WATERS.

(From the Aban Yasht.)

Ardvisura-Anahita is the angel of undefiled and
flowing waters, the poetically conceived heavenly spring
from which all waters on the earth flow down. Her
fountains, the dark clouds heavily laden with rain, are
poetically represented as being on the top of the mythical
mountain Hukairya in the starry firmament. All over
the world the waters run down and they are poetically
described in the following manner :

Says Ahura Mazda :

The largse stream, as large as all the
waters running down the earth,

Runs powerfully, coursing with full force,

From the height Hukairya down to the
sea Vourukasha ;

From this river of Mine alone

Flow all the waters that spread over

the seven continents.;

This river of Mine alone
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Goes on bringing waters, both in sum-

mer and in winter.*

Then the thousand different streams and channels
from which the waters flow, are beautifully described as
each having a palace of the Angel Anabita at its source,
from which the streams flow, a fine example of poetic
fanoy.

Anahata has a thousand cells,

Anahlita has a thowsand channels ;

Through the vast expanse of each of them,
so wide that a man can ride in forty
days, riding a good lLorse,

In each channel, stands a ralace,

Well-founded, shining, with a hundred
windows,

4 palace with a thousand columns, and
ten-thousand balconies ;

Well-built and mighty are the palaces.

In eacl of these palaces,

Lies there a well-laid, well-scented bed

Covered with pillows for Anahita,

And thence she runs down in volumes a
thousand times the height of a man.

So precious and valuable are the flowing waters to
the Iraniang that they conceived of them as something
fine. Their love for stateliness and dignity, made their poe

*These are selections summarnised from the text.
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who sings this song of the flowing waters, give a descrip-
tion of this female angel standing in her fancied palace at
the source of all the streams, in the following manner :

Anahita stands forth in the shape of a maid
Fair of body, strong and tall,
High-girded, pure and nobly born,

Wearing a mantle, fully embroidered with
gold,

* * *
Ever holding a twig in her hand,
Square golden ear-rings adorn her ears bored,
A golden necklace decks her dainty neck,
Anahita the nobly-born tightly girds her
wanst,
And setting out her well-shaped bust, displays
the form of her body.,

* ¥ *
Anahita wears a golden crown
Set with a hundred stars,
And eight rays strike out
From this well-made crown,

The dome-shaped crown with fillets streaming

down,
* * *
Anahita wears a robe, made of the fur of
beavers,

The beavers that bear four youngsters,
The finest of the beaver kind,
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The finest. coloured furs
Worked at the right time,

Ever-shining to the eyes with the sheen of
- stlver and gold,

VB. AN OpE To THE GuUARDIAN ANGEL OF THE RAINS.

(From the Tir Yasht.)

It is natural that the phenomena of the rainy season
with its beneficial downpour should attract the attention
of the Irgnians. As already observed, in their barren
country, rain was a blessing from the heavens Acute
observers ag they were, they had noted the waters of the
oceans and the seas evaporate during the summer, which
made the clouds that brought the rain. With anxious
eyes they looked for the coming of the seasonal clouds
bearing the gift of rain. They had already noted that the
heliacalrising ofthe star Sirius was almost contemporaneous
with the setting in of the rainy season. They considered
the star, therefore, as an auspicious heavenly body of
good omen, bringing in with its rising the blessing of
rain. From the Tir Yasht, the poem dedicated to the star
Tishtrya, the Avestan name for Sirius, we shall quabe two
passages. In the first, the thinning waters of lakes and
pools and dwindling streams are poetically described as
longingly waiting for the rising of the star, In the second,
this angel of rain is described as fighting the devil
of famine whom, in poetic justice, he overpowers. And
then the rising up of the vapours, the bringing down of
the rain and the distribution thereof on the earth is
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described in a way worth noting. We shall give these
two passages below :

Our praise for the star Tishtrya,
The bright and glorious star,

~ For whom the standing waters do longing .
wait ;

For whom the running springs and
streams do longing wait ;

Longingly do they say :

“ When will the bright and glorious Tish-
trya riss up for us,

When will the springs overflow with
waters,

Waters as thick as a horse's shoulder,

Running to the beavtiful plains and jields,

To the pastures, even to the roots of the

plants,

And make them grow with a powerful
growth ?”

In the next passage, on the involea,tion of the pioué
and the good, the Angel Tishtrya first prepares for a
fight with the Demon of Famine, and overcoming it, brings
to an expectant world its heavenly gift and blessing:

The bright and glorious Tishtrya goes down

to the ocean Vouru kasha
In the shape of a white, beautiful horse

With gilded ears and golden caparison.
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To meet him there rushes down the Demon
of Famine like a dark horse,

Black, with black ears, black in back and
tasl,

Bearing on its body thé brands of terror.

Hoof against hoof they meet in conflict,

The bright and glorious Tishtrya and the
Demon of Famins.

They fight and fight till the time of noon;

But then the bright and glorious Tishirya
proves stronger,

And the Demon of Famine is at last over-

come.

* * »
Then cries the bright and glorious Tfl}sktrya.
“Hail unto me, O Wise Lord !, |
Hail unto ye, O Waters and Pldnts ! |
Hail ¢o Thee, O Law of Mazda worél»ip-

pers ! |

Hail will it be unto ye, 0 Lands!
For the life of the waters will flow down
Unrestrained to'the big-seeded cornfields,
To the small-seeded pasture fields,

And to the whols of the material world.”
« * &
Then the bright and glorious Tishtrya

Goes back to the ocean Vouru-kasha
In the shape of a white beautiful horse
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With gilded ears and golden caparison.
He makes the ocean boil wp and down,

He mates the sea, foaming, stream here and
there,

He makes the sea flow this way and that,
He makes the sea flow ons way and anothet,

All the shores of the ncean are in'foam dnd
Jerment,

The very middle of it is boiling vver.
L L] *®

The bright and glorious Tishtrya

Rises from the ocean Vouruw-kasha,

The vapours rise and gather above the
Mount Us-Hindu,

The Mount that stands in the midst of
Vowru-kasha.

Then the vapours gather and push for-
ward,

Gather in the regular shape of clouds
They follow the wind,

They follow the way which Hoama tra-
verses,

And bekind comes the mighty winds,
The winds made by Mazda.

And the eloud and the rain and the sleet
Come down at,various places,

Down to the plains and fislds,
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Down o the seven continents of the earth.
And the Angel of Fair Distribution,
In company with the mighty winds,

Divides the waters amongst the cowntries
of the world.

* L *

VC. AN Ope 10 MITHRA, THE ANGBL OF TLOVE AND THE
Guarpian of Trora.

(From the Meher Yasiht.)

Another :poet of the Avestan age sings about ‘the glory
of Mithra, the Angel of Love, the -Guardian of Truth
and the Smiter of the Promise-breaker. W-e will content
ourselves by quoting a poetic description of the.march of
Mithra to smite evil-doors and promise-brea kers.

Mithra, the Lord of wide pastures,
With his arms uplifted towards Immorta-
lity, \

Issues forth from the shining Abede of
Songs.

In a beautiful chariot he drives on,
Ever swift, decked in adorning gold,
Four staltions draw the churiot,
All virgin while in colour,

Liiving on heavenly food,

All deathless and undying.

* . &
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With gold are the hoofs of their forefeet
shod,

With silver the hoofs of the hind feet,
Yoked to the same pole,
And the cross-beams of the yoke
Fastened with the hooks of holy power
To a beautiful clasp.

* # .
At his right hand drives Rashnu
The genius of Justice and Right,
The most bensficant, the most well-shapen.

At his left hand drives the most wpright
Chasta,

The Angel of Knowledge and Wisdom.

Behind him drives dtar

All in a blaze with the awful kingly glory.

* » *

On a side of the chariot of Mithra,

'Stand a thousand bows well made, with
strings of cowgut.

On another side stand a thousand feathered
arrows

With golden points and shafts of horn,

With brass tails well and truly made.

And so do stand a thousand spears true
and shar p,

A thousand steel hammers, two-edged fine,
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A thousand swords, a thousand maces.
* * L ]

All these go through the Heavenly 8 pace,

All these fall through the Heavently Space,

Upon the skulls of evil doers.

After le has smitten the evil-doers,

After he has avenged the man who had lied,

Mithra, the Lord of Wide Pastures, )

Drives forward through space.

And the evil mind which is all death ﬂeé.;J
away in fear,

The evil-dotng devil of wrath flees awoay
n fear, ,

The long-handed demon of idleness fless '
away in fear, |

All the evil-thinking and the evil-doing
fiends flee arvay in fe\ar.

And the white stallions yoked to his chariot,
to draw it on,

On one golden wheel, with a full shining

axle.
] [ ] *

VD. AN Ope 10 KNOWLEDGE AND Wisnom,
(From the Din Yasht.)

It is not surprising that the ancient Persians, who
loved and adored everything good and beautiftfl; should
not only sing of things affecting them in material life,
but should also sing of Knowledge and Wisdons, the great
practical guides to the leading .of happy lives in this world
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So in the Din Yasht, taking its name frqm Dasena, con-
science, Chista, the Angel of Divine Knowledge and
'Wisdom, is praised' and invoked. We give below a
summarised versiomn of parag 6, 7 a;xd- 13 thereof :—

Thus said Zarathushtra to Chista:

“ O thow, mast right and accyrate Wisdom,

Wisdom made by Mazda !

If thou art before me, stay until I overtaks

thee,
If thoy art behind, comequick and overtake

bR

me,
* *® #®

Zoroaster offered his homage to Chista
_For righteousness of thought and speech,

For righteousness of deed, and for this
boon

That the most right Chista,

The holy Chista made by Mazda,

Would give him the swiftness of the feet,

The quick hearing of the ears,

The strength of the arms,

The health of the whole body,

Sturdiness of the physical frame ;

And the eyesight of the Kara fish that lives
beneath the waters and can measure

A ripple of the waters, not thickey than a
hair

In the Rangha river whose ends lie afar,
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Whose depth measures a thousand times

the Leight of a man ;

Or the eyesight of a vulture with a golden

collar,
That from afar, nine districts away,

Can perceive a piece of flesh not thicker
than a fist,
Giving a light as a needle gives,
Or even as the point of a needle does,
* * *

For the beginning of the Persian epic, we might refer
the readers to the Zamyad Yasht. It is an opical com-
position based on what then must have been consi-
dered as historical data, and even a casual reader will
be able to find there the germs of Firdausi’s great Shah
Nama. We shall however conclude our reference to the
poetic passages in the Avestan literature, by giving a
selection from the Hadokht Nask, which contains some
beautiful thoughts about the conception of the ancient
Tranians as to life immediately after death.

VE. AN~ Axcient Prrsian Poer’s View
OF

T.1vE AvTER DERATH.
(Selsctions from the Hadokht Nask.)

Thus asked Zarathushtra to the Lord
Ahura: .

“O Creator of the world, tell me,
What happens to the soul of the righteous

man
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On the night of his departure?”
W * *

Then said Ahura Mazda:

* The freed scul takes his place near the
head of the bed;

He sings the divine lymns of the Ushtavad
Gatha ;

He sayeth: ‘Blessed is the person who
receives the bountiful favours of the
Lord.’

( For three nights this continues).
* * *

On the dawn of the fourth day, the soul of
the righteous,

Feels imself in a verdant, fragrant gar-
den;

He feels a breeze, full of perfume, blowing
from the South,

Sweeter than any breeze he had experi-
enced,

Pleasanter than any breeze he had ever
breathed and felt.

*® % *
While this refreshing breeze blows,

His conscience becomes personified in the
shape of a lovely radiant girl,
White-armed and strongly built,

Of beautiful complexion and a fine straight

stature,
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Beautiful-bodied with a shapely bust,

Free-born and of noble descent,

She seems more lovely than the loveliest
thing in creation.

* *® *

The righteous sowl addresses her thugs:—

‘O young lady, who art thou ?

Thou art the most beautiful of all girls I
have sesn.’

Then his ovwn vonsciencs replies tv  the
soul :—

“O worthy man,

Thy good thoughts, thy guod words, thy
good deeds, I am.

Ty very conscience I am;

I was lovable, but thou didst make me more
lovable;

I was beautiful, but thow didst make me
more beawtiful ;

I was one usually-sought-for, but thou
didst make me the more-sought-for;

Thow hadst exalted my original rank and
status.

W . L] ®

Then the soul of the righteous places his
first step in the Ueaven of Good
Thoughis;
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W ith his second step, he enters the Heaven
of Grood Words ;

W ith his third step, he enters the Heaven
of Good Deeds;

And with his  fourth step le enters the
Realm of Endless Light.”

* ¥* *

VI. Pogeric THOUGHTS IN THE ACHAEMENIAN AND
SassaNiaN TiMes.

After the Avestan age, we have no historical mate-
rinl to say what time must have eclapsed upto the date of
the coming into power of the Achaemenians. Further, of
the Achaemenian times, we have no record of the poetic
production of that age. Ior reasons stated hereafter there
could hardly be a doubt that the Persian genius cxpressed
itself then too in poetry as before. In view of the wonder-
ful architectural monuments which the Achaemenians
have left, and the high stage to which art and artistic
conception were carried in Achaemenian times, the Persian
race could not but have produced poets and poetical litera-
ture in this glorious period of its history.

If Xenophon is to be believed, and there is no reason
not to believe him on the point, when Cyrus the Great
was yet a young man, the court of the Median monarch
Astyages was enlivened by national songs and poems.*

Similarly Chares of Mytilene, in the fourth century
before Christ, says that the Greeks in Alexander’s train

*  Xenophon's Cyropwedia, (, 350
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had heard the Persiuns singing the tale of the romantic
love of Zariadres and Odatis, & story in which the lover is
first seen by the heroine in a dream and later is able to
win her hand in marriage. So well-known and prized,
among all the people of Asia, was this romance that as
Chares adds “they have represented the story in paintings
in their temples and palaces and even in their own private
houses.”””

The very fact that in the library of the Achaemenian
kings, volumes upon voluwmes of Persian literature, sacred
and otherwise, written on cow hides in golden ink,
existed, points to the probability of the -existence
of poetic literature too, during the times. And this
probability is turned into a certainty, when we combine
with the above, the testimony of Herodotus, Ctesias and
the Book of Esther. 'I'he latter says:—‘‘ On that night the
King could not sleep and he commanded to bring the books
of records of the chronicles and they were read before the
King.” (Esther VI, 1.) Also it is written: “ And all
the acts of his power and his wight and the declaration of
the greatness of Mordecai, are they not written in the
books of the chronicles of the Kings of Media and Persia ?”
(Esther X. 2.) However, the ravages of drunken Alex-
ander and after him his Greek successors, have left us no
trace of any literature of that age. Nor have we any
indication of the poetic output in the Parthian tines, too.
And this brings us to the age of the Sassanians.

% Chares of Mytilene in the tenth book of his * History of Alexander 2

as cited by Athenaeus Deipnosophistae, 13 ch. 32; trans. Yooge 3, 919-920
London 1854,
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Thyre is ample historical evidence that considerable
Pahlavi literature existed during the Sassanian times.
There is further evidence that poetry and music too,
flourished side by side with other arts in that age. The
ronancy of Wansk and Ozra and Wis and Ramin are
admitted to be of Pahlavi origin. The tradition that
Emperors Behramgur and Khosrav with their queens,
knew and wrote poetry is very probably a true one.
Prof. Jackson has rightly come to the conclusion that we
may be certain that the poet’s art was a cherished one in
Sagsanian times.

As observed by Prof. Jackson, in the story of Wamek
and Ozra, in the songs of Barbad, the honoured minstrel of
Khosrav, echoes faintly the gentle thrum of the strings of
the Sassanian lute. That echo makes us wish that we
might have been fortunate enough to catch even a few
strains of those poets and bards who sang in Pablavi
before the cataclysin of the Arab conquest. The tuneful
verses, alas, have passed away, but the names at least of
some of these minstrels lived long after the Arab invasion
to prove to the world that the Persian Muse had lived, and
would soon awake to sing with the old-time spirit of Iran*

Fortunately enough, some portion of the Pahlavi
literature was saved from destruction and is extant till
to-day. Some poetic conceptions therefrom we give below
and we can share the regrets of Prof. Jackson that more

is not available,

* Jackson’s Early Persian Poetry, p. 72.
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VIA. A Panravi Porrioal. FRAGMENT,
Aogemasde.

In one Pahlavi fragment known as the Aogemaide is

preserved one of the most poetic conceptions we can find
in the Pahlavi literature of the early and middle Sassanian

times, and I give below a freely rendered selection from

the same :—

O Sypitama Zarathustra! I created the
stars, the moon and the sun, the radiant
fire of all life on earth,

But Letter and greater than all I created
man and gave him the gift and the word
of truth and riglieousness,*

But men wanting in reason adhere to that
evil guide, passion, and think not of the
wlttmate end.

By the bent of their nature they forget
death, forget the fleeting time and the
transient body;

On the sea of desire they are tossed about by
evil passion.

Clothing themselves with spite they are in
constant strife for vanishing things.

Intoxicated with pride they are in youth,

but full of regrets they shall be at the
end of their time.

* Reference to the small but fundamental prayer
Ashem Vohu, the Affirmation of Truth, the prayer cons-
tantly enjoined to be repsated by the Ancient Persians.
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T Leir sense they use not even to see that the
unseen hand of death eventually grasps
all created things.

* * *
Wien a man sets out on a journey he takes

some Provisions with him.

For a ten days’ march he would take pro-
visions for fifteen,

And when e starts le thinks e will return
in lealth to his well-beloved parents, his

friends and brethren.

Wonderful it is if he makes no provision
for that wnavoidable journey where one
goes alone for all eternity.

* * #

Tere comes a day or a night when the
master leaves the cattle, the cattle leave
the master, and the soul leaves that body
Jull of desire.

And then his virtue, of all his possessions
the greatest,tle best and the finest, alone
does not part from him.

It is ignorance that ruins the ill-informed.

For death has been ordained for the des-
truction of all mortals and not one can
escape him.

None has escaped to this day, and none

will escape lersafter.

* »
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To everyone cometh the unforeseen, the
decetving Death.

Death accepts neither compliments nor
bribes,

Death respects no person, but ruthlessly
takes them away.

And all must go the way they never went
and see what they never saw.

The wicked acquire wealth, but they acquire
not a store of good deeds.

Seek thou, therefore, a store of good deeds
for a store of good deeds is thy salva-
tion.

* * *

Sélver and gold will turn into dust,

Wealth and possessions will turn into
dust,

The valiont strong man will turn into
dust,

But what will not mingle with the dust are
the acts of truth and righteousness of a
man.

May righteousness and goodness prevail,
may the good prevail over the evil.

Let us all seize wpon and transmit all good
thoughts, all good words, all good
deeds,

Done or to be done, here or elsewhere,

And let us all be within the fold of the
righteous.
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VI. B. Porric Passages 1N Pazexp,

In the later Sassanian times there are many prayers,
whioh though not in a poetic form and setting, yet are full
of poetic concepts and read like poetry, They were
written and used as bhymnal songs after a recital of
Avestan prayers. One is known as the Afrine Ardafra-
vash, .., a song in praise of the blessed spirit of Truth
and Righteousness. In this beautiful piece, an appeal is
made for the co-operation of the good and the righteous,
and the way to salvation is shown as being achieved by
bringing one’s self in tune with Truth itself, through
co-operation with the good and the righteous all over the
world. It is written in prose, but the prose is poetic,
and the thoughts can very well form the subject of a
fine poetical effort. Both these passages are in later
Sassanian language, easy of understanding to a modern
Persian. We shall give a free rendering of them in
English :—

Let us all co-operate; let wus co-operate
with all who are good and righteous.
Let us be tn tune with everything good,

with  glory itself and everything
glorious.

Let us be in tune with all good actions,
and co-operate with the doers of
good actions—those who are wuntaint-
ed and unspoiled.

Let us be in tune with the Zoroastrian
religton ; through Truth may we all

reach owr salvation.
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Let us be in tune with the Brilliant, the
Resplendent Alwura Mazda; let us be
in tune with the Holy Ameshaspands,
who are His Divine attributes.

Let us be in tune with the glorious
principles of the good and the pure
religion of Mazdayasnan.

*® * *

May the good men of all societiss co-
operate  together, Zoroastrians  as
well as the followers of the good
religion of the world,

Who stand firm in the good principles
of ancient religions or wn the beauti-
ful principles of the Mazdayasnan
religion.

May they co-operate with us, may we
co-operate with them, in all good
works, in all righteous deeds.

Let ws join togsther in thess prayers,
in these offerings; hand in hand leé
us co~operate.

May the Spirit of Truth, the ever-vic=
torious Truth, co-operate with wus,
and may we come into tune with ot
for we lave' said thess prayers at
the right time and trathfully and
righteously.
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May all our good actions, our prayers, our
all be rececved in the Divine Treasury
of the Radiant and Resplendent
Alhura Mazda and His Divine Aétri-
butes persontfied in His Ameshas-

pands.
* * *

T'he second Pazend prayer, with which I am ending
reference to the later Sassanian times, is known as Afrin
Ba-Nam-e-borzorgan, s.c. the blessing in the names of the
great, which I give below:—

Like God our Lord,in the realm of His

creation with wishes fulfilled mayst
thow be.

Like Kaiklhosrav, (the auspicious king),
Jortunate and excellent mayst thow be.

Like Meher, (the Angel of Love and
Light), truthful and righteous mayst
thou be.

Like Zarir, (the valiant warrior), the
smiter of enemiss mayst thow be.

Like Shiavax, (the yood and the innocent),
of good faith and glory mayst thow bes

Like Bizun, (the hero), famed and re-
nowned mayst thow be.

Like Vistasp, (the good king), holy and
righteous mayst thow be.

Like Sam, the son of Nariman, strong
and powsrful mayst thow be.
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Like Rustom the Great, a valiant hero mayst
thou be,

Like Asfandiar, (the Dofender of Faith), «
good lunce-thrower mayst thou be,

Like Jamas the Wise, an cloquent, wise
speaker mayst thou be.

Like the Angel of Truth, through sincerity
cxalted mayst thou be.

Like Tishtrya (bearing rain), naturally genc-
rous mayst thou be,

Like thebcautiful rains, the giver of sweetness,
mayst thou be,

Like theradiant Sun, fur-sccing mayst thou be,

Like Zorouster the Prophet, of moritorious
deeds mayst thou be,

Like Zarvan, the King of Time, blessed with
long life mayst thou be.

Like the carth of Spenta Armwiti, fruitful
mayst thou be,

Like a river (full and navigable), of strony
connections mayst thou be,

As in the scason of Winter, of many full
stores mayst thow be,

Like the season of Spring, joyous and
cheerful mayst thoy be,

Like the fragrant musk, full of fragrance
mayst thou be.
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Like gold which is purc, truc and famous
mayst thow be,

Like Darem, the coin of the Realm, current
and accepted mayst thou be,

Like God, our Lord in the realmn of His
creation, the doer of good wactions mayst

thou be.
* £ ] ®

May these blessings of mine be Amen to Thee,

Like the Moon and the Sun, the Firc and
Water,

Like the syrup of Grapes,

Like the Rose and the Jasmine, the flowers
of the garden

May thesc blessings of mine be welcome and

Amen to Thee,
* * *

May the whole socicty live u long, long life,

Bringing happiness and joy to the depen-
dants and the subordinates.

May ye all attaining high position

Be famed like the swoet basil and the pure
marjoram ;

Be attractive like amber beads;

May good and righteous sons be born to you

May they ever guard and protect Iran,

May they be famous and smite its enemics

Muy they be the increasers of their family
und the usherors of poace.

| . "% *
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Thus ends our brief survey of the poetry and poetio
conceptions of the Ancient Persians. And what has been
their object? We can summarise them as below :—

To MARE MAN BRAVE AND ENTERPRISING ;
To MAKE MAN LOVE HIS OWN COUNTRY;

TO MAKE MAN LOVE THIS LIFE AND ENJOY THE

GOOD AND THE BEAUTIFUL 1IN IT;
To MAKE MAN TRUTHFUL AND RIGIITROUS,

To MAKE MAN A FIGHTER IN CAUSE oF TRuTI
AaAINST UNTRUTH, ON THR SIDE or (foan
AGAINST iy,

To REALISE THE GOOD AND THE BEAUTIFUL IN
NATURE AND TO MAKE THIS WORLD A HEAVEN
OF HAPPINESS FOR ALL HUMANITY UERE AND

NOW;

To MAKE MAN THE MASTER oF H1S OWN DISTINY;
AND TO LEAD HIM, AT LAST, TO THE REALM or

Express Liaar.

Nobler objects could hardly be conceived. A noble
way of living one’s life in this world could hardly be
designed. A more beautiful end could hardly be assured.

This is, of course, rﬂy humble opinion. But the texts
are all available nov?v; let my readers read and study for
themselves and come to their own conclusions digpassion-

ately.
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VII. Porric LITERATURE AFPTER TDE ARAB CONQUEST.

Like the simoon of their native sandy deserts the
Arabs came down on Persia, fired and united with the
enthusiasm of a new faith; they found little resistance at
the hands of the Persians, and the world was given an
example of how a great nation, famous throughout the
world for its valour and patriotism, could yet succumb
and collapse when luxury degenerated it and selfishness

disunited it.

The conquerors imposed not only their own faith,
but their own language too on the vanquished. The
official language was the court language, 7.e. only Arabie.
At certain times it was a penal offence for a Persian to be
heard speaking his own mother-tongue. Itis said that
in the year 199 A.H. Caliph Mamun was holding a
Court at Merv on the day of the Id Festival. When the
court was full cf nobles, leaderg, and chiefs of the various
Arab tribes, Mamun asked: ‘“Is there anyone here who
can speak Persian language well and write it and sing
verses in that language?” One young man by the name
of Abbas, 25 years old, arose and after rendering his
obeisance replied: “I can speak the Persian language
and can compose in it too.” The Caliph after praising
him asked from whom he had learnt it ? The young man
replied: “1I learnt it from my father who was a learned
man, He used to take me everyday into the basement
and teach me there the Persian tongue.” The Caliph
replied : ‘' If this be true, compose a verse just now in my
praise.” The young man took a piece of paper in hand
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and wrote a fine Qasideh. Thereafter Mamun ordered
his head to be cut. off. No one dared t;o‘u'_tt.,eg a word.
Mamun then stated: politics is a secret art of: ‘v;'hich
people are not aware. One of the seorets of .polities. is
that if at any time amongst the vanquished nation a poet
is produced, it is possible for him to rouse the people by
his poems and make them rebel against their conquerors,
in revenge for the bloodshed of their fathers and lenders.
This would upset the domineering nation, hence  the

exocution of this young man was quite proper.,

W hether such an incident occurred during the
Caliphate of the wise and tolerant Mamun or not, the
story is symptomatic of the mentality of the Arab rulers.

The Persian literature, sacred and otherwise, was
assiduously sought to be destroyed. Without makjng any
comments, we shall quote three well-known authorities
and be done with this heart-rending subject:—

Abdul Rahman ibne Khaldun (752-808 A.H.) says:

It may be known that of all pcople, the facts of whose
history have reached us, two nations were more well-known
for their learning, and they were the two great pre-Islamic
rmations of the Persians and the ‘Greeks ... .. But the
Persians gave very great importance to learning and intel-
lectual pursuits, and in proportion to the greatness and extent
of their Empire and the long ages through which their sove-
reignty lasted, their learning {oo had proportionately obtained
a vast scope. They say that the Greeks borrowed their
sciences and learning from the Persians; for, when Algxander
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defeated Darius II, and the Empire of the Achaemenians
came to an end, countless volumes of science and learning of
the Persians came into the hands of the Greeks. When
Persia was conquered by the Arabs, heaps of books came
into their hands in this land. Sa’ad-bin-Waqgas wrote a
letter specially in respect of these books to Caliph Omar
and asked permission to get these books translated for the
Moslems. Omar replied : * All those books should be thrown
into the river for, if there was anything in them which
guided people aright, God has given us a better guide to guide
us. If there is anything to make us go astray, then God
protects us from the evil thereof.”” Consequently, all those
volumes were thrown into the waters or destroyed by fire, and
the science and learning of the Persians, which were contained

in all those books, were gone and never came to our hands.

Abu-Rihan-al-Biruni (862-440 A.H.), referring to

Kharezam, a province of ancient Persia, says in his
“Asar-al-bagieh "t

When Qatibeh-bin-Muslem II conquered Kharezam, he
appointed Askjamuk as his Governor. Everyone of the
inhabitants who knew the Kharezami writing, or was aware
of their history and customs, or knew anything of their
sciences and learning, was put to death and destroyed,
and the people were divided and sent out to various
provinces of the land. Consequently, all news of their thoughts
and customs, is unobtainable, and no means are available to
ascertain the state of aftairs about this province after Islam.

Again, al-Biruni says at page 48 of the same book :

‘When Qatibeh-bin-Muslem killed all the writers and
authors of Kharezam and put to death the leaders of their
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religion and burnt aund destroyed all their bovksand writings,
the people of Kharezam all remained illiterate and in their
aftairs whenever they were in need of their spiritual writings,
they contented themselves with what they had committed to
their memory. When a long time passed, they had forgotten
a good many details, and certain general things only happened
to be remembered by them.

Daulatshah Samarkandi in his “'Tazkerat-us-Sho’ara”
Bays:

They say that Amir-Abdulla-bin-Taher who, iuthe days
of the Abbasid Caliphs, was the Amir of Khorasan, happened
to be at Nishapur. A person brought a book as a present and
oftered it to him. He inquired what the book was about. The
man replied, it was a romance of Wameq and Ozra and was &
fine poem which the sages had written in the name of
Noshirvan the Just. The Amir replied that they were the
readers of the Koran and that they would not read anything
but the Koran and the traditions. 'They had therefore no use
for such a book. The book being written by the Magi was
unlawful and that the same should therefors be destroyed.
He then further ordered that in his province wherever
books and poetic writings of ancient Persia and the Magians
were found, they should all be collected and burnt.

Under the circumstances it is not a matter of sutprise
if during the first century or century and a half of the rule
of the Caliphs at Baghdad the vanquished and down-
trodden nation’s voice could not be heard at all,

But as soon as the centralised hold began to be
loosened, as soon as Persiuns in the outlying provineeg of
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the empire of the Caliph began to learn independence, the
true Persian spirit burst its fetters, and with the new-
found freedom of its rejuvenated national existence, Per-

sian poetry found its renaissance too.

"It is here necessary to note a very significant fact
about the nature and genius of the Persian people.
The Persians are a race quickly capable of adopting
themselves to surrounding circumstances. They are. very
quick in assimilating for themselves whatever good they
may find in those with whom they come in contact. This
happencd with the Persian language. They adopted the
Arabic script und some elements of the language too, and
so assimilated the same with their own that a beautiful
product was the result, namely, the modern Persian
language, more pleasant than the old Pahlavi, and having
@ more easy flow than tho hard Arabic.

So they did the same with religion and philosophy
too. They blended their own thoughts with whatever
beautiful and agreeable they got from their conquerors
and laid the foundations of Shiaism which they insist
on styling-as Persian. The same they did with .philosophy,
and produced the beautiful system of Islamic Sufism, as
well as a general atmosphere of mysticism, which' often
forms the subject matter of beautiful songs of Sufi and

on-Sufi posts.

Tae First Persian Porr arTer Ispam.

Until recertly thete was a dispute as to who-was the
first-person :to write a verse in' the Persian language -after
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the conquest of the Arabs. The controversy has at last
been set at rest by a very learned article by my revered
friend Mirza Mahomed Khan Qazvini.*

'

Mirza Mahomedkhan says that the claim of the poem,
attributed in several historical works to Abbas-e-Marwezi,
as being the oldest Persian poem after Islam, is not worthy
of credence. It is stated that Abbas wrote a (Qasidah at
Merv in 1093 A.H. in praise of Mamun. Aga-e-Qazvini’s
opinion is that first of all the poem is written in such
highly-developed and finished Arabic wetre that though
it may be in common use now, it could not possibly have
been adopted in Khorasun at such an early date. Second-
ly, Awfi, the author of “Lobalrul-Albal”, who first referred
to the poem, prospered four hundred years after Mamun.
Thirdly, during all this interval of nearly four centuries,
not asingle writer or a biographer or a historian has any
reference to such an incident or quoted a line from such w
poem. All these facts lead Aga-e-Qazvini to reject the
poem as having been written at such an early date at all,

Similarly, Mirza Mahomedkhan Qazvini disputes the
-claim of others that the oldest Persian poem was from
the pen of Abu-Hafase-Hakim Sogdi-Samarquandi,
as Hanzalah Badgis was certainly his predecessor
with some versifiers of the Tahirid and Saffarid periods.
In Mirza Mahomedkhan’s opinion, the oldest Persian
poem mentioned in historical works appears to have been
written in 60 A.H. (679 A.D.) and is attributed to an
Arab poet named Ibne-Mufarregh. The second, which ig

* Bist-Maqaleh-e Qazvini, pp. 6-36. - -
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like u song, is wsaid to be dated 103 A.H. (726 A.D.) and
is said to have been sung by the children of Khorasan at
the time when Abu-Manzar-Asad bin-Abdullah-al-Qasri

was defeated by the Khaqwa in the battle of Khottalan,
and fled to Balkh,

In course of time the authority of the Central
Government of the Caliphs was slowly but surely losing
its strangle-hold over the Persians. In the first instance
the Tahirids had founded a dynasty in Khorasan. It is
on record, however, that being of Arab origin they were
in no way going to look with any favour on the literature
of the Persians. Wo have already quoted Daulatshah’s
story about the Persian who brought to the prince a
treasured copy of the poem Wamek and Ozra, a romance
in ancient Pahlavi. The prince following the tradition
of the Arabs ordered it to be destroyed and thrown into
the river.

It was only when a youny Persian copper-smith raised
the banner of revolt and established the Saffarid or the
Copper-sinith’s dynasty that the Persians began to be inde-
pendent and commenced to sing in the forbidden tongue.

It is worth while fixing up the dates of these events
in our mind. The Arab invasion began in 651 A.D.
In about ten years' time Persia was subjugated. Then
the first dynasty of the Caliphs, the Ummayids, ruled
over Persia from Baghdad for about 90 years, to be exact
from 661 to 749 A.D. Then followed the Abbasid Caliphs
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and for nearly a century, 749 to 847 A.D,, they were in
the very height of their power. Well-nigh during these
two centuries the Persians were in complete subjugation
and the Arabic language and culture held sway.

From 848 A.D. the power of the Abbasid Caliphs
began to decline. The dynasty of the Tahirids (820-
872 A.D.) established their princedom in Khorasan.
They were followed by the first Persian dynasty of the
Saffarids (868-903 A.D.) which in its turn was soon
superseded by the national Persian dynasty of the Sa-
manids (874-999 A.D.) in Khorasan and Transoxiana.

In the reign of the princes of the Saffarid and
Samanid dynasties Persian poetry, after the Arab conquest,
took its re-birth. We have seen the reference to the oldest
poem that has come down to us in Persian and its writer.
He was followed by Hanzala of Badgis about 850 A.D,,
Firuz al-Mashreqi who lived about 890 A.D., Abusalek of
Gurgan about 900 A.D., Abu-Shukur and Shahid of
Balkh and other smaller poets until the birth of Rudaqi
(about 880 A.D.) the first renowned poet of the rejuvenated
Persian race, rightly called the Father of Persian poetry.

From Rudaqi down to the modern times, a most
beautiful survey of the history of Persia, political and
poetical, has been given by one renowned Englishman,
the famous Professor Edward Browne, famous as much
for the monumental work he has accomplished in the four
volumes of his Literary History of Persia, as for his
genuine and sincere friendship for the Persians and their
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national aspirations. And it is very gratifying to observe
that the love he bore for Persia and the Persians was fully
responded to by the educated Persians, as illustrated by
Aref’s poem given in this volume at page 388. This is
one of the many poems that were written in his honour
on the occasion of his completing his 60th birthday.
My only regret is that ancient Persian literature did not
happen to have as great a claim on his time and sympathy.
I hope we shall soon find a scholar of repute like Browne,
to treat this portion of the literature of Persia with as
great sympathy and detail as have been bestowed on the
portion of its literature from Ludagi to the present

day.

I can do nothing better under the circumstances, than
refer my English readers to this great repository of
learning, should they wish to make a detailed study of this
subject, or to Mr. Reuben Tevy’s small but very useful
book on Persian literature,* a book which to my nind
ought to be in the hands of every student of Persian
Literature at our Universities.

The Persian sources for this great work of Browne
have been:

(1) The Chahar-Maqala, or The four discourses of
Nézami-e-Aruzi-e-Samarqandi, written about
1155 A.D.

% Persian Literature by Reuben Levy, Language and Literature Series 1923,
Tondon.
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(2) Lubab-ul Albab of Mohammed Awfy written in
the first half of the thirteenth century.

(3) Daulatshah’s Tazkarat-us-Shaura written in
1487,

(4) Reza Quli Khan's Majma’a-ol-Fosaha written
in the 19th century, about 1878 A.D.

It is not necessary for me, therefore, either for my
English readers, and much less for the Persian readers of
this book, to give an account in any detail of the poets
that flourished for the thousand years from Rudaqi to the
end of the nineteenth century. Ior ready reference
however, I am giving an analytical list, making mention
practically of all important Persian poets grouped under
their respective epochs, and stating, as far as possible,
the names of the various dynasties under whose sway
or patronage they flourished, with a mention of their
important works. For every poet after the Arab conquest
I have given reference to the pages of ove of the four
volumes of Browne, where each individual poet has
been treated in detail. Thereafter we shall take a cursory
survey of the various phases of poetry developed during
the (tolden Age of Persian Poetry, viz., from Rudagi to
the death of Jami, a period practically covering five
centuries. After Jami, no doubt there have been some
poets of repute, but the four centuries viz. between 1500
A.D. and 1900 A.D., may well be called an age of decline,
leading up to the age which the twentieth century has
opened and which I propose to call the beginning of the

patriotic age.
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Now for our purposes, we shall group all these poets
of the last thousand years, in the following seven ages :—

M

2

3

(4)

(6)

(6)

(7)

The Epic Age,~from Rudagi to Firdausi (850
to 1025 A.D.)

The Panegyric and Romantic Age,—from
Onsory to Nezami-e-Ganjavi (1025 to about
1200 A.D.)

The Mystic and the Didactic Age,—covering
about 100 years including the great Sa‘adi, upto
about 1300 A.D.

The Lyrio Age,—practically covering the next
hundred years including the great Hafez, upto
1400 A.D.

The Lyrie-Mystic Age including Jami, the last
of the great classic poets, upto 1500 A.D.

The Age of stagnation and deocline, from 1500
to 1900 A.D.

The Patriotic Age, and the Renaissance of
Persian Poetry, from 1905 up to-date.

Tae Erig AGk:
850-1025 A.D.

Rudaqi was with reason called the Father of
Persian Poetry, and enjoyed a great reputation in his
own time as well. He was undoubtedly the first
classical poet of Persia, and with him, too, began the Court
poetry of Iran. Writing in a style simple and sincere,
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expressing his Persian feelings and sentiments for the
first time without any restraint, including the charms of a
beloved and the joys of good wine, he gives evidence to
the fact that the Persian genius had at last burst its
shackles and that it was free to express itself as it liked.
He has been reputed to be the author of voluminous works,
but only small portions have come down to us, sufficient
however to establish his claim as our first classioc poet,
since the Persian language took its modern form.

The next poet of note in this age was Dagqiqi of Tus.
The few facts that we possess of his life and his very
writings confirm the opinion that Ethe, Noldeke and Horn
have formed that in spite of his Moslem name, Daqigi
was a Zoroastrian. For, the verses with which he con-
oludes one of his poems, which I give in the words of
Professor Browne :—

Of all that is good or evil in the world ’
Four things suffice to meet Daqiqi’s need :
A ruby-coloured lip, the harp’s lament,

The blood-red wine and Zoroaster’s creed,

can hardly leave one any reason to doubt that Dagqiqi was
a Zoroastrian.

Daqiqi had at hand the ancient historical materials,
and he had undertaken the versification of the great
Persian Epic. He had however completed only a portion
including a thousand verses dealing with the advent of
Prophet Zoroaster, when he was stabbed to death by a
Purkish slave. The merit of his composition js as high
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as his great successor Firdausi’s, for the latter acknow-
ledges this portion as Daqiqi’s and incorporates the same
in his own Shah Nama. As has been well said, but for
Firdausi's acknowledgment, very few persons could have
noticed this, as the style and diction of the two poets are
almost indistinguishable.

~ But the king of epic poets is the great Firdausi of
Tus. His Shah Nama has for a thousand years been
considered the one national poem of the country,—a work
that has made the deepest impression not only on the
literature of his country, but on the character of his readers
as well. Its vast volume may tire out the patience of a
foreign reader, but to a Persian it is his Book of Books,
and its popularity is as fresh and alive to-day as when it
was written a thousand yeurs before. Nay, a thousand
years before, he died a disappointed man for want of
appreciation from his patron and his people, whilst to-day
not only every cultured Persian home has, amongst his
prized possessions, a volume of the Shah Nama, but the
whole nation repeatedly looks up to him whenever it is
necessary to revive the dying embers of patriotism. And
now the present great Ruler of a once great nation, is
erecting a great monument over the grave of this great
poet, not only to do justice for all times to Firdausi, but to
remove the slur that was placed on the name of royalty by
the short-sightedness and parsimony of Sultan Mahmud.

If Firdausi is studied carefully, it will be found that
he is not merely a great epic poef, narrating heroic legends
and facts, historical and mythical. His greatness lies in
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the fact that apart from his beauty of diction and style,
apart from the virile strength to be found in his language,
he was a master of the poet’s art in many other respects.
The poems of Zal and Rudabeh, Rustom and Tehemineh,
Bizhun and Manizeh are first rate poems of love. Whereas
the stories of Zabhak and Jamshid, Shiavush and Farangis,
Rustam and Sohrab, show the power of his pen in dealing
with tragedies. Just as the material at his disposal was
immense, he did justice to the various poetical aspeots in
which the materials presented themselves. Rightly indeed
he is called the King of all Persian Poets.

Tee PanNeeyRic aND ROMANTIO AGE:

Sultun Mahmud, at the height of his power, sought
to give lustre to his reign by gathering together poets of
repute in his Court. He was mainly responsible for
setting the fashion of getting panegyric poems written in
praise of patrons, worthy or unworthy, which consequently
has been both an adornment and a blemish to Persian
Poetry.

Onsory of Balkh was the Poet Laureate of Mahmud's
Court and he had for his compeers and competitors, poets
of the fame of Farrokhi, Asjadi, Asadi and others. They
were followed by Manuchehri of Damghan who was the
Court poet of Mahmud’s successors too, and by Khagani
and Zahir-e-Faryabi, the singers at the Courts of various
princelings. The existence of these poets depended on
the generosity of their patrons. It is no wonder therefore

that the composition of many of the panegyrics savour
of flattery.
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During this period fall several other famous poets
who have made their names in fields other than writing
in praise of their patrons. Naser-e-Khosrav wrote his
Divan and the Roshanai-Nama and Saadat-Nama., Baba-
Taher-e-Urian wrote his beautiful songs in a way which
remind us of Robert Burns of Scotland. The younger
Asadi wrote the Gershasp-Nama. Ansari of Herat became
famous for his Rubaiyat and Monajat, and Omar-e-
Khayyam wrote his famous Quatrains which have now
become known to the whole world through Fitzgerald.
Last but not the least comes Nezami-e-Ganjavi. He is
the acknowledged master of romantic Masnavi whose
influence and popularity, as stated by Browne, remain
even fo the present day unsurpassed in his own line
in Persia. His five great poems called KKhamsa or
“quintette” are knownto all who love the Persian language.
An estimate of his works and character has been most
aptly given by Browne in the following words :

“ Nezami’s high rank as a poet alike original and
truthful and of rare and noble genius is admitted by all
critics Persian and non-Persian.......... Ang, if his genius
has few rivals among the poets of Persia his character
has even fewer. He was genuinely pious, yet singularly
devoid of fanaticism and intolerance; self-respecting and
independent yet gentle and unostentatious; a loving
father and husband......In a word he may justly be
desoribed as combining lofty genius and blameless charac-
ter, in a degree unequalled by any other Persian poet whose

life has been the subject of careful and critical study.”
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TeE MysTic aANp Dipaoric AGE:

1200-1300 A.D.

Now we come to the Mystic and Didactic Age.
Although the first mystic poet of renown, namely Sanai,
died about 1148-51 A.D., it would be better to link
him with his own great successors Farid-ud-din Attar,
who died in 1230 A.D., and Maulana Jalal-ud-din Rumi
(1207-1273) as the three together make the great mystie
trio in Persian poetry. These are the illustrious masters
of mystic verse and the most eminent exponents of the
Sufi doctrine among the Persiun poets. Sanai’s Hadiqat-
ul-Hagiqat, Attar’s Manteq-ut-Tair and Rumi’'s Masnavi
are names to conjure with in Persia. To a Huropean
reader, however, the Divan-e Shams-e-Tabriz of Rumi
would be more appealing than any of the above three
works; for here Rumi gives expression to the same
mystic sentiments in the shape of ghazals which have a
touch of the sweetness of Hafiz, though full of his own
deep philosophy.

It is very important to note here that these three poets
are the proper exponents of the Sufi doctrine. Dozens of
other poets have the mystic element in them, for, Erfan or
mysticism is as 0ld as history, and, as we have stated before,
has ever been present in the Persian race too. However
under no circumstances could all the latter poets be put
in the same category as these three Sufi poets of Persia.
Often are the great Sa‘adi and the immortal Hafiz described
as Bufi poets. It isan inaccurate nomenclature. They did
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hold views in common with the Sufis but they were not
Sufis as such. In Attar’s desoription of the quest of the
birds for the mythical simorglh we do see the progress of
the Sufi pilgrims to the simorgh of “ Truth”. In Masnavi
too Sufi dootrines were expounded. But the poems of
Hafiz do not do so, and they cannot be forced into
the rigid mould of Sufism. As a matter of fact he has
denounced Sufis and Sufism as officially practised,
as stringently as he has chastised the Sheikh with his
fanaticism and bigotry. But the mystic element is there,—
the mystic element made up of the inborn genius in the
Persian race and those general principles of Sufism as
appealed to such poets and thinkers who made them
their own. They however preferred to be unfettered by
the rules of any recognised system or society. For
me the philosophy of a mystic poet like Hafiz lies in
the text itself and not outside in the oclassified tenets
of an organised system of philosophy. In my opinion the
interpretation of poets like Hafiz should be made with-
out the slightest reference to any recognised system of
thought. I will give an instance of such an interpretation
when we shall refer to Hafiz in our treatment of the
lyric age.

It has been well said that Sufi mysticism is the
culminating result of many forces that have worked
into each other at various times and in ways
various.* Some think that Sufism is purely the
esoteric dootrine of Islamd. Others think that Sufism was

# Cf. Prof. Nicholson’s excellent book ¢ The Mystics of Islam,” & book
every serious sbudent of Peraian literature must study and possess,
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the reaction of the Aryan mind against the Semitio
religion, and that either the ancient Persian or ancient
Indian philosophy was at the root of Sufism. Still others
consider that the source of Sufism came from Greeks and
that the Neo-Platonic philosophy was responsible for
its existence. Both Professors Browne and Nicholson very
rightly see a close relationship existing between Islamic
Sufism and Neo-Platonism of Alexandria. But should
we also not inquire whether the philosophy of the ancient
Persians themselves had or had not affected any one or
more of the systems of thought above referred to ?

There is not the slightest doubt that since the
time of Pythagoras, till the time of Noshirvan the Just,
Greek thinkers had been in very close touch with Persian
thought. We know that Persian books were translated into
Greek and existed in the library at Alexandria. We know
that the ancient Persians themselves had a philosophy
which taught man that God was Truth and that in the
quest of God the only path to be followed was the path
of Trath. Pythagoras has attested to these facts when
he says that according to the Persian Magi, men can be
(tod-like and reach Him through Truth. A triple study
therefore of the philosophy and writings of the ancient
Persians as are extant to-day, of the philosophy of the
ancient Greeks and their writings, compared finally with
the beautiful Sufi philosophy of Islamic Persia is bound to
yield good fruit. The Persian nation in its present renais-
sanoce has to-day produced a team of fine young men who
follow their researches in the critical and scholarly methods
of a Qazvini or a Taqi-zadeh, I have therefore no doubt
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we shall soon see these difficult subjects handled satis-
factorily by Persian scholars themselves.

Just two more poets and I have finished with this
epoch. The next mystic poet is Mahmud Shabestari. His
Gulshan-e Raz or the Mystic Rose Garden is a short but
fine poem containing an exposition of Sufistic doctrines in
the form of questions and answers. This period now ends
with the great Sa‘adi one of the finest versatile writers
and poets of the world. Once again Browne sums up his
character beautifully. He says that “Sa‘adi represents on
the whole the astute, half-pious and half-worldly side of
the Persian character as Attar and Rumi represent the
passionately devout and mystical. ... It may be said with-
out hesitation that worldly wisdom rather than mysticisi
is his chief characteristic, and that his famous Gulistan is
one of the most Machiavellian works in the Persian
language. Pious sentiments and aspirations indeed abound;
but they are as a rule eminently practical and almost
devoid of that visionary quality which is so characteristic
of the essentially mystical writers.”

Apart from his prose works which have earned for him
the above opinion, Sa‘adi was one of the great and gifted
poets of the world; and indeed, in Lyric poetry, with the
solitary exception of Hafiz, the nightingale of Persia,
there is not a poet to beat him. His beautiful Badayeh
and Tayyebat contain poems after poems entrancing in
their beauty of thought and expression, and amongst his
Qasayeds, his Qasayed-e Farsiyeh containing the poem on
the death of the last Caliph during the terrific Mongol
invasion is unsurpassable in its pathos and beauty.
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Tee Liyric AGE:
1300-1400 A.D.

We now come to the lyric age, and amongst poets of
repute like Ebn-e-Yamin and Khaju of Kerman, Obaid-
e-Zakani, the famous satirist and writer of obscene poems,
and Salman-e-Saweji, Hafiz of Shiraz, the nightingale
of Persia, claims and occupies our sole attention. And
without wonder. Well-nigh six centuries have passed but
all through this time till to-day every Persian, young
and old, is so charmed and fascinated and continues so to
be, that as Firdausi in the Epic, Hafiz remains the King of
the lyrie poets of Persia. His ghazals may be read and
re-read a hundred times, yet they never become stale, but
ever leave a fresh flavour behind. As observed before,
Hafiz has often been called a Sufi poet. It would be more
accurate to call him a mystic poet, and the philosophy
which he preached, rather as Frfan in its general sense
than Sufism proper. Often has he told us that the path
he treads is unknown to the Sufis. But then the question
is naturally asked, What is the philosophy of Hafiz? The
answer is to be found in the poems of Hafiz himself,and now-
here else. We niust study the poet and interpret ourselves
this philosophy. I consider Hafiz as such a typical Persian
poet and representative of the Persian genius, embodied not
only in his poetry but in his philosophy too, that I crave the
indulgence of the readers to deal at length in attempting to
interpret the message of love, as given by him to the world.
In this interpretation the verses of course are taken from
odes far flung from each other. But the ghazals, as the odes
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are ocalled are themselves constituted of separate verses
which are rarely connected with each other. They are
thoughts which like pearls are strung together and each
string of pearls is a separate ghazal. I do not think there-
fore one is not justified in taking out these pearls from the
various strings and making a particular rope of graduated
pearls of thoughts. Of course, in such an attempt at inter-
pretation the personal factor is always there, but this defect
can be remedied by citing chapter and verse for every
important statement made, so that the verses quoted might
themselves help the reader to give his own interpretation to
the same, should it differ from the writer’'s. With this ex-
planation I venture to interpret below the message of love
as given by Hafiz to the world.”

Tae LessoN or Love rrom Haviz.

The ancient Persians never divorced the material
from the spiritual and taught and tried to reach the In-

finite through means finite, paradoxical as it may seer.

A similar thought runs through the philosophy of
Hafiz, especially in his conception of love human and
divine. Human love is not only considered not undesir-
able but is regarded us a necessary condition for the
recognition and development of love divine. The gifts of
nature to humanity are not considered as things of evil,
espeoially a loving heart, a gift capable of transfiguring
the transitory and ephemeral into the permanent and the

% I had the honour of delivering lectures on thia subject in Persia,
including Bhiraz, the home of Hafiz bimself, and the recvption my ideas

metb with there has tempted me to give them here too.
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eternal. For the former is merely the mwode for the ex-
pression and the manifestation of the latter.

As is very well said by a thinker, the seed must
needs be planted in the lowly earth, and fed by the humble
manure to enable it to enfold its true nature, and trans-
figure itself into a blossoming plant which spreads its per-
fume all around. But from the mud, a flower cannol grow,
though its petals bear no stain of the soil from which it
springs, and its divine fragrance has no semblance of con-

nection with the source from which it comes.

Such a necessary condition is human love for the
blossowing of love divine in the huian soul, which even-
tually bridges the gulf that separates us from the Divine
Beloved.

Hence in the poems of Hafiz, the raptures of love
human and divine are sung side by side; and the poetl
makes it explicitly clear that this divine gift should be so
entertained and developed by us in our human life, that
its material form itself becomes eventually the agency for

realizing the goal for which the spirit is always yearning.

For Hafiz believes that God and Love are one; thut
the whole world has been set ablaze by this divine torch
from the very day of its creation ; that love-making is not
a fashion of to-day but it existed from the day the earth
vibrated with warmth, the world throbbed with life; that
in each one of us this gift is implanted in our heart on
our birth and ends with the end of our life, and that it is
the compact which binds ns in close friendship with the
Divine Creator.
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On the day of creation, the lustre of Thy
Beauty, thought of maunifesting its
splendour,

Consequently, Love came into beiny and set
the whole world ablaze.
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The Monarch of Eternity conferved wpon ws
the treasure of the pain of Love,

Since we set cur faces in the direction of
this desolate abode (the world).

s ol 02555 e 9> Y >4
&5-\ il O\A} U‘:-l & ._’,:5' CJL 4ila)
T he faintest colour of the two worlds had not
come into being, when the picture of Love
was there ;

The foundation of love hus not been laid by
T'ime in the present age.
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Your love is in. my heart and your affection
fills my head,

With my mother’s milk they came in, and
will only pass out with my life.
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From the breaking of the morn of Creation,

to the close of the evening of the Day of

Judgment,
My friendship and love have rested and wtll

rest on the one sincere pledge and compact.

'The complete surrender of a lover to the object of his
or her love is the culmination of human love. It teaches
the deathless lesson of utter abandonment of one’s self to
the Beloved,—a lover’s offering and dedication of all at
the altar of selfless love. Personal feelings are sublimat-
ed and are on the way to become impersonal. The plea-
gures of the senses with which human love begins, ends in
a newly found feeling of utter selflessness when the lover
is prepared to offer even his life and soul for the joy of the
object of love. As the poet will tell us later on, this is
the fruition and victory of human love. The vision of a life
of devotion and dedication to humanity and to God opens
out. The seed planted in mud and manure sprouts into
a plant, ready to blossom into flowers giving their fra-
grance to one and all. Therefore the poet asks you in the
first instance to be a lover. T'o cross the various stages
to human perfection, the path of love is the shortest and
the most beautiful. He asks you to make haste lest you
should be late and your day may pass by ; lest when the
king comes as sung by Tagore, the nightingale of India,
You may not be ready with your offerings. Hafiz therefore
makes up his mind at once and determines to find the

Beloved or die in the quest.
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With the object of traversing the stage of love,
put forward thy step,

For many benefits wilt thouw reap if thou
canst accomplish this journey.
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Be a lover or else one day the world’s
uffatrs will end for thee,

Without thy scanning the writing of thy
desire from the workshop of existence.
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I shall not desist from my quest until my
wishes are realised;

Either my soul will reach the Beloved, or my
life will depart from my body.

The poet now decides to proceed along this highway
of happiness and considers that everyone who is blessed
with the right vision will follow in his footsteps. He
learnt his first lessons of love at the foot of the Magian
in the village ale-house. He resolves to plunge into the
ocean of love, and standing ready wonders, like a diver in
a pearl fishery, a gem of what brilliance he is about to
bring ouf. ' '
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Lwvery person of blessed sight who sought

happiness,

Went to the corner of the taverm and the
house of love.
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Love is a pearl, T am the diver and the
tavern the ocean;

[ have dived therein, let e see where | come
out.

And what pearl of price does the diver in the ccean
of love bring forth? The poet has made the find. He has
found a gem more miraculous than Aladin’s lamp. He
has found the very elixir of life, for he proclaims that the
nim3 of the person whose heart is enlivened by love gets
th> writ of parpetual existence written against his name in
the volume of life. He realises that this draught was
offered to him from the day of creation and he would
remain inebriated thereby till the very end of time. He
asks the heart ever to burn with love, burn with sym-
pathy for others, for the prayers of every such heart
always produce their good effect.
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He whose heart is enlivened by love, will
never die ;

On the volume of the world our perpetual
existence has for ever been inscribed.
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He will mever raise his head sober from
intoxication till the morning of the Day
of Judgment ;

Who like me drank a draught from the cup
of the Beloved on the Day of Creation.
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Burn O heart, for your burning will do

many wonderful things ;

The midnight prayers will surely avert a
hundred calamities.

The poet declares that as soon as he received the
message of love, the expanse of his heart began to ring
with its echo. The music of love suffuses his whole being
not only for the time he hears it, but for all times. The
vibration of the sweet music of love has so touched the
strings of his heart that they hum continually. The music
becomes undying and the heart ever resounds with the
constant echo of the sweet song of love.
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Last night my heart within was given the
message of Thy love,

The expanse of the bosom of Hafiz still rings
with its echo.
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What tune was ¢t which the musician of the
lovers played ?

For though a lifetime is past, yet my brain
s full of its echo.

As must have been already anticipated by the reader,
for the very reason that the material is a bridge to the
spiritual, Hafiz sings of human love with the fervour of
a loving youth in the season of spring. We have no
indication as to who exactly was the beloved about whom
he sings in his odes describing human love, but she must
bave been a daughter of nature beautiful and unadorned,
for Hafiz gives the advice in the same strain to his
reader :
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Listen to me and attach thy heart to a

fair one,

Whose beauty is mot dependent on adorn-
ments.

But let it be clearly understood that invariably the
joyous pleasures of the senses.lead Hafiz up and above,
for in everything of beauty he sees the hand of the
Creator. What human heart is there that would not
excuse Hafiz for giving his love as he has described, and
for singing it in his songs as he has done, when we read
him saying as follows in a beautiful passage :
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The tray of rose-per,ume and its ambergris
sprinkling casket,
Are the brunty of merely an atom from the

pleasant fragrance of the Per fumer.

In the complete surrender of one’s self to the object
of one’s love referred to above, lies the hidden germ of
that devotion to duties and dedication to the service of
humanity, which brings out all that is fine and noble in
man, which makes him so Godlike, which brings him so
near to the Divine Essence of which his soul is a part.
Consequently, the love that Hafiz eventually sings of,
is selfless love ; for the love thatis self-seeking, is utter-
ly valueless. Hafiz therefore looks with utter contempt
on those who make great professions of love and yet are
selfish and petty enough to complain of things which go
not to their satisfaction. According to him, therefore such
sorry love-mongers deserve nothing. No happiness is or
can be their lot. He who is not prepared to make the
very highest of sacrifices at the altar of love, deserves not
to be called a lover. To the poet, he alone is a lover who
is prepared to go to the gallows like Mansur, for he alone
can reap the real harvest. Baulked by the difficulties of
the path, if one turns back to secure a remedy for one’s ills,
one is lost. Hafiz therefore informs the man who hesi-
tates that not only shiould he be patient, but have patience
and resignation enough to be prepared to give up his life
to reach the goal of his desire.
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The boast of love and (with it) complaint at
the hands of the beloved ! Bravo for this

false boast !

Such love-mongers deserve separation indeed.
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Those who Mansur-like are on the ga llows,
reap the fruit of their desire;

For they will fail, if with this pain of love,
they think of a remedy.
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Hafiz, be patient, for in the path of Love
Whosoever gives not hislife away, does mnot
reach the Beloved,

To teach a lesson, the poet quotes his own expe ri-
ences, It happened that his wish was one whioh was not
shared by the object of his love. Without the slightest
demur, he says, he gave up his own desire in order
that the wish of his beloved might be fulfilled, though
this wish was nothing else but separation from her .
Such selflessness alone is the test of real love and its
reward as well ; because as soon as there is complete self-
surrender, the victory is for the person making such a
surrender. In the very act of a selfless offering, love
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makes its conquest. Instantaneously the gift is repaid, for
thereby the very wish of the object of one's love becomes
the welfare of the lover. Hafiz assures us that no lover
was ever left uncared for by his beloved, and in the case of
the poet, as soon as the object of his love became aware
of the condition of Hafiz’'s heart, she prescribed for him
a nectar from her ruby lips.
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My inclination is towards unton, and her
intention is towards separation ;

I gave up my own desire that her wish
might be fulfilled.
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Who ever became a lover whose condition
was not looked after by the Beloved ?
O Master, the pain is non-extstent, otherwise
the Physician is there.
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A drink made up of refined sugar and
rose-water, from the lips of my Beloved
has been prescribed for me,

By her narcissus (eyes), which is the doctor
of my diseased heart.

When a person is moved with the right feeling, it
can never leave him or her content with the mere gaining
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of the object, namely, the union with the Beloved. All
the finer feelings are lost, the gem is turned into a stone
and gold into base metal, if this be the end of the
great feeling which stirs the heart. The very fact of the
object gained and the desire fulfilled, the throbbing
in tune of the two souls, should produce, together with
the sense of satisfaction, that divine discontent in the
heart, a craving in the abstract, which leads one to the
Source of all Beauty and Love. In a very fine poem
Hafiz makes the nightingale lament at the very time of the
fulfilment of its desire, and the reader can read the hidden
meaning therein.
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A nightingale had « rose-leaf of gloriows hue
in its beak,
And in this happy state it was warbling
sweet and piteous laments.
I said to it: “ Why these complaints and
wailtngs in the very midst of union 2’
It answered : " The beauty of the Beloved
tmpels me o do this.”’

And this lament is not lost, for that is the cause of
the uplift of humanity being due to this great and wonder-
ful impetus of Love. For this lamentation representing
of course the yearning of the soul for higher things, is
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undoubtedly welcome to the Great Friend, for they are
the outpourings of the soul that is vigilant enough to see
the great source of beauty behind all things beautiful.
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May this be good news to the night-singing
bird, that along the path of love,

The night-long lamentations of the vigilant
are welcome to the Friend.

Now this brings us to the verge and border, where
human love bridges the gulf that separates it from Love
Divine. For in the very ecstasy of fulfilment, comes
that feeling of devotion and dedication which like the
stone of the alchemists, changes the material into the
spiritual. In a most beautiful ode, the original Percian
of which echoes in the car for years after it is once
read and studied, the poet says:
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One night whilst searching for my heart in the
darkness of thy ringlets,

I saw thy face and again dvank a cup from
thy ruby lips.

I drew thee into my embrace all of a
sudden and thy tresses all curled thenr-
selves up,

I pressed my lips upon thine and gave up
my life and soul us an offering.
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To the poet, this very falling in love brings its own
redemption. He is prepared to give up his very life
because he is utterly unconscious of it and assures himself
and all the world that he would go straight to the divine
abode, should his Beloved be the light at his pillow at the
time of the final departure. Here we are nearing the
end of the song of human love, for reaching its fulfilment,
it has taught the lesson of devotion, selflessness and
self-sacrifice. We stand by the gateway when the great
vista opens of Love divine, when the Finite is first coming
into tune with the Infinite.

s 4 Gy e p\..\QSra QT;,:-L—.
aidls v aat g @& o 5 S
The lover when he fell into the meshes of thy
ringlets, said :

“They have now released me from the bonds
of grief and sorrow.”’
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O physician, begone from my head, for I am
not aware of s condition,

I am releasing my life to the Almighty for
I am not conscious of possessing it.
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On the night of departure, I shall go straight
from my bed to the palace of black-eyed
Houries,

If at the time of giving wp my soul, T'hou be
the light at my pillow.
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Many a person is moved by the thought of possession
when he or she enters the field of love. But as soon as
right progress is made on the path, the self is so utterly
subjugated, that instead of wishing to be the master, the
love