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11-IB ABSOLUTE AND THE INFINITE 

To God belongs all that is in the heavens and the 
earth; surely God -- He is the All-sufficient, the All
laudable. Though all the trees in the earth were pens; 
and the sea - seven seas after it to replenish it, yet 
would the Words of God not be spent. God is All
mighry, All-wise. 

Surah Lokman: 31: 26-27 
The Koran Interpreted, 

Arthur J. Arberry 
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Poetry as Heart-Perception: The Metaphysical 
Promise of Khawaja Ghulam Farid 

One of the unfortunate ironies of the present era of 
nation-building and precipitous "modernization," all across 
the Islamic world, has been the relative neglect, if not the 
outright disappearance, of so much of the rich cultural 
heritage of recent centuries of the local Islamic humanities of 
the precious creative works of that host of writers, poets, 
musicians, artists and spiritual teachers who devoted their 
lives to expressing and communicating the spiritual depths 
and deepest aims of the Qur'anic revelation in moving 
artistic, social and cultural forms intimately tied to their 
particular local languages, environment and cultural 
settings- so many of which have been swept away in recent 
decades. As one can easily witness in many other regions of 
the world as well, all too often it is only when those fragile 
spiritual treasures are close to disappearing that a few 
dedicated individuals begin to reawaken (and then awaken 
others) to an active sense of their deeper and lasting value. 
Happily, Dr. Shahzad Qaiser has devoted many years of his 
life to safeguarding, translating and interpreting the poetic 
and spiritual heritage of the great Punjabi mystical poet 
Khawaja Ghulam Farid (1845-1901), in a number of precious 
volumes in English that together make that poet's work and 
teaching now available to wider interested audiences around 
the world. 

The present, most recent volume of those studies, which 
should ideally be read along with Dr. Qaiser's monumental 
C11dmla11d111g D1wa11-1-riiml: Translation and Explanations 
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(Suhail Academy, 2011) provides a personal distillation of key 
elements in Farid's religious and metaphysical philosophy, 
while it also serves as a helpful introduction to many of the 
central guiding themes of this revered mystic's teaching in his 
poetical works. For the benefit of those audiences already 
familiar with the philosophy and other writings of Iqbal, 
many of Dr. Qaiser's explanations here take the form of an 
ongoing, careful comparison of Khawaja Ghulam Farid's 
ideas with the more familiar works of Iqbal, a comparison 
that often highlights the deeper rootedness of Farid's 
characteristic insights and traditional teachings in the 
metaphysical depths of the Qur'an and the Prophetic hadith. 

Indeed Dr. Qaiser's overview of Khawaja Farid's thought 
and of the metaphysical teachings embedded in his poetry 
surely constitutes, for younger readers today largely unfamiliar 
with those earlier religious perspectives, a helpful and wide
ranging introduction to that broad complex of traditional 
Islamic spiritual and philosophical thought which was 
expressed for centuries in the learned and vernacular 
languages (including the devotional music, architecture, and 
ritual life) of many different Muslim communities across the 
Subcontinent. The focus of Dr. Qaiser's exposition here, we 
should add, is not simply analytical or historical, since this 
book continually highlights the constructive, positive and 
ongoing relevance of Farid's teachings for much wider, even 
global audiences in the contemporary world, along two 
recurrent dimensions. The first of those guiding perspectives 
is his stress on clearly acknowledging the shared h1m1a11-di1ti11e 
realz(y of the metaphysical aspects of our nature and spiritual 
experience, both as the true centre of human existence and as 
the necessary ground for any reawakened awareness of our 
deeper common spiritual purpose. The second recurrent 
theme, building on the first, is his call for a reawakening to 
our integral humanity and thereby to the possibility of a more 
stable, genuinely global civilization, rooted in our 
theomorphic capacity for inner balance and harmony that can 
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emerge beyond of the current cacophony of divisive polit~cal 
ideologies and their blindly reductive metaphysical 
underpinnings. 

Finally, Dr. Qaiser's carefully developed exposition of 
these many fascinating, constructive dimensions of Khawaja 
Ghulam Farid's teaching is a heartfelt reminder of our shared, 
perennial challenge to rediscover such rare spiritual 
accomplishments in poetry (or music, scripture, and each of 
the Islamic humanities): only this time not just as the 
impressive creative work of a single individual, but as 
potential tools for communicating a wider,_ shared 
"remembrance of God" (dbikr Allah), and for forgmg those 
spiritual communities devoted t~ realizing be~~ty-and-go?<1, 
to the inspired acts of ihsim, which are the v151bly endunng 
fruit of those singular acts of divine remembrance. 

April 22, 2012 Prof. J. W. Morris 
Boston C.Ollege, 

Massachusetts, USA 



F OREWORD 

The unprecedented advancement of science and 
technology as witnessed by the contemporary world has made 
the materialism the only worldview acceptable to the modem 
mind, which is immersed in the immediate 'actuality' and 
apparent reality of the matter. This view has been supported 
by the ever growing bulk of scientific knowledge and the all
pervasive idea of 'progress'. Though it can hardly be 
contended that the material progress is a delusion: on the 
contrary, it is perceived as the culminating point of modem 
civilization, yet taking matter as the ultimate reality beyond 
which nothing can be presumed to exist has blocked man's 
view of the other dimensions of existence which in fact is a 
great loss for the inner growth of man. The material point of view 
denies primacy to the spiritual meanings of life and the ethical 
values which are loosing ground by the day. The present 
theory of knowledge based on sense-perception also denies 
the possibility of any other means to reach the final reality. 

The situation might have been hopelessly bleak, but man's 
innate and irrepressible urge to go beyond the apparent has 
proved to be the saving grace. Of late many men of rare 
intellectual qualities have come up to probe into the inner 
meanings of life, thus stressing the need for a different 
approach in the quest for the ultimate reality. They may not 
be many in number, but they include such luminaries as 
Schuon (Shaykh Isa Nur ad Din Ahmad), Rene Guenon 
(Abdul Wahid Yahya), Seyyed Hussein Nasr, and William C 
Ollnick. Much to the pride of P akista.ni scholarship, the 
name of Dr. Shahzad Qaiser, the learned author of the 
present volume, can well be placed on the same list. 



18 The .\ lett1pflj·1mil C:.'- C11/t11ml Per1pect1m of Kh1111''!Jt1 Gl111!t1111 l'i1ridi Poetry C:- Iqbal 

The abiding interest of Dr. Shahzad Qaiser in Metaphysics 
and Islamic mysticism, commonly called Sufism, dates back 
to the early phase of his practical life as a civil servant when 
he was brought closer to the subject by his study of Khawaja 
Ghulam Farid's thought and poetry while at Multan. His 
extensive study of Khawaja Ghulam Farid's life and poetry in 
the perspective of metaphysical aspects of Sufism resulted 
into his doctoral dissertation which was later published under 
the title of The Metapl!Jsia of Kh1v1yi1 Ch11/am Fmid, an 
outstanding work yet to be excelled. This was followed by 
many more works of enduring value such as Bi:;·o11d the 
Man!/esl (2009). MetafJl!J1.ric.r a11d Traditio11 (2009), The Message of 
Oiwa11-i-Fmid (2009) and U11drmlc111dLi{g Diivc111-i-Fmid (2011), the 
last two being great intellectual achievements in exegetics and 
exposition of text of the poetry of a legendry mystic. About 
Undmlanding Di111a11-i-l ,.arirl, Dr. N. A. Bloch has rightly said, 
"It is a distinctive achievement on the part of Dr. Shahzad 
Qaiser to have produced an English translation of the text, 
with explanation, of the 'Kafi compositions' of Khawaja 
Ghulam Farid."(Prologue to U11drrsla11di1{g Di111a11-i-Fmir~. 

The pre-eminence of Khawaja Ghulam Farid (1845-1901), 
the great sufi poet of Saraiki language, cannot be over
stressed. I-fu 'Ktf/is' (mystical poems) depict the depth and 
range of not only a great poet but also a great spiritual being. 
These 'Ktf/i.r', with a marked touch of local colour, possess a 
strong universal appeal. Their general impact on the popular 
imagination is ever stronger with no signs of waning. Rich in 
resonance and spiritual as well as romantic connotations, the 
'K1efis' of Khwaja Ghulam Farid have a unique metaphysical 
aspect which is the focal point of Dr. Shahzad Qaiser's 
critical studies who introduces Khwaja Ghulam Farid as a 
metaphysical poet in the following words: "Khawaja Ghulam 
Farid (1845-1901), a Saraiki Sufi poet par excellence, 
uncovered the tracks of metaphysics, cosmology, tradition 
and symbolism. He demonstrated the possibility of looking 
beyond physics, experienced the universe as cosmos, rooted 
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the intellectual doctrine in the Islamic tradition and taught the 
language of symbolism"(Preface to the Metapqy.rics q/Khmvqja 
Chula"' t'l:1rid) 

Although much had been written about the conceptual 
aspects of Khawaja Farid's Sufi poetry in and around the 
mid-twentieth century, it was for Dr. Shahzad Qaiser to 
discover him as a conscious Sufi poet in full splendour. 
Hazrat Khawaja was a Sufi, not only by conviction, but also 
by conscious choice. That is why, to express his spiritual 
experiences and metaphysical longings, he has frequently used 
the technical terms of Islamic Tasaw1v11f which were coined 
and used by the early Sufi masters and which gained 
acceptance and authenticity through centuries of Muslim Sufi 
thought. Hazrat Khawaja's usage of these terms is unique in 
the sense that he made them an integral part of his poetic 
idiom This imparts a definite intellectual colouring to his 
teachings, and this is what attracts modem mind more and 
more to his poetry and metaphysical doctrine of the "oneness 
of being" ( l ~t1hdc1/ al- IVi1;i1d) expressed with great poetic 
subtleties and depth of vision. And this is what constitutes 
the central theme of the exceptionally remarkable works of 
Dr. Shahzad Qaiser. Other issues taken up in these works 
relate to Ontology, Epistemology (theory of knowledge) and 
the possibilities of man's direct contact with Reality. His 
treatment of these issues of great philosophical importance 
reveals a deeper understanding of a modem mind confronted 
with the authenticity of the Tradition and the apparently 
insurmountable intellectual challenges of recent times. Highly 
critical of modem man's superficial material approach, Dr. 
Shahz.ad Qaiser advocates the revival of his slumbering spiritual 
sensibilities through understanding the Sufi teXts, the supreme 
embodiment of which is the poetry of Khawaja Ghulam Farid. 

Never loosing sight of the contemporary philosophical 
scenario in the sub-continent, the learned author is cognizant 
of all major issues of modem world. In an impon ant 
paragraph of one of the articles, included in this volume, he 
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compares the respective metaphysical doctrines of Allama 
Muharrunad Iqbal and Khawaja Farid in the context of Man
God polarity in his lucid and brilliant style thus: "Both Iqbal 
and Khawaja Ghulam Farid believe in man-God polarity but 
with this essential difference that for Iqbal this polarity is 
absolute, final and categorical whereas for Khawaja Ghulam 
Farid it is essentially relative, provisional and hypothetical and 
is ultimately transcended by virtue of the Self, the Intellect or 
the Spirit, which is identical with the Divine essence. 

Here lies the central difference between religious 
metaphysics and the intellectual one. The former stands for 
individuality, limitedness and duality whereas the latter is 
essentially characterized by universality, unlirnitedness and non
dualiry." (Iqbal and Khm11tya Ghlflam 1'mz"d011 J\Ja11-God Polmz"ty) 

In my opinion this is a very important statement having 
embodied the most essential, common as well as contrasting, 
features of the metaphysical thought of Iqbal and Khawaja 
Ghulam Farid. While further elucidating his point, he argues, 
and rightly so, that Iqbal builds his metaphysics on the 
subject and object structure of reality, a concept which does 
not find favour with the exponents of the doctrine of "the 
oneness of being" (ll''ahdal o/-IVi!Jitd), such as the followers of 
Ibn Arabi, Hallaj and (in later times) Khawaja Ghulam Farid. 
In consonance with the precepts of Khawaja Ghulam Farid, 
the learned author is an ardent advocate of the same doctrine, 
implying that it is the only plausible explanation of the 
problems caused by the theories based on the concept of the 
subject- object duality. However, what needs to be pointed 
out here is that, in my opinion, no judicious mind with 
philosophical orientation, even at variance with either of the 
two points of view, will be able to hold back his admiration 
for the brilliant analysis and logical precision displayed in the 
paragraph quoted above. I think it can be helpful in resolving 
some of the knotty problems of philosophy and metaphysics. 
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It was rather amazing for me to come across the very first 
article of this volume entitled as "What is the Essence of 
Poetry?" What does the question of the essence of poetry has 
to do with 'high-sounding' metaphysical problems? I asked 
myself. But then I was reminded of the existentialist thinkers 
of 1970s and 1980s who turned to the question of the nature 
of art which, in their opinion, represented the true picture of 
existence: mere form without essence. After going through 
this article of Dr. Shahzad Qaiser, I found that he has turned 
the tables on the existentialists by proving that poetry had 'an 
essence and that it is 'transcendental' in nature. Personally, I 
shared the views of the existentialists of yester year for a long 
time. But by keeping in view my own long experience of 
writing poetry for decades now, in retrospection though, I 
found his arguments convincing. They offer food for thought 
to the modem day literary critics. 

In one of his books mentioned above there is a short 
narrative in which the author has told us about his initiation 
into the Sufi way of life by his revered 1mmhid. Thus we have 
reasons to believe that while he was engaged in his academic 
pursuits, his spiritual journey continued all along, providing 
him with personal glimpses of spiritual realities and inner 
meanings of life, as also a first hand understanding of the Sufi 
method to unravel the spiritual symbolism of Khawaja 
Ghulam Farid for whom his devotion and deep respect 
deserves our respect and admiration. I think that Dr. Shahzad 
Qaiser has maintained a level of objectivity throughout his 
writings as far as possible. 

His contribution to the recently developed discipline of 
"Faridiaal' is going to exercise a vast influence in the fields of 
philosophy in Pakistan and elsewhere. His works are to widen 
the horizons of what some decades ago was termed as the 
post-Iqbalian scenario of philosophy in Pakistan. It seems 
certain that his expositions are going to have a direct impact 
upon the possible interpretations of Islamic spirituality by the 
modem intellect. 
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The present day world desperately needs a comprehensive 
point of view, which may help mankind to resolve our 
intellectual contradictions and behavioural dichotomies. Such 
a point of view can be evolved through sincere efforts, as 
happily we find in the case of the present volume, to 
understand and appropriately interpret the authentic spiritual 
text such as those of the verses of the great mystic poet 
Khawaja Ghulam Farid, whose thought and poetry remains at 
the heart of all the writings of our learned author, Dr. 
Shahzad Qaiser. H e has been greatly successful, through his 
uncommon understanding of our mystical traditions, in 
developing a narrative of spirituality for the modem mind, 
wherein lies the relevance and abiding significance of this 
work of extraordinary erudition. 

April 23, 2012 Dr. Aslam Ansari 
Multan 

REFLECTlONS * 

Shahzad Qaiser has made a strange and morphologically 
difficult world the subject of study in his writings on Khwaj,1 
Farid. Very few writers have realized how our world of the 
mind has undergone a basic change in the present time, and 
since Khwaja Farid's death in 1901, the world that belonged 
to the sufi-poet has perhaps been mostly overshadowed by 
modem learning and the phenomenon of the alienation of 
man. Shahzad Qaiser has quite aptly pointed out the 
prevalent state and has, while examining the tools of the 
understanding of this complicated world, redefined the 
doctrine of the lf './afJdal- 11/- llYtyi1d which had been informing, 
shaping, and transforming the human mind over a long 
period of Muslim history. 

It is surprising to realize that a critical split has indeed 
occurred in the cosmic diagram of our intellectual culture 
which bas broken the wholeness of the Being into isolated 
parts, and Creator, the Creation and Man have been 
separately identified as the points of the C.Osmic triangle. 
Prior to this, man in our cultural setting had been a pa1t, and 
indivisible one, of the creation. In the present arrangement 
Man has withdrawn himself from it, and while distancing 
himself from it, and after having named it as Nature has 
become an outsider. 1b.is happening has also made Man 
oblivious of his own nature, and consequently he has become 
spiritually a lonesome individual and has lost contact with 
what had been sustaining him through his anthropological 
experience and progress. 

Published in author's book: D111m1.rion.r of K/1a111qja Farid'.r Metap'9·J1c.r, 
Seraiki Adbi Board, Multan, 1998. 
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Shahzad Qaiser has taken up this dilemma and has 
attempte~ to explore . the outlines of its coverage in a 
metaphysic~ perspect1v~. He has, in the process of 
un?erstan?ffig ~~d discovery, started from Iqbal's 
philosophical posm~n when:, in Man-God polarisation, man 
has eme~ed as a rational being, and as subject has effected a 
fr~ntal view of the object comprising Nature and the 
uruver:5e, and the Creator as its ultimate reference. In his 
analysis of :vhat Iqbal's philosophy has conve~d to us, 
Sh~hzad .Qaiser has referred to Iqbal's religious experience 
whic.h anses out o~ sense-perception, Reason, and intuition, 
and 15. further sust~ined by the signals and reports radiated by 
the h1ad, the feeling human heart. As a matter of fact the 
l~i1ad, .namely the axis of Being in man, is the point in h~rrum 
consc1o~ness :vhere the psyt::ho-physiological nature of man 
come~ into d1rect contact with his spiritual natu re . The 
function of / •/1c~d appears. to be in~e!Pretive, as it shapes and 
forms and provides meaning to religious experience. 

Shahzad Qaiser ~as regarded this philosophical position as 
the outco~e of logical thinking which is in its tum based on 
the prermses of .diffe~ntiate? reality. Shahzad Qaiser has 
suggested that this philosophical perspective seems to have 
assumed an intervening space between God nature and Man 
and h~s, ~hus, inserted confrontation, o~posireness, and 
separation m 1'!an-God relationship. In this philosophic view, 
Nature an? History appear as demonstrative phenomenon, 
and the .higher knowledge of God, gnosis, comes to man 
throu.gh inference, reasoning and built-up conclusions. It is 
also 1mpo~nt to know that the polarisation sustains and 
man .remams rooted to his rational self. This state of ;Hairs 
~as, indeed, become the pervasive condition of man in our 
int~~ectual cul.cure, and much greater hope is laid on the 
~elig1ous expenence, and on the method of realizing it in the 
life of common man. 

S~a~d Qaiser has in his approach to Man-God 
polansat1on, regarded, Iqbal's view of religious experience as 
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restrictive, as it mainly addresses itself to pure reason. It does 
not unify the body and the soul, nor it brings about the unity 
of being in differentiated reality. In the present circumstances, 
Iqbal's philosophical insights demand an additional 
dimens ion to remove the split in the wholeness of the unity 
of being. Khwaja Farid's metaphysics, and his Sufic poetry, 
possesses the necessary data for the revival of Wahdat-11/
lr'qj11d as an active principle of God consciousness in modem 
world. Shahzad Qaiser's diagnosis is probably based on the 
assumption that the Age of Iqbal, and Tradition of Sufism 
exist congruently in our contemporary culture. 

Shahzad Qaiser has, in this sense, emphasised Khwaja 
Farid's view of undifferentiated reality, and has pointed out 
that Farid's ontological map in basically different from what 
modem thought has to convey in this matter. Metaphysics 
exist and continues to influence as Tradition in Farid's poetry 
and its symbolism. There is no split, no confrontation, and no 
duality in the Sufic world of Khwaja Farid. Nature is regarded 
as divine mirror, as it has always been treated since Ibn-e
Arabi. Adam in within the creation, he is never outside it. 
Shahzad Qaiser has particularly stressed the role of Adam in 
Khwaja Farid's rretaphysics, as it is only in Adam that Divine light 
is reflected which makes him the principle of reflection. The 
Perfect Man is, in this perspective, a reflection of divine form. 
It is indeed through Intellect and not by reason that Adam 
can know the divine form, and reflect it. In Farid's Sufism, 
the world is a theophanic reality which opens up in man's 
existentialist state. 

The Man-God polarisation which inserts duality in 
consciousness is removed when Oeator and the Perfect Man 
are viewed in a Sufi way, and the Perfect Man reflects the 
divine form in all its brilliance. In Khwaja Farid's Sufism, the 
Perfect Man finds its realization in the light of Muhammad 
(peace be upon him) and behind the created veil of plurality is 
known the infinite plenitude of God. The sensible world, for 
Khwaja Farid is not Self, Imaginative, a dream, which make it 
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Kh.awaja Ghulam Farid, perhaps for the first time in English. 
This book opens new dimensions of Khawaja Ghulam 
Farid's metaphysical poetry. 

Man-God polarity is highly debated issue in the Sufi 
tradition of Islam. Man-God polarity means that man is man 
and God is God. God is the creator and man is created by 
Him, His- creation. The question is what the relation between 
man and God is. Man submits to God as servant and 
Worshipper. Ibn-e-Arabi took this issue seriously and 
ex~lain.ed it in the terms of his doctrine of IV'ahdc1!-c1/- ll'/1!Jltd 
which JS vehemently apposed and rejected by some scholars. 
But this is fact that he exerted his great influence on all Sufi 
thought. Dr. Shahzad Qaiser is of opinion that Allama Iqbal 
and Khawaja Ghulam Farid both are agreed on man-God 
polarity. But Iqbal is more individualistic and Khawaja 
Gh\11~m .Farid is more meta~hysical. Iqbal could not accept 
annihilat10n of self because thJS will result in the loss of mo.n's 
individuality which is derived from the supreme ego of God. 
However, metaphysically annihilation means experience of 
union with the Absolute. Annihilation does not mean that 
man ceases to exist. Dr. Shahzad Qaiser also discussed the 
probh~m of 'I' with ref ere~ce to Ollnese and Indian thought. 
Iqbal mterpreted the uttermg of Mansur Hallaj 'I am the truth' 
and Bayazid Bistami's 'Glory to me' as the confirmation of 
individuality and egohood of man. Khawaja Ghulam Farid 
constantly maintains that this universe is all dream 
imagination and illusion. If I exist, it exists as manifestation of 
the Absolute. According to Khawaja GhuJam Farid the 
relation with the Absolute is existential and metaphysici 

Khawaja Ghulam Farid's Saraiki poetry is explanation of 
the doctrine of IWahdat al- IViyi1d presented by Ibn-e-Arabi 
Mansu~ Hallaj and Bayazid Bistami. The quintessence of 
KhawaJa Ghulam Farid metaphysics in the doctrine of 
C?neness of Being and its total realization. 117abdat al-ll71yi1d is 
different from pantheism "since it does not deny God's 
transcendence qualitatively in the face of His immanence". 
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Khawaja Ghulam Farid's doctrine of oneness of being is the 
metaphysical ground of understanding the principle of 
university in diversity. This philosophy is based on the Holy 
tradition. "I was a hidden treasure and I desired to be known. 
Accordingly I created the creation". This Holy tradition is 
nucleus and the pivotal concept of W'ahdat al-lf~1yi1d. Dr. 
Sbahzad Qaiser writes about Khawaja Ghulam Farid's 
metaphysics, "one of the distinctive features of Khawaja 
Ghulam Farid metaphysics is its transformation of rational 
concepts in to existential categories. Man's relationship to 
God is existential." In this way according to him, Khawaja 
Ghulam Farid's metaphysics is unique. Regarding the status 
of man in this universe, Khawaja Ghulam Farid holds that 
man has got metaphysical status in this universe, which 
appears in the form of lnsa11-e-Kamtl the perfect man. The 
source of this idea is the last chapter of h1s11s al-/ lzka111, Man 
is expected to play his metaphysical role in this universe. 

'Metaphysics of Knowledge' is a thought provoking article 
which is a comparative study of Rumi, Iqbal and Khawaja 
Ghulam Farid. Knowledge is problem of epistemology and 
very important issue in contemporary philosophy. Kant 
rejects the possibility of metaphysics because reality cannot 
be known through categories of reason. According to Rumi 
Knowledge of reality is attainable through inward eye. Rumi 
holds that heart is the source of knowledge. Iqbal following 
the trndition of his master Rumi declares 'heart' as source of 
knowledge. According to Iqbal ./11?/11s and Afaq both are 
source of knowledge. Religious experience is the oldest 
source of knowledge which is testifiable intellectually and 
pragmatically. Khawaja Ghulam Farid following the same 
path denounces the bookish knowledge acquired from books 
and follows the path of lshq, love which gives all real 
knowledge. Real is revealed by lshq only. Knowledge is not 
limited to phenomenon only. Khawaj.i GhuJam Farid admits 
metaphysical knowledge of reality which is achieved through 
hean. Dr. Shahzad Qaiser considers Intellect as source of 
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knowledge of the real. Intellect is the heart of Sufi. Dr. 
Shahzad Qaiser in this article treated the problem of 
knowledge ontologically. 

Regarding the conception of Prophethood in Islam, Iqbal 
takes it in the form of religious experience and Prophetic 
experience is higher than mystic experience in all aspects. 
Iqbal treated it philosophically. He says: "the birth of Islam is 
the birth of inductive intellect. In Islam prophecy reaches its 
perfection in discovering the need of its own abolition". Iqbal 
proved the finality of Prophethood philosophically. Khawaja 
Ghulam Farid deals with it metaphysically following the 
tradition of Ibn-e-Arabi's lnsa11-e-K.t1111i!the perfect man. Khawaja 
Ghulam Farid considered Hazrat Muhammad (P.B.U.H) the 
most perfect man. Thus, he is the last prophet. 

I have an opportunity to read almost all the writings of Dr. 
Shahzad Qaiser particularly his philosophical writings. In his 
early period, he was influenced by existentialism which was 
popular philosophical movement in the sixties and seventies. 
But soon he turned to be a Muslim metaphysician. We can 
find great impact of Ibn-e-Arabi's doctrine of l~ahdat al-
11'11f;i1d on his thought. He has deeply studied the works of 
Rene Guenon, Frithjof Schuon, Titus Burckhardt, Martin 
Lings, William Chittick, and William Stoddard who also 
exerted their influence on his thought. 

The Sufis of all the period including Rumi, Iqbal and 
Khawaja Ghulam Farid hold that .Qa/b, 'heart' is the fountain 
of knowledge. Khawaja Ghulam Farid says, "Farid knowledge 
is veiled. It is undoubtedly bereft of gnosis." Dr. Shahzad 
Qaiser supported this idea throughout his present study. 

Thus, I can conclude: Intellect is the source of knowledge 
which integrates sense experience reason and intuition. This 
intellect is called heart in Sufi poetry. llYahdat-al-ll71!Ji1d which 
is misinterpreted and misunderstood by some scholars is 
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different from pantheism. It is real Muslim Metaphysics. It 
needs to be studied and understood again in the light of 
modem philosophical perspective. 

Dr. Shahzad Qaiser translated interpreted and explained 
the works of Khawaja Ghulam Farid on these lines. The 
present book The J\lelapl!Jsua/ and C11//11ml PerspeditJCS of Khawcy'a 
Gh11/am Fmid's Poe/I]' and Iqbal is well-thought and well 
narrated effort to revive the metaphysics of 11'1ahdat-al-IY119i1d. 
Dr. Shahzad Qaiser has explained metaphysics of Khawaja 
Ghulam Farid with reference to contemporary philosophical 
thought. His brevity, logical inferences and beautiful narration 
makes his style impressive and appealing. I consider this book 
remarkable contribution to Fand!J•a/. 

August 13, 2011 Dr. Muhammad Amin 
Oiairrnan 

Depanment of Philosophy 
Bahauddin Zabriya University, 

Multan 



• INTRODUCTORY 

The Islamic tradition essentially is grounded in 
Knowledge. It is characterised by its inward and outward 
connectivity to it. The Qur'an considers "inner experience, 
Nature and History'' as sources of knowledge. It wants man 
to realise his sensory, rational, imaginative, intellectual and spiritual 
possibilities. It inspires creativity in all spheres of life. It testifies 
knowledge and humilityas against ignorance and arrogance. 

The modem West departed from the traditional world in 
negating the higher sources of knowledge and the higher 
levels of being merely on presumptions, suppositions and 
conjectures. It has constricted epistemology and ontology and 
as a consequence has become oblivious of the metaphysical 
identity of knowledge and being. The 'Wisdom of the Ages,' 
has been displaced by titanic intelligence leading to cosmic 
disharmony. The ones, holding the reins of brutish power, are 
trampling vision under their wheels and racing the chariots of 
hostage humanity to the point of no return. 

My published and unpublished writings on Khawaja Ghulam Farid, 
beginning from the decade of eighties, have been compiled in this 
single volume, excluding my trilogy: Tht ,\fttaphp10 ~/Kbmv'f}a Gh11/u111 
hmd: Dlidtmil D1JJertaf1011 (Suh,1il Academy, Lahore 2009) , The 1\lesJ11ge 
o{ D111".111·i-l·urid (Suhail Academy, Lahore 2009), { '11dmt11nd111,~ D111'a111-
hmd (Suhail Academy, Lahore 2011) and a few Art1de.r. All these 
works, including the present one, are based on Khawaja Ghulam 
F.1rid's magnum opus: Diwan-i-Farid. They offer, in all humility, its 
exposition by the Grace of God. One of my Papers: 'What is the 
Essence of Poetry' has been included in this volume. It draws 
attention to the transcendent aspects of traditional poetry 
The text of Diwan-i-Farid has been adopted from Mr. Tahir 
Mahmood Koreja's text: Diu a11-1-K/i,m•u"1 l ·aml (published by Al
Faisal Publishers, Urdu Bazar, Lahore, 2011). Translation is my own. 
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The delinking of the Islamic Gvilization from the Greek 
one, among other things, was the initiation of sense
experience as a source of knowledge. It made 'the Muslims as 
founders of modem science'. It acquainted the \Vestem man 
with the reality of the empirical or scientific method. The 
modem man is metamorphosing science into scientism. The 
crises of the modem sciences are essentially due to the reason 
that the modem scientists are transgressing the legicimite 
bounds of science. It is eclipsing even their positive scientific 
achievements. The cardinal error of the modem man lies in 
thinking that the achievements of the scientific method in 
physical sciences will give him the same dividends in the 
spheres of arts and humanities. The truth of these realms 
speaks otherwise. The adverse effects of such thinking have been 
very ably brought out by the traditional writers in the 
conte mporary times. 

Plato's philosophy has exercised a great influence on a 
number of schools of thought both in the East and the West. 
Alfred N orth Whitehead observes that twenty five hundred 
years of Western philosophy is a footnote to Plato. It may not 
be the whole truth but it is an observation to be reckoned 
with. However, his philosophical impact has not always been 
positive. Many of the inherent limitations of modernism c.lil 
be traced back to Plato. His views on art and literature in 
their varied forms, in particular, speak of these limitations. 
The tradition, on the other hand, rightfully envisages the 
metaphysics of Beauty both in its transcendence and 
immanence. The Beautiful (transcendent) is manifest 
(immanent) in beauty. All beautiful things (immanent) partake 
of the Most Beautifol (transcendent). The beautiful things are 
neither removed from the Beauty nor are they its imitation in 
the Platonic sense. They reflect it most beautifully, instead. 
Plato envisages 'a quarrel between philosophy and poetry' 
because he tries to understand poetry solely fro m the 
philosophical perspective and not from the metaphysical one. 
Plato's unfounded criticism of poetry spread in his different 
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works essentially delinks poetry from knowledge and at times 
debases it to mere sentimentality. 

Traditional poetry essentially is linked with knowledge. It 
does not rhyme nonsense. It is one of the finest forms of 
expressing metaphysical subtleties. Its fo rms are very 
efficacious in embracing metaphysical truths. It manifests 
metaphysical values of truth, beauty and love. It is the art of 
expressing the Inexpressible in poetic forms. It leads to the 
identity of idea and feeling. The element of sentiment in 
poetry is not mere a passion or an emotion but has a 
cognitive as pect. It is cognitive feeling, which is formulated in 
forms of poetic diction. The cognitive aspects of poetry 
integrate contemplation and action. The poetic vision is 
inspirational. It thrives on flashes, which flood being with 
light. Higher poetry is a form of poetic revelation. The verses, 
at times, are revealed in fullness. The poetic mood is the 
mood of receptivity. It is qualitatively different from passivity. 
All creativity ultimately is achieved in the posture of 
receptivity. One is astounded to find the subtle realities 
expressed by the mystics in simple verses that stir inwardness. 

Traditional poetry is not imaginary but is highly 
imaginative and creative. It transforms the individual and society. 
The Qur'anic indictment is against the poets, who wander in 
imaginary valleys and do not honour their words. There is no 
connectivity between their sayings and their conduct. 

' J • 'I, I I ~ ).... J ,::-; ._ 

0 0.;1••:!)) ~0;l~..o.¥1 j t.:J0~~= ; 1.;~t}_o+! I) ;JI 
" .... hast thou not seen how they' wander' in every 
valley and how they say that which they do not?" (26: 
225) 1 

The observations of Iqbal in this context are very 
pertinent. He says: "The live-history of nations shows that 
when the tide of life in a people begins to ebb, decadence 

Arbcrry, Arthur J., The Kort111 lllterprrttd, Oxford University Press, 
London, 1982, p. 381. 



itself becomes a source of inspiration, inspiring their poets, 
philosophers, saints, statesmen, and turning them into a class 
of apostles whose sole ministry is to glorify, by the force of 
seductive logic, all that is ignoble and ugly in the life of their 
people. These apostles unconsciously clothe despair in the 
glinering garment of hope, undermine the traditional values 
of conduct and destroy the spiritual virility of those who 
happen to be their victims."1 

Higher poetry, on the other hand, inspires from within. It 
is transfonnative in essence. Iqbal's poetry has always given a 
message of hope in the times of despair. Khawaja Ghularn 
Farid counsels Sadiq Muhammad Khan, the Nawab of 
Bahawalpur State, to attain political freedom by struggling 
against the British colonial oppression. He touches on a vital 
facet of traditional poetry. He says: 

u;;~ ;.r. ul d L .:;;f. 

2.L_ ~ tJ~.f, ~ 
u;; L! aF" uk u£ 
uiv; .....,1 ul ...£r L1 

'": -: 

You readily choose to grace your seat with fortune 
and establish yourself in full power. You make your 
dominion prosper with your own hands and uproot 
the seats of colonial oppression.3 

The structure of traditional poetry facilitates poetic 
expression. It is capturing of realities in poetic structures. It 
refines one's sentiments and anempts to link heavens and the 
earth. The structure of the poetic mode is intimately linked 
with that of the cosmos. The Pythagorean understanding of 
this nexus is the heart of traditional poetry. It is a universal 
tradition whose expressions are found in all ages and 
countries. The mystic traditions are replete with masterpieces 
of poetry. The Sufis, in our pan of the world, have used 'kafi' 

Shcnv.ini, Latif Ahmed, Ip . dm, lf"'nt111gJ 1111d Sti.1tmm1/J of Iqbal. Iqb.il 
Ac.idemy Pakist.in, L.ihorc, 2009, p. 228. 
D1w1111-1-J\lhl11',l/" Fmd, Kafi 239. 
Transl.nion is my own. 

I mroductory 37 

QyTical poet~ as a vital form of poetic expressions. It is 
usually based on ·~"t~ags' and 'nw11ir', which lend musicality to 
the ears . The traditional mode of 'kafi' both in its form and 
content is_ .perfect in communicating the vision of the poet. 
The tr~dmo_nal. _ge~ of 'kafi' facilitates the poet in 
structunng h1S v1S1on m consonance with the structure of the 
cosmos. It saves his vision from being blurred and checks it 
from going astray. 

The forms of traditional poetry and traditional music are 
fully ~apab~e of expressing the contents of poetic experience 
both m their transcendent and immanent aspects. Traditional 
music is ~h.e s in~ing ~osmos: It creates a spell among those 
who participate m this poenc mode. The forms of modern 
poetry and music, on the other hand, are tuned to the 
ho~ntal aspects of life bereft of trnnscendence. Heidegger's 
dec~i:mg the Ge.rman .poet Holderlin as 'the poet of the poets', 
exhibits a constncted view of poetry. It lacks true transcendence 
by remaining obli~ious of the realm of the Infinite and being 
enmeshed merely m the world of human finitude. 

'I?e search of transcendence is the alpha and omega of 
tradm.onal poetry. The poetic receptivity during poetic 
expenence touches the frontiers of transcendence. Its search 
?f t:an~cendcnce is a very serious pursuit tied to poetic 
mspirauon. ~t does not glorify the ignoble states of the psyche 
as happens m modem poetry. It understands alienation fear 
and anxiety as psychic woes that arise due to the insulati~n of 
the p~~hic from the spiritual. It u~ies without romanticising 
the divided self. _The psyche gets light from the Spirit. Such 
poetry does not impute autonomy to social, moral, economic 
and cultural aspects of life. Their independence arises due to 
the negation ~f. transcendence. It is more of bondage than 
fre~dom Trad1t1onal poetry grounds these societal aspects in 
their transcendent . r~ots, where they rightfully belong. 
Modem poetry exhibits the psychic contradictions of the 
modem mm. It remains immersed in the world of the finite. 
It does not taste the reality of the Infinite. It remains stranded 
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on the horizontal without any inkling of the vertical. The 
transcendence of poetic experience does not deny human 
reality but 'transposes into divinis'. It does not consider man as 
an end in itself. It opens up his spiritual inwardness. It shares the 
poetic occurrence of transcendence in immanent forms by the 
language of symbolism Poetic inwardness is not ps~hic. It is 
essentially spiritual. It is born of refined higher consciousness. It 
thereby refines the consciousness of its votaries. It is universal 
in its essence. It remains friendly with the cosmos. 

The role of traditional languages in understanding the 
traditional truths and communicating them to the common 
folk has been very crucial. The Heavenly guidance has been 
conveyed to the people in their respective languages. Baba 
Husayn Shah says: 

U?.. JU L ~ jl r.f 01} . . -
1u~ 01} £if vi''-;/ 0p 

The Qur'an has inevitably come forth in some 
language, but no language has ever come forth from 
the Qur'an.2 

The Qur'an was revealed in Arabic because the prophet of 
Islam was an Arab. Revelation always takes the native 
language as a vehicle in expressing its transcendental and 
immanent realities. The importance of language and culture 
has remained foremost among the prophets, mystics , saints 
and sages. They deeply understood the relationship of 
language with ideas, feelings, and actions. They have kept the 
oral tradition alive by communicating in the language of the 
people. They have been highly responsive to the aspirations 
of the common man. The oral tradition is immemo rial 
whereas the written one is relatively nascent. It is merely a 

Baba Husayn Shah Kher Shahi Qadri, Sa1np11ran Ka/am, (Ed.) Dr. 
Shahzad Qa.iser, published bySucheer Kirab Ghar, Lahore, 2003, p. 67. 
Translation is my own. 
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skill. The modem West has to understand that the oral 
tradition is identified with primordial wisdom in the 
traditional societies. The ability to read and write (literacy) 
cannot be made the sole criterion of judging the overall 
capabilities of a traditional individual or community. There 
are many other valid forms of expressions. The merit of 
literacy notwithstanding, it has no essential relationship with 
the development of metaphysical or higher cultural 
consciousness. It may, at times, even prove to be a hindrance 
in the attainment of realisation. The spread of literacy, 
through unintelligent ways and means, has tended to displace 
cultural wisdom with half- baked truths. It has created 
disequilibrium in the traditional societies and is threatening 
the very core of their values. The modem man has to show 
respect to wisdom by respecting the unlettered ones. Perhaps, 
he is not aware that mere intelligence devoid of wisdom is 
considered thoughtlessness in the tradition. It is intellectually 
and culturally suicidal for the traditional man, on the other 
hand, to become oblivious of his language (mother-tongue) 
and his cultural values in the gustily ambience of modernism. 
The metaphysical truth is simply imbibed in the traditional 
societies with an intact oral tradition. The word 'iqra' used in 
the Qur'an does not mean 'read' but it essentially means 
'recite.' The Islamic tradition doubtlessly attaches a spiritual 
and artistic value in reducing the sacred oral word of the 
Qur'an to the written one, which is so beautifully manifest in 
the Islamic arr of calligraphy. But the Qur'an, in spite of 
being reduced to writing, essentially remains oral in essence. 
Also, the tradition does not accept the hegemony of the 
written word bereft of transcendence since it ceases to be 
sacred and becomes profane. This point has to be constantly 
kept in mind, which marks the qualitative difference between 
traditional and modem poetry. 

The traditional society is based on the principle of 
permanence, which does not exclude the reality of change. It 
embraces change within its very bosom. It assigns due place 
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to ~hange in the sc.herne of things. The modem categories of the 
stauc and the. stauonary carmot be applied to a society that is 
bas~~ on. an mtellectual tradition or a Heavenly guidmce. The 
tradiaon ~ fu!1yaware of constantly reforming itself from within 
and p~mg its~lf of the elements that stealthily creep in from 
the outside, lest 1t falls from its own Ideals. It also has the vitality 
t~ '?e fully responsive to the spirit of times, without falling 
victim to any pseudo-requirements of the fashionable age. 

. K.ha~ja ~hulam Farid's poetry as set forth in his Diwan
i-~an~ is chiefly in Saraiki language, with a few 'kafis' in 
Sm~~ and ~ther traditional languages. It is a repository of 
tra?i.tion~l .literature. It is full of metaphysical visions, 
~elig~ou~ msights and cultural perceptions. It takes its essential 
inspiration from the Qur'an. The oral tradition is manifest in 
i~ vibrant la~guage, art and culture. It gives an expression to 

his r:n~taphysical thought. His poetry is deeply rooted in the 
~ara~ . cultura.l matrix. His verses frequently reflect these 
linguistlC, social and cultural realities in his search of 
transcendence. It is a moment of reflection that a number of 
~odem researches, by dint of pseudo-methodologies, tend to 
divest. the transcendent aspects of mystical or Sufi poetry by 
reducmg them solely to their psychosocial and cultural 
aspects. '!1:is reductionist fallacy, among other things, makes 
them oblivious of the fact that the negation of transcendence 
makes the mundane reality erroneously disconnected from 
the me.taphysical values of truth, beauty and love. Love of 
humanity, for example, on the horizontal level remains 
Strande~ ?n the psychosocial sphere without any spiritual 
connectivity. It lacks capacity and strength to create universal 
brotherhood. One has to realise that it is the manifestation of 
t~e ~ivine in the human that makes real love possible. 
LikeWISe, . the talk of social justice, equality and freedom 
armed with poetry of hatred is another form of subtle 
?P~r~ssion. It breeds cruelty, malice and aggression in the 
mdividual and society. Violence begets violence. We have to 
understand that the traditional society sanctifies social and 
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cultural values essentially from the perspective of 
transcendence by simultaneously making concerted efforts to 
overcome disvalues. It does not remain passive in the face of 
oppression but struggles against it in the spirit of love. It 
rightfully integrates power with vision. It is pertinent to note 
that Khawaja Ghulam Farid's sense of metaphysical justice is 
so heightened that he has no reservations in frequently 
pointing out even the 'injustices' of his beloved. He openly 
takes stand against all forms of societal oppressions. But it is 
by virtue of love that he acts to emancipate both the inward 
and the outward. It is transcendent love that essentially 
differentiates his traditional world from the modem one, and 
makes his poetry everlasting. The heart of the matter is that 
the traditional world is not autonomous but is derived from 
the metaphysical Principle. All genuine researches have to be 
founded on this sacrosanct truth. It will keep the 
transcendent light shining, while mirroring the linguistic, 
social and cultural contexts of poetry. 

The metaphysical and religious traditions, in explaining the 
Absolute Unity evolving multiplicity itself or the metaphysical 
principle of differentiation within the undifferentiated Reality 
(Absolute), tend to offer various expositions. Islamic 
tradition, for example, describes the Nondelimited Being 
caking a delimited form, by virtue of 'Ahmad' (the Logos). 
Khawaja Ghulam Farid says: 

.1L-$t (..J IJ J;t i:.r . -
The essential Be,\uty became manifest. Ahad's 
formlessness assumed Ahmad's form. 

2i.i ..::,,~ ..::,..tj .APIJ J/ ,.; J) ~I L »I 

There is no difference between Ahad and Ahmad. 
The Essence and the Anributes are identical. 

D 11. 1.i11-1-J\./, 1u•a1.i 1 ~ml, Kafi 30. 
lbul, KaJi 99. 
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'f--Y t)Y ! LJI ~) (- 'f--J' ~' 'f-- ()'JI .;pf 
I,., f · 
r,;)I fi if- ; -t) r,;)~J 

He is Ahad. He is Ahmad. He captivates the heart by 
being manifestly hidden (remaining immanent and 
transcendent) in the form of Meem (Muharrunad). 
Farid! Keep const..'lnt watchfulness (about this Divine 
disclosure). 

The knowledge of the simultaneity of God's 
transcendence and inunanence (unity in diversity) helps one 
to understand the apparently enigmatic doctrine of Oneness 
of Being (wahdat al-wujud). His doctrine of Oneness Being 
(wahdat al-wujud) is erroneously equated with pantheism, a 
Western category in vogue, which is inapplicable to the 
Eastern doctrines. He does not deny the transcendence of 
God, as happens in pantheism, but categorically affirms it. He 
considers the Absolute (Haq) in its absoluteness beyond any 
description. He provisionally applies certain words and 
categories to describe the Absolute but ends up in admitting 
the deficiencies of all theses descriptions. He says: 

u/ 0~1 L ~'J u.i! J;1 ); J? ~ ~' 
O' essential Beauty! The Primordial Light! May I 
describe you as the Necessity and the Possibility? 

u/ 01?. JP ..::.-J(p u.i! u/ (-.J ~'j JlP ui! 
May I describe you as you the Oeator, the 
Beginningless Essence? May I describe you as the 
Originator of the created worlds? 

u/ d!t' ~ u.i! u/ J?.J cf ifv u~ 
May I describe you as the Nondelimited and the 
Delimited Being? May I describe you as the three 
degrees of knowledge? 

Diivmr-i-Khawqa Pun'd, Kafi 134. 
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u/ i.;t;L~J /ui! ~~ £ ~ ui! 
May I describe you as th~ essential Reali~ and its 
quintessence? May I descnbe you as conungent, an 
attribute and glory? 

u/ 01} L if t. ui! u/ /_) JP ~ vi! 
May I describe ~u as Mosque, T ernple and Omrch? 
May I describe you as Veda and Qur'an? 

u/ 0v.1 u/ / ui! u/ ;t; uf' cf 
M.iy I describe you as rosary? May I. d~sc~be you as 
cross thread? May I describe you as infidelity May I 
describe you as faith? 

u/ r,;Jtti. J. ~ui! u/ (') J ~ /) ui! 
I cl ) May I describe you as Dasrat, La~hrnan an Ram 

M.iy I describe you as my beloved Sita? 

u/ i.:.J( V JI' ui! u/ ~ tJ?. t...J: 
M.iy I describe you as Baldev, Jasw.1da and Nand? 
May I describe you as Krishan, Kanaya and Kaan? 

u/ 0 1.k 0/ t.J L1 u/ J! J. ~.1. ui! 
May I describe you as Banna, Bishan and ~sh? May I 
describe )'OU as Mahadev? May I descnbe you as 
Bhagwan? 

0/ 00 u/ 0if ui! u/ ~ L ii' f .::.-! ui! 
May I describe you as Gita, Granth and V~da? May I 
describe you as knowledge? May I descnbe you as 
ignorance? 

u/ d~ J1& ~' ui! u/ ;t)J ') J) fi ui! 
May I describe you as the beloved of every hean? ~y I 
describe you as Ahmad, the majestic and the splendid? 

u/ d~ 0/ v~ ui! u/ Jlf _a: Jr~ 0.i! 
M.iy I describe you as the witness ~ the c~ty of Hejaz? 
May I describe you as the raison cl etre of the 
cosmos? 



u/ c1r /. f. ~.1y# 4- u/ J- 4- u/ ...l'.1 4-
May I describe you as the Cdourless? May I describe 
you as the Incomparable? May I describe you as the 
Formless, at each and every moment (transcendence 
in immanence or pure duration in serial time)? 

L) / cl l7.' L) ,( cJL7 .I L) ,( rJ J; L) ,( L,. J!"' 

May I describe you as the Prnised? May I describe you 
as the Pure? May I descnbe )!OU as the Merciful? M1y 
I describe you as the Glory? 

u/ c1~ { u} c__ /. 1.-v _.:j ~; ~; / 
Farid! Quicken to repent once for all. I consider each 
of the descriptions frnught with harmful implications 
(highly deficient in Jescribing the Essence th.lt 
tmnsccnds even m111sccndencc). 

1 
L) ,( cJD (~ 4- CJ c..I !),( ~ 4- ,j, J~ .:::-1 

I describe I Iim as the Pure and the Transcendent, 
without any imperfection. I describe Him as the 
Nameless Truth without signs. 

The Essence cannot be defined or described even by 
Names or Attributes. All the planes of existence are highly 
deficient in describing it. The categories of transcendence and 
immanence are merely human dimensions of describing 'the 
Most Real' that 'transcends transcendence itself.' language and 
thought have inherent limitations in describing the Essence. By 
whatever means we describe Him; He remains beyond the 
forms of our description. The Qur'an says: 

. ;~ t .!.'11 ; 0~yJ 
'Glory be to thy Lord, the Lord of Glory, above that they 
describe! And peace be upon the Envo)5; and pnlise 
belongs to God, the Lord of all Being'. (37: 180-182)2 

Di11A111-i-Klu1111<11a /'cmd, Kafi 91. 
Arbcrry, Arthur, J., The f...rmm fotrrpreterl, Oxford University Press, 
London, 1982,pp.462,463. 

Introductory 45 

The metaphysical and religious traditions agree in the 
complete transcendence of the Absolute o_r the Es_sence of 
God (religious sense) . Khawaja Ghulam Fand states in one ~f 
his 'kafis' that 'the Absolute in its absoluteness' JS 

rmnscendent and thereby beyond human finding. He says: 

.1L v'~ utf v'~ ui.f 
Where should I find ~d seek yo~, my friend? 

.1v t- If ~.1v ...f U. c1l)1 ,,j 

,,i.; / Jr ~ .f ~J ( _, ~J ~?-
All the fiery creatures, human beings, cosrr~c forces 
and the entire world are amazingly drowned 111 the sea 
of bewilderment. 

A ._.,.. J;J, :£ jk4' J jV" Ji; Jr" 
.1lj J .1lj t:JJJ.1 -;1 J '(.$~ L J' / 

The Sufis, devotees, men of wisdom and those who 
meditate have ultimately lost._Arshi and Bistami cry 
profusely with folded arms. 

~y / / 

Di111<111-1-Kh.111..fi11 Ftmd, Kafi 53. 
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.1t"JI V U / V _J.j .;;.,/ p J5: 

I A~! !}I f .1 J:. !} L J.I J.I LJJ (;..- t;)) 
The Mystics, Prophets, Ghaus (Saints), Poles, 
Messengers and spiritually incarnate proclaim, while 
crying that no eye can see Him (He is beyond the 
reach of human perception). 

.11}1 f;( J. J( ..J.1~ ~li (~ 

The knowledgeable, erudite, gnosucs and 
perfectionists have admitted in all humilities (their 
limitation of not finding the Absolute in its 
absoluteness). Ask Farid, modest and simple, where 
do you stand? (It is not possible for you to find Him 
in His Essence). 

The cosmos has no self-subsistent reality and thereby is an 
illusion, imagination and dream The ontological descent of 
the theophanies of the Absolute is so swift that it gives an 
illusory sense of solidity and stability to the world. (It is/ is 
not) at the same time ('He/ not He'). It is a world of 
imagination. The world is a dream. Its facts are symbols to be 
interpreted. Dream symbolism, in a participative way, points 
to the Reality, which is beyond multiplicity. Khawaja Ghulam 
Farid expresses the traditional truth about the cosmos in the 
following verses: 

4-1 /. t.f ~.1~ ..._/ 4-'j L Ji? (' J ~ 
The world is illusion, imagination and dream. All 
fom1S are marks on w,ner. 

~ /. 1'.1 L i /. ,y 

L L? if ~? J' 
~JI.? v..~ ~ 
~.»J T- bf / v..~ 

These verses have been taken from D1wa11-i-Farid text by Aziz ur 
Rehman, Urdu Academy, Bahawalpur, Kafi 53. 
Diwa11-i-Kha11Jqja Farid, Kafi 53. 

Introductory 

If you ask about the state of reality, then listen, 
understand and r.ake a note of the fact that the sea encom 
passes ~ty. All the multiplicity is ~ubble-faced. 

IJ j,J J1 ~ l!J~ )} ,, JJJ V ' l)~I vi' 
l L 1 1, ._.,f U'J I JJ 1, JJ, j rA ~ 

Duality h~s no essential reality. ~now ~urself. that 
duality is not everlasting. The au-y duality varushes . 

47 

The water essentially remains the same water. . 
He considers Nature as symbolic. He relates wi~ Na~re 

in order to have a living contact with. God: His highly ~ch 
Nature-poetry, spread throughout his Diwan, essentially 
integrates self with the cosmos. He says: 

~' CJ}Vif d' '-' l!J}V eJ '-' l!!Jv '-;~1 .::../ LI 
The enchanting days of rainy scaso~ have come. 
These good days of raining are so pleasing. 

'-) CJ) ,,, r '-)11 ~ '-' J1 ;~ ""="'.1.~ L J.: 

'-' l!JJvJ ;_r. '-.1v '-' CJ{ JJ) l)}) '-.1~ 
The clouds have come from the West, Marwar and 
Nonh. These clouds are black, brown . and of 
hundreds of colours. The rain~lc1den v:mds are 
blowing on all sides. All these are s1gns. of ram. 

~ L_J_., JY ,j I 4-: J 1 '-'~ L.Jk~ 
~' 0,i J J~ f[;" .1JR .1'~ ~ 

The birds arc engrossed in singing songs ~anguage of 
the birds). 

01.f!.1 ~ 0i;fi J 1.1 u~.,L.J~J(;.~0~ L.Jlf-/ 
'- ) 0JL.-' .1(-y ._::.:, J ui.k .1 J L.Jf' C C 
There are green and ~llow rainbows in .the ~ky at 
daytime. There are flashes of coloured ligbtrung at 
night. The thundering of the .clouds seems so 
pleasant. This is the time to embellish one self. 

Di11Ja11·i-Kh0111qja Fand, Kafi 199. 
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01.11.(. l~ 15, ...Ii~ iY 01.11J u~ ~,1.1 IJ'J.1 

'-J ~}( l!J}V-) ~-? 011~ JA ui.11;; ;;/ 
The bm-en and hardened earth has been turned into 
orchards. The desens and small white piece of lands 
flowered and bloomed. It is raining and at the sanie time 
the tinkling of the bells around the herds is sounding so 
m~ical. The min is inviting us to sing ,md bathe. 

r~(r.1utbukJf 7 ~}uAt·-=--1.1J>~ 
'-' l!J}if ( ~, i{_ 7 ~ 11 (r Jr,,, 

There are moonlit nights and cloudy days. The cool 
and pleasant breeze is blowing and there is continuous 
rain. \Y/e have contracted love in such a beautiful 
season. The days of sorrows have gone away. 

'-/ /- r"' l.J_,.,IL,.- '-:;! J; L jl'=--' J, 
. t' !" •Ii' -'-) CiitJ e..v 'i- _r. '--Y u.r(...-.;: ~ 0£ 

' These are happy days in the enthralling season. My 
wedding dress is soaked in perfume. It is readily 
raining heavily. The corners of the dress of my 
beloved are exhibiting beauty. 

c.....,,! )t J:r J~ c.....Y.! Jll ~) -f..J 

I ~J ! }~ ,,.; ..1i L~ c.....Y.! Jf)f L)JJ./J JJ 

Fari<l! My dwellings have enlivened. My cattle are 
grazing to the fill. My he.m has become free from 
pains. My happiness knows no bounds. 

Khawaja Ghulam Farid's search of transcendence 
tr,werses through the hazardous paths of love in order to 
attain gnosis. He says: 

l..1;1 .::>- '-~ 01.?. Lr u,; f (-~ J) 
2

1) ,Y:,. u~ ~~ 7 Lv ,,.; ~; ~;-' ~ 

D111•1111-1 K/ia11•11;~1 J·und, Kafi 174. 
!hid .. Kafi 15. 

Introductory 

My heart longs for the Oty of Love. The pathways 
leading to it are very hazardous. Farid! There are no 
passages or openings. It is an extremely difficult way. 

Lr ;,,- ..l ..l £'; L I J/ J ~ J) 
\SJ~ i;,) L LJ.Yi.;: i.:fi e! ,,- r ,.:,:;- ....( 

The perpetual burning has reduced my hean to ashes. 
The suffering is storing passion in my each and every 
vein. I have one chest with hundreds of sparking. 
Love has become so hellish. 
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Love, as alchemy of suffering, 'transmutes the base metal 
into gold'. H e says: 

'-..JI") t..-J J,) ......... ~.1(...- '-'Yi ~ ~) )./) 
": ": 

2l:;, , f (-~ u~ l!Jt" L fr !)Pu 
Farid! I am having constant pain. It wipes out all the 
sins of duality. I have insatiable longing to reach the 
Otyof Love. 

The doctrine of Oneness of Being (wahdat al-w1!j11d) and its 
realisation is the quintessence of Khav.raja Ghulam Farid's 
ireraphysics. 'The Indivisible One-And-Only is the 'One-And
All'. He says: 

-',! ~ f /i IJ ~ 
My lovely friend Purmal is openly manifest. 

.1? CJ\r IJ lfl J~ fitb }J J,1 
Witness his presence in the first, the last, the outward 
and the inw,\rd (in all din1ensions). 

3 ' ., 11 I ' "' 
.I JJ 7 4- .....,. I IJ ulf. L:)\olZolo'"' 4- ";"' I 

He himself assumes the form of the sovereign of the 
world and He himself asswnes the form of a 
labourer. 

Diw,111-1-KlJml'tlja Furid, Kafi 230. 
lbd. Kafi 28. 
!b1tl .. Kafi 52. 



50 Tht ,\/tt11pl!ysiml c.."' C11/111rt1/ PmJNcl11'fJ of Klmw<!Jll Ch11/t1111 Forid's Pot/')' c.."' I 

LJ~ ( ,.:,l( v:,J{ 

l .J~/ t,;Jj! .::../~ ~ LJk,.:, Jf ~ lyJ j 

He issues royal decrees at times a~d at times is in the 
forms of the beggar and the lowly. No one has the 
access to his mystery. All wander in the states of 
inebrietyand drunkenness. 

o.JIJJ ·~J ,_g '~ c.JIJf ,J ,.:, er~ thJ 
2.J} Ji •JP , / , . 

D o verify and do not remain on the periphery. House 
of God; direction of prayer; idol-temple; Sikh place of 
worship; mosque, and temple manifest the same 
Primordial Light. 

'-.J>I r,/- IJ lfl ~ fi L Jr ,_j° -!:j Jk 
3 '7- kJ ~ J.;j ( 1 L J? JJ ~ ,f .:;.)$ 

Farid! My friend is not hidden. He is openly manifest 
at each and every place (Omnipresent) . Darkness too 
is the pervasive presence of Light. It has just been 
named differently. 

t;;_ ;(VJ) IJ ..;./JI,./, t;;_ d'i e:._ J cr,.J e:._ ..f 
4/ ..:;.,,IPJ cJl .f U t)I;..; d ..:;.)/. . ,. 

We witnessed the Reality in all things. We narrated 
the doctrine of O neness of being by drinking the 
wine of unity in the blissful company of mystics. 

t;;_j ) I} Jt L . __!, al' t;;_j )IJ z:.. L)l1-'j J~ t)~ 
I \,/ • t I 

sJf '-%.J JlJ.' ..:./JI /. t;;_l Jv t)) -!:j ) y t».' 
I discern mystery in seeing everywhere with my 
searching eyes . All the beauty, prides and elegance are 

Di1va11-i-Kht11vt!}t1 Parid, Kafi 60. 
lbid., Kafi 50. 
Jbid., Kafi 217. 

4 /hid., Kafi 149. 
Ibid., Kafi 213. 

Introductory 

visible. F arid! All passions are seen as instrumental to 
the realisation of my basic vocation. The doctrine of 
Oneness of Being (wahdat al-Wujud) has made me 
realise a noble tradition. 

! - . 
'-JVJ L ..:;.,,IPJ Cfli> 

I I 

It) } LJJ_,b ,J. VI 
L J\? ./:ff L ..::,/JI ,./, 

L JlJii t,;J./ cr,.J C:._ fi fi 
The mysteries of Oneness of Being are remarkable. 
They are known by the dealers of Unity. They behold 
the real Sinai theophany in each and every existent. 

'7- :r t)J(r )l.J LI { f- CJ f- CJ P(' ,J'~ CJ 
2

..). LI ...» L? f ~,.... .Jl c... .Jt c... Jt c... .Jt . - _ , _ , _ , -
Truth and falsehood is essentially truth itself but it is 
a much profound secret. The beautiful, ugly, virtuous, 
and vicious are our friends, companions, comrades 
and intimates. 

3Jf /. J; J1 J~ ,.:,l{. ...J/ L? f ~,.... 
The distinction between beauty and ugliness arises in 
the process of manifestation. Posit your 
understanding on Oneness. 

41J~ ...t.J 4- v= ...IJ fi J1j )V ~ 8 i.:r' 
Beauty and ugliness are the manifestations of the 
Essence. The lovely colourless is in each colour. 
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The manifestation of the Reality in different positive and 
negative forms has to be understood metaphysically. The 
Reality is Truth itself (Haqq). It is in the process of 
manifestation that 'it appears in a particular form and this 
particularism necessitates the possibility of a given opposite'. 
The Truth appears in the form of a given truth, which implies the 
fXlssibility of a given falsehood. It is only produced in the 'world 
of contrasts'. It is rrerely a privation for it has no being in itself. 'It 

D11va11-i-Kh11w'fio Fond, Kafi 119. 
Ibid., Kafi 30. 
lbid., Kafi 225. 
Ibid., Kafi 7. 
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has a positive function of highlighting its counterpart a contrario'. 
Its remoteness from its primordial source is not absolute. It is 
brought back to its original source. The same is the case with 
Good and evil; Love and hatred; Beauty and ugliness; Light 
and darkness; Knowledge and ignorance etc. 

The realisation of the metaphysical tradition of love works 
wonders. He says: 

c... J1» ef' l.,vj _:, c..., J~ -.%~. -.%.I v 
I I • 

What a tradition love has made me realise. The 
Divine beauty is manifest everywhere. 

..:;,,,1y J LI ~,,.J J ..:;,,n-P UJ Y .1h J..v; 

7- Jb" ,.; ) iJ) ~ ..:;,.1.tt J? 7- ~ fi 
I see the sweet form of my friend in its complete 
picrure and full face. It is a good omen to see the 
form of my friend every time. There is no trace of 
otherness (or non divine). 

L-J t.:fy i:/ L-j t:..-? L-J Ya .1h L-nf .it 

L-J l!JJ t:..-/}1 (;)f fi fi 'f- J~J ..:;.:,;.) OJ 

The prides and coquetries, amorous glances and 
enticements of my beloved friend are strangely 
man.if est at each and every moment. I laud this 
adornment and propriety. 

LJ(~ Uh~~ J?. t5Y~ LJ() LJ(} L-j '-;i 
c... JL> J> J? L)(/. J, L)Vzf /. L)(y ' ": . -

The bl,mdishments, disdainful air, gambols and 
playfulness of my beautiful beloved perfectly stir my 
hean. The dried up plants have ag,lin turned green. 
Well, the temporary dwellings have again come to life. 

JJ J-'f ;) J~ 017.1 JJ i .1} J~ JJt 
c... J'(y. LP!' J / t5k1 JlPJ t5) j' .1lP>J 
' 

Introductory 

The tender, vibrant and colourful beauty of the 
beloved strives to conquer him. He has no defence 
against the onslaught of beauty. 

J1f1 .a?v t:..-k..} J!; J1..f J.1) L ~'l £'; 
'f- J1,,- .iJ.1 ..:;, / JV! c....< ~) ,f' 
The sufferings and misfortunes along with pain and 
separation have all together gone away. Farid! Love 
has developed f ratemal ties with me leading to the 
increasing delights each day. 

53 

Khawaja G hulam Farid's realisation of union is by virtue 
of his ceasing to be. He says: 

2
) .r.t \(." r. ~ hY< J'\, ul ~) v, 
Farid anained union when he ceased to be (nonbeing). 

He v.ras already in the state of ontological nonbeing but he 
doctrinally realised it in attaining union with his beloved. A Sufi 
says: 'He will not come to meet you unless you are not there'. 

It is a bewildering experience to realise one's nothingness 
or nonbeing in the 'Face of the Absolute'. The condition of 
his human overlay is expressed thus: 

L) .tf' ,.; ..:;,)~ y / 7- J\? j .::../' J ~ 
My heart is engrossed within imagination. I cannot 
bear any differentiation. 

LJ?. c... f,.; c... Jlf L c... J~, t,;J'! Jl$ t:..-1 
' ' ' -My imagination is an immanent union. It is perfection 

and not lunacy. 

f.I /c y! ,,, .Ji ;;,,Y. J.r'iJI VI 
L)J/. (J f t]1 .::/ j v.i ~ ~ ).r? -; 

I have openly witnessed the Supreme Principle in 
every nook and comer. The witnessing is so glaringly 

D1wan-1-K11awqja Fond, Kafi 253. 
lbrd, Kafi 32. 
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evident that I cannot disengage myself even for a 
moment. 

r.Ji.:i <:--- if rc ~ r.;Ji.:i ?. r.JIS'.'.- JJ if c:/. ~ r.JIS'.'.- ?. 

L)/ Jf ! '-;"'f .:;-.1 i11 L)IJJ ~) ( .1 J (1 o~ 
The spaual turned spaceless. The sign turned without 
a sign. The names and customs of the ages have left 
me forlorn. My Allah! What should I call myself? 

c..., r.;)L...ai J ,.; c... r.;Jk ,.; c... r.;Jli ,.; c... " 11/ ,.; 
.. ' .. ' ' ' v .. 

r.J/ vtr J rc vJJ uv c... ··•{p,.; ( _.,, '.1 ,.; 
I l..;' ' Vt ,_ y 

There is neither openness nor hiddenness. There is 
neither speech nor a thought. My body has neither 
remained nor the life-impulse. How can I blame my 
sense and sensibility? 

0 li/ 'f- li/ 0 ,.f (;; JI c/ .1J c/ ~ 
r.Jrc L r.J~ if ui L JI f Ct ;f. ;.:!) (.)~ 
Tuer~ is double reflection. 'Fa11a' (extinction) is 'baqa' 
(su~sJSt~nce) and . 'baqa' (subsistence) is 'ja11a' 
(exun_won). There JS solely the ultimate, without any 
quesnon of that and you (otherness)? 

i.;fi ,:;),r '-...J .1 J) J. J.( i;fi .:;,I}-- '-...J .1 y J. J.{ 

r.Jr '-...Jr.J?.,r.J?.'-...Jr.Jr d' ..:;..,tf '-J (' (f 
There are percussions and spiritual impositions at 
times and at times there are drives and antinomian 
utterances . There are so many types of prattling 
leading to meaningless discourse. 

r.J I';;,. r/ ~vi Ji ~.1 ,.; r.J I' J.:J v rc "> j" ,j .tl 1 
1
ui Jw J! ";"'~ ~ r.JI';;,. ~ j rc if£ 
Farid! Lust has been uprooted. I have become 
incapaci~ated as a straw. You should be quiet for 
ther~ will be tumult in determining, who absolutely 
ments or who does not merit. 

Diwa11-i-Kh01ny'a Farid, Kaii 103. 

Introductory 55 

Khawaja Ghulam Farid's metaphysical doctrine of 
Oneness of Being (wahdat al-wujud) embraces the 
contemplative aspects of Taivbid (unity of God). They are 
opaque to mere religiosity. He says: 

Ju IJ Pi c... JI?. tJ J) ._,,! c... 1Jv 
.. ' • C I 

The one who is committed to the doctrine of 
(contemplative) tawhid (Unity of God) is our heart's 
beloved. 

~u oJL iff c./ Jv 'f- IJ J~ ( 
The pure self is a receptacle to receive knowledge of 
realities. 

'J L..> J=~ V J'c V .1.1.1. ~tr .::...! 11n 
A soul devoid of love is likened to the soul of an 
unruly ass or a wayward camel. 

,_.; ~ 7 1.f<} l,?J; IJI UJ '--? rJ '" 
2J J.?.Y J J?.Y ly c:::_ fit L .1>1 

' I 

Discard the style of apprehension and risk There is 
nothing except One God. The Reality or Truth is 
everlastingly present in the interior and the exterior. 

IJ '-:" / .;.. ) '-....1lr- 'i=-~ IJ '"':"" j J ~ / '"':"" j 
3 "'M • 

r.;) I) -%-""' rJ.1J ...AtV 
The religious tradition of 'negation' is the kernel of 
the entire Arab heritage. It is evident in the teachings, 
Hadith and the Qur'an. 

The first statement of Islamic Shahadah: "La ilaha illalJah: 
'There is no divinity (or reality, or absolute) outside the only 
Divinity (or Reality, or Absolute)"'4 negates any attempt to 
'ascribe divinity to aught beside God.' The second statement 
of Islamic Shahadah: "M11hammad1111 Ras11/11 'Uab: 'Muhammad 

Diwan-i-K/1c1w,ija Farid, Kafi 72. 
Ibid., Kafi 64. 
lb1d., Kafi 134. 
Schuon, Frithjof, U11dersla11di11g fr/am, George Allen & Unwin Led, 
London, 1963, p. 16. 
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(the '.'Glorifie?", the Perfect) is the Envoy (the mouthpiece, 
th~ . u:te:;:ried1~ry, the manif~stati~n, the symbol) of the 
Dtvlillty, 1 pomts to the manifestation of the Reality (God). 
The doctrine of Islamic Shahadah absolutely leaves no room 
for otherness. The Qur'an says: 

• ".,..a IT ~' , ! 1 ( .... • ' ,, , • 

~' "~ ~aJ.:.0;.:. ~ ~j~..!l.fo.l0I ~ ')) ~10! 

6 ~\11 . (~1~J,L~ :.' " ., , u , , . A 
Go~ forgives not that aught should be with I-fun 

assoc1~ted; less than that He forgives to whomsoever 
~ will. Whoso associates with God anything has 
indeed forged a mighty sin." (4: 48)2 

~ pe~o? .~ho makes 'des~es his deity' (hawa) equals to 
ascnbmg d1villlty to aught beside God'. The Qur'an reiterates 
the spiritual lesson thus: 

~j~~~j-*~~1:lb1,~~~1J11~~~;.;1 
® 0;fJ5')1Jhdi1~ . '. .Ao.:i,,•!. ·Htlc.is ~ \~ 1~,., 

" : "' ""'""'"·~ r.:.r ~ , ..; --. <.,r'~j 
.Hast thou seen him who has taken his caprice to be 

his god, and God has led him astray out of knowledge, 
and set a seal upon his hearing and his heart and laid a 
covering on his eyes? Who shall guide him ~fter God? 
What, will you not remember?" (45: 23)J 

Is~amic s~iri~~o/ attaches due importance to the spiritual 
pi:acnce of purification of the self' (ta,.,kia-i-1/(ifs) in accord 
with the primordial tradition. '\; 

The principle of God's unity is absolute. The Qur'an states: 
I C: ""' I 

~I '))!~;.3 ))l~5t~r:1;i.;..::.~J!l;1W~1~t j3 
0\:1 • Ji l.:)j~ ~ ~~) [ Zu.1 [ ~ b.;.1 ~JI,' t!G <V ..!) A .. ; \t' 

, o ; .. .. I;. ~- )I j 

©0~~1;~11)~1~;5 

Schuon, Frichjof, U11dmta11d111g Islam, George Allen & Un win Ltd 
London, 1963. ' 

Arberry, Arthur J., The Kora11 illterprrted, Oxford University Press 
London, 1982, p. 80. ' 
Ibid., p. 518. 

Introductory 

"Say: 'People of the Book! Come now to a word 
common between us and you, that we serve none but 
God, and that we associate not aught with Him, and 
do not some of us take others as Lords, apan from 
God.' And if they rum their backs, say: 'Bear witness 
that we are Muslims."'(3: 64) 1 

It further states: 

1·' ·' ·~·~ :'J • J,.. 1~~1 ·?''1t1\ft1 .;~~ i:.:~1\5itJ1 H ~ ,Y..-..; \;.r , ' -~- u.u ;r.. - _; -; , l)" 

E:J~1~;§'.)~~Aj.;~Lo ~j~:i~~;~tJ 
"Say: 1 am only a mo~al the like of you; it is re;ealed 
to me that your God is One God. So let him, who 
hopes for the encounter with his Lord, work 
righteousness, and not associate with his Lord's 
service anyone."(18: 110)2 
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Iqbal says about the Prophet of Arabia that: "Once in a 
moment of spiritual exaltation, he is reported to have said to 
one of his companions, "Go and tell the people---- 'he who 
says---there is only one God---will enter the paradise'," 
studiously omitting the second half of the Muslim creed--
" and Muhammad is his Prophet." The ethical importance of 
this attitude is great."J Besides, its ethical implications , it has 
an irrunense metaphysical significance. It reiterates the indivisible 
unity of the essence itself and lays the metaphysical foundations of 
the transcendent unity of religions. My spiritual master, Baba Sufi 
Muhammad T ufayl, used to recite with great reverence, the poetry 
of Baba Guru Nanak, Baghat Kabir, Meeran Bheekh, Suthra 
Baghat, Tulsi Bhagat and many other mystics. He also narrated 
tales and anecdotes from their lives, which demonstrated their 
unflinching commitment to the doctrine of God's unity. 

Arberry, Arthur J., Tfit Kora11 1111erprrted, Oxford University Press, 
London, 1982, p. 54. 
Ibid., pp. 300, 301. 
Sherwani, Latif Ahmed, Spttd1t1, lli'rit111g1 a11d Stalt111t11/1 of Iqbal, 
"Political Thought in Islam", Iqbal Academy Pakistan, 2009, p. 142. 
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Iqbal, in his poem Nanak, pays homage to Baba Guru Nanak 
for spreading the message of T01vhid (unity of God). He says: 

1r. JJ.J / '6' ,,JI ~ (-71/.1 ~) 1r. J,,, .IL ..:;.,:;; P! Ao./~ 
I~ ~j ~~ L J'6' ~/ J[ IP; C- ~~ .. rf ~ i ,~ }I ,j; A 

The House of Idols, after a great passage of time, did 
become lighted. The abode of Aazar (idol 
worshipper) glowed with rhe light of Ibrahim 
(Abraham). At lase, the call of TtJJvhid (unity of God) 
arose from Punjab. A Universal Man (Nanak) made 
Hind (India) remember the forgotten tradition. 2 

I~ l.am in the continuio/ of the metaphysical and religious 
tradmons of the world lS the youngest tradition. It has the 
advantage of seeing different formulations of the One God in 
the history of man. The Qur'an is the final official Word of 
God, . revealed on the heart of Muhammad, by Archangel 
Gabnel, 'to restore the lost Word'. The Essence is Pure. It is 
the Transcendent. God is 'the Indivisible One-and-Only,' 
worthy of worship alone. He is worshipped in His pure 
transcenden~e: pie ascribing of divinity, a quasi-divinity or 
aspects of d1vtruty to angels, prophets, saints or holy men in 
themselves, tantamount to worshipping them in their 
embodied selves. It violates the very essence of worship. The 
posture of prostration to God purely signifies in wholesomeness 
the ontological relationship of servant-Lord. The archetypal 
reality of Man finds its perfection in pure servanthood. 

The metaphysical vision of transcendence, in the course of 
being translated into religious, theological and philosophical 
conc~pts, at times runs the risk of becoming oblivious of the 
doctnne of the Absolute and ontological nothingness. The 
Qur'an gives a universal warning in this regard: 

0 0)' p~_rjJ_J,~~~~~LA, 

Iqbal, Muhammad, KHl!Jat-e-lqbal (Urdu), "Bang- i-Dra", Iqbal 
Academy Pakistan, 2009, p. 269. 
Translation is myown. 
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"And the most part of them believe not in God, but 
they associate other gods with Him." (12: 106) 1 

Metaphysically speaking, it is contradictory t~ .treat the 
Absolute as relative (ascribing humanness to the divine) or to 
consider the relative as Absolute (ascribing divinity to the 
human). Islamic tradition remains committed to the prist~e 
purity of God's indivisible unity. It does not ascnbe 
humanness to the Divine or divinity to the human. 

God is Power itself manifest in all forms of power. The 
miracles or extraordinary events are the working of God in 
mediums. Both the ordinary and the extraordinary events are 
expressions of His manifold ways. They do not constitute any 
argument for humanising the divine or divinizing the human. 
God named Yahya Gohn) and decreed him as the prophet 
even before he was born to a father who was an old man and 
co a mother who was barren: 

, " "', . ,, J' r ~ ., r~J', r ,, . ~111 ,1 
~l ' a: .. :;.!5 ~~~'8..)JJ~(J~ "t'J u ' ~) 9, j ~.>91.a 

, , • , r~, ~f'\.", 1 •,1,-:- L~1I', 
w101yl~I J •\-',..~;_,u~j~l<V.> ili 6~1&.w & , , , u;"'"" , , 

.'-11 ~'I"·',, I~' Jt .:~~Li~ -~.!!~ l:.T, - ;, , ) ,_&I>' ; ' , i.:.T, " , ;, , u.; --;. , 

, ,,I" '• , , / .f, ~, J'r~ '-~ - 1 !_ 11 -~l£(!t..,:.1s~1~J.;j;li46Wuly5 ue~ 

~~LA~tiite1J$ Jli 
"Then Zachariah pra)'t!d to his Lord saying, 'Lord, 
give me of Thy goodness a goodly offspring. x ea, 
Thou hearest prn)'t!r.' And rhe angels called to him, 
standing in the Sanctuary at worship, Lo, God gives 
thee good tidings of John, who shall confirm, a chief, 
and chaste, a Prophet, righteous.' 
'Lord,' said Zachariah, 'how shall I have a son, seeing 
I am an old man and my wife is barren?' 
'Even so,' God said, 'God does what He will 0 '(3: 38-40).2 

Arberry, Arthur J., The Kora11 Iuterpreted, Oxford University Press, 
London, 1982, p. 238. 
Ibid., p. SO. 
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The Qur'an describes the miraculous speech of Syedna Isa 
Gesus), thus: 

LA0;.~~~®~}~·: ·~J.Vf:;{l)li · ~lf:;_;i~~t 
.1$J...J:f 1)li~10;L£t~~¢L . .s~~l~;.::.l;:.1~;1\0~ 

e~~ j ~I ~!!f>I J.;£ ~lJli el:; :0~1~0~ ~ 
~J...;.S \.Ag h11'0 ''-'L ·..t.-!.'l' ! :~\.A . :.:il~,..:. ~ .,!::~' - ,y y , , ,,...., ~v,--,,~ ....., o ,,,_~, 

.i.J.J; ..4~ ~ ;l.!llj el:§:. 1;~ jµ:;. ;J, 4JJI~ 1 '}!j 
1- - I , 

e~.: •"iu~,~~u~, 
"Then she brought the child to her folk carrying him; 

and they said, Mary, thou hast surely committed a 
monstrous thing! Sister of Aaron, thy father was not a 
wicked man, nor was thy mother a woman unchaste.' 
Mary pointed to the child then; but they said, How 
shall we speak to one who is still in the cradle, a little 
child?' He said, Lo, I am God's servant; God has given 
me the Book, and made me a Prophet. Blessed He has 
made me, wherever I may be; and He has enjoined me to 
pray, and to give the alms, so long as I live, and 
likewise to cherish my mother; He has not made me 
arrogant, unprosperous. Peace be upon me, the day I 
was born, and the day I die, and the day I am raised 
up alive!"' (19: 27-33)' 

Adding a personal note, Allah blessed me with witnessing 
Syedna Isa Gesus) in my dream/vision at the moment of his 
miraculous speech, which clearly demonstrated what God 
had decreed. I saw a room occupied by men and women. He 
was of an age when a child is in the cradle. He was in the 
arms of a male member of the Household. He delivered his 
speech in a spirit of radiance and liveliness. I was bewildered 
like others to see this miracle. I woke up in a state of ecstasy 
and wonderment. The manifestation of God in human, in the 

Arberry, Anhur J., The Koran l nlupreted, Oxford University Press, 
London, 1982, pp. 304-305. 
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simultaneity of His transcendence and immanence, neither 
reduces God to the level of humanness nor upgrades 
humanness to the level of God. All the mediums are 
essentially characterised by powerlessness. When Syedna Isa 
Qesus) pe rfo rmed miracles, in the prime of his youth, he did 
not attribute these to his own power. He categorically 
declared that these were by the leave of God. Earlier, the 
prophet Musa (Moses) met one of His servants, who had 
foreknowledge of events directly from God. He made 'a hole 
in the ship'; 'slew a lad' and set up 'the tumbling wall' without 
any wage. He was questioned by Musa (Moses) on these very 
accounts. He responded by divesting himself of these acts by 
rightfully implying these to the Divine. He said: 

6-1•.:.,-d~1.. -1 ;JLA ~ .. ~.!ll1 \·,. ·1.-. ..c.:i!j;;;\.A, ,,.- ,_ c;-- Vd , v.Y' 1,;,r ' 

'I did it not of my own bidding. , This is the 
interpretation of that thou couldst not bear 
patie ntly.'(18: 82) 1 

The Qur'an explicitly denies divinity to anyone in the 
cosmos, in any form including the angels, prophets, saints, 
holy men and kings. The political theory of the divine right of 
kings holds no ground. It is an indubitable fact that the 
Prophet of I slam, in spite of wielding political power, always 
demonstrated that he was simply human. Iqbal says: "Rather 
than make any attempt to hypnotize people into superstitious 
adoratio n o f himself, the Prophet did everything in his power 
to dispel any possible doubt on that point. In the midst of a 
people w ho bowed even before a rough unhewn piece of 
stone and clothed it with divinity, it would have been the 
easiest thing on earth to pass even for God Himself. But the 
Prophet Muhammad was far above such tactics. "I am but a 
man like unto you", he proclaimed to his people who would 
have fain taken him for a god. Unlike earthly kings who left 
no stone unturned to hoodwink their people into the belief as 

Arberry, Anhur J., Th. Kora11 lnltrpreted, Oxford University Press, 
London, 1982, p. 298. 
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to their superhuman status, the Prophet tried every method 
to impress upon his people that he was just human, and no 
more than human. He purposely made it a part and parcel of 
the Kalima that "Muhammad is an Apostle of God" as a 
safeguard for all tirres to come, lest in their enthusiasm his 
followers, in tirres to come, might raise him to the Divine 
pedestal as did Ouistians in the case of Jesus. He plainly 
disillusioned the people of every possible shadow of a doubt as to 
his own powers and personality. "I do not tell you," he told them, 
"that I possess any treasures or any knowledge of the future" 
........ The Quran is replete with verses how the Prophet took great 
pains to drive the point home to the people that there was 
nothing superhuman about him. When an old man came to 
him, and he (the Prophet) showed some indifference to 
him, there came the Divine rebuke. Rather than conceal it, 
he perpetuated it for all times to come by incorporating it 
in the Quran. No earthly potentate would thus advertise 
such a thing against himself, however insignificant it might 
be ........ He was as free with the people as any one of them 
and did everything to divest his personality of all possible 
halos that superstition might envelop it with ...... History 
knows but one monarch whose rule over men may justly 
be called a mle by divine right and that one man was the 
Prophet of Islam And yet, though the ruler of men by 
right divine, he never claimed to be a ruler! "I am but a man 
like unto you," was the grand message of this greatest of 
kings to an adoring humanitf'•. 

The Sufi tradition envisions man's ontological nothingness 
or his nonbeing in the 'Face of God'. Shah Husayn says: 

Vj ( j IJ JlP '-fi ~.1 
' I I 

uJ ~! ('" ('" cVJ uJ Ji~ cVJ uJ .1.tl 

Sherwani, Latif Ahmed, Spm/iu, W'riti11gs 011d Staltmt11/1 of Iqbal, 
"Divine Right to Rule", Iqbal Academy Pakistan, 2009, p. 166. 

Introductory 
I I J I 

uJ '.JC £ m.' ct~ VJ uJ c~t" VJ uJ 

iuj r. VJ~ V- c~li ;? ~ ? 
Lord ('The Sustainer)! You have knowledge of my 
existence. You are my inward. You are my outward. 
You dwell in my each pore. You are my warp. You 
are my woof. You are my entirety. Saith Husayn! The 
humble faqrr (one in the state of ontological 
nothingness): I am noobeing. You are AlL 2 
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One has to subtly understand that even man's 
servanthood has no reality in itself otherwise it tantamount to 
'ascribing divinity (ilah) to aught beside God.' It is ano~er 
way of saying that man's unreality does not belong to him 
Man has no autonomous or self-subsistent reality even that of 
his ontological nothingness. Baba Husayn Shah says: 

VJ 0~v , / 4-- (i Ji J; '"~ ,_;. 
VJ (.;)( s i:;:· cVJ 1} 4-- cVJ u1it 

t.t (;)i; Ji cl)! l:)l Ji vi( ~ J-1 
3VJ t.:)/! ,VJ 0/c v.; u/ L Ji 1,,- (i 

And so, nothing belongs to us; we are without means . 
We are powerless, indigent, and mine of nothingness. 
Being itself is rrtcm.ifest in every form and. in every 
glory. It is so astonishing to see the unreality of our 
being in the Face of the Real.4 

He does not ascribe ordinary or extraordinary power over 
things and events to himself. Khawaja Ghulam Farid remains 

Saqib , Maqsood (Ed.), &/ans J !oz.rat Madho Lal 1 lumin, Suchet Kitab 
Gher, Lahore, December 2003, p. 23. 
Translation is my own. 
Baba Husayn Shah Kher Shahi Qadri, Samp11ra11 Ko/om, (Ed.) Dr. 
Shahzad Qaiser, published bySucheet Kitab Gher, Lahore, 2003, p. 272. 
Translation is my own. 
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conscious of his utter dependence on the Omnipresent, the 
Omniscient and the Omnipotent God. He says: 

1 ) ~ (Jt-1 i:;I tJ. ui 1/i l.A ~j r/" V.. 
Farid! I am utterly dependent on You. Who can ferry 
me across the waters apart from You. 

The Qur'an says: 

<DI.if ~~~..J ~JJ1~~yGj1jEjlji 
"Has there come on man a' while of time when he 
was a thing unremembercd?"(76: 1)2 

• • , • 

A Sufi says that it is the same ~- Man 1S still a thing 
unremembered' since it is God who 1S wholly re!1"1en:b~red 
within the human medium. In other words, man 1S ~t~ not 
yet a thing to be thought of' since it is Go~ who within the 
human medium is wholly 'thought of'. Man is re~ only t? the 
extent that the Unrnanifest is manifest in his medium. It 1S the 
Real in us that makes us real. The Qur'an says: 

... 1 ~ • • , /. ... ,, ... 1. • ' 

:J.j ~ fcB~~yG)ll~ 1~,:w; ~~~~IJ~I 
, ,, r' , 

.~. 1::!'. ,, <\.:>,· J .: ... ci :ill'~.;..::. ·r·@ ~ ;~ ~ ~ ~ )»V~ ,, i,,,;,; ......... , l:- " , 

fiV.· ,t- ~~~ ~' g~))\,jl~:a\,p\ 
~'~ ., ' 

"And He originated the creation of man out ~f clay, 
then He fashioned his progeny of an extracuon of 
mean water, then He shaped him, and brea~ed His 
spirit in him. And I le appointed for you heanng, and 
sight, and hearts; little thanks you show". (32: 7-9)3 

(\j(.;\ ,.! . ~ \:? ·_ ...oJ~ · ..11 \ ~:_1 ~ \.;j l~~jJij1!J .::», ~~ _ ~, ,, ~,,;. .J-";u, ,, ... s "" · 

~~I ,».. , ~ e~~ <JI _;ill u,; j ~ 8 .l. lli-' ~_;..::. 
:,. , I ,,,,. , f, _ 0:: ~ 

1
,,,.. ' 

~~v'tli~JUe~':l!!11~0~01L?l~1-Y1E>0~1 
J~~;,:afa ;.:;.p.~~Jl..JJU e~':!! !11 ~0;,G'))I 
" fl , , , ,, , ,, ( ,.,,. 

e~5a.i~~t~uJUeyy..:..A~0! 

/)1w·m·i-K/1<111'<1ia f ·und, Kafi 43. 
Arbcrry, Arthur J., Thr Kow1 lnterprttrd, Oxford University Press, 
London, 1982,p.62l. 
Ill/{/., p. 423. 
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"And when thy Lord said to the angels, 'See, I am 
creating a mortal of a clc1y of mud moulded. When I 
have shaped him, and breathed My spirit in him, fall 
you down, bowing before him!' 
l11en the angels bowed themselves ,11J together, save 
Iblis; he refused to be among those bowing. Said He, 
'What ails thee, Iblis, that thou an not among those 
bowing?' Said he, 1 would never bow myself before a 
monal whom Thou hast created of a clay of mud 
moulded.' Said He, Then go thou forth hence; thou 
art accursed."{15: 28-34)1 

It is pertinent to note that Iblis was commanded to 
prostrate before Adam after God had breathed His Spirit in 
him It actually meant prostration to God. Iblis had in view 
only the outer form of Adam: 'mortal' and 'created of a clay 
of mud moulded'. He excluded the perspective of God's 
breathing His Spirit in him. Every person--consciously or 
unconsciously-is the custodian of the Intellect. Spirit, Self, 
'Heart' or the 'immanent Qur'an' in the irunost chambers of his 
being. The breathing of God's Spirit in Adam unfolds the 
mystery. The essentiality of man lies in the Spirit that God 
breathed in him. The Spirit is identical with God Himself. There 
is no duality bet."Ween God and His Spirit. The Spirit gets 
individualised in forms (immanent) but remains universal 
(transcendent) in essence. Mm is not with it but it is v..ri.th man. 
It is 'in him but is not his'. It is just to differentiate the embodied 
self from the spiritual one; otherwise there is nothing in man, 
which is his. God has created man in his entirety. Man has 
nothing in the inw.ird and the outward that essentially belongs 
to him. Man in his totality is the manifestation (metaphysical 
sense) or cre,ltion (religious sense) of God. Man speaks, for 
ex.imple, because the Divine in His Attribute of Speech (/ll
\/111i1l~lli111) is manifested in him Otherwise, he could not speak. 

Arberry, Arthur J ., T/ir Krmm lntrrprrlrd, Oxford University Press, 
London, 1982, pp. 25+.255. 



66 T/1r .\lrtopl!)Jtml e.._ C11/t11ml Pmptrl11ts of Khmmjr1 Gh11/n111 Foml's PotlC'I c..- llJbtll 

It is essentially the Divine, Who Speaks through the mediums. 
Baba Sufi Muhammad Tufayl, my spiritual master, says: 

DJ. V- ( t:.-,i 'f- i.:Jf-; vi' OJ 

I <I ' " , t' 
~J. .:;;JP '"=" ' I ~.Yi ~ f~ OJ 

If nm He, then who speaks in your m::dium.) When He 
withdraws then, 0 m1jest.ic one, speak byyourself.2 

It is true of all the Divine Attributes that inhere in man, by 
virtue of the Spirit, and in the process of manifestation assurre 
human characteristics. His being near to man than his neck vein is 
not merely a spatial or temporal nearness. He is nearer to man 
than man is to himself. He does all the activity in the simultaneity 
of His transcendence and immanence by remaining unaffected 
of the medium in which he manifests Himself. Thus, when 
we say that man is not even nothing, we are simply referring to 
the rnetaphysical ontology of nothingness, which does not rnean 
nihilism (a Western category inapplicable to Eastern doctrines) or 
negation in itself. It simply negates to affirm his real status in the 
cosmos. It does not lead to pessimism, despair or passivity. 

Man is beautiful creation for he carries the trust of Spirit, 
within him as his essentiality (Se!Q. The Qur'an says: 

W 01 ~t yl;1t5 J'j~lj ~~I Ji .islA)it bj. ~1 
W"' ~·k~g;J1~G)j1~-~·~ili1-*- ,,...,;,;) ),:) - ' -'V ' 

"We offered the trust [of being Our representative] 
unto the heavens and the earth and the mountains, 
but they shrank from be,1ring it, and were afraid of it. 
And man took it upon himself. Verily he hath proved 
an ignorant tyrant. [ss]" (33: 72)3 

Tufail, Sufi Muh:unmad, Ka11::y11 Mak!f/i, Abara'at, Lahore, 20Cf), p. 139. 
Translation is my own. 
Lings, Martin (Abu Bakr Sir:ij ad-Din), 11,, I lo!J Q11r'o11 (Translations 
of Selected Verses). Suh,1il Academy, Lahore, 2011, p. 116. 
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Man is admonished not to betray his trust. Khawaja 
Ghulam Fa.rid considers man's essentiality as Spirit. It is the 
source of all enrichment. He says: 

t)J.;;;7 ( i Jf)f J> t)J.,P} J 7) ..{ ~ 
1he.. bYJ LJJ.J tJ / t)J-tj !-tj <Jj ./ r.f 

My bean was freed from merely following the letter 
of law after getting a clue of Oneness. Farid! The 
individual by ceasing to be- narrated the sermon: My 
essentiafay is Spirit. 

He wants man to discover his Origin and Centre in course 
of journeying from self to the Self. He says: 

J.).r. Ir ~J J/ J; V.)4',:, r!Jf ,£ UJ ui 
f,;l{ ~J / ~Jj 'f-~ t..,[ JY ,; -f Y tJi '"="j' ~I 

Do not discard this Gnostic learning and undersran"ding". 
Be in harmony with your Self. Never be oblivious of 
your essentiality. All~ your splendid Face. 

/ 

i.:J,;IP>) l.:fl,;~ ( /. (JI (;,I,;~ .;;1~ ~ t)J)~ 
? • • • .. .. :.,_ 

-1,1 1) lti?. 7- ~) ~J) i.:J,;(p.y ~Jj ( JI (' 

The four Vedas and Hindu sacred tenets openly 
proclaim that the Nameless has been named as Om, 
Brahma and Vishnu. He has assumed the form of the 
Supreme Soul Farid! Multiplicity is merely ephemeral. 

He states: 

L ,; l.n L tJ/ i/ ( .Yi LI e.- J/'> i/ 
L.,; lfl>I tJi/ LA IA/ if-> 'f- }' ( { 

You have descended from which realm? Your 
dwelling is in which terrain? The Gty of Love is your 
habitat. Why are you wandering forlorn, oh? 

D11vc111-1-K/1a1v'f}o Farid, Kafi 2. 
lbul., Kafi 20. 
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J.v r. ( J.v J1 ( 

~I /. I .:.-~ .:-lj J'~' 
You are the real and you are the truth. You are 
neither fake nor there is an iota of a counterfeit in 
you, oh. Do understand the reality of your essence 
and attributes. Realise yourself from within, oh. 

I 0}'( L J) .I u < L °',.. J~j -=-. 
1L- .1 151.1 .lir Li! y. ( JL L ~ r..J},) 

Listen to the Faridi discourse with reflection and 
anentiveness of heart. You are sovereign in both the 
worlds. Why have you forgonen to put your crust in 
Allah, oh? 

He says: 
J1 L l:llf. J"' I Ji:. ( 

You undoubtedly belong to the real world. 

y. if .11 ,:, J ,:, ,J / ( ,:, ,J j ( ,:, 
y. L r..JWI °'' LI J'-' .1} J' _;;,. .;,lj 

You are neither mundane nor celestial. You are 
neither heavenly nor e.mhly. You are the holy essence 
and pure light embodied in Man. 

;: Jf.Y L J'w f r. ~ if r. L,.1 
y. L Ji./ LL:f y. 01 ( L-.1 J't: ~ 0t:;1 

You weep at tin1Cs and at ti.mes you laugh. You 
assw11e the forms of the lover and the beloved at 
times. Do disclose your esoteric reality. Who ,\re you? 
Where do you belong ro? 

0LJ_.,. d' J-~ J;c "-~'' .1} £;, '-::'' .1 

r. L vtLv ~ ~~ ..;:...>tJ, ,y-> ..::)r.:i ; t 
l11e forms ,\re novel and the w,l}'S an: odd. The 
tender moves c.lptivate the he.in. You muster all 
pride, delicacy and charming be.iuty. You are the 
treasury of all grnccs. 

/)i11•t111-1-J\h1111'<!/" l ~mrl, Kafi 247. 

lmroductory 

You are ignorant at times and at times you are siruler. 
You just lose yourself. You are gnostic at rimes and at 
ti.mes you are witnessing to truth. You are familiar 
with the secrets of the Invisible. 

'f- t.f.. j ~ ? .-;:J .1P .J{" ~ J} 
y. L vilf k.~ vf' J1, r. ,; L -;~ , ( ~ 

Qibla (prayer direction), Ka,1bah (House of God), 
Mosque, Temple, Monastery, Synagogue all is within 
you. You are the custodian of fasting and prayer. 
Then, why are you the c.lptive of delusion? 

V- -k <.fl .1JI V-~ J'I Llf if IAj /-

y. L L)~ J 0/ JL J1 ( J: y; ( ~) 
Your other is hardly possible in this world and in the 
next world. You are the terrestrial world and the 
hereafter. You .ire the possessor of the cosmos. 

c... (J (J }f 0r J~) )' .1 d J;T, 
1 r. L 01>; ._>..!_ ~ uf' ,./ )k J" J-~' 

Faridi symbolism is manifest in his sermons and 
counsels. Think and reflect on it at e,\ch instant. 
Remember your vocation. Why have you become 
Yousaf, content with prison? 
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Man's ontological nothingness or the station of 
servanrhood is a great inward treasure. Iqbal brings its 
significance in one of his most beautiful verses. H e says: 

JP ,;J )y J J.1) c_. V. L {)..::--.. ~ . . , 

215,t,1,;; ~ L)_,l,:, .I L-J Jk. ~ 
It is highly enriching to undergo the pain and anguish 
of longing. I won't barter my station of servanthood 
with the Glory of Divinity.3 

Di1run-i-K/1a111ajt1 fond, Kafi 146. 
Iqbal, Muhammad, IV1!tJul-e-lqb"I (Ur<lu), "Bal-i-Jibril", Iqbal 
Academy Pakistan, 2009, p. 352. 
T r..mslation is my own. 
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Thus, the _doctr:Uial negation (11aji) of the ego (l:.IJ11d1) is the 
s~me as . aff 1rmatton o~ Personality (Reality or God) in 
s1mul~e1ty. The nothingness (11res1) of the ego is the 
cons~1ousness of ego's nothingness flooding it with Being Jr.seU 
(Reality or God) at the same time. The extinction (/111111) of the 
e~o paves w.iy for _the Pcnnanenc (Reality or God' 
sunu~taneously. The Reality (God) shines fonh in his mirror of 
nothingn~ss. The concept of the ego (kl/I/di) in religious 
metaphysics does not essentially contradict the ontology of 
not~gness or nonbein$ since the human ego is not seU· 
sub_sistem (ilah or divinit:Y,). Self-subsistence only belongs to cbe 
Ulw:iate Ego (God). It is primarily in this sense that the ego ti 
considered as unreal 0 ill th" d . .L kn . r usory, no mg an extmct. One wno 
. 0:f his. self, knows his Lord, says the tradition. Although it 
~ a _oc~nnal truth _yet _ordinary religious thinking does no1 

raw its illtellectual implications nor realises them spiriruall}-

J9?al's1 religious n:etaphysics and Khawaja Ghulam Farid's 
tm. ittont Tmhetaphys1cs cater both for the individual and the 
u~iversa · er7 are so many commonalities between these 
two representatives of Isl · h · 1 d . h r anuc enrage. The greatest challen<>e 
~~p:~tsi:f\7 hld of !qbal Studies, is to develop differe~I 
Kh · GhlS ti ought _ill a creative and an independent spirit 

awaJa u am Fand' d" . al f gre lt h I · d . s tra Lllon metaphysics can be o 
tradicio~:i ill ev~ol?mf t~e religious thought of Iqbal ~n 
removing 1!1e~p ysica lines. It will also facilitate lll 

concept of ~sgivmgs, for example, about the metaph)~ic~ 
pantheism (~ene~r~f Being (111ahdat a/-~"!/if{I). Iq?al's fear.of 
transcendence of~ dy d'V'~stem notton, which demes 
holds no ground a ~- an t e d7&rees of Reality}, absoluce~ 
of Khaw. · Gh gl inst th7 tradmonal metaphysical though1 

.lJa u am Fand hi h ff" I transcendence G d . • w c a irms His abso u1e 
immanent in simt 1~ ~ understood as transcendent and 
as envisaged b

1 a~eb;J,Also, .n:an-God polarity is not fin~ 
provisional as e~c q s relig10us metaphysics but JS 

trad_iti_onal metaph;:~e~~ ~y K?awaja Ghulam Farid_'s 
atta~1mg union or deliv IS ul~tely transcended . lll 
reahs,nion. The remov· I f ranee . by vircue of metaphysic~ 

a 0 such intellectual stumbling blocks 
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cm usher in a deeper understanding of the metaphysical 
world. One _of the greatest challenges in Farid Studies, on the 
ocher hand, ~ to s7e tl:iat ~e tradi~onal metaphysics of Khawaja 
Ghubm Fand, which IS lln!versal ill essence, does provide room 
f~r the flowering of individual categories, which are implicit in 
his thought. Here, Iqbal's philosophical and mystical vision c.in 
be of great assistance in making these individual modes of 
thought and conduct explicit in a creative spirit. We need to be 
res~~i~e in developing an intellectual connectivity between 
the md1v1dual and the universal, which in essence are one. 

Iqbal and Khawaja Ghulam Farid are deeply steeped in the 
love of the Arabian prophet in their unique ways. They love 
the Arab world and desire the prosperity of the Arab people. 
~qb~I supported the Palestinian callSe against the nefarious 
es1gns of Western powers. He worked day and night to 

~roUse world-conscience on the unrighteot1Sness and 
jnuninent dangers of dividing P alescine till he breathed his 
ast. His vision of the problem and his advice to different 

5t.i.keholders has stood the test of times. The Arab and the 
non-Arab world need to be responsive to both these 
~Positories of v..i.sdom, whose prose and poetry can prove to 

a beacon of light in the falling shades of night. 

es lh~ dawning Age is placing onerous responsibility 
~ennally on the shoulders of all those who stand for 

5P1rituality and have 'wholistic spiritual world view'. The 
~ditional principle of 'unity in diversity' has always to be 
t Pt foremost in our minds. Also, the contradiction between 
l"Uth cl.Ild falsehood or between good and the evil has to be 
~derstood from the metaphysical perspective. We ha:ve t? 
be nscend these polarisations to reach the sourc~, which LS 

th }'tln? them However, in .c~se '?f ~n. open conflict between 
deem u:i the world of relat1v1ty, 1t IS mcumbe~t _upon llS to 

(li:I \\1th the _n~gative side ~ . the most bef 1mng manner 

5 
.1'.1t1) as sanctified by the tradinon. Our real intellectual and 
~11°1.tual test is the manner in which w~ con~uct ourselves, 
'11.-ol'ticularly with the ones who hold diametncally opposed 
ti tld vie~ from our own. I~ _we rea~t, then we lose ? ur 
ghtful claim to our very rradmon, which teaches beaut1f ul 
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conduct, instead. The friends of God are creative and not 
mechanical: They never react; but act in the spirit of 
contemplation. We have also to understand that in varied 
human situations, there is not always a conflict between trnth 
and falsehood or between good and evil but the shades of 
truth_ or g?o.dness,. a~ rimes, collide amongst themselves. 
Obviously, 1t 1s so difficult to discern this subtlety but greater 
harmony of our lives depends on this discernment. 

The metaphysical and religious traditions of the world 
portray the . essential role of feminine spirituality. Khawaja 
Ghulam Fand, for example, in the tradition of Ibn Arabi 
.rrunifests his deeper understanding of the feminine essence and 
its creative role in spirituality. We have also to remain mindful of 
the fact that it is not man's "WOnd where v.iorren have to elbow their 
way. It is a shared world, which rightfully belongs to everyone. 

W~ have to be constantly responsive to universal pain and 
sufferu:g. The habitual or casual mode of being indifferent to 
the plight_ of others is spiritually rninous. The spirit of 
remembenng and loving God in wholeness is to remain 
intensely mindful of His entire creation wholeheartedly. It is also 
the most effectual, chivalrous and selfless way to reach God. H ow 
could our mediums be the recipients of Mercy from the Merciful 
God (wh?se Mercy ever flows in the 'arteries of the tmiverse') and 
~ merciful Prophet Muhammad (who is 'mercy to the worlds), 
if we ourselves become merciless? We have to be merciful so that 
Mercy could flow in our veins, without any clot of mercilessness 
blocking its flow. The cosmos is penreated with Love. Let us 
~te ~th huma.ruo/ from within and i:um the estranged 'global 
village into the ~ty .of Love'. Khawa1a Ghulam Farid's poetry 
of _love. and gnoslS bndges Heavens and the earth so beautifully. 
It inspires us to transform our individual passion into universal 
compassion. It provides us an occasion to learn and realise the 
primordi.il lesson of oneness by being compassionate to all. 

30'" J une, 2012 Dr. Sbabzad Qaiser 
Lahore 

WHAT IS THE ESSENCE OF P OETRY?* 

The modem man is such an addict to the world of the 
existent that any talk of essence seems to be a voice lost 

in the wilderness. The surrender of science and philosophy to 
the concrete, finite has violated the essence of religion, arr 
.ind litemture. In this gust of profanity, poetry has to make an 
earnest attempt to light the candle of essence. In the 
luminosity of beauty, one can have an encounter with tnith. 

The word 'essence' has been used by the thinkers with 
such a diversity of meaning that its pti.stine purity has been 
lose. The Empiricists, Rationalists, Realists, klealists, 
Positivists , Logical Empiricists, Linguistic Analysts, 
Phenomenologists, Dialectical Materialists and other 
constellation of thinkers have imposed their limited 
perspective thereby veiling the Reality of essence. By dint of 
various methodologies, essence, as such, remains conce.1led. 
The veil is visible in the spheres of art and literature. The 
confusion is so profound that Heidegger has to use the term 
"inessential essence" and 'essential essence' to differentiate, 
perhaps, from the ordinary meaning o f the word. The logical 
.ibsurdity o f such an attempt is self-evident. No trne 
reasoning can justify such a play with words. Here, the writer 
faces a great dilemma. He is conderrmed to oscillate on the 
spectrnm of language. This crisis in the Western world is 
quite understandable. Since the West lacks metaphys ical or 
intellectual found.itions, therefore, it is precluded, in 
principle, to attain trne understanding of essence. \'V'ith 
essence gone, existence too becomes hazy. 

' Reproduced from the author's book: 0/ lnltlle.t <111d Rmmn. Institute of 
Isl.ulllc G1hurc, Lahore, Pakistan, 1990. 
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The same failure is manifest with regard to 
transcendence. The loss of the metaphysical and traditional 
perspective is mainly responsible for this miscarriage. The 
:x'estem world owes its origin to the Greeks. It is a strange 
irony of fote that what genuine lessons the Greeks learnt 
from the ancient world were neither appropriated by them 
nor passed on to the modem world. Speculative reason and 
an ami-intellectualist stance: these were the two things which 
the West inherited from the Greeks. "It is almost as if the 
Greeks, at a moment when they were about to disappear 
from history, wished to avenge themselves for their O\\n 

incomprehension by imposing on a whole section of mankind 
the limitation of their o·wn mental horizon."1 

The history of Western philosophy is the traoic 
disclosure of this fundamental betrayal. Thales initiated° a 
phase in philosophy which found its culmination in Hegel 
The subsequent philosophy is a revolt against H egel. Th.is 
rev?lt has taken many forms. For our purposes, we shall 
mamly delve on the existential one. "Hegel made famous his 
aphorisms th.it all the rational is real and all the real rational; 
but .there are .mJny of us who, unconvinced by Hegel, 
contmue to believe that the real, the really real, is irrational, 
that re_a~on builds upon irrationalities. Hegel, a great framer 
of defmJtions, attempted with definitions t:0 reconstruct the 
universe, like the artillery sergeant who said that cannon were 
made by taking a hole and enclosing it with steel."1 

. Kierkegaard laid the foundations of an existential polemic 
against Hegel's system He commented on his works in these 
words. 'It is lilre reading out of cookbook to a man who is 
hungry1. Aimed with existential concrete, he attacked the bastion 
of speculative reason. The existential thinkers did score a fe" 
m1jor points against Hegel and other philosophers but, in the 
ulcimtte anal~is, it was Pyrrhic victory. The phenomenol~ical 
method locked them in the world of human subjectivity de~oid 

Gue non, Rene, lutroi/11./1011 lo the \'111r!J· ~f the I lim/11 Do,:lrines. 
Unamuno, Miguel De, The 'frt1gi•· Seme of Lift. 
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of true transcendence. Kierkegaard's understan~g . ?[ 
transcendence was a kind of diving back to l~u1:wi. subjectivity 
to absurdity. Transcendence was placed wi~hin unmanen~e. 
Jaspers suffered the sarre fate. Both tI:ese thinkers along w_ith 
.Manin Buber, Gabri.el Marcel, Nikol.u Berdyaev, Paul Tillich 
and many others remained at the threshold of trarucendenc:. 
Since they ·were moving on the \Xf estem track, therefore, their 
transcendence got enmeshed in immanence. 

Other existential thinkers proved to ~ m~r~ _militant. 
The re\•olt against transcendence was ~inly iruuated by 
Nietzsche. H e understood transcendence m reference to the 
eternal recurrence and supennan. "All gods are dea?: now we 
want the Superman to live'- let this be our last will ? ne day 
at the great noon tide."1 H e is endorsed by Camus 1;11

1 
these 

words: "I have Sisyphus at th~ foot of _the mountain. One 
always finds one's burden agam. But Sis)_'Phus teaches the 
higher fidelity that negates t~e go?s and raises rocks. _H e too 
concludes that all is well. This universe henceforth without a 
master seems to him neither sterile nor futile. Each ato~ ?f 
that stone, each mineral flake of t~at night-filled moun~am, 1? 
itself forms a world . The struggle 1tseli tow~rds t_he he_1ghts is 
enough to fill a man's heart. O ne must unagme ~1syphus 
happy " 2 Sartre cuts the roots of Transcendence m these 
words; "But the idea of God is contradicto~ and we l~se 
ourselves in vain. Man is a useless pass ion." J Maunce 
Merleau- Ponty n.irrates the ~ame story: " ... the only pre
existent Logos is the world itself... Phenomenolog):', as . a 
disclosure of the world rests on itself, o r rather provides its 
o~n foundation. All kn~wledge is sus~a~ed by_a "ground" of 
postulates and finally by a. con:m!":mc.iuon with a world as 
prinury embodiment of rationality. 4 

The basic limitation of all the existential thinkers, in the 
ultimate anal~is, is their succumbing to finitude. J. Von 

Nieusche, Friedrich, TIJ11i fif,ok.e Zt1rullm1tr.i. 
Caroll!>, Albert, The .\I.Jib oJ SiS)pbus. 
SJ.rtrc, Jc.in Paul, /3m1~ m11/ .\'oth111y,11u.r. . . 

4 Ponty, Maurice Mcrlcau-, J>/ie110111molo_g> ~/ Pen:ept1on. 
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Rintelen . has pointed out the inflated role of finitude which 
~,~ese t.h0kers . a~sume in the use of such expressions as 
_m_tens1f1ed firnteness", "radical finiteness' "enhanced 

f > cc· ' 
~~teness ? 1?1?1'1,ne~t trnnscendence", "finitism', "Logos of 
f~te,, ob1ect1v1ty', 'unactual transcendence", "essentially 
f mite , so on and so forth. They could not extricate 
themselves from the net of phenomenology entwined bv 
Brentano and Husserl. Rather, they added more knots to i~. 
All the systems of philosophy in the Western world are 
grounded in profanity. 111e ghost of the Greeks still haunts 
the modem man. 

How could Art survive in such a world? Our 
archaeological task is still not over. We have to dismantle 
~~y a notioi:s before reaching the essence of poetry. Our 
cnt1gue of ~e1degge r ~hall fu1ther provide a clearing of the 
way. For hun,_ the pnmary philosophical problem was the 
probl~m of Bemg. But Being was finite. And it was not God. 
He did not deny the existence of God but only affirmed His 
a?sence thereby estab~shing a subtler form of atheism By 
?mt o~. phenomenolog~cal method, he turned his philosophy 
mto phenomenological Ontology'. His concept of 
transcendence was tied to finitude and remained immersed in 
the world. This is visible too in his thought on Art and 
Poetry. He says: "Poetty, creative lite.rature, is nothing but the 
elem~ntary emergence mto worlds, the becoming- uncovered 
of exmence as being- in-the-world."1 

" . 11:1 his essay, "The Origin of the work of Art", he says, 
Ong~. here me~n~ that from and by which something is 

what it is and as 1t 1s. \Xlhat something is, as it is, we call its 
essence or nature."2 On the face of it the observations seem 
to be very irnlocenr. But a searching a~alysis of the statement 
marks a qualitative difference between the ancient and the 
modem world. In the traditional perspective, ongm or 

1 Hc~dcggcr, M.inin, The Bmic Problem; of Pheno111mology. 
. Heidegger, Manin, Poell)'. Lo11g11age, Tho11J!,hl. 
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original is differently construed. Essence is understood in 
reference to true transcendence. "But only a work of art that is 
ancient in spirit can properly be called 'original' because it alone is 
effectively attached to its real origin. The ne-wer kind of originality 
asswres that man, and not God is the origin, the creator, and 
that inspiration is individual and not universal." 1 

Heidegger says: "In the art work, the truth of what is has 
said itself to work. .. To gain access to the work, it would be 
necessary to remove it from all relations to so~thing other than 
itself, in order to let it stand on its own for itself alone. But artist's 
rrost peculiar intention already ain1S in this direction. The work is 
to be released by him to its pure self-subsistence. It is precisely in 
great art ... that the artist remains inconsequential as compared 
with the work, almost like a passageway that destroys itself in the 
creative process for the work to emerge."2 For us the notion 
of "pure self subsistence" violates the essence of art. That art 
which is based on the negation or absence of the Infinite is 
nothing but the projection of the inf emal world. It is a broken 
transcendence caught in the net of history. "If renaissance art 
lacks on opening onto universal and is altogether imprisoned in its 
own epoch, this is because its outlook is humanistic; and 
humanism, which is the revolt of the reason against the intellect, 
considers man and other earthly objects entirely for their own 
sake as if nothing lay behind them."1Also: "in painting the 
creation, fo r example, Michelangelo treats Adam not as a 
S}mbol but as an independent reality; and since he does not 
paint in the image of God, the inevitable result is that he 
paints God in the image of man. There is more divinity 
underlying Simone Martini's painting of St. Francis than there 
is in Michelangelo's representatio11 of the Creator Himself."~ 
~e:-..'t, in great art the artist remains 'inconsequential' in 
reference to the work due to a different reason than spelled 

Northbourne, Lord, Rtl~~iu11 i11 lbe Modm1 lf i'or/d. 
Heidegger, Martin, Poel!J , L<111~11u.~e. Thou._~hl. 

3 Lings, Martin, Tl1f Sea?/ ~/Shol:trftcm. 
' Ibid . 
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out by Heidegger. It is the presence of Universal which 
makes this exit possible. It is not the destruction of the 
passageway by itself but the act of true transcendence which 
lets the sun shine. "A masterpiece of traditional an is at once 
perfect, orderly, and mysterious. It reflects the perfection and 
goodness of the Source, the harmony and order which are 
also reflected in the cosmos and which are the imprint of the 
absoluteness of the Principle in ITumifestation and the 
mystery and inwardness which open onto the Di\1.ne 
Infinitude Itself." 1 Heidegger says: "Thus an is the creati\·e 
preserving of truth in the work. An then is the becoming and 
happening of truth."2 But tmth severed from its transcendent 
roots merely becomes a 'brnte fact'. Art is degraded to the 
level of the demoniac. Beauty dcsecrntes. Schuon says: " ... if 
the intelligence directly has need for rigour, it also indirectly 
has need of beauty."' 

Heidegger considers an, 'as the sening-into-work of 
truth' as essentially poetry. He says: "Poetry is the saying of 
the unconcealedness of what it is."4 He funher says: "Poetry 
is founding in the triple sense of bestowing, grounding, and 
beginning.''> Here the poet seems to be caught in the Yertigo 
of human situation. "Not only have the gods and the god 
fled, but the divine radiance has begun extinguished in the 
world's history. The time of the world's night is the destitute 
time, because it becomes even more destitute. It has alread,· 
grown so destitute; it can no longer discern the default ~f 
God as a default."& Thus he denies venical transcendence. He 
says: " ... this surpassing, this transcending does not go up and 
over into something else; it comes up to its own self and back 
into the nature of its truth. Being itself traverses this going o\·er 

Nasr, Seyyed Hosscin, K1w11t/edge 0111/ 1/ie Sa<ml 
2 Heidegger, MJnin, f>1Jelr)'. Lu1ig111ige, Th1J11ght. 
3 Schuon, Frithjof, hTJ1n lht Dll'l11e to the 1 l11111J11. 

[ lcidcgger, MJ1tin, P1Jetry, f Al(~llllf?!, Tho11ghl. 
[/)Jr/. 
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md is itself its dimension."' He funher says: "Poetry does not 
fly above and surmount the eanh in order to escape it and 
h~ver over it. Poeuy is what first b1ings man onto the earth, 
!Tl.lking him belong to it, and thus brings him into dwelling."! 

Heidegger locks the poet in the world of the finite ~he~e 
true transcendence is absent. The poet's search for Bemg is 
purely a temporal quest. It is far removed from the essence .of 
poetry. Kathleen Raine says: "Trul}'.' u~ders_tood the enure 
world is one great symbol, commumcatmg, m a ~acramemal 
nunner, by outward and visible signature, an inward a.nd 
spiritual essence."3 Heidegger claims a right for po~try which 
the tradition does not allow. Schuon says:" ... the pnnciple, the 
r.mge and the development of science or an an is :i~ver 
independent of Revelation nor. of th: . de.man~s . of spmtual 
life, not forgetting those of soCtal eq~1ili.bnum; it ~ absurd to 
claim unlimited rights for something in itself contingent, such 

as science o r art."4 

Heidegger chooses the poet Holderlin for spelling out 
the essence of poetry. He calls him 'poet of the y oets'. For 
Holderlin, 'the an of writing poetry is the most innocent of 
all occupations'. Next, language the most dangerous . of 
possessions, has been given to man 'so. that he may affirm 
what he is'. F or Heidegger, both these pointe rs taken together 
reveal the essence of poetry. "H olderlin writes poet.ry about 
the essence of poetry- but not in the sense of a tlffiel~ss ly 
valid concept. This essence of poetry belongs to a determme? 
time. But no t in such a way that it merely conforms ~o this 
time as to o ne which is already in existence. It is that 
Holderlin, in the act of establishing the essence of poet ry, 
first determines a new time. It is the time of the gods that 
have fled and the god that is coming. It is the time of need, 

1 Heidegger, Martin, Poet'). Lu11g11,1gt. Thoit~ht. 
2 Ibid. 

R.une, Kathleen, 'J1.e PfJrlic S,J111bo/ a11d Trc1ditio11. 
Schuon, Fri1hjof, f J~hl 011 lhe A11,-ient lf''nrld1 . 
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because it lies under a double lack and a double Not: The Ncr 
~nore of the gods that have fled and the Not-)et of the god th.u 
IS coming." 1 The nature of time has been a great srumbling 
block_ for the Western thinkers. Tune has been reduced to pure 
quantity. Even the existential dimension of time has no trace 
of etemiry. the fount of all things. Failure to appreciate the 
metaphysics of time has been mainly responsible for the loss 
of transcendence. Poetry is no exception. 

Heidegger has given a serious thought to the problem of 
language. He says: " .. .language alone brings what is, as 
something that is, into the open for the first time. When there 
is no language, as in the being of stone, plant, and aninul 
there is also no openness of what is ... " 1 He further sa)~: 
"Lrnguage is the precinct (templum), that is, the house of 
Being." 3 Language, no doubt, is a dangerous possession for 
instead of revealing, it may conceal. However, his 
phenomenological approach does not let him appreciate clue 
higher symbolism opens the door to the Infinite. The tradition.ii 
symbols used in higher poetry do touch the chord of essence. 
Poetry upgrades language by appreci.ning its divine origin. Ic 
provides a link between the divine and the human. Sufi 
poetry is a pertinent example of this deep intimacy. 

In a profane climate, talk of 'gods' and of 'holiness' is 
v.ride off the mark. No pbce of the holy can be recognised 
The search for holy in the absence of transcendence c.in lead 
to madness. Holderlin is a cl.issical example. "In the absence 
of the control which Tradition alone can exercise, it is 
extremely dmgerous to venture into the territory of these 
powerful, ill-defined and deceptive ps~hic forces."~ The 
sacred scenario, on the other hand, reOects trarucendence. 
Martin Lings says: " ... a truly inspired art indeed a kind of whire 

Heidegger, t>.lartin, I lolder/111 ,- l11d I/it U.uem·e tJ{Potlry. 
Heidegger, M.min, J>o(/!J l...u11...~""..'I!· n.c11~/it . . 
I !Jtd. 
Northbournc, Lord, lvli~m11 i11 the .1/odm1 ll"orM. 
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magic which casts a spell over man and momentarily changes 
him, doing as it were the impossible and making him quite 
literally excel hirnself."1 

The profane man lives in a closed world. He looses the 
Yertical dimensions of Art. Schuon says: "Sacred art is vertical 
and ascending, whereas profane art is horizontal and 
equilibrating."2 He further says: "The error in the thesis of 
'an for an's sake' really amounts to supposing that here are 
relativities which bear their adequate justification within 
themselves, in their own relative nature, and that 
consequently there are criteria of value inaccessible to pure 
intelligence and foreign to objective truth. This error involves 
abolishing the primacy of the spirit and its replacement either 
by instinct by taste, by criteria that are either purely subjective 
or else arbitrary... the definition, laws and criteria of art 
cannot be derived from itself ... the intrinsic principles of art 
are essentially subordinate to extrinsic principles of a higher 
order."i The philosophy of dialectical materialism is another 
protagonist of profane art. Sartre says: "Real transcendence 
requires one to want to change certain specific aspects of the 
world, and the surpassing is coloured and particularized by 
the concrete situation it aims to modify."~ For Christopher 
Caudv..-ell: "All an is produced by this tension between 
changing social relations and outmoded consciousness." ~ He 
explains the essence of poetry in these words: "Poetry is to be 
regarded then, not as an)thing mcial, national, genetic or 
specific in its essence, but as something economic. We expect 
cultural and therefore, poetical development to increase v.ri.th the 
complexity of the division of labour on which it is based."•, He 
sums up the entire argument in these words: "Conununist 

1 Lmgs, Manin, Thr Smrt o/ S/•Jl:Uf"clT?. 

Schuon, Fmhjof, bottriim As pti11dple ,- In:/ ,•b ll''qy. 
Schuon, Frithjof, C "''u a111/ llt1a.•. 
Sanre, Jean Paul, What 11 I J/lr:1/11r(. 

Ciudwell, Oiristophcr, T/it Co111-epl llj Freer/QI/I. 
C.iudwcll, Oiristophcr, l//11!1011 ui:tl RtJ!r!). 



82 Thr ,\ ftl11pl!JSlral & C11//1m1/ Pmpul i1¥!s of Kh,1a•'!/'' Gh11/um Faridi POii'] c.-1 6,J 

poetry will be complete because it will be man conscious of 
his own necessity as well as that of outer reality."1 

This radical concept of art and poetry is based on the 
total negation of transcendence. Its approach is one
dimensional. It loses the vertical dimension in favour of the 
horizontal one. It cuts man from the roots of his being. "In 
his negation of all spirituality, Marxist man comes to the 
point that he loses even the consciousness of 'me'. For. 
despite centuries of profane humanistic preaching, this later 
leads to the loss of the consciousness of one's self, because ir 
separates itself from the source of self-consciousness which is 
our immortal soul."2 AH Coomarswamy says: "things made 
by art answer to human needs, or else are luxuries. Human 
needs are the needs of the whole man, who does not live bY 
bread alone ... the whole needs things -well made to serve at one 
and the same time needs of the active and contemplative life.~ 
The profane world has paid no heed to the soul Kathleen Raine 
says: " ... any attempt to bring order to the inner worlds, to 

nourish the specifically human, has gone by default."4 All great 
art is celestial in origin. It is sacred. "It is of angelic or\,oUl 
because its models reflect supra-formal realities. It recapitulates 
the creation- the "Divine Ai.t" - in parables, thus derronstrati.ng 
the symbolical narure of the world, and delivering the human 
spirit from its attachment to crude and ephemeral facts ."~ 

Poetry is a passionate-openness-onto-Transcendent. It is 
a committed passion: a passion intim.itely linked with 
knowledge "Even the Arabic word for poetry (al-sh '1} is 
related to the root meaning consciousness and knowledge 
rather than making as is the case with poiesis."6 Martin Linp 
says: "Poetry is not written with ink but with the heart's 

Caud well, 0-.ristopher, llltN011 wul Rwlit;·. 
Lindbom, Tage, '/'fie Tum ,111d the C.ood Gra111. 
Com.lras\vamy, AK., 0 11 lht Trad11io11ul Do.-tnm l!fArt. 
Raine, Kathleen, lf''hul ;,. .\/a11? 
Burckh.1rdt, lit~, Sa.ml .1'111111 f f.as/ tJIJ(/ 11 .. ut. 
N.1sr. Sen cd Hossein, K1101J1!.•t(~t a11d 1/1( Sa.ml. 
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blood."1 Each drop of this blood is a key to the Eternal. But 
poetry is not metaphysics for it thrives on the sentiment. 
Schuon says: " ... when a sentiment is such that it neither 
comradicts nor limits truth in any way the reference here 
being to spiritually sufficient truth- it is entirely legitimate; it 
then represents, not a natural fact that is simply to be 
tolerated, but the passive mode of intuition or participation. 
If it were not so, the symbolism of love would not be 
conceivable, nor would the use of music or poetry."2 

Ln~s. }.tut in, ·n1~ F.lanwl.• .md otlrrr P11t111s. 
c.;, h,;on, F rithjof. I ..o,gk .I' I 111/ Tr.1m.-01dmcr. 
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lNIRODUCTIONTO 1HE METAPHYSICS 
OFKHAWAJAGHULAMFARIDWITH 

REFERENCE TO MANSUR AL-HALLAJ, 
BAYAZID BISTA1v1I AND lBN' ARA:Br* 

Khawaja Farid (1845-1901) is a metaphysician in the 
. tradition of Muhy- ud-Din Ibn Arabi. His thought is the 

~lnng point of the entire tradition which embraces Mansur 
Hallaj, Bayazid Bistami and others. It tends to form a spiritual 
constellation. He makes his own original contribution to the 
~undamemal idea envisaged by the t radition. He m.mifests an 
m~llectual-spirirual-religious understanding of God, Man and 
Uruverse. The vertical and horizontal dimensions of his 
thought reverberate in totality. Existentiality permeates his 
v..iiole thought. He inhabits the castle of Eastern metaphysics. 
01~ who is steeped in Western philosophy may find it 
difficult to appreciate this formless metaphysics for he is 
~onde~ed. to consider it as a system Anything w~ich is not 
}~ternanc. IS repudiated to be unsys tematic, arbitrary and 
~thod1cal. But this constitutes the basis error of the 
contemporary world. The tradition, on the other hand, does 
~: necessira:e. such categories. It rightly tran~cends them 

reby providing an occasion for the poetic mode of 
~taphysics to flower on the sacred soil. The hymns recorded 
m the /ldi Gra111h for instance by virtue of their poetic form 
sue ed. ' ' . 

ce tn structuring the Golden temple of metaphysics. 

=------------~~~-
R.cp rod u c e d from the author's book: Of Intelle"I and Rra.ro11, Institute 
of Islamic Culture, Lahore, Pakistan, 1990 
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In the process of spelling out the metaphysics of 
Khawaja Ghulam Farid, it is imperative to have a general ide.i 
of Mansur Al Hallaj, Bayazid Bistami and Ibn' Arabi whom 
the master openly acknowledges in his OiJll(m. Mansur-Al
Hallaj (858-922) succeeded in attaining intellectual intuition 
or inner illumination. It taught him the essemiality of 
'oneness of being' from which he never retreated even at the 
cost of his crucifixion. "Toward the end of the 3rd/9th 
century we find the sober school of Baghdad headed b} 
Junaid around whom such figures as Nuri and Shibh 
assembled and with whom the martyr of Sufism, Hallij 
associated. This great Sufi, who is quite well known in the 
Western world, thanks to the many studies that Massignon 
devoted to him, represents in many ways the spiritual type of 
Christ within the Islamic tradition and his "passion", as 
Massignon calls it, presents certain similarities to that of 
Christ. It was the vocation of Hallaj to divulge esoteric 
doctrines before the common crowd and to be witness to the 
conscience of the Islamic community as it stood before the 
reality of the spiritual life contained within Sufism. Hallaj left 
some beautiful Arabic poems behind; he also uttered certain 
phrases, which have never ceased to dominate the horizon of 
Sufism. His / 1na'l-baqq (I am the Truth) has become perennial 
witness to the fact that Sufism is essentially gnosis and 
ultimately it is God within us who utters "I" once the veil of 
otherness has been removed" .1 Hallaj says "Between I and 

Thou my "I-ness" is the source of torment. Through Thy "I
ness" lift my "I-ness" from between us" .2 It is mentioned in 
the Quran "Wherever ye tum, there is the Face of God. Thus 
when the rapt one tumeth his face unto himself and seeth in 
the mirror of his existence the Face of God, he saith as Al
Hallaj said: "In my cloak is none but God"; and it is not the 
cloak alone which is meant, but all bodies, the higher and 

Nasr, Seyyed Hossein, Thm J\111Jli111 Sag1J, pp. 86-87 
Nasr, Seyyed Hossein, K1101vletlg1 A11d tht Sa.ml, p. 327 
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lower, the sensible and spiritual" .1 The same message is found 
m the following Holy Tradition 'My earth hath not room for 
Me, neither hath my Heaven, but the Heart of My believing 
slave hath room for me' .... the poem of the Sufi 
Hallaj .... begins 'I saw my Lord with the Eye of the Heart. I 
said .... 'Who art thou?' he answered, 'Thou"' .2 It is a process 
of annihilation wherein the Divine self is alone Real. Hallaj 
says:" You have wasted your life in cultivating your spiritual 
nature: what has come of annihilation in Unification (a/f(l11a fl 
1.111hid)?" .l He further says: "Whose claimeth to affirm God's 
Oneness thereby setteth up another beside him" .4 It means 
that no one can affirm truly the Oneness of God for the very 
process of affirmation creates a duality through the intrusion 
of one's own person. "If there were anything which, in the 
Reality of the Eternal Present, could show itself to be other 
than God, than God would not be Infinite, for Infinity would 
consist of God and that particular thing" .s Hallaj says "it is 
Thou that hast filled all "where" and beyond "where" too. 
Where art Thou then?6 

Mansur-al-Hallaj has written The Tau){lsi11 which is a great 
Sufi text on the Unity of Reality. It deals with the ta'sin' of 
the prophetic lamp; the la'sin of understanding; the ta'si11 of 
purity, the la 'sin C?l the circle; the la 'sin of the point; the la 'sin 
of before endless-Trme and equivocation; the la'sin of the 
Divine will; the 1a~i11 of the declaration of Unity; the 1t.1'si11 of 
the self-awareness in Tm1Jhid; the la'sm of the disconnection 
from forms and the garden of gnosis. This metaphysical 
treatise is an explication of Sba/}(ldab and it lays foundation for 

1 Lings, Martin, A Sufi Sa111t of tli1 Twt11!1tth Ct11!11ry, Sheikh Ahmad Al
AJawi, p. 195 
Lings, Manin, 11"/iat 11S11fiJ1n, p. 49 
Perry, Whinal N., A T rrm11r)' ofTradit1011al 117/Jdom, p. 114 

4 Lings, Martin, A Sufi Sai11t of !ht Twmtitlh Cmtmy, Shaikh Ahmad Al 
Alawi, p. 128. 

l lbuL p. 123. 
• lbi.i 
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the theory of the Perfect man later developed by Ibn Arabi 
and Abd al-Karim al-Jili. "God looked into eternity prior co 
all things, contemplated the essence of His splendour, and 
then desired to project outside Himself His supreme Joy and 
love "'1th the object of speaking to them He also created an 
image of Himself with all His anributes and names. This 
image was Adam whom God glorified and exalted".' E. Affifi 
says that "Hallaj theory was a theory of incarnation based on 
the Jewish tradition which states that "God created Adam in 
His own image" --a tradition which the Sufis anributed to the 
Prophet. He distinguished between two natures in man- the 
divine (al-lah111) and the human (al-11a.r11!). The two nature~ are 
not united but fused, the one in the other as wine is fused . ' 
mto water .... the Hallajan idea was taken up by ibn Arabi, but 
complet~ly transformed and given wider applications. First, 
the duality of la/J/// and 11cw11 became a duality of aspects of 
one reality, not of two independent natures. Secondly, they 
were n:garded as actually present not only in man but in 
everything whatever; the nasut being the external aspect of a 
t~g, t~e lahut, its internal aspect. But God who reveals 
himself in all phenomenal existence is revealed in a most 
perfe~t and complete way in the form of the perfect man, 
who IS best represented by prophets and saints".2 From our 
poin~ of vie.w, it is_ not correct to impute the notion of 
infusion o: incarnation (/111/11~ to Mansur al-Hallaj. The so
called duality of la/Jiit and 11twtl is nothing but the manifested 
aspec~ of the universal Essence. And this is precisely the 
meaning of Illa 'I I laqq (I am the Truth). 

Mansur al Hallaj has been differently interpreted in the 
course of history. "Farid al-Din, Anar celebrated al-Hallaj's 
ma_rtyrdom as the ~'apex" of Sufism ... Independem Muslim 
Philosophers, Balkh1, Mantiqi, abu Hayyan Tahidi, and abu al-

1 
Tm11am1 quoted m Affifi, E., A I li1tory of J\1111/im Phi/oJopl!J· ed. ~I:. 
Sharif, p. 416. · 
!hid., p. 415. 
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Hassan Dailami, set off the metaphysical originality of Al
Hallaj's spiritual experiences. Inspire of his adversaries 
classifying him among the adepts of existential unity (1Pahda1 
11/-wr:y11d). al Hallaj has been proved to be a vindicator of 
cognitive unity (wahdat al-sh11/md), 'Abdi Qadir Jilani, Ra.zbehan 
Bagili, and Fakhr al Din Farisi have given convincing 
explanations of and commentaries on the doctrine of Unity, 
in spite of the subtleties of ibn 'Arabi's school. Jalal al-Din 
Rurni and after him the great mystics of India, Semnani, Ali 
Hamadani, Makhdum-i-Jehaniah, Gisudara.z, Ahmed Sirhindi, 
and Bedil have considered Al-Hallaj to be a believer in 
cognitive unity (Jh11h11d1). In his Javid Nameh, the great poet 
philosopher of Pakistan, Iqbal, stated that the al-Hallaj was a 
kind of "Promethean" personality''. 1 We do not accept the 
Orientalist's theory that Al-Hallaj did not believe in 1vahda1 al
w1911d (Oneness of being), and that he was an adept in wahdat
al-sh11h11d, cognitive unity. It is instructive to point out that it is 
wrong to translate wahda! al-w1!f11d as "existential unity''. Its 
accurate translation is 'Unity of Being' or 'Oneness of Being'. 

Bayazid Bistami (d. 260/ 874) has left a deep impact on 
later Sufis including Kh. Ghulam Farid. His "antinomian 
utterance," or "theophanic locutions" based on his 
experience of ultimate union have made him celebrated as a 
representative of the most intellectual form of Sufism" .2 He 
reaches the divine unity by the process of abstraction (ttyrid) 
till his personal anributes vanish and there only remains the 
One. He says: "I went to pray with the devotees, and did not 
feel in my place. I went among those who mortify 
themselves .... among those who fast, and still I did not feel in 
my place. I said, 'O my God! what then is way to thee'? And 
the answer given to me was 'Abandon thyself and come"' .l 
"If I am asked in the place of Judgement why I have not 

1 Massignon, Louis, A f-lhlorJ of M11J/J111 Phi/oJopl!J. ed. MM Sharif, p. 348. 
2 Nasr, Seyyed Hossein, T/1m H111h111 Sagu. p. 86. 
1 Perry, Whinal N., A T rt(JJllf) of Tratlitio11a/ W'i1dom, p. 220. 
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done something, I shall be more pleased than if I am asked 
why I have done something i.e .. there is egoism in every act 
of mine, and egoism is dualism, and dualism is worse than 
sin, except as regards a pious act that is done upon me and in 
which I have no pan". •"Forgetfulness of self is remembrance 
of God" . 2 "For thirty years, I went in search of God, and 
when I opened my eyes at the end of this time, I discovered 
that it was really He who sought for me" .l "I thought that I 
had arrived at the very throne of God and I said to it 'O 
Throne, they tell us that God rests upon thee'. 'O Bayazid' 
replied the throne, 'we are told here that He dwells in a 
humble heart" .4 "Once He raised me up and stationed me 
before Him, and said to me 'O Abu Yaz.id, truly My creation 
desire to see thee'. I said 'Adorn me in Thy Unity, and clothe 
me in Thy Selfhood, and raise me up to thy Oneness, so that 
when Thy creation see me they will say, We have seen Thee, 
and Thou wilt be That, and I shall not be there at all" .s "I 
went from God to God, until they cried from me in me. 'O 
Thou I'" .6 "God summoned me before Him and said: "With 
what comest thou unto Me?' 'With renunciation of the 
world'. 'The world for Me is only the wing of an insect. It is 
no great thing to renounce it' 'l ask Thy pardon! I come with 
the abandonment of all self-pursuit! 'Am I not guarantee for 
what I have promised?'. 'I ask Thy pardon! I come with 
Thyself'. 'It is in this way that We receive thee"'.7 "For thirty 
years God Most High was my mirror, now I am my own 
mirror and that which I was I am no more, for I and 'God' 
represent polytheism, a denial of his Unity. Since I am no 
more, God Most High is His own mirror. Behold, now I say 
that God is the mirror of myself, for with my tongue He 

1 Perry, Whjttal N., A Trtalllf)' ofTrc1di11011a/lf'li1dom, p. 344. 
2 Jbitl, p. 492. 
3 !bu/., p. 559. 
4 Ibid., p. 825. 
5 Ibid., p.894. 
6 /bu/., p. 894. 
7 Ibid., p. 892. 
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speaks and I have passed a'N"cly1' .1 "The knowledge o~ ~od 
cannot be attained by seeking but only those who seek 1t fmd 
it." 2 "The knower receives from God, as reward, God 
hllruelf" .1 "Whosoever enters into God, anains the truth of 
all things and becomes himself the Truth _(al- l_laqq =God), ~t 
is not cause for surprise that he then sees m himself, and as if 
it v.rere him, everything that exists outside God" .4 "Nothing is 
better for man than to be without aught, having no asceticism 
no theory, no practice. When he is without all, he is with all" .5 

"Glory to me! How great is my majesty1' .6 

Bayazid Bistami by dint of love and gnosis establishes 
the Absolute Thou and pays no heed to the reality of 
paradise. "For Bayazid, "the true knowers are the ornaments 
of Paradise, but for them Paradise is a place of torment" or 
again "Paradise loses its value and brightness for one who 
knows and loves God", a statement which metaphysically 
possesses an impeccable logic, since from th7 standpoint of 
happiness, as in every other respect, there 1s no common 
measure between the created and the Uncreated. The verbal 
audacities encountered in Bayazid and others are explained by 
a constant concern to escape from all inconsistency and 
"hypocrisy' (11ifaq), and all told they do n,? more. than follo:v 
the line of the great Testimony of Islam: There is no God if 
it not the only God". Despite its positive aspect of 
"nearness" (q11rb), the "Garden" is not God; there is therefo~e 
in Paradise a negative element of "remoteness" (lm'c~. Bayaz1d 
moreover provides the key to his language when he says th~t 
"the love of God is that which causes thee to forget this 
world and the beyond" .7 

I lbtd., P· 830. 
Schuon, Frichjof, Logic and Tra111tt11dem·e, p. 212. 

3 lbul .. p. 213. 
4 lb1d., 
~ Sharif, MM., (ed.), A H11top• of Mu1/im Philosop/9. 

' !bid., 
7 Schuon, Frichjof, Logu and Tro11sce11dt11'·t, p. 216. 



Bayazid has given a beautiful description of his 
experience which he calls ascension (mi'ng) and its account 
has been set forth in Attar's Tadhkin1h. We shall quote a few 
passages from this account in order to show the process by 
which a Sufi of the type weaves religious metaphysics "When 
I attained the stage of indifference (istz~h11a) towards the 
things of this world and was lighted up by the light of God, 
several mysteries were revealed to me. I looked from God 
towards myself and found that my light was utter darkness in 
comparison with God's light, my loftiness was utter lowliness, 
it was all purity there and all darkness here. But when again I 
looked, I found my light in His light, my loftiness in His 
loftiness, and that whatever I did I did through His power. 
His light shone in my heart and I discovered that in truth .tll 
worship was from God and not from me, though all the time 
I had thought that it was I who worshipped. I felt perplexed 
and received the explanation, All that is, is I and not not LI 
looked from God and saw him as the only reality. I remained 
in this stage for long, left all efforts and all acquired 
knowledge. Grace from God began to flow and I got eternal 
(az/1) knowledge. I saw that all things abide in God. 

"Then I was given wings and I began to fly in the air and 
saw strange and wonderful things. When he noticed my 
weakness, He strengthened me by His strength and put the 
crown of honor on my head. He opened the gate of the 
avenue of divine unity {la11hid) before me. Then I stayed in the 
stage of 111alak111 till the apparent and hidden aspects of I-ness 
vanished. A door was opened into the darkness of my hean 
and I got an eloquent tongue to express ta11hid and tajrid 
(abstract unity). Now, my tongue came from God, my bean 
felt the effulgence of His light, and my eyes reflected His 
creativity. I spoke through Him and talked through His 
power. As I lived through Him I became eternal and 
immortal. When I reached this stage, my gestures and my 
worship became eternal; my tongue became the tongue of 
unity (ta11hi1~ and my soul the soul of abstraction (tajrid). It is 

Introduction to the Metaphysics of Khawaja Ghulam Farid... 93 

He who moves my tongue and my role is only that of an 
interpreter: talker in reality is He, and not I. 

"My soul passed through a~l the :vorl.d of the ~seen. 
Paradise and hell were shown to it but it paid no anenuon to 
them It traversed the different spheres where it met the souls 
of prophets. When it reached the sphere of the soul of 
Muhammad it saw millions of rivers of fire without end and 
a thousand ~eils of light. If I had put my foot into them, I 
would have been burnt. I lost my sense through awe and fear. 
I tried hard to see the ropes of Muhammad's tent, but co~ld 
not, till I reached God. Everybody can reach God acco~dmg 
to his light for God is with all; but Muhammad occupies a 
prominent position, and so unless one traverses the valley of 
/aJ1!J1d, one cannot reach the valley of Muhammad, though as 
a matter fact both valleys are one" .1 

Both Mansur Al-Hallaj and Bayazid Bistami tr~at 
metaphysical questions pertaming to ~he transcenden~ umty 
of Being (1vahdat- J/-1J11(Jitd) and the Umv~I?al Man (ct!- 111sa11.al
Knmi1 but there was no complete exposiuon of metaph~1cs 
as such. It was left to Ibn' Arabi to make further explanat~on 
and greater clarification in respect of the metap~ysical 
doctrines. "The early gener.itions .needed on~y a hin~ or 
directive (uhamh) to understand the mner mearung of thll:gs; 
men of later centuries needed a full-fledged cxelanatlon. 
Through Ibn' Arabi Islamic esotericism prov.ided the 
doctrines which alone could guarantee t~e preservauon _of the 
Tradition among men who were always m danger of bemg led 
astray by incorrect reasoning and in most of _whom the power 
of intellectual intuition w.tS not enough to reig!1 supreme o~er 
other human tendencies and to prevent the mmd from falling 
into error. Through Ibn' Arabi, what. had always been the 
inner truth of Sufism was formulated m such a manner that 
it has dominated the spiritual and intellectual life of Islam 
ever since" .1 

Nasr, Sen eJ Hosscin, Hm .\lmli111 S 1~ ' · 

- I I. p. 91 . 
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.. Ibn' Arabi Q> .. 560/1165) was blessed with the theophanic 
visi?n of the. spmtu~ world an~ th~. metaphysical truths he 
attamed by virtue of mtellectual mtumon made him al-Shaikh 
al-akbar (Doctor Maximus) and he was called Muhyi al-Din 
~e Reviv~fier ~f Religion). He wrote numerous books on 
vano~ subject~. The largest and most encyclopaedic of Ibn' 
Ara~i's works is ~he. h1111ha1 which consists of 560 chapters 
tr~atmg of the pnnciples of metaphysics, the various sacred 
sci~nces a_s well as Muhyi al-Din's own spiritual experiences. 
It ~ a ventable c?mpendium of the esoteric sciences in Islam 
which surpasses m scope and depth anything of its kind that 
has been composed before or since ... Without doubt Muhyi 
al-D~'s most ~dely read work and his spiritual testament is 
the h1s11s al-I /1kam, the Bezels of Wisdom, which has twenty 
seven chapters, each devoted to the basic doctrines of Islamic 
esotericism.... The very ticl~, Bezels of Wisdom, symbolizes 
the content of the book m that each "bezel" contains a 
precious jewel which symbolizes an aspect of Divine Wisdom 
revealed to . one of the prophets. Metaphorically speaking, 
eac? bezel lS the hui:ian and spiritu~l nature of a rrophet 
w!11ch serves as a vehicle fo r the particular aspect o Divine 
wisdom revealed to that prophet" .1 

. Ibn' Arabi .knits metaphysics and gnosis in the most 
uruque way. He is. no:~ systematic.philosopher for no system 
~an ~n~ompass his vision of Reality. He writes under direct 
~spirmon and uses a symbolic language. "His aim is not to 
give an explanation that is mentally satisfying and rationally 
acc~ptable, but a. real theoria or vision of reality, the 
attamm~nt of which depends upon the practice of the 
appropnate methods of realization". z His "thinking is 
fundame?tally Platonic; thus it is not surprising that in his day 
he was given the su~ame "Son of Plato" (Ibn Aflatun) ... His 
thought has a special stamp and lacks a certain cohesion 
because it is a blending of intellectual speculation, in the true 
sense of the word speculative: to reflect on intellectual reality 
beyond the reach of the senses; this reflection is accompanied 

1 NJsr, Scyyc<l I Iosscin, T/ire, ,\111J/i111 Sugu. p. 99. 
/hid .. p. 102. 

Introduction to the Metaphysics of Khawaja Ghulam Farid... 95 

by ecstatic visions. Now specul~tion .. is ans~erable to 
objective knowledg7, ~e. e~statlc vis1~:m .der:ves . from 
subjective and mysncal mspiranon. Such lf1Sp1ranon lS not, 
ho"'>ever, in any sense unreal" .1 

Ibn' Ara.bi's thought is a theoretic description of the 
entire world of Being with its corresponding reflection in the 
e)'e of the Perfect Man. "The concept of Being in the double 
ireanincr of ens and esse is the highest key-concept that 
domina~es his entire thought. I-Us philosophy is theological, 
but it is more ontological than theological. That is why even 
the concept of God (Allah) itself which in Islam generally 
maintains its uncontested position is given here only a 
secondary place .... God is a 'phenomenal' i.e., manifesting, 
fotm assumed by Something still more primordial, the 
Absolute Being. Indeed, the concept of Being is the very 
foundation o f this world-view" .2 

Unlike the Western chain of Being, "Ibn' Arabi did not 
start his philosophizing from the concept of Being on 
concrete level of ordinary reality. For him, the things of the 
physical word are but a dream. His ontology begins and ends 
with an existential grasp of Being at its abysmal depth, the 
absolute Being which infinitely transcends the level of 
common sense and which is an insoluble enigma to the minds 
of ordinary men. It is, in sho rt, an ontology based .on 
m~ticism, motivated by what is disclosed only by the mysacal 
e~rience of 'unveiling' (k.nsh})" . l In other words, the theoretic 
unde~canding of Being is primarily based on intellectual 
inruirion, a non-human faculty which is above reason. 

The absolute Being grasped through intellectual means 
manifests icself in degrees or stages. Ibn' Arabi classifies these 
degrees or stages as five planes of Being and designates eac? 
of these planes of Being hadrah o r 'presence'. Each hadrah is 

I Burckhardt, Titus, Preface to lbn' Arabi's book: The Be:;:/J of ll"'isdom. 

lzutusu, Toshihiko, S1!/iJnJ/lnd Tuoum, p. 19. 
Ibid., p. 19. 
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construed as a panicular ontological dimension in which the 
absolute Being manifests itself. The first, second, third, fourth 
and fifth hadrah correspond to the Absolute in irs 
absoluteness; the Absolute manifesting itself as God; the 
Absolute manifesting itself as Lord; the Absolute manifesting 
itself as half-spiritual, and half-material things and the 
Absolute manifesting itself as the sensible world, respectively. 
It is instructive to note that "everything in Ibn' Arabi's world 
view, whether spiritual or material, invisible or visible, is a 
tqjalli of the absolute except the Absolute in its absoluteness 
which is, needless to say, not a tajalli but the very source of all 
lqjall!Jal'' . 1 The absolute Being (al-1vqj11d al-111111/aq) in all the 
forms of self-manifestation is designated by the term baqq. 

Muhy-al-Din expounds the doctrine of wcll;dal al-wllj11d 
(Oneness of Being) with great subtlety delicacy and 
refinement. The aforesaid doctrine neither denies the 
transcendence nor the unity of God. "Ibn' Arabi, who is 
of ten accused of pantheism, goes as far as the human 
language allows to affirm the transcendence and Unity of 
God. As is written in the Ri.wlal al-/1hcul{yflh (Treatise on 
Unity: 'He is, and there is with Him no after nor before, nor 
above nor below, nor far nor near, nor union nor division, 
nor how nor where nor when, nor time nor moment, nor age 
no r being nor place. And He is now as He was. He is the One 
without oneness and the Single without singleness. He is not 
composed of name and named, for His name is He and His 
named is He .... Understand therefore ... . He is not in a thing 
nor a thing in Him, whether entering in or proceeding forth. 
I t is necessary that thou know Him after this fas hion, not by 
knowledge nor by intellect, nor by undt!rstanding, nor by 
irn.1gination, nor by sense, nor by perception. There does not 
see Him, save Himself, nor perceive Him save Himself. B) 
Himself He sees Himself, and by Himself He knov..-s Himself; 
None sees Him other than He, and none perceives Him other 

Izutusu, Toshihiko, SJ!/ism ,- l11d '/ ~/fJiJ111, p. 10. 
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than He. His veil is (only a consequence" and effect oQ His 
oneness; nothing veils other than H e. His veil is (onl0 the 
concealment of His existence in His oneness, without any 
quality. None sees Him other than He--n.o sent prop~et, n~t 
saint made perfect, nor angel brought mgh know Him. His 
Prophet is He, and His sending is He, and his word ~s ~· He 
sent Himself with Himself to Himself. It seems difficult to 
accuse one of pantheism who goes to such extremes in 
asserting the transcendence of God. What Ibn' Arabi wishes 
to assert is that the Divine Reality is distinguished from its 
manifestations and is transcendent with respect to them, but 
that the manifestations are not in every respect seperate from 
the Divine Reality which somehow encompass them" .1 

Ibn' Arabi's doctrine of transcendent unity of Being 
(wa:,dat t1!-w1yi1d), has nothing to do with pant?~ism 
panentheism, existential monism and natural mysucism 
Pantheism implies a substantial continuity between G od and 
the U niverse and h as no unders tanding o f G od's 
absolute t ranscendence over every form of manifestation. 
There is no substantial identity and continuity between the 
manifested o rder and the ontological principle except their 
essential identification. Panentheism errs in unde1-standing 
God's dwelling in things and mistakes it for the notion that 
the world 'contains' God. Existential monism displaces the 
essential continuity of the things with their Principle, with the 
substantial one. Also, monism is a rational and philosophical 
category opposed to dualism and it is inapplicable. t~ the 
metaphysical truth in question. "The unity o f the Suf1s is the 
integration of paradoxes and ontological contrasts'; it is the 
union of all the diverse qualities which characterize the order 
of multiplicity and has nothing to do with philosophical 
monism of which Ibn' Arabi and others have been accused."2 

'asr, Sen-ed Hossein,T/im i\/11J/i111 Sagu. p. 107. 
2 lb1 p. 105. 
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~e Divine Es~ence is "a center in which all oppositions 
are united and which transcends all the polarizations and 
contradictions in the world of multiplicity. It is the center of 
the circle in which all is unified and before which the mind 
stands in bewilderment for it involves a coincidenw 
oppositorum which cannot be reduced to categories of 
hur:i-ian reas?~ and cannot be explained away as monism 
which annihilates ontological distinctions and which 
overlooks the transcendent position the center occupies r1J-<1 

vis all the oppositions that are resolved in it. The E:;,1,.'terior 
(ahi1) and the Interior (hali11) the First (awal) and the Last 
(akhi1), the Truth (haqq) and the creature (khalq), the Lover 
(ashi1J. and the Beloved (11111slJ11q), the intellect (aqig and the 
~tellig1b~e. (ma 'q111, are all apparent oppositions that are resolved 
m the Divine Essence which encompasses and contains all those 
pola~t~es without being reduced to them". 1 Lastly, narur~ 
mysuctSm cannot be attributed to Ibn' Arabi for there is no 
absolute cleavage between the natural and the supernatural. 

The Divine Essence (al-dha!) means absolute Being 
(u1tfj11d . 1111:1lt1q). It is conditioned neither by non
determmaaon nor by determination. It is absoluceh 
transcendent and has no quality, nor delimitation. It is beyond 
all differentiation and distinction. But on the stage of its first 
self-determination it manifests certain modalities. "In his state 
?f absolute Unity, God is above all qualities, and so this plane 
IS called that of indivisible and unconditional Unin 
(ahadihah). But on the plane of unicity, o r "oneness" 
(1vt1hit!Jah), there are principial modalities, o r qualities, fron: 
whi.ch all qu:i"ties of being and all modalities of knowledge 
denve. God IS thus above all qualities and yet is not devoid ol 
them? .as ~ impli~d by the famous Sufi adage that the Divine 
Qualities are neither He nor other than He" . 2 The relation 
between the Qualities and the Divine Essence is understood 

Nasr, Seyyed Hossein,Thm M11sli111 Sages, p. 108. 
!bu/., pp. 108· 109. 
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by the categories of lanz..ib and lasbbib. The former posits 
God's transcendence whereas the latter roots the 
manifestations in the Absolute. "These Names are the Divine 
po~sibilities imma~ent in the Universe; they are the means by 
which. God i:ianifesr: Himself in the world just as H e 
describes Himself 10 the Qur'an through them. The 
Names are ~us the pathways leading towards God and the 
means?~ which o~e can ascend to the unitive knowledge of 
the Divine Reality. And since they are fundamental 
as pects of knowledge as well as of being, they manifest 
the.mselves in the Universe and in the spiritual li fe in 
which they become the object of contemplation".1 It is 
~heophan.y of the Divine Names and Qualities contained 
m ~e Uruversal ~n which initiates the process of creation. 
It IS ~ough .this proce~s that non-be ing is given 
externalized existence. It 1s a perpetual c reation termed 
as the "Breath of the Compassionate" (11afas al-rah man). 

In Ibn' Arabi's world view, Man is understood both at 
the microcosm and the macrocosm level. The universal Man 
(al-111s~11. al-kt1mil) or the Logos entails the total theophany of 
the Divine Names and thus becomes the medium for the 
most perfect self-manifestation of the Absolute. "In Ibn' 
~bi's doctrine, the Universal Man has essentially three 
differen~ ~~p~cts, namely,. the cosmological, the prophetic, 
and the mmauc. Cosmologically and cosmogonically, he is the 
pro.rotype of creation containing all the archetypes of 
Uruversal Existence within himself so that all of the levels of 
cosmic existence are no more than so many branches of the 
"Tree of bein( which has its roots in heaven, in the Divine 
Essence, and its arms or branches, spread throughout the 
cosmos. From the point of view of revelation and prophecy 
the Universal Man is the World, the eternal Act of God each 
particular "dimension" of which is identified with one ~f the 
prophets. As such, each chapter of the Fusus is dedicated to 

Nasr, Seyyed Hossein,Thm J\/11s/1111 Sagt1, p. 109. 
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an aspect of the U niversal Man, to a prophet who reveals to 
the world an aspect of the Divine Wtsdom whose 
embodiment he is in his inner reality. Seen in this light, the 
Universal Man is the Reality of Muhammad (al h11q1q<1t .. f. 
11111ham111ad!J·ah), which found its terrestrial realization in the 
Prophet of Islam. Just as a seed when sown in the ground 
first shoots at a stem, then branches, then leaves, then 
flowers, and finally a fruit which again contains that seed, so 
did the Universal Man, or the Reality of Muhammad, who 
was "the first creature of God, "manifest itself fully on earth 
in Muhammad, the last of the prophets of the present cyck 
of humanity .... From the point of view of spiritual realization, 
the universal man is the model of the spiritual life for he ~ 
the person who has realized all the possibilities, all the states 
of being, inherent within the human state and has come 10 

know, in all its fullness, what it means to be a man. As such. 
the Universal Man, is first of all, the prophets especially the 
Prophet of Isalm; and secondly the great saints, and especiallr 
"Poles (q111h) of each age .... Potentially every man is Univers~ 
Man, but in actuality only the prophets and the saints can be 
called by such a title and can be followed as prototypes of the 
spiritual life and guides on the path of realizatio n."1 

Man's love for Divine Beauty ultimately leads to union 
with the Divine. It amounts to realization of the doctrine. But 
it cannot be construed in terms of " annihilation" (/;111t1) and 
"subsistence "(haqt1} in the Divine for in the very first instance 
it is wrong to presume a ceasing of existence and a ceasing 01 

that ceasing. According to Ibn' Arabi, "knowledge of ~ 
and union with Him in the supreme state of concemplaoor 
does not mean a ceasing to exist individually o;ma). or l 

ceasing of that ceasing (haqa) as most gnostics have assertC11 
Rather, it means to realize that our existence from ch~ 
beginning belonged to God, that we had no existence to sur. 
with which could cease to be. It means the realization that .w 

N.lSr, St.:yyrd I [osscin,T/ir«e ,\111Jli111 Sage.1, pp. 110- 111. 
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existence as such is a ray of the Divine Being and that 
nothing else possesses any existence whatsoever". 1 

Supreme Union is a mutual interpenetration of Divinity 
and man ('God' is mysteriously present in man and man is 
obliterated in God! This means that God knows through 
man's faculties of perception and acts through his faculties of 
action. And to each human faculty there corresponds a 
Divine aspect. "This is expressed in the sacred utterance 

.id!lh q11dsz). 'He who adores Me never ceases to approach 
Me until I love him and, when I love him I am the hearing by 
which he hears, the sight by which he sees, the hand with 
which he grasps and the foot with which he walks" .2 

The illumination of individuality and its immersion in the 
Divine Light in the state of union is the fruit "of the prayer of 
the heart and of the inner purification which gradually attracts 
the Divine unto Itself by that "sympathy' which draw! all 
theophanies towards their source and origin.... Ultimately 
therefore, the Lord {Rohb) remains the Lord and the servant 
mtJrtmb), the servant, but at the same time God becomes the 
minor in which the spiritual man contemplates his own reality 
and man in tum becorres the mirror in 'Which God contemplates 
His Names and Qualities, so that in the heart of the saint the 
purpose of creation is achieved in that God comes to "know'' the 
essences which had been in the "hidden treasure" a knowledge 
for the sake of which the Universe was created" .3 

Khawaja Farid's existential awareness posits the 
'transcendental Unity of existence' (ivahdal al-1v1!/11clj in unique 
v.ay. Existence in its undifferentiated form is the metaphysical 
Mystery. It is only known by the Absolute in it Absoluteness. 
However, when the Absolute in Its Self Manifestation turns 
to the world of the contingent object then It gives rise to the 
hierarchical order of the "existents" . The gradation of Reality 
runs its own course. The lowest stage in this manifestation or 

Ibid, p. 114. 
Burckhardt, Titus, An llltroduc/1011 lo Sufi Docln11e, p. 79. 
Nasr, Seyyed Hossein, Thm i\1111/im Sages, p. 116. 
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theophany (ttyiilli) 1s that of the material world which is open 
to the empirical senses. The soul's quest for the Absolute 
reflects the presence of the Principle itself. The Absolute or 
the 'haqq' is the Unmanifest ground of manifestation; the 
Unmovable structure of change; the Formless foundation of 
forms; the Transcendent edifice of immanence; the Infinite 
support of finity; the Light source of luminosity and the 
origin of the Divine Names, and Attributes, Rabb or Lord. 
Permanent Archetypes, G-eation and Man. All reality is 
metaphysically One (ahad). Oneness is the metaph)sical 
foundation of his thought. The root meaning of the ·word 
'one' is not understood here in its ordinary numerical sense. 
Metaphysically speaking, it is not a quantitative number but a 
qualitative symbol of wholeness. It means the Transcendent or 
Supreme Unity which has no trace of the created. But it also 
seems many (n1a/Jid) when perceived from the manif estatioi: 
point of view. Divine Uniqueness (a/Jvahid!Jah) appears in the 
differentiated form. Khawaja Ghulam Farid says: 

Behold! 
It's the absolute Self 
that's manifest in all 
forms and shades and sounds and colours. 
Behold! It's no other than He 
that exists! 

The fall of Adam 
or Satan's inducement 
is only a legend that has falsely created 
the inexistent 'good and evil' 
while real Existence is really beyond 
good and evil. 

Whatever exists 
or you think that exists 
besides the almight God 
is but an illusion, 
a false perception of impure senses. 

Introduction to the Metaphysics of Khawaja Ghulam Farid ... 

So, don't associate your heart 
with the other that never existed 
nor ever could exist. 

Ever since my birth 
my skill-less heart could never 
be attracted by otherwise obvious 
and oft-recommended Two-ness in things! 

Whatever you name as beautiful or ugly 
is mere projection of your own inward duality. 
Mark, it's one, the Real, The Beautiful, 
the changeless essence of transient shadows! 1 

See, Punnal's present everywhere
All mystics mark and hear! 

'There is nothing resembling Him' 
Know only He is here. 

'The visage of your Lord endures, 
All else shall disappear, 

'To want for nothing, only God' 
C.Onfirms the true fakir. 

That 'nought exists save God alone' 
Our faith is sure and clear. 

That 'all but God is vain and false' 
Should be your one idea. 

Mere knowledge, lacking mystic art, 
Can only interfere'z 

He further delves on the idea in these beautiful verses: 
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1 Farid, Khawaja Ghulam, Kajeu, translated by Gilani Kamran and 
Aslam Ansari, p. 103. 
Farid, Khawaja Ghulam, Fifty Pomu of Khawqja Fond, translated by Dr. 
C Shackle, p. 18. 
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The world is but an idle dream, 
It shapes a film upon a stream. 

If you would know reality, 
Then listen carefully, mark and see 
That oneness is a mighty sea, 
Where pluralism's bubbles teem. 

Duality of base is bare, 
Which pride alone as child can bear: 
It vanishes when picked of air, 
And all again does water seem.1 

'Tis One who's manifest 
in all diversity 
of shape and content. 
Str~nge are His ways indeed; 
at ttmes He chooses 
to shine in graces 
of a beautiful beloved . , 
at times He likes 
to yearn and weep 
for the self same beauty, 
an~ yet by His divine decree 
at tunes He prefers 
to transcend these all 
and remain aloof! 

Behold the beauty, 
eternal and absolute 
manifest in all ' 
from all directions 
within and withou~. 
Indeed it's He 
who's eager to be 

Farid Kh · . ed b\ r 
C. Sh kl awaia Ghulam, I :Yf> Poems of KA.m·1.1ia Fariduansbt 

ac e, pp. 22-23. -

Irmxluction to the Metaphy.;ics of Khawaja Ghulam Farid... 105 

in unison with Himself; 
and again it's He 
who cares the least 
for such reunion! 

Since love has tutored 
my soul, 0 Fareed, 
my all illusory knowledge 
and pretended virtues 
have been shattered 
and dashed down to dust; 
but thanks to Teacher, 
my kingdom of heart 
~filled with bliss!1 

& basic commitrrent is expressed in the following verses: 

When taught the lesson 'All is He' 
Enlightenment I gor.1 

Or perhaps I'm led to another state 
of awakening to the fact that all is He, 
the King of kings that He is the moon 
of eternal light and we the clouds. 
Tear away the veil of cloudy I-ness 
and lo, here is the moon, 
the_ ~ace of eternal light 
smiling, illumining!J 

By knowing numbers all are One 
Plurality is falsified .1 

1 
Fuici, Khawaja Ghulam, Kafm, u-anslated by Gilani Kamran and 
Asbm Ansari, pp. 62·63. 
Farid, Khawaja Ghulam, Fifi)' Poem; of KJJawqa Farid, translated by Dr. 
C. Shackle, p. 30. 

1 p • .:~ il · K and "'iu, Khawaja Ghulam, Kaftt1, translated by G aru amran 
Askin Ansari, p. 36. 
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Except the One Reality 
All things will surely disappear.2 

From here one learns that it is the knowledge of the 
Immutable which blesses man with a higher perception of the 
visible and the invisible domains. The strength of his 
metaphysics lies in discovering the eternal pearls of wisdom 
(hikmat) and placing them in the heart of temporal reality. 

Whether 'existence' has primacy over 'quiddity' or 
otherwise remains an open question in the tradition. Shihab al 
Din Suharwardi Maqtul the founder of the illuminationist 
(i.rhmqi) school of metaphysics considers 'existence' as a mere 
concept which has no corresponding reality in the external 
world. It means "the principality or ontological 
fundamentality of q11iddi(Y" (a.rsalal-al-111ah!J•a). Sadr al-Din 
Shirazi (Mulla Sadra) and Mulla Hadi Sabzavari on the other 
hand understand 'existence' as actual presence of things. It is 
'the principality or ontological fundamentality of existence' 
{t1ssalat-t1!-1v1yi1d). Khawaja Farid tilts towards the thesis of 
a.r.ra/at-al-111ah!J•t1 but with this reservation that the Reality 
behind the "existents" and "quiddity1' is essentially the same. 

A sage has observed: If it were possible to teach 
metaphysics to the people, no one would be an atheist. 
Khawaja Farid rose to the occasion and undertook the noble 
task of teaching the principle of Supreme Identity to the men 
of his times. He did not teach an abstract metaphysics for the 
people wanted a concrete experience of the Absolute. They 
could not remain content with the merely Impersonal. Thus, 
he made them existentially commit with the personal Aspect 
of the Absolute manifest in the form of Rabb or Lord. But 
such an immanence did not negate the transcendence of the 

1 Farid, Khawaja Ghulam, FifD• Poe1111 of K/Jawqa Farid, translated by Dr. 
C Shackle, p. 42. 

2 lb1tl., p. 14. 
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Principle Itself. Rather, all manifestation was reintegra~ed in 
the Source of all sources. Man occupied a vital place m the 
scheme of Reality. It was through him that t?e Absolute 
becarre conscious of Itself. If man ceases to exist, then, the 
Self-Manifestation of the Absolute may become veiled. Hence, 
Ribb or Lord, in a certain sense is dependent on man. If th~re 
is no man or the universe, the reality of Robb does not a~e. 
Oeation is the key to Mystery. Against this m~taphys1c~ 
background, Khawaja Farid points towa~ the microcosmic 
and the rnacrocosmic reality of man. He raise~ man from ~e 
fallen state and makes him prostrate before ~ own .es~enual 
Self. Man, then understands his true vocation. This IS the 
macrocosmic meaning of the dictum 'Know Thyself'. 

Where is the land from which you came? 
From what domain did you arise, oh? 
Why do you wander sick at heart, 
Whose dwelling in love's city lies, oh? 

Why flee or seek the. world's. deli~hts? 
Why rum from life like one ~ pain? 
Why, rubbing ashes on your lim?s, 
Should you maintain a yogi's gu1Se, oh? 

Now of yourself take careful stock 
And see things as they truly are-
And whether He will come or not 
Fret not yourself with vain surmise, oh! 

You are identical with Him, 
Not just alike or similar: 
In essence and in attributes 
Now learn yourself to recognize, oh! 

Think deeply on these words of mine, 
And hearken in your inmost heart
Of both the worlds you are the lord, 
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Whose succour God alone supplies, oh.1 

Why you name yourself 
a part clivided, a being 
unclaimed by whole? when what you lack 
is what you are: a whole, a vast 
totality. 

To you belong the gardens in 
paradise; the singing-bird called 
nightingale, and the rose 
eXISt m you; 
Allah's throne on high, 
and the earth's surface 
belong to you; 
0 you are high among those 
who are praised, in value 
invaluable. 

When they crucified him, 
the man of victory: Mansur, 
they made noise; yes, 
his brothers made noise to mark 
reJ01cmg: 

0 remember who you are? 
You vinclicate the tmth, and keep 
the spirit of truth 
alive; there is none to follow you
in this world, and in the worlds 
that lie between 
paradise and hell. 

why go over wastes and hills, 
When he you name 
is here and now 

I Farid, Khawaja Ghulam, Fif() Potm1 of K/1<1u"y11 Farid, translaced by Dr. 
C Shackle, p. 16. 
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with you.I 

I am no more, 
I and you remain no more, 
you and I exist no more, 
I am he; 
and, he I am; 

I loved him, and now 
he I am; 
come see and wonder, 
how Heer, has reached the highest 
excellence; 

if you die in love, . 
you shall rise as Heer has nsen 
from dust to stars; 

I met pain and sorrow, 
I met suffering, and how 
I stay in a world of peace; 

whoever dies in love 
and dies in life crosses the 
river of life; 

I erased 
I and you, and found the pleasure 
of being in him; and now 
there is none, but me, 
me througho ut the world; 
verily the man o f victory 
is he, O Fareed, who at last 
discovers 
himself.I 
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Aslam Ansari, pp. 79-80. 



110 The'' ftt11pl·-.i«'1 & C11/1111vl Pmptdi1'ts of Khuwo;11 GIJ11!t1111 Fa1id'1 Pn.tlJ' c.~ 1 

The Western philosophies of Man inspire of their proud 
demeanour fail to understand the metaphysical starus of the 
homosapien. Tradition teaches us that it is man's alienarior: 
from his essential Self which makes him alienated both from 
God and the universe. He becomes estranged, de-personalized 
and de-humanized. Without transcendence, immanence leads 
to permanent despair. This is the basic limitation of the tol.11 
philosophies of existence. Man becomes the victim of finitude 
and is completely enslaved by human subjectivity. Even the 
existential freedom turns into a bondage. The existentiJJ 
metaphysics of Khwaja Farid, on the other hand, is based on 
phenomenology which in tum is stmctured on objectiYe 
intellectual principles. Man by virtue of transcendence anains 
wholeness. Through his expe1ience of dread, the metaph)siccII 
reality of nothingness opens invisible doors to the fullness of 
Reality. Man has to make an ultimate choice: a choice on ·which 
hinges the essence of his humanity. 

Khawaja Farid points towards man's existentul 
conunitment with God. Sine God is not an object, therefore. 
all conceptional attempts to comprehend Him prove to be 
futile . He cannot be chosen as an object among other objects. 
Rather, He is the pulse of the contingent world. He has to be 
chosen in an absolute way reflecting inwardness, courage and 
passion. Choice entails anguish and without suffering choice 
remains barren. Suffering heightens the existential awareness 
of God. Passion (isbq) is the locomotive of suffering. He 
portrays the torment in the following verses: 

Since you departed, my Ranjhan, 
my whole existence is non-existence, 
my innermost self is an endless desolate waste 
of meaningless suffering, my being 
a gloomier abode of pain and despair. 

1 Farid, Khawaja Ghulam, Kofler, translated by Gilani Kamran and 
Aslam Ansari, p. 104. 
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All that was aglow in me 
is dark as death, and that which meant 
the fruit and flower of life to me 
is burnt to ashes. 
My rose-dreams are withered 
by the cruel wind of Time. 

To me all world has ceased to be. 
I cannot stay any more. 
The vulgar tongues do sting my heart. 
I must leave now, now and forever. 

Ah, they are callous, these people around me! 
Maliciously united against a helpless soul 
my own playmates have found their joy 
in tearing my heart into pieces 
by cruel remarks uttered in no good faith. 

Alas! I weep! 
I fain would die 
to-day, this moment 
rather than tomorrow. 
But live I must, it seems, to suffer 
the agony of love unrealized! 
0 how I wish I could drown myself in the river 
or just could return to dust as dust! 
Alas! The friend has broken all ties of love!1 

Distress torments me ill 
And roasts me on its grill, 
To gnaw my bones and flesh, sir.2 

The path of love is path 
With thorns, with hills of darkness, and ways 
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' Farid, Khawaja Ghulam, Koflu, translated by Gilani Kamran and 
Aslam Ansari, pp. 77-78. 
Farid, Khawaja Ghulam, Fifty Poemr of Khawqja Farid, translated by Dr. 
C Shackle p. 110. 
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unmarked by signs; 

remember and know! 
this sightless track of love 
is track of fear, 
of nameless dread; 

the quest is hard; to meet 
the sweetheart means to meet death, 
to live in death; 

no help, no aid, except 
conviction!1 

Each bone of mine and all my flesh 
Are sminen by love's steely edge.1 

Amidst my ever-growing woes 
All joy is lost today.3 

What awaits me ahead 
is, alas! a river of blood and fire 
and swim I can't, I weep in vain. 
Action and non-action borh do fail me! 
I suffer in flesh and I suffer in soul 
and tears in no way express my agony.4 

Suffering ultimately leads to joy which testifies m.in's 
in~te relation with God. Joy helps in inaugurating pe.iCT 

wi~h oneself thereby ushering in the reign of peace in the entire 
wuverse. He expresses the state in these beautiful verses: -

Farid, Khawaja Ghulam, l\u(m. translated by Gilani KamrJ.11 .i.'i: 

Aslam Ansari, p. 29. 
F.lrid, Khawaja Ghulam, l ·!I!> J>omu o/ IJ1.i· .ya Fund. translated by Di 
C Shackle, p. 146. 
1/111/., p. 142. 

4 Farid, Khawaja Ghulam, K.f/eu, by Gil.mi Kamr.m and Aslam Ansr. 
p. 17. 
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With daily greater joy, Farid, 
My heart more cheerful ever grows.1 

My heart from all distress is free
I burst in joy from my chemise!2 

I have seen the eternal 
flame of love illumine 
every street and bazar, 
each nook and comer. 
The e~ of my soul has been opened, 
and all the inner most secret 
have been revealed to me. 

Wherever I see 
I see the eternal light manifest, 
wherever I look 
I find but Tur or Aiman. 
The distance is gone 
and all is presence Divine, 
my heart is in perfect 
unison with the Beloved. 

Strange visions I have 
and voices I hear 
and stranger still. 
All is bliss and rapture. 
This is the Night of Union, 
this wonderful night! 
The Otherness 
has been burnt into ashes. 

At times I ascl·nd to the heights, 
at runes I descend to the lowest plains. 
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I Farid, Khawaja Ghulam, h/!J Poems o.f Khaw<:ja r"urid, translated by Dr. 
C. Shackle, p. 134. 

2 T I~, p. 138. 



114 TIN·' lrtt1pl9·.riu1' c. .. C!1/111m/ Ptrtptr/11-rs of Kh.1w.y,1 CIJ11/an1 F1111d's 1'0t1ty & l 

What was previously all separation 
is all but harmony and unison now. 
Pain and gloom 
have been taken 
away from me! 

Uncertainty, 
illusions, deceptions 
have all been burnt into ashes; 
the mere name of the Other 
has been washed from my heart. 
Eternal light and eternal existence 
has made manifest itself to me. 
Whether at home or whether on wayside 
I can see Him now, see unchecked! 

Whenever I open 
my eyes, wherever I see, 
a secret is opened unto my soul. 
All seems rhythm and grace and beauty. 
Now, Fareed, every pain 
is a melody of soul to me. 
The doctrine of "All is He" 
has opened new vistas 
and given new life to me.1 

The search for God and the quest for one's real Self IS 

identical. The absence of God implies the absence of mi:: 

from his essential Self. Likewise, man achieves fulfillment ::: 
the Presence of God. 

Khawaja Farid enlightens us on the stages of existence 
which, in the spiritual terminology, are commonly knov.11 ~ 
the "Stations of the Oalb". Man descends to the infinire 
depths of his existen~; in order to achieve correspondinf 
ascendance to the celestial heights: Extinction (fa110) is likened 

Farid, Khawaja Ghulam, K.ofm, translated by Gilani Kamran ~ 
Aslam Ansari, pp. 86-87. 
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to the milestone in the process of journey to the Ultimate 
whereas subsistence (baqa) is understood as the point of 
destination. In other words, extinction or evanescence is the 
withering away of any individual limitation in the way of self
realizacion which ultimately leads to subsistence in the 
Formless. In this voyage, the presence of the master (11111rshitlj 
becomes exceedingly imperative. He knows the art of untying 
the knots of the unrealized possibilities of human existence. 
He is the archangel of his disciple (m11rid). 

Since the European languages are bond to the subject
object structure of reality, therefore, they are inherently 
limited in conveying the total message of 'Oneness ' or 
'C'nification '. Even the concept of "transcendental Unity of 
existence" remains in the twilight zone. H owever, they can be 
treated as feeble pointers towards the Reality in issue. The 
tr.iditional languages, on the other hand, are relatively 
successful in understanding the quintessence of metaphysics. 
In the Divine Realms, poetry is more successful than prose in 
deciphering the code of essences. Khawaja Farid's 'diwan,' in 
the Saraiki language is vital enough to teach the celestial truth. 
It has the requisite lens to perceive the metaphysical 
l.mdscape. The language is so pleasing that one wishes to 
plunge in the sea of Eternal Harmony. It has a great symbolic 
import. The 'diwan' abounds with symbols, allegories, 
parables, similes, analogies, metaphors and images. One feels 
the All-pervasiveness of Divinity. And in the contemporary 
world what else one can aspire for. 



DIMENSIONS OF K HAWAJA GHULAM 
F ARID'S METAPHYSICS .. 

Metaphysics means "beyond physics". It is a Greek term 
very well suited to express what lies beyond physics. 

Physics in its original sense means 'science of nature' which 
covers the entire domain of nature. Metaphysics is the study 
of that which lies beyond nature. Metaphysics is "the 
knowledge of Universal" or "the knowledge of principles 
belonging to the universal order". Its unlimitedness makes it 
indefinable. Metaphysical knowledge is attained by virtue of 
intellectual intuition which leads to the identity of knowledge 
and being. Western metaphysics, on the other hand, has a 
constricted view for it relies solely on reason and cannot 
surpass Being to reach Beyond-Being. This essential 
limitation of Western metaphysics has been mainly 
responsible for the product of 'pseudo theories of knowledge' 
which act as counterfeit to real knowledge. The Western 
SJstems as such do not envisage the possibility of 
rretaphysical realization which is the crowning achievement 
of true metaphysics. 

The metaphysics of Khawaja Farid is deeply steeped in 
the Eastern tradition and is free from the limitations of 
Western metaphysics. It envisages the Absolute as the 
Essence (al-abad!Jab) and as the Divinity (al-wahidfyah) . The 
Absolute or the Supreme Reality is absolute and infinite. The 
Absolute in its absoluteness is beyond human knowledge. It 
is only at the stage of self-manifestation that it is known. The 
possibility of relativity arises in the Absolute in reference to 

' Reproduced from the author's book: D1mm1io111 of Khawcya Farid'I 
.\fttupl!Jsw, Scrai.ki Adbi Board, Multan, Pakistan, 1998. 
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th~ metaphysi~~ . infinity envisaged in its relationship "'ith 
uruversal Possibility. The supreme and incomparable Unity 
(al-ahid!yah) is indivisible and is the object of Divin~ 
K~owledge alone wh~reas Unity (al-111(/bidfp1h) appears in irs 
uruversal aspects and JS known as Uniqueness. There is "the 
Indivisible One-and-Only' but "the One-and-Onlf is the 
"One-and-All" . This is the predominant theme of Khawai.i 
Farid's metaphysics which permeates his entire thought. 

The cosmos is theophany and acts as Divine Mirror. It 
does _not confront God as the 'other'. It provides a symbolic 
operung to reach the Reality which lies hidden behind the 
cosmic manifestation. The Reality is hiddenly manifest in the 
fo:m of cosmos. The cosmos can be likened to an unpolished 
nurror whereas man can be understood as polished mirror 
wherein are manifested all the aspects of existence. Perfect 
man is a perfect polished mirror. "Know thyself" is the royal 
road to the Absolute. 

. . 'J?e Absolute as the Essence (al-abad!Jah) and as the 
D1v1mty (al-1vahid!J•ab) is formulated in terms of the Unity of 
Essence and the Unity of Manyness respectively for which 
the word One is used. There is nothing outside the Absolute. 
Tmvbid expresses this fundamental truth in the form of 
Shahadah : !....a !/aha Illa 'Lib M11ba111111ad11r Ras11/11 ' U ah ·which 
is ordinarily understood as "There is no god but God, and 
Muhammad is the messenger of God". However, from the 
inward, esoteric and intellecrual point of view the Shahadah 
means: "There is no divinity (or reality, or absolute) outside 
the only Divinity (or Reality or Absolute)" and "Muhammtd 
is the Envoy (the mouthpiece, the intermediary, the 
manifestation, the symboQ of the Divinity." The entire 
Shahadah demonstrates that "God alone is and all things are 
attached to God". In other words, the Absolute is the Re.ii 
and all relative is attached to the Absolute. 

Tmvhid essentially leads to the doctrine of Oneness of 
Being (1vabdat al-1v1!}11d). Being coincides with the Real and 
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there is nothing other than the Real. No degree of Reality 
stands autonomous "apart from the Absolute Reality>'. The 
essential nature of reality is the original and ultimate mutuality 
in oneness. There is no distinction between the Oneness of 
Being (wuhdal al-1v1(}11d) and Oneness of Perception (wahdal al-
. '~bud) since both are one in the undifferentiated Reality. The 

doctrine of Oneness of Being has nothing to do with 
pantheism, which essentially implies a substantial continuity 
between God and the Universe. It fails to perceive that the 
\\-hole Reality is more than the sum of its parts or aspects. 
The doctrine of Oneness of Being simply teaches "the 
essential identification of the manifested o rder with its 
ontological Principle" which is different form "their 
substantial identity and continuity>'. The truth of the matter is 
that God absolutely transcends even the category of 
substance. 

The metaphysics of Love embraces both divine and 
human dimensions. Divine Love is the cause of the creation 
or manifestation of the universe. It is the animating force of 
the self-manifestation of the Absolute. The Divine Essence 
assumes the form of the personal Divinity, which makes love 
possible. Man's love of God is his commitment to 
inwardness. Metaphysics of love embraces three fundamental 
aspects: "man,s love of God, God's love of man and the 
reciprocity or identity>,. The "adoring soul is the only possible 
bridge to Spirit". 

The Supreme Principle is both absolute and infinite and 
from the laner arises Perfection, Beauty. "Beauty is essentially 
a deployment". It is the manifestation of the Primordial 
Beauty. God alone is Beauty. Every beauty partake its 
beautifulness from God. There is no profane beauty. The soul 
has insatiable love, desire and yearning for Divine Beauty. 
Ugliness has no self-subsistent reality. It is a relative nothingness 
v.hich obstructs the manifestation of Divine Beauty by creating 
disequilibrium "but is beauty in its totality>' 
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The Supreme Reality by being Infinite expresses 
potentiality and thereby coincides with All-Possibility giving 
rise to Universal Radiation. The Supreme Principle is the 
'Sovereign God' for every good manifests its essential nature. 
"God alone is the Good but He is also the Source of aI: 
goodness" . The problem of evil arises due to the reality of 
universal Manifestation. Evil has no subsistent reality. It is a 
privation having no autonomous reality. It is a pri~ation 
having no being in itself. The evil of remoteness IS nor 
absolute. By process of cosmic cycles the evil of remoteness 
is brought back to the initial Good. 

The Absolute Light or the Primordial Light ~ 
indefinable. Only Light can perceive itself. "None knom 
God but God." It is the essential nature of the Absolute or 
Light to manifest Itself and it is by virtue of this essentialk 
that the cosmos comes into existence, which is the shadow of 
the Absolute. It is on account of this that the principle of 
relative lights emerges from the Absolute. Light is identified 
with Being and becomes knov.rable through existence and 
knowledge. Man is the shadow of the Absolute and "it is this 
shadow which becomes transparent and luminous by virtue 
of the unveiled presence of the Spirit or Light in him". 

The Absolute is Freedom Itself and envisaged as 
universal Possibility is Unlimited. Freedom belongs to both 
Beyond-Being or Non-Being and Being. At the level _of 
Essence, there is absolute freedom for there is no constramt 
or limit. At the level of Being, which is the principle of 
manifestation, there is relative freedom. The totality of 
freedom demands constraint or limit for sole limitlessness 
shall itself become a limit. Freedom in itself has no opposite 
but its manifestation in the form of a given freedom 
necessitates the possibility of constraint or limit. Howe\:er. 
this constraint or limit is surpassed and ultimately the belDg 
becomes absolutely "one" at the level of Pure Fre~dom: 
Predestination and freedom are linked to the reality ol 
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Necessity and Possibility and it is an error to deny either 
predestination or freedom 

The essence of metaphysics is Knowledge Itself. 
Metaphysical knowledge by dint of . int~~ectual ~t0ti~~ is 
even more immediate than sensory mtwt1on. It is mtwnve, 
irrunediate and intellectual as opposed to the ordinary 
knowledge, which is discursive, ~ediat_e and rational. 
Metaphysical knowledge leads to the 1dent1ty of knowledge 
and being by realizing "union and deliverance". 

The metaphysics of Khawaja Farid is _not. merely 
theoretical but has corresponding means of realizauon. The 
triplicity of ordinary knowledge, love and ~cti~n man~e~t the 
necessary milestones in the way of S_elf-.realizanon but 1t IS not 
the total realization itself. The realizaaon of the human self 
has to be distinguished from the ultimate realization of the 
Self. The former realization is bound to the structure of the 
'servant' ('abd) a~d th~ 'Lord' (Rt1hh)"an~ ~y ide~tity in state 
of mystic expenence 1s temporaf)'."· It 1s impossible for the 
realities to change, so the servant 1s a servant and the Lord.~ 
Lord· the Real is the Real and the creature a creature . 
How'ever, by virtue of the Spirit which inheres in man but ~s 
not his he can with the Grace of the Lord, surpass the axis 
'servan~-Lord' and realize the absolute 'Self'. Such realization 
is effected from the starting point of the Self than that of the 
servant. This is the secret of Mansur al-Hallaj's assertion 
'ana'l- / laqq, I am the Truth! The Self ~t~drev:r f~om the 
"servant-Lord polarity'' and came to reside m 1~s own 
trans personal being". It is the n:anscende~c~ of pure mtellect 
or Spirit which is identical :vith ~he D1vme Essence that 
provides an answer to such emgmat1c utterances. 

Realization is the Path for the fallen man who wishes ~l 
return towards the primordial state. "He cannot att~ 
realization unless his attachment to the chain (as-silsi/ah) is 

effected by means of covenant ( 'abd) in the ~ands of _the 
Spiritual Master who in tum transmits the reality of Bemg, 
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truth and love, union or happiness". The novice learns co 
discern between the real and the unreal and then concentrates 
on the real. He passes through many states and stations and 
finally attains unison with the Beloved. In this entire journey. 
the Spiritual Master also acts as the "doctor of soul" or 
therapist. This station achieved by the soul (1111ft) is the 
highest and no man can go beyond it. It is what is understood 
by mystic realization. However, the possibility of total or 
metaphysical realization takes place from the side of the 
Spirit, which leads to "the Supreme Identicy'. It is the 
realization of the Sacred Knowledge Itself. Such Self· 
realization completely transforms the specific human overU) 
wherein double reflection Jana (extinction) is •. ~ 
(subsistence) and haqt1 (subsistence) is f mw (extinction). 

THE QUINTESSENCE OF KHAWAJA 
GHULAM FARID'S METAPHYSICS• 

rr1ie metaphysics of Khawaja Ghulam Farid is essentially 
l the doctrine of Oneness of Being and its total realization. 

It is totally committed to the idea expressed in the following 
Holy Tradition "I was a hidden treasure and I desired (ahaba/11 
loved) to be known. Accordingly, I created the creatures and 
thereby made Myself known to them And they did come to 
know Me". Here, one sees the original emergence of the 
principle of differentiation within the Reality. The Reality loved 
to see His own Essence in "another" so that His own mystery 
could be revealed to Him. Nature acted as a Divine Mirror but 
it was an "unpolished mirror" and thereby the mirror of the 
cosmos required "Adam who was the very principle of 
reflection for that mirror and the spirit of that form". The 
perfect man is "the perfectly polished mirror that perfectly 
reflects the divine light" and by virtue of which the Reality sees 
Himself perfectly. Muhammad was the most perfect mirror in 
this context. It is this underlying cosmic purpose which made 
God address-the Prophet in these words: "If thou wet not, I 
would not have created the heavens". 

Oneness of Being (wahdat al-w1yl1d) has both the doctrinal 
and the aspect of realisation. The doctrine envisages the idea 
that the Supreme Reality is both absolute and infinite. The 
absolute as a fundamental aspect of the Real "allows of no 
augmentation or diminution, or of no repetition or division: it 
IS therefore that which is solely itself and totally itself". The 

Reproduced from the author's book: D1111e111ions of Khawtya I'and'J 
.\1tt.ip1!JJw, Saraiki Adbi Board, Multan, 1998. 
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inf~t: as another fundamental aspect of the Real is limitless 
for it is not determined by any limiting factor. "It does not 
end at any boundary." The true Infinite understood in an 
absolute and universal sense is the metaphysical "Whole" 
which can in no way be limited. There is nothing outside it 
for then it would no longer be the "Whole". Unlike the 
ordinary whole, which is the sum of its parts, the 
metaphysical "Whole" is "without parts" for "these parts of 
necessity being relative and relative have no existence from its 
point of view''. 

The tme Infinite or the metaphysical "Whole" under a 
certain aspect is understood as "universal Possibility." There 
are no "distinctive" or "multiple" aspects existing really in the 
infinite, it is our limited, determinate and individual 
conception which makes us conceive like that. The limitation 
comes from the human side to make the Infinite expressible. 
The imperfections of a definite and conditioned existence 
must not be transferred "to the unlimited domain of universal 
Possibility itself." Keeping in view these reservations, we can 
~ay that the Infinite is both active and passive and in the 
mstant case "Possibility is its passive aspect". Thus, both 
Being and Beyond-Being contain the whole of Possibility and 
can be identified with the Infinite accordingly. 

. A tru: ~derstanding of the metaphysical Infinite
envisa~ed m its relationship with universal Possibility is 
essennal for appreciating the doctrine of Oneness of Being 
(111uhda1 al-1v1!Ji/(I). There is nothing outside the Absolute or 
G~d. Neither. there was nor there anything beside Him. To 
af fir:n the existence of something that is beside Him is to 
ascnbe _a partner to God and this is what is exactly meant b} 
polythe1Sm. "God was and nothing with Him and He is now 
such as He was". If there is nothing beside Him then how 
one can account for the cosmos and man? Both cosmos and 
man do not reside beside Him. "Since nothing can be 
opposed :o God--- for it would be another "divinity1' (ilah)·· 
every reality can only be a reflection of the Divine Reality1'. It 
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leads to the relationships of Transcendence (1a11z!h) and 
Immanence (toshbih). The first is "connected more to the 
aspect of Absoluteness, and the second to that of Infinitude. 
According to the first relationship, God alone is the Reality or He 
is the sole Reality. The perspective of Irrunanence which is the 
second relationship accepts this axiom but concludes in a 
participative way. By recognizing the essential nature of things it 
reabsorbs them into God. Transcendence nullifies creaturely 
qualities but the perspective of lmrmnence on the contrary makes 
~divine". Thus, symbolism (tashbih) complerrents tanzih. 

. The metaphysical idea that there is nothing beside God is 
mstrumental in revealing the quintessence of Khawaja 
Ghulam Farid's metaphysics. Ordinary understanding 
erroneously considers Nature as static and an independent 
reality which is a mass of pure materiality occupying a void. It 
~ ~e universe confront God as His "other", with space 
mtervenmg between Him and it. Essentially, the same 
understanding is prevalent in its concept of man who is 
considered beside Him. Such an understanding creates 
obstacles in the way of appreciating the metaphysical truth of 
Oneness of Being or "the Supreme Identity1' . From the 
metaphysical point of view, the Self alone is Real and the 
Nature or the not-self does not confront Him as the "other". 
The universe does not stand in opposition to Him. He "can 
afford to dispense with all the worlds". Nature has no self
subsistent reality. It "is a fleeting moment in the life of God". 

The cosmos including man is theophany. Perpetual creation 
or "new creation" is the perpetual manifestation of the 
Absolute. It repeats "the same eternal process of annihilation 
and re-creation". The "ontological descent" coincides with 
the_" ontological ascent". "It is the archetypal reality of things, 
~ch helps in maintaining their unity and identity. All things 
peruh except the "Face of God", which is the Archetype of 
all ~ality and existence. There is no thing which has any basis 
for mdependent subsistence (q1wam) in itself. The eternally 
unchanging Substance or Reality underlies all accidents." 
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The sensible world or phenorrena with its "materializ.ation" 
and solidification is not real for it has no Being (wujud). Tu 
world is not-self, imagination and dream It is nei~r 
autonomous nor independent of the Absolute Reality. "Tu 
whole world of existence is imagination within imagination". 
The world is not vain, groundless and false but is "a symboli: 
representation of the Reality''. It is a dream but not a sheer 
illusion. It is dream having a rretaphysical basis. Thus, reality ~ 
not a subjective illusion or figment of imagination but is d:; 

"objective illusion" or "cosmic imagination." It "is an unre.llID 
standing on a firm ontological basis". 

Oneness of Being or "the Supreme Identity'' is the 
principle of "nonduality1'. The coincidence of the 
"ontological descent and the "ontological ascent" or tlJt 
simultaneity of "annihilation" and "recreation" leaves nc 
room for anything to exist beside the Absolute. Both 
"descent" and "ascent" or annihilation and recreation, retai:: 
their meaning in the universal doctrine of nonduality. 

What is the tnie meaning of the assertion that "Nature .s 
only a fleeting moment in the life of God"? Does it imply the 
obliteration of a particular manifestation at a particuhr 
moment of time or it points toward the ontological ascen~ 
From the metaphysical point of view, the assertion ; 
question speaks of the ontological ascent for there is no~ 
outside God where this "fleeting moment" could varus~ 
Moreover, no purpose is served if the manifestation as suet 
vanishes. We may recall the metaphysical truth that .th: 
Reality loves to see His own Essence in the mirror and this ~ 
possible by virtue of reflection. In other words, ~ 
establishes the process of ontological descent and ontolog~ 
ascent. The following verse of the Qur'an essentially cont.Un! 
this metaphysical truth: "Surely to God we belong, and surd" 
to Him we return" (2: 156). It is a verse which unfolds W: 

higher meaning contained in the metaphysical notion ct 
"perpetual creation" or "new creation." The return O: 

manifestation in the above quoted Qur'anic verse is terntC 
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("ny11h). It refers to the return in two senses: either it is a 
return in the same state or it is an enriched return to the 
source. All creation, except man, returns in the same state 
whereas man has the possibility of an impoverished or an 
enriched return to the Source. This possibility of freedom in 
the manifestation when it takes the form of man is 
understandabl~ for it is a higher manifestation arising from 
the Freedom itself. The ontological ascent is essentially the 
route or the straight path by which the higher manifestation 
returns to its Origin. The straight path understood as 
normative is essentially a descriptive path totally in 
acco rdance with the nature of Reality. Now, deflection or 
turning of this manifestation from the straight course is 
known as limitedness, imperfection, hatred, ugliness, evil, 
darkness and ignorance and it has to pass through many 
cosmic cycles before returning to the Fountainhead for there 
is no meaning of an impoverished return to the Source. The 
return of higher manifestation in higher form "enriches" the 
Divine Consciousness. And it is here that the purpose of God 
in creating man is fully realized. Didn't God create man for 
his total servitude? The metaphys ical meaning of servitude is 
identical with the notion of ontological ascent for in this 
attitude which is symbolized by the posture of prostration; 
the manifestation reflects and does not deflect. Muharrunad 
perfectly reflected the manifestation and perfectly enriched 
Divine Consciousness. 

The metaphysics of Shahadah further spells out the 
meaning contained in the doctrine of Oneness of Being. The 
first Shahadah (La i/(lba i/la1.Jah) is: "There is no divinity (or 
reality, o r Absolute)". The expression ilah (divinity) can be 
given every positive meaning for "transposing in divinis"· 
there is no love outside the only Love; there is no beaucy 
outside the o~y Be~uty; thei:e is no good outside the only 
Good; there IS no light outside the only Light; there is no 
freedom o utside the only Freedom and there is no knowledge 
outside the only Knowledge. The second Shahadah 
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(M11ha111mad1111 Ras11/11 'Uah) is: "Muha~d (the. "Glorifi~d", 
the Perfect) is the Envoy (the mouthpiece) the mtenned1ary, 
the manifestation, the symbol) of the Divinitf. In the second 
Shahadah, the expression 'ilah' stands for the Di~inity :ind .it 
can also be given every positive meaning for manifestanon 10 

the cosmos. "Muhammad, the Perfect, symbolizes the 
archetype of all reality and existence." In the. light .of second 
Shahadah, one can say that love is the manifestaaon o! the 
Love; beauty is the manifestation of the Beauty, good ~ the 
manifestation of the Good; light is the manifestation of the Light; 
freedom is the manifestation of the Freedom and knowledge 
is manifestation of the Knowledge. 

The Supreme Reality is absolute, and that being absolute 
it is infinite . If the Supreme Reality is Infinite, Perfect, Love. 
Beauty, Good, Light, Freedom and Knowledge, ?1en from 
where arises the limit, imperfection, hatred, ugliness, e~il, 
darkness, constraint and ignorance. From the metaph~_ic.i.I 
point of view, the answer to this question is three fold. Fust. 
"the true Infinite is "without parts" for the concept .of pam 
in1plies relativity and finiteness, which further imply a 
common measure and relationship with it whereas from ~e 
point of view of the Infinite they have no existence. No ~g 
or being is a part of the Infinite". In reference to th~ In[JJUte 
" the finite is always strictly nil." There is no que.s~on . of: 
multiplicity of aspects existing really and "~isuncavel} 
within it." The Infinite is inexpressible and m order to 
become expressible it has to take a determinate. ~orrn. 
However, -:11 our definite and conditioned existence "1t is v.t 

who in foct conceive of the Infinite under this aspect or tha.t, 
because we cannot do otherwise". This general rule is e.qUJL:: 
applicable to all negative entities. They cannot be cons~de~ 
as parts of the Infinite "for the very use of the word .Part. 
implies a definite relationship with the "whole" "'wc? ~ 
against the very idea of the Infinite." Second, the limr:. 
imperfection, hatred, ugliness, evil, darkness ignoi:ance :ind 
constraint arise as a consequence of universal Manifestaaon. 
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which is necessitated by the Infinite that is All-Possibility. It 
gives rise to communication, radiation and relativity resulting 
in differentiation, contrast and privation. It is essential to 
distinguish between--the Infinite, the Perfect, the Love, the 
Beauty, the Good, the Light, the Freedom, the Knowledge, 
and their manifestations. The Infinite, the Perfect, the Love, 
the Beauty, the Good, the Light, the Freedom and the 
Kno\\tedge in themselves do not have their opposites, "but 
once each is reflected in the manifested order, it appears in a 
particular form and this particularism necessitates the 
possibility of a given opposite." "The Infinite is inexpressible 
and in order to become expressible it is bound to limit itself 
and, thus take a determinate form" Likewise, the Perfection 
appears in the fo rm of a given perfection, which implies the 
possibility of a given imperfection; the Love appears in the 
fonn of a given love, which implies the possibility of a given 
hatred; the Beauty appears in the form of a given beauty, 
which implies the possibility of a given ugliness; the Good 
appears in the form of a given good, which implies the 
possibility of a given evil; the Light appears in the form of a 
g~•en light, which implies the possibility of a given darkness; 
the Freedom appears in the form of a given freedom, which 
implies the possibility of a given constraint; the Knowledge 
appears in the form of a given knowledge, which implies the 
possibility of a given ignorance. All of them--in a relative 
sense--can be produced only in a world of contrasts . Third, 
the limit, imperfection, hatred, ugliness, evil, darkness, 
constraint and ignorance are merely privations for they have 
no being in themselves. They are essentially devoid of being. 
From the metaphysical point of view, limit is the absence of 
the Infinite; imperfection is the absence of the Perfect; hatred 
~ the absence of the Love; ugliness is the absence of the 
Beaut); evil is the absence of the Good; darkness is the 
absence of the Light; constraint is the absence of the 
Freedom and ignorance is the absence of the Knowledge. 
However, "they have the positive function of highlighting 
their counterparts a contrario." They are definitely important 
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for those who undergo or witness them but from the 
metaphysical perspective of the total Universe and the 
ranging cosmic cycles, they are merely fleeting accidents 
"The remoteness of each from its primordial source is !JOl 

absolute and thus each is brought back to the origiwl 
Source." The absence alluded to is not absolute. Rather, it is 

the passive Presence through which absence is perceived. It is 

through the Presence of the Infinite, the Love, the Beaurs 
the Good, the Light, the Freedom and the Knowledge th.11 
one can perceive limit, imperfection, hatred, ugliness, evil 
darkness, constraint and ignorance, respectively. 

The doctrine of Oneness of Being (wahdal al-w1yJl(IJ is IlOl 

merely a doctrine but is always accompanied by an effeccire 
realization. The doctrine provides the necessary basis for sucb 
realization. When we talk of realization, we have to 
differentiate between individual and universal realization or 
mystical and metaphysical realization. The individual or 
mystical realization remains entirely in the individual dormin 
for it implies "a more or less indefinite extension of pure~· 
individual possibilities. The possibilities are incomparab~· 
greater than envisaged by psychology but still they are 
characterized by individuality." Universal or metaph~ic.a. 
realization, on the other hand, is supra-individual that leads to 
the identity of the means of knowledge and the knowledge 
itself and in which subject and object knowledge and being 
are identified. 

The mystical or individual realisation considers love (1.1 
as the highest station of the soul to which is subordinated 
every possible human perfection. This " love is alwa~~ 
combined with sapience or gnosis: ilm'marafah". The identir 
of the lover and the Beloved or the extinction (fa11a) of the 
soul and its subsistence (baqa) in the Beloved is the zenith 
point achieved within the human perspective. It is here tlu1 
the way from man to God is realized and the states an2 
stations come to fruition. It is precisely at this point that the 
door from God to man is opened and universal or 
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metaphysical realization takes place. This realization of the 
Essence or Self is effected from the initiative of the Self than 
char of man. In other words, this realization "is effected from 
God to God through man". It is here that the Divinity says: 
•1 c1ffi the Truth", "Glory to me. How great is my Majesty''. 

Metaphysical realization is the realization of the sacred 
Knowledge itself. The goal of sacred knowledge is 
deliverance and union. Metaphysical knowledge, by virtue 
of intellectual intuition, leads to the identity of knowledge 
and being. Both "knowledge and being are two inseparable 
aspects of a single reality and cannot be distinguished 
where all is without duality''. Oneness of Being or "the 
Supreme Identity'' affirms and realizes the fundamental 
identity of knowing and being. "And say Truth has come 
and illusion has vanished away: illusion is by nature 
ephemeral". (Qur'an 17: 81). 



THE UNIQUENESS OFKHAWAJA 
GHULAM F ARID'S METAPHYSICS* 

\ If eta physics is essentially immutable and the categories of 
l Y levolution and progress are not applicable to 
meraph}sical truths. The inapplicability of "historical 
method" to the metaphysical order is due to the universal 
nature of metaphysics, which imparts absolute knowledge of 
the principles belonging to the universal realm. It is by virtue 
of intellect that the universalism of metaphysical truths is 
guaranteed. Hov.ever, reason does play its role in the 
ionnulation of these truths thereby realizing the esoteric truth 
in the form of exoteric doctrine "adapted to orthodoxy, 
tradicion or Revelation." It serves two main purposes: First, it 
ensures that intellection does not deflect. Second, it builds a 
superstructure according to the spirit of the times. 

The metaphysics of Khawaja Ghulam Farid is committed 
to the metaphysical continuity of the ancient and the modem 
world. It formulates the esoteric truths in the context of 
Islamic tradition by referring to the Qur'an, the Prophet and 
numerous Sufis including Mansur al Hallaj, Bayazid Bistami, 
lbn Arabi and Fakhruddin. 

Khawaja Ghulam Farid's metaphysics assumes a 
traditional form. It formulates the metaphysical truths in the 
climate of the riverian people of Mithankot and Oiachran 
and that of Rohi with its waterless sandy dunes but the 
~ssage it purports to convey is universal. Such an 
unrnediate, intimate and close contact with Nature is one of 

Reproduced from the author's book: Di111en110111 of KJ"1wq;a Farid'! 
Mtt.ip M, Saraiki Adbi Board, Multan, 1998. 
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the ~que features, which characterize his metaphysics. It 
prov_1des a vast canvass for reflecting on the symbols of 
Reality ~s en~oun~er with pure Nature helped him in 
safeguarding h1S nurror of intellect from the dust oi 
specula~ion, ignorance and vanity for these variables are noc 
con~uc1ve to reflection but instead create deflection. The 
'~ac~ve mind" in collaboration with pre-conceived notions, 
limited co~cepts and surface thinking is bound to the chains 
o~ deflection ~hereas . the "receptive mind" in conjunction 
with open nottons, ultunate concepts and deeper thinking is 
an;ien.~ble to t~e reality of reflection. This "receptivity of 
~d n;iakes hun understand Nature as symbolic for symbob 
unlike ~1gns participate in the Reality, which they purport co 
symbolize or express. This is precisely the reason that for him 
the Bel~ved is ~ot hidden behind the symbol but is the 
symbol 1~elf. It 1s "because, in principle, the Invisible or the 
Inexpressible becomes visible or express ible only in the 
language o.f symbolism." Metaphysically speaking, symbob 
are esse~n.ally translucent and it is by virtue of this 
char~ctensnc that they successfully mirror the Reality. But it 
reqwres a !<een perception resembling that of Khawajl 
Ghulam Fand to perceive this truth. 

Anot?er. unique feature of Khawaja Ghulam Farid's 
metaph~1c.s is the emphasis it lays on the pivotal position of 
~n for it is man who raises the question of Being itself. And 
tt IS through man that the Reality wants "to see His own 
E.ssen.c~" in perfection. It constantly makes man remember 
his ongmal vocation of partial and universal realiz.ation. But it 
does not .ext~l th~ individual at the expense of Universal for 
sue~ ~ ~g IS neither possible nor desirable in metaphysics 
Ind1v1dualism o r existentialism ties the individual to the world 
of finitude lx:reft of true transcendence. It has no inkling ol 
the metaph~1c~l.scheme of things. It considers the world of 
hu~n subJ~ct1v1.ty ~s final whereas from the metaphysic~ 
pomt of. view . tt . IS provisional. This also explains the 
metaphysical reJect1on of "humanism" .... both theistic and 
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atheistic--for it pretends "to bring everything down to p urely 
human elements" and boasts to exclude everything of a 
supraindividual order. Without corrunitting to the doctrine of 
T,ii.; 1d or Oneness of Being, which ensures the unity of 
mankind, any talk of humanism is wide off the mark It is 
only on the edifice of metaphysical o r universal principles 
that one can raise the superstructure of lasting peace, freedom 
and equality of the human collectivity. Iqbal's keen eye caught 
certain glimpses of this message in the poetry of Khawaja 
Ghulam Farid, which made him observe thus: 

ufr.JJJ.1....fL~.....flu/~S~t...-::-1? f v-.,,J1" 
i:JJ V-v1-; ~-7ia' .:l. Uv ~/...fl r1'r 01 _,f 

1"-ll.JLl .J /l;Y L01,~tJ1} UI 
"It is lamentable that the poetry of Khawaja Sahib has 
been restricted to one area. His 'kalam' requires an in
depth study. In it are perceptible to me, elements of 
international status and significance."2 

For us, the poetry of Khav.raja Ghulam Farid not only contains 
elements of international status and significance but it contains a 
v.hole world of metaphysical principles which embrace the trio 
of God, man and universe and without which there can be no 
real light in the "dark night of the world" . 

One of the distinctive features of Khawaja Ghulam 
~arid's metaphysics is its transformation of rational concepts 
mto 'existential' categories including that of dread, despair, 
anguish, suffering, love, transcendence, choice, freedom and 
commitment. He makes an inward, passionate and existential 
commitment with God. It is an absolute, total and universal 
commitment without which both man and God remain in 

Urdu D1gtJI, "Batain Iqbal Ki" by Zia ud Din Ahmad Barni & Sufi 
Ghufam Mustafa Tabassum, April 1978, p. 173, quoted in Pay·am-i
Fand by Dr. Mehr Abdul Haqq, New Islamic Art Press, Multan, 
2006, p. 20. 
Translation is my own. 
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oblivion. He does not give any rational proofs for the 
existence of God. What is the significance of believing m 
God if there is no commitment; the relevance of adducin~ 
proofs for His existence, if there is no inward God
relationship; the meaning of prayer if there is no genuine 
communication; the fact of knowing I-fun, if there IS no 
passion. God is existentially relevant in the situation of lived 
participation otherwise He is reduced to a mere concept 
without any existential relatedness leading to de· 
personalization and dehumanization of human existence. 
Such alienation can only be overcome when man existentially 
relates himself to God by opening-unto-the-Infinite. Isn't the 
realization of Oneness of Being the goal of all authencic 
human endeavours? 

The most unique feature of Khawaja Ghulam Farid's 
metaphysics is that it wins an independent ground for religion 
without any crutches of science and philosophy. Both science 
and philosophy belong to the domain of reason and ther 
cannot encompass the absolute Whole or the Universal. The' 
are relative, rational and limited whereas metaphysics ~ 
universal, intellectual and unlimited. The metaphysics of 
Khawaja Ghulam Farid does not subordinate itself to science 
and philosophy but takes us a step higher to the fountainhead 
of Knowledge. There gushes forth the possibility of 
intellectual intuition, which leads to the identity of knowing 
and being. It imparts metaphysical knowledge which ~ 
"universal, absolute, infinite and supreme" and what more 
one can expect in this Age of Uncertainty. 

IQBAL AND KHAWAJA GHULAMFARID 
ONTHE CbNCEPTIONOF 

• PROPHE1HOOD IN ISLAM 

Prophecy is a cen~ral subj~ct in the ~r'an. ~e Qu_r'an 
highlights its vanoll;S vemcal a~d. honzontal ?unens1_ons 

including the metaphysic~, the . ~elig1ous, the philosophical, 
the historical and the soc10-polit1cal. The Prophet of Islar:i 
has further elucidated the contours of this phenomenon. It JS 

pertinent to point out that the Greeks, as su~h,_ had no idea of 
prophecy. The Muslim thinkers took this idea from ~e 
~·an, which speaks of the continuity of th~ Pr?pheuc 
Revelation from Adam to Muhammad, and by usmg different 
rrethodologies presented various theories of Prophecy. 

Iqbal resorts to i:eligio-philosophical m~thodology in 
analyzing the concepuon of prophethood m Islam. f:Iis 
rrethod is qualitatively different from that of the early Mus~m 
philosophers who were highly influenced by the specu!at1ve 
rrethod of the Greeks and it took them several centunes to 
realize that the spirit of the Qur'an was anti-classical. Iqbal 
says: "As we all know, Greek philosophy has been a great 
cultural force in the history of Islam. Yet a careful study of 
the Qur'an and the various schools of scholastic th7ology that 
arose under the inspiration of Greek thought disclose the 
remarkable fact that while Greek philosophy very much 
broadened the outlook of Muslim thinkers, it, on the whol~ , 
obscured their vision of the Qur'an. Socrates concentrated his 
attention on the human world alone. To him the proper study 

' Reproduced from the author's book: Iqbal a11d Khaw'!}a Gh11/am Farid 
1111 Expemnang God, Iqbal Academy Pakistan, Lahore, 2002. 
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of man was man and not the world of plants, insects, and 
stars. How unlike the spirit of the Qur'an which sees in the 
humble bee a recipient of Divine inspiration and constantly 
calls upon the reader to observe the perpetual change of the 
winds, the alternation of day and night, the clouds, the starry 
heavens, and the planets swimming through infinite space. As 
a true disciple of Socrates, Plato despised sense-perception 
which, in his view, yielded mere opinion and no real 
knowledge. How unlike the Qur'an, which regards, 'hearing' 
and 'sight' as the most valuable Divine gifts and declares 
them to be accountable to God for their activity in this world. 
This is what the earlier Muslim students of the Qur'an 
completely missed under the spell of classical speculation. 
They read the Qur'an in the light of Greek thought. It tC>?k 
them over two hundred years to perceive - though not qwce 
clearly - that the spirit of the Qur'an was essentially anci
classical, and the result of this perception was a kind of 
intellectual revolt, the full significance of which has not been 
realized even up to the p resent day." 1 

Iqbal's starting point is that religious experience is 'a 
source of Divine Knowledge'. Knowledge gained by sense
perception or reflective observation on the outward aspects 
of Reality is partial and in order to have 'a complete vision of 
Reality' sense-perception has to be supplemented by heart
knowledge, which directly encounters the Reality 'as it reveals 
itself within'. Knowledge of the external world is gaine~ by 
interpreting the sense data and Knowledge of God is attam~ 
by interpreting the religious data. Iqbal's essential mes.sage IS 

that God can be experienced. He says: "The ~diacy of 
mystic experience simply means that we know God J~t as '\\? 

know other objects. God is not a mathematical ennty or .1 

Iqbal, Muhammad, The Rwms/m,·11on of &li,gio111 TIJ011!,hl m /~fa,,,, edited 
and annotated by M Saeed Sheikh, Institute of Islanuc Gilrure. 
Lahore: 4 th Edition: April, 1999, p.3. 
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S}Stem of concepts mutually related to one another having no 
reference to experience." 1 

Iqbal takes his point of departure from the conventional 
concept of prophecy and the mode of revelatio~. Accord~g 
to him, a prophet's contact with the roots of his own beillg 
resultantly leads to the creative transformation of hu~n 
collectivity. This direct contact means that h: delves deep ill 
his thought or consciousness where he expenences ~he thi:ob 
of Divine life and receives message from the Reality which 
resides nearer to man than his neck-vein. Also, 'wahi' or 
'inspiration' is not exclusively restricted to human do~ but 
is essentially universal. He says: "A prophet may be defilled as 
a type of mystic consciousness in which 'unitary exP<:~ence' 
tends to overflow its boundaries, and seeks opporturuues of 
redirecting o r refashioning the f?rce~ of ~ollect.ive life .. I~ ~ 
personality the finite centre. of ~e sinks ~to his own infllllte 
depths only to spring up ag~, wi~ fresh ~our.to destroy ~e 
old and to disclose the new drrecnons of life. This contact with 
the

1 

root of his own being is by no means peculiar to ~· 
Indeed the way in which the word l ~ahi (inspiration) is used ill 
the Qur'an shows that the Qur'an regards it as a ~ersal 
property of life; though its natu.re and ~haracter are dif fer~nt 
at different stages of the evolution of life. The plant gro~g 
freely in space, the animal develol?ing a ~e~ or_gan to suit a 
new environment, and a human beillg rece1villg light from the 
inner depths of life, are all cases of ins~~tion varying in 
character according to the needs of the rec1p1ent, or the needs 
of the species to which the recipient belongs."2 

Iqbal further refers to the nature of t~e prol?~etic 
revelatio n in these beautiful words: "The world-life illtwtlvely 
sees its o wn needs, and at critical moments defines its own 

1 I bal Muhammad The Rm 111/n1clio11 of Religious Thou,ght i11 fr/am, edited 
q, ' . fl " Cul and annotated by M Saeed Sheikh, Institute o Is anuc cure, 

Lahore: 4th Edition: April, 1999, p. 14. 
2 Ibui, p. 100. 
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direction. This is what, in the language of religion, v.:e call 
prophetic revelation." 1 He analyses the geographical position 
of Arabia which is the meeting point of the three continents 
and states that Islam flashed across the consciousness of a 
simple people who had not been touched by any of the 
ancient cultures. The new culture on the basis of tOJ1h1d is 
essentially characteriz.ed by world-unity. This principle of 
ta11hid is not merely doctrinal but has a corresponding aspect 
of realization. "It demands loyalty to God, not to thrones. 
And since God is the ultimate spiritual basis of all life, loyalty 
to God virtually amounts to man's loyalty his own ideal 
nature."2 Also, this spiritual basis of all life is eternal which 
manifests in the temporal. It leads to the integration of 
permanence and change. The structure of revelation is 
universal, absolute and permanent but it does not exclude the 
possibility of particular, relative and change. It is a challenge 
for both European and the Muslim world to understand the 
necessity of integrating the factors of permanence and 
change. He says: "It is only natural that Islam should have 
flashed across the consciousness of a simple people 
untouched by any of the ancient cultures, and occupying a 
geographical position where three continents meet together. 
The new culture finds the foundation of world-unity in the 
principle of Tcmhid. Islam, as a polity, is only a practical means 
of making this principle a living factor in the intellectual and 
emotional life of mankind. It demands loyalty of God, not to 
thrones. And since God is the ultimate spiritual basis of all 
life, loyalty to God virtually amounts to man's loyalty to his 
own ideal nature. The ultimate spiritual basis of all life, as 
conceived by Islam, is eternal and reveals itself in variety and 
change. A society based on such a conception of Reality must 
reconcile, in its life, the categories of permanence and change. 

1 Iqbal, Muhammad, The Hr,01ulruction of Rrlig10J11 Thought 1n Islam, edited 
and annotated by M Saeed Sheikh, Institute of Islamic Culture. 
Lahore: 4•h Edition: April, 1999, p. 117. 
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It must possess eternal principles to regulate its collective life, 
for the eternal gives us a foothold in the world of perpetual 
change. But eternal principles when they are understood to 
exclude all possibilities of change which, according to the 
Qur'an, is one of the greatest 'signs' of God, tend to 
immobilize what is essentially mobile in its nature. The failure 
of Europe in political and social science illustrates the former 
principle, the immobility of Islam during the last five hundred 
}~ illustrates the latter."• 

Iqbal while discussing the rationale of prophecy re
affinns his original position that man receives revelation from 
within. According to him, prior to the birth of inductive 
reason or intellect, psychic energy is manifested in the form 
of prophetic consciousness. He says: "Now during the 
minority of mankind psychic energy develops what I call 
prophetic consciousness--- a mode of economizing individual 
thought and choice by providing ready-made judgements, 
choices, and ways of action. With the birth of reason and 
critical faculty, however, life in its own interest, inhibits the 
formation and growth of non-rational modes of 
consciousness through which psychic energy flowed at an 
earlier stage of human evolution. Man is primarily governed 
by passion and instinct. Inductive reason, which alone makes 
man master of his environment, is an achievement; and when 
once born it must be reinforced by inhibiting the growth of 
other modes of knowledge. There is no doubt that the 
ancient world produced some great systems of philosophy at 
a time ·when man was comparatively primitive and governed 
more or less by suggestion. But we must not forget that this 
system-building in the ancient world was the work of abstract 
thought which cannot go beyond the systematization of 

1 Iqbal, Muhanun.id, Tl .. Rr.w11trud1011 of Rrlig1011s Thought i11 Islam, edited 
and annotated by M. Saeed Sheikh, Institute of Islamic Culture, 
Lahore: 4•h Edition: April, 1999,p. 117. 
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vague religious beliefs and traditions, and gives us no hold on 
the concrete situations of life. 

"Looking at the matter from this point of view, then, the 
Prophet of Islam seems to stand between the ancient and the 
modem world. In so far as the source of his revelation is 
concerned he belongs to the ancient world; in so far as the 
spirit of his revelation is concerned he belongs to the modem 
world. In him life discovers other sources of knowledge 
suitable to its new direction."• 

Iqbal connects the rationale of prophecy with the idea of 
finality. His basic argument is that once man is imbibed with 
inductive reason or intellect at a certain stage of evolution it 
logically necessitates the withering away of non-ratiorul 
modes of consciousness. In other words, once mankind has 
matured, it is a form of regression to revert back to the state 
of childhood. He says: "The birth of Islam .. is the birth of 
inductive intellect. In Islam, prophecy reaches its perfection 
in discovering the need of its own abolition. This involves the 
keen perception that life cannot forever be kept in leading 
strings; that in order to achieve full self-consciousness man 
must finally be thrown back on his own resources. The 
abolition of priesthood and hereditary kingship in Islam, the 
constant appeal to reason and experience in the Qur'an and 
the emphasis that its lays on Nature and History as sources of 
human knowledge, are all different aspects of the same idea 
of finality."2 

Iqbal states that there is no qualitative difference 
between mystic experience and the prophetic one. Mystic 
experience is a vital fact. The Qur'an considers both man's 
interiority and exteriority, 'A11j11s' and '/ljaq' respectively as 
sources of knowledge. The idea of finality does not mean the 

1 Iqbal, Muhammad, The Ret"o111trNctio11 nf Religiou1 Thought i11 /Jlam, edited 
and annotated by M. Saeed Sheikh, Institute of Islamic Culture. 
Lahore: 41h Edition: April, 1999, pp. 100-101. 

l !bid., p. 101. 
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reign of reason at the cost of emotion for such a thing is 
neither possible nor desirable. The idea simply means that no 
person after Muhammad can equate his personal authority 
""ith the Divine Authority. Iqbal says: "The idea, however, 
does not mean that mystic experience, which qualitatively 
does not differ from the experience of the prophet, has now 
ceased to exist as a vital fact. Indeed the Qur'an regards both 
An/Ps {self) and /ljaq (world) as sources of knowledge. God 
reveals His signs in inner as well as outer experience, and it is 
the duty of man to judge the knowledge-yielding capacity of 
all aspects of experience. The idea of finality, therefore, 
should not be taken to suggest that the ultimate fate of life is 
complete displacement of emotion by reason. Such a thing is 
neither possible nor desirable. The intellectual value of the 
idea is that it tends to create an independent critical attitude 
tow-ards mystic experience by generating the belief that all 
personal authority, claiming a supernatural origin, has come to 
an end in the history of man. This kind of belief is a 
ps}t:hological force which inhibits the growth of such authority. 
The function of the idea is to open up fresh vistas of knowledge 
in the domain of man's inner experience. Mystic experience, 
then, however, unusual and abnormal, must now be regarded 
by a Muslim as a perfectly natural experience, open to critical 
scrutiny like other aspects of human experience."• 

Iqbal has spelled-out the conception of prophethood in 
Islam from the standpoint of religious metaphysics. The 
traditional metaphysics of Khawaja Ghulam Farid 
complements the religious metaphysics of Iqbal by bringing 
to light certain essential dimensions of prophecy in Islam. 

Ibn Arabi delved on the concept of the Perfect Man in 
detail and one of his disciples Abd al-Karim al-Jili wrote a 
book 'Universal Man' in continuation of his master's thesis, 

Iqbal, Muhammad, The ReconrlrNclio11 of Religio111 Thought i11 fJ/am, edited 
and annotated by M Saeed Sheikh, Institute of Islamic Culture, 
Lahore: 4th Edition: April, 1999, p. 101. 
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with his own punctuation here and there. Writing in the same 
metaphysical tradition, Khawaja Ghulam Farid considered 
Muhammad as the embodiment of metaphysical reality and as 
the most Perfect Man. From the metaphysical point of view, 
the Perfect Man is the epitome of all creation. The 
metaphysical status of Man finds its apex in the Perfect Man 
who perfectly realizes the cosmic purpose. "It is precisely the 
Perfect Man who perfectly combines within himself, in 
harmony, Heaven and Earth within the context of the 
realization of the Oneness of Being, who is at once the e}e b} 
which the divine subject sees Himself and the perfectly 
polished mirror that perfectly reflects the divine light. The 
Perfect Man is thus, that individual human being who realizes 
in himself the reality of the saying that man is created lil 

God's image, who combines in his microcosmic selfhood 
both the macrocosmic object and djvine consciousness, being 
that bean which, microcosmically, contains all things 
essentially, and in which the Reality eternally rediscovers Its 
wholeness. He is also, at once, the original and ultimate man 
whose archetype and potential for realization is innate in 
every human being."1 

The doctrine of Logos points toward that Reality "whose 
name is Ahmad with reference to the celestial sphere and 
Muhammad with reference to the terrestrial sphere."! The 
Qur'aruc Christ's predjction of Ahmad as an Envoy after him 
is none other "than the transcendent and immanent Logos, 
and thus the 'inward Prophet', or the Intellect considered 
under its dual human and Divine aspect; it is the 'Divine 
Spirit', the mystery of which is referred to more than once ID 

the Qoran ..... the name 'Ahmad' is the 'heavenly nrure of 
the Prophet... ... It is thus a question not so much of .lil 

eanhly reality as of its heavenly root, and this brings us to the 

1 Burckhardt, Titus, Introduction. li'it Bt~/, Of lf''ildom (F11111,· al H1J:ar:\ 
by Ibn' Arabi, p. 35. . 

2 Al-Jilil, Abd Al-Karim, Quoted in / 1 f listory ~/M11slim Phiki,-opf9, edited 
byM.M Sharif, p.859. 
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inward dimension . . . . this 'Spirit' is essentially the Intellect 
thus the 'Inward ....... " 1 

The name Ahmad signifies the Logos; First Intellect; 
Reality of Muhanunad; Reality of realities; Light of 
Muhammad etc. He was already a cosmic being before being 
r.iised as individual prophet in spatio-temporal order. He 
stated that he was 'a prophet even while Adam was between 
clay and water' and that he already knew the all
comprehensive words i.e. the names before God taught 
Adam the names. 'Ontologically, this existence from eternity 
corresponds to the level of permanent archetypes, whjch is an 
intermediary stage (bar,pkh) between the Absolute and the 
manifestation of the Absolute in the form of the world. It is 
both Divine and human and in its latter aspect it is the Reality 
of Muhammad.' It is the principle by virtue of whjch all the 
archet}pes are ullified. Izutsu further delves on the point: 
"Thus understood, the Reality of Muhammad is not exactly 
the permanent archetypes themselves. Rather, it is the 
unifying principle of all archetypes, the active principle on 
which depends the very existence of the archetypes. 
C.Onsidered from the side of the Absolute, the Reality of 
Muhammad is the creative activity itself of the Absolute, or 
God 'conceived as the self-revealing Principle of the 
universe'. It is the Absolute in the first stage of its eternal 
self-manifestation, i.e. the Absolute as the universal 
C.Onsciousness.. . .. The 'Reality of realicies' is ultimately 
nothIDg but the Absolute, but it is not the Absolute in its 
primordjal absoluteness; it is the first form in which the 
Absolute begins to manifest itself' Likewise, the Reality of 
Muhammad can be called the Light of Muhammad for the 
Prophet said that the first thing, which God created, was his 
Llght. ThB Light was eternal and non-temporal and was 
manifest in the chain of prophets till its final historical 
manifestacion in the prophet himself. 'Since the Light was 

Schuon, Frithjof, Dimm.riom of hlam, pp.8~81. 
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tha~ which God created before anything else and that from 
wh1c? he created everything else, it was the very basis of the 
creation of the world. And it vvas 'Light' because it wis 
nothing else then the First Intellect, i.e. the Divine 
Consciousness, by which God manifested Himself to HimseE 
in the state of the Absolute Unity. And the Light is in !IS 

personal aspect the Reality of Muhammad."1 

We have brought out the metaphysical meaning latent in 
the name Ahmad essentially from the world-view of Ibn 
Arabi who exerc~sed a deep impact on the metaphysical 
thought of KhawaJa Ghulam Farid. The latter, in line with his 
master, considered Ahmad as the first self-determination oi 
the Absolute wherein "the Essence at the level of Unity 
determined itself before any other forms of seli
determination."2 There remains "above him only the Essence 
at the level of its absolute Unity, which transcends all sell· 
determinations, whether that of an attribute, nanr. 
description, definition or qualification."l 

Sheikh. Tosun Bayrak al-Jerrahi al-Halveti Ostanbull 
further enlightens on the metaphysical concept of AhlllJd. 
"A.!1r:iad the m~st praiseworthy of those who praise .Allih. 
This is the celestial n~me of the Prophet (Peace and Blessings 
of Allah be upon hlil1). Allah, the Ever-Existing, the All
Powerful, 360,000 years before He created the creation. 
~reared ~rom His divine light a sacred light. That light upon 
light praised Allah before and during the creation of he.o\·et 
and the heavenly and earth and the earthly. The inhabitants o! 
the heavens named .that light Ahmad. As his praise of Alfah ~ 
greater than the pr.use of all that is created he is called ahmad 
al-hamidin - . the greatest of givers of p:.iise. Ahmad is the 
name by which he is mentioned in the Gospel. And when 
Jesus son of Mary said, 'O Ollldren of Israel, surely I am the 
Messenger of Allah to you, verifying that which is before ~ 

1 Izutsu, Toshihiko, S1~/iJ111 and TaoiJ111, p. 237. 
lb11l. 

J """·. 
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of the Torah and giving good news of a Messenger who will 
come after me, his name being Ahmad' (Surah al-Saff, 61:6). 
In the .Bible, Jesus '(May Allah bless him) says: 'I have yet 
may things to say unto you, but ye cannot bear them now. 
Howbeit ·when he, the Spirit of Truth, is come, he will guide 
you unto all truth, for he shall not speak of himself, but 
whatsoever he shall hear, that shall he speak; and he will show 
yo~ .things to come. He shall glorify Me. Qohn 14: 17). That 
Spmt of Truth who speaks by Allah's words is Ahmad."1 

The Prophet is the first self-determination of the 
Absolute. It was by virtue of his reality that the cosmos was 
created. He realized the permanent and actual synthesis of all 
states of Being. "Essentially he is equilibrium and extinction: 
equilibrium from the human point of view and extinction in 
relation to God." 2 The epithets applied to the Prophet, 
understood in the higher sense, impart a metaphysical 
un~erstanding of the first self-determination of the Absolute, 
which as Ahmad became Muhammad. "It is to Universal 
1L:n, who is at the same time the Spirit, the totality of the 
universe and the perfect human symbol, that the epithets 
refer which are traditionally applied to the Prophet when they 
are taken according to their esoteric meaning. He is the 
'~lorified' (Muhammad) because he is the synthesis of the 
divine radiance in the cosmos; he is the perfect 'slave' (ahc~ 
because wholly passive in relation to God inasmuch as he is 
distinct from Him in his created nature; he is a 'messenger' 
(~JJll~ because being in essence the Spirit, he emanates 
directly from God; he is unlettered (111111111) through the fact 
~t he receives his knowledge directly from God without the 
mte~diary. of wrinen signs, i.e. without any creature being 
an intermediary, and he is also the unique and universal 
'beloved' (halnb) of God."1 

1 :\1-Halveti, Sheikh Tosun Bayrak al-Jerrahi, The ,\/o,-1Bu11!11/id1\m1u 
compiled. pp. 14 3- 144. · ' 
Schuon, Frithjof, ( 111dmt,111rli11g lslc1111, p.9 1. 
Titus, Burckhardt, /111 llltm:l11dio11 /o S1~/i Dodnm, pp.77-78. 
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Unlike Iqbal's starting point which is the Divine or 
?if ~e~enti~te? Reali~ essentially characterized by an 
md1v1dualisac conception of man and God, Khawaja Ghulam 
Farid's initiation is from the Essence or undifferenwced 
Reality which is formless. According to him, the emergence 
of the principle of differentiation within the undifferenwted 
Reality is known as Ahmad: the first self-determination of the 
Absolute. Khawaja Ghulam Farid says: 

1'.i-1 ,j ~J i../..J (.}J,iPI .1l,.$I ~ IJ J;1 r.:f' 
The essential Beauty became mrnif est. Ahad's 
formlessness assumed Ahmad's fonn. 

iv: ..:;:.,~ ..:;:.,Jj ,iP IJ J/ ,:, Jj ':11 L ,1.71 

There is no difference between Ahad and Ahmad. The 
Essence and the Attributes are identical. 

f-Y tJJ: LJI ~J (- 'f-JI '.'..?1 'f- (f'JI ..1.71 

\ :)l Ii ~ ~j l.:)~J 
He is Ahad. He is Ahmad. He captivates the heart by 
being manifestly hidden (remaining irrunanent and trans· 
cendent) in the fom1 of Meem (Muhanunad). Farid! 
Keep constant watchfulness (about this Divine disclosure). 

4l f ...?I 1.!J1 ~ ,iPI 

Ahad oh! emerged in tl1e form of Ahmad. 

kU 1.o ..::.-Jt; ;? kT (.)~J ~J ~I ..J 
\ .z;;.. ~ (.)Y (Jb1 ~ .1t'l ;)' IJ -%..1.71 

He came from the Re,t!m of the Most Invisible. He 
dwelled in the land of the visible. He unveiled himself. 

Di111a11-i-K/1a111'!Jt1 Farid, Kafi. 30. 
Ibid., Kafi. 99. 
Ibid. . Kafi. 134. 
Ibid., Kafi. 140. 
Ibid. , Kafi. 30. 
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He was Freedom itself, who assumed delimitation 
(delimited freedom). 

J;_ J) ;~ ;c ~;J tJ;l,f ); J? ~ 
~ ' ;? .:.,,/ kl i!..Jf /. u; ~ 

The essential Beauty in the form of Hejazi Light is 
playing the game of priding and humility. Truly 
understand and recognize that he has descended in the 
Gty of Kot. 

.;:.,.1r ~ if. ;r ...f ..::.-.1J/ JtJ. t .1 f 
iJ JI? .1} L,1 -:r1 ..::.-.1Y Ii &,J Jiu; l/ 
Oeanse yourseli (the mirror of your heart) from anxiety 
and animosity of forms (dust of multiplici~ and fully 
understand that your beloved is (essentially} fonnless. He 
has become irrunanent in each form, while maintaining 
His transcendence by virtue of the Muhammadan Light. 

{ ol.1 ,J ~./ -?JV .1~ 'f- / 

{o~J' vi LJ.!LJ1JJJl.:)~t.:J~} 
V.. ..Y J L v' J:) 'f-/ ,.,.J-:: 

l{ oi.; ~/- ri. (;;I; f-1...cP ) I _,v.! 

My head is sacrificed in the path of the Arabian prophet. 
My soul and heart are devoted in fondness for him. This 
essential narration, Farid, is an epitome of his perfection: 
the royal crown, after God, is on my Shah 
(Muhammad).~ 

Dj..,a11-1-K/1a1vuja Farid, K:Ui. 28. 
Ibid . ., Kafi. 263. 
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1 Farid, Khawaja Ghulam, D1111a11-i-Kht1w'!Ja C hu/am Farid (Urdu), edited 
by Siddique Tahir, Urdu Academy, Bahawalpur, 1972 p. 52. 

• Translation is my o wn . 
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17 htlar A J Jh J' Jui / 
My Ranjhan is the Light of God. ·He truly manifests the 
Attributes of Divinity. He is crowned with the raison d'etre 
of the whole creation. The laurel of 'ta' "Waves over his bead 

It was by virtue of his reality that the cosmos w.is 

created. Ahmad became Muhammad in the terrestrial sphere. 
He realized the permanent and actual syntheses of all states of 
Being. It is this underlying cosmic purpose which made God 
address the Prophet in these words, 'If thou were not, I 
would not have created the heavens'. (Holy Tradition). 

The traditional metaphysics of Khawaja Ghulam Farid 
teaches us that the Cosmic cycle has completed the entire 
circle of prophecy from Ahmad to Muhanunad. This 
metaphysical wholeness manifested in the medium oi 
Muhammad leaves no room for the emergence of a new 
prophet. In other words, in the form of Muhammad---rhe 
absolutely Perfect and the most Universal Man---the RealilY 
manifested and witnessed Its own Attributes in fullness. Suet 
perfection and universalism, complete manifestation and coul 
witnessing in the medium of Muhammad are itself rhe 
greatest metaphysical proofs of the finality of Prophethood in 
Islam. Khawaja Ghulam Farid says: 

J1, fJ l;)~ J 0/ ?. J~ ~.... (; &J 
2~ -=-1v1 .1} ~ Ji; Ur.± JI' J 7--
I went and saw the majesty of Medina. There lies the 
custodian of the universe. The place is free of any 
imperfection. The light of prophecy is shining forth. 

J.11? L JJ~ J;~ J.1v 01r7 .....§!/ "':""/ 
37 JJ .1C1 J .11) J.11J al al t5.11J u1x?' 

Di111a11-1-Khu111qja Farid, Kafi. 217. 
2 Ibid., Kafi. 155. 
3 Ibid. , Kafi. 160. 
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The sacred Arabia is all beauties. It is tendered, elegant 
and graceful. I may sacrifice myself countless times on it. 
It is the dwelling of the sovereign prophet. 

t.-.,.. u) J .I '1 J/ ~.r< Jiu; ui 0i2! J! 
" . " 

1(0'~ul'n1 ...v- .1 '::.,Ji; .1 ( .1 

He manifested from the most invisible realm. He 
manifested himself in the form of an Arab (Arabian 
prophet) and captivated the dominion. He has perfectly 
conducted the tradition of prophecy (in the form of 
Muhammad as messenger), my beloved friend. 

2.1 l(. i~ l.1v IJ "':"") J IJ "':""/ ,_/..J 
The Arabian territory is the land of happiness that is fully 
blossoming. 

(l l:Jb/ ~~ L ~ (.; l:l~ lft lft ~ 
4'. ",.. r. ;(. ~- "r "r" 

l( f ,;l,:t Lf ._) h OJ ( f l;)P' / ./. J. I 
I have witnessed all die majestic ones in supreme glory. I 
have witnessed Hasnayn (Hasan and Husayn) and Shah 
Mardan (Ali) . I have witnessed Abu Bakr, Umar and 
Uthman. I have witnessed the lauded pure prophet as 
sovereign. 

IJ .....,/ ..=.,) '-.1v c:::....-.J IJ --r..Z J .....,)" ._-r..Z . ' . . . . 
4l:JJ j ..f%» iJ.1J .-'I~ 

The religious tradition of 'negation' (in the connotative 
sense and not in the denotative one for there is nothing 
except Reali~ is the kernel of the entire Arab heritage. It 
is evident in the teachings, .Hadith and the Qur'an. 

c.. ,[./ ,.; v..£: v..~ c:.-);--&; '-:"/ v..~ 
si;fi '--"~ ./~ A c:.-;( )h J}v ~y 

1 D1wun-i-Khawqja Farid, Kafi. 226. 
Ibid., Kafi. 61. 

i lb d. Kafi. 84. 
Ibid., Kafi. 134. 

~ Ibul., Kafi. 86. 
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I have visited holy Arabia during my life time. I have not 
died merely desiring and wishing for it. My beloved 
friend has remembered me. My makeup seems so 
pleasant to me. 

JiL 1- IJ J" Jfa Jiu, v # J ~ .?. 

11- IJ ( "':-'/ J tJ Jiu; IJ J' ~ ;J ,j 
The sacred and pure self with its heights and depths 
manifests totality in fullness . He is the custodian of 
Arabia and Persia. 

IJ uv?.- e;- '":-'.I fJ L)VY .I ~~ .-11 e! 
2~1 0Uz.1. / u~Uz.1. 'J uv?' v ;J J\;-1 

He has manifested at times in Ahmad: the vanguard of 
the Messengers, the beloved of all the illustrious, the 
precept0r of selves and intellects and the sovereign of 
the sovereigns. 

l.1-i .! ~ .r y y 1.1,.$ ._;J.J J;1 'vf 
3J~ ~ Jp .. :::A)> LY. .1lj ~ uf JJ l) 
The primordial subtlety became manifest. We offer 
countless thanksgivings for its manifestation in the form of 
the Most Perfect Man. My heart is filled wich calmness and 
tranquillity. All dangers and doubts have been cast away. 

Iqbal and Khawaja Ghulam Farid have succeeded in 
bringing fonh the vertical and horizontal dimensiom 
enshrined in the conception of prophethood in Islam A 
creative synthesis of Iqbal's religious metaphysics and the 
traditional metaphysics of Khawaja Ghulam Farid is essenwl 
for seeing things in their total perspective. The religio
philosophical method of Iqbal integrated with the intellectiYe
spiritual method of Khawaja Ghulam Farid can satisfy the 
rational and intellectual needs of the modem man. 

Diwa11-i-Kl1.iw"l" Fc1rid, Kafi. 224. 
2 Ibid., Kafi. 3. 
3 Ibid., Kafi. 30. 

KHAWAJA GHULAMFARID'S DOCTRINE 
OF ONENESS OF BEING (Ll'i' AHDAT AL

II7LJ]UD) AND ITS RELEVANCE INTIIE 
CbNfENIPORARY TrMEs* 

Khawaja Ghulam Farid (1845-1901) was born at 
Oiachran, in Southern Punjab, Pakistan. He had a 

spiritual ancestry with Baba Farid Ganj e Shakr. His mother, 
in utter devotion, love and reverence to the great Sufi, named 
him Ghulam Farid. He was nurtured in the traditional 
environment of Saraiki language and culture, which provided 
him a strong foothold to experience inner and outer realities, 
which formed part and parcel of a traditional society. His 
knowledge of different traditional languages helped him in 
u00emanding different disciplines including metaphysics, tradition, 
S}mbolism and cosmology. He was a Sufi who accomplished his 
spiritual realiz.ation at the hands of his spiritual master, Fakhr 
ud Din who happened to be his elder brother. 

He developed a deeper understanding of the great 
traditions of the world that is manifest in his works especially 
in his poetry and doctrinal sittings. He integrates sense 
experience, reason and intellectual intuition in his spiritual 
phenomenology. He commits himself to the traditional 
metaphysics of Islam The structure of his metaphysics is 
characterized by the doctrine of Oneness of Being (111abda1 al
""'''.~, which accounts for the undifferentiated Reality and 

Paper presented in the International Conference on Sufism: Sufi 
Traditions, Philosophy and Poetry held in Delhi on 18-20 March 
1006 under the auspices of Foundation of SAARC Writers and 
Literature (FOSWAL), New Delhi, India. 
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the differentiated one, by virtue of the principle of Ahmad 
(Logos) and gives a metaphysical vision of wholeness. ~ 
accepts the doctrinal formulations of Oneness of Being 
(1uahdat al-w1yi1d'J as held and realized by a number of Sufis 
including Bayazid Bistami, Mansur Hallaj and Ibn Arabi. It is 

providential that after his death, a gahu..'Y of th.inkers 
belonging to the Western tradition including Rene Guenoo 
(Abdul Wahid Yahya), Frithjof Schuon (Isa Nuruddin), 1irus 
Burckhardt (Ibrahim Izzudin) and Martin Lings (Abu Bakr 
Siraj ud Din) re- discovered the truth of Oneness of Beir.g 
(1uahda1 a/-1µ1yi1d') and reiterated the foundations of IslaI111C 
Intellectuality and Spirituality. 

Metaphysically speaking, the doctrine of Oneness ot 
Being (11Jahdat a/-1µ1yi1c~ can be approached from two 
fundamental aspects: epistemology (science of knowledge} 
and ontology (science of being). However, both epistemology 
and ontology as disciplines have been constricted by the 
limits imposed by the modem mentality. The delimited 
epistemology and ontology have indeed become so 
fashionable these days. Kant (1724-1804), the Gern1.1Il 
Philosopher, delimited the realm of both epistemology an~ 
ontology by declaring that 'the chief and perhaps the use ol 
all philosophy of pure reason is, after all, inclusively negati\·e. 
since it is not an instrument of extending knowledge, but a 
discipline of limiting it.' His Critical Philosophy by 
maintaining a distinction between phenomena and noumenJ 
or appearance and reality with the assumption that noumeDJ 
or reality could not be known created an unbridgeable gulf 
between epistemology and ontology which cannot be bridg~ 
within the Western system as such. The subsequent ~torv o'. 
modem Western Philosophy in the form of moderrusm .in.: 
post-modernism is an ample testimony to the process ~I 
fragmentation which characterizes the modem age. Kant s 
declaration of the impossibility of metaphysics is not based 
on knowledge but is derived from his own ignorance to reac 
the heart of reality for there is no basis of assuming sense 
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pen:eption as the only genuine form of human experience. 
Sense-perception bound by reason has locked the modem 
man in the narrow circuits of finitude bereft of true 
transcendence. 

The problem of knowledge is the foremost probl~m 
confronting man since the primordial day. Ep~temology with 
all its inherent and derived limitations has restncted the scope 
of knowledge both in its vertical and horizontal aspects. 
Pseudo-theories of knowledge have ensnared the modem 
man and within the ambit of epistemology he is trying to find 
a way out. Gabriel Marcel, for instance has to make. a 
distinction between problem and mystery. One can deal with 
a problem in an objective, quantifiable and ~sint.erested .way 
but one can only understand mystery in a s1tuatlon of liv~d 
participation. He has succeeded to some . extent m 
highlighting an issue of knowledge but his profane 
phenomenology does not make him reach the depths of 
reality. The sense of mystery is cognitive and it opens us 
different layers of reality and truth that are not amenable to 
ordinary perception or understanding. The repeated stress ?n 
my.;tery in different things and events brings home the pomt 
that one has to transcend the habitual mode of thought and 
feeling in order to understand the reality of things. 

The highest level of human reasoning posits the 
possibility of metaphysics which takes us be~nd the realm of 
physics. Metaphysics means beyond physics. The word 
phy.;ics taken in its Greek sense means the natural 
phenomena and not merely a specialized discipline as 
understood in the modem usage of the term All 
epistemology (science of knowledge) and all ontology (sc!ence 
of being) based on physics are, in principle, constncted. 
C.Onstrictive epistemology and bare ontology cannot embrace 
the metaphysical realm of the Universal that in the language 
of philosophy is called the ultimate reality and in the langu~ge 
of religion is called God. Sense-experience and reason are tied 
to the realm of the phenomena and they have no means to 
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attain the 'knowledge of the universal or knowledge of the 
principles belonging to the universal order'. Sense experience 
gives us knowledge of the empirical world. Reason is not a 
source of knowledge. It merely organizes the data received 
from the objective world. Modernism also betrays its 
understanding of the tradition. It is pertinent to point out that 
the word tradition is derived from the Latin lmdm which 
means 'that which is transmitted.' It can be both oral and 
written. The term covers a wide range of subjects. In its 
ordinary sense, tradition stands for customs belief and 
conventions inherited from the past. However, there is a 
deeper meaning enshrined in this term which has become 
oblivious in the modem world. From the metaphysical point 
of view, tradition is attached to a doctrine which belongs to 

an intellectual order. Generally, the doctrine is metaph~ical 
or religious. Traditional social institutions, in principle, are 
effectively anached to a traditional doctrine. It is this 
attachment which essentially differentiates them from 
modem social institutions. The traditional man understands 
that true knowledge reaches the ultimate nature of things 
leading to the identity of knowledge and being. The substance 
of the intellect and the Being of things become identical by 
transcending the dichotomy of subject and object. Here, 
intellectual intuition takes precedence over sensory intuition. 
Intellect, belonging to the universal order has a direct perception 
of the transcendent. Metaphysically speaking, it is in man but 
is not his. It cannot be likened to any other individual faculty 
present in man. Truth is innate in the substance of the 
intellect. Even, revelation or 'wahi' reveals the truth which is 
immanent in the substance of the intellect. Heart kno~iedge 
is the knowledge of the transcendent. Thus, metaphysical 
knowledge is 'universal absolute, infinite and supreme'. It is 
attainable by intellect that opens limitless possibilities of 
conception. It unearths the pearls of traditional wisdom and 
places them in the heart of historical reality. 
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Khawaja Ghulam Farid considers ordinary knowled.ge as 
veiled because it does not impart knowledge of the ult1mate 
nature of things. He sa~: 

iciu/ 4- JJ; 4- ~~ f- ~j ( 
Farid! Knowledge is veiled. It is undoubtedly bereft of 
goos JS. 

le is love itself (Ishq) which leads to gnosis . He sa~: 

IJ J ol; /.il f- .J" IJ .f ( { UJ~ f- .J" 
2<.:.1u/ ~ v~ vP 

' Love is the guide to the city of affection. Love steers the 
way to ontological nothingness. Love leads to the 
realisation of gnosis. 

_L!1 J ,, J~1 ,_.:a; hr c...; .i. .:?' JI ?. 

\ .J i t.5)t ~ /) h~ f r. _;;1. JJ; 4-
The one ~ho joined the academy of love, ceased to 
bother about jurisprudence and its principles. 
Undoubtedly, he attained gnosis and thereby fully 
understood the clue to Reality. 

~ )~/. ( J ( ~ 
\J;J J~ al 0? ~J ,,, 

~ ,(;:,, ~j .:?' v'k 
Vi ,LI J, .:;:., /> -<. - . . 

Farid! When love becomes the mentor of someone, it 
ravishes all his knowledge and action. But, it enlivens his 
heart with hundreds of spiritual states and hundred 
thousand of ecstasies . 

Heart is the organ of spiritual perception. It has direct 
kno'\\1edge of the ultimate reality. He says: 

01 .in-i-1\.hawqja Fand, Kafi 139. 
lb d. Kafi 134. 

1 lbu/. Kafi 119. 
• 16 I Kaf i 14 1. 
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'-' l::: ~ (1 J, ~ '":"jf d 
,Y1c1 '-'i;., J. (!, } 

'I am within }'Our selves' is the secret that he discloses. 'I 
am nearer to man than his neck vein' is his harping rune. 
He sings the song of his omnipresence. 'I am the Truth' 
is his uttering. 

) ;;1 '- ) J> ),,,.,. 
2ur~.Y J u?. fi ri1 

)Y p 1/- / '-' 

);;-, IJ J.! I '
My house is the temple of peace. It is built inside the 
comers of my heart. It is the harbour of the 
encomp~sing sea. Herc, the rare gifts of all goods 
(merchandise) are available. 

IA.... ~ JJJ )j 

'f- IJ (Jj JJ JijJ IA...- IJ J.! )JJ J> 
Witness the widespread splendour and gmndeur, the a..XlS 

of seven revolving around planets and the all
encompassing centre: the point of Adam's heart. 

IJ 
! 

)f ,:,) L. ~ ..JL,.. ~ - . 
l'f- IJ ( /' ~ ..:;:J ,:/' J1: J1t,; rJJ ~ 
A clear an<l pure self without any malice is the mirror of 
the supernal light. A pure heart is a sacred jewel figuring 
the House of God. 

-:-1~ IJJ'( J)~ ,.;, =if 0~ j( ,.; 

L.cr 01 j J) L.!' =u, k '-j{ .I 
Do not consider 'KJjdj·a' (a book of jurisprudence) as 
~~ficiem. Do not consi<ler 'I lidqya' (a book of 
iunsprudencc) as the guide. Just tear to bits the pages of 

01wm1-1-K/1a111.y,1 Fanti, Kafi 180. 
ll"tl .. Kafi 124. 
!/"ti., Kafi 224. 
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'lr'iqi.Da' (a book of jurisprudence). Our heart is the 
immanent Qur'an (corroborated by the eanhly Qur'an). 

J/J rJ: . I{ ~ 'i- J }) U! 0'f ( { 'T-

L IJ t;J#. J! ) J } ) U! (;)lf, (;)~ 'i-
Heart is love and gnosis. Heart is the essence of life as 
portra}'ed in Hindu Scriptures: Vedas and Puranas. Hean 
is the artery of the universe. Hean opens to infinite 
depths of interioriry. 

IJ L.Jl(. ~I '-%~ J, 
L L? Jt; jj' ~ 

IJ t)~ (;)/ c_. ._) J, ' . , 

IJ tJ~j r:f..j j'/ JJ 

Heart is the quintessence of the universe. Hean is the 
raison d'etre of creation. He.lrt is the centre of the heavens 
and the earth. All else is false, deceptive and veiled. 

jj '-' ~ Q:,, JyC '-' ~)~ Q:,: 

14- ~I ~ ..1.tl JJ j,,.J LI ..;:..,, j.'. 
It is terrestrial in fonn It is celestial in meaning. It is 
onmipotem .ind beyond space and time. All possibilities 
of knowledge inhere in the heart. 
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Know thyself is a dictum common to the traditional 
doctrines. le is the key to attaining gnosis. He says: 

Jr;, ._;;r j) jl) ~lil ( '7-~ JI ?. 

10} rJm l.[,:; .!.,/ Ji;. lJ "'::"'j ~I '-~ 
The one, who }'earns for knowledge of ~alitie~, inspired 
knowledge and illumination of subtleties, should delve 
within his own self. He should cast away proximity and 
distance. 

J-!J /.-: ? v 
l4- I.)& 0( t.f_Y'~ J. 

1 D1TVU11-i-J\1><1wu ;11 ~nd Kafi 199. 
2 Ibid., Kafi 11 cJ. , 

Ibid., Kafi 199. 

(;)~J ;:1 
d Jm ~ 

' 
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Farid! Meditate within the infinite depths of your own 
being. Leave aside the empty profession of becoming a 
spiritual master and having disciples. Distancing (from 
concentrating on one's hean) is being greatly n:moce 
(from one's destin.ttion). It is a c~.e to lead ~ life of 
comforts (for it makes one oblivious of his basic 
vocation). 

,j~ J~ u,i...-1 ,:, ul 4- ui l d J.1 
1-.{ if ~ ...» ,:, Jr ui J.r. 1;1.--1 ,k l 1 
Se:rch yo~r own reality. Do not bothe~ ab?ut the ?tber. 
Do remember my saying without doubnng its veracity. 

tJJ?. \p ~' J/ J; L./)J'f,:, i!Jf ,£VJ ; 
- I 

11;!.( '-:!'' / '-:(J) 'f- ~ J.. j y ,:, ,.j y t);; '-:(j ~I 
Do not discard this Gnostic learning and understanding. 
Be in ham1ony with your Self. Never be oblivious of 
your essentiality. All is }Uur splendid Face. 

1L (,;!>, 1, ....... I Li t.5~) .:;;..: t.5~;; e; 

The ~ay of uni~ and ~he Faridi tradition is watchfulness 
of one's inner sell. 

.1!_) uf.L( ./Vi! t.Jl}~ .1.i:I / r:1 ~j ;_ 

~.1 k t:.-../) ,J ? ?- Li. u£ t.:J,ll 
Farid! If I discover my friend in the infinite .depths ~f my 
being, then I will wear jewellery with nuptial h~ppme~s. 
My nose ornaments would be readily movmg \\1th 

regularity, elegance and grace, my friend. 

uJ"(;... t.:JV I J0 J.. uJ"L;. ~ ({' 
I am disclosing the ~upreme Veda. I am impaning 
knowledge to the ignorant. 

011w11-1-K/MJIJ1fJtJ Pant!, Kafi 64. 
1 JIJ1d .. Kafi 20. 

!!J1d., Kafi 246. 
1/1111 .. Kafi 38. 
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J)~ .1t" J' (-{ .IL UY .ti~ lb;:/ ..:;,./ 
I take the violin of knowledge in my hands and play the 
rune of love. 

)( ,/ rS f ..::./ t:_.. ; IJJ (l.1 J i.I l~ 
I laud the Divinity by integrating five intinutes (senses) 
in the temple of God. 

t)J~ (?' t)n~ ...!- .1.;;, (~ J.. J lf 
I c~lebrate 'Holi' in the beautiful streets with 'Krishan' 
(my beloved). 

J)1;1 Jtf i.%{ UJ)L t.5.1~ ~ .:;..c 
I squirt the love laden and make the colour of love soar. 

JJIP .:/' nl ui/ 1/ ~ ~ ,.r.1 utf 
I 

Why should I wander at Ajodhi.i, Sanbal, Mithra and 
Gurdhan (Hindu pilgrimage centres)? 

J1~ UY '-:(1 4-1 
(\xihen) Lachm..m, Ram, 

incarnate) are within me. 

)l{ Ji/. J.r. 
I I 

fK -5' 
(.) l,1' ( l.1 ,,/'-: 

Kanaya and K,tlgi (deity 

\'Vby should I leave my native abode, run to unfamiliar 
places and undergo hard spiritual exercises or become an 
ascetic? 

\ .. s~ /bk d u.li.1 r I ;:~ l;;.1Y 
\'Chy should I keep the sun and moon opposite my face 
for concentrating on the focal point (ritual)? 

v Jt .ti ,i I 7-( J?.{ I 7-( i.I" ~ 
\X'hy should I worship (peef'd~ a tree and (111/11) a shrub? 
And ~ hy should I go for a bath to the sacred place? 

D1i;:;n-1-Kl1uwq,\.J Fand, Kafi 85. 
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Farid! I have no business with otherness. I am realising 
the Spirit within ffi)~elf. 

'--Jlf ~ ~ji ,j t:.....J ~ .:%'- f'1 j, 

Li, JI ~I Ji.GJ '--'i J r-J ,, 

'I am within your selves' is the secret that he discloses. 'I 
am nearer to man than his neck vein' is his harping rune. 
He sings the song of his omnipresence. 'I am the Truth' 
is his uttering. 

.J. _J ,, ~ 
(jJ L,J} )IJ '--,{i '--JV lf- J (.;)~ J Lhl JJ 01?. 

Li! tD. t.:! i. t tf.., .J-1 J' .::..?--:.1 
The one, who co~centrates on his heart, shall unravel the 
deep secret (of unity or oneness) in entirety. ~ the 
duality (multiplicicy? will wither away. All doubts will be 
removed. 

~) JI/I i;f ~ ~ ~; (~I i.:f ~ ~ 
L J{ L J{ '--' t:) I .:;.:;?' ..:;) j) If t:.....xf 
Now, at one level are the obligations of the Shariah and 
at the other level are the mysteries of the Way. Who 
could discover the Reality? Who would unravel these 
intricacies? 

Ut' i.I ,)~ ,f,r if ,.:, Ut' ~ OJ) u/? ) ,; 
Lf .:::.... J. Jl UtJ J! )'If J,) k., 

' -Do not be wretched in the mountainous way. Don't face 
arduousness of the deadly desert. Punnal friend is in 
proximity with you (nearer to you than you are to 

yourself). 

J15 ,.:, rJi) ~l:> L)~I Jt..f .:;.;;.J -{ Ul(. ) 

Lr t:Jt./ J ~ J~ (lP' !'' 7. ~;: ..,,: 
Fakhr Jehan has taught me a tradition. It has essenWlly 
made me free from every need. My heart has integrated 
virtuousness ,rnd knowledge (by dint of inspiration). 

Kluv.-aia Ghulam Farid's Doctrine of Oneness of Being ... 

'-l rL,J}J'-JJ.L)}J '--J~ ;t di- '--' n[J 
! ! 

Li c... t:......J- '-A ~ ....( ?.- ~ ....( 
The ways of the colourful are unique. They let so~ 
ferry across the waters and lee the others drown. One 
wu~ "'-hile the other loses. Here, '111mha' (weight 
eqwvalent to 16 grains) and 'tola' (12 'nmslra' weights) are 
measured. 

vi 1,;f o~ Jl:- (t& vi i bf J t:...-1 ~) Ji.; 
L t ul '";""' ~' ul 'iJ j .:r-~ J/ ;.-. 
Farid! Openly narrate this spiritual discourse to the 
knov.1~dgeable, ignorant, king and beggar that any one 
who WJSbes to main the consciousness of his ontological 
nothingness and annihilation should search within 
himself. 
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Khawaja Ghulam Farid considers love itself (hhq) which 
emerged within the Reality which caused the entire universe. 
He says: 

s-r I .::.-u ,; ~ u# i.fc1/ ,Y r/ d 
2t.:Jlf. ~ ~ Lv ~ 

'Hidden Treasure' testifies love itself. Originally, the 
Essence inspired itself with love. It caused the entire 
universe. 

He cakes inspiration from the following Holy tradition 'I 
V•as a hidden treasury and I desired (ahabatu, loved) to be 
knov.n. Accordingly, I created the creatures and thereby 
Ill.lde m~elf known to them. And they did come to know 
~'. This is the origiru.l emergence of the principles of 
differentiation within the undifferentiated Reality. The Reality 
loved to see his own Essence in 'another' so that his own 
ll!}stery could be revealed to Him. Natured acted as a Divine 

Dra"J11-1-KlJaU•.i11 Furid, Kaf i 180. 
! d, Kafi 134. 
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Mirror but was an unpolished mirror and thereby the mirrJJ 
of the cosmos required Adam who 'was the veiy principle o! 

reflection for that mirror and the spirit of that fonn'. Tu 
perfect man is 'the perfectly polished mirror that perfec ... 
reflects the divine light' and by virtue of which the Reili:y 
sees Himself perfectly. Muhammad was the most perfe.i 
mirror in this context. It is this underlying cosmic purpost. 
which made God address the Prophet in these words: 'If ID:x: 
wen not, I would not have created the heavens'. The cosni: 
purpose of creation is that the Reality witnesses itself in th! 
human medium. H e says: 

r' "' ' "' .JV i.; 1-!;J ~/ ";""I l.)(;;1 ~k ";"' I OiJ ;: ~ 

He exhibits ornamental beauty at times and at t~ 
recurs as lover. He dwells in each manifestation. He 
contemplates Him.self. 

The process of consciousness is the Reality witnessing 
itself in different manifestations. Its own mystery unraveb (I) 
Him in different situations. 

Khawaja Ghulam Farid structures his doctrine ~n tlt 
idea of the Absolute. He uses the words 'Haqq' which lite~ 
means the Truth o r the Reality in referring to the Absot~:. 
He says: 

u/ · ~1 L ~1, ui! J;1 .1i ? ~ .__ 
O' essenci.tl Beauty! l11e Primordial Light! May I describe 
you as the Necessity and the Possibility? 

u/ 0~ .(. ui c_ .1. 1.-v -!:j .:;..,/ "=';; / 
Farid! Quic~n to repent once for all. I consider each of 
the descriptions fr.mght with harmful irnplicatiom 
(highly deficient in describing the Essence that 
transcends even transcendence). 

D11va1u KAnvqa f •i1rit!, Kafi 60. 
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·v/ 0D rt 4- Cf .:::...1 u/ ~ 4- j, 0 .:::...1 

I describe Him as the Pure and the Transcendent, 
v.~thout any imperfection. I describe Him as the 
Nameless Truth without signs. 

The 'Haqq' or the Absolute in its absoluteness is 
~ameless and it has no signs by which it can be reached. The 
Absolute in its absoluteness is a mystery which is not 
amenable to perception, conception or imagination. It is 
beyond the ken of knowledge. This highest metaphysical 
stage of Reality is identified with Allah's E ssence. The 
Absolute does not manifest at this stage. All human attempts 
to reach the Absolute in its absoluteness prove to be 
nugatory. It is only when the Absolute o r E ssence takes the 
form of Infinite or Divinity that the Reality can be known 
and a direct contact with God becomes possible. The 
principle, by virtue of which the undifferentiated Reality takes 
differentiated form, is understood as 'Ahmad.' 

Khawaja Ghulam Farid considers the cosmos as divine 
mirror. The journey to the Absolute starts from the study of 
the cosmic book. The cosmos including man is theophany. 
Perpetual creation or 'new creation' is the perpetual 
manifestation of the Absolute. It repeats ' the same eternal 
process of annihilation and re-creation'. The ontological 
'descent' coincides with the ontological 'ascent'. It is the 
archetypal reality of things, which helps in maintaining their 
unity and identity. All things perish except the Face of God, 
~-hich is the Archet}pe of all reality and existence. There is no 
thing \\-hich has any 'basis of independent subsistence (qi111am) 
in itself. The eternally unchanging Substance o r Reality 
unde rlies all 'accidents'. 

The sensible world o r phenomena with its 
'materialization' and solidification is not real for it has no 
eeing (wujud). The world is not self, imagination and dream. 
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It is neither autonomous nor independent of the Absohu 
Reality. The whole world of existence is imagination wiib 
imagination'. The world is not vain, groundless and false ht: 
is a symbolic representation of the Reality'. It is a drecllll ro 
not a sheer illusion. It is a dream having a metaph}'Sical b.is3 
!11us? ·~ality' is not a subjective illusion or figrrent c 
unagmaaon but is an 'objective' illusion or cosn:i 
imagination. It 'is an unreality standing on a firm ontoloroi 
basis'. Khawaja Ghulam Farid says: 

0 

4-T .t. ~ .::.-.1~ ~ 4-'j L J~ (J _;. 
The world is illusion, imagination and dream. All forms 
are marks on water. 

.::.-/. 1'.1 Li /. Cl .::.:;?> J~ iJ.. ~ ;..-

4-~ ~ .;:., / J' .::_,.;p J 'f- bf /. v. J?-
If you ask about the state of reality, then listen, 
understand and take a note of the fact that the sea 
encompasses unity. All the multiplicity is bubble-faced. 

,) JJ) ~ 'f- tV!r J.f fJ JJJ v' u_,i...., \;r! 
' '"' J .I ~ v~-'. _1

1
,t 14- f IJ ":""I l)iJI , IJ l)JJ if or- "' 

Duality has no essential reality. Know yourself that 
duality is not everlasting. The airy duality vanishes. The 
water essentially remains the same water. 
The doctrine of Oneness of Being (wabdot a·.,.· 

means that essentially Being is One. It accounts for ~ 
unity and multiplicity. There is unity in multiplicity. 'fit 
whole cosmos including man is ontologically nothing for!! 
exists or subsists through Being. Metaphysical Realiz.i.ti:r 
takes place when man attains the consciousness of his ov.ri 
ontological nothingness in both levels of having and beir.; 
The Reality is the inward and the outward, the first and ti't 
last. It is the manifestation of the Formless in each and e\'tl1 

1 Di111an-i-Khawqja 17arid, Kafi 199. 
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form. The manifestation of the Reality everywhere shall 
alwa}'S remain a stumbling block for the ordinary 
understanding. It is the metaphysical understanding which 
talks of the Reality as the Essence and Divinity; /1had and 
lfa ..Jd and One and Many. The Reality is essentiaUy One but 
manifests in multiple forms. It is unity in diversity. All 
creation is essentiaUy manifestation. It is the Reality 
witnessing itself in different mediums. The doctrine of 
Oneness of Being (wahdal ol-1w!f11d) states this metaphysical 
truth that everywhere is the presence of the Reality and the 
radiance of the Being. The Being is Absolute, Infinite, 
Universal Possibility and metaphysical Whole. There is 
nothing outside Being. There is nothing in the whole creation 
?n manifestation which is not subject to Being. Being is the 
inhe~m nani:e of things. It is due to Being that the things 
manifest their natures and behaviour. But Being is not 
~fected by the nature of things. It simultaneously transcends 
its manifestation. Metaphysically speaking, 'the Indivisible 
One-and-Only' is 'the One-and-All'. He says: 

1rl v..£ t.t u~tr LJ..1. l'u; 'f- £ ?. 

(!;.! LJ! ,,v / -:,...... -. 
V' l}J IJ .:;../JI A ~J 

I I 

All is obviously manifest. How can I acknowledge 
anyone except Him? My spiritual master, after full 
verification, in1Parted me instructions on Oneness of 
Being. 

1..J ._.( "- tJ<} v Jj 
I ' I 

:J Ji'.J" Cl Ji'.Y ly "- fil L .1.-'I 
I I 

Discard the style of apprehension and risk There is 
nothing except One God. The Reality or Truth is 
everlastingly present in the interior and the exterior. 

...;- - . ...;- I 
...1-· i. Jlf! i.5) /- ul' J;.> v.: ha J,;; d:. ui 
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vi' )) LI ly ....( ~ . . 
There is no other except }-UU. There is no odour of the 
profane at its roots. He is the Everlasting One without 
any duality. Be with the One and discard otherness. 

) ?." -ti '-. .. J JP! 
I I"': 

.I uf ) 

Off er prostration to }Uur Friend (attain consciousness of 
}Uur nothingness in Face of the Absolute) and discard 
otherness. 

J?.Y ,_;i' /- J f uf .1~ &,, ~.1y' ~ 
Discern }Uur Friend in each form There is no otherness 
(self-subsistent reality except the Reali~. 

c..... 
' 

Understand the essential unity of all numbers. Plurality ts 
impossibility. 

JJJ f (J (J r.J} Y '-..J ~ c[)I) 
My e,1ch breath emits smoke in fondness of sweet 
Fakh,1ruddin. 

2) J.~ V. r. ~ ~Yi ~"' uf -tj u, 
Farid anained union (identir0 by ceasing to be. 

t!J'.} £ Jr' c..... J: i;r> lP i: . ' 
Primordul Beauty is present everywhere. Suf~ 
Understand it by witnessing. 

t!Jl,:. u; vi c_. ._,/ . . 
There is no thing resembling Him Know Him as All
Reality. 

. J"" ' , 
l:)li 2... 0~ cltJ ~~j ~ 
The Face of }UUr Sustainer endures. Remaining all things 
perish. 

01wd11-1-Kha111qja Fam/, Kafi 64. 
lbul .. Kafi 32. 
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0~ IJ j f- a.LI c.5 ~ t \..:i )) 
There is no dependence on any thing except Allah. It is 
the majesty of ontological nothingness. 

1;1~l d.J 1;1r 
Nothing exists except Allah. 
tradition. 

a.LI , , , 
c.S~ :.:i~,.-o 

It is the way of our 

c1 r ;: ~ 0~) J~ ~ uA'~ CJ 
All is ephemeral except the Reality. Do keep constant 
watchfulness . 

7- _t, J (J t.5) -{ 7 -( 7 ....( 7 ....( 
It is the unified oneness. The desiring of the One is at 
each and every moment. 

c..... _v lf c..... &,i lf '-../.,J &,J \.? Ii fi '-.. J -..( 
~ , • .. ' - I 

The One dwells at each and every place whether it is 
high or low. 

7- ....q\ £ ~ ~ J~ 7- ....(Jiu; 7- ....( 
The One is manifest. The One is unnunifest. All else is 
perishable. 

c..... ._fl ijJ JJ J; ur. Jr) c.....i L ~~ 
' , . I ' 

My heart is auracted (to my beloved), the same way as 
iron is auracted to a magnet. 

17 Jf' j( JI L!r J ,; uf -{IP~ 
A person who considers the One as two veils the truth 
and places divinity beside Allah. 

c/- LV!r if~ UJ .f: ~u Ir fi 
There is omnipresence of my beloved's essence. Lovers! 
Know it with certainty. 

,,:f..; l:)~I v ok IJ .J~ &,J ~.1.r' Ii 

I D1wu11-1-Kl•uwi.efo l ~nd, Kafi 139. 
2 Ibid., Kafi 267. 
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My friend's manifestation is in each fonn. \'V'hat co talk 
of the heavens and the eanh. 

.I" if- 'f- ~.Jr' m. ~r ,.:, J ~If £ 
Do understand and identify and do not consider it as 
otherness. It is his open manifestation in all forms. 

vfJJ • .. o •J! '~ e.11J1 J' ,.:, J~ {, 
2,1 } J.{ t.Jfa..> ·~ " 

Do verify and do not remain on the periphery. The 
House of God, the direction of prayer, the idol- temple, 
and the Sikh place of worship, the mosque and the 
temple rrunifest the same (essential) Light. 

.1,I ,f- r fi IJ J; .1h 

My lovely friend Punnal is openly manifest. 

I 
t::: .. .Y • 

.1?7 ~~ IJ (./I cf~ 'fi(!: 1.l I , JI 

Witness his presence in the first, the last, the outward 
and the inward (in all din1ensions). 

• ..,, IJ I ,. ~ 
l .1 JJ )' .:;._. "'::"I IJ Ulf. (;)vz-v .:;._. "::"' I 

He hinlSelf assumes the form of the sovereign of ilie 
world md He hin1Self assumes the fonn of a labourer. 

~hr 0kY if- ~.1r> fi k' 0~ if' ). ) c:. 
My beloved has manifested in the form of the outward. 
He has become openly manifest in each fonn. 

" (;).1lP>J (;)'l.1t ( ../. (JI ' (;).1~ -=.;1,+ ~ ,,~ . . .. -,,, 
~l.1U l:J.?. 'f- ~) ~JJ (;)h•Y '-:(J.I (JI (1 

The four Ved,15 and Hindu sacred tenets openly proclaim 
that the Nameless has been named as Om, Brahma and 

D11v,111-i-Kl>awqa hmd, Kafi 140. 
llHd., Kafi 50. 
/bu/., Kafi 52. 
l/J/il., Kafi 3. 

5 Ibid., Kafi 20. 
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Y1Shnu. He has assumed the form of the Supreme Soul. 
Farid! Multiplicity is merely ephemeral . 

The doctrine of Oneness of Being (u)(Jhdat al-1v1y11rl} gets 
fonnulated in Shahadah---- the expression of Tawb1d or unity 
of God. The spiritual vocation of a Sufi is to attain 
consciousness of his own ontological nothingness and 
experience God. 

Khawaja Ghulam Farid enjoins man to discover his 
Origin and Centre. Man has given different answers in 
determining his place in the universe. These answers range 
from either finding no purpose or discovering a cosmic 
purpose of human creation. The meaning of life lies 
essentially in reference to the answer a man gives about his 
human situation. From the metaphysical point of view, the 
reality belongs to the Principle itself and all manifestation is 
the shadow of Reality. The world is ephemeral and 
consequently all achievements of the world are ephemeral 
too. It is by residing in this world that man has to realize the 
cosmic purpose of his creation. And the pwpose is that man 
achieves the fullest consciousness of his ontological 
nothingness in the Face of the Absolute. His ideas, feelings 
and actions become purified to the extent that the Reality 
v.itnesses itself through the mirror of the heart. This is the 
essential meaning of life wherein man ceases to be by 
providing an occasion for the Reality to see itself through the 
'other'. Th.is is the state of Supreme Identity or non duality. He 
brings horre the idea that man should remain conscious of his 
cosmic vocation. He says: 

J1 L t;Jlf. UI ~ ( 
You undoubtedly belong to the real world. 

Y. if .11 ,:, J ,.:, J / ( ,.:, J j ( ,.:, 
y. L L)l.JI &,J LI ~ ,1} v _;;,. ~lj 
You are neither mundane nor celestial. You are neither 
heavenly nor eanhly. You are the holy essence and pure 
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light embodied in M1n. 

;: Jf.Y L ,Jr.. f Yi &::! f r. L,1 
' 

r. L ur/ tJ.f .r: 01 ( t_1 )t;. d 1,.1~1 
You weep at times and at times you laugh. You assume 
the fom15 of the lover and the beloved at times. Do 
disclose your esoteric reality. \X'ho are you? \Xlhere do 
you belong to? 

L)~Y d J-~ J;~ 
.r: L 0L1r- "":--"' ~i.... ..::..>LL ~ di:i jt 
The fom15 are novel and the my.; are odd. The tender 
moves captivate the he,m. You muster all pride, delicacy 
and charming beauty. You are the treasury of all graces. 

Yi Llf '"=:'1 ~I .l.~ if~ f Jr { 
Yi L UL( / ~IJ JG7 J1 ;{ ..J1~ £ 
You <lre ignornm at times and at times you are sinner. 
You just lose yourseU. You are gnostic ,n times and at 
times you are witnessing to truth. You are familiar with 
the secrets of the Invisible. 

'f-- U- J ~ c_?f' .{.J JP ~ ~ ~ 
Yi L 0if k.h u£ J11 Yi J} L o~ J (r 
Qibb (prn}~r direction), Kaabah (House of God), 
Mosque, Temple, Monastery, Synagogue all is within you. 
You are the custodian of fasting and prayer. Then, whr 
are you the captive of delusion? 

U- ~(./I ;JI U-~ Lfl 

.r: L u~ J 0/ ..»I 
Ltr ,/ 11Li j 
Yi ( ii: y: ? ~) 

Your other is hardly possible in this world and in the 
next world. You are the terrestrial world and the 
here,1fter. You are the possessor of the cosmos. 

Klu.,,-ajOl Ghulam Farid's Doctrine of Oneness of Being ... 

r:L.01;:;._yt.f:?..u,( J.f Jh .::.-fo' ~1 
Faridi S)mbolism is manifest in his sermons and 
counsels. Think and reflect on it at each instant. 
Remember your vocation. \X/hy h,we you become 
Yousaf, content with pnson? 

Again: _ 
t-1 S. L Jf ,/ ( Yi LI t::- J/'J ,/ 
t-1 lflJJI ul/ LA 1A.f ,J..) 'f-- .f ( { 
\'\.'hich is the place of your origin? \'V'here are your 
dwellings oh? Your habitation is in the city of love. \'V'hy 
are you wandering forlorn, oh? 

{_ j ~/. '-1} s.Jj J,t{ J?. r. LYi u£ 
I I 

t-J lf~ 0-': z{) / ,( L ) .:;.,/. JI 
\X'hy do you become ascetic or beggar, sick and dressed 
in Hindu ascetic's attire, oh? Why do you soil your body 
like that of Hindu abstinent, oh? 

J ~ Ji L .! ,J..) L J~ "::"'r ~' 
'-.J L)f ,.; ~ tfl Jfi Jj~ / ~ J 
Realise your seU by virtue of casting a real glance 
(within). My friends do not worry at all about his coming 
or not, oh. 

L J J1, ,.; ~;j J1, J. v Yi ( J. v Yi / 

L J J-c; J.f ~' /. I ..::...~ .:;.,lj ~, 
You are the real .md you are the truth. You are neither 
fake nor there is an iota of ,\ COWlterfcit in you, oh. Do 
understand the reality of your essence and attributes . 
Re.ilise yourself from within, oh. 

f uit L J) .I tJ < L ~y J~j .::..~ 
2'-- .) if11 ..J;J1 L.ff .r: ( ...» L ~ LJJ;,, 

Dm,1111-i-KIJ<m•'fi.i 1'0nd, KJfi 146. 
2 lbtd, K.Ui 247. 
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Listen to the Faridi discourse with reflection and 
attentiveness of heart. You are sovereign in both the 
worlds. Why have }'OU forgotten to put your trust in 
Allah, oh? 

And Again: 

J vi J vi v)'r:;: L Jj v· vl 
Why you consider yourself as an individual and a p;n? 
You are the unified and the whole. 

,f. ); ~ J} JL UJ ui 1) a it 
You are the sovereign of t.he paradisal garden. You ~ 
the nightingale and the rose. 

J t:J1 J~ vi it:-· L), J j ,~- L), JI 
:1he _empyrean and the earth belong to you. Your majesty 
JS pnccless. 

J J ~ i.:J/ JlPf t:.-J .1rV J.1IJ ai7-
The Mansurians make strange ecstatic utterance; on th~ 
scaffold. 

~ .:- t:Jf £ iJ.J vi ..:.-Jlf Ji;. i.,.1 
Yo~ ~re the Spirit, Image and \'V'itnessing. Never become 
oblivious of this experiential understanding. 

J- 1;t:-- v._rL· .1;.:1 i; /. if" ~ J 

No one equals you in the terrestrial world in the isthmus 
or in the next world. ' 

I I f • .1 oJY. 4- ,.:, '-t:-- t:-}! 'f-- I~) 1 _ 

E1rid! YolU' friend is with you (even nearer to }'OU than 
you are to your own selQ. There is no point in your being 
wretched in the unwieldy search. 

Love relatio.~hip with God is a possibility envisaged by 
all the great spmtual traditions of the world. The Realitv 
became polarized in the form of the lover and the beloved ~ 
order to make love possible. He says: 

Oi111c111-1-K/111111,!/•1 Fmid, Kafi 76. 

Ktu~-aia Ghulam Farid's Doctrine of Oneness of Being ... 

~ /c }. oJf IJ cf!' 'f

~ J? )} cf~ )} 
The immanence of Love is man.if est everywhere. Glory is 
to Allah, the Glorious. The lover himself has assumed 
the form of the beloved. Glory is to Allah, the Glorious. 
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Both, beauty and love are intimately related in reflecting 
the Inward in the outward. Beauty is understood as the object 
of love. Beauty and love are intimately related. Beauty makes 
love possible and love makes beauty shine forth. It is the 
Infinite, a fundamental aspect of the Real, by virtue of which 
we understand manifestation. All are Names or Attributes 
{ll 111 11l-HJ1Jna). It is in the process of manifestation that 
beauty is concretiz.ed giving rise to its contrast ugliness. In 
fact, ugliness is a transient phenomenon signifying absence of 
beauty. It is a kind of aesthetic privacy lacking true being. He 
says: 

!fAJI i:,/' '-.!/ f 0• IArl ,J" '-'~ ~ ._f 
It is laudation to the conduct of the Beautiful. He 
descends in each form He is love itself at times and at 
times He is Mmif est Beauty. 

I;~ J.1 4- J.. J.1 fi Jlj /" ~ t ~ 
Beauty and ugliness are the manifestations of the 
Essence. The lovely colourless is in each colour. 

c_j ;) #j i.) 4, J~ LS) J;1 ~ 
111.-- v: .,,- .f. ) ) ,J ! cJ. .1 -;-'I cl~ 'f- '";"'r 

The move of the Primordial Beauty is a mystery with 
subtle st}ie and mrnner only one of its kind. He is 

DiJ;<ar.-1-Kl1a1P<Ji.1 Fand, Kafi 154. 
2 I id., Kafi 20: 

Ibid., Kafi 7. 
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himseU the lover and is himseU the rival. He is the 
beloved, who has captivated the whole world. 

iJ f /. J; J: J;{' ,.;l{. ..J/ !,:{I ~y 
The distinction betv.•een beauty and ugliness arises in che 
process of manif estat.ion. Posit }Qur undmtanding on 
Oneness. 

The commitment of love or inwardness is symbolized b·· 
stepping into the stream of love. It is an absolute and 
passionate commitment. He says: 

uiJJ0t.£1 uiJJv.C)'k uiJnk 'kuiJJ~'k 
You are my love. You are my friend. You are my way. 
You are my faith. 

uiJJ0~.P.uiJJ~-,k uiJJl,,JAJ;--uiJ,(1k 
You are my body. You are my Spirit. You are my heart. 
You are the spirit of my life. 

ui J, 0Ui.t-- ui JJ.JIS"/ '-./ JJ ~) )k L 

Farid! If the friend ,1ccepts you, then you are the 
authority and you are the sovereign. 

Otherwise, you are the least, inferior, meanest Jild 
ordin,1ry bereft of re:tl.ity and devoid of possibility. 

There are numerous difficulties on the Path of Lo\'e 
which one encounters in order to be united with the beloved. 
He says: 

''-~; J.1. 1.l:f ;) ~ '-.-~) '-.- ) L)l.P ))) d i 
Here, are the dwellings of the compassionate ones v.ith 
"~dely spn.'ad out thomy shrubs, trees, plants and 
bushes. 

Dm•un-1-1\JJUu•u; a Fond, Kafi 225. 
llJ1d. , Kafi 132. 
I hid. . K af i 171. 
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Love is characterized by anguish and suffering, which 
demonstrate that the polarization between the lover and the 
beloved is provisional and the self wants to re~ide in a unif.ied 
whole (Self). Nothing short of union can satiate the passion 
of love. He says: 

J) ))) 

ii Y' .I L)} J) ,i '-.-J J1) /.' 
The inward excruci,lting pain has highly vexed me. The 
arrov..'S of disunion and separation have ravished my 
heart with anguish. 

\ .,,;, / /(iJ 'f- ,:/" (.)J~ (.)J J) '-/; 7,J' 
• ...£. 51) i< V:: ;:-: 1Jv c.. - v . ' :r 
Love is the delight of the suffering heart. Love is the 
mentor, spiritual master and guide. Love is our spiritual 
te.icher, who has made us realise the whole secret. 

}..; J/}1 

i:.... J _;. (; '-.-YI ~ O~J d 
Love is a novel p,1in with countless inw,1rd afflictions. 
The e}es are flowing with tears and there are fresh 
wounds of the self. 

1•/. (!U J.?. if..j ltJI .::.Y 1)/. L)Yi...; 

i:....J j- J} r,;/) ~J -6 L (iL 
The incongruities of love are very peculiar. My kith ,md 
kin are h.wing brawls witl1 me. My parents and brothers 
thr.ish me. The people of my city have turned into my 
enenues. 

~ ./f 
I 

'} I) 1 J* J).P. J;,L' ..1'1.-- Jlll ..1't-
'-> j': )k '-.-J ~ &' '-.- ) cf d 
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My longing is intricate and the spear of love too is so 
unintelligible. My life is burnt and my hean is ronen. My 
friend has swiftly shot the arrow in my body and soul. 

u.! ~) J)lp u~ tJ~, u17.1 u/ (_i 
"-J // ~ Jj }.; ...;J; u! 
The enticements of my beloved are captivating and its 
expressions are my adversaries. The eyes are magical and 
the vision is capturing. The captivating long hair is a 
chain with ravishing furls. 

UJ tf-: .:;.,;..1 UJ ,Y J.)~ tJ) ~ ~ ~ tJ) .f.::.:::: 
"-J./ r "-J/ ?. ~ } 0~V f] 
My love of Punnal is a constant des ire of him The sand 
of the deadly dcsen is fateful. The flocking sufferings 
impose themselves on me to the utmost extent. 

J~ ( /' UJ (1.11 /. 

"-J ;? g tJ.1( 

Jli) et.; JV. 
£.: J J u) u) 

My nuptial quilt and manress haunt me. The wa~ of 
patience and peace have been forgotten. The severe hits 
of the axe have made hundred thousand deep cuts in 
each and every pore of my being. 

I 

l~J (';;:,' JJ LJl))J kV 1;6 (-; ,; .1:.} 1 _ 

14'.- J ). it) L)k ~/ v- f' f 
Farid! My friend has not corre back to meet me. The p.llns 
have settled in my heart My head, body and soul have been 
burnt. I will take these marks to my grave. 

The human medium is a receptacle for the working ~. 
the D ivine and in consequence human suffering helps in th 
realization of one's possibilities. The alchemy of suffenn: 
turns the base metal into gold. It is by sacrificing one's he~ 
that one gets entry into the corridors of Divinity. He says: 

Di111a11-i-Kba11)(ya Farid, Kafi 240. 

Kh.iwaja Ghulam Farid's Doctrine of Oneness of Being ... 

·~ J .! (-{ 
"-'J1 ...?.!i ~) ).)) 

t!)t- L ft- tJPu 
Farid! I am having constant pain. It wipes out all the sins 
of duality. I have insatiable longing to reach the Gty of 
Love. 
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Suffering deepens the layers of one's individual being for 
completing the process of realization. He says: 

1~ ,:, ;1.1 ( j JI IJ JJ 0 1,C., JIP V 
How could I narrate the state of my heart for there is no 
one to share my secrets? 

(-~, ;.i J, 1.1v ~; / if Jf") ,..;--

,.;Jf (~ i;JI ur (-1 e..~_, ,:, i:/' JI 
There is dust covering on my face and ashes on my head. 
I have lost all my honour and prestige. No one has come 
to share the state of my being. Rather, the world is 
laughing at me. 

ijA} j J1 Yi ,f 
IJ Jy v1 ~h ,:, 

tJA / LJJ1.1, A V' 
tJ.1v (- .11! / v._;:,.) 

The burden of love. has fallen on my head. I have earned 
infamy and notoriety. My whole life has been spent in 
crying. I have found no sign of my destination. 

"-'if f L "-'~} "-'vJ ;:! .1k J) 
IJ J....v. L.:V- .1} .ef-1 - -
My heart groans for my friend. It makes me restless and 
sorrowing. It is suffering and bearing afflictions. It is the 
condition of the one, who is deprived of your love. 

0'~ J,a! Uk~ c:..

IJ J --4' v.i Jj L.J{ 

1 Diwan-1-Kl;awqja Farid, Kafi 28. 
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There are countless therapisrs, who are diagnosing and 
administering medicines as remedial measures. They are 
far from understanding the mystery of my bean's 
malady. There bas not even been an tota of 
improvement in my state. 

hlP>..v ( iJJ! ~ kt,(. / ,:, ~y; j., 

fJ JI' (-lPf )~ 1;/ klJJ.1 t.!Jl{ t.!J~ ~,.. 
My beloved Punnal went away without bidding nr 
farewell. He left me alone and headed towards Kech. My 
sweet heart consciously made me wretched. I concocted 
the story that sleep had befallen me. 

'--.1lj .1U v?. ,~- '--.1~ ,.;lll') ~ iY 

fJ J1 OJ.{. ~ v_Jf. '--.11l Li .1k ~,.. 
0 Llyla! Lis.ten. to the imploring call of your Majnun, 
who is in a distressful state. My lovely friend! Do reveal 
thy self, at least once, by unveiling from the palanquin. 

£,;, .::.Y '--~ vi.?. Lt- v'i f (-.-:; 
/· c . 

l fJ ? L)~ a>~ 7- ci. tJ ,:, J:.} ~fj 
My heart longs for the Ory of Love. The pathwa)S 
leading to it are very hazardous. Farid! There are no 
passages or openings. It is an extremely difficult way. 

Love is a universal passion but its expression has. a deep 
rooted cultural foundation. One has to understand differen! 
cultural expressions of love in the context of tradition:u 
culture and folklore. Poetry divested of its cultural ITl.lml 

loses an essential aspect of meaning enshrined in it. 

The essentiality of love in all its forms is sacredness. The 
Prophet chose the love of prayer, women and perfume. ~ 
love for women and perfume was not profan.e. It .had a s.acrt 

1 
me.ming wherein he transformed all these things mto spm[LJJ 
realities. He says: 

/)111'<m+K/i,1111i.ya Fam/, Kafi 15. 
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1._..;, L A) ;ti J,; . -
It was a deep secret and a great enigma that the Syed 
(Prophet) chose from the world, the love of prayer, 
women and perfume. 
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Love makes everything fall in oblivion. Things and 
e\·ems remain but at the plane of love they lose their ordinary 
meanings. All things and events-- inward and outwa~--- have 
existence but, in a certain sense, they have no inherent 
meanings . Meanings go on fluctuating in reference to the 
percipient or recipient. If the all- embracing and all 
encompassing objective is to seek the beloved for the sake of 
the beloved, then all meanings undergo change. One becomes 
forgedul of everything except the beloved. This is called c_he 
cognitive aspect of love. All those people who are placed outside 
tills situation of love consider the lovers as mad. They call them 
crazy from their own relative position. They are not placed at that 
pedestal to see for themselves the ultimate nature of things and 
events. Instead of raising themselves up they tend to drag down 
the elevated souls. 1his is the price visionaries have to pay for 
..,,ciking before time. They even go be]Dnd the moral categories of 
good and bad for they transcend manifestation and are 
connected with the Source. The reality of anguish and 
suffering helps the lover to keep tracks on the road to love. 
Love imparts an understanding, which is otherwise not possible. It 
is not a rreaningless suffering but a meaningful one. If the beloved 
appli!d balm to the >munded heart of the lover prematurely then the 
higher possibilities would just cease to fnx:rify. It is the intensity of 
b-e suffering that ripens the heart. A 'kind- hearted' beloved cannot 
unfoH the drarm of love in its highest form However, the beloved 
makes these sufferings bear for there is a connectivity that 
gn·es meaning to such ordeals. 

1 Diwft-1-Khawa;a Fond, Kafi 24. 
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A m?dem ~ominant trend to reduce religion to a mere 
set of beliefs, philosophy, morals, rituals or actions misses the 
essence of religion, which is spiritual in form and content 
Love ~akes cl:~ religio~ ~f the heart to the heart of religion. 
L~ve is c~&nmve and it IS ~ot a mere passion. It is a feeling 
with cogruuve content. Reality has many layers and its deeper 
layers are only. amenable ~o love. Love gives us a special 
kno~edge which otherwise remains opaque to hUI1l.lll 
consc~OLISness . No degree of conceptual knowledge can know 
God m fullness. It is existential knowledge realizable in the 
state .of love alone which imparts real knowledge of God. 
~od ~s no.t merelr an object. He has to be really understood 
m a situation of lived participation which is truly possible in 
the state of love. This is relevant both to God and His 
creation. Human beings can also be understood in a better 
way in a state of love than otherwise. 

It is in the company of one's spiritual master that one 
not . only learns the complete lessons of esoterism but also 
realizes them. Metaphysical realization leads to the cessarion 
of one's individuality and the Spirit or Reality funcriolll 
through the human medium. The Freedom itself is witbouc 
limits and .o.ne tastes real freedom by ceasing to be. The role 
of the spm°:1al master or Murshid is very crucial in this 
respect. Reality teaches respect whereas spirituality brews 
re~erence . Islamic intellectuality in its aspect of spiritualicy 
bnngs to the forefront the reality of reverence. Reverence ~ l 
mode intimately linked with Sufism. The love and reverence 
~f one's. spiritual. elders is so rampant in the mystic way of 
life. It IS ess.entta~y the reverence of the Reality, whic~ 
perfectly manifests m a human medium that is in the mirror 
of tI:e heart .. Reality is manifest in every medium but those 
med~ums which are pure in heart provide an occasion to the 
Reality to. manife~t. itself in relative fullness. It is spirinul 
contact w_ith a spmtual person, which opens up the inward 
eY:. Blessm~s .flo_w from him and they encompass the "'-hole 
bemg both m Its mward and outward aspects. It is 'baruk..Jb' or 
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blessing "\\-Wch flows in the veins of spiritual person and 
uansforms the other according to the spiritual receptivity of 
the recipient. It is love of the holy man which works wonders 
in spiritual life. It is the insatiable love for the spiritual person 
v.hich works as alchemy. Reverence is an act which places the 
reverend at a vertical dimension and it manifests spiritual 'adal/ 
er courtesy which opens up gates of knowledge and being. The 
lll)Stic literature of mankind stands as an ample testimony to the 
f.ict that the blessed door is narrower than the e}'{! of a needle 
md .only one in a state of true humility or ontological 
D?~gness can enter it. The spirinial master guides the 
d1Sc1ple on the road to love. The allegiance to the spiritual master 
!us to be total It is the blessing of Allah to get such a rrencor. One 
m rstands the 111)'Stery of love and whole esoterisrn at his hands. 
The nO\i:e has to discipline his self in order to realize the reality of 
Sdf (Re-ality3. Khawaja Ghulam Farid says: 

Lt: ~ '-- ){ L J 
Li.if J Yi (Z.., J J1.), 

~y spiritual master corrununicated to me esoterism in 
fullness. He m.1de my reason, reflection and entire 
und~rstan_ding dwindle into insignificance. He taught me 
sobnety 111 dnmkcnness. He enlightened me on the 
ascending stages of spiritual journey. 

J( ~)~ ,y ;; JlJ.' /) LIY ) --(. 
My perfect spiritual master, an adept in esoterism, 
secretly gave me a clue to the mystery. 

!J lj J'lj .....6~ J~ J ~ T- ~j i11 ~' 
Farid! The Face of Allah is Permanent. All else is 
annihilating, dying and ephemeral. 

, 
LI{' ) 

1 D11Nn-i-Khuw<Jjt1 I't1nd, Kafi 2. 
2 lbr!J., Kafi 72. 
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E1khruddin made me realise all the deeper m}~teries of 
the way of ontological nothingness. 

tL L) .I ,f-; ~ J j) UJ ((;,. ~ 
He made me fully understand the states and stations of 

the soul and the ensuing contractions and expansions. 

Fakhr Jehan made me realise a metaphysical tradition. 
The terrestrial became celestial and darkness turned into 
lighting upon light. 

hi 0V J Ulf. } LI IJJ IJ 
' - ) I _;J,) 

1u ; Jn~ ~L;J (. h~ J) -:J f rJ 
It was the dawning of eternal bliss that Fakhr Jehan laid 
bare the principles of gnosis. The harmonious 
disposition of Farid understood the language of birds. 

JJJ r (J (J L)}J- L J y \:[..JI } 
My each breath enuts smoke in fondness of S'\\-eet 
Fakharuddin. 

4
J .r.t !f. r. ~ h.ri J"IP uf d u' 

Farid attained union (idemi~ by ceasing to be. 

LIP.~~,;;:./ '2 ~ Llf J' JG:? ._;;: 
~)Jj L ,~) ,;/ ,.f ~ 

The illwnination of realities is hardly possible unless the 
spiritual master casts his glance. All else is absolute 
falsehood, deception and illusion. 

Di11Jt111-i-Khu11'"!" Ft1rid, Kafi 218. 
Ibid., K.ifi 57. 
Ibid .. Kafi 119. 
lbirl. , Kafi 32. 
Ibid., Kafi SO. 
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( ( -_;,. • .:;; L LI J 
% ..;:.,~ L) v --:-"! l.}lf.. ~I _; V-
Who found the taste of the enthusiasm of love except 
those who are conscious of their ontological 
nothingness? 

c_;f VJ) IJ ...:;./JI ,Ji c_); C:_ ,.f &,J C:_ ,.f 
I 

: .:,;.)llJ OJ .I J L)l,C:: d. ..::.f'/. 
We witnessed .the Realicy in all things. We narrated the 
doctrine of Oneness of being by drinking the wine of 
unity in the blissful company of mystics. 

v. J) L jv hli'} ;t ,Jr..;. ~ 
f ~ J;:) (-1 u1.o' ;~ J} 
The moment drunkenness manifested its prideful style 
(the reality of things became manifes.t), nu?ity stamped 
its reality. The saintly attire was tom mto bits. We wore 
the robe of the inebriates. 

..::/ tJ, ~ .:;,/ Jl 

I ..=.>IJ ~ url JI' 
..::/ 1Y ))) ul u1p ))) 
L)I~ Uh_)-1 ~J ~J 

The pain of the compassionate ones may remain intact. 
They may carry the burden ?f ~ove and l.0:1d of reproach. 
The pains are steadily intensif ymg. I sacrifice all my peace 
in their honour. 

Li, ,p. UhJA Uh..J) L,i / if ~j ~ 
1/ ~y J) cf' /-; u1;::r J u~ e-

Farid! Beauty has ransacked many a home. There are 
numerous Sassis and countless Heers, who are 
wandering, wretchedly in forests and marshes. Do hereby 
"-itness the intensity of love. 

~~ u~ f Lr ?. ,,ft; ,; LJ JJ 0~ 
l)l .....Jlv J7 Jlf _; ~Lii A IJ Jlf. .q. . . . 

1 D1wJ11-i-K.hawqja Farid, Kafi 149. 
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Bow )Uur head at the feet of your Master. Cany out his 
commands wholeheartedly. Bear the onerous obligation 
of spirirudl struggle. The meaning of this quest lies in 
achieving perfect proximity. 

if f ~ (,; y. ,:, 

to) IJ ~I )L J J. 
~ ~ IJ /!: f l 
LJ b l-PZ 01.f Y: /. 
.r. - • 

Be a true disciple of your spirirual Master. Do not 
become frail by faltering your steps. The cauldron of love 
is ablaze. Get burned in it completely by raising the cry. I 
am Truth. 

The spiritual master is also a spiritual therapist and he knows 
the states of the soul and their sickness and he knows the an of 
healing. He transforms sensuality into spirituality. He says: 

._;u, J..,?' ,:, vtL { ._;~ Ji '7- ~ ~ 
id JlP r ulP;; 

O' seeker! Do not fall in despair even when sensuality has 
overpowered }UU. The cup bearer is a special therapist. 

The stage of realization leads to a direct contact "-1th 
Reality. Man realizes the cosmic purpose for which he was 
created. He says: 

JI / .~ ,:, Jj h-11 J.rr if· I) t.f.. ~ 
Now, I have become Ranjhan. The polarization has been 
withdrawn (by the Self). 

J,.- J &: JI J~ ~ JY ~ ...!- ~ 
My hean ultimately became the same {united) with 
whom it cultivated love. 

J,/ ~ if &, J:: ...f ~ ~ 4 
Heer, the daughter of Oioochak, reached such {sublime) 
heights. 

DiiPa11-1-K/1owqja Pond, Kafi 20. 
1 Ibid., Kafi 24. 
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Jij 01) LJ! / fe /- 1,r.:r L)J ;::' 

If you sacrifice yourself for the sake of love, then you 
will also be rransformed from Heer to a diamond (will 
become priceless by the process of alchemY}. 

J.r. ~ (/ J;,i Li;:! ))) ) ti ~ 
I had to be.ir pains and adversities in the early phases but 
at last my efforts fructified to my heart's content. 

j~ )~ l:)v. Ut)~ ,:, if v,l-11 J~ 
It is commendable that }UU did not lose your heart in 
spite of bearing such pressures. 

j,,. L1 ui ~J <z,, L-J .:...! ~ J/?. 
I 

The one ·who dies before dying in the tradition of love 
(succeeds). 

Jy ._[., )Y (~ J j if if..l,f Ji.; ~ 
The person anains happiness by being in the nuptial bed 
with his beloved. 

Jf') l.)J J,) ,): L if- L-J t i J~ Jt 
They cleanse themselves of the dust of multiplicity by 
virrue of "I am the Truth." 

j,1 ,.:, Ji ,:, tf o) i./.. ._f <z,, ~ L-)v 

I remained solely in the world without othe~ess. 

1J.f' ,J )I) L-1 ,f- ~ ~j )? l/ 
Farid! He always remained a victor who found this secret 
(realised his self inf ullness). 
Islamic Spirituality enlightens us on . the. voyage of. the 

self to the Self. It is an inner journey which is charactenzed 
by different states and stations. The individual realization 
maintains man-God polarity whereas universal or 
metaphysical realization cranscends this polarization. It is a 

1 D111an-1-K/1t1waja Fand, Kafi 268 . 
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higher spiritual experience which leads to complete identity of 
knowing and being. It is the realization of Knowledge itself. 

The human over lay is completely transformed at the 
stage of metaphysical realization. The Reality expresses itself 
through the human medium. Khawaja Ghulam Farid tries co 
give an inkling of this station in these verses: 

(.) 11 ,.; ..:.-J ~ ,,. / ~ Jt-> } ..::./ 
' -

My heart is engrossed within imagination. I cannot bear 
any differentiation. 

U?. 7- ,.f,.; '!- Jlf L 7- Jt...>, ~ J~ '-' 
My imagination is an immanent union. It is perfection 
and not 1W1acy. 

f.j .../( y! y 

L)J/. (J ,.f ij I..::/ j u:i ~ ~ J; -; 
I have openly witnessed the Supreme Principle in every 
nook and corner. The witnessing is so glaringly evident 
that I cannot disengage myself even for a moment. 

tJi;i 4- y Yl ~ 0D ?. U~ u y r.:/. ti u(. .?. 

u/ v I ":fr .:;-.1 J1 L)IJJ ~; ( j J ( ' oY 
The spatial rwned spaceless. The sign turned without a 
sign. The names and customs of the ages have left me 
forlorn. My Allah! What should I call myself? 

~ l:Jl.-a' J ,.; ~ 0lr. ,.; ~ 0V ,.; .:::.. cJll' :, 
' - ' - ' ' ' .. 
uf u'? Jr. uJ; u~ 7 0f ,.; ( --t-1 ~1 :-

There is neither openness nor hiddenness. There is 
neither speech nor a thought. My body has neither 
remained nor the life-impulse. How can I blame my 
sense and sensibility? 

ti lii ~ (ii i;i ,.f . ' . 
(.)Yl L (.)~ £-u~ L JI £-

b, ~I i/ JJ ,./ y 

ti y.. ;:Ii l). 
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There is double reflection. 'Fana' (extinction) is 'baqa' 
(subsistence) and 'baqa' (subsistence) is 'fana' 
(extinction). There is solely the ultimate, without any 
question of that and you (otherness)? 

i.;fi ..::.-i.P ~) 1,; ~jf. d' ..::.-tfv- ~) .1Y- J..Ji. 
;r '-JtJ?.ctJ?.'-JtJr d' .::.-if. '-J (' ({ 

There are percussions and spiritual impositions at times 
and at times there are drives and antinomian utterances. 
There are so many types of prmling leading to 
meaningless discourse. 

JP l:.,. ii...( i.Ji tY ~,/ ,.; (.)JP ;:J u Yl "~j" (f i}1 

IL) i )l) j -=-~ '":?- (.)JP p ift if y; u"' L 
Farid! Lust h.:is . b~e~ uprooted. I have become 
incapacitated as a straw. You should be quiet for there 
will be tumult in determining, who absolutely merits or 
who does not merit. 

,jj J} J.. ijJ} i.0 ._/:- J ) J,J .1 fi r.;fil 
The Qalandars, day and night, are themselves drowned in 
their own selves. 

JJ -o f ; l ,.; J11J J) ..::.-~ ( rP ,.; ~~ 

J / J. ..:-.JP, 0~ ....( JJ ..::..-~ ..::.- tj ,.; ..::..f~ 
They transcend fasting and prayer. They have no wish ;f 
the pilgrimage and alms giving. They have no keenness 
of essence and arrributes. They simply yearn for the 
Majestic One. 

UJ J!J::' J o~ J) ,.; t)J J~ L ..iC .....Jb ,.; 
I 

..£ L ~ (JI ,.; ,_/. J{ t)J J~ J 1~ 0 
They have no craving of dominion and wealth. They 
have no concern with rank and dignity. They are 
enraprured in contemplating Divinity. Their eyes don't 
cast a glance on the human sphere. 

D11varr-1.Kf"'11-.!Jii Fund, Kafi 103. 
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d' J; ~)) ?. L; 
-(,.;, 0.1 d'.1 .:/l... d' J{/ '--) 11/1 

They rerruin composed, in spite of being heavily drunk 
and animated. They are the coverings of the ffi)Steries. 
They remain quiet and do not prattle. 

~; L...Ri.1 OJ .1} /i d' r.)JY L I ;j )j 
They are themselves lovers and beloveds. They are 
themselves vanguards and rearguards. They are themselves 
pearls and caskers. They remain serene in all situations. 

d' (?'° LI 0Jf d' (,UV L I i:f" 
1....cl ,f OJ J) ,.;, L....J'.1 di (JP)( ..::;J (. 
They are themselves modest and oppressed. They are 
themselves sad and melancholy. They are perpetually in a 
state of annihilation. They do not nurture any urge in 
their hearrs. 

0) •. :.A.I o...y~ L J 
The one who unravels the ID)'Stery of the beloved does 
remain in the state of witnessing day and night. 

rJJ 0./: ,.;, ._tr ,.;, rjJ 0i1 l)~I ~ vi' 
J J ..jJ t-.1 ...::..---" .;:,.;. rjJ 0?.. Lu» "',,v ~ . . . 
Here, there is no scope of opium, hemp or elecnury. 
They keep a track of the Unique. They are enraptured 
without wine. 

d J~ iA; V' .{. d J~ (.)(} '--..VJ ,I 

if, J~ ~ J~ d Jk> Jj c)t /. 
They remain and dwell with the people but are essentially 
free from the worldly strings (worldliness). They are 
drowned in imagination at every moment. They remain 
commined in sleep and remain absorbed, while awake. 

Diwa11-i-Khmvqja Parid, Kafi 64. 
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~ _ .1~ (~ ...::..---" / d' JJ) ui rJ)} ui ); 
/ L.ff u_;;, J,1 di .1? j.!< t-J Cf 
They are beyond themselves and ego hood. They are 
enraptured in Divine illurnin.1tions. They are permanently 
in the fold of Divine Presence. The worldly activity is for 
them a persona. 

t-J J v.J' t-J J1; Jf t-J J~ L J ~ Ji 
i:f 1 ,: ....( utf .f f '--) J!v L .If J J,i df 
They are not anached to property, dominion and wealth. 
They are neither attached to a wife nor to children. They 
belong to rnscing, inspiration, and a m~tic state. They 
thrust aside all doubts and rem.1in meditative. 

61 / (.)) / ,f :!_ lP) IJ / J '--J / 

191 

0.f (.)}~ JY Y IP! 0L ti .f Yi 

They witness the real m~tery by sacrificing their head. 
They save their head from ordinary death. They attain 
subsistence by annihilating themselves. They reap 
countless benefits from one loss. 

L...J /Vi! ~r\ ~J.I p '--' /l-r if.., '--7) &J 
cl- ~ "'z ~~ '--J ./~ ~ o.J~ 
They go and dwell in the nuptial city. They enjoy the 
destined forms of peace. Their twelve months are the 
season of spring. They sit, while mounting on the nuptial 
bed in the state of fulfilment. 

V,- ..;_,,> IA- ~~ if} ~ ~~ 1P tY ~ 
ll:f. ~j ~j JR;./ ~ J~1 j ,J 
The one who finds the beloved in his heart, it leads to 
the effacement of all his sufferings and sins. Farid 
remains without individuality by subsisting in the 
everlasting one (non duali~. 

I DtuNm-i-Khawqja Farid, Kafi 100. 
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The doctrine of Oneness of Being (wahd.it al-1wef11.~ is 
relevant in the contemporary times for it is in the light of 
metaphysics and tradition that the contemporary man can £ind 
his way. The doctrine builds a real cosmic unity by understanding 
multiplicity as manifestation of unity. It integrates metaphyso. 
cosmology, tradition and symbolism It provides metaph)sical 
basis for the unity of sciences and the unity of mankind. It has the 
spiritual capacity to go beyond the narrow circuits of hllffilil 
psyche to the universal realm of Spirit thereby integrating the 
fragmented self of the modem man. It is vital enough to 
bring in the dimension of transcendence and verticality in the 
world of finitude and horizontality. 

The timely intervention of the tradition can check the 
modem tendency of the religion to become handmaid of 
science and philosophy. It can help in the integration of 
contemplation and action. It can bring an inward change in 
the absence of which an outward change is neither real nor 
durable. The Sufi tradition is committed to reality and truth. 
It symbolizes universal love, peace and harmony. Strictly 
speaking, within the ambit of tradition there can be no clash 
of civilizations unless the civilizations cease to be civilizations 
and become sensate cultures and in that case power shall get 
divorced from vis ion resulting in the end of civilization. 

The future of every great tradition of the world shall lie 
in reforming itself from within, in the light of its o"n 
primordial ideals, and its readiness to create sacred l.ink.iges 
with different civilizations of the world . Doubtlessly, the 
traditional societies are facing complex problems in meeting 
the diversified challenges of modernism The situation is 
becoming more difficult for the light within the traditions 
seems to be flickering out. But its votaries need to realiz.e dut 
even the feeble light of a given tradition is still light and needs 
to be increased. The Sufi tradition stands for light upon light. 

IQBAL AND KHA\X!AJA GHULAMFARID 
ON 

* MAN-GOD POLARITY 

A llama Muhammad Iqbal {1877-1938) and Khawaja Ghul.im 
I1Farid (1845-1901) are two great representatives of the 
ls~mic heritage. Iqbal builds his religious metaphysics by 
:aking fundamental inspiration from Jalaluddin Rumi {1107-
ITJ whom he openly acknowledges as his spiritual guide. 
He says: 

"'Y' ,;l/f .;;...! / ? J (v ,(:: ~ ; (1j ./. ;~ 

Jf ;/J ~ ~~ (A) )I J) /i I,; Ji.; Ju ,(:: 
r-,-K ud1 {1915) 

.. Inspired by the genius of the M1Stcr of Rum, 
I rehear..e the se.1lc<l book of secret lore. 

l11e Mister of Rum u-.111smutc<l my earth to gold 
And set my .1shes ,Jhmc".2 

)~ ./. J,;:; J J/ / )I) ...!~ I Jn y / 
.,,.,. \/u,/ir· 7 ( 1923) 

~Spiritu,ll Master Rumi., the S<tgc of holy origin, 
opened the secret of llf e and <lc,nh to ~ " 4 

Rtproduced from the author's book: 01111,11.1i1111J fl/ J\J1a11•,9i1 Farid:, 
' le1<1f>!:rr.· . , Sar.iiki Adbi Bo.ird, Multan, 1998. . 
!qh . .11. quoted (''ith u.imlations of Jiff cn:m schol.m) in Dr. N.1zir 
Q~cr·~ Book: lvw11 '.1 /,,,pa.l "'I lqh.11'.1 /{, 11i,:1111.1 Thl//tglit, Published by 
Iqbal Acadcmv of Paklmn, Lihorc 1989, Rcprinc. 
I :f. • 

I d. 
I . 
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1(} (J JJ.J ,i;= ~ f 
"7.11/mr-i-. !Jt1111 (1927) 

"Have a spark from my innermost heart, 
For my heart is as fiery as Rumi's"2 

~t.:: .Ni v.Y.. oP j '' ~ . . . . 
r.),;./ JJ/ J!hl/ )) 
)~} Jl -=..-r , ._j/ LlPk. 

';:$:'.'f (;)w )y ~ ( 

".Javid 1\amt1 (1932) 

"':"'C;i J 

"And like the sw1 w,1s his clear countenance 
And age, in him, did scintillate like youth, 
His figure gleamed with godly light that lent 
Him bliss and grace. The secrets of this life 

JI 

Hung on his lips and burst the bounds of word 
And sound. The words he spoke were crystal clear 
With learning full and inw.ud light"4 

. ~ . , ._n 

p ./1' ;"I (pi ::f r r (J) ,(:: 

/>11.s (./ieh Bllitl Kart! ( 19 36) . . 
"I haw learnt the subtleties from Pu- Rwru 

I have burnt my-self in his letters."6 

7.:;_/t_!J))( .J:.J( /<:),(:: ; _ L)J.l'~~\Y-(~ f .,::...-1..:)• 

".\111.-'!ftr ( 1936) . 
"It is time that I reopen the cavern of Runu: 

Iqbal, quoted (with U":lnslations of diff erem scholars) in ~rid 
QJ~er's Book: R.111111 j /111pu.t 011 lqblll's Rrhs,1011~· T/.1111gfll, Publis. 
Iqbal Academy of Pakistan, Lahore 1989, Repnm. 
!bu/. 
Ibid. 
1/)1(/. 
lhid. 

(, ibid. 
Jbul. 
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The sheikhs of the K,1'aba are lying dnmk m the 
c~urt)~m:I of the church."1 

Khawaja Ghulam Farid, on the other hand, commits to 
:he trJditiona] metaphysics of Islam by mainly accepting the 
coccrinal formulations of metaphysical and traditiona l Lrnths 
is realized by a number of Sufis including Bayazid Bist.uni 
d.260-874), Mansur Hallaj (858-922), Ibn Arabi (1165-1240) 
md h!S O\vn spiritual master Khaw.1j.i Ghulam F.1khrnddin 
d.1288- 1871). He pays horruge to these saints in the 
following lines: 

. , - .. [ ("' .. ~~ 
'...d 1,pvJ /' !D .1 ~ v' 
Le.1rn the Mansuri,rn tr.1dition and its re,tlisation. Now, 
shelve '1'.u11:;:_' '/\.,111,ftm' (books of jurisprudence). 

~) j) Jt:-1 d' ..» 4-- '-kl d r.)~, [.l. 

1.1yY' L J/1 d-' 
The clerics seem h.1rdcncd adversaries. Undoubtedly, 
Ibn' Arnbi .md Mansur in1pan bean-knowledge. 

~L£ 1 i:.£) 1;1,,- ~ LlPf ,:, .i;;-, '-J L.1; 

.1r) 1) J/r d-' 
The sem1ons of the clerics do not touch us. Undoubtedly, 
our committed w.1y is the tradition of lbn' Arabi. 

lqb.il, quoted (with translations of diff crent scholars) in Dr. N.izir 
Q.iiser's Book: Rlw11 's ltnf'lld 011 lqha/j Rdig1011.r 11101(~/11, Published by 
Iqbal Academy of Pakistan, Lahore 1989, Reprint. 
D11Pi111,1-Kl1J1. "'" l·oml, Kafi 119. 
Ibid, Kafi 50. 
Ibid., K.J1 37. 
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The entr,mced lover exists beyond disd.lin. S.l}~ 'Glory to 
me' and become Bistami. Say: 'I ,1m the Truth' mJ 
become Mmsur. 

t j l....- J.r"'t ,;,; 1'1 ~ ..:;) 1'1 UJ ~/ ' v~' 
Shelve jurisprudence, principles and issues. Renuin 
conmune<l co the tradition of Ibn Arabi. 

J~;I ~I r- L- L)~ } Y/ 
F.lkhr-i-Jeh.rn, my spiritual m.lster, h,\s pontific.ned 
(solemnly <lccbred). 

.:::..... 
' Ibn 'Ar.lbi, the gnostic, is our M.lster. 

..:;) J; UJ J_lt (;/.I 

' (;) ~ } t ~,., 
4-Y (- I 

\fl 

Lc.lrn the lesson of wuty and leave craving of otherness. 
Be in the trJcks of Ibn' Arabi. The m,\jestic F.lkhr Jehan 
advises so. 
His fore most disciple Maulana Ruknuddin, \\TIO 

recorded the proceedings of his doctrinal siuings O\'er a 
period of time, says: "In the eye of Hazrat (Kh.iw.ij.i Ghu\Jrr 
Fa1id), Sheikh Mmsur is the Man of God and the Irrum. f 
the Righteous ..... . We servants know full well .th.it Sheikh 
Mrnsur, Sheikh Muhyuddin Ibn Arabi .ind Sheikh B.iy.izid 
Bistami are considered by Hazrat (Khawaja Ghulam F.ind .15 

lmuns of '/ 11qr' (Povert)1 and 'Tc11iqah' (Sufism). There .ire 
numerous 'K11ji/ in his 'Dilvmt' in which he acknowled~e, 
them .is his Masters and has followed their Wal.' 

/), 1• 111-t 1\./1,1111,11:1 Fan,/, K.lfi 72. 
lb L K.,fi 29. 
lfnd, K.,fi 134. 
Ruknuddin, ldurc1t+/.,md1: .\laqal>m 11/ .\l.i,,1!11 (Doctrinal Snur.~' 
I I.izr,lt Kh,\w.ljJ Ghulam Farid) transbted by DptJu1 \\'Jh1J Bil-:s 
SJy,ll, Sufi Found.nion Bahawalpur 1979. Trans!Jtion is mr own. 
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Both Iqbal and Khawaja Ghulam Farid believe in man
God polarity but with this essential difference that for Iqbal 
tllli pol.uity is absolute, final and categorical whereas for 
Kh.iwaja Ghulam Farid it is essentially relative, provisional 
;..":d hypothetical and is ultimately transcended by virtue of 
:.'It Self, the Intellect or the Spirit, which is identical with the 
D1nne Essence. Here, lies the essential difference between 
religious metaphysics and the intellectual one. The former 
!Unds for individuality, limitedness and duality whereas the 
hner is essentially characterized by universality, unlimitedness 
md nonduality. 

Iqbal builds his religious metaphysics on the subject and 
obte~ s~~cture of reality. His theory of knowledge ernbr.lces 
t'ie tnplic1ty of sense perception, reason and intuition within 
rhe framework of individualistic experience. The distinction 
btrween subject and object subsists at each level of 
e.~rie.nce including the mystical one. Mystic experience 
rnunLUns this subtle distinction, which is understood in the 
~uage of religion as a pol.i1ization between man and God. 
The polarization ,llluded to is man if est in the following rn.iin 
characteristics of religious experience as presented by Iqbal: 

!. ~1ystic experience is immediate like other levels of 
human experience. Its interpretation gives us knowledge 
of God. "The inunediacy of mystic experience simply 
~ans that we know God just as we know other objects. 
God is not a mathematical entity or a system of concepts 
mutually related to one another and having no reference 
to experience." 1 

~1ystic experience is characterized by unanalysable 
v.noleness. "The mystic state brings us into contact with 
rh.e total passage of Reality in which all the diverse 
sumuli merge into one another and form a single 

Iqb~ Muhamrrud, T/i. Rt.0111/mcl/011 '!f /ltli.g,1ow Tho1{gb1 i11 frla111. EdiLed 
a:id Annotated by M. Saeed Sheikh, lnsticule of Islamic G.Jture Oub 
Rmd, Lahore - 1986. 
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un.rnalysable unity in which the ordinary distinction of 
subject and object does not exist." 1 

The private personality of the mystic, in state of mysri: 
experience, is neither obliterated nor pern:i~entl) 
suppressed. "The mystic state is a moment of mu~te 
association with a unique Other Sell, transcending. 
encompassing, and momentarily suppressing the prin~ 
personality of the subject of experience." 1 The truth of~ 
intinute associ.J.tion is the element of response, which 
essemi.J.lly posits "the presence of a conscious self." ' 

4. Mystic experience by virtue o_f being ~irect is 

inconununicable but the interpretation put on it can l-c 
conveyed in the form of propositions. 

5. The mystic, in the ultimate an.1lysis, rema_in~ linke_d \\~~ 
serial time. "The mystic's intimate assoc1atto_n \\1th we 

eternal which gives him a sense of the un:eality ?f s~n.il 
time does not mean a complete break with sen.il _c~ 
The mystic state in respect of its uniqueness remuns Ill 
some way related to conunon expe1ience. This is clear 
from the fact that the mystic srnte soon fades awr 
though it leaves a deep sense of authority after it Ii.is 
passed awJy. Both the mystic and the prophet return tJ 

the normal levels of experience."4 

Iqb.il consistently maintains that sense-perception needi 
. f h . rd !~ to be supplemented by the percepaon o eart m o :r 

have .i tornl vision of Re.ility. "In the interests of secunng 2 

complete vision of Re.i.lity, therefore, sense-perception rn~· 
be supplemented by the perception of wh.it ~e qur;... 
describes as ' Falf(f or 'Q11/b', i.e. heart ... The 'heart' is a kind · 

E~· i 
Igbal, Muhamm.1d, The H.L1omlm•lio11 o/ R~!tg1ow Tlio11ght _in 1.r:air.. ~ 
.rn<l Annotated by M S.iccd Sheikh, Insrnutc of Islanuc Gilture 
Road, L.ihore - 1986. 
Jim/. 
I/ml. 
I bid. 
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L".ncr inruition o r insight which, in the beautiful words of 
Rumi. f1:eds on the rays of che sun .rnd brings us into contact 
with aspects of Reality ocher rh.rn those open to sense
?!rct'ption. It is, Jccording to che Qur'.i.n, something which 
'sets' md its reports, if properly interpreted are never false. 
We must not, however, regard it as a mysterious special 
faci;!t)~ it is rather a mode of dealing with Re.ility in which 
sellSJtion. in the physiological sense of the word, does not 
ra) my p.irt. Yet the vista of expe rience thus opened to us is 
lS rul .inJ concrete as any other experience" .1 

Iqbal considers man as self, ego, '111(/? or soul. Both 
· liqi ' (selQ and '_,, !/aq' (cosmos) are sources of knowledge. 
·God reYeals His signs in inner as well as outer experience, 
~::d it is the duty of man to judge the knowledge - yielding 
cap.icity of all aspects of experience" .1 In other words, "One 
~idirect way of establishing connections with the reality th.i.t 
confr ms us is reflective obserntion and control of its 
S}mbols .is they reveal themselves to sense-perception, the 
ether way is direct association with the reality as it reveals 
!tse~ \\ithin" .\ Here, conscious experience is the roy.i.I road to 
Reality. "Now my perception of things th.u confront me is 
superficial and external; but my perception of my own self is 
i:uemal, intimate and profound. It follows, therefore, that 
conscious experience is that privileged case of existence in 
ihich we are in absolute contact with Reality and an analysis 
d this privileged c.i.se is likely to throw a fl ood of light on 
the ultirn.ite meaning of existence". 4 Both efficient and 
lppreciJ.tive aspects of the ego are oriented towards 
CCnscious existence which me.i.ns life in time. Human "self in 
is inner life moves from the centre ... outwards... on its 
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efficient side it enters into relu.ion with wh.lt we call the woitl 
of space ... The self here lives outside itself as it ·were and, "-!* 
retaining its unity as .l totality, dlscloses itself as nothing rmre thm 
a series of specific and consequently nu~rable states ... The wiit) 
of the appreciative ego is like the unity of the te1m in which ill 
experiences of its individual .mcesrors exist, not as .1 plurality, tu 
as a unity in v.ih.ich every experience permeates the whole. Tuer~ 
is no numeric.ii distinctness of states in the totality of the ego. 
the multiplicity of whose elements is, unlike that of the 
efficient self wholly qualit.nive" .' 

The levels of experience are understood in reference to 
the dynamism of human thought. "In its deeper mo\'e~n•, 
however, thought is capable of reaching an imminent Infmi:e 
in whose self-unfolding movemem the various finite concepts 
are merely moments. In its essential nature, then, thought is 
not st..itic; it is d)'lumic .rnd unfolds its intem.ll infinitude in 
time like the seed which, from the very beginning, c.uries 
within itself the org..in ic unity of the tree as a present fact ... It 
is in fact the presence of the total Infinite in the moventenMf 
knowledge that nlJ.kes finite thinking possible. It is a mi.st.& 
to regard thought JS inconclusive, for it too, in its own way, is 

a greeting of the finite with the infinite" .2 Also, one finds nc 
cleavage between thought and intuition. "They spring up 
from the same root and complement each other."l "Thought 
therefore, in its true nature, is identical with life" .4 

Iqb.ll believes in the individu.11.ity and uniqueness of nJ.lli, 
Hum.in ego is real and its reality cannot be denied. ~The 
finite centre of experience, therefore, is real, even though its 
reality is too profound to be imellectuJlized ... The ego rew.!ls 
itself as a unity of what we call mental states ... True tint-
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duration belongs to the ego alone... Another important 
ch.iracteriscic of the unity of the ego is its essential privacy 
which reveals the uniqueness of every ego".1 Iqbal rejects the 
theological view of considering the ego as "a simple 
indivisible and immutable soul substance, entirely dif fcrent 
from the group of our mental states and unaffected by the 
p.tssage of cime''.1 He states that "our conscious experience 
c.m gi\·e us no clue to the ego regarded as a soul substance; 
for by hypothesis the soul-substance does not reveal itself in 
e:q)erience ... the interpretation of our conscious experience is 
the only road by which we can reach the ego, if at all".' 

Iqbal considers the ego as a directive energy which "is 
formed and disciplined by its own experience."4 He quotes 
the Qur'anic verse in this context: 

''And they ask thee of the soul. Say the soul proceedeth 
from my Lord's '/ l111r' (command) but of knowledge, only a 
little to you is given" (17: 85).5 His expbnation of the verse is 
as follows: "The verse quoted above means that the essential 
nature of the soul is directive, as it proceeds from the 
directive energy of God; though we do not know how Divine 
'/11, r' functions as ego-unites. The personal pronoun used in 
the expression Rabbi (My Lord) throws further light on the 
nature and behaviour of the ego. It is meant to suggest that 
the soul must be taken as something individual and specific, 
>1.ith all the variations in the range, balance, and effectiveness 
of its unity ... Thus my real personality is not a thing, it is an 
act.. .. My whole reality lies in my directive attitude."h 

1 Iqbal, Muhammad, The lvaJ11.1lmdum 1if' Relt~11111s Tlio11ght i11 /Jlu111. Edited 
.md Annotated by M. Saeed Sheikh, Institute of Islamic Culture Oub 
Ro.id, Lahore, 1986. 
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In the divine scheme of things, ego occupies .i 

prominent place. "The degree of reality varies with the degree 
of the feeling of egohood. The nature of the ego is such that. 
inspite of its capacity to respond to other egos, it is self· 
centered and possesses a private circuit of individualit:r 
excluding all egos other than itseU. In this alone consists its 
reality as an ego. Man, therefore, in whom egohood has reacht:d 
its perfection occupies a genuine place in the heart of Oi:rine 
creative energy and thus possesses a much higher degree of 
reality than things around him Of all the creations of God he 
alone is capable of consciously participating in the creative 
life of his Maker" .1 

Iqbal, on the basis of individualistic experience, 
considers the ultimate Reality too as an ego. He says: "Thus, .i 
comprehensive philosophical criticism of all the facecs of 
experience on its efficient as well as appreciative side brings 
us to the conclusion that the ultimate Reality is a rationally 
directed creative life ... Intuition reveals life as a centralizing 
ego. This knowledge however imperfect as giving us only .i 
point of departure is a direct revelation of the ultimate nature 
of Reality. Thus, the facts of experience justify the inference 
th<lt the ultimate nature of Reality is spiritual, and must be 
conceived as an ego."2 In other words: "111e more important 
regions of experience, examined "With an eye on a S}nthecic 
view, reveal as the ultimate ground of all experience, a 
rationally directed creative will which we have found reasons 
to describe as an ego. In order to emphasize the individuali~· 
of the ultim.ue Ego the Qur'an gives Him the proper name oi 
Allah, and further defines Him as follows: 

Say: All is One: 

All things depend on Him; 

Iqbal, Muhamm.1d, The Re.-n11.rlnMi1J11 ~( Rrligio11J Tho11,.~ht 111h/a11. Edited 
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& begetteth not, and He is not begotten; 

And there is none like unto Him" 012: 1-4).1 
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Iqbal derives the egos from the ultimate Ego. He says: 
MRe.ility is, therefore, essentially spirit. But, of course, there 
a.re degrees of spirit... from the ultir:1'1te Ego o!1ly egos 
proceed. The creative energy of the :ilnmate Ego, ~ whom 
deed and thought are identical, funcuons a~ ego uruues. The 
world, in all its details, from the mechamcal movement of 
what ·we call the atom of mauer to the free movement of 
thouoht in the human ego, is the seU revelation of the "Great 
I amo,, Every atom of Divine energy, howeve~ low in the sc.ale 
of existence, is an ego. But there are degrees 111 the expression 
of egohood. Throughout the en~ ~amut of .being ~s t~e 
t>radually risino- note of egohood until it reaches its perfecuon 111 

~ That is~)' the Qur'an declares the ultimate Ego to be 
nearer to man than his own neck vein. Like pe.ul.s do ·we live and 
rm\·e clfld have our being in the perpetual flow of Divine Lfe."2 

Iqbal presenrs an individualistic conception of s;od and 
interprets the metaphor of light in the Qur'an accordmgly. He 
says: "The metaphor of light as applied to God, therefore, 
must, in view of modem knowledge, be taken to suggest the 
Absoluteness of God and not His Omnipresence which eas ily 
lends itseU to a pantheistic interpretation." 3 He poses a 
question: Does not individuality imply finitude? In other 
\1-'0rds, if God is an ego and as such an individual, how ca.n 
i;i;e conceive Him as infinite. He says: "The answer to this 
question is that God cannot be conceived as infinite in the 
sense of spatial infinity. In matters of spiritual valuation mere 
immensity counts for nothing - moreover, temp~ral and 
spatial infinities are not absolute... space and time are 
interpretations which thought puts upon the creative activity 
of the ultinute Ego... The infinity of the ultinute Ego 

Iqbal. Muhammad, The Rr,wulmdio11 ~{Re/~~1om Tho11,~ht 1n [slam. Edited 
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consists in infinite inner possibilities of his creative activity oi 
which the universe, as known to us, is only a p.mial 
express ion". 1 He believes in the self-revelation of God. 
"God's life is self-revelation, not the pursuit of an ideal to be 
reached. The "not-yet" of man does mean pursuit, and may 
mean failure, the " not-yet" of God means unfailing 
realization of the infinite creative possibilities of His being 
which retains its wholeness throughout the entire process." 
Funher, "it is in the concrete individuality manifested in the 
countless varieties of living forms that the ultimate Ego 
reveals the infinite wealth of His being". ~ Infinite Reality 
remains in the process of creative unfolding. "Life is one and 
continuous. Man marches always onward to receive ever 
fresh illuminations from an Infinite Reality which "eYel'} 
moment appears in a new glory'' . And the recipient of Divine 
illumination is not merely a passive recipient. Every act of a 
free ego creates a new situation, and thus offers further 
opportunities of creative unfolding".~ 

Iqbal poses another question: Does the universe 
confront God as His "ocher" with space intervening between 
Hin1 and it? He answers in the negative. "The answer is that, 
from the Divine point of view, there is no creation in the 
sense of a specific event having a "before" and an "afte{. 
The universe cannot be regarded independent reality standing 
in opposition to Him. This view of matter will reduce both 
God and the world to two separate entities confronting each 
other in the empty receptacle of an infinite space .. .. space, 
time and maner are interpretations which thought puts on the 
free creative energy of God. They are not independent 
realities existing per se, but only intellectual modes of 

Iqbal, Muhammad, The R~a111,/md1011 of Rt!tg1011J Tho11gh1 i11 /,,;.11 • Edite.'. 
and Annotated by M. Saeed Sheikh, Institute of Islamic G.ilturc dub 
Road, Lahore - 1986. 
l/Jld. 
Ibid. 
/IJ1d. 

Iqb.U and Khawaja Ghulam Farid on Man-God Polarity 205 

.ipprehending the life of God". 1 He further discusses the 
intuition of I amness in reference to both the human self and 
the DiYine Self with corresponding rebtion to Na~re. "To 
exist m pure duration is to be a self, and to be a self is to able 
to sa\· "I am". Only that truly exists which can say "I am''.. It 
~ the degree of the intuition of "I a?IDess" that det:.mun:~ 
the place of a thing in the scale of bemg. We. too say I am · 
But our "I amness" is dependent and anses out o~ the 
distinction between the self and the not self. ~e ultu~te 
Se~ . in the words of the Qur'an, "can afford to dispen.se with 
.ill the worlds". To Him the not-self does not present i.tself ,\s 
.i confrontino- "other" or else it should have to be . ..ltke our 

b , f. "h" 
finite self in spatial relation with the con ronung ot er · 
\\'bat v:e ~all Nature or the not-self is only a fleeting moment 
in the !if e of God. His I amness is independent, element,11, 
.ibsolute. Of such a self it is imposs ible for us to fo:m .an 
adequate conception. As the Qur'an says: "~aught . is like 
Him'', yet "He hears and sees" .. . ... Now a self ~s unthinkable 
v.1thout a character- a uniform mode of behaviour: N,m1:e ... 
~ not a mass of pure materiality occupying a ~01d. It is a 
structure of events, a systematic mode of behaviou.r,. and as 
such organic to the ultimate Self. Nature ~s to the D1vme Self 
as character is to the human self. In the picturesque phr~se of 
the Qur'an, it is the ha~it of ~ah-, From the hun:an P.omt of 
view, it is an interpretauon which, m our present sm1atton, we 
put on the creative activity of the Absolute E.go ... Nar~1re, 
then, must be understood as a living, ~ve.r-growmg 0~;11~1s~ 
whose growth has no final extern~! limi~s. Its only ltmtt. is 
internal, i.e., the immanent self which an.1mates and susta~s 
the whole. As the Qur'an says: "And verily unto the ~ord ~ 
the Limit"! (50: 14). All limits have to be. understood. m t~is 
conte:Kt. For instance, "the element of guidance and directive 
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control in the ego's activity clearly shows that the ego is a free 
personal causality. He shares in the life and freedom of the 
Ultimate Ego Who, by permitting the emergence of a finite 
ego, capable of private initiative has limited this freedom of 
His own free will".1 Iqbal mentions Bay.1zid Bistami on che 
question of creation to bring home the fact that maner is not 
co-eternal with God. He says: "The question of creation once 
a~ose among the disciples of the well-known saint Bayazid of 
BlStam. One of the disciples ve1y pointedly put the 
commonsense view saying: "There w.1s a moment of time 
~~en God existed and nothing else existed beside Him". "It 
1s JUSt the same now'' said he, "as it was then". The ·world of 
matter, ~herefore, is not a stuff co-eternal with God, oper.ued 
upon Him from a distance as it were. It is, in its real nature. 
one continuous act which thought breaks up into a pluralirv 
of mutuallyexclusive things."1 

. \"q}lJt is the ultimate nature of the ego in reference to the 
~limax o~ r~~igious life? Iqbal says: "Indeed, the 
mcoin.r:1urncabil1ty of religious experience gives us a clue to 

the ult1m.1_re natu'.e of the ego. The climax of religious life, 
howev~1-, 1s the d1scove1y of the ego as an individual deeper 
th.m his conceptually describable habitual self-hood It is in 
co?tact wit~ the Most Real that the ego discovers its 
~mqueness; 1~ metaphysical status, and the possibility oi 
improvement 111 that status. Strictly speaking, the experience 
which leads_ to this discovery is not a conceptuall) 
manageable mrellectual fact; it is a vital fact, an attitude 
consequent on an inner bioloo-ic.11 transformition which 
cannot be captured in the net of l~gical categories."' 

Iqbal understands the ultimate aim of the eo-o not in the 
category of seeing but in the category of being. He says: "The 
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ulcimate aim of the ego is not t0 see something, but to be 
something. It is the ego's effort to be something that he 
disco,·ers his final opportunity to sharpen his objectivity and 
acquire a more fundamental "I am" which finds evidence of 
its reality not in the Cartesian "I think" but in the Kantian" "I 
cm". The end of the ego's quest is not emancipation from 
the limitations of individuality: it is, on the other hand, a 
more precise definition of it. The final act is not .m 
imellectual act, but a vital act which deepens the whole being 
of the ego and sharpens his v..ill with the creative assurance 
that the world is not something to be merely seen or knovm 
through concepts, but something to be made and re-made by 
continuous action. It is a moment of supreme bliss and also a 
moment of the greatest trial for the ego." 1 Iqbal holds that 
even the Day of Judgment sh.111 not "affect the perfect calm 
of a full grown ego... \~o can be the subject of this 
exception but those in whom the ego has reached the very 
highest point of intensity? And the climax of this 
development is reached when the ego is able to retain full self 
possession, even in the case of a direct contact with the all
embracing Ego. As the Qur'an s.1ys of the Prophet's vision of 
the ultimate Ego: 

"His e)C turned not aside, nor did it w.mder". {53: 17) 

"This is the ideal of perfect mmhood in Islam. Nowhere 
has it found a bener literary expression that in a Persian verse 
which speaks of the Holy Prophet's experience of Divine 
illumirution: 

('Moses fainted away by a mere surface illumination of 
Realit}~ Thou seest the very substance of Reality with a 
smile) "Pantheistic Sufism obviously cannot favour such a 
view, and suggests differences of a philosophical nature. How 
can the Infinite and the finite egos mutually exclude each 

1 Iqbal, Muhammad, The Rr<011Jlmd1n11 ~( fuligiom T hn11gh1 i11 /Jla111. Edited 
and Annotated by M. Saeed Sheikh, Institute of Islamic Culture Oub 
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other? Cm the finite ego, as such, retain its finitude besides 
th~ Infinite . Ego. This difficult:y is based on a 
nusunderstandmg of the true nature of the Infinite. True 
infinity does not mean infinite extension "-foch cannot be 
conceived without embr.icing all av.1ilable finite extensions. Its 
n.itu:e consists in intensity and not exrensity, and the monrm 
we fIX our g~~ on intensity, we begin to see that the finite ego 
must be disunct, though not isolited, from the Infinite. 
E.:-..i:ensively ~-eg.uued, I am absorbed by the spatio-temporal 
order to ~foch I belong. Intensively regarded, I consider the 
sa.me spmo-tempor:ll ? rder as a confronting "other" wholly 
alien to m~. I am distinct from and yet ultimately rel.ired to 
that on which I depend for my lj fe and sustenance."1 

Iqb.l!, f u1~he~ discusse~ the ~ature of this final experience. 
He says: This fmal cxpenence is the revelation of a ne"· life 
process-origiml, essential, spontaneous. The eternal secret of 
the ego is that the moment he reaches this final revelation he 
re.cognizes i~ as. the ulti~te root of his being without the 
slightest hem.mon. Yet m the experience itself there is no 
myste.ry. Nor is there anything emotional in it... Thus, the 
expenencc reached is a pe1fectly naturJl experience J.Ild 
possesses a biol?gic,\l significance of the highest impo1t.ince 
to the ego. It ts the human eoo risino- higher than mere 
n . ti ti 

re ectton and mending its cr.rnsiency by appropri.lting the 
et~i:iaL The o.nly danger to which the ego is exposed in chis 
D1vme quest is the possible relaxation of his activitv caused 
by his enjoYI:11ent of Jnd absorption in the experie~ces chJr 
precede the f.m.'11 experience".~ It is interesting to note that fo~ 
Iqbal the religious expe1ience of the Prophet is in fact, the 
com.ict of the Prophet with the root of his O"-TI being. He 
s.iys: ."A Prophet nuy be defined .is a type of m \SOC 

consciousness in which "unitary experience" tends c· 
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O\'erflow its boundaries, and seeks opponunities of 
redirecting or refashioning the forces of collective life. In his 
personality the finite center of life sinks into his own infinite 
depths only to spring up again with fresh vigour, to destroy 
che old, and to disclose the new directions of life" .1 

Iqbal moves on to discuss the expression of this 
elperience in the religious life of Islam. He says: "The 
development of this experience in the religious life of Islam 
reached its culmination in the well-known words of Hallaj "I 
am the creative truth." The contemporaries of Hallaj, as well 
as rus successors, interpreted the words pantheistically, but 
che fragments of Hallaj, collected and published by the 
French Orientalist, M Massignon, leave no doubt that the 
mJ!t)T-saint could not have meant to deny the transcendence 
of God. The true interpretation of his experience, therefore, 
is not the drop slipping into the sea, but the realization and 
bold affirm.ition in an undying phrase of the re.ility and 
penrunence of the human ego in a profounder personality'' .z He 
further says: "In the history of religious experience in Islam 
'\\hich, according to the Prophet, consists in the "creation of 
Divine anributes in man", this experience has found expression 
in such phrases as "I am the creative truth" (HallaD, "I am 
Ttme" (Muhammad) "I ,\m the speaking Qur'an" (Ali) "Glory 
to me" (Ba' Yazid). In the higher Sufism of Islam unitive 
experience is not the finite ego effacing its own identity by 
some son of absorption into the Infinite Ego; it is rather the 
Infinite passing into the loving embrace of the finite" .J 

Before we proceed to present the views of Khawaja 
Ghulam Farid on man-God polarity, it is imperative to 
examine a few essential points arising out of Iqbal's approach 
on the subject. Iqbal is a religious metaphysician and he starts 
with an individualistic conception of man and God. He is 

1 lqb.il, Muhammad, The Rr.-01ulr11d1011 of Rrlig1011J 'l'llo11ght 111 ls/,1111. Edited 
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nei~~r concerned. ~th pure metaphysics nor with di 
tradmonal one. This is precisely the reason that he does ntt 
start from the Essence or undifferentiated Reality. 

. His st.irting point is the Divinity or differentiated Realir. 
This approach lands him in the orbit of individwlis:I 
experience whether discursive or intuitive. His conception o! 
man and God within the individualistic framework is f rauob. 
with . mu~h meaning for both religion and philosophy bm 
remams incomplete from the traditional metaphysical point 
?f view. His starting point is not the Supreme Principle whrh 
is formless but the divine form which is termed as God or the 
ultimate Ego. "Metaphysically speaking, it has been possibr 
to say that the Avatara was "created before creation", wbi:b 
means that before creating the world, God has to "cre.itt 
Himself" in divinis, if one may say so, the word "creJtl 
having here a higher and transposed meaning which ~ 
precisely that of Maya". ' Thus, "there is Atma and there ~ 
Maya; but there is also Atma as Maya, and this is the 
manifesting and acting Personal Divinity." 2 And when i 
comes_ to understanding the total universe, Iqbal does ~ 
appreciate that Maya is Atma. From the rretaphysical point o: 
view, "there is also Maya as Atma, and this is the total Unive~ 
~e.n seen as one polyvalent reality. The world will then ~ ~ 
D1vme aspect termed "Universal Man" (Vaishwanara) or. D 

Sufism, "The Outward" (as-Zahir); this is, incidentally, cit 
deepest in:an0~ of the Far Eastern Ym-Yang."3 Iqbal cons~:s 
man as an mdiv1dua~ ego, self, soul or '11af.i·.' He does not uke lll:.l 
consideration the metaphysical reality of man that is widerstocd 
by dim of Intellect or Spirit (mb), "which is in man but is not bis ' 
It is the presence of this universal element i.e. the Self in rniL 
which makes him transcend the narrow circuits of ~ 
individuality. Iqbal not only misses this metaphysical perspect." 
but further makes a mistake of translating 'mb' Spirit as 'n ' sv.-

1 Schuon, Frithjof, In the Faft ~( the A bso/11/t, World W1Sdom Boo~· 
USA, 1989. 
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in the Qur'a.nic verse alluded to. Resultantly, many problems like 
pantheism arise which have no cause of origin in traditional 
IretJphysics. Thus, when it comes to realization, Iqbal can only 
t.ilk of individual realization and not of universal one. He is 
condemned to interpret the utterances of Mansur Hallaj and the 
like from the indivic.lualistic perspective whereas they can only be 
understood in reference to the universal realm. It is here that 
Kluwaja Ghulam Farid eme~es on the scene to provide 
intellectual foundations to both religion and philosophy, by 
reiterating the doctrine of Oneness of Being (1vahdt1I al-1w!Ji1r~ 
wloch not only embraces man-God polarity but further suggests 
doctrinal measures, with possibilities of their realisation, to 
transcend it It is emphatic to note that Iqbal in his study of God, 
nun and universe, at certain points reaches the threshold of 
tradition.tl metaphy~ics but in the absence of intellectual 
peISpecrive he fails to develop these points and returns back to 
his essential individualistic approach. Khawaja Ghulam Farid, as if 
by ProWience, rakes these points to their logical conclusion. Thus, 
Iqbal's incomplete religious metaphysics, in a certain sense, is 
comp~ted by the traditional rretaphysics of Khawaja Ghulam Farid. 

Khawaja Ghulam Farid starts with the metaphysical idea 
of the Absolute. He uses the word 'Haqq', which liter.illy 
ITV!ans the Truth or the Reality in referring to the Absolute. 
~ brings home the message, in one of his 'kafis,' that 
nothing can be ascribed to the Absolute for all ascriptions, in 
principle, fall short of describing the "Most Real." He staits 
his 'kafi' by posing a fundamental question as to whether the 
essential Beauty or Primordial light can be called necessity 
md possibility. He goes on equating it with certain sensuous 
and non-sensuous realities and in the end shows the 
deficiency of this approach in the following verses: 

/ 0~ ..( !J} .!::_ /. l..v ~j .:;,/ -:-i ) 
Farid! Quicken to repent once for all. I consider each of 
the descriptions fraught with bannf ul implications 
(highly deficient in describing the Essence that 
transcends even transcendence). 



i u/ t.:J~ (~ 4- J .:::::...1 u/ ~ ~ ll>u, 0. .:::...' 
I describe Him as the Pure and the Transcendent, 
without any imperfection. I describe Hirn as the 
Namebs Truth without signs. 
These verses are very translucent in revealing the esseowl 

naru.re of the metaphysical Reality. "The Absolute in iu 
absoluteness is Nameless and it has no Signs by which it can l:t 
approached." It is beyond human perception, conception m.1 
imagination. "No qualification or relation can be attributed to it 
for it even transcends transcendence." It is "the rrost 
indetenninate of all indetenninates". No linguistic category c.lll 
describe it. It lives in "permanent abysmal darkness" and is ~~ 
most unknown of all the unknown". The Absolute in ns 
absoluteness is the "Mystery of mysteries" and no one, in 
principle, can have access to it. The Absolute does not rrunifes: 
itself in its absoluteness. "The self-manifestation of the Absolute 
does not yet occur. There is yet no theophany or tajalli." The 
Absolute in its absoluteness is temied as 'dhal or Essence. The 
Pure Absolute in its f Lmdamental aspect of absoluteness ~ 
beyond the insatiable human quest and all anempts to reach i: 
prove to be nugatory. Khawaja Ghulam Farid says: 

Jh tJJ'h uif tJJ'h utf 
Where should I find and seek you,· my friend? 

JV ~ V ~JV ..£u, t,:JlJI J 
Ji;./ Jr ~ J cr,, ( ;U ~J .:;,J. 
All the fiery cre.uures, hwnan beings, cosmic forces and 
the entire world are amazingly drowned in the sea of 
bewilderment. 

j~J j~ Ji;. tr 
JI) ' JI) t;)m ..f' J. '01.!z..J. L. .J 
1l1e Sufis, devotees, men of wisdom and tho e wh(, 
me<lit.ne h.1ve uhi.rrutely lost. Arshi and Biswni cry 
prof uscly with folded arms. 

/)111•,111-1-l\.h11111,y£1 Fam/, Kafi 91. 
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f f ~JI ~ L. v~ 
l:J Jj ~ hh ,; t)/ r;;/ 

Ptolemy and P}thagoras did a· lot· of thinking and 
reasoning but found no trace. It made them resign to the 
human limitation (of not finding the Absolute in its 
.i.bsoluteness). 

j >::J L JPi IJ~ Jyt. v J. 11>J. 

J ., ' of, .;;1 L 'f- of" J~ /r 
The Buddhists, Zoroastrians, Jews , Ouistians, Hindus 
and the People of Book say th,lt He (the Absolute) is 
Pure, Perfect, Unlimited, Transcendent and Infinite. 

j - ,1 ll J" / v ~ ..!;.;/ p ;:.: 
A-:!tJI ,fJ-':. v L JJ JJ UJ!;.- 0f 
The M)stics, Prophets, Ghaus (Saints), Poles, 
Messengers and spiritually incarnate proclaim, while 
crying that no eye can see Him (He is beyond the reach 
of human perception). 

;1}1 bf J. J( ..JJ~ ~u (~ 
•J Vzj t.:Jf Q:iJ ui vtf u~li ..i:.j 1'1 
The knowledgeable, erudite, gnostics and perfectionists 
have admined in clll humilities (their limitation of not 
finding the Absolute in its absoluteness) . Ask Farid, 
modest and simple, where do you stand? (It is not 
possible for you to find Him in His Essence). 
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Thus, the Absolute in its absoluteness is the highest 
Clktaphysical stage of Re.ility. At this highest metaphysical 
suge, Reality is undifferentiated. Khawaja Ghulam Farid 
accounts for the principle of differentiation within the 
Reality. He says: 

~i ..,;/ .,:..lj Jj -:-> tJAf 

2t.:Jlf. J?. ~ Lv ~ 

D1•<1n-1-Khuwq11 Fund, Kafi 53. 
1 Ibid., Kafi 134. 

r/ d 
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'Hidden Treasure' testifies love itself. Originally, the Essence 
inspired itself with love. It caused the entire universe. 

The above verses refer to the Holy Tradition: "I was~ 
hidden treasure, and longed to be known, so 1 created the 
universe." Sell-consciousness is the primordial and 
fundamental polarization within the Absolute. The otherness 
is not absolute for in case of Self-consciousness the principle 
of otherness or differentiation is essential for Self-Realizacion. 
Ibn' Arabi explains this point in these beautiful words: "The 
Reality wanted to see the essences of His Most Beautiful 
Names or, to put it another way, to see His own Essence, m 
an all-inclusive object encompassing the whole (divine) 
Conunand, which, qualified by existence, would reveal to 
Him His own mystery. For the seeing of a thing, itself by 
itself, is not the same as its seeing itself in another, as it were 
in a mirror, for it appears to itself in a form that is invested br 
the location of the vision by that which would only appear co 
it given the existence of the location and its (the locations), 
self disclosure to it. The Reality gave existence to the whole 
Cosmos (at first) as an undifferentiated thing without 
anything of the spirit in it, so that it was like an unpolished 
mirror .. . . the (divine) conmund required (by its nature) the 
reflective characteristics of the mirror of the Cosmos, and 
Adam was the very principle of reflection for the mirror and 
the spirit of that form."1 

In order to know the emergence of the principle oi 
differentiation within the undifferentiated Reality, one needs 
to understand that the Supreme Reality is absolute and 
infinite. "That is absolute which allows of no augmentation 
or diminution, or of no repetition or division; it is therefore 
that which is solely itself and totally itself. And that is infinite 
which is not detennined by any limiting factor and therefore 

Ibn Arabi, h1Jm al-/ fak.im: The Be'-t/J ~l WiJdom translation ~ 
introduction by R. W.J. Austin Preface by Titus Burckhardt, Su!uil 
Academy, Lahore - 1988. 
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does not end at any boundary; it is in the first place Potentiality 
or Possibility as such, and ipso facto the Possibility of things, 
hence Virtuality. Without All-Possibility, there would be 
neither G-eator nor Creation, neither Maya nor Samsara" .1 

The distinction between the absolute and the infinite 
el"Presses the fundamental aspects of the Real i.e. the 
Absolute. "The infinite is so to speak the intrinsic dimension 
of plenitude proper to the Absolute; to say Absolute is to say 
infinite, the one being inconceivable without the other. The 
distinction expresses the two fundamental aspects of the Real, 
that of essentiality and that of potentiality; this is the highest 
principle prefiguration of the nusculine and feminine poles. 
Cniversal Radiation, thus Maya both divine and cosmic, 
springs from the second aspect, the infinite, which coincides 
11.-ith All-Possibility1' .2 Speaking etymologically, the infinite is 
dut which is without limits. It has absolutely no limits. The 
infinicies of number, space and time belong to the domain of 
the indefinite- which is qualitatively different from the 
Infinite. The Indefinite is merely an extension of the finite 
.uid may be understood as enhanced finiteness. "The 
Infinite .. . if it is truly to be such, cannot admit of any 
resttiction, which supposes that it is absolutely unconditioned 
.uid indeterminate, for all determination is necessarily a 
limitation simply because it must leave something outside 
itself, namely all other equally possible determinations. 
limitation, moreover, presents the character of a veritable 
negation, for to set a limit is to deny that which is limited 
evel")thing that this limit excludes. Consequently, the negation 
of a limit is in fact the negation of a negation, which is to say, 
logically and even mathematically, an affirmation. Therefore, 
the negation of all limits is equivalent, in reality, to total and 
absolute affirmation. That which has no limits is that to 

xhuon, Frithjof, S"rvt). ~( MttaphpiCJ" and EsoteriJm Transbted by 
Gustavo Polit, World WtSdom Books, U.S.A 1986. 

I lhzd. 
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which one can deny nothing hence is that which contains ~ 
ou~ide ?f which there is nothing. This idea of the Infinite, 
which IS thus the most affirmative of all because it 
comprehends or embraces all particular affirmarions 
:whatsoever,. can onlr: be ~xpressed by a negation by reason of 
~ts absolute mdeterri:1.manon. Any direct affirmation expressed 
m language must, m fact, be a particular and determined 
affirmation-the affirmation of something--- whereas tot.ti and 
absolute affirmation is not any particular affirmation unto the 
exclusion. of others, for it implies them all equally. It should 
now be stmple to grasp the very close connection which this 
has with universal Possibility which in the same war 

) I 

embraces all particular possibilities".1 

The idea of the Infinite cannot be contradicted for it 
contains no contradiction and there is nothing negative abollt 
it. "If, in fact, one envisages the "Whole" in an absolute and 
universal sense, it is evident that it can in no way be limited. It 
cou1~ only be limited by virtue of something outside its& 
and if there were anything outside it, it would no longer be 
the Whole .. . the Whole in this sense must not be assimilated 
to a particular or determined "Whole" which has a definite 
relati~nship ~th the parts of which it consists. It is, properl) 
speaking without parts" for these parts would be of 
necessity relative and finite and could thus have no conunon 
me~sure with it, and consequently no relationship '\\ith It. 

which amounts to saying that they have no existence from its 
point of view. This suffices to show that one should not crr 
to form any particular conception of it" .2 Likewise unive~~ 
Possibility is ~ecessarily unlimited and an impossibility bein~ 
a pure and sunple negation is nothing and cannot limit 1t. 

"~~' wh~n we say that universal Possibility is infinite or 
unlimJted, 1t must be understood that it is nothing other than 

1 Guenon, Rene, The 1\111/tiple Slutu of Bei11g, translated by Josee~:: 
Godwin, Suhail Academy, Lahore 1988. 
Ibid. 
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the Infinite itself, envisaged under a certain aspect, insofar as 
one may say that there are aspects to the Infinite. For the 
Infinite is truly "without parts", and strictly speaking, there 
can be no further question of a multiplicity of aspects existing 
really and "distinctively" within it. It is we who in fact 
conceive of the Infinite under this aspect or that, because we 
cannot do otherwise, and even if our conception were not 
essentially limited (as it is which we are in a individual state), 
it is bound to limit itself in order to become expressible, for 
that requires its investiture with a determinate form. All that 
is important is that we should understand well from what side 
the limitation comes and to whom it applies, so that we do 
not misaruibute our own imperfection, or rather that of the 
exterior and interior instruments which we now use as 
individual beings, and which posses only a definite and 
conditioned existence. We must not transfer this 
imperfection, purely contingent and transitory as the 
conditions to which it refers and from which it results, to the 
unlimited domain of universal Possibility itself... The 
determinations, whatever the principle, by which one creates 
them, can exist only in relation to our own conceptions ... 
Perfection being identical in its absolute sense with the 
Infinite understood in all its indetermination. Being does not 
contain the whole Possibility, and that in consequent it can in 
no wise be identified with the Infinite that is why we say that 
our present standpoint is far more universal than that from 
which we envisage only Being" .1 

Khawaja Ghulam Farid identifies the stage of the 
Absolute in its absoluteness with Allah's Essence. He ascribes 
to this view of identity as set forth by Ibn' Arabi who 
"explicitly identifies the absolute Being with Allah, the Living, 
Omniscient, Omnipotent God of the Qur'an."2 The Absolute 

1 Guenon, Rene, The ,\fo/tiple Stalu ~( Bti11g translated by Joscelyn 
God"'in, Suhail Academy, Lahore, 1988. 
1zutsu. T oshihiko, S1!fi1111 a11d T (A'}IS111 University of Calif omia Press, U)A, 1983. 
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in its absoluteness is not only identified with Allah's Essence 
or Divine Essence but has complete identity with Unity (, 
tJhidt)'t1h) . "Divine Essence (dhat) and unity (11/iadl) 1'1) are 
completely identical with each other in indicating one .ind the 
same thing, namely, the Absolute in its absoluteness as the 
highest metaphysical stage of Realitj' .t 

Khawaja Ghulam Farid maintains a subtle distinction 
between the Essence and the Divinity. "God may be 
considered in respect of Himself, in which case He is referred 
to as the Essence, or in respect of I-:Iis level, in which case He 
is referred as the Divinity. In both cases he is called Allah". 
However, in respect of Himself i.e. the Essence, He ~ 
unknowable. "God is known through the relations, 
anribucions and correlations that become established between 
I-:Iim and the C.osmos. But the Essence is unknown since 
nothing is related to it. In proof of this assertion, the Shaykh 
(Ibn' Arabi) often cites Qur'anic verse, "God warns you 
about His Self (3.28: 30), which he frequently explains in 
terms of the prophetic saying: "Reflect (tt!f'akk.111} upon all 
things , but reflect not upon God's Essence" .1 Ibn' Arabi says: 
"God is described by Nondelimited Being (al-ll''1g11d 
111111/aq), for He is neither the effect (111a'/11~ nor the cause ('1.'' 1~ 
of anything. On the contrary, He exists through His very 
Essence, Knowledge of Him consists of knowledge that He 
exists, and His existence is not other than His Essence, 
though I-:Iis Essence remains unknown; rather, the Aruibutes 
that are anributed to him are known, i.e., the Attributes of 
Meanings (Sifal almtJ't1m), which are the Attributes of 
Perfection (S!/al al-Ka111t1~. As for Knowledge of the Essence's 
reality (haqiqt1I t1! - dhat) , that is prohibited. It cannot be 
known through logical proof (dtJli~ or rational demonstration 
(!J11rha11 'aqh) , nor can definition (hadrl'} grasp it. For He-glory 
be to Him-is not similar to anything, nor is anything similarto 
Him So how should he who is similar to things know Him to 

1 lzutsu, T oshihiko, S1f/i.rm 1111d T tA'Ji.1711 Unive~ity of Calif omia Press, LEA, !%3. 
Outtick, Willi.un C, The S11ji Path ~/K11owledge New York Press U:>A, 19s<l. 

3 //)/(/. 
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whom nothing is similar and Who is similar to nothing? So 
rour kno"'~edge of Him is only that "Nothing is like Him" 
{Koran 42: 10) and "God warns you of ~ ~elf" (K~ra~ 3: 
27). Moreover, the Law (al-sbmiha) has prohibited meditation 
upon the Essence of God" .1 

The principle of differentiation . emerging within ~e 
undifferentiated Reality as alluded to is named by KhawaJa 
Ghulam Farid as Ahmad. He says: 

The essential Be.mty became manifest. Ahad's 
fomtlessness assumed Ahnuld's form. 

Again: 

1ti ..,.?J ~ ~ ,A?J 

Alud emerged in the form of Ahmad. 

The name Ahmad signifies the Logos; First In_tellect; 
Reality of realities; Light of Muhammad; Reality of 
Muh.ururu.d and so on and so fonh, "Thus understood, the 
Reality of Muhammad is not exactly the permanent 
archetypes themselves . Rather, it is the unifying principle of 
ill archetypes, the active principle _on which depend~ the very 
existence of the archetypes. C.Onsidere~ from the ~1de of_ t~e 
Absolute, the Reality of Muhammad lS the creative acuv1ty 
itself of the Absolute or God "conceived" as the self
revealing Principle of the unive_rse. I~ is t~e Absolute in the 
first sta~e of its etem~l self-marufestat,~on, i._e., the Abs_o~ut; ~s 
the uruversal C.onsciousness ... The Reality of realiues lS 
~ltimately nothing but the Absol~te! but it is not ~he Absolu~e 
m its primordial absoluteness; lt is the very fust form m 

1 Ibn Arabi, LJJ.I l//11m111t1/10111 de Lo ,\Ie.que. Tht .\1e...-a11 lllu111m11/1011 al
Fut11b.i1 J/-.\fa)::J11>J'tJ Texts Choisis/sclected texts presented and 
1.r.U1S!ated by Will C Chittick and others Paris, 1988. 

1 Di111u11-1-l\11t111cya Fand, Kaf i 30. 
) Ibid., Kafi 140. 
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which the Absolute begins to manifest itself."1 Likewise, the 
Reality of Muhanunad can be called the Light of Muhammad 
for the prophet said that the first thing which God created 
was his light. This Light was eternal and non-temporal and 
was manifest in the chain of prophets till its final historic41 
manifestation in the prophet himself. "Since the light was that 
which God created before anything else and that from which 
He created everything else, it was the very basis of the 
creation of the world. And it was "Light" because it w.is 

nothing else than the First Intellect i.e., the Divine 
Consciousness by which God manifested Himself to Himseli 
in the state of the Absolute Unity. And the Light is in its 
personal aspect the Reality of Muhammad" .l 

How does the possibility of relativity arise in the 
Absolute? "The Divine Essence-Beyond-Being include in its 
indistinction and as a potentiality comprised within its veJ!· 
infinity a principle of relativity; Being, which generates the 
world, is the first of the relativities, that from which all the 
other flow; the function of Being is to deploy in the direccion 
of "nothingness"; or in an "illusory" mode, the infinity of 
Beyond-Being, which thus, becomes transmuted into 
ontological and existential possibilities .... Relativity is the 
"shadow" or "contour" which allows the Absolute to affirm 
itself as such, first before itself and then in "innumerable" 
gushings forth of diffe rentiations."} "The chapter of Sincericy 
(S11mh al Ikhlm) beautifully delivers the message of the 
Essence, all ahad!yah. "Say: He, God is One (/lhad) God, ~e 
Absolute Plenitude Sufficing-unto-Himself (as-./ls111ad). It IS 

no doubt in virtue of this last Name .. . of Oneness that the 
chapter is called the Chapter of Sincerity (S11rah al Jkhlas). For 
sincerity implies an unreserved assent, and for this to ~ 
achieved the soul needs to be made aware that the oneness ID 

1 Izursu, Toshihiko, s4 u11 a11d Taoism University of California Press. 
USA, 1983. 
Ibid. 
Schuon, Frithjof, U11dmlcmdi11g Islam, Suhail Academy, Lahore. 1985. 
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question is not a desert but a totality, that the One-and-Only 
~ the One-and-All-and that if the Indivisible Solitude 
excludes everything other than itself, this is because 
heI)thing is already there" . 1 "Behind the illusory veil of 
created plurality there is the One Infinite Plenitude of God in 
His Indivisible Totality." 

Khawaja Ghulam Farid is highly committed to the 
rretaph}~ical idea of "the Indivisible One-and-Only' . He says: 

J_ .1 ur CJ ...( v.Y Jf J ;.,. 
Do cast aside the false and the valueless and remember 
the sole Reality. 

JV -{lP>J L.[J ./ L u{ ~.1 LL/ ./ if 
Your insatiable cnwings for worldliness are wonhless 
and are essentially despicable like bloody watery 
substances oozing out from the body. 

Jr ,_,,7 ~I . . 
All things are rrerelydepraved without the essential One. 

J. G 
J . /. 7.-
The profane beauty is false. It is ephemeral and ruinous. 

J/ V.:?- if ~ £ u?. ;f 
Where is ~fajnun? \Xlhere is Layla and where are Shireen 
and Farhad? 

)~ L- ~O\ t.)J I~ )' 2.. J' 
All things other than the Divine are perishable and 
devoid of being. 

2) w .1P t:? I Ju .::..! ~~ 
There is ugliness and mere loud chattering without divine 
love. 

Lings, Manin, ll''hut 1.1 S11ji.1111, Suhail Academy, Lahore. 
2 D/ll!a11-1-Kl1u111.fi11 Fuml, Kafi 29. 
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J~ r, 2... .__; UJ ,~ 2 ~ ..;..; 
C·m aside the desire of all those things that are not 
divine. All the existence is an illusion and imagination 
(cosmic illusion and imagination within imagination). 

;{ ~ 
Where is Layla and where is Majnun? Where are Sohru 
and Mahinwal? 

Jk-- ;.j 'f- ;{ L-;f ;{ ,:/11 { 
Where is Rmjhan and where are the Kheras? Where is 
Heer Sayyal? 

))) { 
Where is Sassi and where is Punnal? Where have those 
pains and adversities gone? 

JL..., /.! ,, t: LJ~{ ;{ ~ { 

Where is Saifal and where are the fairies? \Xlhere are all 
disunion and union? 

J1,j ~ .!::... J' ? » I L)Yi' I 
All the things are demonstrably perishable excepting the 
essential One. 

J1, ;: L-Jf. L.J » ~;) ) ~ 
These are mere four d,tys of the spring season, which 
make the shepherd dance with joy. 

1J ~ ;/ Jf; <:-- J~ .iii t.17 

An)1hing beside God is devoid of reality. Undoubtedly, it 
is false and illusory. 

iJ1& 11(' -!i ~li 'f- Cf J~ .!::... J' ~ ~lj 
The things in their essence and existence are devoid of 
reality (existence). It is the Reality that is the animating 
force in all things and everything else is powerless. 

Dii11a11-i-Khm11qja Fan"d, Kaf i 73. 
l hid., K,Ji 72. 

Iqb.tl and Khawaja Ghulam Farid on Man-God Polarity 

t_r,!'.f l;)l,£ J Q J ._» <;-.. 'f- , J" J l;)~ J L)Jj » I l;)f fi 
Do concentrate on the One at all times. It is 
undoubtedly, the traditional w.ty. 

rJ. L)~ L-J J. (i ,(JI 
Alif (the alphabet symbolizing Allah, the Realiaj is 
simply and solely enough for me, my respected teacher. 

!JLJ~ ~,V" J)f'Jh j~ ,:, Jy Jif jfi 

There is absolutely no other namuion that has touched 
me. It i.s Alif that hcts grabbed my hean, my respected 
teacher. 
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After establishing the principle of "the Indivisible One
md-Only," which in ~he religious language means 
transcendence of God, Khawaja Ghulam Farid moves to 
affirm that the "Indivisible One-and-Only" is the "One-and
All." He says: 

7- ~ (' (J t.5) ~ 'f- -.( 'f- -.( 'f- -.( 
It is the unified onenes~. The desiring of the One is at 
L'.ICh and every moment. 

.:;:- .J?: v f- rz,f v L-/,.) rz,, ~ fi fi L. J -.( 

The One dwells at each and every place whether it ts' 
high or low. 

7- --4~ £ ~ ~ J~ 'f- -.( fiu; 'f- -.( 
The One is manifest. The One is unmani.fe~t. All else ts' 
perishable. 

'7- J/ j'6 ,, L~ .! 't ul -.(~.%:. 
A person who considers the One as two veils the truth 
and places divinity beside Allah. 

Dom11-1-Khawtf)i.I Fond, Kafi 23. 
1i11J. Kafi 169. 

1 1 .. u., Kaf i 267. 
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~\.:. 
I 

(.)) 

There is omnipresence of my belovcd's essence. Lovm ! 
Know it with certainty. 

tc/-J l:)H V o~ IJ ;~ cz,, .::.-1r )": 

My friend's manifest.nion is in e.1ch form. What to t.Uk 
of the he.wens and the earth. 

20.1t"JI '--./ lz,.J .::.-.1~ /: o.1t" .1J IJ J;_y :IJ : J 

It is l.mdation to the conduct of the Beautiful. He 
descends in each f onn. 

.1>1 d! 47-- .::.-.1~ II(" J ~ ,:, j Jr.( /. 
Do understand and identify and do not consider it .is 

otherness. It is his open mtnifestation in all fomis . 

' .1} ,;f <.1P '~ 
Do verify and do not rem.1in on the periphery. The 
House of God, the direction of pra)~r, the idol- temple, 
and the Sikh place of worship, the mosque and the 
temple 1runifest the same (essential) Light. 

. i1,:. ,:, .J ,,,. u/. Cl Jll- .:;.,fj &, .::.-.1~ ----v 1 /- - 1 I • 

Discern the essence in .1U fom1S. Do not consider .my 
other re.tlity except the Reality. 

Jlf ;J ,J' '--' j. <Yi 
. . ! ( ; ~ I' Liz? v.t ,.; (J I L}.t ,; 

TI1ere is neither any Adam nor any Satan. It has becom.: 
a tot,1lly fabric,ned story (bereft of S)mbolism). 

J~ ..::.-:.} ./ c J) L~ J5 '--J 1..; .:i:: 
It is just your inugin.nion to see .mything except God. 
Do not rn.1kc your he,1n intirnate with otherness (God is 

everywhere). 

0 1111<111-1- /\.h,11MJ.1 F .. md. Kafi 140. 
ll11d .. K.1fi 10. 
Jim!.. Kafi 50. 

Iqbl and Khawaja Ghulam Farid on Man-God Polarity . 
1Jr e--: ~ /'.;,.; ~ lJ}~ fi 'f- .::..-~' ~ 
Oneness is manifest on all sides. Do not be desirous of 
the other sides {for they are not). 
.,;; 

J,, d! Ii> 
I 

·.1 ,:V ~~ IJ i.JI cf~ 'fiu; ,jl 
My lovely friend Punnal is openly manifest. 
Witness his presence in the first, the last, the outward 
and the inward (in all dimensions). 
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It is pertinent to note that both transcendence and 
immanence are human viewpoints pertaining to the 
understancling of the Supreme Principle, which is neither one 
nor the other. "In itself, the Supreme Principle is neither 
tnnscendent nor immanent. It "is that which is" only in 
relaaon to Manifestation may one speak either of 
transcendence or immanence .. . . transcendence annihilates, 
reduces or diminishes the manifested; immanence on the 
contrary ennobles dilates or magnifies it" .l 

Khawaja Ghulam Farid's understanding of the Absolute 
as the Essence (al-ahadryah) and as the Divinity (al-1vahzd!Jah) 
becomes precisely formulated in his metaphysical conception 
of 11wh1d. He manifests an intellectual understanding of the 
idea beyond the exoteric constrictions of it. He says: 

1..v A uf) ..::.J' -k J.1 l,,v )~I ,.) .f 
•,:,~ ~(... ~ y' ,/ j' 

Repent everlastingly and seek forgiveness. Always refrain 
from infidelity and duality. Be simply Unitarian and 
purely unique. 

D11v:in-1-KJJaJl'<fja Fund, Kafi 225. 
I id , Kafi 52 
Schuon, Frithjof, To ha1..: 11 Cmtrr. World W°1Sdom Books, U.S.A, 1990. 

1 
Dtl;Jr.-1-Kh:.rIY'fia Fand, Kaf 1 152. 
I , Kafi 20. 
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Farid! Multiplicity is merely ephemeral. 

Jd J?i T- thJ ~ 
Shelve jurisprudence, principles, kalam (theolog}~. 
lexicon, logic, syntax and accidence. The doctrine of 
unity is high minded (transcends to higher planes). 

'-' /. .!%.AP vJ' ~1 '-' f () c__f ~ 
JJj> ~ L Iµ> ..J/ 

The clerics impute contrary meanings to the rressages 
entailed in the verses, teachings and sayings of the Prophet 
They take pride in playing the mere game of words. 

'-' J, ,t;:..1 d' ...» 4- '-R"'i .:Y' l5~.J ~ 

Jr L ~)1 do! 
The clerics seem hardened adversaries. Undoubtedly, 
Ibn' Arabi and Mansur impan heart-knowledge. 

Ot' i; (J ~) )IJ 

Jr Ji ,,,r C-
l 

The manifest Unity is there in substance and ac~idents. ~t 
is in secret of esoterism and mode of exotensm It IS 

apparent and not hidden. 

u .. ~) ..£.. ,J¥ OJ u~ JJ) ..;;_J .J D._· 

IJJ/ ,j L JP/ 
Discard the customs and conventions of blirxl follo~ 
(servilitJ?. The way of witressing is the Farilitn t:r.¥ii00n. 
Accept it and experience spiritual joy. 

({ 

I D1wa11-i-Khawqja Farid, Kafi 50. 

lq~ md Khawaja Ghulam Farid on Man-God Polarity 

J;C. ..;:.,J '-'~ °'' JLJ.- / ..;:.,,111) c_ • I • £ 

C.onsider all things as manifestation of the Real. Unity is 
the story (expression) of love. Seek knowledge and 
understanding of unity in diversity. 

~.J,,_, 4- Yi r J .:;.-J,;1 JJJ, cJ .I 
J;? .J} L,1 ~ .::.-.JY fi °'' /cu; t./ 
Oeans~ }'O~elf (the. mirror of your heart) from anxi;cy 
and arumos1ty of forms (dust of multiplicit}'.) and fully 
understand that your beloved is (essentiall0 formless. He 
has become immanent in each fonn, while maintaining 
His tranScendence by virtue of the Muhammadan Light. 

J'' '-.JJf ;t ~ J~ u, J;I ~ t!f 
J;r .::.-:.J ~~ £ J1, 1, ,:f Ji~ a, 
Rf:flect on. the moves of the primordial beauty. They are 
pndeful with coquetries. He manifests as the Oeator the 
custodian of the whole universe at times and at time~ He 
assumes the posture of humility and exhibits himself in 
the form of a devotee. 

L1;. ..::.>iJ. if' f, Lr;! ,.J, if~ f, 

J;r } ;t .::.-,;: J; L lf; J(i... A ,j 
He .manifests in the form of a lover in pain and adversity 
at tune~ ~n~ at times He manifests in charming beauty. 
He exhibits m a makeup, nobility and prideful elegance. 

~~ ( .J u.t1 f, L~ L ~~ £, 

J;li ....6 )cl; f, L1j1 .::.-_;L.. (r' f, 
He manifests, at times, in the form of musician and 
~ve~. He manifests, at times, in the form of the 
mebnate and in the tradition of drunkenness. He 
manifests, at times, in rituals and, at times, as a devout 
md pious worshipper. 
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228 The .\lttopl!yiiral & G1/J11rol PtrsjNctil'tJ of Kh""'<!J'1 Gh11/0111 Foritl'I Pot117 c-' 

J.'. .v £'.1 ; .I~ L J.'. .t; 
J;~ Lr'" ) / Cl' J? Jlf. ,q. / 
Otherness is sacrilegious. Discover the treasure of 
truthfulness. Make a true and meaningful effort to 
become a perfect and universal Illa\l· 

~~ L ,j JI .!./ JL-.-- J,...., ~ ..;J 
J;~~ 1,;j j 'i- J l!J ~ if ;., 
Discard jurisprudence, its principles, issues and 
problems. Leave aside syntax and accidence. DJSc..ni 
knowledge, mode of argumentations and proof. The 
consciousness of one's ontological nothingness is to 
sacrifice ones life for the sake of love (union). 

LS.Ji>i ~ ..:%.! '7- J~j J}' .JC- '-I 

'u ;1.1J .I,; y X L5~...lf ~;J J,j { 
Adopt this Faridian way. It is a strange tradition of 
oneness. It is full of taste and fresh (creative) relishing 
Leave all the distant way.; and modes. 

J li IJ Ji> i 'i- JI .?. IJ J) "":",! 7- i:.., 

The one who is committed to the doctrine of (conte
mplative) TcJwbid (Unity of God) is our heart's beloved. 

" " J II .:::- IJ J G7 I' 
' 

Ju- 0) 

The pure self is a receptacle to receive knowledge of re.ilnb. 

2J I) J-1; ....6~ J~ J. 'i- ):j ;;; ..;~· 
Fcuid! The Face of Allah is Permanent. All else ~ 
,mnihi.lating, dying and ephemeral. 

Tmvhid is essentially expressed in the docuine 
Shahadah which is the fountainhead of Islam. Kh.t~ 
Ghulam Farid says: 

/)iwa11-1-Kh.11l'<fju E1rid, Kafi 263. 
Ibid . ., K.1fi 72. 

'.qbal and Khaw.ija Ghulam Farid on Man-God Polarity 

IJ "':"'I ..:... A '--A . ..- 'i-~ IJ "':"1 j J "":" / "':"1 j 

i;Jt} ..!%» iJ'.1J ..ic~ 
The religious tradition of 'negation' (in the connotative 
sense and not in the denotative one for there is nothing 
except Realit}Q is the kernel of the entire Arab heritage. It 
is evident in the teachings, Hadith and the Qur'an. 

~ £'.1 LS) J/1 <;t.1 ~ LS) /- ~ ~ i: 
i;Jlf. } I rf',., 

t:;-r ('* I 

Learn the lesson of unity and leave craving of otherness. 
Be in the tracks of Ibo' Arabi. The majestic Fakhr Jehan 
advises so. 

I 

!;)~ IJ {._;j .;} ~ .._,;, 
1- ' • 

All is the Splendour of the Primordial Light (manifest) in 
the unmindful and the devotee, the neglectful and the 
anentive, the virtuous and the vicious and the faithful 
and the infidel. 

7Y J} ~ L11 '--J (- 'i-j' ~I 'i- L)<JI """' 

li;Jf fi ~ ~j !;)~) 
I-Ji: is Ah.ad. He is Ahmad. He captivates the heart by 
bemg manifestly hidden (remaining immanent and 
transcendent) in the form of Meem (Mul1amrnad). Farid! 
Keep constant watchfulness (about this Divine 
disclosure). 
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From this inward, esoteric and intellectual point of view 
Shahadah means: "There is no divinity (or reality, or absolute) 
OUtside the only Divinity (or Reality or Absolute) and 
Muhammad (the Glorified, the Perfect) is the Envoy (the 
~uthpiece, the intermediary, the manifestation, the symboQ 

Dt1Pt.J11-1-Kha111qa Fand, Kafi 134. 
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of the Divinity." • The entire Shahadah demonstrates tlur 
"God alone is" and "all things are attached to God". ".~ 
manifestation and so all that is relative is attached to the 
Absolute." "The Shahadah, "There is no divinity (reality, 
qualit0 but the sole Diviruty (Reality, Quali~" - which in ~ 
first place signifies the exclusive and extinguishing primacy ot 
the Sovereign Good, assumes in esoterism an inclusive and 
participatory signification; applied to a given posim~e 
phenomenon; it will mean: this particular existence or th.is 
particular quality - this miracle of being or of consciousnes 
or of beauty cannot be other than the miracle of ~ 
Existence or the C.onsciousness or the Quality of God, since 
precisely there is no other existence, C.onscious.ne.ss or 
Quality, by the very terms of the Shahadah. And 1t IS t.llli 
truth that lies at the basis of such theopathic expressions of 
the highest level as "I am the Truth" (a11al'Haqq) of the 
illustrious AI-Hallaj, or "Glory be to me" (subham) of the no 
less illustrious Abu Yazid al-Bistami. It goes without saying 
that in ordinary language; the first Shahadah ... is connected 
with Transcendence, without in any way excluding a ce~ 
casual existentiating and efficient Immanence which is 
essential for Islamic Unitarianism But it is in the second 
Shahadah "Muharrunad (the perfect Manifestation) is His 
Envoy (His unitive prolongation) that we meet with the direct 
expression, or the formulation symbol of Immanence md 
thus of the mystery of Union or Identity1' .2 

The metaphysical conception of Tmvhid opens the door 
to the doctrine of Oneness of Being (wahdot al-wlfJ11dJ. ~ 
term Oneness of Being (wahdat al-w1yi1d) simply means uu: 
"there is only one Being, and all existence is nothing but ti! 

1 Schuon, Frithjof, U11derslandi11g fr/am, Suhail Academy, Lahore, 19 5. 
Schuon, Frithjof, /11 the Face of the Abso/11/t, World W"isdom Books 
USA, 1985. 
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mmifestation or outward radiance of that One Being. Hence 
"evel}thing other than the One Being" that is whole cosmos 
in .ill its spatial and temporal extension ~ nonexistent in. its~lf, 
thouoh it may be considered to eXISt through Bemg . 1 

Kha:<tja Ghulam Farid considers the sensible world as not
seK, imagination and dream. He says: 

~i /. ~ .:;.,.1r' ~ 1:--1? L J~ r' ~ 
The v..'Orld is illusion, imagination and dream. All forms 
are marks on water. 

.:;.,;! 1'.1 L I /. ,Y 

~~ ,y ..:;., y J 
If }UU ask about the state of reality, then listen, 
understand and take a note of the fact that the sea 
encompasses unity. All the multiplicity is bubble-faced. 

IJ J,, ~ ~ ~Ii> ,j IJ JJJ ~f (.),J...>I v.f' 
' I 

l~f IJ '-:""f t)iJI J, IJ J,, iY (.f! V. 
Duality has no essential reality. Know yourself that 

duality is not everlasting. The airy duality vanishes. The 
"Water essentially remains the same water. 

These forms and properties are not real in themselves but 
are manifestations of the Reality. In other words, "reality is not 
l subjectiVe illusion" whim or caprice but is an "objective 
illusion." It "is an unreality standing on a firm ontological 
has~". One could say that "the world of being and becoming 
lb: ·n) is an imagination but it is, in truth, Reality itself". 

The doctrine of the Oneness of Being (1vahdat (1/-wt!}ud'; 
accounts for both the undifferentiated Reality and the 
dlferentiated one and gives us metaphysical vision of 

Cltinick, William C., The Sufi Path of Knowledge, New York Press USA, 
1989. 

1 
Diw.i11-i-Kh<IWqja Farid, Kafi 199. 
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wholeness. Thus, "God although One in His Essence ~ 
multiple in forms" .1 Khawaja Ghulam Farid spells out this 
metaphysical idea in numerous verses. He says: 

Ltr. ~j~ ~ J~ ,; ) Jf £ 
Do have a deeper understanding and never consider it as 
the other because the Reality (Transcendent) is manifest 
in all forms of immanence. 

2L k: t.:JV jh J~ /iu; JI J,1 
The First, the Last, the Outward and the Inward are the 
open-manifestations of myfriend. 

"-j" ,_/- IJ I.fl ~ fi "-jr v.i' _J jk 
3'f- hf ka J,;; (' "-j? j} ~ ,f .:;)Ji 
Farid! My friend is not hidden. He is openly manifest at 
each and every place (Omnipresent). Darkness too is the 
pervasive presence of Light. It has just been named 
differently. 

1.J ._( 'f- !Ji} 'v(J} IJI LJJ "-/> (i' '-
CJ J?.Y' CJ J?.Y' ly ~ fiL L j;:1 

I I 

Discard the style of apprehension and risk There IS 

nothing except One God. The Reality or Truth IS 

everlastingly present in the interior and the exterior. 

vi' J. ~! iJ) j u JP .b vi' I ka J.;; l.:h , 

•J) ..:.,.:- ....(if Jt ....( v.J' JJ LI ly ....( 'f-
There is no other except you. There is no odour of the 
profane at its roots. He is the Everlasting One without 
any duality. Be with the One and discard otherness. 

1 Ibn Arabi, F1'1111 Al-1-Iikam. The BeZ!lt of 117isdom, Translation anC 
Introduction by R W.J. Austin. 
Diwa11-i-Khawqja Farid, Kafi 246. 

J Ibid., Kafi 217. 
• Ibid., Kafi 64. 
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.f 1; ~1; ...u~ J~ J~ 'f- ~; ,J,1 ~J 
Farid! The Face of Allah is Permanent. All else is 
annihilating, dying and ephemeral. 

'-- j.}, "-) ~,IP' cf"- "-A? ~ "-) ..::..rJI /i 
I I 

zv } i.)nb J U I "-juzj 0./ OtJ C:_ /i /i 
The ID}'Steries of Oneness of Being are remarkable. They 
are known by the dealers of Unity. They behold the real 
Sinai theopbany in each and every existent. 

(.)UV. r.:f. J Ir. ,.f J tJ, ( 1..c. ..::./ cf '.w 

l j ~ if J1t1 1'1 
The entranced lover exists beyond disdain. Say: "Glory 
to me" and become Bistami. Say: "I am the Truth" and 
become Mansur. 

• ~ J~j IJ ..::..rJI /i "'' CtJ (jf .k' / v• 1 I 

All is obviously manifest. How can I acknowledge 
anyone except Hirn? My spiritual master, after full 
verification, imparted me instructions on Oneness of 
Being. 

sJ'f ..:;.,;.j Jlf. ..:,./JI /i 

The doctrine of Oneness of Being (111ahdat al-wujt1d'j has 
made me realise a noble tradition. 

"--- f ) ;!:_ J~ t::=-J.J ~ IJ ..;:..rJI /i 
I 
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I have learnt the doctrine of Oneness of Being. All 
m~teries and secrets have become openly manifest to me. 

1 D11van-1-Khawaja Farid, Kafi 72. 
Ib11 • Kafi 119. 

1 Ibuf. , Kafi 37. 
4 Ibid., Kafi 64. 
s Ib1d.. Kafi213. 
' Ibid., Kafi 177. 
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.:r J j J~1 J .ra ~ J j t5J?.J -./. j 
1v?t,J1 \;JP. I~ j ;; (--t, 
The doctrine of Oneness of Being is mandatory. All else is 
meaningless prompted by selfishness. I have witnessed it 
with the e}e of certainty. This is the frenzy of the lovers. 

Khawaja Ghulam Farid maintains a subtle distinction 
between the soul or '/l{tjs' and the spirit or 'ruh.' The fonner is 
individual whereas the latter is universal. He follows the 
metaphysical tradition which considers the "intellect" and the 
"spiritual" as more or less equivalent terms. "Both body and 
soul are purely human and belong to the individual domain, the 
spirit or Intellect is universal and transcends the human state as 
such .... the Latin Spiritus vel Intellectus (Spirit or "Intellect~ 
corresponds to the Arabic Ruh. Anima ('soul) corresponds to 
the Arabic 1u!fi " 2 Resultantly, the realiz.ation of the soul is 
individual, whereas the realization of the Spirit is universal. 

Khawaja Ghulam Farid, under the ~dance of .his 
spiritual master, attained both mystic and metaphysical 
realization. He expresses it thus: 

kif JY J/ ~1 
The divine flute h~s created percussion. 

Li.f (. ~ j if' 
I 

klP( '(;.;J/ )-' IJv 

Lt: ~ '-J{ '- j 
Llf- J Yi ~J ,J Yi..i. 

My spiritual master communicated to me esoterisrn in 
fullness. He made my reason, reflection and entire 
understanding dwindle into insignificance. He taught me 
sobriety in drunkenness. He enlightened me on the 
ascending st.lges of spiritual journey. 

c..Y.! £ ? ~ 
k~ t,J) .;:./' C-J (;)if J /i 

D1wa11-1-Kl1mviljtJ Fand, Kafi 94. 

c_.)J l:lV' d! ~,J3 J 

c..,,? )Lf 1 J' ,J 

2 Stoddan, William, SujiJm: The MJ•stical Dot·tri11ts a11d Methods of ht.P!, 
Suhail Academy, Lahore, 1981. 
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I have witnessed Oneness as openly manife~t. I have 
understood the reality of annihilation. All hidden has 
become seeable. I have realised, each and every tune 
(degree) of virtuousness and gnosis. 

::)J1 JIJI tu (!_ JuJ ,,,P ti, (!_ 

J 1 Jj 1) ~ L ~} Ju'-'£~/ Jiu; 
The subtleties of existence have opened up. The lights of 
realities have become perceptible. The visible . and the 
Invisible are capable of being understood: The cliff erence 
between proximity and remoteness has withered away. 
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J'rtf t,J~)I jl.1 c_rf t,Jt°L t,.JLC:: ._,j ~ 
r om IJ ''.. ... £01 J" t,Jt-~ -=--lj t.JkJI t,J~ f 

The flute has successfully unravelled the reality of deeper 
secrets and novel stations. The dawning realisation of 
His Omnipotence has led to the privation of false 
existents and their properties. 

L~ .::../ cf~ c..,! Lt-: ~ t.JJ)r.1' j 
Llo ..l'v ._,/ t5.tJ L(,, o~ (~ :£ JPf 
We have b~come matchless enraptured lovers after 
drinking from the cu~s ~f . pure wine. We have 
tranScended fasting and ntualist1c pra~r and adopted an 
inebriate mode of expression. 

~ V _;;,. .:%.J OJ OJ ~ JI;! 01 .Lir 
~ ._,1 ~J -=--)~ A( .;py" ~ 4- ~ ,J 

How -:can an unenlightened person bereft of gnosis know 
the laudable, holy and powerful tradi~on (of Oneness of 
Being)? The One is identified with. Freedom Itself 
without delimitation. He has descended ID all forms. 

J~ (; Jljf J, t,.)J~j J 7) ..{ ~ 
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1hC.- J;T, i.J,,) U/ U,-!:j !-!:j ,,j f if 
My heart .was freed from merely following the letter of law 
afte~ geta.ng a clue of Oneness. Farid! The individual by 
ceasmg to be- narrated the sermon: Myessentialityis Spirit. 

v t" JI L....J cz,, ...:;.,J,,-. /i o.Jt° .JJ IJ Jr-,.- efj 01j 

l.1lii>~I i.:!' ~i} f Or f.1f I er L....J~ f ,_( 
It IS laudauon to the conduct of the Beautiful. He 
descends in each form He is love itself at times and at 
times He is Manifest Beauty. 

1,4 I~ cz,, ...:;.,,),,-. /i IJ J; j,1 J- ~L ,1 
IA~ JC . f /i v=! .JL IJ ~ ~ v:! ,,,- V i.f. 
I am carune and He is my Master. He looks sweet in each 
form 'What to say of me, he has captivated the heart of the 
world. He has beaten the drum of his pride everywhere. 

~~ ~ L....J ifc ../ /i ~~ ,, ~1 1.11 4- i.t 
f,J~ #- uf JJ ....( /i tL I .JL 1;-, 1 .:;../JJ 

I am be.reft of ai:1Y hope but He is the gr;und of my 
~xpectations: He .IS heartily appealing to the apt and the 
me pt. My f nend IS peculiar and amateur in love but still 
every heart rules him lovable. 

fJ r/ JA, ... ...:J1, ~,.- I~ ..:...Ai{- ..Ji, i,/. ?. 

1.Jl,... IJ .1h f,J!Jlj ~f IJ £ v.f vi ,j, f;; 
The ~ne, w~o like me unravels the mystery, becomes 
acq~~~ed with whole esoterism There is absolutely no 
possibility of any thing. Do witness the total 
manifestation of the friend. 

~~ u~ 0 Lr ?. ,Li; if L....J ,J t;J{ 

IA ~ Ji Jlf ........ ; ~1)1 .JL IJ J\-;> v. . - . ,. . 
Bow your head at the feet of your Master. Carry out his 
corrunands wholeheanedly. Bear the onerous obligation 

Diiva11-i-Khmvqja Farid, Kafi 2. 
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of spiritual struggle. The meaning of this quest lies in 
achieving perfect proximity. 

{ _/ ~ ( .J y; ,; f ~ IJ ~ j if 
,) '' ~I .JL J ,f. !,f &, ~Z ,1.:f U.Yi/. 

Be a true disciple of your spiritual Master. Do not 
become frail by faltering your steps. The cauldron of love 
is ablaze. Get burned in it completely by raising the cry: I 
am Truth. 

L....Jp. ../?. ~ J1) ?. L....J~ ,J L I ,/,)JI?. 
IJk= L)Y ~ ( i.)i J L....JIJJ (~ rJ' J J} &,, 
The one who cultivates the four virtues of self-restraint ' generosity, meditation and night watchfulness, shall enter 
and remain happy in the temple of the beloved detached 
from the cycles of decadence. 

k/. L1v '--' /- u~M hJ ~f ~ ...:;.,k 
0.11,r J-t ~ if u A J u}if b ,~ 
The one, who traverses the terrestrial world along with 
the world of ~gination and the world of spui.ts, shall 
know that all th1S has been created for Self-realisation. 
But the one, whose steps falter in realising this truth, 
shall remain itinerant in the four corners of the world. 

J.)?. Lr QIJ J/ J; J.),f ,; ~if,£ v.l ui 
1;t{ '"="'/ '"="' ) "'- ~ J J,,-,:, ,.;,,- ui ....... 1 L i . . ' .. .. -: -: 
Do :°ot discard ~ Gnostic learning and understanding. 
Be m harmony with your Self. Never be oblivious of 
;~ur essentiahty. All is your splendid Face. 

/ 

1,;.;.11P>J di.JC ( /. ('I l;)J~ .;;1~ ~ t,JJJ~ 
# • - .. ,.,, 

1l.11J VJ?. 'f- ~) ~JJ l;)Jlii>Y '-:(JJ (JI (I 
The four Vedas and Hindu sacred tenets openly proclaim 
that the Nameless has been named as Om, Brahma and 

1 D1i;;un-i·Kh,1w'fi1.1 Fand, Kafi 20. 
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Vishnu. He has assumed the form of the Suprerre Soul 
Farid! Multiplicity is rrerely epherreral 

Q} /. cf.v Jli#.' )' .1 ....( (.)LP ;; 

The cup bearer has made us realise an intricacy of 
understanding the beloved as absolutely near. 

~ Ii J~ Ii (J ....( (.); .1k t.f ,; J : 
Don't be oblivious of your friend for an instant at any 
place or moment. 

1Q_,J1 ) ~ ;{ ; rjJ ~) J) 
He has assumed the form of Fakhr-ud-Din in order to 
loot the heart of Farid. 

(.)IJ v v\.,P ..J J:. Jt L.~ v''f J J vi ~ } 
2'f- k~ .1k £ ~ (.)IJlf ( vL' _/ J1 r.)J J I 
I sacrifice myself for the sake of Fakhr. I have 
accomplished my nuptial rites with him Why should I be 
in the state of sorrowfulness, when I belong to him? My 
friend has made me realise everything. 

Li.J{' Q.,J1 ) L..1v L.J j Jl.1 L./. 

Fakhruddin made me realise all the deeper mysteries of 
the way of ontological nothingness. 

LL) .f tf J ~ (j Cf .1 r.)J (lP:- J 
He made me fully understand the states and stations of the 
soul and the ensuing contractions and expansions. 

L~~ .._>-', iJJ vk.1') LY .1 LJ!-?~ u~1~ 
My friendly associations, sittings and relationships \\<ith 
my neighbours have all ended. 

>L 0(. L...),.V>j ~ LJ"R: L..;;J1~ ~j b 
Farid! I bade goodb)e to all other activities ever since I 
took the way of love. 

D1wan-1-Khawqja Farid, Kafi 140. 
i bid., Kafi 217. 
/bu/. , Kafi 218. 

Iqbal and Khawaja Ghulam Farid on Man-God Polarity 

LI IJ.J IJ J;1 ,_;bl 
' -

•u i J.1~ ..:.-Li! (. k~ rJJ ~; t' d' 
It V."a.S the dawning of eternal bliss that Fakhr Jehan laid 
bare the principles of gnosis. The harmonious 
disposition of Farid understood the language of birds. 

J~ .1~ ...£ V if-" JlJ.' ~-' ...f vlf. ) 
l.1} ' .1} ,f tVI J1 

Fakhr Jehan made me realise a metaphysical tradition. 
The terrestrial became celestial and darkness turned into 
lighting upon light. 

Jr ...J.1~ ,Y !!: Jif. 7 -' v..:I .I ,...ti 
My perfect spiritual master, an adept in esoterism, 
secretly gave me a clue to the mystery. 

>J I) Jli; ...J~ 0~ J~ T- ~) iii -4J 
Farid! The Face of Allah is Permanent. All else is 
annihilating, dying and ephemeral. 

i,)1rV L J1;! r.51{ Ji.; ,..::.-~ ,j 
\Jt"~ L ~I f Ii J.1} J Ju if' 
The master taught me the whole doctrine of Bayazid 
Bistami and Mansur Halla). The Sinai theophany became 
openly manifest. There is 'aiman' (the valley of Mount 
Sinai) and 'mekataan' (the moments of communication 
with the Sustainer) every where. 

m r (J (J (.)}} L.J r Q)I) 

My each breath emits srroke in fondness of s\Veet 
Fakbruddin. 

1 Diwan-1-Khawa;a Farid, Kafi 119. 
Ibid., Kaf i 57. 

1 Ibid., Kafi 72. 
I Ibid., Kafi 124. 
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IJ J.t k( fi ~ k.Yi V~ rJf J:.j ~J 
Farid attained union {identi~ by ceasing to be. 
Khawaja Ghulam Farid consistently maintains a 

distinction between mystic realization and metaphysio! 
realization. Mystic or individual realization is by virtue of seE 
ego soul or 'negs.' It realizes the way from man to God.!'. 
manifests a temporary identity with the Lord (Ribb) for.• 
complete identity, in principle, is not possible in rhe ms 
servant-Lore!. Such an experience momentarily suppresses the 

soul or '11ajl of the subject of experience and in ~ singk: 
unanalysable unity the ordinary dichotomy of subject. m.. 
object ceases to exist and there is a "sense of the unreality ~f 
serial time". When the mystic state fades away, the !Tl)SIX 

returns back to the normal level of selfhood, which includes 
the distinction between subject and object and the reality of 
the serial time. But such an experience is restricted entireh·co 
the individual domain for the nature of the mystic state is in no 
manner supra-individual. Mystic state stands for "indefirute 
e>..i:ension of purely individual possibility'' spread on ~ broadc~ 
spectrum than ordinarily supposed by the psyc:holog1Sts but' 
only leads to partial realization. This realization of the s~ul ~ 
'11aj/ is no match to the realization of the Self, which D 

u~versal for in the latter it is not the soul or '11afs' but the Spm: 
or Intellect that attains universal realization. Ordinary 111}S~ 
returns to his ordinary self but the one who has attained 
metaphysical realization does not return to his habitual selfh~ 
He achieves a complete emancipation from the limitations of b 
individualit}. His human overlay no more remuns peroi.m:n!. 

fixed and unalterable but becomes impermanent, fleenng .ini 
ephemeral. Khawaja Ghulam Farid says: 

vK' ,.; ..:.-,~ ,,. r 'f-- J~ J ~ 1.1 • 

My hean is engrossed within imagination. I cannot bear 
any dif fcrenti,nion 

[)1111<111-i.l\./iau•<fju Fund., Kafi 32. 

lqb.tl and Khawaja Ghulam Farid on Man-God PolMity 

1.1?. '7- f,.; 7 Jlf L f-- J~, ~ J~ ~I 
~[y imagin.ition is an in1fTl.lnent union. It is perfection 
and not lun.lcy. 

f: ../. r! ,,- ~ .;.< Jru1 vi 
1,.1J/.tJfJ1..:;/jv.f ~ ~ )? -; 
I have openly witnessed the Supreme Principle in every 
nook and comer. The wiLnessing is so glaringly evident 
chat I cannot disengage m~elf even for a moment. 

JD 4- Vi° fi lJ 01.'.:i ?. (. tJ if t:f. lJ u(. ?. 

JJ-f V f ";"I .l;-1 _ii1 rJIJJ t:J") ( .1 J (1 o,;5:-

The spati.il turned spaceless. The sign nuned without a 
sign. The names and customs of the ages h,we left me 
forlorn. My Allah! What should I call m~elf? 

L . 1.-P) ,.; c__ 0k ,.; c__ (;JV ,.; c__ (;JV ,.; . - ~ .. ' ' ' -
vf Jli' J fi J'~ UH c__ 01.? ,.; ( ........ , ~.1 ,.; 

1 1- ' I c-

There is neither opeMcss nor hid<le1U1ess. There is 
neither ~peech nor a thought. My body has neither 
rem.tined nor the lif c-in1pulsc. How can I blame my 
sense and sensibility? 

V ~ c__ ~ () f ~ L[I ,/ .1J i/ ,;5:-, 

r. L rJ~ ;{ ui L '' ;{ Cl :f .tli U~ 
There is double reCTection. 'Em,\' {e.:-..i:inction) is 'baqa' 
(subsistence) .md 'baqa' {subsistence) is 'fana' 
(e:-ainction). There is solely the ultimate, without any 
q~t.ion of that and you {otherness)? 

,, ,_,¢ . J •I" .r. I J._ :. . f •I" 
-;,. • .,::...~ ~J .1J.1 _)J, I.'./' ...=.,, F ~J .1Y V..)J, 

..,,;:,--~JJ_?;r(.).?:L-Jrj;- «:f .;:.,If. ~J ( ,f 
There arc percussions and spirin1al in-ipositions at times 
and at times there are drives ,mJ antinomian utterances. 
There are so many types of prattling leading to 
meaningless dC.course. 
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,,, 
Ufl';.;.:. iJ"' "J:.)" .J d 

II);; )t) J ";"'~ ~ Uf' ~~if .t: ,/ L 
Farid! Lust has been uprooted. I haYe become 
incapacitated as a straw. You should be quiet for there 
will be tumult in detennining, who absolutely merits or 
who does not merit. 

,jj )} U.. t)J} if!: ._/;- J h1 1,;;§ v·:r 
The Qalandars, day and night, are themselves dro\'\ned in 
their own selves. 

t.5) -;'(; l ,.; ji1} t.5) ..::.-~ (Y"' ,.; ~\.? 

J / tJ. ..:;.,.;p J 0(;. ...( (,)J ..::.-~ .;::.,lj ,.; .:;,:-: 

They transcend fasting and pmyer. They have no wish ~f 
the pilgrimage and alms giving. They have no keennt::0s 
of essence and attributes. They simply yearn for the 
M.ajestic One. 

t)J Jtlf , oli> ,) } ,.; (,)J JL L J ~ ,;, 
I 

J L ~ ()1 ,.; i.i '{ t)J Jh> J1» j""" 
They have no craving of dominion and wealth. They 
have no concern with rnnk and dignity. They are 
enraptured in contemplating Divinity. Their eyes don't 
cast a glance on the human sphere. 

cf J y-i; if J ?.{ di J; k1' ?. Li 
....( ,.; t.:J.1L cf .1 ..=/t-. di J t / (_) ., ". 
They remain composed, in spite of beu'.ig heavily drunk 
and animated. They are the coverings of the ffi}Steri.es. 
They remain quiet and do not pr.mle. 

cf ,j~ LI Jv di J? L 1 J • 
~I L-Pu &' .1} .Ii r,;f JJY L • .1i ,} 

Diu1u11-i-K/1uu1<ya Farid, Kafi 103. 

!~ md Khawaja Ghulam F:irid on Man-God Polarity 

They are themselves lovers and beloveds. They are 
themselves vanguards and rearguards. They are themselves 
pearls and caskets. They remain serene in all situations . 

.} ( ?- LI t,:)J I c/i ('UV LI i:;f-" 

....!! ,f &J J, ,.; L-"'1'1 c/i ('~' ~, .Ii 
Tuer are themselves modest and oppressed. They are 
themselves sad and melancholy. They are perpetually in a 
state of annihilation. They do not nurture any urge in 
their hearts. 

£ ?. 

f 6i IJ ..:;./JI .Ji IPJ (!,J 
I I 

All is obviously manifest. How can I acknowledge 
m}une except Him? My spiritual master, after full 
venfication, imparted me instructions on Oneness of 
Be mg. 

47-: Jl? r.:: I 7- -'f J r.:: I .::... )( k,_1 .::... J r.::1 
I I I 

~ J -v ~ a(' !.:! .::... &J X::I .::... ~ (J (' l)Jj r.::1 . .. ' ' 
It is the reflection and it is the discourse. It is an ecst,isy 
and it is the state. It is the taste that is const,rntly pre~ent. 
It is the Truth and every other thing is untrue. 

1,.; ._.( f- tJc} 1J. 'l IJI t)J L-j> (' J ;,._ 

7 ~ -Li J?.J" v J?. JI' l....v .::... r,L L 1..tl 
I / I I 

Discard the style of apprehension <tnd risk. There is 
nothing except One God. The Reality or Truth is 
everlastingly present in the interior and the exterior. 

vi' .t! .a?1 r.5) )' Ufl' l:.- vi I ka JiAj ~ ui 
jj .!./ ._f if J~ ._( vi " LI l....v ._( .::... 

' There is no other except you. There is no o<lour of the 
profane at its roots. He is the Everlasting One without 
any duality. Be with the One and discard otherness. 
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vi J~ vf-'1 ,.:, vi 4- vi JI d J. 
.....( / ~ ..J? ,.:, Jr vi J.r. 1;1,-1 )~ : ) 
s:.uch yo~ own reality. Do not bothe~ ab?ut the ?ther. 
Do remember mysa}ing without doubtmg its veracity. 

vi (I"" ~ ,t) r} vi ('f u~) f ~ 
1J7 UJV ~.1 olJ ofJ vi r< f)l.PJJ .f--i ....,~~ 
Do main inebriation and rapture after drinking from the 
E1ridi cup. Keep advancing your steps on the spectrum 
of tin1e. The entire folk may laud you. 

0J -=--') o)cl..'.:-- L J /." tJ. J,1) 7 ) 1./i 
The one who unravels the mystery of the beloved does 
rel11..lin in the state of witnessing day and night. 

' M ; uJ 0 ;: ,.:, ~ ,.:, u) 0i1 vlP'1 ~ 1.,,.· 

J, ,fi ~) ~ ..;:;: u) 0.t; 4-,/ fb.)/ P. 
Here there is no scope of opium, hemp or electlLlry 
The; keep a track of the Unique. They are enraptured 
without wine. 

r.:f J~ i JU UI { i,;/i J~ V'(} ~YJ v ' 

,f, J~ tJ( J~ d' J~ Ji · r.:. 
They remain and dwell with the people ~ut are essenri.illy 
free from the worldly strings (worldliness). They a:e 
drowrn:d in im.1gin,1tion <\t every moment. ~ey remnn 
conunittcd in sleep and remain absorbed, while awake. 

r.:f )r.P (!.? ~ / r.:f m vi u)? v; )! 
tf~ L.ff ~.t;, J,1 d' )? J>!- ~) :/ 
They m~ beyond themselves and ego hood. They are 

cl · · · ill · · Th pemunentl,· enmpture m Divme wmnanons. ey are . . . 
in the fold of Divine Presence. The worldly actmty is for 
them ,1 persona. 

Iqbal md Khawaja Ghulam Farid on Man-God Polarity 

t-.J J v.f' ~) Ju v.f' ~) JL L J ~ v.f' 
.}) ,: ~ utf .f ( ~) J!P L .Jf'' J,j i.:fi 
They are not attached to property, dominion and wealth. 
They are neither attached to a wife nor to children. They 
belong to tasting, inspiration, and a mystic state. They 
thrust aside all doubts and remain meditative. 

( /' I.I)/ ,/ :!_ GJ IJ / J ~l / 
( . . . (' .:, / vi~ Jr ,,- ~ 01h i;, / rc 

They witness the real mystery by sacrificing their head. 
They save their head from ordinary death. They anain 
substStence by annihilating themselves. They reap 
countless benefits from one loss. 

~)/Lr- J..) ~f' &, 
~J J~ ~ vL 

I ~ .. , I 

They go and dwell in the nuptial city. They enjoy the 
destined forms of peace. Their twelve months are the 
season of spring. They sit, while mounting on the nuptial 
bed in the state of fulfilment. 

if. V IJv --~ IJ lr.. LL JP r,;/ ~ 
.. *': ": I .. . - -: 

~ ij ~) IP;) ~ j~1 j ,j 
Tue one who finds the beloved in his heart, it leads to 
the effacement of all his sufferings and sins. Farid 
remains without individwlity by subsisting in the 
eYerlasting one (non dwlit0. 
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The ultimite aim of the Self is to see His own Essence in 
the ~human" medium Once the soul or '11ajs' has withered 
~'1.-ay, the self-identity of mystic realization is transformed 
•UO the Self-identity of metaphysical realization, understood 
~~e "Supreme Identity''. Such identity cannot be termed as 
p.:il 1sophical monism though it can be called "sapiential 
~nisrn" From the purely metaphysical point of view, this 



identity is essentially covered under the principle of non
duality. Man subsists in the Divine Consciousness as realiud 
possibility. It is pertinent to note that originally man is 
nothing but a mvre n.ime of the Divine unrealized possibiliry. 
It is by virtue u l freedom and grace that this possibility ii 
partially realized in the mystic state and completely realized in 
the universal one. In the mystic state the principle of io 
(extinction) and baqa (subsistence) has a single reflection 
whereas in metaphysical realization this principle has a doubt 
reflection. Fana (extinction) is baqa (subsistence) in these~ 
that nothing remains of man as such except the Spirit, wh.c. 
is not his; and baqa (subsistence) in the sense that the b.iql 
(subsistence) or the feeling of "I am-ness" is an illusion for i:: 
the ultimate analysis it is only the Reality which can say "! 
am". Thus, it is the Spirit which says: "I am the Truth', 
"Glory to Me. How great is My Majesty." In other wo~ 
"the final end and ultimate return of the gnostics though their 
entities remain immutably fixed is that the Real is idenciClJ 
with them, while they do not exist."• 

From the metaphysical point of view, "I" is ,jl! 

imagination, dream and illusion but it is not vain, groun~ 
or false. "It is not the Reality itself but it vaguely an: 
indistinctively reflects the latter on the level of imagination.: 
It is "a symbolic reflection of something truly real." It is 

essentially a dream-symbol, which needs to be interpreted m-1 
whose interpretation shall lead to the real I. "Man does no! 
see in a dre.im the Reality itself but an "imaginal" fonn of ilit 
Reality and by interpretation he has to take back this s~rr~ 
to its Origin." The Prophet says: "All men are asleep (m tZS 

world); only when they die, do they wake up". This dying roof 

the soul or '11afs' means that man realizes that the re~tY . 
the "I" does not belong to him but to the Spirit, wh~ch ~ 
identical with the Divine essence. Thus, the "I", which Ii 

I Ibn Arabi, Quoted in the S11ji Path of K11owledgt by William C ~ 
New York Press, USA, 1989. 
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essentially Spirit, fully unravels itself once the soul or '11(/jl has 
'l'--ithered a"'-ay. And this "I" is nothing but the Reality itself. 
The veracity of this metaphysical truth dawns when one has 
achieved metaphysical realization. 

The problem with Iqbal is that he remains at the 
individualistic level and does not transcend to the universal 
realm He commits a category-mistake in the sense that he 
tries to place the metaphysical truths at the level of the 
mystical plane and abhors them for being pantheistic. He 
interprets the utterance of Mansur Hallaj: "I am the Truth" 
on the mystic plane whereas Khawaja Ghulam Farid excels in 
mterpreting and realizing the truth of this assertion at the 
IIX!taphysical level to which it rightfully belongs. What is the 
secret of Mansur al-Hallaj's assertion ana' I-Haqq, "I am the 
Truth"? The secret revealed in the process of metaphysical 
realiz.Jtion is that "the Self withdraws from the "servant
Lord" polarity and resides in its own transpersonal being. The 
subject object dichotomy is transcended by virtue of pure 
intellect or Spirit, which is identical with the Divine Essence." 
"If soul is the element in Man that relates to God, Spirit is the 
element that is identical with Him - not with his personal 
ll\Xle, for on the celestial plane God and soul remains 
distinct, but with God's mode that is infinite. Spirit is the 
Atnun that is Brahman, the aspect of man that is the 
Buddha-nature, the element in man, which, exceeding the 
soul's fully panoply is that something in the soul that is 
uncreated and uncreate (Eckhart), It is the true man in Lin 
Oii the Oi'an master's assertion that "beyond the mass of 
redd1Sh flesh is the true man who has no title"; and the basis 
for the most famous of Sufi claims: Mansur al-Hallaj's 
assertion ana" I.. .. Haqq, "I am the Absolute Truth" or the 
True Reality... .. Peripherally, Spirit is without boundaries; 
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internally it is without barriers. It knows neither walls th.ii 
encompass nor walls that divide".' 

Mansur al-Hallaj delved on this secret by virtue of inner 
illumination. "His ana" 1-Haqq (I am the Truth) has becoll't 
perennial witness to the fact that Sufism is essentially gnos~ 
and ultimately it is God within us who utters "I" once the Yeil 
of otherness has been removed". 2 It is a process of 
annihilation wherein the Divine Self is alone real. Mansur al 
Hallaj says: "You have wasted your life in cultivating )UU! 

spiritual nature: What has become of annihilation in 
Unification (al:/(111 .fi Tmvhid}." ~ It is at this stage that e\'en 
man's own individual self as testifier to the Shahadah ceases w 
exist for "the soul is not competent to voice the Shahaclah. 1k 
Witness must be, not the self, but the Self."~ It is in this ulri.rmre 
sense that Mansur al Hallaj says. "Whose claimeth to affirm 
God's Oneness thereby setteth up another beside Him."1 "1' 

one can affirm truly the Oneness of God for the very process d. 
affirmation creates a duality through the intrusion of one's O'\\n 

person. Who is it that can bear witness that there is no god but 
God, no reality but the Reality? And for the Sufis the answer 
to this question lies in the Divine Name ash-Shahid the 
witness), which significantly enough, comes next to al-Hiqq 
(the Truth, the Reality} in the most often recited litany of the 
Names. If God alone is, no testimony can be valid except 
His. It is hypocrisy to affirm the Oneness of Being from l 
point of view which is itself in contradiction with the truth"'.• 
There is nothing beside God. "If there were anything which. 

Smith, Huston, Porgollt11 T mth, The Primordial Tradition. Suiw 
Academy Lahore, 1981. 

2 Nasr, Seyyed Hossein, Thm "111J·/i111 St{_gef, Avicenna, Suharwardi-Jbc 
'Arabi'. 

3 Hallaj, Mansur, Quoted in a TrttJSlll) Oj Tradit1011al IFisdom, Ed. \\bd 
N. Perry Cambridge University Press London, 1981. 

~ Lings, Martin, ll"hat i1 S11fi1111,. Suhail Academy, Lahore, 1983 
I-fallaj, Mansur, Quoted in A TrtaJlll) ~t'T"1dit1onal tr'irdom, Ed. \~ 
N. Perry Cambridge University Press London, 1981. 

6 Lings, Martin, ll"hat ii S11Ji1111, Suhail Academy, Lahore, 1983. 

Iql»l and Khawaja Ghulam Farid on Man-God Polarity 249 

in the Reality of the Eternal Present, could show itself to be 
other than God, than God would not be Infinite, for Infinity 
would consist of God and that particular thing". 1 Thus, the 
Self, the pure intellect or the Spirit says ana' 1-Haqq (I am the 
Truth) and it was obliviousness of this metaphysical truth, 
which led people to crucify the great Saint. 

Metaphysical realization is the process through which 
man ceases to be for the final goal is union. "If sacred 
knowledge involves the whole being of man, it also concerns 
the giving up of this being for its goal is union. The miracle 
of human existence is that man can undo the existentiating 
and cosmogonic process inwardly so as to cease to exist, man 
can experience that "annihilation" (the fana of the Sufis), 
which enable him to experience union in the ultimate sense. 
Although love, as the force "that moves the heavens and the 
scars", plays a major role in anracting man to the, "abode of 
the Beloved" and realized knowledge is never divorced from 
the warmth of its rays, it is principal knowledge alone that can 
say neci neti until the Intellect within man, which is the divine 
spark at the center of his being realizes the Oneness of 
Reality Which alone is, the Reality before whose "Face" all 
things perish according to the Qur'anic verse. All things 
perish save His Face."2Thus, it is the immanent Divinity, pure 
Intellect or Spirit within man that says: "Glory to me" and "I 
am the Truth" "Man qua man cannot have union with God. 
But man can, through spiritual realization and with the aid of 
Heaven participate in the lifting of the veil of separation so 
that the immanent Divinity within him can say "I" and the 
illusion of a separate self, which is the echo, and 
reverberation upon the planes of cosmic existence of 
principal possibilities contained in the Source, ceases to assert 
itself as another and independent "I" without of course the 

1 lings, Manin, / l S11fi Sam/ Of the Tu.'tlltirth Cmt11ry, Shaikh Ahmad Al 
Al01\\i: His Spiritual Heritage and Legacy, Suhail Academy, Lahore, 
1981. 
. 'asr, SeY)t!d Hossein, K11ou•ltdgt and The Sa;red, Suhail Academy, Lahore. 



250 The Mrtapl!J•.rirol e:.- C11/l11ml Pmptrlll'tS of Khmnya Gh11lr11111!111id'J Porlr- c,o. /!lW/ 

essential reality of the person whose roots are contained in 
the Divine Infinitude ever being annihilated." 1 Thus, "the 
~oal of sacred knowledge is deliverance and union, its 
mst~ment the whole being of man and it's meaning the 
fulfillment of the end for which man and in fact the cosmos 
were created" .2 

. Before, w~ conclude, it is exceedingly imperative to 
reiterate the point that Iqbal's rigorous approach to man-God 
polarity is purely derived from the individualistic dimension 
and it has nothing metaphysical about it. Also, his fear of 
pantheism has no foundation in the metaphysical realm 
"Metaphysical pantheism, if we can use this term neither 
denies the transcendence of God nor the degrees ;f reality. 
Though the separation between the Creator and creature is 
rigorous yet by compensation there is an aspect which admits 
th~ created and the Uncreated to be linked, since nothing that 
exi.sts ~a.n b~ other than a manifestation of the Principle or an 
ob~ecnv1~non of the Self; "everything is Atma"... .. If 
philosophical pantheism had this aspect of things in view
:vhich it has not, being ignorant of the degrees of reality and 
ignoran.t of t~nsce.ndence - it would be legitimate as a 
synthetic or inclusive perspective. The polemics of the 
theologians readily confuse these two kinds of pantheism" .J 

1 Nasr, Seyyed Hossein, KJ1ow/edge anti The Sa,n:tl, Suhail Academy Lahore. 
i bid. ' 

Schuon, Frithjof, In the Face of /he A bsolute, World \'ifJSdom Books. 
USA, 1989. 

METAPHYSICS OF KNOWLEDGE: 
JALALUDDIN RUMI, MUHAM1v1AD IQBAL 

AND KHAWAJA GHULAMFARID• 

The problem of knowledge has remained a lively issue in 
1 the history of man and continues to remain so in varied 

forms. Both the traditional and the modem worlds have 
weaved different theories of knowledge. The era of 
postmodemism has raised certain epistemic questions that 
make it exceedingly imperative for us to delineate the 
metaphysics of knowledge in order to reach the heart of the 
matter and understand the relationship between knowledge 
and being. 

The Greeks, in the History of Western philosophy, 
grappled with the problem of knowledge and the questions 
raised by the Sophists were handled by Socrates and later by 
Plato and Aristotle within the Greek tradition. The birth of 
Descartes was the birth of modem philosophy. The 
Rationalists and the Empiricists constructed their theories of 
knowledge and it was left to Kant to retain certain elements 
of both schools of thought by initiating a C.Opernican 
revolution in philosophy by introducing the conceptual 
categories of mind such as space, time and causation to 
organize the data received from the world of senses. He tried 
to integrate concept and percept in his theory of knowledge. 
However, his 'Critique of Pure Reason' by denying the 

Paper on "Metaphysics of Knowledge: Jalaluddin Rumi, Muhammad 
Iqbal and Khawaja Ghulam Farid" presented in the International 
S}mposium on Mawlana Jalaleddin Rumi, 8-12 May, 2007, Istanbul & 
Konya (f urke:0. 



possibility of metaphysics sealed the prospect of genuine 
epistemology in the Western world. The ground had been 
earlier prepared by the empiricist Locke who thought that the 
role of philosophy was not to extend the boundaries of 
knowledge but was precisely to limit it. Sense-experience 
became the sole source of knowledge and reason as the 
singular mode of knowledge. Both science and philosophy, as 
a consequence, became imperious. Hegel extolled reason to a 
lofty position by considering the real as the rational and the 
rational as the real. The fallible assumptions of Hegel's 
rational metaphysics stood challenged in the course of time. 
The subsequent Western philosophy, in one way or the other. 
developed in contradistinction to the philosophy of Hegel. It 
initiated many divergent philosophical trends and movements 
including Existentialism, Dialectical Materialism, Pragmatism, 
Logical Positivism, Philosophy of Language and 
Postmodemism. The one and only metaphysical element in 
the West (in the traditional sense) was the Oui.stian tradition, 
which was first metamorphosed by the Reformation and then 
made to dwindle into insignificance in the mainstream of 
Western life and thought. Science and philosophy entered 
into an unholy alliance whereby science turned into scientism 
and philosophy became a handmaid of science. 

In order to understand the hegemony of different fonllS 
of scientism and rationalism (including all those trends and 
movements that are negatively related to science and reason) 
it is imperative to know that the foremost, subtlest and 
recurring fallacy committed by Western thought is, which I 
call, the Delimitation Fallacy. It consists in delimiting the 
realms of knowledge and being by negating the principle of 
Non-delimited being or the possibility of metaph}'Sics and 
thereby turning the true relative into false absolutes. The 
father of Western philosophy initiated the formal process of 
Delimitation, which assuming different fonllS continue till the 
present times. The modem West, for example, arbitrarily 
considers sense-experience as the only source of knowledge 
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and thereby the world revealed by it as the only world._ The 
denial of any experience beyond the level of sense-expenence 
clild the denial of any world beyond the ordinary world is the 
fallacy of Delimitation. Both science and philosophy are valid 
within their respective legitimate spheres but they become 
fallacious when science oversteps its boundaries and becomes 
scientism by encroaching upon other areas of human 
experience and pronouncing judgments beyond its legitimate 
sphere and when reason loses its rationale by appropriating 
rationalism and thereby conceiving itself as autonomous in 
the scheme of things. If sense-experience is considered as the 
sole source of human experience and reason is taken as the 
measure of all things then they tend to usurp the domain of 
the Universal. The approach of positing sense-experience as 
the only form of experience and reason as the only mode of 
knowledge does not stem from knowledge itself but is 
arbitrarily aligned with knowledge. It is fallacious to consider 
these postulates arising logically from within the bosom of 
knowledge. The student of philosophy is well aware of such 
arbitrariness frequently being made in the realm of 
philosophy since its inception. Rather, it was one of such 
presuppositions, which gave birth to philosophy whereby the 
ancient wisdom was displaced by speculative reason. One of 
such presuppositions, in modem times, is exhibited by 
Logical positivists through their statement that the 
meaning[ ulness of a proposition lies in the mode of its 
verification. It arises from the Logical positivists' consideration 
to regard only those propositions as meaningful which can be 
verified in the light of sense experience and to relegate the 
propositions of religion, philosophy and ethics as meaningless 
for their being not verifiable on this standard. It is such 
fallacious reasoning that makes the modem man impose his 
O'\\n arbitrariness on things instead of understanding the 
ultimate structure of things . The case of posrmodemism is 
t)pical in this regard. The approach is not only faulty in 
principle but has negative consequences for humanity. 
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The traditional world, on the other hand, does not 
delimit epistemology or ontology as such. It is the repository 
of primordial wisdom Islamic tradition, for instance, mikes 
Man accountable for denying the Signs of God (within one's 
own self and the cosmos) without encompassing them with 
knowledge. 1 It rightfully integrates sense-experience, reason 
and intuition in its metaphysical theory of knowledge \\ith 
corresponding realization. The traditional world is essenti.illv 
metaphysical in the sense that it posits a realm beyond 
physics which is experienced by virtue of intellecru.il 
intuition. Intellect is a faculty in man that has direct 
knowledge of the transcendent or the metaphysical world. 
Metaphysical realization leads to the identity of knowledge 
and being unlike ordinary or rational knowledge, ·which 
creates a dichotomy between subject and object in the 
structure of reality. The metaphysical terms intellect, spirit 
and 'heart' are often misunderstood by a number of modem 
thinkers. The most common error is to use the term Intellect 
in the sense of reason leading to the Delimitation Fallacy as 
stated earlier. However, Rene Guenon, Frithjof Schuon, Titus 
Burckhardt, Martin Lings and many other writers ha\·e 
brought forth the metaphysical and traditional meanings 
enshrined in these metaphysical and traditional temis. 
Intellect, Spilit and 'Heart', are essentially the same. Intellect 
points to the doctrinal aspects whereas Spirit and 'Heart' 
stand for realized or effective knowledge. The modem West 
has not only to rediscover its own Oiristian tradition but also 
needs to learn anew the traditional lessons of Truth, Beauty 
and Love from other traditions of the world. 

Rumi {1207-1273), Iqbal (1877-1938) and Kha"·.iiJ 
Ghulam Farid (1845-1901) represent different shades of 
Islamic metaphysics and Tradition. Rumi in his D1i;. .. •+ 

Sha111s-Tabn:v Matl111mvi, Fihi 111ajihi (collection of his doctrinJJ 
sittings) and letters has made the 'Hidden Treasure' manifest 

1 Qur'an 27: 83-84 

~fetaph)'Sics of Knowledge 255 

in different grades of being and different levels of knowledge. 
His understanding of things and events is not static but 
d}namic. He takes them in their creative totality without 
recourse to building a system of metaphysics or philosophy. 
This is one of the reasons that he mainly uses the poetic 
Irode to convey the primordial wisdom and universal 
rressage of love to common man and people of different 
levels of understanding. And this constitutes his chief 
strength. People belonging to different ages and countries of 
the world find something meaningful in his thought, which 
gives meaning to their lives. His tales impregnated with 
mystic meaning continue to enlighten minds of people 
belonging to different walks of life. He is the wisest of the 
Sufis whose feet remain on the ground but whose head soars 
high in the heavens. The subtle distinction he makes between 
the form and meaning of a thing and his concentration on the 
latter has to be constantly kept in mind in order to reach the 
heart of reality. He says: 

.:;:_.,-'; .:;.,)y# ; 1 ~ J 0~ - . . 
J~ 0l.-f Jj ,y. } J ..?I 

J JI £., "? ..:;,,)y# )I f 
,) '":""~ ( .I' I 01 1.- Jj 

.:;:_.,-' J ;: J I J f j '-:"'ls"' I ._J; 0 ~ 

1} /. )) ;;, Jj J~ -..£~ 

.;:.../ { .:;.,) y# 01 }1 .:;.,) y# ~ 

0~ L)lJI 0J1 ..:;,,)rf f 
..:../' )1 ,y j ft) /. "' 

I) .....,tl ..;,,)y# 01 J 0~ . . . 
~ Y. (~ t:J'~ / ;:, 

)jJ "' 01 )I ~kJ "? 

"How long (this regard for) form? After all, 0 fomr
worshipper, has thy reality-lacking soul not (yet) escaped 
from form? 
"If a human being were a man in virtue of form, Ahmad 
(Moharruned) and Bu Jahl would be just the same. 
"The paincing on the wall is like Adam: see from the 
(pictured) form what thing in it is wanting. 
"The spirit is wanting in that resplendent fonn: go, seek 
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that jewel rarely found! 
"The beads of all the lions in the world ·were laid low 
·when They (God) gave a hand to (bestowed favour on) 
the dog of the companions (of the Cave) 
"What loss does it suffer from that abhorred shape, 
inasmuch ,1s its spirit was plunged in the ocean of light?" 

Rumi is the most unique thinker in the annals of human 
history who stresses formlessness as against the form and the 
kernel as against the husk. This point becomes more 
enlightening when we see that he himself was formally trained 
in different disciplines and who could understand the 
labyrinth and delimitation of forms better than him? Though 
he was already a Sufi when he met Shams Tabriz but it was at 
the hands of this stnmge man that he reached the utmost 
limits of formlessness. It is formlessness, which is the 
transcendent principle of unity behind all multiplicity, which 
distinguishes him from other Sufis and, which provides a key 
to unravel the mysteries of the 'Hidden Treasure'. 

Rumi has not weaved any theory of knowledge as bas 
been so fashion.ible in the Western epistemology. He has 
reflectively pointed out various horizontal and vertical aspects 
of knowledge in the scheme of things. He makes the 
distinction between ordinary senses and the five spiriru.tl 
senses; knowledge based on authority and the immediate 
vision of the Reality; acquired knowledge and innate 
knowledge; outward eye and inward eye; the eye of the head 
and the hidden eye; the sensuous eye and the rational e)~; 
conventional knowledge and personal knowledge; kno\\iedge 
of the world and knowledge of poverty (Faq1}; the dom.iin oi 
reason and the realm of the intellect; theoretical kno\\iedge 
and realized knowledge; knowledge learning from book and 

1 Rumi, The M<1tl111uw1 of Jab.luddin Rumi (Complete Persian Tex-~, 
edited from the oldest manuscripts available: "'ith critical !lOl~, 
translation & commentary by Reynold A Nicholson, Book I - 1::1 
1023, Sang·c-Mcel Publications, Lahore, 2004 
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learning by the truth; the outward knowledge of the signs and 
the beholding of the signs from within; the sensual man's 
kno"iedge and the spiritual man's knowledge; the relative 
~owledge and the absolute knowledge; spurious knowledge 
t~m the unlawful morsel and knowledge impregnated with 
wisdom from the lawful one; profane knowledge and sacred 
lmowiedge; the rational knowledge and the intellectual 
knowledge and so on and so forth. 

Rumi integrates sense-experience, reason and intuition in 
~ pa-i:adigm of knowledge. He assigns each a positive role 
within its respective ambit. He accepts the fact that it is the role 
of reason to cohere the data received from the senses. He -wants 

us. co ~pen our rational eye so that we do not see falsely thus, 
~tteranng the Islamic foundations of scientific knowledge. But 
~ ~upplements sense-experience with the five spiritual senses, 
~h perceive beyond the empirical level and even purify the 
ordinary senses2• He takes his point of departure from all those 
~ho delimit the realm of knowledge to the outward world alone. 
~ essen~ stands for primordial inwardness. He testifies by 
Ills ~~nence the primordial wisdom enshrined in different 
:r.iditions of the world in the dictum: Know thyself. He quotes 
the Prophet of Islam in this regard: 

.::...> c;1.1(,:)IJ~d~Jj ffi ..;:.31,,.-l_;/1.1i,;£1).;;t,;)1 /!= 
"Hence the Prophet expounded this (matt.er), (when be said), 
"Whoso kno-weth himself knoweth God."J 

He wants man to search truth within his own self. He 
says: 

Rumi, Selected PotmJ Ji-om !lit D1vu111 Shanm Tabn·,. - Edited and 
T~kced v.ith an Introduction, Notes and Appendices by Reynold 
A. :\~holson - XL V, Sang-e-Meel Publications, Lahore, 2004 
~ The .\lathnaw1 of Jalaluddin Rumi {Complete Persian Text), 
edited from the oldest manuscripts available: with critical notes 
~kt.ion & commentary by Reynold A Nicholson, Book II, 3236 ~ 
'-45, S.tng-e-Meel Publications, Lahore, 2004. 
I ti, Book V - 2114. 
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(¢'I )I ~\; ,/) )J,J !;)( 

l,1 ~ .?. ,]?. j !;)w )I 1) ~ _f,, _f,, ,.;:..! JI ol; 
"The acquired intelligence is like the conduits which run 
into a house from the streets: 
(IQ its (the house's) water-way is blocked, it is without 
any supply (of water). Seek the fountain from within 
yourself!" 1 

,11,;i JI J}. )' tf I~ '} A;(~ i ,1J .::/) ~ 
"There ~ an illimitable fountain of milk within thee: \%y 
a'.re thou seeking milk from the pail?"2 

He considers heart as the abode of the Divine. He sa}~: 

Ji~ /; ( .-!:J J~ 1.:)1 ,1J ,]?. } JJ ,1,J:I (' f J 
"I gazed into my own heart; 
There I saw Him; He was nowhere else."3 

He says: 

"God alone is the giver of aspiration: no base churl 
aspired to be a king."4 

t.:Jl{ J oJk ,j; .-!:I J,1,J:I 

Ji.}t d.? ,1JJ)I CJ 

Ibid., Book IV- 1967-1968. 

!;)l--1 ~ii'~~! ft ') 
,; J,J ? ~' J) ~t.. 

2 Ibid., Book V - 1069. . . . .:I. 
Rumi, Selei-ltd Poems from the Diva11i Sha111s1 Tabn'-. - Edited J! 
Translated with an Introduction, Notes and Appendices by Rt'11 

A. Nicholson - XVII, Sang-e-Mee~ Public~tions, Lahore, 2~- rl!l. 
4 Rumi The 1'1alh11awi of Jalaluddm Rurru (Complete Persian 1 

editecl from the oldest manuscripts available: V;1th critical r..'>t•: 
kIV 'I' translation & commentary by Reynold A. Nicholson, Boo - • · 

Sang-e-Meel Publications, Lahore, 2004 
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"The Hean into which if seven hundred (heavens) like 
these Seven Heaven should enter, they would be lost and 
hidden (from view). 
"The owner of the Heart becomes a six-faced mirror: 
through him God looks upon (all) the six directions." 1 

He assigns degrees to knowledge and assigns real place to 
realiz.ed knowledge achieved byvirtue of heart-perception. He says: 

;:1} ~ L,,}, (? oA;f _t,, >li tfi k ' J; ..v .....(~ 
~ ,/~ k- l,1 -d' J) J,,1 ~;1,;:1 ,/,I' 
~{ ~,JyP J/. ..1.J A ):.JJ:- ,JJIJJ ,j:-,f! J / 
~lkf-t)J )~ J!.idtji ..:/I~~(;_., cJf ~fi f 
, , L:. °"I . G')l.l .I iJ'-' Y,<.:) ,,r.._r-'::" 

"When the barrier in front and the barrier behind are 
removed, the eye penetrates and reads the tablet of the 
Unseen. 
Every one, according to the measure of his spiritual 
enlightenment, sees the things unseen in proportion to 
the polishing (of the heart's mirror). 
The more he polishes, the more he sees and the more 
visible does the form (of things unseen) become to him. 
"If you say that that (spiritual) purity is (bestowed bJ? the 
grace of God, this success in polishing (the heart) is also 
(derived) from that (Divine) bounty. 
That (devotional) work and pra~r is in proportion to the 
(worshipper's) aspiration: Man hath nothing but what he 
hath striven after."2 

1 lbuJ.. Book V, 872, 874 
foul. Book-IV, 2904, 2909-2912 
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"My bean, which tastes (and distinguishes), has becorre 
bright (like a clear mirror): it really knows truth from 
falsehood." 1 

He considers the Heart as the repository of Truth. He says: 

?. "':"'1 .1;:1 ,.; r.;)IJ V'r. ,.,. /.- l.1 J J.1 l);:1j (1 

J/i/-'J}JIJJ}d0 J .1;{ J'1}..J? J(·; f 

!;-JI J ~ ~ J '"':"'C( ~ ~I (~ JJ .1;:1 ~ 
"You have pronounced the name: go, seek the thing 
named. The moon is in the sky, not in the water. 
"Would you rise beyond name and letter, make yourself 
entirely pure. 
"And behold in your own heart all the knowledge of the 
prophets, without book, without learning, without 
preceptor"2 • 

The innateness of knowledge is one of the most subtle 
themes in the metaphysical thought of Rumi. He considers 
'111ahi' or inspiration not external to man but arising from 
within the depths of one's own being. He says: 

JI ;~1 J?.J )IJ1 )I ,); JI )IJ t]J ) ~( J} 
l:)l J t;[I/. ji ,_:J f.1 JI r./ r.;Jl( J} t.;)1 .:;.,Y t.;)J.1.t 

"The parrot whose voice comes from (Divine) 
inspiration and whose beginning was before the 
beginning of existence "The parrot is hidden within thee; 
thou hast seen the reflexion of her upon this and that 
(the things of the phenomenal world)."3 

He further says: 

r.:Jl{ i/ ;1 lf1' Ji, -? J J 

~1:,oJJ/,f J/ - , 

l /bu/., Book II, 2755 
l /bu/. , Book-I, 3457, 3458 &3461 
' llnd., Book I - I 717. 
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"Then the spiritual ear becomes the place where wahi 
(inspiration) descends. What is wahi? A speech hidden 
from sense-perception 
"The spiritual ear and e~ are other than this sense
perception, the ear of (discursive) reason and the ear of 
opinion are destitute of this (inspiration)."1 

Rumi's understanding is corroborated by the Qur'an, 
v.nich says that 'wahi' or inspiration has been revealed on the 
bean of the Prophet meaning thereby that the immanent 
truth has been unveiled or manifested on the mirror of the 
hem. This point is very decisive in understanding the nature 
of prophetic experience and the further possibility and 
desirability of mystic experience in different ages and 
countries. The ordinary understanding of 'wahi' or inspiration 
ukes it as an external event and closes down the possibility of 
t1-periencing God within the infinite depths of one's own 
being. It has, among other things, the harmful consequences 
of turning religion into a body of mere doctrines, lifeless 
rituals and mechanical actions. It is not a mere coincidence 
th.ac the phenomenon of modem militancy in Islam is being 
spearheaded by those who are antagonistic to Sufi thought and 
l!S message of universal love. The Sufi integration of 
concemplation and action has been severed by the militants. The 
obliviousness of the spiritual dimension tends to deprive the 
flower of religion of its sweet fragrance. It amounts to de
ik>v.-ering religion. Rumi has made an inestimable service to 
~'Orld spirituality by freshly demonstrating the innateness of 
Truth and thereby the possibility of experiencing God in one's 
inwardness. He offers a fresh drink from the fountainhead of 
hiowledge, which lies within each and every person. Iqbal 
qtk:>ces Rumi in these words: "The Sufi's book is not 
composed of ink and letters: it is not but a heart white as 
now. The scholar's possession is pen-marks. What is the 

Sufi's possession? - Foot-marks. The Sufi stalks the game like 
a hunter: he sees the musk-deer's track and follows the 

lbrd., Book-I, 1461-1462. 
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footprints. For some while the track of the deer is the proper 
clue for him, but afterwards it is the musk-gland of the deer 
that is his guide. To go one stage guided by the scent of~ 
musk-gland is better than a hundred stages of follo"'ing iM 
track and roaming about."' 

"Divine knowledge is lost in the knowledge of the s.iintl 
And how is it possible for people to believe in such a thing?": 

Rumi brings the role of the murshid or spiritual mister 

who makes man discover his inner self and attains he.ut· 
knowledge. It was the intensity of Rumi's mysterious love 
with Shams Tabriz that he achieved metaphysical realizacion 
or realized knowledge. He says about his own spirinul 
master: 

j:-t;J1i /.jJ(;)~Jt;JlioLj :J. J1cf J,~ ~')~ 
"Without the power imperial of Shamsu'l Haqq of Tabnz 
One could neither behold the moon nor become the 
sea."1 

He highlights an unconditional surrender to the spirinul 
master in these words: 

Jj 7 ( /,_) lf ~ .( y, rY ~;; .:;;;:,/ . ~ 
J1) '~ Jj 7 ~' t" J~ ~ '-/> /( /, J>~ 
"When the Pir has accepted thee, take heed; surrender 
thyself (to him): go, like Moses, under the authority of 
Khizr. 

'Bear patiently whatever is done by a Khizr who is 
without hypocrisy; in order that Khizr may not say, 
"Begone, this is (our) parting."1 • 

1 Iqbal, Muhammad, The Rt(o1tsln1ction of Rtligrous Though/ in lifa,,,, p.91 
2 I bu/., p. 110. 
3 Rumi, Selefltd Pom11 from lhe Divani Shamsi Tabn~ - Edited i:t 

Translated with an Introduction, Notes and Appendices by Re)nok! 
A Nicholson - XIX, Sang-e-Meel Publications, Lahore, 2004 
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He brings out the universal nature of the religion of love. 
He says: 

.=.-rl~~..ZJ..;:) IJ~" ..:./I~ l(-J /)Ii:?'..;:) 
"The religion of love is apart from all religions: for 
lovers, the (onl0 religion and creed is - God." 2 

Rumi gives a cosmic and universal vision of love. Love 
not only created the universe but also sustains it. He says: 

.;::/ J ok o~ .:;..! JI 

~ cf tP /, ,.j1J J' 
J l7./, ~ J3 t ~I) i:r
;;!- ~,f ~~ J~ ;1 

,y, LL,.. liz.JjJ .::..! ; 1 

µ{ J o.t) oJ/ .:;..! JI 

..:./I if,, •. ? ( .:;..! l;[I 

,1; i:?' l;[I i( J3 t if 1J 

). ) ?.. J,UV ...{) l)'Jl.7. /, 
~ . . 

IJ J/. .tlJ .J:!-J} ( .7. U IJ Jj .tl.t i/t if1, 
"By love bitter things become sweet; by love pieces of 
copper become golden; 
By love . dregs become clear; by love pains become 
healing; 
By love the dead is made living; by love the king is made 
a slave. 
This love, moreover, is the result of knowledge: who 
(ever) sat in foolishness on such a throne? 
On what occasion did deficient knowledge give birth to 
this love? Deficient (knowledge) gives birth to love, but 
(only love) for that which is (reall0 lifeless. 

1 Rwni, The .\fa1h11aw1 of Jalaluddin Rumi (C.Omplete Persian Text), 
edited from the oldest manuscriptS available: with critical notes, 
translation & commentary by Reynold A. Nicholson, Book-I, 2969-
2970, Sang-e-Meel Publications, Lahore, 2004 

2 Ibid., Book-II, 1770 
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When it sees in a lifeless being the colour (appearance) of 
a desired one, ('tis as though) it heard the voice of a 
beloved in a whistle 
Deficient knowledge cannot discriminate: of necessity it 
deems the lightning to be the sun." 1 

.:..-; J U~ ( .1J (' i:( ~I oJY j Cf f ;!;J 
;:_",f <)r fjl, i:J!. d_I ! <:f' ;i J / , t!{ f , i;,C; ,, 

~ lJJ (;)J .IJ ~?.I/./ ~'-..I(" i:( y J, JJ 
"The prophet said that God has said, 'I am not contained 
in the jar of "high" and "low' (spatial dimensions); 
I am not contained in earth or heaven or even in the 
empyrean-know this for certain, 0 noble one; 
(But) I am contained in the true believer's heart; oh, how 
wonderful! If thou seekest Me, search in those heans."2 

.;:...CJ )! .::..C .1 ~ J~I J ~ 2 (;)I})~ (;)l}); 
"Recite from the Qur'an the interpretation of (i.e. a te>..'t 
which interprets) the (preceding) verses: God said, Thou 
didst not throw when thou threwest." J 

I 

Lf J~ .1} f J.: ,,j J} J .1u -..J/ JI } u1~ 
"Though you may know (all) the minutiae of knowledge, 
0 trustworthy (scholar), not by that {means) will }Uur 
two (inward) eyes that discern the invisible be opened." ~ 

It is pertinent to point out that knowledge and lo,·e in 
Rumi are not poles apart but ·are polarizations of the s~ 
Reality, which is manifest in its Attributes of Knowledge md 
Love. Both knowledge and love are inter-related for a 
deficient knowledge cannot lead to perfect love and a 
deficient love cannot attain perfect knowledge or gnoslS 
(maaifah). In other words, knowledge of the beloved deepens 

1 Ibid., Book-II, 1529 - 1535. 
Ibid. , Book-1, 2653-2655 
Ibid., Book-1, 615 

4 Ibid., Book-VI, 263 
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love and love of the beloved heightens knowledge. The 
cognitive aspects of love reveal wonders. It is by virtue of 
love that one attains gnosis wherein the knower and the 
known achieve identity. 

Iqbal has attained uniqueness in the world of Islam by 
manifesting a vital understanding both of the Islamic 
heritage and the West. His prose and poetry is replete with 
higher commitment to the principles of Islam and an earnest 
desire of opening the Muslim society to the positive aspects of the 
Western world and thus, making the Muslim nation earn a 
respectable position in the comity of nations He at times tends to 
show an ambivalence regarding the West but when one revisits 
him, one understands that he never betrays his original vision of 
remaining true to the spirit of Islam. I-1e does not advocate a blind 
following of the West but at ti.mes criticizes the Western world for 
som! of her failings. I-1e takes upon himself the colossal task of 
reconstructing the religious thought of Islam in the light of modem 
tirres. In the whole process of reconstruction, he assigns a pivotal 
position to knowledge for twofold reasons: First, true knowledge is 
the edifice on which is built rightful conduct. Second, knowledge of 
sciences, humanities and arts is decisive in changing the plight of 
the Muslims in pcuticular and people in general 

Iqbal takes Rumi as his guide and acknowledges him in 
his prose and poetry. He says: 

(fa 11/1 ,:;.-! / ? ) 
JJ 2 lP> olf (A; JI 

Asrar-i-Khudi {1915) 

(JJ /!: J2 ; (1? /. )~ 
JJ /I 11 J~ tJ Jj /!: 

"Inspired by the genius of the Master of Rum, 
I rehearse the sealed book of secret lore. 
The Master of Rum transmuted my earth to gold 
And set my ashes aflame".1 

Iqbal, quoted (with translations of different scholars) in Dr. Nazir 
Qaiser's Book: IVtmi's lmpml on Iqbal's Religiou; Thought, Published by 
Iqbal Academy of Pakistan, Lahore 1989, Reprint, 
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)~n /. J;:; J J/ / JIJ J1 f cJn ,;;:. / 
Pa)'am-i-Mashriq (1923) 

"Spiritual Master Rumi, the sage of holy origin, 
Opened the secret of life and death to us" ' 

(} ( J cJ JJ ;:;~ c.:J" f (w )I ;( y-? '--JI} 

Z11bur-i-/lja111 (1927) 

"Have a spark from my innermost hean, 
For my hean is as fiery as Rumi's"2 

'-:""~4' 0~ oP) JI~ ·. , i : "'1 ~ . .:-> - V v OY) 

. ,. 
!(.)..4/ jJ/ ~~I/ )) 
JPJ} ;1 .:;;~ J ..J.7 LlP> .k. 

!~I L)w Jr ~ ( ,:.tJf ~f JI ..J? 

)avid Nama (1932) 
"And like the sun was his clear countenance 
And age, in him, did scintillate like youth, 
His figure gleamed with godly light that lent 
Him bliss and grace. The secrets of this life 
Hung on his lips and burst the bounds of word 
And sound. The words he spoke were c~tal clear 
With learning full and inward light"3 

Bal-i-Jabitil (1935) 

"Iqbal has quoted Rumi's verses in reply to the questions 
of 'Murid-i-Hindi in the dialogues of 'Pir- o- Murid"'4 

r YIJ JI ..J.7 )) I) if-; r ,,., (J.1 ;:. )I ~ ::f 

1 Iqbal, quoted (with translations of different scholars) in Dr. Nau 
Qaiser's Book: lv 1mi'1 Impact 011 Iqbal~· Religio11J Tho11ght, Published b' 
Iqbal Academy of Pakistan, Lahore 1989, Reprint 

2 Ibid 
Ibid 
Ibid 
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PJs Cfllh Baid Kard (1936) 
"I have learnt the subtleties from Pir Rumi 
I have burnt my-self in his leners."1 

~J "°!"-t1 .7 i;);J )~ cJ JJ ~lf.: (L;:( f ..::..--'I 

.\lrwifer (1936) 
"It is time that I reopen the tavern of Rumi: 
The sheikhs of the Ka'aba are lying drunk m the 
courtyard of the church."2 

._£ '-:""I ;t,.. ( ()'J} (.) ,i Cj- Jt° ~ 

...£~I )l; L .::.... UJJ ~.:::...if 
• " • I 

ZarlJ-d&lini (1936) 
"That the string of the instrument of your ego is broken 
is due to your indifference to Rumi's music."3 

.t) ./ )V j lf. c.:J" J(; ) _;: J ./ )~ J) ) J c.:J" '--V'. 

.tJ.f )v (1 J o~ c.:J" ~ f '-.-Jp1 ( J JI ,y ) 
Armaghan-i-1 l!Jaz (1938) 

"Destiny acquainted one with the secrets 
And raised a world from my dust 
I have acquired such respect because of 
(Rurni's) beneficence that even the moon and 

The stars have become in harmony with me."4 

.\tc1inawi Pas Chah Baid Kerd 

J1 ;!I ;1 ~µ) (. (~ J1 ,:,:;- 01< )) 07} )i 
"The light of the Qur'an is hidden in his breast 
The bowl of Jam fades in the presence of his mirror."1 

1 Iqbal, quoted (with translations of different scholars) in Dr. Nazir 
Qaiser's Book: Rltmi'1 Impact 0 11 Iqbal! Religiou1 Tho11ght, Published by 
Iqbal Academy of Pakistan, Lahore 1989, Reprint 
Ibid 

J Ibid 
• Ibid 
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Iqbal laments that no other Rumi has arisen from the 
earth of Persia. He says: 

-==- u,.11; J v L ( tJ J.J JI A ()1..; 

Jtr 'f- /_/. (,)iJ L)l~I ,f, ~' (.)iJ 
No other Rumi has bloomed forth in the Persian 
orchards, though it is the same environ of Persia and 
Tabriz, O' cup-bearer.2 
He demonstrates the need of Rumi in the modem world 

to enkindle hope against despair. He says: "The world of tcr 
day needs a Rumi to create an attitude of hope and to kindle 
the fire of enthusiasm for life" .l 

One cannot think of Rumi without Shams Tabnz, 
likewise one cannot think of Iqbal without Rumi. Dr NaZiC 
Qaiser has shown Rumi's impact on almost all aspects of 
Iqbal's thought including his understanding of the nature of 
the self and its development, destiny, freedom, irrunortalit)' 
and self -realization; the values of ishq Qove), intellect, action 
and f'""aqr, disvalues of fear, disappointment, imitation, slaven· 
and segregation from community; stages of religious life 
comprising faith, rational understanding and disco\·er:; 
symbolism of the Fall of Adam, 'wabl or revelation, 'nuhra/ or 
Ascension, heavens and hell; physical world and evolution; 
God, His Attributes, relation with man and the universe; lo\'e 
as basis of higher religion, humanity and universalism; perfect 
man, his status, characteristics and pragmatic value; 
Muhammad the most perfect man and finality of 
prophethood. 

1 Iqbal, quoted (with translations of different scholars) in Dr. ;\;...... 
Qaiser's Book: Rl1m1'1 impact on lqba/'1 & lig101JI Tho11gh1, Published b· 
Iqbal Academy of Pakistan, Lahore 1989, Reprint 
Iqbal, Bal-i-]11bml (translation in English is my own) 
Iqbal, The Reco11Jlrud1011 of Religio111 Tho11ghl in h lam, p.121 
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Iqbal starts his discussion on knowledge by questioning 
Kant's viewpoint that metaphysics is impossible since one can 
have only knowledge of the phenomena and not of the 
noumena that is the Reality existing beyond the phenomenal 
world or experience. He finds these observations 
unacceptable in the face of human experience. It has led to 
spinning of pseudo theories of knowledge, which delimit the 
universal realm of knowledge. Iqbal rightly rejects the 
Kantian assumption and points to the legitimacy of exploring 
other levels of knowledge-yielding experience as well. He, as a 
religious metaphysician, makes a case for religious experience 
in the hierarchy of knowledge. He knits sense perception, 
reason and intuition in his concept of knowledge. He says 
that "there are potential types of consciousness lying close to 
our normal consciousness (which) are life-giving and 
knowledge-yielding experience." • Thought and intuition do 
not oppose each other. "They spring up from the same root 
and complement each other." 2 "Knowledge is sense
perception elaborated by understanding."J He considers inner 
experience, Nature and History as sources of knowledge. 4 

"Knowledge must begin with the concrete. It is the 
intellectual capture of and power over the concrete that 
makes it possible for the intellect of man to pass beyond the 
concrete." s "One indirect way of establishing connexions 
with the reality that confronts us is reflective observation and 
control of its symbols as they reveal themselves to sense
perception; the other way is direct association with that reality 
as it reveals itself within." 6 "In the interest of securing a 
complete vision of Reality, therefore, sense-perception must 
be supplemented by the perception of what the Qur'an 

1 Iqbal, Muhammad, The Reromlrudio11 of Religio111 T/io11gh1 i11 hlam, p.185 
Ibid., p.2 
lbtd., p.12 

' Ibid., p.127 
5 Ibid, p.131 
• lbd, p.15 
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describes as ' Fall(! or 'Qalb', i.e., hean .... The hean is a kind 
of inner intuition or insight, which in the beautiful ·words of 
R~, feeds on the rays of the sun and brings us into contact 
with aspects ~f Reality other than those open to sense
perc:pnon: It lS, acco~ing to the Qur'an something which 
sees and its reports, if properly interpreted are never false. 
We mu~t _not, however, regard it as a mysterious special 
faculo/> it ~ rather a ~ode of dealing with Reality in which 
sensation, m the physiological sense of the word, does not 
play any pan. Yet the vista of experience thus opened to us is 
as real and concrete as any other experience." 1 

He defines prophecy as a type of mystic 
consciousnesses' and his 'wahi' as the fruit of his being in 
'contact _wit? the root of his own being'. He says that the idea 
of th~ fmality of prophethood "does not mean that mystic 
expenence, which qualitatively does not differ from the 
experience of the prophet, has now ceased to exist as a vital 
fact. Indeed the Qur'an regards both '/ l11Ji1s' (self) and ' ... 1, q' 
~world) as sources of knowledge. God reveals His signs in 
~ner as well as outer experience and it is the duty of man co 
Judge. the knowledge-yielding capacity of all aspects of 
expe)lence. The idea of finality, therefore, should not be 
t~ken to suggest that the ultimate fate of life is complete 
d1spl~cement of ~motion by reason. Such a thing is neither 
possible nor desirable. The intellecrual value of the idea is 
that it tends to create an independent critical attitude towards 
mystic experience by generating the belief that all personal 
~uthoriry, claiming a supemarural origin, has come to an end 
m the h~tory of man ... The function of the idea is to open up 
fresh VlStas of knowledge in the domain of man's inner 
experience"z 

Here, again Iqbal again follows Rumi in demonstratino 
the possibility of mystic experience as a universal possibili;. 

1 Iqbal, Muhammad, The R!t"o111/r11ctio11 of lvli.gio111 Tho11~h1 in fr/am, p.16 
/bit!., p.127 
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in all ages and countries. He discusses the stages of religious 
life and considers the stage of discovery as the climax of 
religious life. Man has to pass through the stages of faith and 
rational understanding in order to have a direct contact with 
God that is a direct contact with the roots of his own being. 
He SaJS: "It is here, that religion becomes a matter of 
personal assimilation of life and power; and the individual 
achieves a free personality, not by releasing himself from the 
fetters of the law, but by discovering the ultimate source of 
the law within the depths of his own consciousness."' 

Khawaja Ghulam Farid is a Saraiki Sufi poet par 
excellence belonging to the Southern Punjab of Pakistan who 
has enriched Saraiki culrure by virtue of his intellectuality, 
spirituality and anistic expressions. He is a household name 
in the Saraiki world and he has bestowed Saraiki culrural 
identity to his people. The cultural aspects of Sufism are 
manifest in his Sufi thought. He is rooted in the Saraiki 
tradition but the purpon of his message is universal. There 
are many commonalities between Rumi and Khawaja Ghulam 
Farid as Sufis including their principal choice of expressing 
themselves in the poetic mode; having a boundless universal 
perspective; being well versed in both theoretical and realised 
knowledge; stressing meaning as against the mere form; 
responsiveness to different levels of understanding; unveiling 
the reality of love in the attainment of gnosis; indicating the 
alchemy of suffering in love; manifesting a sincere 
commitment of love with the common man; demonstrating 
the universal possibility of a direct contact with God; making 
tmn realise his original cosmic vocation; exhibiting 
unflinching surrender to their respective spiritual masters; 
revering a very deep love for the holy Prophet and holding on 
to the principle of unity behind all multiplicity. 

Khawaja Ghulam Farid in consonance with the universal 
Islamic tradition has no problem in accepting sense-

1 Iqbal, Muhammad, The Rttwutmclion of Rlli.giow Tho11ght i11 fr/am, p.181 
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experience as the source of knowledge and the legitimate role 
of reason within the legitimate spheres but the problem arises 
when they are de-linked from the fountainhead of knowledge 
or gnosis, which ultimately leads to the veiling of the Realitv 
within human self and the cosmos. Mere theoretical 
knowledge divorced from the root of knowledge becomes 
veiled. He says: 

IL:) ~ / L. ..» L. ~b, 'f-- J:.) ( 

Farid! Knowledge is veiled. It is undoubtedly bereft of 
gnos1S. 

He goes beyond reason and its counterfeits in order to 
attain genuine knowledge. He says: 

J,, I r 
2 tJ) ..::..,5. C'-) .::.,./6 ;.,. ~) J' ,;} t::-. tl,;J ,J,j 

I 

Tasting transcends the limits of the hun'lan reason. Cast 
aside the false mode of argwnentation and proofs. 

}J .c' J"1 . . .1_ , ._ 7 ~ i; hr. ~ v.- lf.JI 

The Prophet's saying: "My Lord has taught me and made 
me aware of secrets" has come to light. It has led to the 
settlement of all issues of jurisprudence and its 
principles. 

The knowledge of one's self, which is the epitome of the 
traditional doctrines, brings one to have an intuitive grasp of 
the Reality, which resides within man. He says: 

Ju J ~ j..J ;1) JGv ( 'f--~ JI ?. 

\) ) U.JJ) J.:'J;; ..:..,./ J ~ IJ ~' 4-' ~,! 
The one, who }Cams for knowledge of realities, inspired 
knowledge and illumination of subtleties, shouk:l delve within 
his O\"\n self. ~ should cast av.'Cly proximity and distance. 

D1w.in-i-K/1ulll"JO rand, Kafi 139. 
/bu/., Kafi 72. 
I/ml., Kaf i 177. 
Jh /., Kafi 119. 

\leuphysics of Knowledge 

..,; .,{ v,i....' .:- vi 4- vi JI .::.:;? J'-:1 

...: J e- Jf:. .:- Jr 0 ;; Ji. 1;1r-1 Jk l'.1 
Se~h yo~r own reality. Do not bathe~ ab?ut the ?ther. 
Do remember my saying without doubtmg its veracity. 

iJjf. !.? e:,, J/ J; 1.,()r'(,:, t!Ji/-' ,£LE ui 
- I 

_,_,~ '"'::''/ '"'::'') 'f-- ~ J..JY-,:, ,.;,,- ui ~T 4-' 
Do n~t disc~rd this Gnostic learning an<l understanding. 
Be in harmony "tvith your Self. Never be oblivious of 
)Our essemiality. All is your splendid Face. 

vf 1.J' ~~ Jt: (~ L)i l. bYJ ~I J:.j Jij 
L ,~ ul "="'T 4-1 ul ci j 'f--~ JI ~ 
Farid! Openly ·n.1rrat~ this spiritual discourse to the 
knowledgeable, ignorant, king .m<l bcgg.1r ~iat any c:>ne 
who wishes to .m.1in the consciousness of h1S omolog1c.u 
nothingness ,md annihilation should search within 
himself . 

~L l.;i>J IJ ..... J L 1 t5~j ..::.-:_ ,; t5~i 0) 

The~,\}' of wu~y and ~he Faridi tradition is watchfulness 
of one's inner ~elf. 

(.r: LJ, 
, 

";J.;; 
,, ,,,. -:-" 

'I ' '"\ .' . .:C ,; J Yr i.:.r 
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,.1l!ii i/- i.1- --::'J) fi r '" (~ ,)i.( /. 
His being nea~er to m.ln than his neck vein is ,\ ?ovel 
secret. His ever presence with you has been proclam1ed. 
0 people! Do gmp and identify that it is His open 
nunif eswion in each form 

,. ~ . ( 1: 
0'' '' \,.I u 

Dn:'Cln·1 ~- " "'" I ·:mt!, Kafi 64. 
I ul., Kaf 110. 
Ibid., Kafi 180. 

1 
I id, K.ifi. 246. 
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It is <\ divine secret that He dwells in the self. It h ;1 

divulged testimony to His Omnipresence. Rinjhan friend 
is in each form His mode of pride is unique. 

LGj r;;,, '-;-')I d 
11 I) 0,~z Jf c.....Ji Ll..!1 Q' ~~ r.::• 
Farid! My friend is openly manifest. His being nearer to 
man than his neck vein entails the entire holy 
discernment {F11rqan). It is our doctrine imbibed in the 
religion of the heart. It may end up in captivation or 
cmcifixion. 

says: 
The point of Adam's heart is the door to eternity. H:-

I' 
'7- IJ (Jf J, ~ l1v IJ b.f m J / 

\'ifttness the widespread splendour and grandeur, the .t.Xl!> 

of seven revolving around planets and the all
encompassing centre: the point of Adam's heart. 

Heart is the repository of knowledge. He says: 

.L..V 01} J) l(-1 ~i;, k c.....;{ f 
Do not consider 'Ki/i1}·c/ (a book of jurisprudence) as 
sufficient. Do not. ·consider 'J lidqya' (a book of 
jurisprudence) .is the guide. Just tear to bits the p.1ges of 
' ll"1qaya' (.1 book of jurisprudence). Our he.in IS the 
in~nent Qur'.m (corroborated by the eanhlyQur'an). 

iJ} J U} 01{ ).:': 7- iJY J U} 0i.f t' { 7-

~~ IJ 012! J! J, iJY J U} 0l(. V'~ c__ 

D1111.i11-1-Kht11111.1Ji1 l~nll, Kafi 7. 
J/11d., Kafi 60. 

' Ib11/., KJfi 224. 

~fetaphysics of Knowledge 

Hean is love and gnosis. Hean is the essence of life as 
ponrayed in Hindu Scriprures: Vedas and Puranas. Hean 
IS the artery of the universe. Hean opens to infinite 
depths of interiority. 

J Lii?. ,y I ~I& J, 
l
•f' _ t? t; ~ 

IJ l)~ 0/ 7- ~ J~ 
IJ l)lJ i.:f.; j> JJ 

Hean is the quintessence of the universe. Heart is the 
raison d'etre of creation. Hean: is the centre of the heavens 
and the earth. All else is false, deceptive and veiled. 

j} C.....J ~ l;:,J Jy-t '-.-J ..:;,,1~ r;;,, 

4-+--1 "':""" l..CI JJ Jy.J LI ,.::.,J /.-

It is terrestrial in form It is celestial in meaning. It is 
omnipotent and beyond space and time. All possibilities 
of knowledge inhere in the hem. 

J~; ;:. Ji:' v "J~j 0~ J ;:1 /'; 
·~ I~ CJ( v._/ J. iJ--'!- d' iJm 7-
Farid! Meditate within the infinite depths of )Qur own being. 
leclve asrle the empty profession of becoming a spiritual 
master and having disciples. Distancing (from concentrating on 
one's bean) is being greatly rermtc (from one's destination). It is 
a curse to lead a life of comforts (for it makes one 
oblivious of his basic vocation). 

,.;J1 IJ J? ,;) ,:/ ~ U..., ..J~ ~ 
17- f) ( .1 .::.:-: 3 d' 0 tfi; iJ}: 
A clear and pure self without any malice is the mirror of 
the supernal light. A pure hean is a S<tcred jewel figuring 
the House of God. 

i,fJ J} )11 c...../.' "-1v 

L ~ ~ ef{ ( 

D u11-1-Kk1wuju Pond, Kafi 199. 
2 lb Kafi 224. 

~ 10~, u,;J,J!?. 
lf-, ;-I ,.f -=-::·.F1 

275 
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The one, who concentrates on his heart, shall unravel the 
deep secret (of unity or oneness) in entirety. All the 
duality (multiplicity) will wither away. All doubts will be 
removed. 

He brings out the reality of love, which remains opaque 
to the consciousness of the clerics who do not undersund n. 
He says: 

These exoteric clerics essentially do not understand the 
reality of love. 

The creative reality of Love is manifest in differen: 
forms. H e says: 

i,i1 (;)~ i,i1 (;)~ ~ /. j. ofa. IJ J-! f-

i,i1 0~ j , 0~ ~ 07 )j er~ Jl 
The immanence of Love is manifest everywhere. Glory is 
to Allah, the Glorious. The lover himself has assumed 
the fom1 of the beloved. Glory is to Allah, the Glorious . 

.:::_ .,;IJJ Li d' J .:::_ ,.;IJ/ L if.: J} 
' - ' '": .. 

Jj I (;)~ i,i1 (;)~ ~ oY L)} n~ ~~ if 
He is hin1Self the nightingale and the moth. He is crazy 
of the rose and the candle. He has enchanted the red
legged partridge in the form of the moon. Glory is to 

Allah, the Glorious. 

ktlf j f) Jri1 ,_Aj 

4L); u .1{ ~ 7.1 

D11111111-1-Kh1111•q;11 I ·am/, Kafi 180. 
2 /bu/., Kafi 177. 

!hit!., Kafi 154. 
!hid .. Kafi 119. 

kl c:._ ; .;. ~ JI 1. 

LL J fi ~.1~ ..J3 L 

~1et.1physics of Knowledge 

The one who joined the academy of love, ceased to bother about 
jurispn.rleoce and its principb. Uidoubt.edly, he atmired gna;is 
an:! therebyfullyundetstocxi the cl\£ to Reality. 

IJ / of; pl '7-- .:T' IJ .f ( { UJ~ 'f-- .:T' 
ll:Ju/ .:::..- ~Ii> uP 

' Love is the guide to the city of affection. Love steers the way to 
ontological nothingness. Love leads to the realisation of gnosis. 

7 J1~ ef' 1.-v/ ~ '\=- J~ ~{ ~I v 
What a tradition love has made me realise. The Divine 
beauty is manifest everywhere. 

.:;.,.1y' J L 1 ./_~ J ..:;.,,.1ri u) Y .1l u..v) 
!~ j( .,; ). UJ ! ..:;.,,.1r.' ~ .:::..- lJ ;. . / - ' -
I see the sweet form of my friend in its complete picture and 
full face. It is a gooci omen to see the form of my friend every 
rure. There is no trace of otherness (or non divine). 

UJ~ J:-/ p.1 7 .:T' l)Jt::-i,J) JJL/;7.:T' 
1~ ii" )I; J ~ ;J: IJv .:::_ .:T' 

I ' 

Love is the delight of the suffering heart. Love is the 
In!ntor, spiritual master and guide. Love is our spiritual 
teacher, who has made us realise the whole secret. 
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. The metaphysics of love points to the alchemy of suffering 
m the transformation of base metal into gold. It effaces the 
traces of duality corresponding to the longing of the lover to 
achieve identity or oneness with his beloved. He says: 

c_Jf'J~JJJJ .....,lL.1v 
40 J J ~~ ~ u~ 

I v ·,.,1111-1-KlJOJV<yll f'arid, Kafi 134. 
1 

I 1. Kafi 253. 
I ul., Kafi 8. 

4 
ltrd, Kafi 28. 

LJJ'i ~ ~) J.IJ 

l!;t" L f t- UM.I 
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Farid! I am having constant pain. It wipes out all the sins 
of duality. I have insatiable longing to reach the Oty of 
Love. 

Love ultimately leads to heart-knowledge that makes 
ma~ identify h~elf with Knowledge itself leading to 

deliverance and uruon. Both ordinary knowledge and action 
are .transc~nded since they both belong to individwl 
contingencies or to the contingent realms. He says: 

~ )~-1. ( ' ( ~ ~ )i;:,i ~) .:T' v1k 
10? J(p af 0;J J.f' ,,- ~ J~r JJ ~;v ~ 
Farid! When love becomes the mentor of someone i~ 
ravishes all his knowledge and action. But, it enlivens 'his 
heart with hundreds of spiritual states and hundred 
thousand of ecstasies. 

J. vk" L-J J. ( f JI 
Alif (the alphabet symbolizing Allah, the RealitY) is 
simply and solely enough for me, my respected teacher. 

J.vk" L-,,/ J)f'...;J1 J~ ,.; J,,- Jlf 1Y. 
There is absolutely no other narration that has touched 
me. It is Alif that has grabbed my heart, my respected 
teacher. 

J.Uk"L-'V'4--r-JI J(,.; J' t)i UJ L 4-
I have .. no knowledge of 'ba./ and 'tat (alphabets 
symbolismg formal learning). Alif has made me helpless, 
my respected teacher. 

J.Uk"L-'VflJJ.r</. "=""~ ~ L-J J.Y"f ;a; 1'1~ 
Shelve the issues of jurisprudence and its princ~les. 
Open the chapter of loving for me, my respected teacher. 

J.Jk"L-JiJ;~;uf V:.f iJ)u.rr-1...!.-~,:f I i:-

Diwa11-i-Khaw'!}a Fan'd, Kafi 141 

\h1physics of Knowledge 

~nee you get the taste of love (get existentially involved 
m love), you will even caution your descendants (about 
the sufferings of love), my respected teacher. 

J. k' L-JJ V~J J' ir ,}; IJ VJ1/. J."' u~ ;... 
If }'OU do not teach me the lesson of love, then I will one 
of these days flee from )Uu, my respected teacher. 

( k' L-J J.t,;: J.i; Ji ~(if U.r</. L / U.r</. 
Learn love and teach love. Bravo! Bravo, my respected 
teacher. 

J.vk' L-J v .rr 1.r: iJ/, uri1L-J.1~._(~,,-l.!:~ 
\Yle shall remain commined to the one beloved in life 
and death. All other craving has been fallen in oblivion, 
my respected teacher. 

J. u~ L-J Jr ( u!!1 l.[1b? JI!: 1) ..::..:.-:: ? 
~low over me the incantations of love since th~re is 
mdisposition in p.uts of my body, my respected teacher. 

J. vk' L-J j ~ tfo1.:. LS) .1J tJ) /LS) .1J ..:;:.;Ji 
T , 
o attraction of wealth, household and husband has 

remained in me even to the extent of a straw my 
respected teacher. ' 

Jw~ ,.;,,,.'--'rJv.Jf tJ) i:/1.1 v.. lfo' i:/1.1 
Ranjhan is mine and I belong to Ranjhan. I wish dust in 
the mouths of the 'Kheras' (signifying contempt for 
one's adversaries), my respected teacher. 

J. vk' LJ J ti' J"f u~; AL .1~ / v 
I will leave my household and shall dwell in desolate 
forests. The clouds have shown flashes of lightning, my 
respected teacher. 

DtlliJ1t·i·Kha111qa Farid, Kafi 169. 
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You will become forgetf u1 of knowledge and action 
(trnnscend), once the tune of love enters }'Our em mv 
respected teacher. ' · 

uv1 ( r .1 ( .1 :I. t.Yf ,f uv1 ( # ( (_ / J ~ 
1-=./ .::::--'Jnh i.5JUY</.lf' L)vl Y'J l)J J.1J u c.. 
We have gone be~nd ~~ferent forms of knowledge: \Ve 
have transcended ntualisuc panerns of behaviour W'h.i.t 
remi.ins is the display of pain on the tune of love. . 

k"' e~ j'i J J Yi ~ UY J I L? ~ 
icf ~ £ ?. i/ £ ?. if Yi if" j .._..,, 
Now, !ove has dwelled in my hean. All my awaren~ss 
and skill has been destroyed. My formal education has all 
been ernsed and forgonen. 

'U~ uJ J J ( (-tP>ff ? L .f ~ 
Love has administered me an oath of allegiance. It has 
made me transcend knowledge and action. 
4LJ~ u~ uJ J J ( .::::-) ; J~ J? ;1; 

I have wunessed the Divine secret in manifest openness. 
I h,1ve trnnscended knowledge and action. 

Love makes one transcend the polarisation of right .ind 
:vron~. o~ good and evil and ultimately leads to the 
1dentif1caaon with Good itself. He says: 

-%1.Jr ~ L)' ..Art,; ~Jv Ji) 

5nl ? tf l? <./ 
Whe? _love mmif ests itself, the~ misguidance is tot.ii 
asceucISm and worship and inebriation with profane 
beauty is guidance itself. 

D1111t111-1-K/1"111q;" 17tirirl, Kafi 25. 
1 I b11/., Kafi 211. 
3 Ibitl., Kafi 145. 
4 Ibid., Kafi 128. 
~ I/ml., Kafi 57. 
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\X'hen love manifests itseli, then misguidance is total 
asceticism and worship and inebriation with profane 
beauty is guid.mce itself. 

The Reality itself is beyond the distinction of rightness 
and v.Tongness since it is Rightness itself. It is only in the 
process of manifestation that a relative polarisation between 
nghr and wrong, good and evil, ugly and beautiful come 
forth, ·which ultimately through the cosmic cycles reaches its 
Source. One has always to remember, while understanding 
chis metaphysical truth that Light is essentjally light whether it 
~ manifested in the forms of reflection, deflection or 
rarefaction. He says: 

.:;:-. ~ L),.-t. Jl.1 ~' { 'T- Cl 'T- Cl f1f;' ,j~ Cl 
1;.. L I -...e; ""I i. ,.... .1l C- .1l C- j C- Jl . - . _ , _ , - ~ -
Truth and falsehood is essenti,1lly truth itsell but it is a 
much profound secret. The be,1Utiful, ugly, virtuous, and 
Yicious ,\re our friends, companions, comrades and 
111 u.111.a tes . 

The path of gnosis is traversed under the guidance of 
one's spiritual master who guides the disciple on the spiritual 
way and makes him understand the states and stations of the 
spiritual voyage. He says: 

2;Jj L ''-:":) ,;/ J' ~ 
The illumination of realities is hardly poss ible unless the 
spiritual master casts his ghmce. All else is absolute 
falsehood, deception and illusion. 

Lif f "':"-" J ,f Lt:: ~ L-.1{ L J 
' 

'_!:( ~J/ r l.1v L~C:: J,,; &,J J r...i. 

I o,~ 111-1-1\J '""'"" Fand, K afi 30. 
lb 1.. Kafi 50. 
lbul., Kafi 2. 
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My spiritual master communicated to me esoterism in 
fullness. He made my re.ison, reflection and entire 
w1d~rstan_ding dwindle inco insignificance. He taught nr 
sobnery m drunkermess. He enlightened me on the 
ascendmg stages of spiritu,11 journey . 

._;u, v_,! ,.:, v-!L { ._; · J; 'f- ~ ~ 

'd Ji; 'f- L)l.P !!: 
O' seekerl Do not fall in despair even when sensuality bas 
ovcrpowcn."C! }CU. The cup be,uer is a spec~u therapist 

tJ.1~ L tJ.u~ tJ)J1 J~ ,..:..L ,J ., 
2ur~ L ~' f /i tJ.1} J Ju if 
1'.1e m_,1ster t.lUght me the whole doctrine of Bay.izid 
Bistarru and .Mansur H1lhj. The Sinai thcophany became 
openly manif cst. There is 'c1i111t11r' (the valley of Mount 
S111ai) and '111ck11tuml (the moments of communication 
with the Sustainer) everywhere. 

'{ .I ~ (..3 J1 ,.:, 

Jo j IJ ~I .1L J J? ~ & ~z olJ L}.K./. 

Be ,1 true disciple of your spiritual M\Ster. Do not become 
frail by faltering }Our steps. The cauldron of love is ablaze. 
Ger burned in it completely by raising the ciy I am Truth. 

L)IJU L)~~ vC J~ ~~ L)l'f J J L)] ~ ) 

~'f- klf' .1k £ ~ u1,\/ ( u£ .I J1 tJ) v' 
I sacrifice myself for rhe sake of Fa.khr. I have 
~ccomplished my nuptial rites with hi.in. Why should I be 
111. the state of sorrowfulness, when I belong ro him> My 
fnend has made me realise everything. 

kl!.. l:.!~ j Ulf. } k1 LJ.' IJ J;1 ..;J.1 
' -

D1111a11-1-Kha111qja Fand, Kafi 24. 
2 Ibid., Kafi 124. 
3 Ibid., Kafi 20. 

Ibid., Kafi 217. 
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11) } tJ.1~ ..:..~ (. k~ tJ) ~) t ct 
It was the dawning of eternal bliss that Fakhr Jeh,m laid 
bare the principles of gnosis. The harmonious 
disposition of Farid underst0od the language of birds. 

2.1} J .1} ,:f JJi J 
Fakhr Jehan made me realise a metaphysical tn1dition. 
The terrestrial became celestial and darkness turned i.r1to 
lighting upon light. 
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Khawaja Ghulam Farid makes us remember the 
primordial lesson of Oneness of Being (1vahdt1! al-1v1tj11r~ by 
experiencing the Reality within himself He says: 

''- ;1 I ~ Jij C-JJ Jr IJ ~ ,, ,J; 

I have leamr the doctrine of Oneness of Being. All 
ITI}Steries and secrets have become openly manifest to me. 

Lb:"' ..:...1r .._./ J~ ,.:, ~ Jr £ 
Do have a deeper W1derstanding and never consider it as 
the other because the Reality (Transcendent) is m.lnifest 
in all forms of immanence. 

4L ~ l:.!!t .1k J~ /iu; }1 J,1 
The First, the LlSl, the Outw.trd and the Inw,ud are the 
open-manifestations of my friend. 

\.:> /i IJ 
I 

My lovely friend Punnal is openly manifest. 

I .c_y 
' 

.1?' lV\.:> IJ vi J~ /iu; }1 J,1 
I 

Witness his presence in the first, the last, the outward 
and the i.rlward (in all dimensions). 

lhrd., Kafi 119. 
D1111a11-i-Kl1u111".la Fanti, Kafi 57. 

1 Ibid .. Kafi 177. 
' lb ,., Kafi 246. 
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' ,., "I ' ~ 1.1 JJ/ 4- ....., I IJ LJL(. 0~ 4- "="' 
He himself assumes the form of the sovereign of the 
world and He himself assumes the form of a labourer. 

L .1"1 ~ IJ lfl ~ /; L .1r ,fi' ~) .1 _ 

27 kj hi b;j (1 L .1?7 .1} ~ Jf .:;)$ 
Farid! My friend is not hidden. He is openly manifest at 
each an<l every place (Omnipresent). Darkness too is the 
pervasive presence of Light. It has just been named 
dif ferent.ly. 

.11' ~ ~ ~.Jr" £. ,j~ ..; _j ,jl} /. 
( f ~ I 

Do underst<md and identify and do not consider it as 
otherness. It is his open manifestation in all forms. 

.1} J1 <.1P '~ 
Do verify and do not remain on the periphery. The 
House of God, the direction of prayer, the idol- temple, 
,md the Sikh place of worship, the mosque and the 
temple manifes t the same (essentia~ Light. 

if-1 UJIJ JL/ /. /. c( Ji.; ~ J;r ~ 
.1} of 7 ,,); /. /. 

The Prin1ordial Beauty became openly manifest. Here, 
each ,md every pass is .-Jinum valley. Here, each and every 
stone is mowlt Tur. 

.1? ...:;../l.J ,..._...> c/J c/) 

The ancient m}steries ·were ~a~elled. Here, each and 
every branch of t.11e tree of Moses and all directions 
whet.11er up and down, right and left in1bibe His presence. 

Ibid., Kafi 52. 
Diwc111-i-l\.hm11tJ/tJ Fund, Kafi 217. 
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!!? Ji; ~ i.fa ~; 
I 

./,,.; .J? (Ji L,.iJJ 

The desolate place look inhabited. The fores ts and 
shrubbery look jo){ul. Hell seems as heavens to me 
char.1cterized by hourics and palaces). 

v;tµ, ..:;., fj t);;;i.... ( Y"' ui f; cl L JA l.5.11& 

'.1 7 d! u,;-Jr ;: .I 
They wander being libcmed from pilgrimage, alms giving, 
fasting, ritualistic prayer, essence and anributes. 111e 
inebriates are intoxicated ever since ilie primordial d,1y. 

c.......A} J ~J ..:;.,,;;J <!.{!.? 
I I 

\) ; lJ.JJb J ur 
L.1~ .J:!. L J ..:;:../JI _.Ii 

L .1Uii 0J (Z,J C:._ /; ./. 
The mrsterics of Oneness of Being are rem.lrkable. They 
are known by the dcJlers of Unity. They behold the real 
Sinai theoph.my in e,1ch and every existent. 

c..,.. j ; 1} JC L ef> ~ c...j)l.1Lvb(JJ!Pfu~ 
I • I I 

!,¢' " ' 
\>· .:%..J JL[ ..::..--'JI _..1; c... i )v L)} -'!: j )y a(' 

I discern mystery in seeing everywhere with my searching 
e)t!S . All the be,1Uty, prides and elegance are visible . 
F.1rid! All passions arc seen as instrumental to the 
realisation of my basic vocation. 111e doctrine of 
Oneness of Being (111alula1 al-111u;i1<~ h.1s made me realise a 
noble trndition. 
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The ex'tinction of the human self o r consciousness of 
one's ov..n o nto logical nothingness in face of the Absolute or 
God has been expressed by the Sufis in different ways. It is 
not merely a theo retical possibility but it is by virtue of 

Du:.ri11-1-Kh,m11j.1 Emd, Kafi 50. 
I 1d., Kafi 119. 
lbul., K.ifi 2l3. 
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spiritual experience that one experiences such Supre~ 
identity. He says: 

1n!C If y: ~ hY: Vl> vi J:.j ~' 
Euid att,tined union (identit}~ by ce,tsing to be. 

Thus, metaphysical realisation or the state of non du.ility 
leads to the effective knowledge of one's ontological 
nothingness whereby the ordinary self ceases to exist and the 
Reality expresses itself in fullness through the hum.in 
medium. He says: 

The one who finds the beloved in his he,ut, it leads to 
the effacement of all his sufferings and sins. Farid 
rem.tins without individuality by subsisting in the 
everlasting one (non dualit;~. 

~ v # ~./ OJ OJ .Ji.- .11!' l:,)f Lb 
I 

L~ "';"'7 ~J .:;, .1~ tJ!:' »J"' ~ 4- LJv j 
How can <ll1 W1enlightened person bereft of gnosis know 
the l.tudable, holy and powerful tradition (of Oneness of 
Being)? The One is identified with Freedom Itself 
without delimitation. He has descended in all forms. 

VJ~~ ( i JIJl J) VJJ? i J /.I ...( ~ 
'~ l:-- bYJ Jn i.5/- vJ..U !~j ')j / j 
My he,m was freed from merely following the lener of 
law after gening ,\clue of Oneness. Farid! The indiYidu.tl 
by ceasing to be -- n,urnted the sermon: My essenci.tlity is 
Spirit. 

/hid., Kafi 32. 
/)1111,111-1-Khmv'I/" Furid, Kafi 100. 
/bu/., Kafi 2. 
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My heart is engrossed within inugination. I cannot bear 
any differentiation. 

v?. c:.... f,.; c:.... Jlf L c:.... JL...J ~ JL> '--' 
' ' ' -My imagi.nacion is an immanent union. It is perfection 

and not lunacy. 

ff .J: y! ,,- /. ;;~ J~VI ~I 

l)J/. (J f ,j1 ..:;/ j v:! ~ d! ,£ -? 
I have openly witnessed the Supreme Principle in every 
nook and comer. The witnessing is so glaringly evident 
that I cannot diseng.tge myself even for a moment. 

UD 4- If,-: ~ tJD ?. v~ V If r.:J. ~ v~ ?. 

vi' V f '";"'j .i:;-1 ~I i,)IJJ r:f) ( .1 J (1 01:-
The spatial turned sp.tceless. 111e sign turned without a 
sign. The n.tmes and customs of the ages have left me 
forlorn. My Allah! \'<'hat should I c.tll myself? 

c;_ t)~) ,.; c;_ l;) k ,.; c;_ 0l{ ,.; c;_ I.:) v- ,.; 
' .. ' - ' ' -
vi v'r J y: vJi vlrf' -r- 0~ ,.; ( --f-' ~.1 ,.; 

There is neither ope1U1ess nor hidde1U1css. There is 
neither speech nor <l thought. My body has neither 
remained nor the life-in1pulse. How can I blame my 
sense and sensibility? 

ci~ c:.... ~cif 
• I • (;; 11-' ~ ./) ~ j;-

vY: L ~A£ vi L JI f- ~I 0~ 
There is double reflection. 'Fana' (ex'linction) is 'b,tqa' 
(subsistence) and 'baqa' (subsistence) is 'fana' 
(extinction). There is solely the ultimate, without any 
question of that and you (otherness)? 
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cf .::.)?:. ~, .1JJ v_Jf. i:f .::.-1Jv '-J .1Y. v_Jf. 

V_;-~J ?.cv?.~JI)_;- i:f .;,If '-' ( J 
There are percussions and spiritu<tl inlpositions at times 
and at ti.mes there are drives and antinomian utterances. 
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There are so many types of prattling leading to 
me.mingless discourse. 

.!J) > I • ( )) ;•" •f ~f r.).T )./ v y: ~ 0' .0 

•ui Jl.J J "':"~ ~ rJI' k- JI·,/ r. ,/ L 
F.1ritl! Lust h,~s. b~e~ uprooted. I have become 
um1p,1citated as a straw. You should be quiet for there 
will be tumult in determining, who absolutely men~ or 
who does not. merit. 

In the end, it is instructive to note that the question oi 
Oneness of Being (1vahdf/I rd-1111j11r~ is quite relevant in 
understanding the metaphysics of knowledge since it is the 
realization of knowledge itself rhat leads to union and 
deliverance. Khawaja Ghulam Farid has a total, supreme and 
absolute commitment with this doctrine and its realisation. 
However, no direct influence of Ibn Arabi is visible on the 
rhought of Rumi as such. It is pertinent to note that borh Ibn 
Arabi and Rumi do not use rhe term 1vahdal r1'·1v11;11d. It was 
later used by the followers of Ibn Arabi who interpreted the 
thought of their master in these temlS. The question wheth~r 
Rumi belongs to Ibn Arabi's tradition of 1vahdt1/ al·1V11, , is 

being debated in many circles. William Ollttick, for example. 
enlightens us on various facets of the issue and concludes 
that "Ibn al Arabi exercised no perceptible influence on 
Run'li .... Ru mi experienced that vision directly, \\ithout 
historical intermediaries" (Rumi and 1vc1hdal al-1v1911d'J . He 
considers Ibn Arabi and Rumi manifesting 'divergent modes 
of spirituality.' The former has 'relatively sober and 
intellectual form' while the latter has 'intoxicating imagery of 
love and rapture'. It is pertinent to note that even the~e 
'divergent modes of spirituality1 have to be understood tn 

their true import. Khawaja Ghulam Farid, for ex.imple. 
wholly belongs to the Intellectu.tl tradition of Ibn Arabi but 
the blissful rapture, ecstatic love and inward suffering he 

Di1/Jt111-1-Khall',!J" Fam/, Kafi 103. 
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expresses in Diwan-i-Farid is predominant and finds parallels 
in Ru.mi's Diwa11-i Shams·i Tabti::;j. but he directly experiences 
rhe reality of love in line wirh rhe tradition of his master Ibn 
Arabi and Mansur Hallaj. 

There is a shade of thinking among many scholars rhat 
rhe thought of Rurni is opposed to rhat of Ibn Arabi since the 
thought of rhe former is characterized by the doctrine of 
'/iuhdat al-sh11h11d whereas the latter's rhought has 1vahda1 al· 
11111;11d as its essential frame of reference. This line of thinking 
finds its support in Iqbal who seems to interpret Rumi on rhe 
lines of wahdal al-sh11h11d and identifies 1vahdat al-1v1!J11d wirh 
pantheism The problem arises because Iqbal interprets rhe 
Eastern metaphysical doctrine of 1vahdat al-w19i1d in the 
Western philosophical sense of pantheism But, it is an 
established metaphysical truth (rhank.s to rhe metaphysical 
works of Rene Guenon, Frirhjof Schuon, Titus Burckhardt, 
Manin Lings, Syed Hossein Nasr and orhers) that wahdat al
•111d is qualitatively different from panrheism since it does 
not deny God's transcendence in rhe Face of His 
Immanence. We find an essential unity between Rumi and 
lbn Arabi in their understanding of the doctrinal trurh and 
there is no opposition between the thought of these two great 
Sufis. It has to be borne in mind that the distinction between 
aahdat al·sh11/J11d and 1vahda1 al-1w9!1d has mainly a local 
reference in our part of the world and is creating barriers in 
the understanding of metaphysical doctrines. 

Ru.mi's metaphysical discussion on different subjects 
including existence and non-existence; the reality of unity, the 
transcendence of the self; rhe purification of heart; the union 
~ith the Beloved and his understanding of rhe reality behind 
the ecstatic utterances of Bayazid Bistami and Mansur Hallaj 
do not contradict rhe metaphysical thought of Ibn Arabi but 
essentially expresses the same Reality in a different mode. A 
Sufi of rhe stature of Rumi does not remain oblivious of 
deriving rhe logical consequences of rhe Holy tradition of the 
'Hidden Treasure', which he quotes wirh such enthusiasm, so 
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much the more, when he understands Foqr as omologic~ 
nothingness. A faqir in the true sens~ of the ~'O.rd IS 

essentially devoid of both being and havmg and this IS the 
contemplative principle of Tawhid enshrined in the thoug~t of 
Ibn Arabi and Rumi. The first part of Shahadah: there IS no 
ilah (or self-subsistent reali~ except Allah (that is ~e Realil)J 
reflects the ontological nothingness of eveI}thing except 
God. The second part of the Shahadah: Muhai:nmad. is the 
Messenger (Manifestation) of Allah confers relative eX1Stence 
on things. It can be symbolically understood as the sun 
conferring existence on its rays. The rays are not the sun buc 
they are also not other than the sun. The ra~ lac~ self
subsistent existence and for that matter all relative eXJStence 
lacks self-subsistence including man. It is true ~hat iro? 
remains iron even when it temporarily becomes fire but it 

does not mean that the iron is a self-subsistent reality or is a 
reality in itself. Metaphysically speaking, it is a relative realicy 
essentially devoid of real being otherwise it would tantamo~t 
to denoting ilah, which is impossibility. This is the essenci.il 
teaching of 111ahdt1! al-w1!/11d and it is one o~ the most 
significant points of identity be~~n Ibn Ara?1 and R~ 
that makes us understand their urutive perception of things 
and events. The doctrinal point becomes more evident at the 
level of metaphysical realization when the provisional man
God polarity is withdrawn by the Reality or the Self., In other 
words, the polarization is ultimately transformed mt~ non 
duality. One of the stumbling blocks in the unde.rstanding. of 
this metaphysical truth pertains to a general rrusconcepaon 
regarding the principle of unity in multiplicity. ~e has to 
realize that the principle of unity does not obliterate the 
relative reality of distinctions contained in the world of 
multiplicity. According to Baba Husayn Shah, an . ardent 
advocate of wahdal al-w19i1d, the doctrine does not wipe o~t 
the distinction, for instance, between one's mother and w11e 
in the realm of multiplicity but actually names the Nameless 
Reality in the forms in which it manifests itself. \Y/e have ~o 
to understand that the Reality is transcendent I immanent in 
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each and every medium in simultaneity and it is not affected 
by the medium in which it manifests itself. Rumi's does not 
suggest any thing in contradistinction to such metaphysical 
conception of Tawhid, which is essentially contained in the 
doctrine of wahdal ol-w19i1d; rather he discovers the same 
metaphysical truth in his own unique way. We do not find 
any compulsion in using the formal category of wabdal al-
1J119i1d for the thought of Ru mi since his uniqueness lies in his 
fonnlessness and we must concentrate on the essential 
meaning of his thought. However, the metaphysical thought 
of Khawaja Ghulam Farid, which reiterates the primordial 
Truth couched in the metaphysical terminology of Ibn 
Arabi's world-view, can help us in gaining a much deeper 
understanding of Rumi's metaphysics. 



KHAWAJA GHULAMFARID'S DOCTRINE 
OF ONENESS OF BEING (W A l JDAT A L

lTY'U]UD) AND ITS UNIVERSAL 
REALIZATION 

From the dawn of civilization to the era of the present day 
post-modernism, the questions of epistemology 

(knowledge) and ontology (being) have remained living issues 
in one form or the other. There have been many a thinkers in 
all cultures and times, who have understood the problems of 
knowledge and being at varying levels. The world has mainly 
witnessed two ma.in streaks of thought. The first streak 
comprises the prophets, metaphysicians, mystics and theists 
who demonstrate the possibility of knowledge of the 
metaphysical world i.e. a world that exists beyond the sensible 
one. It not only embraces the empirical world in simultaneity 
but also embraces the inner self of Man by virtue of which 
one experiences the ultimate Reality or God. This world 
demonstrates the metaphysical identity of knowledge and 
being and constitutes all the great traditions and Religions of 
the world including C.Onfucianism, Taoism, Hinduism, 
Buddhism, Jainism, Judaism, Ouistianity and Islam. The 
second streak comprises the atheists and the agnostics who 
not only deny the existence of the metaphysical world but 
also deny any faculty of knowledge in Man laying claim to any 
such knowledge and thus create an unbridgeable gulf between 

Paper presented in the International C.Onference on "Resurgence of 
Sufism as a Universal Movement for Peace and Development held 
from 18-20 July 2008 at Hafiz Hayat Campus, University of Gujrat, 
Pakistan 



knowledge and being, which has led to the crisis of the 
modem world . 

Kant, a German Philosopher, in his Oitique of Pure 
Reason made a distinction between Phenomena and 
Noumena i.e. Appearance and Reality. He built his 
epistemology (knowledge) on the assumption that one could 
have knowledge only of the phenomena and the knowledge 
of the Noumena or Reality was not possible. He laid claim to 
the impossibility of metaphysics on the ground that 
metaphysics as a science was not possible and th.is claim in 
different forms is the dominant trend of the modem times. 
This constricted epistemology constricts the ensuing ontology 
too. The separation of knowledge and being has alienated 
Man both from his inner and outer world. The modem Man, 
thus perpetually commits, what I call, the Fallacy of 
Delimitation by delimiting the realms of both epistemology 
(knowledge) and ontology (being). He delimits knowledge 
and thereby delimits being. This is a foremost challenge faced 
by different spiritual revivalist movements in the world on the 
spectrum of time. Resurgence of Sufism as a universal 
movement for peace and development, for instance, faces 
this challenge and tends to defeat it on intellectual grounds. 

The presence of the mystics in all countries and ages 
belie the epistemological and ontological assumptions that 
sense- experience is the only source of knowledge and 
knowledge of noumena or the ultimate nature of things is 
impossible. There is no ground in assuming that anything not 
traceable to sense perception is beyond knowledge. In 
addition, there is no basis to assume that the ultimate Reality 
or God is beyond the province of knowledge. Such an 
arbitrary denial of higher forms of knowledge leading to a 
denial of higher levels of reality is fraught with serious 
consequences for humanity. There is no denying the fact that 
Science is a legitimate discipline but when scientists overstep 
their boundaries by denying other forms of knowledge that 
are beyond the province of science, then science is 

Universal Realization 295 

metamorphosed into sc1enusm Man locked in human 
finitude has no way to achieve true transcendence. It is 
pertinent to note that metaphysics or higher religion does not 
come in conflict with any sphere of knowledge, which 
legitinucely remains within its own individual domain. The 
conflict arises only when the individual sphere of knowledge 
attempts to usurp the universal by turning the tme relative 
into a false absolute. 

The essential problem of the modem Man is that he is 
strands on the spectrum of horizontality without any inkling 
of the viw.l dimension of venicality. The metaphysical 
concept of Universal in the modem world has undergone 
displacement by the horizontal concept of Globalization, 
which fails to offer space for larger life. Globalization is not 
going to solve the problems of the modem Man. It is a 
simply fixed finite energy, which is flattening out. Only the 
metaphysical or universal principles can unify knowledge and 
being and thereby provide a metaphysical basis for universal 
peace and development. There can be no real and lasting 
peace without a transcendent principle, which is immanent in 
each human being, created with a cosmic purpose in this 
universe. Unless the Divine purpose shines fonh in human 
purpose, there cannot be true, genuine and authentic 
freedom, equality and solidarity in the human society. Iqbal 
rightly says "Humanity needs three things today- a spiritual 
interpretation of the universe, spiritual emancipation of the 
individual and basic principles of a universal import directing 
the evolution of human society on a spiritual basis'. 
Notwithstanding, the great strides in technology, the modem 
Man has become spiritually impoverished. How can spiritual 
impoverishment lead to universal peace and development? 

Religious phenomenon in our times is succumbing to the 
onslaught of modernism and false compromises like false 
promises are in the process of making with the so - called 
forces of progress. Intellectuality is giving way to rationalism 
and religion is turning into a bad philosophy. Religion is also 
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becoming apologetic and defensive in the face of modem 
s~ience that is .transgressing its legitimate bounds. Spiritual 
vutues suffer d1Splacement by social values. The outer form 
of re~g!on is. stifling the very essence of religion. The stages 
o~ religious life have become static and the highest stage of 
discovery has falle~ in oblivion. Ritualism and militancy have 
~merged. as. a reaction to the loss of spirituality in our tiires. It 
IS no comcidence that the religious militant movements in the 
~rld ~f Islam ha_v: taken a negative stance tow.uds the spiritual 
dtrnens1on of religion. They negate the Sufi phenomena and 
ha_v~ more or less. aversion to spirituality. The negation of the 
spmtual ele~~t m :he constitution of religion is the \'ery 
d~ath of religious life. The spiritual people belonging co 
different ages and countries have always considered spiritu.ility 
~ the essence of religion. The Sufis, for example, are folks of 
mtellecruality and spirituality. They have reiterated the creative 
possibility of having a direct contact with living God. Finding 
God essentially is finding one's own Self. 

The great religious traditions of the world more or less, 
ha~e the in?e~nt strength to live in confo~ty with the 
uruv~rsal pnnc1ples and they have the vitality to meet the 
genwne needs of its votaries in different periods. However, 
they have to purify themselves from within i.e., in the light of 
their own ideals envisioned by their founders, and nor 
through modem seduction or any external inducement or 
threat. This factor of purification has been a continwl 
phenomenon in different traditions and at different tirw. 
The contemporary times have made it exceedingly imperam~ 
that the process of purification quickens and heightens in 
order to p~ovide a spiritually real world to the contemporary 
Man, who ts .o~ the threshold of severing his last link with the 
Heavens. It IS mcumbent upon all traditions of the "'urld to 
strive for spiritual space, which alone can accommodate the 
an~~hing humanity. The modern Man needs courage to be 
spmtual. Nevertheless, one has to remain aware of that fonn 
of mysticism, which stands for life denying attitude. 
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Resurgence of Sufism as a universal movement for peace 
and development is a marked phenomena in the present 
cirres. The resurgence has taken one of the most vital forms 
in the revival of the doctrine of Oneness of Being (wahdal al-

,,11d) in the hands of Khawaja Ghulam Farid (1845-1901), a 
Saraiki Sufi poet par excellence, belonging to this part of the 
world. The universal aspect of his thought is that unlike the 
religious metaphysician who delimits his approach by starting 
from the Divinity or differentiated Reality, he as a traditional 
metaphysician starts from the Essence or undifferentiated 
Reality. His starting point is the Supreme Principle. He calls it 
'fuqq'. It is fonnless unlike the divine form that equates with 
God or the Ultimate Ego. He goes beyond the individualized 
conception of God, Man and Universe and does not consider 
Man- God polarity as final as envisaged by Iqbal's religious 
metaphysics but experiences it as merely provisional that 
transcends ultimately. He lays a traditional metaphysical 
edifice for universal peace and development by following the 
doctrinal teachings of Ibn Arabi, Mansur Hallaj, Bayazid 
Bistarni and his spiritual master Khawaja Fakhr i Jehan. He is 
the precursor of the metaphysical thought of the 
contemporary times evident in a number of original thinkers 
including Rene Guenon, Frithjof Schuon, Titus Burckhardt, 
Ananda C.Oomarswamy and Martin Lings. 

Khawaja Ghulam Farid does not delimit knowledge but 
extends its boundaries. From the perspective of metaphysical 
knowledge, he considers ordinary knowledge as veiled for it is 
tied to the subject and object structure of reality. There is no 
real connectivity of knowledge and being. 

He says: 

11.:J li/ c... 
' 

- . 
~) 

Farid! Knowledge is veiled. It is undoubtedly bereft of 
gnos1S. 

1 D1,-,,ut1·i-Kht1Wt.!JO Fond, Kafi 139. 
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Ordinary perception considers the sensible world or 
phenomena as real and ends up in the 'materializ.ation' and 
'solidification' of the world whereas the phenorrenal realitv ~ 
~evoid of Being (wujud). Men are in a state of sleep, the Propla 
JS reported to have said, and they will wake up when they die ~ 
world is an illusion. It is bereft of real existence. It ~ m 
imagination (k.IK!)'ll~ It is neither independent reality nor 
autonomous from the Absolute. It is the shadow of Reality ... ~ 
whole wo?d of existence is imagination with.in irnaginatio1t~ 
However, 1t does not mean that the world is vain, groundless ml 
false. The metaphysical truth is that the world is not the Re.ilm· 
itself but it "reflects the latter on the level of imagination• in; 
'vague' and an indistinctive way. It is "symbolic reflection of 
some~g truly real". It is a dream meaning thereby that ir ~ 
symbolic and we have to interpret it as we interpret our d.rerum to 

go beyond dream symbolism Man does not see the Reality itsel1 
in a dream but sees it in a form of a symbol of the Reality, "'m:h 
we have to understand in reference to its origin. It is going 
beyond sense experience and reason that one sees "cir 
metaphysical transparency of natural forms and objects." Thus. 
reality is not a subjective illusion, whim or something imaginal): It 
is "objective illusion." It "is an unreality standing on a furn 
ontological basis." Thus, the world is an illusion (wahm) for it ~ 
~ot the Reality itself. It is an imagination (klX!Ja~ for it ~ not 
independent or autonorn:::>us from the Absolute and it is a dream 
(kha1vab) for its symbols point towards the Reality be){>nd the 
dream symbols. !<-haw.ija Ghulam Farid says: 

~I /. t.f' ..:;;.1~ ~ L.I} L k> f' _;. 
The world is illusion, imagination and dream. All forms 
are marks on water. 

.:;.;/ i'.1 LI /. ~ .:;;;? J~ t/.~ ;-

L.l? ,y ..:;.; ? J' .:;;.;p' 7- J,f /. J.. ~ 
If you ask about the state of reality, then listen, 
understand and take a note of the fact that the sea 
encompasses unity. All the multiplicity is bubble-faced. 
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IJ J,J ~f U}->I ,,;:i' 
"' ,,, J Jn J (A if -:- fJ '-:"' f l)i J I J fJ 

Duality has no essential reality. Know yourself that 
dwlity is not everlasting. The airy duality vanishes. The 
water essentially remains the same water. 
The tradicional cosmologies have outlined cosmological 

principles to understand the reality of the cosmos and its 
l:nkages with the Absolute. A failure to understand the 
~uphysical meaning enshrined in cosmology brings in an 
tnwarnnted criticism against the cosmologists. Khawaja 
Ghulam Farid has developed a cosmology in consonance 
"lth the tradicional cosmological principles. It is exceedingly 
::nperative to understand these principles of cosmology in 
~rder to understand his metaphysical concept of Nature. 

He considers knowledge as innate. All knowledge in 
aeres in the luminous substance of the Intellect. Heart is the 
repository of metaphysical knowledge. He says: 

:-'Jc /. UJ~ ,; ~t.I 0~ JIS' ,; 
4-V l.jf j JJ ~I ~G" J ):> '--){ J 
Do not consider 'Kifaya' (a book of jurisprudence) as 
sufficient. Do not consider 'Hidaya' (a book of 
jurisprudence) as the guide. Just tear to bits the pages of 
'Wiqaya' (a book of jurisprudence). Our heart is the 
immanent Qur'an (corroborated by the earthly Qur'an). 

JY) l.5! t.:J'{ ~ 7- uY) l.5! t.:Jl/ ( { 7-

4-~ ,) t;)i2! J! J) uY) u~ t,:Jlf. 0~ 7-
Hean is love and gnosis. Heart is the essence of life as 
portra)ed in Hindu Scriptures: Vedas and Puranas. Hean 
~ the anery of the universe. Heart opens to infinite 
depths of interiority. 

Dr;.i11-i-Kl>awaja Fand, Kafi 199. 
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IJ Jlf. V' -%~ J, fJ L)~ i:Jf 'f- ~ J; 
L..lf Ji; JI ~ ,, u~; i:J:.; :!/ ~: 
Hean is the quintessence of the universe. Heart i.s the 
raison d'etre of creation. Heart is the centre of the 
heavens and the earth. All else is false, deceptive and 
veiled. 

J} '-' 2: (';:,J L.h-t '-' ..::.....1J"' ~J 
l'f- ~I ~ .1.tl J, Jr.J LI ..:;....J /.-

It is terrestrial in form It is celestial in meaning. It is 

omnipotent and beyond space and time. All possibilities 
of knowledge inhere in the heart. 

Real knowledge is the knowledge of the permanenI 
essences of things and it is attainable by virtue of '1 'xj' or 
intuition. Khawaja Ghulam Farid says: 

IJ j ol.1 p.1 'f- (/' IJ ./ ( { UJ~ 'f- if 
2l:N/ ~ v~ uP 

' Love is the guide to the city of affection. Love steers the 
way to ontological nothingness. Love leads to the 
realisation of gnosis. 

Looking within posits the possibility of experiencing 
God in the infinite depths of one's own being or 
consciousness. He says: 

ul 1;/ o~ J~ (~ 
3L t ul .. ..J Lr 

-: -: 
Farid! Openly narrate this spirirual discourse to the 
knowledgeable, ignorant, king and beggar that any one 
wl10 wishes to anain the consciousness of bis ontologic.il 
nothingness and annihilation should search within himself. 

D1wa11-i-KIJtJll'qja Fand, Kafi 199. 
2 Ibid., Kafi 134. 
3 Ibid., Kafi 180. 
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vJl;.. <.:J\f I jVf V.. v't;. 
I am disclosing the supreme Veda. 
kno""'1edge to the ignorant. 
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~ ({' 
I am imparting 

1.1Jlf: .1r J (-.(. ) LUY- d~ lb;:/...::..../ 
I t.tl-e the violin of kno~edge in my hands and play the 
rune of love. 

J}( if. ,J f .:!/ '-JIJJ (l.1 J t.f ~~ 
I laud the Divinity by integrating five intimates (senses) 
in the temple of God. 

,./,{ (l'J u1Y. J.. 1.k- (~ V.. ,fl! 
I c~lebrate 'Holi' in the beautiful streets with 'Krishan' 
(my beloved). 

J"Jljl Jif i.%{ L)JJ~ J.1~ ~ ~ 
I squin the love laden and make the colour of love soar. 

JJI? d").Jt ulf 1/ ,Y ~,.r.1 ulf 
\xrhy should I wander at Ajodhia, Sanbal, Mathra and 
Gurdhan (Hindu pilgrimage centres)? 

! v (11 ~ "l ""1 J.-: I iJ J-: t) y" ";" .__. 

(\Xlhen) Lachman, Ram, 
incarnate) are within me. 

Kanaya and Kalgi (deity 

v'if' Ji./_ J?. u,;,) I tJJ: ulf ur-, 
I • I 

\'Vby should I leave my native abode, run to unfamiliar 
places and undergo hard spiriru,u exercises or become an 
ascetic? 

,JJ{J lbk d ull.1 r I ;:~ °(;;JY 

Why should I keep the sun and moon opposite my face 
for concentrating on the focal point (riruaQ? 

v'~ ii;: I 7-' u.r.{ I 7-' ~ w 
W'hy should I worship (peepal) a tree and (tulsi) a shrub? 
And why should I go for a bath to the sacred place? 
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•u ~1;-- b (7 , /- ,.:, ~ (( ~ J j 

Fand! I have no business with otherness. I am realising 
the Spirit within myse!I. 

iL~J .IJ ';"7 4-1 L) .. ~) .:;.,;.! u~i ,, 
The way of unity and the Faridi tradition is watchfulness 
of one's inner se!I. 

He understands the metaphysical reality of Man by di:: 
of Intellect or Spirit (Ruh) that is in Man but is not his. It w 

the presence of this universal element in Man and not e!:'.. 

self, soul or '11af/ that make him transcend the narrowcim~ 
of ~is individuality. He does not equate Spirit (ruh) "'irh s0t. 

(11aj.1) and thus, goes beyond the problem of pantheism th.! 
has no cause of origin in his traditional metaphysics. 1-k 
wants Man to understand his Origin and C.entre. He sa}~: 

L ,; l.n L of if (Yi LI.:::... J/'J,; 
'--~ U.'J' uif LA 11L? J..) 7 f ( { 
Wh1c? is the place of your origin? Where are your 
dwellings oh? Your habitation is in the city of love. \Xlhy 
are you wandering forlorn, oh? 

L .1 J.i, ,:, o.1i J.i, J.v Yi ( J.v Yi ( 

3L. j l.n:; ,.f ~' /. I ...:..-~ .. :: . ..1j J._, 
You are the real and you are the truth. You are neither 
fake nor there is an iota of a counterfeit in you, ob. Do 
understand the reality of your essence and attribuces. 
Realise yourself from with.in, oh. 

This universal realization embraces both the inwrud mi 
the outward. It takes spiritual nourishment from the inner 
world to bring a real change in the outer one. Thus, when be 
talks o.f peace, harmony, concord and tranquillity, he does noc 
lose sight of the freedom from oppression, which is the 

Di111e111-i-Khawqja Farid, Kafi 85 .. 
1 Ibid, Kafi, 246. 

Ibid., Kafi 247. 
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absolute guarantor of peace. He does not advocate a passive 
attitude towards life but wants Man to struggle against the 
forces of oppression in order to find himself and thereby 
emancipate humanity. Khawaja Ghulam Farid integrates 
contemplation and action in his advice to Suba Sadiq Khan in 
these beautiful verses: 

Ji({' J.r. uf .::5 L d 

•L lJ u%.JI ..:.-; 
ui t,,.:- ~ uk u£ 
uiv' ';"r ul ..JC ~' 

You readily choose to grace your seat and with fortlllle 
establish yourself in full power. You make your 
dominion prosper with your own hands and uproot the 
seats of colonial oppression. 
However, this struggle against oppression is not born out 

of any negative considerations. It does not exhibit even an 
iota of hate or transgression from the universal law of things. 
Rather, it is realization of universal love in this distinct mode 
that authenticates such an act. Love of humanity warrants a 
genuine struggle against the forces of exploitation. Failure to 
put such a struggle is a betrayal of love. 

Khawaja Ghulam Farid has assigned a vital role to love 
in his scheme of things. His metaphysical thought, in a certain 
sense, becomes the metaphysics of love. He considers 'ishq' 
or love itself as inspiring the Reality or God to create the 
universe. He says: 

u;r ul ~'j ); ~ uk 15''1 ,f r/ d 
20lf. J"! ~ l.lr ~ 

'Hidden Treasure' testifies love itself. Originally, the 
Essence inspired itself with love. It caused the entire 
uruverse. 

D1111u11-i-Khawqja Farid, Kafi 239. 
!bu/., Kafi 134 .. 
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He brings out the various dimensions of love in these 
beautiful verses: 

0A ;;, / /.;; 'f- ~ L)Ji;.UJ J)Lpf}'f-~ 
1kl/ )l.J J ~ £-: 1;1,,- 'f- ~ 
Love is the delight of the suffering heart. Love is the 
mentor, spiritual master and guide. Love is our spirirual 
teacher, who has made us realise the whole secret. 

Ju , /- L .JIJJ (i;. l,).J y: Jf V.. i.:f. tnr. 

My beloved plays Holi in the temple of Krishan in 
Bindraban. 

;-1,1 ('.;;(.,- of l)V~ ;..- ~ ~ l:)J'° /'-" /' J' 

J~ £..;, l:J\f L ,y JJ,,- '"'~ ..,( Jr. 
The flute is harping on enchanting songs. There are 
eighty-four lacs musical tunes forming songs. I have 
absolutely forgotten wealth and myself after listening to 

the mystical and gnostic thoughts. 
( 
~ / 

Jt- rJ.J ~.J .::.-,( ..::.;t JAf f { ....!- ~ L ~ 
I bathe in the river Jamna {of triangular characteristics) to 
my heart's fill. I wash myself of the sins of alienation and 
duality. I drink the cup of love in the company of my 
beloved, while dancing and singing on the tune of love. 

;..-~ of ~ 1) / ~ ;..-( UY- Jr nf ~' 
Jtl .::.i { f ~ /. L .Jf ~ U.J?. ~-

I 

The divine flute is harping clamorous tunes in the 
heavens. It seems as if thousands of harps and long ton~ 
toms are sow1di.ng. The beat of words is striking the pair 
of drums. The love of the spiritual mister is bestowing 
colourful blessings (likened to 'g11!11/ that is red powder 
thrown on one another during the festival of Hoh). 

Diw1111-1-Kl1aw.yt1 Fand, Kafi 8. 
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?IP. h'..f L} u~1 ?vet' JU{(l'JLJY-l:t.1. 

J~. ~ d .J;f L Ji u.f. L JJ/ ...('~ 
I I 

There is dawn of merriment in the world. Haughtiness, 
pride and ignorance have fled away. The charming 
beloved has made a playful move by twisting my arms 
and breaking my bangles. 

. .J>f: rJt.:1 r.;'.1 ,_/.. J IA'? rJrr' ~j Lf IJ 

•JC°; ..:;...-.- .JV t,/.. L)Y. l,).J?. Ju JJ L)Y (1 
Farid! Heavens is our original abode. The world 
(terrestrial) is ephemeral. Do heanedly realise your Spirit. 
Otherwise, }'OU will be condemned to the infernal world. 

7 Jr~ ,/' I.vi ~ 'f- Jtit ~{ ~I V 
What a tradition love has made me realise. The Divine 
beauty is manifest everywhere. 

.::.-1Y j LI -(_,,..J J .:;.,n..P UJ y .Jk u.v; 
2L J~ ,.; ). UJ ! .::.-.JYI ,}:- .::... l, /i ' /- ' .. 
I see the sweet form of my friend in its complete picture 
and full face. It is a good omen to see the form of my 
friend every time. There is no trace of otherness {or non 
divine). 
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Love has a great might and it moves with an irresistible 
force. He says: 

Lr. ~ UkJA Uk).J L} / ({ ~j ,,y-> 
1/ .::.-.t- u) ~ /-; u14 of u~ -=:-
Farid! Beauty has ransacked m,my a home. There are 
numerous Sassis and countless Heers, who are 
wandering, wretchedly in forests and marshes. Do hereby 
witness the intensity of love. 

D111un-i-J\hJu•11a Farid, Kafi 70. 
2 Ibid., Kafi 253. 

Ibid., Kafi 149 .. 
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The alchemy of suffering in love transmutes the b.i.se 
metal into gold that helps in attaining individual and univel)ll 
realization. 

He says: 

'-....J.f'U ..... JJJJ .....,L'-.....1l.-- (......JYl ,?.;. J:.) J)J 
~ ":' 

1e::, J .! (-{ u~ C)t- L fr J,.;.; , 
Farid! I am having constant pain. It wipes out all the s1m 
of duality. I have insatiable longing to reach the Gey of 
Love. 
Khawaja Ghulam Farid's doctrine of Oneness of Bei::z 

(1vahda1 al-wi!Jitc~ understands the Reality or God as tfi 
Absolute, the Infinite, the Metaphysical Whole and tit 
Universal Possibility. It broadens the metaphysical concept 
the Universal to contain both the vertical and horizo01 
dimensions 'existent and operative everywhere under a;: 

conditions without any limit or exception'. It embraces i: I 

only the global but the cosmic as well. It talks about the in~ ... 
and the outward. It realizes Man's ontological nothingness m 
Face of the Absolute or God. It ascribes all reality to Bein; 
itself and considers the whole universe including .Man as i5 
manifestation. The phenomena or manifestation has no s& 
subsistent reality. In other words, it has no reality in itseli t>;l 

derives it from the Supreme Reality. It is nonbeing in refereD-'f 
to the Being, which is sheer reality. Such a metaphysical '~ 
caters for the perspectives of both transcendence ar.: 
Immanence. It is not merely a theoretical doctrine but has tit 
corresponding possibility of realization as well. 

Khawaja Ghulam Farid says: 

D11va11-i-Khawqja Farid, Kafi-28. 
l Dilva11-i-K/Jaw'!fa Ft1rid, Kafi 119. 

(........;~ J:!f '-' ..::,/JI ..... ~ 

(.......;l/ii l:)J ~J c_ ': I~ 

Vruveml Realization 

The m~teries of Oneness of Being are remarkable. They 
are known by the dealers of Unity. They behold the real 
Sinai theophany in each and every existent. 
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The doctrine of Oneness of Being (1vahda1 al-wi!Jltd) 
considers 'the Indivisible One and Only' as the 'One and All'. 
He says: 

Jf.J"' v.J' /- J.1r uf .1k ~J ..:;.,,.;~ /i 
Discern your Friend in each form There is no otherness 
(self-subsistent reality except the Reali~. 

,~ 'f- ..:;.,, y -"''J ...,.!'"' ul )'-"'' m. 
Understand the essential unity of all numbers. Plurality is 
1mpOSS ibility. 

, J.t Vi" r. ~ kYl v~ ul ..:) vJ 
Farid anained union (identi~ by ceasing to be. 

.J~ ~ ~ /i IJ J: .1k • 
My lovely friend Punnal is openly manifest. 

.1? CJ~ '' i..(1 JL Jiu; }1 JJI • 
Witness his presence in the first, the last, the outward 
and the inward (in all dimensions). 

• "' II I t "' 
'.J JJ 7 .:;.... ";"' I ,, Ulf. 1:)1/Z)o"' 4- ";"' , 
He himself assumes the form of the sovereign of the 
world and He himself assumes the form of a labourer. 

l.;} J~ c.;,;;.> '~ 
Do verify and do not remain on the periphery. The 
House of God, the direction of prayer, the idol- temple, 
and the Sikh place of worship, the mosque and the 
temple manifest the same (essential) Light. 

Ibid, Kafi 32 .. 
Ibid., Kafi 52. 

1 lbzd., Kafi SO. 
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t-.1,! ~ 1, vi ~ fi t-.1r ,f.} ~) .1 _ 

17 kl ~ J.;j (1 t-.1? .1} ":""" t.f J 
Farid! My friend is not hidden. He is openly marufest at 
each and every place (Omnipresent). Darkness too is the 
pervasive presence of Light. It has just been named 
differently. 

(' ,., I ,., ~ 

2.1 ,~, '-./ '";"1 0~1 t-k '";"1 -?' .r. .1'= 

He exhibits ornamental beauty at times and at times 
recurs as lover. He dwells in each manifestation. He 
contemplates Himself. 

Khawaja Ghulal)l Farid's doctrine of Oneness of Being 
(1vahdat al-11119!1d'j remains committed with harmonious 
development, which is the development of all the aspects f 
life. It does not subscribe to lop sided growth, which ~ 
malignant in nature but integrates both inner and outer 
development of Man and Society. And in this process "~ 
developing it does not become oblivious of the metaphysicJ.. 
concepts of the Absolute, the Infinite, the Reality, the T rutt 

the Freedom, the Beauty, the Good, the Light and Lo'·t 
rather it is in the universal realization of these metaphys CJ.. 

truths that that there can be peace and development. 1-i: 
invites humanity to concentrate on the Reality, \\.-hich is 
manifest in all forms and is 'Non Delimited Being' itself. Tue 
phenomena of falsehood, evil, ugliness and hatred. for 
instance, arise in the process of manifestation of the Re.i..ty. 
which is necessitated by the Infinite that is All-Possibilitv All 
of them can only be produced in a world of contrasts. The:; 
are privations for they have no being in themselves. In other 
words, they are devoid of being. However, they ha,·e a 
positive function of highlighting their negative coumerp.ut5 
The remoteness of each from its source is not absolute anJ 

Dm·u11+Khu111u1i.1 F11nd, Kafi 217. 
2 lb1il., Kafi 60. 
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thus each is brought back by virtue of cosmic cycles to its 
original source to become purified of their negative 
characteristics. Since, falsehood, evil, ugliness and hatred are 
not absolutes therefore we must not treat them as such but 
keep ourselves integrated with the Source, which is the Truth, 
die Good, the Beautiful and the Love. It is such a 
metaphysical understanding that can usher in an era of 
1uuYersal peace and development. 

Khawaja Ghulam Farid says: 

11)~ .1.1 '=- V.. J'.1 fi J1j / ~ C ~ 
Beauty and ugliness are the manifestations of the 
Essence. The lovely colourless is in each colour. 

·v~ ; ~ j 'f--VYOJ..,(Lvt-J-.{ 
I swear by the One that for the sake of the One, I have 
become oblivious of both good and evil. 

j~ i:f',,. lu, lLP Jij Ln Ji; J~ 
I 

ll:Ji; IJ -=.; .1} C-- .__; 1- ' • 
All is the Splendour of the Primordial Light (manifest) in 
the unmindful and the devotee, the neglectful and the 
attentive, the virtuous and the vicious and the faithful 
and the infidel. 

7 :f' v.tfr ;1.1 '-1 { 7- Cf 7- Cf£. ,J~ Cf 
•.;. L I ....G l¢' f ~,,, .1l C-- .1l C-- .1l C-- .1l . - . _ , _ , _ , -
Truth and falsehood is essentially truth itself but it is a 
much profound secret. The beautiful, ugly, virtuous, and 
vicious are our friends, companions, comrades and 
uuunates. 

1 
D1a.afl-1-Khi.1wa1a }·and, Kafi 7. 

1 16 d. Kafi 13. 
I 16.d, Kafi 134. 
4 

It •d, Kafi 30. 



310 Tht Metapl!JJiral & CNll11rol Pmptclit'tl of Kl1<1wo;a G/111/0111 Farid/ P11't" c.• / 

Khawaja Ghulam Farid's doctrine of Oneness of Bern" 
(wahdat al-w1yi1d) is the metaphysical ground of understandin~ 
the principle of unity in diversity. It presents a univers~ 
perspective of witnessing opposing things and events. I: 
?rings home the message that light, essentially remains lign; 
rn case of both reflection and deflection. It demonstrates tht 
possibility of conflict even among different shades of 
rightness and the mode of resolving it. It tends to eraclicare 
negativity about negative things by the tremendous force c. 
love. Love has the capacity and strength to transcend all th.:~ 
is ephemeral in life. It makes Man live beyond the polariryof 
truth and falsehood; good and evil; beautiful and ugl}; lo\'e 
and hatred by absolutely concentrating on the Truth itseli, 
Good itself, Beauty itself and Love itself respectively. It is ~ 
metaphysical perspectives of Oneness of Being (wahdi: 
1wgi1d) that can help usher in an era of universal peace anJ 
development. 

IQBAL'S METAPHYSICS OF CULTIJRE 
AND TI-IE ARAB AWAKENING* 

The Arab awakening is a unique happening, which is 
1 giving us a moment of reflection to revisit our values and 

philosophies. The Arab Spring is being studied from different 
perspectives. Our perspective is essentially rooted in Eastern 
nrraphysics. It also enlightens us in understanding the polarisation 
between Eastern and Western values and philosophies. It is 
essential to understand the dimensions of this polarisation, in 
?rder to comprehend the reality of cultural diversity and integration 
m the contemporary context of Arab transformation. 

~n has been blessed with knowledge, in order to 
remain journeying on the path of righteousness without going 
astray. He has been endowed with freedom so that he could 
create goodness in the cosmos by virtue of his thought, feeling, 
\\Urd and deed. But he has not succeeded at times to live up 
~o the higher possibilities of his cosmic existence. It has led to 
imbtlance both in the individual and society. The struggle of 
Truth against falsehood, Justice against injustice and Freedom 
.igainst bondage has not come to an end in the history of Man. 
It continues to take different cultural forms in different ages 
and countries. 

Man, in the scenario of cultural history, has tried to 
understand his self, the cosmos and God at different levels 
and with different orientations. His journey continues witli. 
series of affirmations and negations. One of his foremost 
concerns has been to grapple with the problem of knowledge. 

Paper presented in Iqbal Seminar, arranged by Iqbal Academy 
Scandinavia (IAS), Islamic-Oiristian Study Centre (IKS) and Centre 
for European Islamic Thought {CEI'I) held at C.Openhagen 
Uruversity, Demark on J2lh November 2011. 
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Epistemology (science of knowledge) has generally guided 
him to ontology (science of being). Is there any possibility of 
a world beyond our ordinary empirical world? Are there 
possibilities of knowledge within man be}Und his sense
experience? These are essentially two interrelated primord.Ul 
questions, at times nameless, which to all intents and 
purposes have been found in their varied formulations in 
different cultures. They shall continue to remain so rill the 
end of times. The Eastern metaphysical, religious and 
philosophical traditions have given affirmative answers to 
these questions, while the philosophies of the modem West 
including materialism, dialectical materialism, positivism. 
logical positivism, atheistic existentialism, and certain forms 
of linguistic philosophy have denied the transcendent world 
and any transcendent source of knowledge. 

Kant raised a very important question in the history of 
human thought in his Critique of P11re Reason: Is metaphystcs 
possible? He denied the possibility of metaphysics. & 
considered only sense-experience and pure reason as valid 
fonm of knowledge. According to him, there was no way to reach 
the Reality beyond Appearance. He banished God, freedom 
and immortality from the realm of knowledge. His Cnllq 1 

Practical Reason accepted them merely as postulates without 
any connectivity with knowledge. His question had posed ~ 
great challenge to the metaphysical or the traditional world. 

Many thinkers in different cultures accepted this 
challenge including Iqbal (1877-1938) who is one of the most 
dynamic thinkers in the world of Islam He was ·well versed 
both with Eastern and Western thought. He combined ::i 

himself both traditional knowledge and modem learning. Ii 
was deeply steeped in the Eastern tradition and had a 
thorough understanding of Greek thought, Western 
philosophy and Sciences. He carefully studied the Genn.ui 
Philosopher Kant and keenly perceived the subtle trends "f 
modem philosophy in the West. He turned Kane's 
philosophical question: Is metaphysics possible, to the 
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religious one: Is Religion Possible. Iqbal answered in the 
affirmative and thereby developed his own religious 
metaphysics. His traditional understanding, coupled with 
deeper study of modem philosophy and modern psychology, 
made him critically examine Kantian assumptions. He found 
no cogent reason in Kant's reservations about knowing the 
ultimate Reality. Iqbal did not accept sense-experience as the 
only source of knowledge. He considered heart-perception as 
a higher form of knowledge, which complemented sense
percepuon. 

The problem of knowledge has its direct and indirect 
bearings on the understanding of culture and its various 
expressions. The term culture is impregnated with different 
meanings and there is no universal definition of it, which 
could be acceptable to all. It poses a fundamental problem 
but at the same time it is commended for keeping it an open 
issue. Thinkers belonging to diverse cultures are approaching 
the issue from different perspectives and are thus enriching 
the subject field. The contemporary bent of mind is 
manifesting a tendency of treating the concept of culture in a 
more holistic, comprehensive and wider sense. It is realizing 
the need to have a broader definition of culture including 
social, ideational and artistic aspects reflecting the whole life 
of a given society. The Ollnese, for instance, have attached a 
much wider meaning to the word culture including the event 
of Gtltural Revolution. They have assigned a comprehensive 
and decisive role to the cultural aspects of their lives, but still 
they are oblivious of the metaphysical and transcendent 
aspects of their traditional culture. 

G.llrure, in an essential sense, mirrors the whole life of a 
given society over a larger period of time. It tends to give an 
ill-embracing cultural meaning to things and events. This 
cultural perception is the manifestation of the foundational 
frame of reference, which a culture provides to its votaries. 
Metaphysically speaking, it is an inwardness, which assumes 
outward forms. Epistemology and Ontology, among other 
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~gs, ~re essential ingredients of a given culture. They 
differentiate a transcendent culture from the ephemeral or the 
evanescen~ one. This .~tinctio~ helps us in understanding 
the essenual charactenst1cs of different cultures. The varied 
c~tu~ pe~eptions lead to the phenomena of cultural 
diversity. It IS the inner reach of a culture which in the last 
~alysis, brings out its vitality to integrate divergent trends of 
different cultures within its bosom 

~qbal has added a very instructive chapter on the spirit of 
Muslim culture. Islamic G.tlture is a transcendent and 
traditional c~lture e~racing the permanent and dynamic 
aspects of life. Its uruqueness consists in its capacity and 
strength to absorb elements from different cultures. A stud\ 
of this pr?cess of transformation or continuity clearly spefu 
out the vigour of Islam as a universal tradition. It has the 
a?ility to creatively assimilate different points of views and 
different levels of reality. Islamic tradition or Islamic 
c~vilization ~ .~ot ~dowless. It has appropriated elements of 
different civilizauons and cultures, which have been in 
consonance with its essential doctrine. In shon Islam 
legitimizes many a cultural fonns and retains them 'for the 
develop~ent of an integral vision. Iqbal expresses the view of 
H~~on m these words: "A Muslim has always adjusted his 
religious outlook to the elements of culture which he 
assimilated from the people that surrounded him" .1 

A study of culture from the historical perspective hr 
applying the historical method alone does not take us to the 
hea.n of a culture. It has to be coupled with a methodology, 
which makes us aware of the inner structural reality of a 
culture'. It .helps us to understand its spirit. It has to be looked 
from within and not merely from outside. The cultural studies 
have to keep an important fact in mind about the Eastern 
metaphysical concepts, which hardly find a parallel in 

1 Iqbal, Muhammad, The Rero1ulruclion of Religio1a Thought in ]J/a,,,, Sheikh 
Muhammad Ashraf, Lahore, 1965, p. 130. 
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Western philosophical thinking. The metaphysical concept of 
Oneness of Being (1Pahda1 al-w19i1d), for example, which is the 
foundation of both pure and traditional metaphysics is 
mistakenly equated with the Western philosophical concept 
of pantheism The students of Eastern metaphysics fully 
understand that the doctrine of Oneness of Being, unlike 
pantheism, does not deny the transcendence of God. There is 
no room of p.rntheism in traditional fonns of thinking. 
Like"'ise, the concepts of freedom, equality and fraternity are 
qualitatively different in the Eastern and Western cultures. 
The Qur'anic concept of Justice (Ad~ IS not merely social but 
it embraces the whole cosmos. The political concept of 
nationalism is also differently construed in these cultures. 

The idea of nationalism, Iqbal says, has created variety 
but has also been exaggerated. He calls this idea as "non
temporal, non-spatial". He does not take the idea of national 
unity as a very durable force either. He considers the 
brotherhood of man, the only dependable unity, which is 
above race, nationaliry, colour or language. He says: "Islam is 
neither Nationalism nor Imperialism but a League of Nations 
which recognizes artificial boundaries and racial distinctions 
for facility of reference only and not for restricting the social 
horizon of its members". 1 

The traditional, cultural or social institutions are linked 
to the metaphysical or religious principles. There is a 
traditional hierarchy of values, which cannot be understood 
rrerely on the horizontal plane. The Islamic tradition, for 
ex.ample, is both metaphysical and religious. The social 
institutions of Islam including the institution of family are 
founded on its religious aspect. "In Islam, tradition exists 
under two distinct aspects, one of which is religious it is upon 
this aspect that the general body of social institutions is 
dependent--while the other aspect which is purely Oriental, is 

1 Iqbal, Muhanunad, The Reron1/rucl1on of Religio1a Thought in fr/am, Sheikh 
Muhammad Ashraf, Lahore, 1965, p. 126. 
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who~y m~taphysical". 1 According to Iqbal, "the Qur'an 
considers it necessary to unite religion and state, ethics and 
politics in a single revelation". 2 The traditional cultures 
attachment to an intellectual or religious doctrine gives 
meaning to all these institutions. The role of men and women 
in :~mpleme~ting each other finds its due place in a 
traditlonal society. No cultural or social institution in the 
traditional world is autonomous. The modem conception of 
traditional societies is quite wide off the mark. It tends to 
adjudge the traditional culture from the modem standards. 
They can only be studied from their respective ideal standards 
in the spirit of wholeness. Unless we understand diversity, it 
is not possible to talk of integration. 

The . modem humanistic culture is essentially, 
~harac.tenzed by the absence of the metaphysical principle. It 
1s perunent to note that whatever form humanism has taken-
-atheistic, evolutionary, agnostic, scientific and existential---it 
has essentially agreed to reduce everything to the purely 
human elements and thereby to exclude everything, which 
transcends the human plane. This point has to be constantly 
kept in view while we are dealing with the subject of cultural 
diversity and integration. 

The Western civilization has had a great and rich 
intellectual heritage but the modem West revolted against its 
~wn Christian tradition and the ancient world in severing its 
links from Heavens. Resultantly, epistemology came to 
consider sense-experience as the sole source of knowledge 
and ontology followed suit by considering the visible world as 
the only level of being. The role of reason consisted only in 
cohering data received from the empirical world. The vertical 
levels of knowledge and being were displaced by the 

1 Guenon, Rene, l11troductio11 lo the Stu1J of the Hindu Doctrines, Luzac and 
O:>mpanyLondon, 1945, p.90 

2 Iqbal, Muharrunad, The lvconslruction of &ligiou,- Thought in It/an, Sheikh 
Muhammad Ashraf, Lahore, 1965, p.132. 
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horizontal ones. The modem man cramped himself in his 
thought and emotion by becoming oblivious of the sacred 
and the transcendent, which he had banished both from 
knowledge and being. Modernism displaced traditional ethics 
with the modem one. 

The intellectual and spiritual principles of morality were 
negated and morality became autonomous in being tied to 
human finitude. As a consequence, modernism started 
becoming irreverent to the metaphysical idea of Eastern 
Vision. It enmeshed itself in the political philosophies of 
Power, instead. Nietzsche's philosophy spearheaded the 
modernist value of brute force, which ultimately led to an 
unbridgeable gulf between power and vision. Vision was 
displaced with power devoid of all reverence to the traditional 
values of Truth, Justice, Freedom and Love. It was in this 
scenario that the nation-States resorted to the First World 
War and the Second one, the reverberations of which are still 
audible in the corridors of many nations and communities. 
The suffering from this political oppression continues in our 
times in different hidden and open forms. The sense of 
injustice done to the people in many parts of the world is not 
mere history but is a living reality of the oppressed people. 

Iqbal considered history as an important source of 
knowledge. He learnt many a lessons from the Philosophy of 
History. His primary task was to emancipate the Muslim 
Ummah in particular and human society in general. He 
acknowledged the pride of the modem age on its progress in 
knowledge and its scientific advancements but questioned its 
different political and social forms. He says: "The modem age 
prides itself on its progress in knowledge and its matchless 
scientific developments. No doubt, the pride is justified. 
Today space and time are being annihilated and man is 
achieving amazing successes in unveiling the secrets of nature 
and harnessing its forces to his own service. But in spite of all 
these developments, the tyranny of imperialism struts abroad, 
covering its face in the masks of Democracy, Nationalism, 
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Communism, Fascism and heaven knows what else besides". 

The modernist political forces shaping themselves in his 
times made him see the modem West drunk with power and 
unleashing on different feeble nations and communities. He 
envisions a unity of wisdom and power. He says: "Through 
wisdom alone comes power; and when power abandons the 
v.rays of wisdom and relies upon itself alone, irs end is death".: 
The plight of the Muslims, on the other hand, exhibited 
powerlessness. He presented a recipe to both East and West in 
these emphatic words: "Vision without power does bring iroral 
elevation but cannot give a lasting culture. Power without 
vision tends to become destructive and inhuman. Both must 
combine for the spiritual expansion of humaniry' .3 

The modem West armed with weapons of sheer might 
created the problem of Jerusalem It is not possible to fully 
understand the current Arab Spring without a reference to 
this issue. Iqbal attempted to awaken the higher 
consciousness on Jerusalem, through his prose and poetry in 
the spirit of righteousness. Iqbal voiced the thoughts and 
feelings of the Muslim Ummah and the conscience of the 
world in presenting the case of the Palestinians at that ~. 
He fully opposed the Peel Commission Report, which 
recommended the idea of partitioning Palestine. He still had 
hopes that sense of justice and fair play will make the British 
abstain from doing injustice to the people of Palestine. He 
also wanted the Arab leaders to rise to the occasion but his 
hopes did not materialise. He died in 1938 while the British 
were in control of Palestine under the Mandate system (1922· 
1948) of the League of Nations, and promoting wider sc'1e 
immigration of the Jews into Palestine in line with the Balfour 

1 Sherwani, Latif Aluned, Spu.·hn, Writings & Staltmmls of lqb.il. lq~ 
Academy Pakistan, 2009, p. 298. 

2 Ibid., p. 292. 
3 Iqbal, Muh.unmad, Tht &.v11J"lruc/1on of RtligiouJ" Thought in Islam, Sbtikh 

Muhammad Ashraf, Lahore, 1965, p. 73. 
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Declaration. He did not live to see the partitioning of 
Palestine in 1948 by a Resolution of the United Nations 
General Assembly and the establishment of the Jewish State 
of Israel. It v.ras not only what was done by the Western 
powers but the v.ray it was done drew a big question mark on 
the integrity of modem world institutions and their capacity 
to provide justice. 

The traditional world comprising the great metaphysical 
and religious traditions of the world has been a mirror of 
cultural harmony in Jerusalem, which from the times of Caliph 
Umar has been mainly a sanctuary for the Muslims, Jews and 
<?iris~· But the disruptive forces of colonialism, in flagrant 
violaoon of the traditional principle of Justice (Ad~, sowed 
seeds of disunity and as a consequence routed the centuries 
tested principle of cultural diversity and integration. The 
religious differentiations among the Jews, Ouistians and 
Muslims has been traditional and a family affair in Palestine for 
a greater part of several centuries. It is modernism, which 
initiated a political divide amongst them in violence of the 
traditional spirit. The dissolution of the Ottoman Empire, the 
breaking of the Arabian world in fragments, and the tearing 
apart of the Muslim fabric of being at the hands of the 
Western might had created great problems for the Arab world. 
The forces of Imperialism, which earlier not only subjugated 
the Arabs, but in the same vein imposed such rulers on them 
or supported them till their end v.ras in sight, continued an era 
of suppressing the people. The transformation in the Arab 
v.urld is essentially an awakening against the oppressors who 
have e~loited their people in the name of religion or 
roo?enusm and whose roots go back to the Imperialist 
designs . The dark night of the Arab world is having its dawn, 
and people are finding happiness in their new found freedom 

Th~ desperate attempt of the modem West to impose 
modenusm on humanity in different forms is widening the 
gulf between people living in different parts of the world. 
There can never be a 'Oash of Gvilizations,' even if one of 
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the civilizations ceases to be a civifu.ation by rurning into a 
'sensate culture'. Gvilizations by their very definition are 
vertically tied with Heavens, and they have inherent strength 
to absorb even the greatest horizontal shocks. They are 
attuned to 'dispel evil with good'. But the agenda of 
demolishing the traditional world can lead to cultural 
contradictions without any possibility of integration. There is 
no denying the fact that certain oppressi~e things, ~~e to 
fallible human elements, have crept up m the tradiuonal 
societies in the forms of cruel customs, na1ve beliefs and 
outworn practices. But they are not only ag~t the 
sensitivity of the contemporary man but they contradict the 
tradition itself. 

However, the very idea of reforming such a society on 
modem standards is highly counter-productive. A traditional 
society can only be creatively transformed f ~m wi~ .in 
consonance with its own permanent Ideals inherent m its 
respective tradition. The traditional society h~ no. reservations 
in imbibing the wisdom of h~ty . m its .task . ~f 
reconstruction, which is in consonance with its essential spmt. 
The best way for the modem world is to ~incerely ref rain ~ro.m 
modernising the traditional world and let 1t flo:v-er from \V~~ 
Rather the modem West needs to rediscover 1ts own Ouisa.an 
traditi~n and thereby initiate a genuine dialogue with the 
traditional societies. A pure traditional society is no threat 
either to the modem West or to humanity. Rather, it is a 
guarantor of universal peace and harmony. 

The principle of ~~iritu.ality is ~e. foundaci.on of 
humanity. The role of spmtuality IS crucial m cementmg. the 
bonds of mankind. Iqbal says: "Humanity ne~ds three ~gs 
today - a spiritual interpretation of the . uruv~rs~, spmtual 
emancipation of the individual and basic pnnc1ple~ of a 
universal import directing the evolution of human society on 
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a spirirual basis." 1 There are certain segments of Muslim 
umununity, which are becoming more and more ritualistic 
rod militant. The aforesaid trends are generally, manifest in all 
those schools of thought, which are directly or indirectly 
a\·ersive to Sufi doctrines, methods and practices. Mere 
clinging to the exoteric aspects of religion at the cost of its 
esoteric or spiritual dimension, leads to conflicts within a 
religious perspective and also contradictions among other 
religious perspectives. Such religious behaviour is inconsistent 
~th the idea of 'the transcendent unity of religions' and the 
metaphysical principle of 'unity in diversity.' It is the need of 
the hour that the younger generations of the Arab world are 
awakened to their common intellecrual and spiritual herit.1~e. 
It is the spiritual element of a traditional society, which c 1n 
prove to be a unifying force. It will foster unity in a tradition 
and help foster unity amongst other traditions of the world. It 
has the capacity to embrace the whole humanity, nay the 
whole creation. The Spirit creates unity. Anything other than 
it is divisive. One cannot reach unity by adding multiplicity. 
Spirituality is essential for the survival and development of 
both the individual and society. 

Iqbal, in this context, regards the idea of TmPhid or unity 
of God necessary for the emancipation of an individual and 
society. It is an idea, which ensures equality, solidarity and 
freedom. It stands for eliminating all forms of human 
exploitation. The Islamic concept of State endeavours to 
translate these ideals into socio-political reality. Iqbal is 
essentially concerned with alleviating the sufferings of the 
c mrnon man. One of his principal political visions has been 
to bring out the spiritual principle of the inherent dignity of 
man, which rules out anv form of racial, social, cultural or 
religious discrimination ~n .m Islamic State. He desires a 
society based on the principles of social justice, cultural 
harmony and universal brotherhood. He says: " The essence 

1 of Ta11INd, as a working idea, is equality, solidarity, and 

Iqbal, Muhammad, The Rr.-011,-fm.-11011 o( lt 11~•0111 Tho11gh1 i11 fr/am, Sheikh 
Muhammad Ashraf, Lahore, 1965, p. 142. 
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freedom The state, from the Islamic standpoint, is an 
endeavour to transform these ideal principles into space-time 
forces, an aspiration to realize them in a definite human 
organization." 1 

Iqbal deems the integration of the principles of 
permanence and change necessary for the development . of 
cultural consciousness. He is a philosopher of transfomung 
man's inner and outer world. He brings this fact in these 
emphatic words: "The ultimate spiritual ?asis .of all. life, as 
conceived by Islam, is eternal and reveals ~tself m v~ety and 
change. A society based on such a concepuon of Reality muse 
reconcile, in its life, the categories of permanence and ~han~e. 
It must possess eternal principles to regulate its collective life, 
for the eternal gives us a foothold in the world of perpetual 
change. But eternal principles when they are und~rstood to 
exclude all possibilities of change which, accordmg to the 
Qur'an, is one of the greatest 'signs' of God, tend to 
immobilize what is essentially mobile in its nature". 2 The 
crisis of the European world in political and social sciences is 
due to its ascribing solely to the reality of change, ~t the ~~st 
of negating the principle of pe~en~e. And the ~obility 
of Islam for the past several centunes is due to ascnbu:ig only 
to the principle of permanence, at the .cost of negaung. the 
reality of change. He considers Islamic law as. essentially 
dynamic and not stationary. He advocates 'ljtihaJ m order for 
the Muslims to integrate the categories of ~rmanence ~d 
change in their lives, and thereby solve their problems m 
consonance with the Divine Will. 

The Arabs need to integrate the princil?les . of 
permanence and c~ge in th~~ individual and collective lives 
in consonance with the vision of Iqbal. They have to 
understand that the principle of pemun~nce .cannot be 
equated with the static and the stationary smc~ it does n<;>t 
exclude the reality of change. And in order to bnng change m 

1 Iqbal, Muhammad, The &,'0111lmclio11 of &li.giou1 Thoujhl in II/am, Sheikh 
Muhammad Ashraf, Lahore, 1965, p. 123. 

2 /hid .. p. 117. 
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their systems, they should not become oblivious of the reality 
of pennanence and the conservative elements of their culture, 
iruch confer identity on them The Arab Spring has to 
reiterate the primordial lesson that the negation of 
transcendence makes the mundane reality disconnected from 
the metaphysical values of truth, beauty and love. Love of 
humanity, for example, remains stranded on the ps~hosocial 
sphere without any spiritual connectivity. It lacks the vigour 
tocreate universal brotherhood. It is the manifestation of the 
D~ine in the human, which makes real love possible. 
Likewise, attempts to establish social justice, equality and 
freedom without spiritual love do not thrive in fullness. 

The traditional society sanctifies social and cultural 
v'1ues essentially from the perspective of transcendence by 
s~ultaneously making concerted efforts to overcome 
disvalues. It does not remain passive in the face of oppression 
but struggles against it in the spirit of love. It is pertinent to 
note that Khawaja Ghulam Farid, a Sufi poet belonging to 
Southern Punjab, openly takes stand against all forms of 
oppressions including the political one, in consonance with 
the concept of metaphysical justice. But he acts by virtue of 
~v~ and not hatred in order to emancipate both the 
individual and society. It is transcendent love, which 
essentially gives higher meaning to struggle against 
cppression. The tradition legitimizes self-defence in the spirit 
Jf love but does not allow any form of violence. 

In the end, it is significant to mention Iqbal's guidance to 
the Turks who were emancipating themselves from the 
oppressive structures of their society. His views are relevant 
Ill the Arab Spring as well. In his Lecture on the Principle of 
Movement in the Structure of Islam he, among other things, 
~ntions the plight of most Muslim countries of his times in 
these words: "They are mechanically repeating old values, 
'lhereas the Turk is on the way to creating new values. He 
~ passed through great experiences which have revealed his 
..ceper self to him. In him life has begun to move, change, 
l'ki amplify, giving birth to new desires, bringing new 
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difficulties and suggesting new interpretations". 1 

However, he cautions the Turks and his caution is 
equally applicable to the. younger gei:erations ~f the Arab 
world which are awakerung from their dogmauc slumbers 
He s~ys: "We heartily welcome the liberal movement in 
modem Islam, but it must also be admitted that the 
appearance of liberal ideas in Islam constitut~s als~ the most 
critical moment in the history of Islam. Liberalism has a 
tendency to act as a force of disintegration and th: race- idea 
which appears to be working in modem Islam with greater 
force than ever may ultimately wipe off the broad hunun 
outlook which Muslim people have imbibed from their 
religion. Further, our religious and political :ef?rmers in th~ir 
zeal for liberalism may overstep the proper limits o f refonn m 
the absence of check on their youthful fe_rvour. 

"We are today passing through a period similar to ~hat of 
the Protestant revolution in Europe, and the lesson which the 
rise and outcome of Luther's movement teaches should not 
be lost on us. A careful reading of history shovvs that the 
Reformation was essentially a political movement, and the net 
result of it in Europe was a gradual displacen:em of ~e 
universal ethics of Christianity by systems of nauonal ethics. 
The result of this tendency we have seen with our own eyes 
in the Great European War which_, far from bring~g any 
workable synthesis of the two o~posmg s~tems of ethic~, has 
made the European situation still more mtolerable. It IS the 
duty of the leaders of the world of Islam .today to understand 
the real meaning of what has happened m E u:o~, a~d then 
to move forward with self-control and a clear insight into the 
ultimate aims of Islam as a social policy'. 2 

1 Iqbal, Muhammad, The Rr.-011slm ct1011 of Rtligio111 Tho11ght in /J/,;,., Shc.,..1 

Muhammad Ashraf, Lahore, 1965, p. 129. 
2 l/11tl .. p. 119. 

UNIVERSAL VALUES AS THE 
FOUNDATIONFORSOQAL 

ThANsFORMATION 
(Parameters of Discussion)• 

The gust of modernism has made the traditional world fall 
in oblivion. All the traditional concepts have been 

displaced by the modem ones. Any attempt to understand 
tradition from the modem point of view is fraught with 
distortions. Even the words: 'universal', 'values', 'foundation', 
'social' and 'transformation' in the present context, have 
different traditional and modem meanings. The very concept 
'universal' for example, has metaphysical, intellectual and 
spiritual connotations in the traditional world. But the 
modem world understands it purely in the finite and 
horizontal sense without any attachment to the Infinite and 
the vertical. It is merely an expression of extending the limits 
of human finitude. It can also be termed as 'enhanced 
finiteness'. It is more or less understood in the sense of 
globalisation, which is exclusively a mundane form of 
thinking. There is also a qualitative difference between the 
traditional 'values' of truth, beauty, love, good, freedom, 

, justice and their modem conceptions. Even the very word 
'foundation' is differently construed in both these worlds. 
The modem world has no inkling of the metaphysical 
meaning of 'foundation'. It construes it in the empirical, 

Panicipated in an Inter-Spiritual Forum in C.airo, Egypt on the 
theme: 'Uruversal Values as the Foundation for Social 
Transformation'; Organized by the Contemplative Alliance, the 
Global Peace Initiative of Women and Gvilizations Exchange and 
Cooperation Foundation, November l3· l81h, 2011 
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positivist or sciemistic sense. Likewise, the 'social' in the 
ancient world is tied to the tradition but in the modem 
parlance it is almost autonomous without any attachment to 
the metaphysical principle. Finally, the term 'transformation' 
is metaphysically different from its outward meaning in the 
modem world, which considers the concept of the inner, 
virtually in the sense of the outer. The aforementioned 
distinctions have to be kept in mind before ensuing 
discussion on these subjects. 

It is imperative to understand that the metaphysical, 
traditional and the religious worlds were ruptured by the 
phenomena of Renaissance, Enlightenment and Reformation. 
The negation of metaphysics, tradition and religion has led to 
the hegemony of scientism, modernism, and ethics or 
morality. The modem world has divested itself from the 
traditional hierarchies and has become autonomous, instead. 
The ethical and aesthetic values of the modem West have no 
metaphysical foundation to talk of universality. They lack 
metaphysical transcendence (understood in the sense of 
Eastern Metaphysics) and thereby have no inkling of even 
unmanence. 

The traditional world has been the victim of the modem 
onslaught. It has, among other things, become oblivious of its 
own intellectual and spiritual heritage. The exterior dazzle of 
the modern West has made it blindly follow the road, ·which 
takes it away from its own traditional culture. Tradicion.il 
languages, an, architecture and culture have succumbed to 
the lure of modernism. 

Happily, there have arisen men of vision in traditional 
societies, who have kept the light of tradition burning in the 
'dark night of modernism'. They have judicious~· 
acknowledged the scientific achievements of the modem 
world but have at the same time zealously guarded their 
cultural values, which are being threatened by scientism 
Allama Muhammad Iqbal and Khawaja Ghulam Farid are the 
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two great representatives of Islamic spirituality. They consider 
spirituality as the foundation of humanity. Iqbal has presented 
a critique of modernism. He has assigned primacy to the 
traditional heritage. He envisions the integration of the 
eternal and the temporal. He has shared his insights in 
combining pov.rer and vision. He has brought forth the merits 
of uniting the elements of permanence and change in the life 
of the individual and society. He has supported the abolition 
of Ctliphate in Turkey but has cautioned the young Turks lest 
they in their over zealousness overstep the bounds of 
tradition. His caution to the Turks is equally applicable to the 
present Arab awakening and skirmishes within the non-Arab 
world. There is dire need for the Egyptians to understand 
Iqbal's thought which can help them in their hour of trial. It 
cm save them both from the excesses of the clerics and the 
modernists. 

Khav.'aja Ghulam Farid, a Saraiki intellectual, is deeply 
steeped in the world of metaphysics, tradition and religion. 
He manifests proverbial love of his cultural values, which are 
universal in essence. He is responsive to the needs of 
suffering humanity He talks of the metaphysical values of 
truth, beauty and love. He stands for political, social and 
cultural emancipation. His traditional metaphysics provides 
foundation for social transformation. The modem world 
needs Khawaja Ghulam Farid to redeem itself of its self
created delimitations of epistemology and ontology. 



''ElvIPTY-HANDED FROM AN ORCHARD'' 
THE ROLE OF MUHAMMAD IQBAL'S 

THOUGHT IN AWAKENING UNIVERSAL 
SENSE OF JUSTICE ON JERUSALEM· 

The struggle of Truth against falsehood, Beauty against 
ugliness, Justice against injustice, Freedom against 

bondage, Light against darkness, Good against evil, Love 
against hate, Knowledge against ignorance, Reality against 
illusion and so forth has not come to an end in the history of 
Mm. It continues to take different forms in different epochs 
and countries. The development of human consciousness 
both inwardly and outwardly has put an enormous 
responsibility on the shoulders of every person to stand for 
Truth, Beauty, Justice, Freedom, Light, Good, Love, 
Knowledge, Reality as against falsehood, ugliness, injustice, 
bondage, darkness, evil, hate, ignorance, and illusion 
respectively. Though Man has been blessed with sense
perception and heart-perception in order to remain 
journeying on the Straight path without going astray, and he 
has been endowed with freedom so that he could create 
goodness in the cosmos by virtue of his thought, feeling, 
word and deed yet he has miserably failed at times to live up 

• The Paper was written last year for the International Conference on 
Jerusalem at Doha, Qatar, which was postponed due to problems in 
the Arab world. Ir was now held from Wh to 27<h February, 2012. The 
Paper was printed and distributed among the participants of the 
Conference with its Arabic translation. Now, a ponion on Khawaja 
Ghulam Farid has been added along with a few more things mainly 
taking into account the deliberations of the C.onf erence. The material 
has been re-arranged. 
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t~ the __ hi~her possibilities of his existence. It has led to 
disequilibnum both in the individual and society. 

. One such tragic failure in the course of history has given 
nse_ to the problem of Jerusalem, which from the times of 
Caliph Umar .h~s been mainly a sanctuary for the Mus!Um. 
Jews and .~uans. The exl?I.oitive f~rces of modernism, in 
flagrant v10lauon of the tradmonal pnnciple of Justice (AdI 
have sowed see~ of disunity and as a consequence ha\!~ 
routed t.he centunes tested principle of peaceful coexistence. 
The penp~er~l appr~aches to the problem do not understand 
the essenual issues mvolved because they do not go to the 
root of the problem The problem has to be essentially 
understood a~ainst t.he background of modernism that has 
reall~ caused it and 1s proving a stumbling block in its true 
soluuo.n: It has to be borne in mind that the traditional world 
compnsm~ the ~reat reli~ious and metaphysical traditions of 
the world ~cludmg J ~daISm, Christianity and Islam has been 
the ~eposuory of mtellectual and spiritual heritage of 
mankind. The traditional world was ruptured when the 
mod~:n West revolted against the ancient world and more 
spec1.fi.call:>'.' when it revolted against its own Christian 
Tr~dmon m severing its links from Heavens. Resultantlv, 
ep1stemolo~y (science of knowledge) came to consid~r 
sense-expen~nce as the. sole source of knowledge and 
onto!?~ (science of bemg) followed suit by considering 
the V1S1ble ~orld a~ the on~y level of being. The role of 
reas~~ consmed m cohenng data received from the 
empm~al world. The vertical levels of knowledge and being 
we.re displaced by the horizontal levels of knowledo-e and 
be~g. . The Western phenomena of Renai;sance, 
Enhghte~me~t and Reformation gave birth to the modem 
West, wit~ its tool of modernism. The modern man 
crai:nped hlrrlSelf in his thought and emotion by becoming 
oblivious of the Transcendent, which he had banished both 
from knowledge and being. 
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Modernism displaced traditional ethics with modem 
ethics . The intellectual and spiritual principles of morality 
were negated and morality was tied to human finitude, which 
could not provide firm foundations and thereby pure 
objectivity to both ethics and morality. As a consequence, 
modernism started becoming irreverent to the 
metaphysical idea of traditional Vision. It enmeshed itself 
in the political philosophies of Power, instead. 
Nietzsche's philosophy spearheaded the modernist value 
of brute force, which ultimately led to an unbridgeable 
gulf between power and vision. Vision was displaced with 
power devoid of all reverence to the traditional values o f 
Truth, Justice, Beauty, and Love. It was in this scenario 
that the nation-States resorted to the First World War and 
the Second one, the reverberations of which are still 
audible in the corridors of many nations and 
communities, suffering from this political oppression that 
continues in our contemporary times in different hidden 
and open forms. The sense of injustice done to the people 
in many parts of the world is not mere history but is a 
living reality of the oppressed people. 

The dissolution of the Ottoman Empire, the breaking of 
the Arabian world in fragments and the tearing apart of the 
Muslim fabric of being at the hands of the modernist forces, 
gave birth to a number of problems including the problem of 
Jerusalem The straitened circumstances have not only caused 
perpetual sufferings to people but are bringing humanity to a 
brink of disaster. The thinkers of different ages and countries 
have been voicing their genuine concerns about Jerusalem, 
the plight of the Palestinians and the looming dangers of 
injustice perpetrated at such a large scale. One such voice is 
that of Muhammad Iqbal (1877-1938) who is one of the most 
d}namic thinkers in the world of Islam He gave vision of an 
independent Muslim Sovereign State, which led to the 
creation of Pakistan. He combined in himself both traditional 
knowledge and modem learning. He was well-versed in 
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Arabic language wherein he got to the primary sources and 
studied Qur'an, Hadith and Fiqah. By virtue of his deep 
knowledge of the Persian language, he got an access to the 
Sufi literature and rook Rumi as his guide. He was deep~
steeped in the Eastern tradition and had a thorough grasp of 
Greek thought, Western philosophy and sciences. His major 
concern was 'The Reconstruction of Religious Thought in 
Islam' in all its essential aspects. 

He learnt many a lessons from the Philosophy of 
History. His primary task was to emancipate the Muslim 
Ummah in particular and human society in general and for 
this, he cautioned Muslims not to remain oblivious of their 
intellectual heritage and the advancements of modem 
scientific knowledge taking place in different pans of the 
world especially the West. However, he did not suggest an 
uncritical acceptance of the West. Rather, he stated: "Our 
duty is carefully to watch the progress of human thought and 
to maintain an independent critical attitude towards it" .1 

The modernist political forces shaping themselves in his 
times made him see the modem West drunk with power and 
unleashing on different nations and communities. He 
presented a recipe to both East and West in these emphatic 
words: "Vision without power does bring moral elevation but 
cannot give a lasting culture. Power without vision tends to 
become destructive and inhuman. Both must combine for the 
spiritual expansion of humanity1' .2 

Iqbal warned the Muslims against the designs of the 
Western powers and gave them a lesson to follow the spirit of 
religion. He says: 

1 Iqbal, Muhammad, Tht ~.'OnJ/nM1011 of ~lig1011J Tho11ghl tn fr/am, edited 
and annotated, by M. Saeed Sheikh, Iqbal Academy Pakistan, Lahore, 
1989, p. xxii. 

2 lbtd., p. 92. 
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The holder of the Western reins of power is completely 
clothed in the art of deceit. He is teaching country (as the 
basis of nationaliry? to the votaries o~ relig~on. 1:Je 
remains consolidated, while you are split up m Syna, 
Palestine and Iraq. If you can discern between the 
beneficial and the hamif ul, then you will not baner yo~ 
rnwardness for stones, brick and monar. What IS 

Religion? It is to rise above dust (eanh-rootedness), so 
U 1is 

. 2 
that the pure sell attains se -rea auon. 
Iqbal finds the modem man lost in the outward at the 

expense of the inward. He says: "Thus, wholly overshadowed by 
the results of his intellectual activity, the modem man has 
ceased to live soulfully, i.e. from within. In the domain of 

1 Iqbal, ~fuhammad, 1VdiJ.1t-i-lqlvl (Farsi), Iqbal Academy Pakistan, Lahore, 
1994, pp. 534-535. 

1 T rans\ation is my own. 
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thought he is living in open conflict with himself· and in the 
do~ o~ economic and political life he is liv~g in open 
conflict with others. He finds himself unable to control his 
ruthless egoism and his infinite gold-hunger which is 
grad~1ally kill0g all ~gher striving in him and bringing hun 
nothing but life-weanness. Absorbed in the 'fact', that is to 
say, the optically present source of sensation, he is entirely cut 
off from the unplumbed depths of his own being" . 1 

He considers spirituality essential for the survival and 
de:elopment of humanity. He says: "Humanity needs three 
th0.gs today - a spiritual interpretation of the universe, 
spmtual emancipation of the individual, and basic principles 
of a universal import directing the evolution of human society 
on a spiritual basis."2 

Iqbal brings home the idea that the unity of mankind is 
grounded in the unity of God. He says: "The new culture finds 
the foundation of world-unity in the principle of Ta11hd' 
Isl.a~ as a p~lity, is o~y a practical means of making this 
pnnc1ple a living factor in the intellectual and emotional life 
of mankind. It demands loyalty to God, not to thrones. And 
since ~od is the ultimate spiritual basis of all life, loyalty to 
God virtUally amounts to man's loyalty to his own ideal 
nature . . The ultimate spiritual basis of all life, as conceived by 
Isla?1> IS eternal and reveals itself in variety and change. A 
~0~1e~ based on such a conception of Reality must reconcile, 
in its life, the categories of permanence and change. It must 
possess ~ternal principles to. regulate its collective life, for the 
eternal gives us a foothold in the world of perpetual change. 
But eternal principles when they are understood to exclude all 
possibilities of change which, according to the Qur'an, is one 
of the greatest 'signs' of God, tend to immobilize what is 

1 Iqbal, Muhammad, Thi ReLYJn1lr11dio11 of Reli.!,io11s Tho11gh1 in /Jl.i,,,, edited 
and annotated by M Sheikh, Iqbal Academy Pakistan, Lahore, 1989, 
p. 148 

2 Ibid., p. 142. 
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essentially mobile in its nature. The failure of the Europe in 
political and social sciences illustrates the former principle; 
the immobility of Islam during the last five hundred years 
illustrates the latter'' . 1 

He considers the integration of the principles of 
pennanence and change necessary for the survival and 
development of humanity. 

Iqbal's attempt to awaken the higher consciousness on 
Jerusalem, through his prose and poetry, is grounded in the 
spirit of righteousness and sounds so contemporaneous in 
spite of the fact that many changes have taken place since his 
exit from the terrestrial world. His analysis of Jerusalem 
essentially remains principled in its pristine purity since it 
touches the root of the problem It remains relevant for it 
cuts across pseudo theories and unjust solutions to the 
predicament of Palestine propounded by many Western and 
Eastern thinkers due to their vested interests or ignorance. 

Iqbal voiced the thoughts and feelings of the Muslim 
Ununah in presenting the case of the Palestinians at that time. 
In a letter to Miss Farquharson on 20th July, 1937 he stated 
~ views on the Palestine Report. He said: " ... .I think it is 
ll!ne for the National League of England to rise to the 
~cas~on and to save the British people from the great 
mi~ace to Arabs, to whom definite promises were given by 
B~tish politicians in the name of British people. Through 
iisdom alone comes power; and when power abandons the 
ways of wisdom and relies upon itself alone, its end is death. 

. .... We must not forget that Palestine does not belong to 
England. She is holding it under a mandate from the League 
cf Nations, which Muslim Asia is now learning to regard as 
~ -~glo-French institution invented for the purpose of 
dividing the territories of weaker Muslim peoples. Nor does 

1 Iqbal, Muhammad, The Rr,YJnJ/ru(fion of Reli.!,io111 Tho11ghl in Islam, edited 
and annotated by M Sheikh, Iqbal Academy Pakistan, Lahore, 1989, 
p. 117. 
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Palestine belong to the Jews, who abmdoned it of their ov.11 
free will long before its possession by the Arabs .... "1 

He says: 

~'(~ 
..::/LV ,;~ '( i,j.?1j rj l,h 

I , 

'( ~ ~ fi .:::... ...{;! 'f- { 

CJ J, '(Jn~-:: ~ ./~ 'f
'( '-:"} J1 ui Ji CJ { ~r. 
) JI ;; (~I efJ 'f-~ 
2'( J ; , ;( L '( l )t Jf ,;.,J . " 

Syria and Palestine 

The tavern of the drunkard Frenchmen may last forever 
(a satire). The exceptional glass of Allepo {S~n cit}~ is 
brimful with their red wine. If the Jews have nght on the 
soil of Palestine, then why not the Arabs have a right on 
Spain? The British Imperialism has some other design(It 
wants to have its hold in the hean of the Middle East). It 
is not merely to get oranges, honey or dates.3 

~"":"/~ 
i )6.::...Jr L,J. J:i tf '":·.,1 ,;~; 
'f-J-J?.''--;J i ,,iJY<v~ J

J- t,;J.;;1,; cc;_ J- 1,2.',; ,,_, u/ 
' 

'f- J- ),;.. :f., iJ~ 0 s ....{j 
1 Sherw.mi, Latif Ahmad, Spetd>u, ll .. nling1 c..:... Stalttntnh of Iqbal. Iqbl! 

Academy Pakistan, Lahore, 2009, pp. 292-293. 
Iqbal, Muhamamd, Niliyt-1-lqbal (Urdu), Iqbal Academy Pakisun, i..Jhllt, 
2004, p. 668. 

' Translation is my own. 
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To the Palestinian Arabs 

The world is still not devoid of passion. I know that your 
being is aflame with it. Your remedy lies neither in 
Geneva nor iri London. The neck-veiri of Europe is iri 
the clutches of the Jev.is. I have heard that the 
deliverance of conununitics from servitude lies in the 
development of the self and tasting its fruitful 
realisation.2 

)I} JY UJX-:..:::... .:;.,,A. VJ 4 J- Jt" 
..,(! ),; c:... ~LT L (ft,; J J . - . - . 
~)J~ Lfil..c:...! L f)f. )j 

" ' 
3!..fj J-J,,? j v1" }if-':'{#) 

Europe 
The Jewish money-lenders are lying in wait for the hunt 
sirice long. The leopard's re,1dincss is no match to their 
cunningness. Let's see, Europe eventually falls on whose 
lap, since she is eagerly on the verge of falling like ripen 
fruit.~ 
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1--k funher said: " .... Nor is Zionism a religious movement. 
Apan from the movement, the Palestine Report itself has 
brought out this fact in a perfectly clear manner. Indeed the 
IIllpression given to the unprejudiced reader is that Zionism 
~ a movement was deliberately created, not for the purpose 

Iqbal, ~1uh.immad, IVll!Jut-1-lqbul (Urdu), Iqbal Academy Pakistan, 
Lahore, 2004, p. 67 1. 
Transl.1.t1on IS my own. 
Iqbal, Muh.unnud, IV1lf;ut-i-Iqbi1/ (Urdu), Iqbal Academy Pakistan, Lahore, 
.?0:4,p.497. 

' Translation is my own. 



of giving a National Home to the Jews but mainly for cllt' 
purpose of giving a home to British Imperialism on che 
Mediterranean littoral.... The Report amounts, on the whok, 
to a sale under duress to the British of the Holy Places in the 
shape of the permanent mandate which the C.Ommission !us 
invented in order to cover their imperialist designs. The pr.ct 
of this sale is an amount of money to the Arabs plus .i.:l 

appeal to their generosity and a piece of land to the Jews. Id 
hope that British statesmen will abandon this policy of ac:nul 
hostility to the Arabs and restore their country to them I 
have no doubt that the Arabs will be ready to come ton 
understanding with the British and, if necessary, with L~l 
French also. If the British people are duped by propagandl 
against the Arabs, I fear the consequences of the prese;;t 
policy will be grave" .t 

He had fully opposed the Report, which recornrrendcd 
the idea of partitioning Palestine. He still had hopes thit 

sense of justice and fair play will make the British abst.llll 
from doing injustice to the people of Palestine. ~ 
subsequently issued a statement in Lahore: "I assure the 
people that I feel the injustice done to the Arabs as keenly JS 

anybody else who understands the situation in the Near East I 
have no doubt that the British people can still be awakencti tJ 

the fulfilment of the pledges given to the Arabs in the narre of 
England. The British Parliam!nt, I am glad to say, have in tit 
recent Parliamentary debates left the question of partition of& 
Th.is decision affords an excellent opportunity to the Muslims o! 
the world to emphatically declare that the problem v.-h.ich tlt 
British statesmen are tackling is not one of Palestine only, b;..'1 
seriously affects the entire Muslim world ." 1 

Iqbal had a keen insight into the history of the Je~<s. 
Christians and the Muslims. He had a very sharp vision to set 

t Sherwani, Latif Ahmad, Spudm, 117ritings c.'- Staltments of lqb.i~ Jqb.:l 
Academy Pakistan, Lahore, 2009, pp.292-293. 

2 Ibid., p. 293. 
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that Palestine was a Muslim problem and not Jewish or 
Ou-istian. He said: "The problem, studied in its historical 
~rspective, is purely a Muslim problem. In the light of the 
history of Israel, Palestine ceased to be a Jewish problem long 
before the entry of C.aliph 'Umar into Jerusalem more than 
13?0 years ago. Their dispersion, as Professor Hoc kings has 
pomted out, was perfectly voluntary and their scriptures -were 
for the most part written outside Palestine. Nor was it ever a 
Ouistian problem Modem historical research has doubted 
even the existence of Peter the Hermit. Even if -we assume that 
the Gusades were an attempt to make Palestine a Christian 
problem, this anempt was defeated by the victories of Salah
ud-Din. I, therefore, regard Palestine as a purely Muslim 
problem".' 

H~ .critically examined the Report of the Royal 
Commission and discovered the sinister designs of the British 
to hold a footing in the heart of the Muslim homeland. He 
said: "Never were the motives of British imperialism as 
regards the ~uslim people of the Near East so completely 
~ked as m the Report of the Royal C.Ommission. The 
1de~ of a national home for the Jews in Palestine was only a 
device. In fact, British imperialism sought a home for itself in 
the form of a permanent mandate in the religious home of 
the Muslims. This is indeed a dangerous experiment, as a 
member of British Parliament has rightly described it, and can 
neve: lead to a solution of the British problem in the 
Mediterranean. Far from being a solution of the British 
proble~ ~ rhe Mediterranean it is really the beginning of the 
future .dif f 1c~lties of British imperialism. The sale of the Holy 
~nd, mcludmg the Mosque of 'Umar, inflicted on the Arabs 
Vv1t? the thre~t of martial law and softened by an appeal to 
their .gener~s1ty, reveals bankruptcy of statesmanship rather 
than its achievement. The offer of a piece of rich land to the 

Shern'ani, Latif Ahmad, Speecbt1, ll7nt111gs & Stalemmls ef Iqbal. Iqbal 
Academy Pakistan, Lahore, 2009, pp. 293-294. ' 
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Jews and the rocky desert plus cash to the Arabs is no 
political wisdom It is a low transaction unworthy and 
damaging to the honour of a great people in v.>hose name 
definite promises of liberty and confederation were given to 
the Arabs."1 

Iqbal was a great advocate of the unity of Muslim 
Ummah. He wanted 'immediate reunion' of the Turks and 
the Arabs keeping in view the urgent requirements of the 
Near East. He said: "Experience has made it abundantly cle.u 
that the political integrity of the peoples of the Near East lies 
in the immediate reunion of the Turks and the Arabs. The 
policy of isolating the Turks from the rest of the Muslim 
world is still in action. We hear now and then that the Turks 
are repudiating Islam A greater lie was never told. Only those 
who have no idea of the history of the concepts of Islamic 
jurisprudence fall an easy prey to this sort of mischievous 
propaganda. The Arabs, whose religious consciousness gaYe 
birth to Islam (which united the various races of Asia "ith 
remarkable success), must never forget the consequences 
arising out of their deserting the Turks in their hour of trial" .1 

He warned them to decide the issue by rising to the 
occasion in a spirit of independence. He said: " .... the Arab 
people must further remember that they cannot afford to rel) 
on the advice of those Arab kings who are not in a position 
to arrive at an independent judgment in the maner of 
Palestine with an independent conscience. Whatever they 
decide they should decide on their own initiative after a full 
understanding of the problem before them."' 

He simultaneously warned different non-Arab 11uslim 
leaders of the grave threat to the Muslim world by the 
Western powers and wished them to explore the possibility of 

Sherwani, Latif Ahmad, Sptuhu, Jl''nt111gJ c:- Sta!tmen/J of lqb1.~ Iqb.il 
Academy Pakistan, Lahore, 2009, p. 294. 
/IJ1d., pp.294-295. 
/IJ/11., p. 295. 
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forming an independent forum. He said: ".... the present 
moment is also a moment of trial for the Muslim statesmen 
of the free non-Arab Muslim countries of Asi.l. Since the 
abolition of the Caliphate this is the first serious international 
problem of both a religious and political nan.ire which 
historical forces are compelling them to face. The possibilities 
of . the Palestine problem may evenrually compel them 
senously to consider their position as members of that Anglo
French instirution, miscalled the League of Nations, and to 
explore practical means for the formation of an Eastern 
League of Nations" .1 

-
(Ill~ 
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LEAGUE OF NATIONS 
It is since long that the pitiable is on the verge of death. I 
fear that I may not hurriedly announce bad news. Her 
destiny is written on the wall but the Omrch Fathers 
(sovereigns) pray it to be avened. It is possible that this 
concubine of the lustful old Europe gets some lease of 
life by the amulet of the Satan.J 

Iqbal, in spite of his great reservations, again wrote to 
:\Iiss Farquharson about the Palestine Problem on 6th 
September, 1937. He still hoped that the British will refrain 

Sherwmi, Latif Ahmad, Spmhu, lr'nti11g1 c..'" State111t11/J of Iqbal, Iqbal 
Academy Pakistan, Lahore, 2009, p. 295 

2 
Iqbal, Muhamm.ld, JV1!t.Jal-1-lqbal (Urdu), Iqbal Academy Pakistan, 
Lahore, 1004, p. 668 . 

1 Translauon is my own. 
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from partitioning Palestine and thereby losing the friendship 
of the Arabs. He said: " .. .I am very glad to see that the 
National League is taking a keen interest in the matter of 
Palestine and I have no doubt that the League will eventually 
succeed in making the British people realise the true meaning of 
the situation and the political consequences which may follow in 
case Britain loses the friendship of the Arabs. I have been more 
or less in touch with Egypt, Syria and Iraq. I also received letters 
from Najaf. You must have read that the Shi'as of Kerbala and 
Najaf have made a strong protest against the partition of 
Palestine. The Persian Prime Minister and the President of the 
Turkish Republic have also spoken and protested. 

In India too the feeling is rapidly growing more and m>re 
intense. The other day 50,000 Muslims met at Delhi and 
protested against the Palestine Commission. It is further 
reported in the Press that some Muslims have been arrested in 
Gwnpore in connection with the Palestine question. It is now 
perfectly clear that the entire Muslim wodd is unir.ed on this question. 

I have every reason to believe that the National League 
will save England from the grave political blunder and in so 
doing it will serve both England and the Muslim world .... " 1 

Iqbal was pinning his hopes on the inherent goodness of 
man and the political sagacity of the Western powers, which 
unfortunately did not fructify. Iqbal New Year Message of lst 
January 1938 was broadcasted from the Lahore station. le 
reflects the fruit of his mature thought and is instrumental in 
understanding the plight of the modem man and the way to 
achieve real unity of mankind. His Message is so vital and 
contemporaneous that it needs to be quoted at length. He 
says: "The modem age prides itself on its progress in 
knowledge and its matchless scientific developments. No 
doubt, the pride is justified. Today space and time are being 

1 Sherwani, Latif Ahmad, Spud1ts, JFnt111gs c.."' Stalenunts of lqbul, Iqb.l 
Academy Pakistan, Lahore, 2009, p. 296. 
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~aced and man is achieving amazing successes in 
unveiling the secrets of nature and harnessing its forces to his 
O\\n seivice. But in spite of all these developments, the 
rmn.ny of imperialism struts abroad, covering its face in the 
masks of Democracy, Nationalism, Communism, Fascism 
md hea\·en knows what else besides. Under these masks, in 
~·e~· corner of the earth, the spirit of freedom and the 
~ty of man are being trampled underfoot in a way of 
which not even the darkest period of human history presents 
J parallel. The so-called statesmen to whom government and 
bdership of men was entrusted have proved demons of 
bloodshed, tyranny and oppression. The rulers whose duty it 
~"!5 to protect and cherish those ideals which go to form a 
cigher humanity, to prevent man's oppression of man and to 
ff~·ace the moral and intellectual level of mankind, .have, in 
their hunger fo r dominion and imperial possessions, shed the 
blood of millions and reduced millions to servitude simply in 
rd~r to pander to the greed and avarice of their own 

p.un~u.lar groups. After subjugating and establishing their 
do~o~ over weaker peoples, they have robbed them of 
their religions , their morals, of their cultural traditions and 
:heir literatures. Then they sowed divis ions among them that 
~y s~ould shed one another's blood and go to sleep under 
:he op1Jte o~ serfdom, so that the leech of imperialism might 
go on sucking their blood without interruption. As I look 
back ~n the year that has passed and as I look at the world in 
the ~dst of the New Year's rejoicings, it may be Abyssinia or 
Pkstme, Spain or Otina, the same misery prevails in every 
comer of man's earthly home, and hundreds of thousands of 
rrtn are being butchered mercilessly. Engines of destruction 
reaced by science are wiping out the great landmarks of 
.an's cultural achievements. The governments which are not 

The r~f erences here are to Italy's invasion of Abyssinia, the unrest in 
Pa!~~e resulting from the Peel C.Ommission's recommendation to 

J
partnion Palestine, Gvil War in Spain and the invasion of Ollna by 
.tpan. (Ed.) 
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themselves engaged in this drama of fire and blood are 
sucking the blood of the weaker peoples economically. It is as 
if the day of doom had come upon the earth, in which each 
looks after the safety of his own skin, and in which no \'oice 
of human sympathy or fellowship is audible. The ·world·s 
thinkers are stricken dumb. Is this going to the end of all this 
progress and evolution of civilisation, they ask, that men 
should destroy one another in mutual hatred and mike 
human habitation impossible on this earth? Remember, man 
can he maintained on this earth only by honouring mankind. 
and this world will remain a battle ground of ferocious beasts 
of prey unless and until the educational forces of the whole 
world are directed to inculcating in man respect for mankind. 
Do you not see that the people of Spain, though they have 
the same common bond by one race, one nationality, one 
language and one religion, are cutting one another's throits 
and destroying their culture and civilisation by their O\\TI 

hands owing to difference in their economic creed? This one 
event shows clearly that national unity too is not a very 
durable force. Only one unity is dependable, and that unity~ 
the brotherhood of man, which is above race, nationality. 
colour or language. So long as this so-called democracy, this 
accursed nationalism and this degraded imperialism are not 
shattered, so long as men do not demonstrate by their actions 
that they believe that the whole world is the family of God, so 
long as distinctions of race, colour and geographical nationalities 
are not wiped out completely, they will never be able to lead l 
happy and contended life and the beautiful ideals of liberty. 
equality and fraternity will never materialise. Let us therefore 
begin the New Year with the prayer that God Almighty m.1)" 

grant humanity to those who are in places of power and 
government and teach them to cherish mankind". 1 

Iqbal died on 21" April, 1938 while the British were still 
in control of Palestine under the Mandate system (1921-194 ) 

1 Sherwani, Latif Ahmed, SpeedJu, ll"rit111gs & Stulrmtnls '!/ lqba'. Iqb.il 
Academy Pakistan, Lahore, 2009, pp. 298-300. 
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of the League of Nations, and promoting wider scale 
inunigration of the Jews into Palestine in line with the Balfour 
Declaration. He did not live to see the perpetration of grave 
injustice of partitioning Palestine in 1948 by a Resolution of 
the United Nations General Assembly and the establishment 
of Jewish State of Israel. The Palestinian Arabs, constituting 
more than two third majority of the Palestine population at 
that time, were of no democratic consideration for modem 
democracies. It was not only what was done by the Western 
Powers including United States but the way it was done drew 
a big question mark on the integrity of modem world 
institutions and their capacity to provide justice. The 
foretvamings of Iqbal, among other things, fell on deaf ears. 
The events started unfolding themselves in a terrible shape. 
The perpetual injustices perpetrated against them by Israel on 
backing of the Western powers led to the First Arab-Israel 
War of 1948, Suez Crisis of 1956, the Third Arab-Israel War 
of 1967, the Fourth Arab-Israel War of 1973 and the 
subsequent skirmishes and conflicts till present times. It is 
Yery pertinent to point out that the standpoint taken by Iqbal 
on the problem of Palestine was fully adopted by Quaid-i
Azam Muhammad Ali Jinnah, the Founder of Pakistan, 
Nawabzada Liaquat Ali Khan, the First Prime Minister of 
Pakistan and it has ever remained the voice of our political 
leadership and the civil society. 

The injustices inflicted on the Palestinian Arabs at such a 
h~e scale need to be registered by the world-conscience, 
which can ultimately help in resolving this problem But it is 
again the forces of modernism, which obstruct the 
presentation of the issue in its true perspective and thwart the 
rectif}i.ng of wrongs done to the people of Palestine. It is 
exceedingly imperative to know that modernism did not 
re~~ restricted to the modem West. It started invading the 
tradmonal societies and weakening their religious and 
metaphysical traditions. The votaries of the traditional world 
did not fully understand the modem onslaught and they 



started importing modem ideas and appropriating them in 
their traditional matrix. One of the most harmful effects of 
this imitation has been exhibited in clinging to the exoteric 
aspect of religion at the cost of its spiritual dimension. It led 
to conflicts of various religious perspectives, inconsonant 
v.~th the idea of 'the transcendent unity of religions' and the 
metaphysical principle of 'unity in diversity.' 

Khawaja Ghulam Farid, a Sufi belonging to the Saraiki 
belt of Southern Punjab, Pakistan reiterates the principle of 
transcendence, which is the unifying basis of the metaphysical 
and religious traditions of the world. He says: 

JJ(.. 

1;LI a>U, .;;1 L.... c.... oy 
": I 

The Buddhi.sts, Zoro,mri,ms, Jews, Oiristi.ms, Hindus 
an<l the People of Book say that He (the Absolute) is 
Pure, Perfect, Unlimited, Transcendent ,rn<l Infi.nite. 

The need of the hour is that every religion concentrates on 
its spirituJl element, which is harbinger of hope for religious 
communities. Iqbal significantly brings out the place of 
spirituJlity in the religion of Islam. He says: "In Islam 
prophecy reaches its perfection in discovering the need of its 
own abolition. This involves the keen perception that life 
cannot for ever be kept in leading strings; that, in order to 
achieve full self-consciousness, man must finally be thro\\-11 
back on his own resources. The abolition of priesthood and 
hereditary kingship in Islam, the constant appeal to reason 
and experience in the Qur'an, and the emphasis that it lays on 
Nature and History as sources of human knowledge, are all 
different aspects of the same idea of finality. The idea, 
however, does not mean that mystic experience, which 
qualitatively does not differ from the experience of the 
prophet, has now ceased to exist as a vital fact. Indeed the 
Qur'an regards both Anfus (self) and Afaq (world) as sources of 

IJill'tJll·I Kha111,ya Farid, Kafi 53. 
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knowledge.5 God reveals His signs in inner as well as outer 
experience, and it is the duty of man to judge the knov.Aedge
,]elding capacity of all aspects of experience. The idea of finality, 
dterefore, should not be taken to suggest that the ultimate fate 
of life is complete displacement of emotion by reason. Such a 
thing is neither possible nor desirable. The intellectual value of 
the idea is that it tends to create an independent critical attitude 
towards mystic experience by generating the belief that all 
personal authority, claiming a supernatural origin, has come to 
an end in the history of man. This kind of belief is a 
ps)thological force which inhibits the growth of such autho1ity. 
The function of the idea is to open up fresh vistas of knov.Aedge 
in the domain of lllJn's inner e>..'perience ...... Mystic experience, 
then, however unusual and abnormal, must now be regarded by 
a ~1uslim as a perfectly natural experience, open to critical 
scrutiny like other aspects of human experience" .1 He further 
says: " ... saints in the psychological sense of the word or men 
of saintly character will always appear ... Indeed as long as the 
spiritual capacity of mankind endures, they will arise among 
nations and countries in order to show better ideals of life to 
mm. To hold otherwise would be to fly in the face of human 
experience. The only difference is that the modem man has the 
right to critical examination of their mystic experiences. The 
Finality of the Prophethood means, among other things, that all 
personal authority in religious life, denial of which involves 
damnation, has come to an end."2 

Khawaja Ghulam Farid beautifully expresses his love of 
God and the holy prophet in his poetry. He lauds the holy 
l.md of Arabia for being the recipient of the universal 
message of Tmvhid (unity of God) and lvsalat (Prophecy), 
which is a harbinger of freedom for mankind. He says: 

1 Iqb~. Muhammad, The fuauulmd1011 of Relig1011s Thou .. ~ht i11 h/11111. edited 
and annotated, by M Saeed Sheikh, Iqbal Academy Pakistan, Lahore, 
1989, p. 101. 
Sherwani, Latif Ahmad, Spmlm, ll''nlmgs & S1ate111w/J of Iqbal, Iqbal 
Academy Pakistan, Lahore, 2009, p. 207. 
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fJ ...... / ..;,;I '--;v .:::..... ._) . ' . 
I ,., " 
(.;)I) ..f%_,;,p J';J .Jr~ 

The religious tradition of 'negation' ~sl.unic Shahadah)) 
is the kernel of the entire Arab heritage. It is evident in 
the teachings, Hidith and the Qur'an. 

~,.. u) ....ci: .I J ~/ kY. ftu; ui (.;)}! J'! 
2 (U:LUl'Dl...v-;dl; ;(; 

He m.rnifcsted from the most invisible realm He 
manifested himself in the form of an Arab (Arabian 
prophet) and captivated the dominion. He has perfectly 
conducted the tradition of prophecy (in the form of 
Muhatnrrl.1d as messenger), my beloved friend. 
3
; l(. i~ l; v IJ ~) J IJ ~/ ,_j..J 

The Arabian territory is the land of happiness that is fully 
blossoming. 

Jw ...... } ~) J; J~ r.JkJ ~/ if-) ~,, 
J:_ ~ if-j hf u:/( Uk) J, /! uif. 
I laud the styles of the Arabian land. They are ple.lsing 
and highly qwl.itative. I have forgotten the characteristics of 
my own n.1tive town, my close relatives and kith and kin. 

tJ),,...; ) y .:::>. .:::..... tJ;} J;:;,. ._a: .:::..... 
' . 

L) ri1 r .-3 (.;)/ ~ tJ;? J~ Li~ i;;: 

This Lmd is holy and shining. It is a paradise of beautiful 
howies. \'V'ho cm step in without love and pure presence? 

Jr, IJ (,;)!(. J (.;)/ ?. J~ ~-" ( ; &, 
.iJ!: 

Dm•t111-1· K/1a111qjtJ /'and, Kafi 134. 
/bu/., Kafi 226. 

I 
()/'J 

3 I/ml., Kafi 61. 
Ibid., Kafi 155. 
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I went and saw the majesty of Medina. There lies the 
custodian of the universe. The place is free of any 
imperfection. The light of prophecy is shining forth. 

~ "{ ; JJ '--' tJ ':-- ) ~,,.. tJ) ._i,j/ ~/ 
Id '--..i:~,.:, i./ u~' cf L~ z~ '----/ ~ 
The tradition of holy Arabia is lovely. It kindles the wick 
of love in one's hean. I have forgotten Oiachar (my 
native abode) and sacrificed it (for the sake of my friend). 
It has ceased to truly appeal me. 

• 
~ ~ tfi y.i 
The golden sun (moment of bliss) 
"itnessed the month of blessings. 

IJ '-Y a( 
has nsen. I have 

'l.Y ,;fl J ;} 'f- ,,],) () ( 7 

The Sanctuary of the Prophet is sh.in.ing. It is a mirror of 
light. 

1 J _;l..P ~,,.. j /' J tJ;v i.5) '-:" / 
The whole land of Arabia is a beautiful transparent jewel. 

UJ ~) L,j UJIJ /; ft UJ '-:"/ ._a: J _;;. J;I 
3c_ UJ )~ (:, iJ;v UJ ~ 0) Jy Jy 
The Arabian land is holy. There is a state of blooming, 
happiness in each and every valley. The beauty of the 
way is being strangely reflected at each and every stage. 

/ L ...$. 'f- Ai JJJ jf 'f- '-:"I ~fa /. ft 

349 

C- UJ JV. ,y: 1.5, ;IP /.~ )~ 1J;{ ;.! 
Herl!, each and every drop of water is blessed. The 
cloudy dust is perfume and ambergris. Thorny shrubs 
and thorns are bon-tree and a bearing tree. The thorn 
(autumn) looks like spring. 

1 /) .1 •-1-IV1.ill•,4,1 Fanti, Kafi 86. 
lb . Kafi 153. 

1 lb Kafi 160. 
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7- UJ .1G: Lf .1IJ tJA, ~ ~ J.11, u1Y.f 
The sacred Arabia is all beauties. It is tendered, elegant 
and gr.1cef ul. I may sacrifice myself countless times on it. 
It is the dwelling of the sovereign prophet. 
Khawaja Ghulam Farid translates his spiritual love of GOO 

and the prophet into spiritual love of humanity. He deslie 
humanity to emancipate itself from all forms of oppressions. H! 
counsels Sadiq Muhanunad Khim, the Nawab of Bahawalpur 
State, for example, co attain political and cultural freedom b) 
struggling ag.1inst the British colonial masters. He says: 

v;;~ Jr. vi .J L d u;; ~ aF" uk u£ 
1 L ~ u/...fr ~ ui1,...-_, ~' ul ....0: L 1 
You readily choose to grace your seat ~th fonune a~d 
establish youn.elf in full power. You nuke your 
dominion prosper with your own hands and uproot the 
sc,ns of coloni,1! oppression. 

It is not only a call to his people but is a universal call to 
the oppressed people of all times. People have to f rte 
themselves from all forms of subjugation including the 
political one. This call of a Sufi touches on a vital facet of 
spirituality. The Sufi tradition does not teach passivity in the 
face of exploitation. It aspires for emancipation from ever: 
form of bondage, instead. Universal love necessitates jusr 
struggle against oppression. But the struggle against d.uk 
forces is not bereft of light. It remains grounded in spiriruality 
without transgressing the bounds of tradition. 

The religious world, under the metamorphic influence of 
modernism, is becoming oblivious of its own spiritual essence. 
The clerics- the conventional and the militant ones- are suhl· 
appropriating rncx:lemism themselves, and are unconscious~ 
using its very tools even in their struggle against rncx:lemism icself 

D11111.111-1-Kh1111•q;a Fanti, Kafi 239. 
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Tradition, for example, has never legitimised violence or offence 
in exercise of one's right of self-defence or sanctified 'private 
judgerrent' as against the institutionalised one. It has always 
warranted justification of ends and means in simultaneity. It has 
supponed just struggle but has taught 'absolute moral constraint' 
even in the most trying and testing circumstances. A traditional 
mm is bound to act; he never reacts. The ongoing banis~nt of 
the traditional view or spiritual dirrension from the mainstream of 
our intellectual and political life, among other things, has made us 
liable to fall in the snare of a modernist view of life. Religions 
need to open spiritual channels to their respective votaries, which 
will help in understanding ocher religious and metaphysical 
traditions of the world, which will be ultimately helpful in 
resolving the rncx:lem crises in different spheres including the 
soci.tl and the politic.ti ones. It is essenrial to open a real Dialogue 
"ith people of different traditions and to remind them of their 
spirirual heritage. 

The religious differentiations among the Jews, 
Christians and Muslims has been traditional and a family 
affair in Palestine for a greater part of several centuries. It is 
modernism, which initiated a political divide amongst them 
in utter disregard of the traditional spirit. We have to go 
beyond modernism to the principles of our traditions to find 
answers of problems confronting us in our times. It is 
heartening to note that the process of inter-faith Dialogue 
has started amongst these traditions, which can help the 
votaries to understand each other in an amicable spirit. 
However, the real success of Dialogue can be achieved if 
each religious tradition brings to forefront its respective 
spiritual dimension, which is its essence. A religion, which 
becomes oblivious of its spiritual foundations, has a greater 
risk of aligning itself with the self-defeating forces of 
modernism, which is so detrimental both for the individual 
and society. The psychic forces tend to become self
destructive unless they undergo spiritual transformation. 
Spiriruality teaches us that mere Religious Dialogue at the 
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exoteric level alone cannot reach the heart of reality. It is to 
be complemented by che esoteric or spiritual level, which 
essentially unifies diversified religious perspectives. The 
modem Western society, on the other hand, has to be 
constantly reminded of her enormous responsibility to 
humanity. The world essentially requires spiritual awakening 
to rectify injustices done to the people of Palestine. The 
Orchard of Jerusalem needs to regain its fragrance. 

The creation of the State of Israel, by dint of cl 

manoeuvred Resolution of the UN, is being ·wide~· 
condemned as an injustice primarily committed by the 
Zionists o n behest of the Western powers. The foundation of 
this State has no moral authority. It is in utter disregard to the 
Jewish tradition itself. The problem of Jerusalem has no 
durable solution within the ambit of pragmatism The 
philosophy of pragmatism is inimical to truth itself. It is only 
concerned with the workability of an idea. It tends to treat an 
idea as a commodity, which has a p1ice in the market but no 
value in the hearts of men. 

In the end, we have to realise that the world is 
watching with great interest the phenomenon of the Arab 
Awakening. We have to rise to the occasion and spiritedly 
set our own house in order. We have to struggle against 
internal and external oppress ion in the spirit of 
righteousness without resorting to violence on either side. 
Violence begets violence and sows the seeds of hatred, 
discord and disharmony. It sends a negative message to the 
world community, which further alienates us from the 
world forces of righteousness .. If we want the world to 
understand us, then we have to speak the language oi 
humanity. It is a decisive mo ment for us to reach out to 

the civil societies of the world by sensitising them on the 
issue of Jerusalem in the most befitting manner. \Y/e have 
to reiterate the traditional lesson that there is no spectator 
between the oppressor and the oppressed. Humanity has to 
realise that only a solution based on justice can be 
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sustainable and guarantor of world peace. Pseudo
geography shaped by foreign interventions in the face of 
reel! history is condemned to wither away. The Muslims 
rightful claim on Jerusalem has to be acknowledged. Al
Quds has to be rightfully restored to the Muslims, who will 
regain its originality as the city of love. The Israeli attempts 
to change the structure of the city of al-Quds cannot 
change the structure of truth. The nature of truth is akin to 
the nature of light. It is destined to manifest itself. The 
Doha Declaration 2012 is a step forward in reaching our 
destination. We have simultaneously to take creative steps 
to awaken the younge r generations of Jews, Christians and 
~fuslims to their common spiritual ancestry in the tradition 
of Ibrahim (Abraham), which will lead to primordial 
hannony. The ultimate solution of the problem of 
Jerusalem has to come spiritually from within Jerusalem. 



THE TRANSFORMATION OF 
REI1GIOSI1Y INTO SPIRITUAI11Y 

(Allama Muhammad Iqbal and Khawaja Ghulam Farid)" 

The advent of Man has been lauded by the metaphysical 
and religious traditions of the world in their respective 

v.-a}'3 . He has been considered as 'the epitome of the creation' 
and as a 'bridge between Heavens and the earth.' The modem 
world has made meritorious scientific progress but at the 
same time it has regressed in other vital areas of life. The 
forms of regression are quite visible in the modem society, 
'\\Tuch is tom by antagonistic contradictions. The modem 
West with its phenomena of Renaissance, Enlightenment and 
Reformation has robbed Man of his metaphysical status in 
the scheme of things. The modem man has constricted his 
epistemology and ontology. He has completely immersed 
himself in the world of human finitude bereft of 
transcendence. The onslaught of the modem West is cutting 
the very roots of religion. The harmful effects of modernism 
have not remained restricted to the modem West but have 
tarted infecting the traditional societies. The traditional 
world is uncritically appropriating the categories of modem 
thought in a dependent spirit by becoming oblivious of its 
o"'n intellectual and spiritual heritage. It is exceedingly 
.rnperative for all of us to respond to these modem 
challenges to religion. The attempt to face these challenges 
effectively means to understand religion in its wholeness. 
There cannot be any partial defence of religion. 

Paper presented in "International Allama Iqbal Conference", at 
FerdO\\.'Si University Mashhad, Iran on l81h, 19th April 2012. 
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The phenomenon of religion has both its vertical and 
horizontal dimensions. Religion is characterised by dogmas, 
rituals and morals. Religion in its expressions, at present 
times, is becoming oblivious of its spiritual roots . It is 
becoming more dogmatic, ritualistic and moralistic at the 
expense of spirituality. It is embracing outwardness in 
obliviousness of its inwardness. These trends are visible. 
lesser or greater, in almost all religions of the world. 
Religiosity is displacing the spiritual dimension of religion. 
The dynamic religious consciousness is becoming static 
resulting in the stagnation of religious life. It is creating 
problems for different religious communities, which are not 
only constricting their spaces among themselves but are 
becoming more stringent in relation to their own respecti,·e 
votaries. It is creating cultur.11, social and psychological 
problems. Happily, there have been many voices within the 
traditional world, which have cautioned against a blind 
following of the modern West and have awakened their 
votaries to the richness of their own intellectual traditions. 
They have brought forth the treasures of traditional heritage 
and have demonstrated the vitality of religion to integrate the 
elements of pennanence and change in the individual and 
society. The Islamic tradition, for example, is essentially 
characterised by its inner and outer connectivity v.ith 
knowledge. It accepts no claim, which is not based on 
knowledge. The Prophet of Islam was enjoined to say: "~ly 
Lord! Increase me in knowledge". The Qur'an revealed on 
the heart of the Prophet of Islam considers sense-e:l\.-perience. 
inner experience and History as sources of knowledt;e. 
Knowledge reveals the truth in humility whereas ignorance 
conceals it in arrogance. 

The voices of Allama Muhammad Iqbal and Khawaja 
Ghulam F.1rid within the contemporary world are becoming 
quite audible in our rimes. Iqbal is one of the most d)nam.ic 
thinkers in the world of Islam. He was deeply steeped in the 
Persian tradition. He started his intellectual journey by taking 

The Transformation of Religiousity into Spirituality 357 

Rum.i as his guide. H e understood both the traditional and 
the ~em ~orld. He critically examined Kant's 
assumpti~ns, which were erroneously leading to the denial of 
~taphys1cs. He den:onstrated the possibility of religion, 
lll5tead. He took a pomt of depamtre from the conventional 
understan?IDg of ~slam and was courageous enough to 
present his world~~ew ~n ~ound basis. H e has brought the 
p?enomena o_f :elig1on wic~ the realm of experience. He has 
discussed religious expenence and its characteristics. He 
~emoi:strates_ the possibility of experiencing God. He says: 
The tmmed_1acy of mystic experience simply means that we 

know God JUSt as we know other objects. God is not a 
mathematical entity or _a S}~tem of concepts mutually related 
to one another and havmg no reference to experience."1 

He has successfully answered the psychologists of the 
rmdem Wesc who deny the genuineness of religious experience. 
They erromeously confuse the psychic with the spiritual. He 
addresses the modem psychologist in these verses: 

~..::.-µ fiL 

~/._7. o.J:l:-{ifl i./.. LJJ} ./.UJ ~ Jj ~ ~) J'J~I i c.. .,:..J.?. , ,...( , , ' 
-~z.,,.;C-JS. -;-?cil...f~ Jl/1LJ,,-r.;,(flv1v./ 2! 

Be courageous _to . ~o b~yond the realms of thought. 
There are many mv1S1ble mslands in the ocean of the self. 
The mysteries of the Infinite ocean will not unveil unless 
)'Ou strike it with the rod of Moses.l 

. He supplements sense-perception or sense-experience 
~1th h~art-p~rception or heart-knowledge. He sav-:: "The 
hean' kind f . . . . 'y 

IS a o mner mtultlon or insight which, in the 

IqbaJ, Muhammad, The RetYJ11.rtr11tlio11 of Relig1011J Thought 111 Islam, edited 
and annotated, by M Saeed Sheikh, Iqbal Academy Pakistan, Lahore 
1989, p. 14. , 
Iqbal, Muhammad, KllllJ·at-1-lqbal, (Urdu), "Bal-i-Jibril", Iqbal Academy 
P.tkist.ln, Lahore, 2009, p. 497. 
T ranslauon is my own. 
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beautiful words of Rurni, feeds on the rays of the sun and 
brings us into contact with aspects of Reality other than those 
open to sense-perception. It is, according to the Qur'an. 
something which 'sees', and its reports, if properly 
interpreted, are never false .... To describe it as psychic. 
mystical, or supernatural does not detract from its value as 
experience."1 

He makes a sound case for the validity and reliability of 
religious experience. He says: "The evidence of religious 
expens in all ages and countries is that there are potenci.il 
types of consciousness lying close to our nomul 
consciousness. If these types of consciousness open up 
possibilities of life-giving and knowledge-yielding experience, 
the question of the possibility of religion as a form of higher 
experience is a perfectly legitimate one and demands our 
serious attention."2 

He brings the possibility of religious experience in the 
category of knowledge. He says: "The revealed and mystic 
literature of mankind bears ample testimony to the fact that 
religious experience has been too enduring and dominant in 
the history of mankind to be rejected as mere illusion. There 
seems to be no reason, then, to accept the normal level of 
human experience as fact and reject its other levels a.s 
mystical and emotional. The facts of religious experience are 
facts among other facts of human experience and, in the 
capacity of yielding knowledge by interpretation, one fact is as 
good as another."1 

He demonstrates the reality of mystic experience beyond 
sense-perception . He says: "For the purposes of knowledge, 
then, the region of mystic experience is as real as any other 

Iqbal, Muhammad, The Rt<o11J/ru,·t1011 of Rrhgio111 Tho11ght in ls/a,,,, edited 
and annotated, by M Saeed Sheikh, Iqbal Academy Pakistan, Lahore. 
1989, p. 13. 
Ibid., p. 146. 
Ibid., p. 13. 
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region of human experience and cannot be ignored merely 
because it cannot be traced back to sense-perception." 

Iqbal initiates a paradigm shift from mere religiosity in 
understanding the nature of prophecy in Islam. He often uses 
the words prophetic experience or prophetic consciousness in 
the course of his writings. He calls the prophetic experience 
as a type of mystic consciousness. This single observation, 
among other things, makes him keep the door of mystic 
consciousness open till the end of times . He says: "A prophet 
may be defined as a type of mystic consciousness in which 
"unitary experience" tends to overflow its boundaries, and 
seeks opportunities of redirecting or refashioning the forces 
of collective life. In his personality the finite centre of life 
sinks into his own infinite depths only to spring up again, 
\\ith fresh vigour, to destroy the old, and to disclose the new 
directions of life. This contact with the root of his own being 
is by no means peculiar to man. Indeed the way in which the 
word ll''ahi (inspiration) is used in the Qur'an shows that the 
Qur'an regards it as a universal property of life; though its 
nature and character are different at different stages of the 
evolution of life. The plant growing freely in space, the 
mimal developing a new organ to suit a new environment, 
and a human being receiving light from the inner depths of 
life, are all cases of inspiration varying in character according 
to the needs of the recipient, or the needs of the species to 
'1.ruch the recipient belongs."1 

. He explains the phenomena of prophetic consciousness 
m these words: "Now during the minority of mankind psychic 
energy develops what I call prophetic consciousness- a mode 
of economizing individual thought and choice by providing 
n;ady-made judgements, choices, and ways of action. With the 
birth of reason and critical faculty, however, life, in its own 

Iqbal, Muhammad, The Rt,rm1tructio11 of Rtltg1ou1 Thought i11 Islam, edited 
and annotated, by M. Saeed Sheikh, Iqbal Academy Pakistan, Lahore, 
1989, p. 100. 
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interest, inhibits the formation and growth of non-rational 
modes of consciousness through which psychic energy 
flowed at an earlier stage of human evolution. Man is 
primarily governed by passion and instinct. Inductive reason 
which alone makes man master of his environment, is an 
achievement; and when once born it must be reinforced by 
inhibiting the growth of other modes of knowledge." 1 

Iqbal is a great supporter of the idea of finality of 
prophethood in Islam. He says: "In Islam prophecy reaches 
its perfection in discovering the need of its own abolition. 
This involves the keen perception that life cannot for ever be 
kept in leading strings; that, in order to achieve full self
consciousness, man must finally be thrown back on his O\\TI 

resources. The abolition of priesthood and hereditary 
kingship in Islam, the constant appeal to reason and 
experience in the Qur'an, and the emphasis that it lays on 
Nature and History as sources of human knowledge, are all 
different aspects of the same idea of finality."2 

But he does not mean that the idea of finality in Islam 
has closed the door of mystic experience. He demonstrates it 
as a vital fact, which brings out the place of spirituality in the 
religion of Islam. The need of the hour is that every religion 
concentrates on its spiritual element, which is harbinger of 
hope for religious communities. He says: The idea, however, 
does not mean that mystic experience, which qualitatively 
does not differ from the experience of the prophet, has now 
ceased to exist as a vital fact. Indeed the Qur'an regards both 
AHji1s (self) and / Jj(1q (world) as sources of knowledge. God 
reveals His signs in inner as well as outer experience, and it is 
the duty of man to judge the knowledge-yielding capacity of 
all aspects of experience. The idea of finality, therefore, 

Iqbal, Muhammad, The Rrco111/m,·1ion of Rrligio111 Tho11§JI i11 fr/am, edited 
and annotated, by M. Saeed Sheikh, Iqbal Academy Pakistan, Lahore. 
1989, p. 100. 
!hid., p. 101. 
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should not be taken to suggest that the ultimate fate of ~e ~s 
complete displacement of emotion by reason. Such a thing is 
neither possible nor desirable. The intellectual _v:iiue o~ the 
idea is that it tends to create an independent cntical attitude 
to"\\cirds mystic experience by generating the: ~lief that all 
personal authority, claiming a supernatural ~mgm, has. co~e 
to an end in the history of man... The function of the idea is 

to open up fresh vistas of knowledge in the domain of man's 
inner experience...... Mystic experience, then, however 
unusual and abnormal, must now be regarded by a Muslim as 
a perfectly natural experience, open to critical scrutiny like 
other aspects of human experience". 1 He further says: 
" ... saints in the psychological sense of the word or men of 
saintly character will always appear ... Indeed ~s l~ng as the 
spiritual capacity of mankind endures, they ~ anse ai:nong 
natioru and countries in order to show better ideals of life to 
man. To hold otherwise would be to fly in the face of human 
experience. The only difference is that _the m~dern ~n has 
the right to critical examination of their mystic expene~ces. 
The Finality of the Prophethood means, among ?ther thm?s, 
that all personal authority in religious life, derual of which 
involves damnation, has come to an end."2 

It is important to note that Iqbal's Lectures compiled in 
his book: 'The Reconstruction of Religious thought in Islam' 
form the basis of his metaphysical, religious and philosophical 
thought. He has expressed some of these ideas in his 
magnificent Persian and Urdu poetry. His First Lecture: 
'Knowledge and Religious Experience'; his fifth Lecture: 'The 
Spirit of Muslim Culture' and his Seventh Lecture: 'Is 
Religion Possible' is interrelated. It is in His Seventh Lecture 
that he comes to deal with certain issues on religious 

Iqbal, Muhammad, The Rtro11Jlr11dio11 of Religious Thought i11 Is/0111, edited 
and annotated, by M. Saeed Sheikh, Iqbal Academy Pakistan, Lahore, 
1989, p. 101. 
Sherwani, Latif Ahmad, Speechu, lll'ritii(gI & Slale111enls of Iqbal, Iqbal 
Academy Pakistan, Lahore, 2009, p. 207. 
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experience, which he had tackled earlier. He sees religious life 
as dynamic passing through three periods. These three 
periods can be understood as the stages of the development 
of religious consciousness. The very concept of the periods 
of religious life is an ample testimony to the fact the religious 
life is a process. It is not static but dynamic having 
potentialities for creative development. In other words, it is 
the transformation of religiosity into spirituality. He says: 
"Broadly speaking religious life may be divided into three 
periods. These may be described as the periods of "Faith", 
"Thought", and "Discovery." In the first period religious life 
appears as a form of discipline which the individual or a 
whole people must accept as an unconditional corrunand 
without any rational understanding of the ultimate meaning 
and purpose of that command. This attitude may be of great 
consequence in the social and political history of a people, 
but is not of much consequence in so far as the individual's 
inner growth and expansion are concemed."1 

Faith is the first stage of religious life. Even the prophet 
has to resort to faith on the revelations, which are revealed on 
his heart. The Qur'an says: 

!, 7 ; ,,,,. ~ - , 

.J~ ~! ~ t>~J!Jlj ~j ~ ~t Jjl l:<;. J_;.!;11 ~( 
~ 1 ·f\j,ill'.:..: .. ~1 .:-.:1.~~~! .S.Jl4J .. !/'J ,~, 

, ,,, ' , .J v , -;- V"'"<'""JA-' ;I , )' ;. ' , ~ ' 

a'~ _,i1a.J1,W,as1,~! \.w51, 
~ ",, ,) -p. ' 

"The Messenger has faith in what was send down to him 
from his Lord, and the men of faith; each one has faith 
in God and His angels, and in His Books and His 
Messengers; we make no division between any one of 
His Messengers. They say, 'We hear, and obey. Our 
Lord, grant us Thy forgiveness; unto thee is the 
homecoming." (Al-Quran, 2: 285} 

Iqbal, Muhammad, The fl.L«011J/ru,·/io11 of Rrligio11s Thought in fr/am, edited 
and annotated, by M. Saeed Sheikh, Iqbal Academy Pakistan, Lahore. 
1989, p. 143. 
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This stage of religious life is a point of departure but not 
a. point of destination. The Qur'an states: 

./. ' ' '' I::,( " ti~ WJ \~ d.!.t l_;l~ 095 l~j:i ;J J; • w yl~')JI ~.:; 

• • •~!I'" .ti• '" Jil I !•l~ ulj ·~;il j 0~~1 ~~ 
~~ ~ ~)' ~ , , , , J' 

€l' 'i)!~Q.1101~~ •. ;.~tJ:.1 
~)):r- , " , 

"The Bedouin say: We have attained Iman. Say: you 
have not anained Iman, you should say, we have 
surrendered (A1/am11a} for Iman has not yet e~tered your 
hearts. But if you pay heed unto God and hlS Apostle, 
He will not let the least of your deeds go to waste for, 
behold, God is much - Forgiving a dispenser of grace." 
f Al-Quran, 49: 14} 
The first period of religio~ ~e has ahnost been 

m::inopolised by the clerics who consider it as the final s~e and 
thereby tum it into religiosity. Iqbal larren:S that we. are losing the 
spirit of faith. Our religious behaviour 1S becorrun& more ai:d 
m::ire ritualistic. The rituals and morals are becorrung ends. m 
themselves. The burning zeal of religious life is almost cooling 
down leading to a certain form of deadness. Man has started 
to move away from the fountain of life. Faith without any 
rational understanding and spiritual encounters becomes 
static and ultimately loses the throb of life. He ~ays: 

c..... ,fi' Jl JJJ oJ t J) OJ f- u.f' J~ ). OJ v= tJl.1 

;.:;:-. Ji J~ j f- J~ "':""' ~ & J j~} J 0JJ1 J ;v 

.:;:-. tJ~ 21;i:1 ' f- ,c_ If tJ~ 
2 t::..... uli L1) £ u·~ fi 

~ lo - ' 

t::..... u~u J 0~ v 1 l.YJ 

' L~ \( ' L~ .f .r( / 

~ t-f lf ( bflJ f t::;.1,.; JI 
' - ~ -

Iqbal, Muhammad, K.ulQ·at-i-lqba/, (Urdu), "Bal-i-Jibril", Iqbal 
Academy Pakistan, Lahore, 2009, p. 414. 
lb d., p. 411. 
lb d .. MBang-i- Dra", p. 131. 
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The attempt to remain at this stage is stagnating for 
religious life. It also lacks reverence (adab) for the higher 
stages. Man has to move to the second period of the religious 
life, which imparts rational understanding of religion. He says: 
"Perfect submission to discipline is followed by a rational 
understanding of the discipline and the ultimate source of its 
authority. In this period religious life seeks its foundation in a 
kind of metaphysics- a logically consistent view of the world 
with God as a part of that view."J 

Iqbal states that search for rational foundations in Islam 
was initiated by the Prophet himself who constantly prayed to 
be granted knowledge of the ultimate nantre of things . It was 
the birth o f inductive intellect, which made the Muslims 
founders of modem science. He quotes Alfred North 
Whitehead: "The ages of faith are the ages of rationalism." It 
is a religious fact that reflecting on the Signs of God within 
man and the cosmos is a constant reminder of God to man. 
But the Signs of God have to be reflected upon and not 
accepted blindly. The Qur'an says: 

0~V::Ubt_;i(~ 1 ·!;; ·' · .,~L, .,r-~ 1;1.:J :11, - ' - '~--"'"'pt.J,-~ ,.r.. ,'Vo-~ ' 

"Who, when they are reminded of the Signs of their 
Lord, fall not down there at deaf and blind." (Al-Quran, 
25: 73) 

The Qur'anic verse implies that they have to be accepted 
by reflection. H owever, reason has its limits and it has to gi,·e 
way to intuition in order to reach the truth in fullness. 

Iqbal, Muhammad, K11f1J11l-1-lqba/, (Urdu), "Bang-i-Dra", Iqb.il 
Academy Pakistan, Lahore, 2009, p. 125. 
lbul., p. 132. 
/bu/. 
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Iqbal mentions the futility of Nietzsche's rational search 
of truth without the aid of Intuition or f.rhq. He says: 

~~ ~ ":-- C- .;:;! /, (! ),'! Jj?. l#,; ~ '(# J~ A' 
\)~ <:--c.-.::.-JJJo.t;)(? )IJ~ ..;JiJ .f J-lfi~1,A 

:'jjrVJJ..v1f f ~=Si.:1 y 7 ( J.. Jur f 0~ = J ;r 
...,~ n;.,;, J.. /..~ J v-1 u.i )Ji c.- ut:-r I ,f 
\;-! ) ( JJ ); ' fr .....Jb c.- 1,.47 .f ,f 1:.:, ~J 

There is a constant strife between reason (aq~ and 
intuition (ishq) which has been brought out by Iqbal ~ his 
poem J.> ) ~ wherein he highlights the role of each rn the 
scheme of reality. He points to a conflict between reason and 

'heart'. He says: 

v-:. JY: v.; s E L i 
J:. L)Y: lo ),,3 t.f' i f J 

J.. l)Y: i/ ~~ )Y 
J:. JY: Lr'. 4- I -;.-J 
v~ JY: V f J i ,f ~ { 
\t- l)Yi C"a(J c.- u/r )JI 

v-= l).'1 ~I c.- J~ )JI 
I 

v-:. JY: L) 1,.47 ' }. l» j 

../- l)Y: In .f J ,j / lfl 

..:. l)Y: ~J ( (% J ,y-> 

r.f .:;_ JJ -: 0~ -(1 L ,f 
I/ -; ._ffi );/ '{ J..; l).'1 

J cr '":"'er 7 l).'1 

J2 J C- ·s (;)} Ji -'i. 
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7- & ~ -: r.f / d L J) 
c._ (/" j f J-" j l) 
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.:;_ ;;~ .Jz,...IJ 4- 7-
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lqbal, Muharnm.ld, J:Vil1;ut+lqhul. (Urdu), "Bal-i-Jibril", Iqbal 
Academy Pakistan, Lahore, 2009, p. 490. 
!bu . "Zarb-i-Kalim", p. 557. 
Ib1 "Bal- i-Jibril", p. 375. 
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Ir r" v ~ " 
·v~ l).K c tJ-. '-(.1 J / I/ (lP 7- -; J~' J' 
Ra~iona~ knowledge can never equal intuitive knowledge. 

The rat1~nalist knows bu~. the mystic sees. Iqbal says: "When 
~e myst~c Sultan Abu Sa 1d met the philosopher Abu 'Au ibn 
Sma,~ is ~eported to have said: 'I see what he knows."'2 

. e dISc<;>rd between reason (aq~ and bean (d1~ giYes 
~~:!; to t~e highest stage of religious life. Iqbal says: "In the 

. . pen~d metaphysics is displaced by psyt:hology, and 
religious ~e develops the ambition to come into direct 
bontact with the Ultimate Reality. It is here that religion 
ecome~ a ~tter of personal assimilation of life and power, 

~?d the md1v1dual achieves a free personality, not by releasing 
u1 ~elf from the feners of the law, but by discovering the 
tl~te source of the law within the depths of his o\\n 

co~sciousn~ss. As in the words of a Muslim Sufi- "no 
un erstandmg of the Holy Book is possible until it is actually 

P
revealed to the believer just as it was revealed co the 
rophet." ' 

He gives poetic expression to these spiritual facts. He 
says: 

\.Y~ )h. i::-~ ~. I( u} Az L . () ~ r .; ./! ~~ ,f 
I' V ..T ,.J l)'e> (.i }~ e,:. 7- L) '--J (~ ::' 

\.fi~ /!""' { UY'ui u.!-;;}! l)'(i J} ._,IJi Lt°lf (/'.....? . ' . 
s 11~al says: "The ultimate aim of the ego is not to see 
omet mg, but to be something. . .. The end of the ego's 

Iqbal, Muhamm d /0 I. 1>31 
Academ Pakis a ' 'IJ'al-i-lqbal, {Urdu), •Bang-i-Dra", lq 
Sh ~ tan, Lihore 2009 p 72 

erwa La if ' ' . . 
Acade:' p ~ Ahmad, SpeeditJ, IP'nt111g1 & Staltmtn/J of lql>u., IqlW 
I bal ~ a tan, Lahore, 2009, p. 182. 
A~ad~my ~~{;mad, Kltl!J'0 1-i-lqba/, {Urdu), "Bang-i-Dra", Jqb.il 
I b I M tan,Lahore,2009,p. 143. 
q a ' uhammad 1 • _ ' u 

Academ p · ' IVlf!Jal-i-lqbal, {Urdu), "Bang-~Dra", lqo-i 
Ibid., p. j85~kistan, Lahore, 2009, p. 377. 
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quest is not emancipation from the limitations of 
individuality; it is, on the other hand, a more precise 
defmition of it. The final act is not an intellectual act, but a 
vital act which deepens the whole being of the ego, and 
sharpens his will with the creative assurance that the world is 
not something to be merely seen or known through concepts, 
but something to be made and re-made by continuous action. 
It ~ a moment of supreme bliss and also a moment of the 
greatest trlal for the ego."1 He further says: "This vital way of 
appropriating the universe is what the Qur'an describes as 
lm,m. l111a11 is not merely a passive belief in one or more 
propositions of a certain kind; it is living assurance begotten of a 
rare experience. Strong personalities alone are capable of rising 
to this experience ... In the history of religious experience in 
Islam which, according to the Prophet, consists in the "creation 
of Divine anributes in man," this experience has found 
expression in such phrases as "I am the creative truth" (Hall~D, 
:1 am Tune" (Muhammad), "I am the speaking Qur'an" ('Ali), 
Gloryto me" (Ba Yaz1d).2 

Iqbal cautions about the phenomena of pseudo
rnysticism and life-denying attitudes, which hamper the 
development of sound religious life. He says: 

31~,.;,._:j~ ,.;c.:;_,/ ,.;,J,;;;,.; Jl;) .:;._ o~IP J :-").). J.. i)( 

4J~ {. 0.1 .:..~1.f L~ ,.;l) 

5~7-tf .A/f-;.-.;Jv.f J..U~IP 

J\9 dr V.. j,; ~ ,:, ~) 

~ e-J! )~r Jl;Y ;vf V.. u;:.t 
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1 Iqbal Muhammad Tht rv,v11Jlru,·/io11 of Religio11.r Thought tn h lam, edited 
and a'nnotated, by M. Saeed Sheikh, Iqbal Academy Pakistan, Lahore, 

l 1989, p. 156-157. 
Ibid., p. 87, 88. 
Iqbal, Muhammad, }(p/fpt-i-Iqba/, (Urdu), "Bal-i-Jibril", Iqbal 
Academy Pakistan, Lahore, 2009, p. 378. 

I Ibid., p. 393. 
lbul., p. 392. 
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1.:;,ll./o;: )..)f Jj Jl)f~k. 7 IJY' ( .:;,ll.f s J/j f (j 
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Khawaja Ghulam Farid is a Saraiki Sufi poet of the 
nineteenth century, belonging to our part of the world. He 
belongs to the metaphysical and Sufi tradition of Ibn Arabi, 
Bayazid Bistami and Mansur Hallaj. He approaches the subject 
from the metaph)sical point of view. His views on epistemology 
and ontology have added glorious chapters in the literature 
pertaining to the Sufi tradition. He is an ardent advocate of 
Oneness of Being (Himaoost). He finds fault with religiosity, 
which acts as an obstacle in reaching spirituality. 

L~I d.'.J 1;1.-- ~ LlP! ..; brJ '-J L 1) 
Jr J IJ J_/1 (.;/.I 

The sem1ons of the clerics do not touch us. Undoubtedly, 
our conm uned w.ly is the tr,ldition of Ibn' Arabi. 

J~ (;/. Jtr. ,_( JJJ. (I .A. .::./ if~ 
~)~ if J 1t1 ~r 

Iqbal, Muhanunad, l\.11/1)Jl-1-lqbul, (Urdu), "Zarb-i-K.tlim", Iqbal 
Academy Pakistan, Lahore, 2009, p. 591. 
Ibid., "B.11-i-jibril" , p. 378. 
IIJ/d., "B.il-i-Jibril" , p. 415. 
Ibid., "Zarb-i-Kalim", p. 552, 553. 

~ / )1111<111-1-l:Ji.11vu;t1 l'and, Kafi 37. 
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The entranced lover exists beyond d is<l.1in. Sar 'Glory to 
or' and become Bist.lmi. S,1}~ 'I .1m the Truth' and 
become Mansur. 

1 J~ L ~)11 d-! 
The clerics seem hardened adversaries . Undoubtedly, 
Ibn' Ar.lbi and M.msur imp.ut heart-knowledge. 

~ :> / . ,. :, • () •• < .1"' ; .,,,, JJ.J ) 7- v- c::.... ;; I) ,,, v 

2 / • I It 
.1 .A. .?. L I J~ -!,..r 

~arid! . Resol~e to . offer the prayer of witnessing. Being 
nself IS manifest m everything. D isc,1rd the t,tlk of the 
clerics. 

; ,.):'..,_.,. J r 1 .;,; JJ ~ .;) £ ..;) ~?1 d-' 
Shelve jurisprudence, principles and issues. Remain 
comrnined to the tmdition of Ibn Arabi. 

Learn the Mansuri.m tmdition and its re,tl.isation. Now, 
shelve 'Kan'-' 'Kmu/1117• (books of jurispntdcnce). 

) :; A L I r- L ) 
f akhr-i-Jchan, my spiritual m,mcr, has pomific.ned 
{solemnly decbrcd). 

;_. L:-1 7 1iv ~71 

Ibn 'Arabi, the gnostic, is our M\Sler. 

D1PU11-1-Klull'tlj:1 F .. m,/, Ka.fi 50. 
I d., Kafi 57. 
I J., Kafi 72. 
lb:d., Kaf1 11 9. 
I rl., Kalt 29. 
I ul. K.if1 29. 
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f,1rid! Understand it for all times. Remain free of 
otherness. 

..::) £') t5) J.)1 d-' ..::.-l& LS) j .!.-/ ~ f 
I(;)~ ) ~y (11 

Learn the lesson of unity and leave cr.iving of otherness. 
Be in the tracks of Ibn' Arabi. The majestic Fakhr Jelun 
,1dvises so. 
His intellectual intuition unfolds deeper byers of truth, 

which are beyond the ken of religiosity. Religiosity, bereft of 
love and gnosis, finds many things as stumbling blocks in his 
Diwan. These can only be removed at the plane of 
Intellectuality/Spirituality. His ecstatic utterances, for 
ex.imple, in his gnostic mode of poetry (k.t(/iJ) seem 
outrageous to the religious psyche for it h.is never tasted the 
f rnits of spirituality. It also has no ways to appreciate his 
direct contact with God, experience of the prophetic 
presence (har/1111), and his unconditional commitment with his 
spiri1 ual Master (111111:1-hit~, which are the fruits of deepest love 
and reverence. Lil(ewise, at times, his going beyond the rituJh 
is a dilemma for the religionists, who are condemned to 

measure spirituality merely on the level of religiosity. They 
also fail to recognize his universal vision of finding the 
meuphysical and religious traditions of the world as 
manifestations of the idemic.il Light and thereby transcending 
the exclusivity of every religion in essentially conceiving the~r 
transcendent unity. Religios ity also does not understand htS 
seeing the ontological unreality of evef)thing except the 
Re.ility (God), which he attains by different spiritual methods 
including ~~tnessing (/l/mhohido) and unveiling (kashf). It finds 
it so difficult to agree with him when he apprehends the 
Reality (God), in the Attribute of Sovereign (Sultan) of the 
world, and in the form of labourer V""~111} in simuluneicv. h 
equally finds it difficult when he witnesses the Reality (God) in the 

/)ill',111 1-Kh.111•<1ja Fa11t!, Kafi 134. 
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Artnbute of Royal (I ia/.:i111), the issuer of royal decrees, 
5inrultaneously in the form of lowly (?11i.rkt.•t!11) . It is completely at a 
bss to share his vision when, at times, he transcends the 
rol.uisations between Islam and infidelity (k1efi}; Truth (I laq) and 
falsehood (bati~ ; Beautiful (Soh11a) and ugly (k.o;l1a); Good (Kfk!J'IJ 
and evil (sh.11), Vutuous v'\'ek) and vicious (had); Faithful (J\10111111) 
and heathen (k<!Ji1}; Mindiul of God (Z1ki1) and heedless (11cw) 
ere, and embraces them all by going to the root beyond these 
polarisations. These only arise out of the necessity of 
mmifestation. Thus, religious consciousness remaining opaque to 
his rretaphysics of Light which teaches that Light essentially 
rem.iins Light in the state of reflection or deflection, unaffected 
by any of these states. Religiosity does not comprehend his 
tr.mscending the individu .. il mode of knowledge and action to the 
u.m·ersal mode of Knowledge itself and nonaction respectively. It 
also lus no inkling of his use of tradition.ti symbolism and is 
conderrmed to remain stranded on the mere literal me,mings of 
uords. Religiosity utterly fails to understand his doctrine of 
Oneness of Being (Harruoost), wherein the Reality (God) 
manifests in all forms in the simultaneity of its transcendence 
and inun.mence -- without the Reality being affected by any 
of these forms. It equally fails to understand his experiencing 
all these forms as essentially inviolable since there is no 
c•hemess and, thus his solely finding 'the Indivisible One
:\nd-Only as 'the One-And-All'. It is 'Seeing God 
Everywhere' and thereby loving God everywhere. It is going 
beyond the 'ontological unreality' of the mediums to the One 
who is 'the Most Real'. It is exceedingly imperative to realize 
Kluwaja Ghulam F.irid's spiritual levels of understanding, 
ctherwise one is likely to miss his ultimate metaphysical 
\ision and remain stranded on the plane of mere religiosity. 

It is exceedingly imperative to note that Iqbal's religious 
l?X:taphysics is grounded in man-God polarity, which at times 
~surnes a form of irreducible duality. It is present at the start of 
rekious life and remains so till the end of the spiritual quest. He 
t.tlks of individual or 111)Stic realisation and has no inkFn.~ of 
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tmiversal or rretaphysical realisation. Kh,nvaja Ghulam Farid, on 
the other hand, achieves both ffi)SUC and rretaphysic.tl 
realis.1tions. He considers m.111-God polarity as provisional, which 
is ultimately withdrawn by the Essence or Self itself. It is by vin~ 
of intense love and suffering that the ego achieves the highest 
stage of ontological nothingness in the Face of the Absolute'. The 
Reality rakes over the hutTurn overlay and acts through 11. le 
contemplates itself in the purified mirror of his heart. The 
purpose of Man's existence is realised. He expresses !us 
ultimate realisation in on one of his ')ufis' (Poem) 

L) J(' ,.; .;, J iii ,,. / .:;:- (.:> j ..:;:_/' 
My hc.m is engrossed within im1gination. I cannot bear 
,rny diff eremi,uion. 

L)?. .:::.- f,.; c.... Jtf L c.... Ji...., ~ l.> '-' 
' ' ' My im,1gination is an i.mmrnent union. It is perfection 

and not lunacy. 

ll ,.,r. y! y ,.,r. ;;.;.(' JrJJI J I 
L)J/. (J f ,j I.::/ j vf ~ if- J,( '? 
I luvc openly witnessed the Supreme Principle in every 
nook and corner. The witnessing is so gbringly evident 
th.u I cannot disengage m)~elf even for ,1 moment. 

0L'.:i 4- \(.Yi ti 0L'.:i ?. Li~ u L-( t:f. li Li~ 1. 

0 / V I '"::"r .2;;-' .iii LJ'n d'; ( 1 , ( ' ,;; 

The sp.ni.11 t~1med spaceless. The sign turned without .1 
sign. ·The n.1mes and customs of the ages have left rre 
forlorn. My Allah! \'V'hat should I c.111 myself? 

L) .Jly J J1 t,,/'J; L)~ f- • I ,.; ( ...(-' ~ .I _:, 

There is neither openness nor hi<ltlenncss. There is 
nciLl1er speech nor a thought. My body has neither 
n:111.1ine<l nor the life-impulse. How can I blame my 
sense and sensibility? 
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(;: l..[I ,/ .JJ ,/ y 

~I ;f. ;:Ii J~ 
There is double reflection. 'Fana' (ex1.inction) is 'baq.1' 
(subsistence) .md 'baq,1' (sub~istcnce) is 'fan.1' 
(ex"tinction). There is solely the ultimJte, without any 
question of that and you (0Ll1crness)? 

di .;,lfv LJ JY l..[Jf 

,.:f .;,If LJ r (f 
There .ire percussions and spiritual impositions at times 
and ar times there M C drives and antinomian utternnccs. 
There an: so many t)pes of prattling leading to 
meaningless discourse. 

v? pi.!...( v.1 J: ~),.; 
L)i )t) J '":"le ~ . . . . 

L)I';,;; .J y; "-tj" if_;-, 
t)fP .l:..-t./~J fii/ £ 

Farid! Lust has been uprooted. I have become 
incapacitated as a straw. You should be quiet for there 
will be tumult in detcm1ining, who absolutely merits or 
who does not merit. 
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To conclude, Iqbal and Khawaj.i Ghulam Farid, in their 
O\\-n ways, are ardent advocates of vibrant religious life at the 
level of the individual and the community, which is spiritual 
in essence. All the periods of religious life have their rationale 
and it is necessary for the incumbents to always keep in view 
the apex of religious life. It will integrate the inward and the 
outward. It will lead to harmony and equilibrium both in the 
inner world and the outer one. 

Drw•m·i-1\.h llP"J~' I ;,,,nd, Kafi 103. 



THE METAPHYSICAL FOUNDATIONS OF 
Ali.AMA IQBAL'S POLITICAL TuOUGHr* 

I s there a possibility of the world beyond our ordinary 
world? Has man a possibility of knowledge within him 

beyond his ordinary possibilities, which could give him 
knowledge of that world? These are essentially two 
interrelated primordial questions, at times nameless, which to 
all intents and purposes have been found in their varied 
formulations in the history of human thought and shall 
continue to remain so till the end of times. Man, in the 
process of history, has taken varied positions regarding the 
question of the ultimate Reality (God in the religious sense) 
and the implied levels of knowledge. Generally speaking, the 
first viewpoint consists of the metaphysicians, prophets, 
mystics, gnostics, religious philosophers, theists and a number 
of philosophers of religion who affirm the Ultimate Reality 
God) and simultaneously affirm a source of knowledge in 
nun leading to the knowledge of the Ultimate Reality (God). 
The second viewpoint is of the atheistic thinkers who deny 
the ultimate Reality (God) and negate any transcendental 
source of knowledge in man. Atheism includes materialism, 
atheistic existentialism, positivism, dialectical materialism, 
logical positivism and certain forms of linguistic philosophy 
and postmodemism The third viewpoint belongs to the 
scientists for whom the question of the ultimate Reality 
f God) and the possibility of any source of knowledge within 
man laying claim to such Reality (God) is beyond the scope 

Paper presented at the International Conference "The Political 
Tho.ught of Allarna Iqbal" at the Biblioteca Comunale, Milano, via 
Francesco Sforu 7 on 161h May 2012. 



of science. Science deals with the visible world, ·which is 
studied by virtue of sense-experience. Anything beyond the 
sensuous world does not fall within the ambit of science. Am· 
scientist transgressing the bounds of science become~ 
scientistic by metamorphosing science into scientism The 
fou rth viewpoint is that of the agnostics. In the most general 
use of the term agnosticism, it means that one cannot know 
whether there is ultimate Reality (God) or not. 

K ant (1724-1 804) is prototype of the modem \\1estem 
mentality in his approach both to epistemology and ontology. 
His Critical Philosophy tends to critically examine the mode 
of knowing itself. H e considers the role of the philosophy of 
pure reason as negative since it does not extend knowledge 
but delimits it. H e restricts and constricts the frontiers of 
knowledge. He in his Cnliqm q/ P111i' Rea.ro11. raises a question: 
Is Metaphysics poss ible? He negates the possibility of 
metaphysics on the ground that Pure Reason deals only v.ith 
the Phenomena o r Appearance and it has no access to the 
Noumena or Reality. Appearance is the things as they appear 
to be whereas Reality is the things-in-themselves . Man has 
knowledge of the phenomena by virtue of sense- experience 
and reason. But the knowledge of the Noumena or the 
ultimate Re.1lity is impossible. There is no faculty in nun, 
which could lay claim to any such knowledge. Since things-in
themselves, which constitute the Noumena are unknowable, 
therefore metaphysics as an attempt to gain knowledge 
beyond the phenomenal reality is impossible. 

Kant states that the Reality is there but it is beyond the 
ken of knowledge. It cannot be known by pure reason. There 
is no possibility in mm, which could give him knowledge of 
the Reality (Noumena). He assumes N oumena from the level 
of phenomena and just takes it as a working hypothesis. Ir is 
his delimited epistemology, which correspondingly delimits his 
ontology and makes him negate the possibility of metaphysics. 
He conunits the fallacy of D elimitation by delimiting the 'Non
Delimited Being' ontologically and delimiting kno~1edge of it 
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epistemologically. Pure Reason cannot know it. We do not 
contend. Isn't it presumptuous to negate even the higher 
possibility of knowing the Reality or the Absolute? It is this 
presumptuousness, which characterises the thought of the 
modem Wes t till the present times. 

Kant banishes the ultimate Reality (God) from the ambit 
of knowledge but brings it back on moral grounds. God, 
freedom and immortality are presented as postulates of 
Prtd1Ca! Reason. The confluence of virtue and happiness, 
among other things, necessitates these postulates. Kant 
conjecnires o n moral consciousness to believe in God, 
freedom and immortality. Such a belief system devoid of 
intellectuality and spirituality ceases to have an iota of even 
moral worth. He, in the ultimate an.ilysis, acts as a decoy or a 
Trojan horse to smuggle profanity in sacred lands. 

The delinking of the modem West from the ancient 
world under the spell of Renaissance, Enlightenment and 
Reformatio n , among other things, has delimited knowledge in 
its essentiality. The veils of knowledge have correspondingly 
veiled the levels of being. The bridges between epistemology 
(science of knowledge) and ontology (science of being) have 
turned into stone walls. The modem man has become 
oblivious o f the higher fo rms of knowledge and the 
corresponding higher levels of being. Such obliviousness has 
created a subtle form of arrogance, which is visible in 
different forms o f modern thought. 

The modem tendency to read Western meanings in 
Eastern terms creates insoluble p roblems. The works of many 
Orientalists, in this context, have led to an unbridgeable gulf 
between the Easr and the West. The traditional world with its 
metaphysics, religions, sciences, arts and humanities has a 
different perspective from the modem one. Their 
epistemological and ontological concepts are rooted in their 
respective frames of references and it is exceedingly 
imperative to understand them in their tme import. It is to be 



378 The .'1rt11J>llys1ml & C11/t111ul Pn:rpttli1>t1 ~f K11t111'0j1t G/111/om Forid'.r Potll) c.- /qi 1
1 

borne in mind that the traditional world has kept metaphysics 
and religion as the underlying principle of both knowledge 
and being. The metaphysical principle of 'unity in diversity' 
has remained its essential foundation. It has given legitimate 
freedom to the sciences in the perspective of wholeness. It is 
pertinent to point out that the word tradition meaning "that 
which is transmitted." is both oral and written. The term 
covers a wide range of subjects. In its ordinary sense, 
tradition stands for customs, beliefs and conventions 
inherited from the past. However, there is a deeper meaning 
enshrined in this term, which has become oblivious in the 
modem world. From the Eastern point of view, tradition is 
attached to a doctrine which belongs to an intellectual order. 
Generally, the doctrine is metaphysical .or religious. !be 
humanistic culture, for example, is essentially, charactenzed 
by the absence of the principle. It negates the metaphysical 
foundations of Man. It is pertinent to note that whatever 
form humanism has taken---atheistic, evolutionary, agnostic, 
scientific and existential---it has essentially agreed to reduce 
everything to the purely human elements and thereby to 
exclude everything that transcends the human plane. It has 
been open, emphatic and uncompromising in its revolt 
against Heavens. But the traditional civilizations, on the other 
hand, have considered Man as a bridge between the Heavens 
and the earth. 

The traditional writers essentially differentiate traditional 
social institutions from modem social institutions. The 
former are 'effectively attached to a traditional doct~e' 
whereas the latter are autonomous. Traditional understandmg 
of cultural and social institutions is qualitatively different 
from the modem one and an attempt to mingle them creates 
many a misunderstandings . It has to be borne in mind ~at a 
traditional society does not grant autonomy to vanous 
disciplines unlike the modem West. It ties all the social 
institutions to the intellectual principle. Political thought, for 
example, is not autonomous but is tied with the principle of 
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traditional or religious metaphysics. Thus, all the political 
concepts including those of the state, sovereignty, law, 
nationality, justice, freedom, liberty, equality, and democracy 
have different connotations in the traditional and modem 
societies. One has to bear these things in mind while 
considering the metaphysical foundations of Iqbal's political 
thought, which is essentially grounded in religious 
metaphysics in spite of its apparent modem connotations. 

Iqbal (1877-1938) deeply studied the German 
Philosopher Kant and keenly perceived the subtle trends of 
modem philosophy in the West. Kant denial of the possibility 
of metaphysics and his declaration that knowledge gained 
through sense-experience and pure reason was the only form 
of valid knowledge meant that the metaphysical realm, which 
was beyond the sensible world, could not be known. It 
implied banishing God from the realm of knowledge. It had 
posed a great challenge to human thought. Iqbal accepted this 
challenge and turned his question: Is metaphysics possible to 
the question: Is Religion Possible. He answered in the 
affirmative and thereby developed his own philosophical 
system He critically examined the assumptions of Kant and 
stated that religious experience was a valid form of 
knowledge and it could not be rejected merely because it 
could not be traced back to sense-perception. Iqbal, in 
contradistinction to Kant, made knowledge the basis of ideas, 
feelings, words and actions. Their worth consisted in their 
connectivity to knowledge. 

He says: "Indeed, in view of its function, religion stands 
in greater need of a rational foundation of its ultimate 
principles than even the dogmas of science. Science may 
ignore a rational metaphysics; indeed, it has ignored it so far. 
Religion can hardly afford to ignore the search for a 
reconciliation of the oppositions of experience and a 
justification of the environment in which humanity finds 
itself ........ While sitting in judgement on religion, philosophy 
cannot give religion an inferior place among its data. Religion 
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is not a departmental affair; i~ ~ neither m:re thought, nor 
mere feeling, nor mere action; 1t IS an ~~press10? of the whole 
mm. Thus, in the evaluation of religion, philosophy must 
recognize the central position of religion a~d has no other 
alternative but to admit it as something focal m the process of 
reflective synthesis" .1 

He gave political vision of. ~n ind:pe~dent Muslim 
Sovereio-n State based on the religious pnnc1ples of Islam, 
which kd to the creation of Pakistan. One of his greatest 
contributions is to show that the freedom of Islam means, 
freedom, equality and solidarity of all the people living. ii: an 
Islamic State without any racial, cultural or religious 
discrimination. One of his principal political concepts of 
spiritu.u democracy has been to show that ~t is the spiritual 
principle of the inherent dignity o_f man, which niles out any 
form of discrimination in an Islarruc State and elsewhere. Iqbal 
say~: "Let the 1:f us101. of to?ay app~ciate ~ . position, 
reconstruct his social life m the light of ulumate pnnc1ples, and 
evolve out of the hitherto partially revealed purpose of Islam, 
that s~iritual democracy which is the ultimate aim of Islam"2 

Iqbal, as we have see~, do~s. not present _a mere political 
philosophy but grounds h1S political_ th~ught ~ the natu~e. or 
law of things. The world of matter IS dispersive and ~oliacal 
life by its very nawre is divisive. There cann?t ?7 a lasang and 
endurable unity within the world of multiplicity unl~ss. ~e 
principle of unity is considered independent of mulnplic1ty. 
One has to understand that the metaphysical principle ~f 
'unity in diversity' accounts for mul?plicity_ an~ restore~ 1t 
back to its original principle of u~ty. Ui:ity is a vemcal 
concept unlike multiplicity, which is honzon~al. ~od.em 
political thought divests _it.self from the metaphysic~ principle 
of unity and creates different semblances of umty, '\\.ruch 

lqb.U, Muhammad, The Rt,rmslntclio11 of Rtligio11J T/101!~/,/ i11 [,/am, 
Sheikh Muhammad Ashraf, Lahore, 1965, p. 2. 
ll11d .. p. 142. 
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ultimately prove to be ephemeral. There are independent and 
autonomous political systems, which in spite of certain 
commonalities, are enmeshed in multiplicity without any 
inkling of unity. It has led in our present centuries to 
devastating revolutions and political oppressions of such 
magnitude unheard of in the history of man. 

Iqbal presents the religious principle of Tall'hid (unity of 
God), which provides and dynamically guarantees the unity of 
mankind. The world-unity flows from the unity of God. Man 
in obedience to God is essentially in conformity with his own 
higher self. He is not subservient to man and his delimitations 
of thought and deed. He is saved from political exploitations 
in their varied forms. His political life is neither pawned to 
vested interests nor to any class-interests. His political activity 
becomes so spiritually meaningful. He says: "The new culture 
finds the foundation of world-unity in the principle of Ta11hid. 
Islam, as a polity, is only a practical means of making this 
principle a living factor in the intellectual and emotional life 
of mankind. It demands loy.llty to God, not to thrones. And 
since God is the ultimate spiritwl basis of all life, loyalty to God 
virtually amounts to man's loy.:Utyto his own ideal nature". 1 

The Isl.u11ic concept of state stands to realise the 
principle of TmJ1hid (unity of God) in its VJ.nous political 
institutions to safeguard political freedom, principle of 
equality and an integrated society. The success of such an 
organization lies in its perfect re~lisation of the Divine unity. 
Islamic state c,m be termed as theocratic solely in this sense. 
It rules out any form of despotism or infallibility of any ruler 
or state institution. It is neither the rule of clergy nor the rule 
of any heavenly cl.1ss. The concept of the 'Divine Right of 
Kings' finds no place in the political system of Islam Islamic 
polity is purified from all these distortions that garb vested 
interests of different classes. Iqbal says: "The essence of 

Iqbal, Muhammad, T/1f lt: .011J/111d1011 ~l lvlig1ow Tho11ght i11 l.r"1111, 
Sheikh Muhammad Ashraf, Lahore, 1965, p. 117. 
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Ta11hid, as a working idea, is equality, solidarity, and freedom 
The state, from the Islamic standpoint, is an endeavour to 
tra~sf~rm these. ideal principles into space-time forces, an 
~s~iratt.on to realize them in a definite human organization. It 
~s m this sense alo.ne. that the state in Islam is a theocracy, not 
m the sense that 1t 1s headed by a representative of God on 
earth who can always screen his despotic will behind his 
supposed infallibilitj' .1 

Iqbal's uni~ersal message, embracing political activity, is 
the message of mwardness. He is of the considered view that 
ourwar~ness bereft of inwardness has been nuinly 
responsible fo.r th~ modem predic.iment. Man's lopsided 
growth of rationalism has 1nade him cut from his inner 
reservoirs. It has also led to antagonistic contradictions in the 
spheres o f ~1is economic and politic.ii activity. Man has ceased 
to. harmoniously develop himself, which has resulted in the 
alienation of the individual from the society. He says: "Thus, 
wholly overshadowed by the results of his intellectual activitv 
the modem ~n has ceased to live soulfully, i.e. from wit~'. 
I~ the doma~n of thought he is living in open conflict v.ith 
~u:i15e~; and m the dorru.in of economic and political life he is 
livmg m open conflict with ochers. He finds himself unable co 
control his .~thless egoism and his infinite gold-hunger which is 
grad~ally kill0g all ?igher striving in him and bringing him 
nothing. but life-weanness. Absorbed in the "fact", that is co say, 
the opncally present source of sensation, he is entirely cut off 
from the tmplumbed depths of his own beino-. In the wake of 
his systematic m.nerialism has at last comet> that paral1sis of 
energy which Huxleyapprehended and deplored."2 

The materialistic conception of the universe does not 
provide spiritual basis for the emancipation of an individual 
or the development of society. The world has to realise 

Iqbal, MuhJmmad, Tfit Rt,011.11m.1io11 o/ Rrlig10111 Thought iJ1 h/a111, 
Sheikh Muh.1mmad Ashraf, Lahore, 196S, pp. l22, 123. 
l/11tl .. p. 148. 
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soon~r or la~er that it is the principle of spirituality, which 
PT?~1de~ a. firm grou~d for world-unity. The principle of 
spmtuality is the essential foundation of humanity. Iqbal says : 
"Humanity needs three things today- a spiritual interpretation 
of the universe, spiritual emancipation of the individual and 
basic principles of a universal import directing the evolution 
of human society on a spiritual basis."1 

. . He 'tV'a.n.ts the ind.i~dual a~d the society to develop on a 
spmtual baSlS. Here, it 1s pertment to point out that Iqbal's 
message of spirituality is not only addressed to the modem 
West but it is equally applicable to those votaries of religion 
w~o ~der the. S_Pell .of modernism are undermining the very 
PrI?~1ple of spmtuality, which is kernel of their religion. The 
religious modes bereft of spirituality are becoming lifeless. 
Most of the modem movements in the world of Islam in the 
forms of religiosity (ritualism, rationalism and activism 
militant) are becoming antithetical to the Sufi tradition of 
Islam. Iqbal does not appreciate the negation of the role of 
spirituality on the ground that the idea of finality of 
Proph;,thood. leaves no room for subsequent spirituality. He 
says: . The 1d~a, ho~ve~, does not mean that mystic 
expenence, which quJlitar1vely does not differ from the 
experience of the prophet, has now ceased to exist as a vital 
fact. Indeed the Qur'an regards both /l11ji1s (sell) and / Jfaq 
~world) as sources of knowledge. God reveals His signs in 
~er as well as outer experience, and it is the duty of man to 
1udge the knowledge-yielding cap.tcity of all aspects of 
experience. The idea of finality, therefore, should not be 
t~ken to suggest that. the ultimate fate of life is complete 
displacement of emonon by reason. Such a thing is neither 
possible nor desirable."1 
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The spiritu,11 is not a single aspect of life but is all
embracive. It enfolds the temporal in its universal domain. It 
is integration of the tempornl and the eternal. The state 
govei:ns the human in light of the divine. There is essentially 
no dichotomy between the material and the spiritual. The 
material becomes sacrosanct by virtue of the spiritual. He 
says: "The Ultimate Reality, according to the Qur'an, is 
spiritual, and its life consists in its temporal activity. The spirit 
finds its opportunities in the natural, the material, the secular. 
All that is secular is, therefore, sacred in the roots of its being. 
The greatest service that modem thought has rendered to 
Islam, and .is a matter of fact to all religion, consists in its 
criticism of what we call rru.terial o r natural - a criticism 
which discloses that the merely m1terial has no substance 
until we discover it rooted in the spiritual. There is no such 
thing as a profane world. All this immensity of maner 
constitutes a scope for the self-realization o f spirit. All is holy 
ground. As the Prophet so beautifully puts it : 'The whole of 
this earth is a mosque.' The state, acco rding to Islam, is only 
an effon to realize the spiriu1al in a human organization" .1 

The Islamic political thought does not envisage a 
cleavage between the O rnrch and the State as happened in 
~he European world . The foundation of Muslim polity 
mtegmtes all aspects of life in wholeness. Spiritualit} 
permeates all its activity. Iqbal says: "No doubt, the Qur'J.n 
does lay clown a few gener.il principles and rules of a legal 
nature, especially ret1ring to the family - the ultimate basis of 
social life. But why are these rules made part of a revelation 
the ultimate aim of which is man's higher life? The answer to 
this question is f umished by the history o f Ouistianity which 
appeared as a powerful reaction against the spirit of legality 
manifested in Judaism. By sening up an ideal of other
worldliness it no doubt did succeed in spiritualizing life, but 
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its individualism could see no spiritual value in the complexity of 
human social relations .... the Qur'an considers it necessary to 
unite religion and state, ethics and politics in a single revelation 
much in the same way as Plato does in his Republic." 1 He 
further says: "The great point in Ouistianity is the search for 
an independent content for spiritual life which, according to 
the insight of its founder, could be elevated, not by the forces 
of a world external to the soul of man, but by the revelation 
?f _a new world within his soul. Islam fully agrees with this 
~1g~t ~d supplements it by the further insight that the 
ill~atlon of the new world thus revealed is not something 
foreign to the world of matter but permeates it through and 
rhrough."2 

Islam presents a dynamic view of the universe. It does 
not accept blood-relationship as a foundation of human 
~ty. It is man's link with Heavens, which can provide him 
flfffi foothold on the earth. He says: "As a culrural movement 
Islam rejects the old static view of the universe, and reaches a 
dynamic view. As an emotional system of unification it 
recognizes the worth of the individual as such, and rejects 
blood-relationship as a basis of human unity. Blood
relationship is earth-rootedness. The search for a purely 
psychological foundation of human unity becomes possible 
only with the perception that all human life is spirirual in its 
origin.1 Such a perception is creative of fresh loyalties without 
any ceremonial to keep them alive, and makes it possible for 
man to emancipate himself from the earth. Oiristianity which 
had originally appeared as a monastic order was tried by 
C.Onstantine as a system of unification. Its failure to work as 
such a system drove the Emperor Julian to rerurn to the old 
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gods of Rome on which he attempted to put philosophical 
interpretations." 1 

Islam propounds a unique concept of nationality, which 
essentially characterises the Muslim Community. It is 
qualitatively different from the Western notion. It is not 
based on blood-relationship, language, territory or economic 
interest. It is more of an abstract concept transcending earth
rootedness. It is this concept of nationality, which does not 
offer any obstruction in the way of achieving hannony among 
different nations and also in its ultimate aim of achieving 
universal brotherhood. Iqbal says: "The essential difference 
between the Muslim Community and other Communities of 
the world consists in our peculiar conception of nationality. It 
is not the unity of language or country or the identity of 
economic interest that constitutes the basic principle of our 
nationality. It is because we all believe in a certain view of the 
universe, and participate in the same historical tradition that 
we are m:!mbers of the society founded by the Prophet of 
Islam) Islam abhors all material limitations, and bases its 
nationality on a purely abstract idea, objectified in a potentially 
expansive group of concrete personalities. It is not dependent 
for its life-principle on the character and genius of a particular 
people, in its essence it is non-temporal, non-spatial." 2He 
further says: "A true and living unity ..... is truly manifested in 
a multiplicity of free independent units whose racial rivalries 
are adjusted and harmonized by the unifying bond of a 
common spiritual aspiracion .. .Islam is neither Nationalism 
nor Imperialism but a League of Nations which recogruzes 
artificial boundaries and racial distinctions for facility of 
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reference only, and not for restricting the social horizon of its 
members."1 

Islam provides a framework, which does not consider 
the apparent distinctions as final but has the capacity and 
strength to embrace all races and nationalities within its 
spiritual bosom. Iqbal says: "The law of Islam does not 
recognise the apparently natural differences of race, nor the 
historical differences of nationality. The political ideal of 
Islam consists in the creation of a people born of a free 
fusion of all races and nationalities. Nationality with Islam is 
not the highest limit of political development; for the general 
principles of the law of Islam rest on human nature, not on 
the peculiarities of a particular people. The inner cohesion of 
such. a nation :vould consist not in ethnic or geographic unity, 
not m the uruty of language or social tradition, but in the 
unity of the religious and the political ideal ... " 2 

Iqbal had a keen perception of the modernist political 
forces, which were shaping themselves in his times. He saw 
~e modem West . drunk with power and unleashing on 
different feeble nanons and communities under bewitching 
political slogans. He reiterated the spiritual foundations of 
political activity. He cautioned mankind in these emphatic 
words: "Remember, man can be maintained on this earth 
only by honouring mankind, and this world will remain a 
battle ground of ferocious beasts of prey unless and until the 
educational forces of the whole world are directed to 
inculcating in man respect for mankind. Do you not see that 
the people of Spain, though they have the same common 
bond by one race, one nationality, one language and one 
religion, are cutting one another's throats and destroying their 
culture and civilisation by their own hands owing to 

Iqbal, Muhammad, The Rrcon1/ro<lio11 of IV/ig1011i Tho11ght 111 fJ/am, 
Sheikh Muhammad Ashraf, Lahore, 1965, p. 126. 
Sherwani, Latif Ahmed, Speechts, 117ntings and Staltmmts of Iqbal, Iqbal 
Academy Pakistan, Lahore, 2009, p. 141. 



388 TIJt .Uttoph)•.rico/ & Cltlt11rol Pmptrt1m of Kliowq;o Ch11/0111 Foridi Poetry & Iqlro/ 

difference in their economic creed? This one event shov.'S 
clearly that national unity too is not a very d~ble . force. 
Only one unity is dependable, and that uruty is the 
brotherhood of man, which is above race, nationality, colour 
or language. So long as this so-called democracy, this 
accursed nationalism and this degraded imperialism are nor 
shattered, so long as men do not demonstrate by their actions 
that they believe that the whole world is the family of ~ 
so long as distinctions of race, colour and g~ographical 
nationalities are not wiped out completely, they will never be 
able to lead a happy and contended life and the beautiful 
ideals of liberty, equality and f ratemity will never 
materialise" .1 

He says: "Vision without power does bring _moral 
elevation but cannot give a lasting culture. Power without 
vision tends to become destructive and inhuman. Both muse 
combine for the spiritual expansion of humanity'' .2 

Iqbal visualises a healthy integration of integration. and 
change in the life of the individual and society. He considers 
the failure of Europe in political and social sciences due. co 
clinging to mere change and the immobility of Islam dunng 
the last several centuries by excluding change from the 
principle of permanence. He says: "'J'?e ultimate spiritual 
basis of all life, as conceived by Islam, 1s eternal and reveals 
itself in variety and change. A society based on such. a 
conception of Reality must reconcile, in its life, the ca:eg~nes 
of permanence and change. It must possess eternal _pnnc1ples 
to regulate its collective life, for the eternal gIVes us a 
foothold in the world of perpetual change. But eternal 
principles when they are understood to exclud.e all 
possibilities of change which, according to the Qur'an, JS one 
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of the greatest 'signs' of God~ tend to immobilize what is 
essentially mobile in its nature."1 

Iqbal is at his best in understanding the role of 
permanence and change in political life. He spells out the 
political vision of permanence and integrates it with the real 
demands of change. The political structures and functions 
including the legislature, executive and judiciary are 
interpreted within the essential guidelines provided by the 
Qur'an. However, he remains open to the universal elements 
of world political wisdom and imbibes these political insights 
in developing his own political thought. The principle of 
political freedom, for example, is universal and permanent 
but the structures and functions of its expression vary 
according to the changing factors of a given society. 
Democracy is one of its expressions but it is a delimited 
concept, which does not express political freedom in its 
fullness . Iqbal is critical of this purely Western notion. He 
says that democracy is such a form of government in which 
people are counted but not weighed. His criticism of 
democracy and other political notions brings out the 
deficiencies of these political concepts from the metaphysical, 
religious and spirin1al perspectives. 

. Iqbal h~d studied the. po.litical developments taking place 
m the Muslim world of his tunes especially with reference to 
Turkey, which had abolished Caliphate and was on the road 
to modernism. He examined different trends taking place in 
that country. He critically scrutinised the Nationalist theory of 
State being propounded by a group of Turks who wanted a 
separation of religion from politics. Iqbal pointed to the 
fallacy of such moves, which were oblivious of the unity of 
religion and politics. He says: "The truth is that the Turkish 
Nationalists assimilated the idea of the separation of Church 
and State from the history of European political ideas. 

Iqbal, Muhammad, The Rtco111tructio11 of Rtligio111 Thought i11 Islam, 
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Primitive Ouistianity was founded, not as a political or civil 
unit, but as a monastic order in a profane world, having 
nothing to do with civil affairs, and obeying the Roman 
authority practically in all matters. The result of this was that 
when the State became Ouistian, State and Oiurch confronted 
each other as distinct powers with interminable boundary· 
disputes between them Such a thing could never happen in 
Islam; for Islam was from the very beginning a civil society, 
having received from the Qur'an a set of simple legal principles 
which, like the twelve tables of the Romans, carried, as 
experience subsequently proved, great potentialities of 
expansion and development by interpretation. The 
Nationalist theory of state, therefore, is misleading inasmuch 
as it suggests a dualism which does not exist in Islam"1 

He examines the Grand National Assembly of Turkey in 
exercising the power of Ijtihad in regard to the institution of 
Khiliifat. He fully supports the idea of replacing Caliphate 
with the republican form of government. He says: 
"According to Sunni Law, the appointment of an Imam or 
Khalifah is absolutely indispensable. The first question that 
arises in this connexion is this- Should the Caliphate be 
vested in a single person? Turkey's Ijtihad is that according to 
the spirit of Islam the Caliphate or Imamate can be vested in 
a body of persons, or an elected Assembly. Personally, I 
believe the Turkish view is perfectly sound. It is hardly 
necessary to argue this point. The republican form of 
government is not only thoroughly consistent with the spirit 
of Islam, but has also become a necessity in view of the new 
forces that are set free in the world of Islam"2 

Iqbal welcomes liberal ideas in the world of Islam He 
supports political and social reforms in Turkey of his times. 
However, he cautions the Turks lest they in their O\'er 
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zealousness transgress the limits set by religion. They have to 
remain in consonance with the spirit of Islam, which 
integrates permanent and changing elements of political life. 
His caution is equally applicable to the recent phenomena of 
the Arab Spring. He says: "We heartily welcome the liberal 
movement in modem Islam, but it must also be admitted that 
the appearance of liberal ideas in Islam constitutes also the 
most critical moment in the history of Islam Liberalism has a 
tendency to act as a force of disintegration, and the race-idea 
which appears to be working in modem Islam with greater 
force than ever may ultimately wipe off the broad human 
outlook which Muslim people have imbibed from their 
religion . Further, our religious and political reformers in their 
zeal for liberalism may overstep the proper limits of reform in 
the absence of check on their youthful fervour. We are today 
passing through a period similar to that of the Protestant 
revolution in Europe, and the lesson which the rise and 
outcome of Luther's movement teaches should not be lost on 
us. A careful reading of history shows that the Reformation 
was essentially a political movement, and the net result of it in 
Europe was a gradual displacement of the universal ethics of 
Cliristianity by systems of national ethics. The result of this 
tendency we have seen with our own eyes in the Great 
European War which, far from bringing any workable 
synthesis of the two opposing systems of ethics, has made the 
European situation still more intolerable. It is the duty of the 
leaders of the world of Islam today to understand the real 
meaning of what has happened in Europe, and then to move 
forward with self-control and a clear insight into the ultimate 
aims of Islam as a social polity."1 

Iqbal, Muhammad, The fVi-0111/f11c/1on of Rtlig10111 Tbo11ght i11 Islam, 
Sheikh Muhammad Ashraf, Lahore, 1965, pp. 129 



IQBAL: A BRIDGE BETWEEN EAST AND 
WEST* 

A llama Muhammad Iqbal is one of the most original, 
r\.irnaginative and creative thinkers in the contemporary 
world of Islam He takes his essential inspiration from the 
Qur'an, the Prophet and Rumi. He genuinely learns both 
from East and West. He does not resort to imitating, copying 
or borrowing of any Western idea. His works are replete with 
fresh insights. The works of Dr. Nazir Qaiser on the 
originality of Iqbal's thought are highly illuminating. 

Iqbal gives a message to the intellectuals and scholars of 
all times, in the spirit of humility, in the Preface of his 
magnum opus The Reconslntclion of Religious Thought in Islam, 
comprising his seven Lectures: He says: "It must, however, 
be remembered that there is no such thing as finality in 
philosophical thinking. As knowledge advances and fresh 
avenues of thought are opened, other views, and probably 
sounder views than those set forth in these lectures, are 
possible. Our duty is carefully to watch the progress of 
human thought, and to maintain an independent critical 
attitude towards it."1 

• Paper presemed in Seminar on Muslim Poet and Philosopher Allama 
Muhammad Iqbal, Organiz.ed by Faculty of Islamic Studies in 
Sarajevo, Iqbal Oiair, The University of Sarajevo, BiH in 
Collaboration with the Embassy of Islamic Republic of Pakistan in 
Sarajevo on 18th May 2012. A few additions have been made in the 
original paper. 
Iqbal, Muharrunad, The Rtco11slniclio11 of Religious Thought i11 lsla111, 
"Preface", Sheikh Muhammad Ashraf, Lahore, 1965, p. xvi. 
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Iqbal talks of human thought. He makes a deeper study 
of Eastern and Western cultures, philosophies and sciences. 
He has no reservations in appreciating the constructive 
elem~nts of bot~ E~tern and Western thought. He critically 
examines the fmdmgs of modem physics, biology and 
ps~hology. He agrees with their positive findings but raises 
questions about their varied and faltering obsexvations. He 
parts company from any Eastern or Western idea or attitude, 
"".'~ch he finds deficient. One of his uniqueness consists in 
g1vmg proper due to many a thinkers and personalities in the 
re~ .of sciences,. arts and humanities, in spite of having 
basic differences with them. He remains intellectually honest 
in valuing every pearl of wisdom. 

Iqbal belongs to a galaxy of thinkers who do not create 
unbridgeable gulf between East and West. He does not agree 
with the thinkers, within both camps, who propagate that 
Islam and West are completely at variance with each other 
and are thus, windowless. He says: "During the last five 
hundred years religious thought in Islam has been practically 
stationary. There was a time when European thouoht 
received inspiration from the world of Islam The m~st 
remarkable phenomenon of modem history, however, is the 
eno~us rapidity with which the world of Islam is spiritually 
rnovmg towards the West. There is nothing wrong in this 
movement, for European culture, on its intellectual side, is only 
a further development of some of the most important phases of 
the culture of Islam Our only fear is that the dazzling eA'terior of 
European culture may arrest our movement and ·we may fail 
to reach the true inwardness of that culture." 1 

He is a philosopher of humanity. His prose and poetry 
reflect the humanitarian spirit. He philosophically discusses 
some essential ideas of Islam to bring home the idea that 
Islam gives a positive message to humanity. He says: "Surely, 
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it is high time to look to the essentials of Islam. In these 
lectures I propose to undertake a philosophical discussion of 
some of the basic of ideas of Islam, in the hope that this may, 
at least, be helpful towards a proper understanding of the 
meaning of Islam as a message to humanity." .1 

His views are deeply grounded in love of humanity. He is 
genuinely concerned with the plight of the modem man. He 
also wants East to wake from its long period of slumber. He 
cautions both East and West against the philosophies of despair. 
He gives hope of spirituality to the contemporary man, which is 
harbinger of universal peace, love and harmony. 

Iqbal visualises a healthy integration of permanence and 
change in the life of the individual and society. He considers 
the failure of Europe in political and social sciences due to its 
clinging to mere change and the immobility of Islam during 
the last several centuries due to its excluding change from the 
principle of permanence. He says: "the ultimate spiritual basis 
of all life, loyalty to God virtually amounts to man's loyalty to 
his own ideal nature. The ultimate spiritual basis of all life, as 
conceived by Islam, is eternal and reveals itself in variety and 
change. A society based on such a conception of Reality must 
reconcile, in its life, the categories of permanence and change. 
It must possess eternal principles to regulate its collective life, 
for the eternal gives us a foothold in the world of perpetual 
change. But eternal principles when they are understood to 
exclude all possibilities of change which, according to the 
Qur'an, is one of the greatest "signs" of God, tend to 
immobilize what is essentially mobile in its nature. The failure 
of Europe in political and social sciences illustrates the 
former principle, the immobility of Islam during the last five 
hundred years illustrates the latter. What then is the principle 
of movement in the structure of Islam? This is known as 
1;11had." 2 

Iqbal, Muhammad, The Rrcon1tnM1on of Relig10111 Tho11ght 111 fr/am, 
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He . deepl.Y. un~erstands the role of permanence and 
change m political life. He spells out the political vision of 
permanence and integrates it with the real demands of 
ch3:11ge . The poli~cal stru~~~ and f~ctions including the 
leg!Sla~re, ~xec_uuve and 1ud1c1ary are mterpreted within the 
essen_ual gwdelines provided by the Qur'an. However, he 
re_mams ope~ t~ the universal elements of world political 
WISdom ~~d imbibes these po~tiC:al insights_ in developing his 
own polit~cal ~ought. The pnnc1ple of political freedom, for 
example, 1S uruversal and permanent but the structures and 
functions of . its expr_-ession vary according to the changing 
fact~rs. of a g~ve~ society. Democracy is one of its expressions 
but It -~ a delimited _co?cept, which does not express the idea 
of political f ~edom m Its fullness. Iqbal is critical of this pure~· 
Western no~on. I:"Ie says that democracy is such a form of 
g~~e~ment m which people are counted but not weighed. His 
cnt1c15m. o_f d~mocracy and other political notions brings out 
the def 1~1enc1es. . of these political concepts from the 
metaphysical, religious and spiritual perspectives. 

He knows the predicament of the modern man. He does 
credit him for his great scientific advancements but at the 
same time makes him remember his loss of faith in future. He 
sa-ys: '~~e mo?e~ man with his philosophies of criticism and 
sc1entif1c s~ec1alism finds himself in a strange predicament. 
His Naturalism has given him an unprecedented control over 
the forces of Nature, but has robbed him of faith in his own 
future. It is strange how the same idea affects different 
cultur~s ~if ferently. The formulation of the theory of 
evolution in the w?rld of Islam brought into being Rumi's 
tremendous enthusiasm for the biological future of man." 
He fu~er says: "On the other hand, the formulation of the 
same view of evolution with far greater precision in Europe 
has led to the belief that 'there now appears to be no 
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scientific basis for the idea that the present rich complexity of 
human endowment will ever be materially exceeded.' That is 
how the modem man's secret despair hides itself behind the 
screen of scientific terminology." 1 He further says: "Thus, 
wholly overshadowed by the results of his intellectual activity, 
the modern man has ceased to live soulfully, i.e. from within. 
In the domain of thought he is living in open conflict with 
himself; and in the domain of economic and political life he is 
living in open conflict with others. He finds himself unable to 
~ontrol his ruthless egoism and his infinite gold-hunger which 
1S gradually killing all higher striving in him and bringing him 
nothing but life-weariness. Absorbed in the "fact", that is to 
say, the optically present source of sensation, he is entirely cut 
off from the unplumbed depths of his own being. In the 
wa.ke of his systematic materialism has at last come that 
paralysis of energy which Huxley apprehended and 
deplored."2 

Iqbal is not happy with the state of affairs in the East. 
He ~ ~at the spiritual techniques have failed to integrate 
the mner life of an average man. He says: "The condition of 
things in the East is no better. The technique of medieval 
mysticism by which religious life, in its higher manifestations, 
developed itself both in the East and in the West has now 
practically failed. And in the Muslim East it has, perhaps, 
done far greater havoc than anywhere else. Far from 
reintegrating the forces of the average man's inner life, and 
~us preparing him for panicipation in the march of history, 
it has taught him a false renunciation and made him perfectly 
contented with his ignorance and spiritual thraldom. No 
won?e~ then that the modem Muslim in Turkey, Egypt, and 
Persia lS led to seek fresh sources of energy in the creation of 
new loyalties, such as patriotism and nationalism which 

lqb.11, Muhammad, The Recomtruaion ef Relig1011s Thought m Jshm 
Sheikh Muhammad Ashraf, Lahore, 1965, p 148. ' 
Ibid. 



398 Tht Mttopf?Jnral & C11/t11ml Pmptrtim of Khau•tyo Gh11/0111 Farid'r Potlry c:~ /qi,,/ 

Nietzsche described as "sickness and unreason", and "the 
s~~est force ag~t. culture". Disappointed of a pure~· 
religious ~thod of spmtual renewal which alone brings us into 
touch :with the everlasting fountain of life and power by 
expanding our thought and emotion, the modem Muslim 
fondly hopes to unlock fresh sources of energy by narrowing 
down his thought and emotion." • 

He finds no hope in the technique of medieval 
mysticism, nationalism or atheistic socialism in solving the 
problems of humanity in despair. He says: "Modem atheistic 
socialism, which possesses all the fervour of a new religion, 
has. a broader outlook; but having received its philosophical 
basts from the Hegelians of the left wing, it rises in revolt 
against the very source which could have given it strength and 
purpose. Both nationalism and atheistic socialism, at least in the 
present state of hwnan adjustrrents, must draw upon the 
psychological forces of hate, suspicion, and resentment which 
tend to impoverish the soul of man and close up his hidden 
sources of spiritual energy. Neither the technique of medieval 
mysticism, nor nationalism, nor atheistic socialism can cure the ills 
of a despairing humanity. Surely the present moment is one of 
great crisis in the history of modem culture. The modem 
world stands in need of biological renewal. And religion, 
which in its higher manifestations is neither dogma, nor 
priesthood, nor ritual, can alone ethically prepare the modem 
man for the burden of the great responsibility which the 
advancement of modem science necessarily involves, and 
restore to him that attitude of faith which makes him capable 
of winning a personality here and retaining it hereafter. It is 
only by rising to a fresh vision of his origin and future, his 
whence and whither, that man will eventually triumph over a 
society motivated by an inhuman competition, and a 

Iqbal, Muhammad, The &,·ons/r11,tion of Rtligio111 Tho11gh1 in Isla,,,. 
Sheikh Muhammad Ashraf, Lahore, 1965, pp. 148-149. 

Iqbal: A Bridge between East and West 399 

civilization which has lost its spiritual unity by its inner 
conflict of religious and political values."• 

He considers spirituality as the essential foundation of 
Humanity. He says: "Humanity needs three things today- a 
spiritual interpretation of the universe, spiritual emancipation 
of the individual, and basic principles of a universal import 
directing the evolution of human society on a spiritual basis. 
Modem Europe has, no doubt, built idealistic systems on 
these lines, but experience shows that truth revealed through 
pure reason is incapable of bringing that fire of living 
conviction which personal revelation alone can bring. This is 
the reason why pure thought has so little influenced men, 
while religion has always elevated individuals, and 
transformed whole societies. The idealism of Europe never 
became a living factor in her life, and the result is a perverted 
ego seeking itself through mutually intolerant democracies 
whose sole function is to exploit the poor in the interest of 
the rich. Believe me, Europe today is the greatest hindrance 
in the way of man's ethical advancement. The Muslim, on the 
other hand, is in possession of these ultimate ideas on the 
basis of a revelation, which, speaking from the inmost depths 
of life, internalizes its own apparent extemality. With him the 
spiritual basis of life is a matter of conviction for which even 
the least enlightened man among us can easily lay down his 
life; and in view of the basic idea of Islam that there can be 
no further revelation binding on man, we ought to be 
spiritually one of the most emancipated peoples on earth. 
Early Muslims emerging out of the spiritual slavery of pre
Islamic Asia were not in a position to realize the true 
significance of this basic idea. Let the Muslim of today appreciate 
his position, reconstruct his social life in the light of uh:irmte 

Iqbal, Muhammad, The Ruonslrnclion of Rt!tgious Tho11gh1 in' Islam, 
Sheikh Muhammad Ashraf, Lahore, 1965, p. 149. 
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principles, and evolve, out of the hitherto partially~ purpo.se of 
Islam, that spiritual dem:x:racywhich is the ultimate aim of Islam 

He delves on the spiritual nature of the Ultimate RealitY, 
which is the principle of integration. He says: "The Ultimate 
Reality, according to the Qur'an, is spiritual, and its life 
consists in its temporal activity. The spirit finds its 
opportunities in the natural, the material, the secular. All that 
is secular is, therefore, sacred in the roots of its being. The 
greatest service that modem thought has rendered to Islam. 
and as a matter of fact to all religion, consists in its criticism 
of what we call material or natural- a criticism which 
discloses that the merely material has no substance until we 
discover it rooted in the spiritual There is no such thing as a 
profane world. All this immensity of matter constitutes a scope 
for the self- realization of spirit. All is holy ground. As the 
Prophet so beautifully puts it: "The whole of this earth is a 
mosque." The State, according to Islam, is only an effort to 
realize the spiritual in a human organization. But in this sense 
all state, not based on mere domination and aiming at the 
realization of ideal principles, is theocratic."2 He further says: 
"The new culture finds the foundation of world-unity in the 
principle of Tmvh1d. Islam, as a polity, is only a practical 
means of making this principle a living . factor in the 
intellectual and emotional life of mankind. It demands loyalty 
to God, not to thrones. And since God is the ultinuce 
spiritual basis of all life, loyalty to God virtually amounts co 
man's loyalty to his own ideal nature." l 

Iqbal states that: "The essence of Tawhid, as a working 
idea, is equality, solidarity, and freedom The state, from the 
Islamic standpoint, is an endeavour to transform these ideal 
principles into space-time forces, an aspiration to realize them 

Iqbal, Muhammad, The Rwmslnldion of Rtligio111 Tho11,gfit ,,, h/am, 
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in a definite human organization. It is in this sense alone that 
the state in Islam is a theocracy, not in the sense that it is 
headed by a representative of God on earth who can always 
screen his despotic will behind his supposed infallibility."1 

Iqbal demonstrates the integration of vision and power 
as the meeting ground of East and West. He says: "Vision 
without pov.er does bring moral elevation but cannot give a 
lasting culture. Power without vision tends to become 
destructive and inhuman. Both must combine for the spiritual 
expansion of humanity." 2 

He had a keen perception of the modernist political 
forces, which were shaping themselves in his times. He saw 
the modern West drunk with power and unleashing on 
different feeble nations and communities under bewitching 
political slogans. He reiterated the spiritual foundations of 
political activity. He cautioned mankind in these emphatic 
·words: "Remember, man can be maintained on this earth 
only by honouring mankind, and this world will remain a 
battle ground of ferocious beasts of prey unless and until the 
educational forces of the whole world are directed to 
inculcating in man respect for mankind. Do you not see that 
the people of Spain, though they have the same common 
bond by one race, one nationality, one language and one 
religion, are cutting one another's throats and destroying their 
culture and civilisation by their own hands owing to 
difference in their economic creed? This one event shows 
clearly that national unity too is not a very durable force. Only one 
unity is dependable, and that unity is the brotherhood of man, 
wru::h is above race, nationality, colour or language. So long as this 
so-called derrocracy, this accursed nationalism and this degraded 
unperialism are not shattered, so long as rren do not demonstrate 
by their actions that they believe that the whole v.iorld is the family 

Iqbal, Muharrunad, The & ,011J/nM1011 of lvlig10111 Tho11gh1 i11 Islam, 
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of God, so long as distinctions of race, colour and geographical 
nationalities are not wiped out completely, they will never be able to 

lead a happy and contended life and the beautiful ideals of libert); 
equality and fratemitywill never materialise". 1 

He is of the considered view that in the contempora1y 
times, East stands for eternal, permanence and vision whereas 
the West stands for temporal, change and power, respectively. 
His analysis tends to show that both East and West have 
fallen from their original Ideals. He presents a vision of Islam, 
which can make both East and West realise the forgonen 
lesson of humanity or universal brotherhood. He says: "As a 
cultural movement Islam rejects the old static view of the 
universe, and reaches a dynamic view. As an emotional 
system of unification it recognizes the worth of the individual 
as such, and rejects blood-relationship as a basis of humm 
unity. Blood-relationship is earth-rootedness. The search for a 
purely ps)":ho-logical foundation of human unity becomes 
possible only with the perception that all human life is spirirw.l 
in its origin. Such a perception is creative of fresh loyalties 
without any ceremonials to keep them alive, and makes it 
possible for man to emancipate himself from the earth." 2 

Iqbal lays bare the principle underlying unity of hurrun 
origin: " 'A11d JVe have mated yo11 all from one breath of lije,' Sa)~ 
the Qur'an. But the perception of life as an organic unity is a 
slow achievement, and depends for its growth on a people's 
entry into the main current of world-events." 3 He further 
says: "From the unity of the all-inclusive Ego who creates and 
sustains all egos follows the essential unity of all mankind 
The division of mankind into races, nations, and tribes, 
according to the Qur'an, is for purposes of identification 

Sherwani, Latif Ahmad, Speechu, 117rilu~s & Staltmmls of Iqbul, Iqbal 
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only. Th~ Islarni~ _form of association in prayer, therefore, 
bes~de~ its cognmve value, is funher indicative of the 
3;SPlratlon to ~eaµze this essential unity of mankind as a fact in 
life by demolishing all barriers which stand between man and 
1Itl11." 1 

Islam provides a framework, which does not consider 
the apparent distinctions as final but has the capacity and 
sr.r:~gth to embrace all races and nationalities within its 
spm~ bosom Iqbal says: "The law of Islam does not 
n:cogi:ise t~e apparently natural differences of race, nor the 
histoncal ~fe~nces of nationality. The political ideal of 
Is~ consISts m the creation of a people born of a free 
fusion of. all rac~s ~nd nationalities. Nationality with Islam is 
n~t ~e highest limit of political development; for the general 
pnnc1ples. o! _the law of ~slam rest on human nature, not on 
the pec~m1es of a parucular people. The inner cohesion of 
such_ a naaon :vould consist not in ethnic or geographic unity, 
no~ m the uru.~ of language or social tradition, but in the 
urutyof the religious and the political ideal ... "2 

He . brings out the essential nature of Muslim 
C.O~uruty. He says: "The essential difference between the 
~1us~ _Community and other Communities of the world 
co~ISts m our peculiar conception of nationality. It is not the 
~ty of language or country or the identity of economic 
m~rest that constitutes_ the _basic principle of our nationality. 
It IS bec~ll;Se we. all believe m a certain view of the universe, 
and pamc1pate m the same historical tradition that we are 
members of the society founded by the Prophet of Islam\ 
Islam bh ll · 1 limi" · '1 on a ors a ma~na . ta~1~ns,_ and bases its nationality 

a purely abstract idea, obJectif 1ed m a potentially expansive 
group of concrete personalities. It is not dependent for its 
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life-principle on the character and genius of a particular 
people, in its essence it is non-temporal, non-spatial."• 

He thinks that Europe has blown the concept of 
nationality out of proportion, which is becoming count~r
productive. He says: "The essence ?f !slam,_ ~en, bemg 
purely ideal, it could not accept any ob1ecuve pnnc1ple~ s~h 
as country- as a principle of nationality. The temtorUl 
conception of nationality, which . h~ . been so much 
exaggerated in modem times bears within itself ~e g~rrns of 
its own destruction. The idea of modem nationalism bas 
certainly functioned usefully in forming smaller politic.al units, 
and creating a healthy rivalry among the~ . ~ch bas 
contributed so much to the variety of modem c1vilisauon. But 
the idea is apt to be exaggerated, it has created a great deal of 
misunderstanding of international motives; it has o~ned up a 
vast field for diplomatic intrigue, and tends to ig~~re the 
broad human element in art and literature by emphasISmg the 
peculiar traits and characteristics of particular peoples". 2 

He advocates a common spiritual aspiration, which is 
essentially a unifying bond. He says: "A true and living unity, 
according to the nationalist thinkers, is not so. easy ~ to be 
achieved by a merely symbolical overlordship. I~ lS truly 
manifested in a multiplicity of free independent uruts ~~se 
racial rivalries are adjusted and harmonized by the uni£)1:1g 
bond of a common spiritual aspiration." 3 He further says: It 
seems to me that God is slowly bringing home to us the truth 
that Islam is neither Nationalism nor Imperialism. but a 
League of Natioru which recognizes artificial boundanes and 
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racial distinctioru for facility of reference only, and not for 
restricting the social horizon of its members."1 

Iqbal knew the contradictioru, which were developing 
between East and West. The might of Western powers was 

threatening the feeble natioru. The abolition of C.aliphate in 
Turkey was sending varied signals to the Muslim world. The 
era of liberal ideas had begun in the world of Islam The 
Muslims wanted to know the limits of accepting these ideas 
within the bounds of their religion. It was one of the most 
crucial moments in the life of the Muslim community. It 
could lead to an era of intellectual anarchy, which is one of 
the most testing times in the life of a nation. It could also lead 
to a direct confrontation with the West. Iqbal educated the 
Muslim community on the future course of action. He guided 
them in the acceptance of liberal ideas within the religious 
limits. He wanted them not to repeat the mistakes, which 
West had committed during the Protestant revolution in 
Europe. He gave his sane advice as follows: "We heartily 
welcome the liberal movement in modem Islam, but it must 
also be admitted that the appearance of liberal ideas in Islam 
constitutes also the most critical moment in the history of 
Islam. Liberalism has a tendency to act as a force of 
disintegration, and the race-idea which appears to be working in 
lllXiem Islam with greater force than ever may ultimately wipe off 
the broad human outlook which Muslim people have imbibed 
from their religion. Further, our religious and political reformers in 
their zeal for liberalism may overstep the proper limits of reform in 
the absence of check on their )Uuthful fervour. We are today 
passing through a period similar to that of the Protestant revolution 
m Europe, and the lesson which the rise and outcom! of Luther's 
~verrent teaches should not be lost on us. A careful reading of 
history shows that the Reformation was essentially a political 
roverrent, and the net result of it in Europe was a gradual 

Iqbal, Muhammad, The Reron1truction of Religious T ho11J,hl in ls/am, 
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displacerrent of the universal ethics of Ouistianity by systems 
of national ethics. The result of this tendency we have seen 
with our own eyes in the· Great European War which, far from 
bringing any workable synthesis of the two opposing systems of 
ethics, has made the European situation still more intolerable. It 
is the duty of the leaders of the world of Islam today to 

understand the real meaning of what has happened in Europe, 
and then to move forward with self-control and a clear 
insight into the ultimate aims of Islam as a social polity."1 

Iqbal in the later years of his life was confronted "'ith the 
problem of Palestine, which threatened to widen the gulf 
between East and West. He understood the problem and 
provided guidelines both for the Westerners and the Muslims on 
this score. The Westerners did not heed to his advice of not 
partitioning Palestine. The Arab world and the non-Arab M~lims 
did not understand him fully. It led to greater human suffenngs. 
Tune has proved his prophecies to be true. The future ?f 
mankind is more at stake since his departure from the terrestrial 
world. It is the need of the hour to study different dimensions of 
his thought, which have the potenrial of bridging East and West, 
in order to establish a lasting peace on God's earth. 

Iqbal, Muhammad, The Rtcon1lruclio11 of Rtligio111 Tho11ght in lJhm. 
Sheikh Muhammad Ashraf, Lahore, 1965, pp. 129-130. 

THE METAPHYSICAL GROUNDS OF 
HOPE':· 

(Allama Muhammad Iqbal and Khawaja Ghulam Farid) 

The concept of hope has been dealt variedly by 
metaphysics, religion, philosophy, psychology, literature, 

humanities and arts. One finds great insights of numerous 
thinkers on various dimensions of this idea. Hope has both 
vertical and horizontal dimensions. But modem thought is 
divesting this metaphysical concept of its transcendence in 
different ways, which is taking us afar from its essential 
meaning. The phenomenology of hope as presented by 
Gabriel Marcel in his book: A Atetapl!Jsics of J lope, for 
example, does not touch the central issue. It remains 
enmeshed in human f initude in the vein of existential 
metaphysics. The existential psychologists and therapists do 
not succeed in finding metaphysical transcendence in the 
course of their delimited methodology. Their handling of the 
concept of hope as an existential category debars them from 
seein·g the transcendent concept of hope in its fullness. In 
order to clear the way, we need to critically examine some of 
the facets of modem psychology, so that we are able to 
understand the infinite depths of the metaphysical concept 
we are dealing with. 

The modem concept of Man, among other concepts, 
exhibits the weaklings of language and thought. Man is being 
studied by sciences, arts and humanities. Modem psychology, 
either in segregation or in conjunction with related and 
unrelated disciplines, has come to assume a special status in 
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its study of Man. A plethora of schools of thought have 
sprung thoughtless of the essential reality of man. There are 
hundreds and hundreds of individual, existential, social and 
cultural theories of personality weaving fabrics of being in 
obliviousness of the metaphysical status of man. They have 
no method to reach the unmanif est dimensions of man. The 
discovery of the unconscious is again principally in the realm 
of the manifest and it has nothing to do with the 
metaphysical unmanif est. Even the study of the manifest 
remains superficial in being insulated from the unmanifest 
and in being subject to faltering methodologies. The 
psychologist remains enmeshed in the entrails of the human 
psyche. He may displace the concept of the psyche with the 
concept of the self or with the concept of behaviour, but his 
fundamental approach remains tied to the world of psyche. 
He has no method to differentiate the spiritual from the 
psychical. He debases the spiritual level to the level of human 
psyche. He has a delimited concept of normalcy and thereby a 
faltering concept of abnormality. Rene Guenon points out to 
"confusion very widespread in the modem world, narrely, the 
confusion of the psychic and the spiritual domains."1 He sa}~: 
"The state of affairs is quite different in cases where there is a 
confusion of the psychic properly so-called with the spiritual. 
This confusion moreover appears in two contrary forms: in 
the first, the spiritual is brought down to the level of the 
psychic, and this is what happens more particularly in the 
kind of psychological explanations already referred to; in the 
second, the psychic is on the other hand mistaken for the 
spiritual; of this the most popular example is spiritualism, but 
the other more complex forms of "neo-spiritualism" all 
proceed from the very same error. In either case it is clearly 
the spiritual that is misconceived; but the first case concerns 
those who simply deny it, at least in practice, if not alwa}~ 
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explicitly, whereas the second concerns those who are subject 
to the delusion of a false spirituality."1 

The psychic is the subjective and remains subjective. in ~~ite 
of the contrary clallm of psychologists as to its obJeCt1Vlty. 
Psyche comes to assume autonomy, which is contrary to ~e 
metaphysical realms of Being. " 'The Object of psychology lS 

the psychic; unfortunately it is also its subject.' Th':-15 ~~e a 
famous psychologist of our time. According to this oplllion, 
every psychological judgement inevi~bly participates in. the 
essentially subjective, not to say passionate and tendenoous, 
nature of its object; for, according to this logic, no one 
understands the soul except by means of his own soul, and the 
latter, for the ps}{'.hologist, is, precisely, purely psr:hic? and 
nothing else. Thus no ps}{'.hologist, whatever be his c.laim to 
objectivity, escapes this. dilemma, and the more categoncal and 
general his affirmations in this realm are, the more they are 
suspect; such is the verdict that modem psychology pr:onounces 
in its own cause, when it is being sincere tov.rards itse~. But 
whether it be sincere or not, the relativism expressed m the 
words just quoted is alv.rays inherent in it. This relativism is als.o 
a kind of Prometheanism that would make of the psychic 
element the ultimate reality of man. It is the root of the 
nl.lrn!rous divergences within this discipline, and it domin~tes it 
to the point of contaminating everything that is touches: hist~ry, 
philosophy, art, and religion; all of them become psychol~gical 
at its touch, and thereby also subjective, and thus devoid of 
objective and immutable certaincies."2 

The psychic domain has a justif~ed position b~t the 
problem arises when it transgresses its. due. place m the 
scheme of things. "It is important at this pomt to be very 
precise if misunderstanding is to be avoided: it cannot be said 
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that a particular development of the possibilities of a being, 
even in the comparatively low order represented by the 
psychic domain, is essentially "maleficent" in itseU; but it is 
necessary not to forget that this domain is above all that of 
illusions, and it is also necessary to know how to situate each 
thing in the place to which it normally belongs."1 

The psychic can only be treated by the spiritual. Sufi 
psychotherapy lays down the cardinal principle of treating the 
psychic by virtue of the spiritual. "If the medicine of the 
traditional civilizations knows nothing analogous to m:xlem 
psyc:hotherapy, this is because the psyc:hic cannot be treated by 
the psyc:hic. The psyc:he is the realm of indefinite actions and 
reactions. By its own specific nature, it is essentially unstable 
and deceptive, so that it can be cured only by resorting to 

something situated 'outside' or 'above' it."2 

The Intellect is the transcendent principle, which is 
common to all traditional doctrines. It is the light of the 
Intellect, which can deal with the psychic aspects of the 
individual. "There is something is us which is not subject to 
these limits and tendencies, but which transcends them and in 
principle dominates them. This something is the intellect, and 
it is the intellect that normally provides us with the criteria 
which alone can shed light on the fluctuating and uncertain 
world of the psyc:he, this is obvious, but it nevertheless remains 
totally outside modem scientific and philosophical thinking."3 

The Intellect or Spirit is the only truth, which leads to 
'deliverance and union'. "Jung breached certain strictly 
materialistic frameworks of modem science, but this fact is of 
no use to anyone, to say the least- one wishes one would 
have rejoiced over it- because the influences that filter 

Guenon, Rene, The Rt1g11 of Qua11ti!J a11d the Sig11s of the Timu, Suhail 
Academy, Lahore, 1999, p. 284. 
Burckhardt, Titus, .\!mvrofthe lntel/e,·/, Suhail Academy, Lahore, 2001, 
pp. 49-50. 
Ilnd., p. 45. 

The Metaphysical Grounds of Hope 411 

through this breach come from lower psychism and not from 
the Spirit, which alone is true and alone can save us."

1 

The confusion between the psychic and the spiritual is 
due to the forgetfulness of the Westerners in. distinguishing 
between the 'soul' and the 'spirit'. "In a sense it happens as a 
natural result of the fact that Westerners have for a very long 
time past no longer known how to ~iscinguish the "soul" 
from the "spirit" ."2 It is pertinent to p~mt ou~ that eve~ some 
of the Eastern thinkers are not very mindful m translating the 
Qur'anic term mh (Spirit). Iqbal, for example, translates the 
Qur'anic verse about mh (Spirit) in terms of soul. 

'T ~ .. , , , ,,, , , , " .,. 
~~;l~jQ.J~l~(j}JIJ' · ~;}llef'9.5;l~ 'H 

{ • .,. " " " - .,. 7 ., 

@~ ')jl _J.,JI -... " " , 

'And they ask thee of the soul. Say: the soul proceedeth 
from my Lord's Amr [Command]: but of knowledge, 
only a linle to you is given'. (17: 85)l 

But the translation of ruh (Spirit) as soul (nafs) is obstruc~ve 
in drawing the metaphysical implications of God breathing 
His Spirit in Adam. The Quran says: 

. ~,. .. •\ .1tJ,J'1d> ,, ~l\ t .d\ g:;ld 'I.; ~I~ ai1 
L)-J~ u, {:f:.Y .,r.._.r, ~ ~ - .,. " ,, ( -~ ., ., , ...-: ... ... 
~ Ji:.S ~ {~ ~ ~~~)JI JI.; I~.; a.ill ~~ - ; ) u 
~,; ; ' ; ;; ) I 'A A , ' ' , • ~1\ ) . 1.::.:: " 4:>' ,~...oci?t.IU"<V•" ~ \lj), ... ,.:.;. ,~.....,~ 

~-' ,. -'J~ """" "- -' -'""' 1 't"T- i..;.; .. _ 

~;;t!J~ ~ • a~~l.;).~)JI.;~' II 
He is the knower of the Unseen and the Visible, the All
mighty, the All-compassionate, who has created all things 
well. And He originated the creation of man out of clay, 
then He fashioned his progeny of an extraction of -~~n 
W".lter, then He shaped him, and breathed His spmt in 
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him. And He appointed for }')U hearing, and sight, and 
heartS; little thanks )")U show. (32: 7-9)• 

Metaphysically speaking, the Essence denotes 'Supra-Personal 
Divinity' whereas Allah (God) and Rabb (Lord) denote forms 
of 'Personal Divinity'. The Spirit is identical with the Reality 
and in spite of being individualised in human mediums, 
remains universal in essence. 

Psychology does give a shade of instrumental knowledge 
of man but does not understand the essential dynamics of the 
individual and society. It is precluded in principle in revealing 
the essential understanding of Man. It errs in being oblivious, 
by dint of its methodology, of the wholeness of man. It does 
talk of wholeness, at times, but it is a wholeness that is within 
the bounds of finiteness bereft of the Infinite. Metaphysics 
teaches us that even the widest spread of the finite cannot 
reach the Infinite. The finite is the manifestation of the 
Infinite. One cannot fully understand the finite at the 
exclusion of the Infinite. Even the frontiers of 
parapsychology fall within the bounds of the finite and they 
have nothing to do with the realm of metaphysics. The 
philosophies, psychologies, anthropologies and sociologies of 
religion, for example, face the same delimitations in their 
study of man and his religion. Their persistence in following 
their respective methodologies removes them further from 
the metaphysical reality of man. They raise 'the dust of 
multiplicity' and fail to see the evident reality. How could 
veiled knowledge unveil the infinite depths of man's being or 
consciousness? 

The Ps)Chology of Religion can never come to terms with 
the real foundations of metaph~ics and religion unless it evolves 
a method to reach spirituality, which lies be)Qnd the ps)Chical 
realm Religious experience has its source in the spiritual and not 
in the ps)Chical. It is the obliviousness of this subtle distinction, 

Arberry, Arthur J., The Koran lnterpnted, Oxford Universiry Press, 
London, 1964. 
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which made Sigmund Freud propound_ pseudo-theo~es of ~e 
origin of religion, which have been earned through wit? ce~ 
variations in their subsequent developments. :His works mcluding 
'Totem and Taboo' 'Moses and Monotheism' and 'The Future of 
an Illusion' betra~d his understanding o.f the roo~ and fruits of 
religion. He initiated a major ps}Chol~cal ~nd 1;I1 ps)Chology 
against religion in the modem West, which taking different forms 
continues in the present times. 

Modem ps)Chology not only er:s in ~?wing the ?rigin of 
religion but it also errs in understanding religious behav10ur, i:aY 
the whole behaviour of man. The concepts of ps)Chology be~g 
fundamentally ps}Chical are inherently incapabl~ of portraying 
metaphysical and religious truths. The metaphysics of love, for 
example, is beyond the ken of psychology. It .has n? means to 
understand the lover's fear, anxiety, despair, pain, sotn?w, 
distress, affliction, misery, torment, anguish, ~t ~d suffenn_g 
etc, which he experiences in separation and disuruon from his 
divine beloved. It cannot comprehend the state of ~.ace, 
calmness and happiness of the lover while experien~in~ VlS1ons 
and unions of his friend and the ultimate state .of de~erance 
and union.' Its failure ma.inly consists in attemptrng to mte:F.ret 
the spiritual as psychical. How the lover's attairung 
consciousness of his ontological nothingness could be 
understood by modem psychology? Won't modem ~sr:hology 
cease to exist as a specialised disciple in recogrusmg pure 
objectivity of things and events outside the human psyche? 

The modem psychology insulates the psychic fr:>m. t~e 
spiritual and thus loses the opportunity of understandmg~t ~ 
the cosmic perspective. "What modem psychology c 
entirely is criteria enabling it to situate the aspects or 
tendencies of the soul in their cosmic context."

1 

Metaphysics teaches the conc.ept of the .Absolute. The 
relative has no independent meaning except 1Il reference to 

Burckhardt, 1irus, ''furor of the Intl/Jeri, Suhail Academy, Lahore, 2001• P· 48· 
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the Absolute .. "~n lives by truth; to accept any truth, 
howeve: rel~nve 1t may be, is to accept that intellectus 
ad:quano re1. Merely to say 'this is that' is automatically to 
aff mn the very principle of adequation, and therefore the 
presence of the absolute in the relative." 1 

~odem psychology is oblivious of the super conscious 
and lS condemned to drag this higher consciousness to the 
lower realm of the subconscious. "The strange illusion which 
leads psychologists to regard states as being more "profound" 
wh:n ~e}'.' are quite simply more inferior; is not this already 
an .illd1canon of the tendency to run counter to spirituality, 
which alone can be truly profound since it alone touches the 
P.rinciple and the very centre of the being? C.orrespondingly, 
Sillce the domain of psychology is not extended upwards, the 
"super-conscious" naturally remains as strange to it and as cut 
off fr?m it as ever; and when psychology happens to meet 
anything related to the "super-conscious", it tries to annex it 
merely by assimilating it to the "sub-conscious". This 
particular procedure is almost invariably characteristic of its 
so-called explanations of such aspects of Eastern doctrine 
such as Yoga, there are therefore features in this confusion 
for the superior with the inferior that can properly be 
regarded as constituting a real subversion."2 

"There is certainly something more than a mere question 
of vocabulary in the fact, very significant in itself, that 
present-day psychology considers nothing but the "sub
co~cious", a~d never ~e "super~conscious", which ought 
logically to be its correlawe; there lS no doubt that this usaoe 
expresses the idea of an extension operating only in b a 
downward direction, that is, towards the aspect of things that 
corresponds, both there in the human being and elsewhere in 
the cosmic environment, to the "fissures" through which the 

2 
Burckhardt, Titus, MifTOroj d:ie br!tlitd, Suhail AcaderTl}~ Lahore, 2001, p. 67. 
Guenon, Rene, The Re1g11 of Qua11!1!J a11d the Signs of the Timu, Suhail 
Academy, Lahore, 1999, pp. 274-275. 
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most "maleficent" influences of the subtle world penetrate, 
influences having a character than can uuthfully and literally be 
described as "infernal". There are also sorre who adopt the term 
"unconscious" as a synonym or equivalent of "sub-conscious", 
and this tellTl, taken literally, would seem to refer to an even lower 
level, but as a matter of fact it only correspon~ les.s ~lo~dy to 
reality, if the object of study were really unco~c1~us it 1S dif fi~ult 
to see how it could be spoken of at all, especially ill psychological 
terms; and besides, what good reason is there, other th_an mere 
materialistic and mechanistic prejudice, for assummg that 
anything unconscious really exists?" 

1 

Traditional psychology has truly assigned the role of th.e 
psychical and the spiritual in its study of .man ~nd his 
behaviour. It has not confused the psychical with the 
spiritual. How could one even fully underst~d the psyc~cal 
unless he understands the spiritual? The S~1 psychol~glS~, 
for example, have always excelled in studymg ma~ ill his 
wholeness. They have been conscious ~f. separatm~ the 
illusory from the genuine in the fold of r~lig1ous ~xpene~ce. 
They have devised cliff erent rnethodolog1~s to diff erentlate 
the divine from the satanic in order to bnng to naught the 
showings and whisperings of the Satan. The mo?em 
psychologist needs to acquaint himself ~th the masterp1:ces 
of Sufi psychology in order to correct his errors and gam a 
deeper understanding of the realiti~s of man. 

Iqbal's critique of modem psychology is . spread 
throughout his writings. He has mainly taken up the lSS~es of 
modem psychology in his Lectures: ·~e. Reconstru~tton of 
Religious Thought in Islam'. He has cnncally exammed the 
Freudian and Jungian systems in particular.and has shown the 
limitations and erroneous interpretations of modem 
psychology. He has successfully answered the psychol?~ists 
of the modem West who deny the genuineness of religious 

Guenon, Rene, The Reign of Qua11ti[)• a11d the Sig11; of the Timu, Suhail 
Academy, Lahore, 1999, p. 274. 
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ex~rience because of their own delimited approaches to the 
subject. He says: "A purely psycholoaical method therefore 
cannot expl~ religious passion as a form of knovAedge. It ~ 
bound to fail m the case of our newer psychologists as it did 
fail in the case of Locke and Hume". He is hopeful that 
modem ps)'.'t~o~ogy has realised the significance of mystic 
!tates but still it is far from studying them effectively. He says: 
. Modem psychology has only recently begun to realize the 
unpoi:rance of a careful study of the contents of mystic 
consciousness, and we are not yet in possession of a really 
eff ~ctive scientific method to analyze the contents of non
rat1onal modes of consciousness" .1 

He challenges the psychologists of the modem West 
w~o ques~ion th~ genuineness of religious experience. They 
failed to differenoate the psychic from the spiritual. He says: 

~..::.-~ fiL 

L/_7. oJ:f:-{ i.f 1 J:. UJ} /. iJj ~ .1! ~ ~) s .1(;1 j 'f- ..:.-1.l. 

2 L£...,.;d ':"'/c..J}..£~ .11/1 L J y(; (-j i.11v./'2! 

Be courageous to go be)Qnd the realms of thought. 
There are many invisible inslands in the ocean of the self. 
The mysteries of the Infinite ocean will not unveil unless 
you strike it with the rod of Moses.3 

_Iq~a~'s thought is _replete with message of hope both for 
the mdiv1dual and society. He takes hope in both its vertical 
a.nd horizontal dimensions. He analyses the conditions of his 
tunes and wants the restoration of faith to have a universal 
outlook of lif ~ .. He says: "Disappointed of a purely religious 
~ethod of spmrual renewal which alone brings us into touch 
with the everlasting fountain of life and power by expanding 

J 

Iqbal, Muhammad, Tht Rtconslrui-lion of Rtlig1011s Thought in Ii/am, Iqb.il 
Academy Pakistan, Lahore, 2011, pp. 13-14. 
Iqbal, Muhammad, !Vll{Jal-1-l qbal. {Urdu), "Bal-i-Jibril", Iqb.il 
Academy Pakistan, Lahore, 2009, p. 497. 
Translation is my own. 
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our thought and emotion, the modem Muslim fondly hopes 
to unlock fresh sources of energy by narrowing down his 
thought and emotion. The modem world stands in need of 
biological renewal. And religion, which in its higher 
manifestations is neither dogma, nor priesthood, nor ritual, 
can alone ethically prepare the modem man for the burden of 
the great responsibility which the advancement of modem 
science necessarily involves, and restore to him that attitude of 
faith which makes him capable of winning a personality here 
and retaining it in hereafter. It is only by rising to a fresh vision 
of his origin and future, his whence and whither, that man will 
eventually triumph over a society motivated by an inhuman 
competition, and a civilization which has lost its spiritual unity 
by its inner conflict of religious and political values". 

Iqbal is highly critical of Nietzsche's eternal recurrence 
and considers it a hopeless idea of immortality. He says: "On 
the other hand, the formulation of the same view of 
evolution with far greater precision in Europe has led to the 
belief that "there now appears to be no scientific basis for the 
idea that the present rich complexity of human endowment 
will ever be materially exceeded." That is how the modem 
man's secret despair hides itself behind the screen of 
scientific terminology. Nietzsche, although he thought that 
the idea of evolution did not justify the belief that man was 
unsurpassable, cannot be regarded as an exception in this 
respect. His enthusiasm for the future of man ended in the 
doctrine of eternal recurrence- perhaps the most hopeless 
idea of immortality ever formed by man. This eternal 
repetition is not eternal "becoming"; it is the same old idea of 
"being" masquerading as "becoming.""1 

Iqbal took his basic inspiration from the Qur'an and the 
thought of Rumi. Iqbal examines the emergence of man. He 
states that the modem idea of evolution has brought 'despair 

Iqbal, Muhammad, The Rr,0111/m1tio11 of RtligiollJ' Tho11gh1 i11 /Jlam, Iqbal 
Academy Pakistan, Lahore, 2011, p. 148. 
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and anxiety1. He considers the question of immortalit) 
essential for creating an attitude of hope and enthusiasm in 
life. He says: "How did man first emerge? ..... It was Jahiz (d. 
255 AH) who first hinted at the changes in animal life 
caused by migrations and environment generally. The 
association known as the "Brethren of Purity1' further 
amplified the views of Jahiz. Ibn Maskawaih (d . 421 AH), 
however, was the first Muslim thinker to give a clear and in 
many respects thoroughly modem theory of the origin of 
man. It was only natural and perfectly consistent with the 
spirit of the Qur'an, that RurnI regarded the question of 
immortality as one of biological evolution, and not a problem 
to be decided by arguments of purely metaphysical nature, as 
some philosophers of Islam had thought. The theozy of 
evolution, however, has brought despair and anxiety, instead of 
hope and enthusiasm for life, to the modem world. The reason ~ 
to be found in the unwarranted modem assumption that man's 
present structure, ~ntal as -well as physiological, is the last word 
in biological evolution, and that death, regarded as a biological 
event, has no constructive meaning. The world of today needs J 

RUm! to create an attitude of hope, and to kindle the fire of 
enthusiasm for life."' 

He raises the question of optimism and pessimism bur 
settles at meliorism, which recognizes the existence of e\·il 
but enkindles hope in man of eventually conquering e~il. _He 
says: "The issue thus raised between optimism and pessurusm 
cannot be finally decided at the present stage of o~r 
knowledge of the universe. Our intellectual constitution lS 

such that we can take only a piecemeal view of things. \\"e 
cannot understand the full import of the great cosmic forces 
which work havoc, and at the same time sustain and amplify 
life. The teaching of the Qur'an, which believes in r~e 
possibility of improvement in the behaviour of man and his 

Iqbal, Muhammad, The fu,v11slru&lio11 of Religious Thought in Isla111, Iqbal 
Academy Pakistan, Lahore, 2011, pp. 96-97. 
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control over natural forces, is neither optmusm nor 
pessimism It is meliorism, which recognizes a growing 
universe and is animated by the hope of man's eventual 
"-ictoiy over evil."' 

Iqbal critically examines Spengler's book The Dedi11e o/the 
lr'esl from different angles and divests Islam from the 
'M.agian overlaying' which have risen due to obliviousness of 
the Islamic concept of time. He says: "By the expression 
'~1agian culture' Spengler means the common culture 
associated with what he calls 'Magian group of religions', i.e. 
Judaism, ancient Oialdean religion, early Cbristianity, 
Zoroastrianism, and Islam. That a Magian crust has grown 
over Islam, I do not deny. Indeed my main purpose in these 
lectures has been to secure a vision of the spirit of Islam as 
emancipated from its Magian overlayings which, in my 
opinion, have misled Spengler ..... No doubt, one important 
feature of Magian culture is a perpetual attitude of 
expectation, a constant looking forward to the coming of 
Zoroaster's unborn sons, the Messiah, or the Paraclete of the 
fourth gospel. I have already indicated the direction in which 
the student of Islam should seek the cultural meaning of the 
doctrine of finality in Islam. It may further be regarded as a 
psychological cure for the Magian attitude of constant 
expectation which rends to give a false view of history. Ibn 
Khaldun, seeing the spirit of his own view of history, has fully 
criticized and, I believe, finally demolished the alleged 
revelationaJ basis in Islam of an idea similar, at least in its 
psychological effects, to the original Magian idea which had 
reappeared in Islam under the pressure of Magian thought". 
Iqbal states that: "Even the phrase "promised Messiah" is not 
a product of Muslim religious consciousness. It is a bastard 
expression and has its origin in the pre-Islamic Magian 
outlook. We don't find it in early religious and historical 

Iqbal, Muhammad, The Rt.v11Jlnt&lio11 of Religio11s Thought i11 h lam, Iqbal 
Academy Pakistan, Lahore, 2011, p. 65. 
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literature. One can very well understand the reason why early 
Muslims never used this expression. The expression did not 
appeal to them probably because they thought that it implied 
a false conception of the historical process. The Magian mind 
regarded Time as a circular movement; the glory of 
elucidating the true nature of the historical process as a 
perpetually creative movement was reserved for the great 
Muslim thinker and historian, Ibn Khaldun." 1He further says: 
"The function of this "promised Messiah" is not to extricate 
the individual from an enervating present but to make him 
slavishly surrender his ego to its dictates. This reaction carries 
within itself a very subtle contradiction. It retains the 
discipline of Islam but destroys the will which that discipline 
was intended to fortify." 2 

Iqbal is a philosopher of hope but he is equally against 
the idea of 'constant expectation', which kills the spirit of 
striving in man and makes him resign to his wretched state. 
He says: "The live-history of nations shows that when the tide 
of life in a people being to ebb, decadence itself becomes a 
source of inspiration, inspiring their poets, philosophers, saints, 
statesmen, and rum.ing them into a class of apostles whose sole 
ministry is to glorify, by the force of seductive logic, all that is 
ignoble and ugly in the life of their people. Those apostles 
unconsciously clothe despair in the glittering garment of hope, 
undermine the traditional values of conduct and thus destrO\ 
the spiritual virility of those who happen to be theirviccims." 1

• 

Iqbal's poetry inspires man to develop his personality by 
virtue of contemplation and action in the spirit of traditiorul 
righteousness and integrate himself with society. It is poetry of 
hope, which does not let man fall in the pit of despair. He says: 

Sherw,mi, Latif Ahmed, Spudm, ll"nln{gi & Staltmtn/J of Iqbul, lqb.il 
Academy Pakistan, Lahore, 2009, p. 199. 
l/11d. p. 230. 
1/111/., pp. 228-229. 
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5 

" 1 

7 l:NJ , ( J1,; u~; ,~;Yi,.:, 
1i.f-tJnlJJ1.1L1...P7t,;f ,,-J/ ~1 

Do not fall in despair. Despair is the waning of 
knowledge and gnosis. It is by virtue of hope that the 
faithful one shares the mysteries of God.2 

u~; c:.... 1.,.p ,V.~' f J. .:::.... u?. 

3 !7 v Jj( ,;JI tS ; I;: L 
You are having hope of otherness in despair of God. Do 
tell me! What else is veiling the truth.4 

.:::.... t)l .(.J p ().,1 Jyt ~'~ .:r-ui' 
5 - • • - • uv ~ /! .1) ..:;...(. u,.., i Yi / f,;j 

' - I 
Iqbal does not despair about lUs barren land (a nation with 
donnant possibilities) A little watering (water of life or 
awakening) will make the earth sprout profoundly (will 
lead to realization of higher possibilities), O' cup bearer.6 

7 ..;:./Pu ;1 f j( .;:; .:;./J;J & ; v~v 1.1 J/ 
"The amputation of desire condemns to death; Llfe rests 
secure on ihc behest 'Do not dcspair'."s 

..::,./I ( fj j'( .t) l)'~I~ .:;..r'I ff: t__,;,;f )I ~It" 

Iqbal, Muhammad, K11/!;•at-i-lqbal (Urdu), "Bal-i-Jibril", Iqbal 
Academy Pakistan, Lahore, 2009, p. 447. 
Translation is my own. 
Iqbal, Muhammad, IVl/iyal+lqbal (Urdu), "Bal-i-Jibril", Iqbal 
Academy Pakistan, Lahore, 2009, p. 379. 
Translation is my own. 
Iqbal, Muhammad, Kllla·at+Iqbal (Urdu), "Bal-i-Jibril" , Iqbal 
Academy Pakistan, Lahore, 2009, p. 351. 
Translation is my own 
Iqbal, Muhammad, Kuliyat-i-Iqbal (Persian), "Asrar-o-Ramuz", 
Sheikh Ghulam Ali and Sons, Lahore, 1981, p. 94. 
Vahid, S}'~d Abdul, Studies in Iqbal, p. 108, in translation quoted in 
Dr. Nazir Qaiscr's Book R.111ni 's lmpa.-t on Iqbal's Rtlig1011J Thougt, Iqbal 
Academy Pakistan, Lahore, p. 121. 
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1
..=..-J.1f t.J V J.;:)r -?/ ..=..-J.1!.01 .1f / t)µIC 

"Desire continu0g the substance is of h~pe, ~e 
hopelessness po1Sons the very blood of life. 'Despair 
presses thee down, a tomb stone on thy hean And 
though thou be as high as Alond's mount."2 ' ' 

3 !~{ ~Ii~~ JIU\:>:} ~~r ~ 01i. L,,) ;r ~ 
"Thou hast w,lShed from the soul's tablet the ~e ~f hope 
yet the soul's light manifests out of thy dust!"4 ' 

\JIJJ~..// .::..r'f ~r ~; 0rnJ.?.0.1-.::..r'lµJJl:)I.? 
"Hope moves the soul to flow like a runnin~ river" . 
the abandonment of hope is eternal death." 6 ' 

~/ ~ ~ ~ .::..r' )! /. h /. J J.1. ) I ~IC ( j ,j 
The date-tree of my thought despairs of leaf and fruit; 

either despatch the axe, or the breeze of dawn." s 

9!v1/i L J ~1 L 1.1 ut;:;~ vlr-r J.JIJ 1i. .1 J f ..1. ( 

"Science is founded upon fear and hope, . 

lovers are troubled by neither hope nor fear." 1 

Igbal, Muh:immad, K11li.J•at-i-Iqbal (Persian), "Asrar-o-Ramuz", Sheikh 
Ghulam ~1 and Sons, Lahore, 1981, p. 94. 
Quoted m Dr. Nazir Qaiser's Book RJ1111i's impact 011 Iqbal's Rtligrom 
Tbo11gbl, Iqbal Academy Pakistan, Lahore, p. 122. 
Iqbal, Mul~ammad, lVtli.J·at-i-lqbal (Persian), "Javid Nama", Sheikh 
Ghulam Ah and Sons, Lahore, 1981, p. 603. 
Arberry, Arthur J.,jaL'id Noma, George Allen & Unwin Ltd., London. 
1966, p. 16. 
Iqbal, Mu~ammad, lVd!J·at+Iqbal (Persian), "Javid Nama", Sheikh 
Ghulam Ah and Sons, Lahore, 1981, p. 670. 
Arberry, Arthur J ., )avid Nama, George Allen & Un win Ltd., London. 
1966, p. 70. 
Iqbal, M~am.mad, IViliJ·at-i-lqbal (Persian), "]avid Nama", Sheikh 
Ghulam Ah and Sons, Lahore, 1981, p. 597. 
Arberry, Arthur J., ]avid l\ama, George Allen & Unwin Ltd., London, 
1966, p. 23. 
Iqbal, Mu~ammad, KHl!;at-i-lqbal (Persian), "Javid Nama", Sheikh 
Ghulam Ali and Sons, Lahore, 1981, p. 708. 
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2!.;:-.f rP ..::.A l.1 L Ji ~ f J ~I ;1 J ~ /( 
"Our concern is only with hope and fear; 
not every man has the zeal to surrender." 3 

4!Jl) .;.;;I L)~.1( JI 2._ Jl)C J ~IC J J).c 
"unaccepted, despairing, undesired, 
a nation ruined by their handiwork" s 

6!~1 { lf~ _;i ~I ) '--1 ~ J J .;:?'id' JI) '--1 
"out of your genius the field of roses blossomed, 
out o f your hope many souls are filled with hope." 1 

8 >?.. " ,- " J !Lf :±""I -? l:)IJ / v~-: JI rf. l:)I) t) JI lP' ,:,:;-
"When th~ hearts lack warmth of the Quran, 
There can be no hope of good from such people." 9 

10!-:.;; '--2. L.fl.?. .;;;IL)~(? ~j C J i:J!. 4- J o"1 f 
"Lacking in insight and conviction and hopeless of future, 
Their eye didn't see any thing in the world." 11 

Arberry, Arthur J., ]avid Nama, George Allen & Unwin Ltd., London, 
1966, p. 93. 
Iqbal, Muhammad, K11liJ·at-i-lqbal (Persian), "Javid Nama", Sheikh 
Ghulam Ali and Sons, Lahore, 1981, p. 710. 
Arberry, Arthur J.,javid Nama, George Allen & Unwin Ltd., London, 
1966, p. 95. 
Iqbal, Muhammad, JVtl!;·al-i-lqbal (Persian), "]avid Nama", Sheikh 
Ghulam Ali and Sons, Lahore, 1981, p. 730. 
Arberry, Arthur J., ]avid Noma, George Allen & Unwin Ltd., London, 
1966, p. 106. 
Iqbal, Muhammad, lVdiyat-i-lqbal (Persian), "]avid Nama", Sheikh 
Ghulam Ali and Sons, Lahore, 1981, p. 754. 
Arberry, Arthur J.,Javid Nama, George Allen & Unwin Ltd., London, 
1966, p. 122. 
Iqbal, Muhammad, lVil!J·at-i-Iqbal (Persian), "]avid Nama", Sheikh 
Ghulam Ali and Sons, Lahore, 1981, p. 788. 
Dar, Bashir Ahmad, Iqbal Rtview, vol. XII, p. 17. 

1 ~ Iqbal, Muhammad, KPl!J•al-i-lqbal (Persian), "]avid Nama", Sheikh 
Ghulam Ali and Sons, Lahore, 1981, p. 790. 

11 Arberry, Arthur J., Javid Tama, George Allen & Unwin Ltd., London, 
1966, p. 118. 
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Khawaja Ghulam Farid is a Saraiki poet-metaphysician. 
He has made enormous contributions to Saraiki language, an 
an_d culture. He is a traditional psychologist, among other 
things, who has strengthened the Muslim tradition of 
psychotherapy. He is a Sufi psychotherapist who does not 
embark upon curing the psychic with the psychic but cures 
the psychic through the spiritual. He truly understands the 
respective structures and functions of nafi (sou~, qalb (hean) 
and mb (spirit). He brings out the role of the spiritual master, 
who as a special therapist, is far and above any modem 
psychotherapist engaging rrerely with the psychic. He is the cup
bearer who serves the seeker with the wine of love. It cures him 
of his psychic maladies, which tend to rust his hean. His 
rretaphysical therapy of hope saves the seeker from despair. 1-r 
takes him to the infinite depths of his inwardness by virtue of the 
Spirit. He gives hope of 'deliverance and union' to the seeker 
overpowered by sensuality. The following verses of Khawaja 
Ghulam Farid contain infinite depths of meaning in 
developing Sufi therapy of love and hope: 

I~ t,/lP 'f- t)lP J; 

O' seeker! Do not fall in despair even when sensuality has 
overpowered you. The cup bearer is a special therapist. 
"The total integration of the personality achieved in Sufi 

training is the goal sought by much of psychotherapy and 
psychoanalys is, which, however, can never achieve this goal, 
for their methods as practised today are cut off from the 
grace of the Spirit which alone can integrate the psyche. As a 
result, they usually lead to its disintegration rather than to its 
integration." Spiritual psychology has perfect lmowledge of 
the structure of human personality, the factors that integrate 
and disintegrate it, the aetiology of psychic and 'heart' 
diseases and the methods of cure. One of the main works of 

Diwt111-1-Kht1wtfja Fand, Kafi 24. 

The !-.1etaphysical Grounds of Hope 425 

the murshid as a special spiritual therapist is to free the 
person of the overpowering sensuality. The carnal desires 
essentially arise due to powerlessness in which there are self
defeating auempts to tum the other into an object by forfeit
ting his or her freedom. The subject metamorphoses himself 
as an object in the auempts of treating a free being as an object. 
The fleshly desires becorre abnormal and lead to sexual perversions. 
These acts become dark screens between the sensualist and 
the Divine. The role of murshid is manifold and one of his 
roles is to free his disciple from the bondage of desire. He 
inspires in him the love of God, which when deeply rooted 
ultimately uproots all forms of bestiality. Light makes the 
darlmess vanish as if it was not there. The spiritual 
psychology of sex at the hands of the spiritual therapist works 
wonders in understanding the reality of sex in the rretaphysical 
perspectives. The legitimate sexual union of husband and ~e 
bereft of spiritual union falls too short of realising the cosrruc 
purpose of sex. The institution of marriage is essentia~y 
spiritual in nature. However, the seeker need not fall m 
despair since the spiritual therapist uproots all negativities and 
opens the door to seek union with the beloved. 

Khawaja Ghulam Farid 's starts his hazardous journey of 
love under the guidance of his spiritual master. He says: 

L -=%\;r ~1 v i £') L -=%!2? F L /. .f 
1~ ( i } iJY} ,J1.1 +J L -=% u' j UJ } ~ 
My hean counsels me day and night to offer 
thanksgiving and remain steadfast in adversity a~~ to 
keep hope and expectation in the efficacy of spmtual 
blessings of Fakhr. 

The wisely attitude of gratefulness and steadfastness in 
adversity helps him in facing the testing times of love. _An 
inward commitment with his murshid Fakhr Jehan builds 

Diwan+K/wvllja Fand, Kafi 25. 
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hope ~nd expe~tation in his spiritual blessings. Faith in his 
murshid helps htm to weather all storms of despair. 

. His poetry of love ~nd gnosis is saturated with hope 
agamst all forms of despair. He does, at times, raise hue and 
cry but it is mainly due to the unresponsiveness of his 
beloved . O ne finds a shining streak of hope even beneath his 
whimperings. He says: 

u-f. J/ / ~ u£ 

I .Jk L....J -i'Y. .::,;5. ..:;..,J ~ 
Farid! When shall my friend take care of me and fondly 
call me and make me sit beside him? It will happen only 
when fortW1e starts smiling on me, my friend. 

1;Ie ~e~ins stranded between hope and despair. But his 
despair 1~ different from the despair of the modem man, 
which anses out of alienation and leads to depersonalization 
and de.humanization of existence. Just as there is hidden light 
even m darkness otherwise darkness would have been 
imperceptible; likewise there is animated hope beneath his 
despair, which keeps him traversing the road of love in spite 
of all odds. 

L-Jlr' ~ L JU J. L-Jl Lhf ~) .1k i.r 
2
./ j1 oi tJJJJ !7 L....Jlr-J J/. ij/. I j 

Farid! I wish my beloved friend comes to embrace me 
an~ embellish the nuptial bed. His homecoming may 
enliven the deserted house. 0' my cold sigh! Do fructify. 

Love moves on the spectrum of hope and despair. In 
spite of de~dliest s~ffe~gs , the light of hope remains shining 
beneath his despair. It IS the element of creative hope that 
confers meaning to his sufferings. D oesn't 'a light moth break 
the spell of pitch-black night'? 

Diwflll·i-Khawqja Fan'd, Kafi 33. 
lbid. , Kafi 35. 
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l)r.1; ,; Jy Ur) Ur/ Ur .1J ..::.-.1D. t.J1 ijJ.1 

1.1k 7- UY- u./ J 1.1 -i""..i Ur/ tJ} J ijJ UIJ.1~ 
I will be blessed with vision in the desert. I will not be 
afraid at all but die and be reduced to bits and pieces. 
Only the hearts devoid of love are afraid. It mikes them 
oscillate day and night, my friend. 

It is in the desert of one's inner being that one is blessed 
v.ith the vision of one's beloved. She is not afraid of the 
difficulties, which she has to encounter in the path of love. 
The secret of her steadfastness in love is that her heart 
beco mes free from fear and instils courage in her to face the 
vicissitudes of love in a state of creative hope. 

2 n) / ~I ,; JJf IJ ((.;) <;2 ,If,,
I will take a simple, swift and easily reined horse, which is 
not difficult and W1COntrollable. 

She is hopeful that her disciplined self will swiftly make 
her realise union with her beloved. 

3 .11f ,f' 1L tJY J (j•J; Li lV}v 
I -

The desert (rolu) has become lively with the advent of rainy 
season (savan). The dried ones are becoming ever green. 

The coming event of union brings inward and outward 
changes . D espair turns into hope. 

4J- ;t° J ; t° L ·~ UP J ,;;:_. ~) ;l ...1o ;IJ ?'i ' 
Farid! My heart has full faith in him My sufferings will 
wither away. 

He has vital faith in realising the possibility of union with 
his beloved, which takes the sting out of his sufferings . It is 

D1wa11-i-Khaw0ja Farid, Kafi 42. 
Ibid., Kafi 47. 
Ibid., Kafi 61. 
These verses have been taken from Diwa11-i-Farid text by Aziz ur 
Rehman, Urdu Academy, Bahawalpur, Kafi 145. 
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the miracle of faith that keeps him on the path of love in 
spite of terrible severities encountered in the way. 

l ._{ LA ._( (1 I;(., '~ IJ J)I: ~ 
My single step will make me leap across the whole deadly 
desert. 

He remains in a state of hope and courage and 
constantly fights against the psychic states of despair and 
cowardice. Love deepens knowledge and sharpens the will. It 
is his single step that would make him leap across the deadly 
desert of pains, adversities and sufferings in order to unite 
with the beloved. It turns serial time into pure duration. It is a 
moment, which makes time plunge in eternity. 

J ,,..v 7. L ,j ui u£ 
" I 

Why you consider yourself as an individual and a pan? 
You are the unified and the whole. 
Does the consciousness of Man's ontological 

nothingness have negative consequences for the development 
of his personality? From the metaphy.;ical point of view, the 
realisation of ontological nothingness in the "Face of the Absolute" 
does not have any negative bearings but, instead leads to the fullest 
realisation of possibilities inhering in Nian. The rretaph}~ical 
concept of Man is there in the great traditions of the v.urld 
including the Islamic tradition, which spells out the characteristics 
of 'the Universal Nian' (Insan-i-Kamil). I-fuwever, N1an is not 'ilah' 
(self-subsistent reality or autonomous realicy? as considered by 
humanism in the rmdem West But, he is theophany of the 
Absolute. He is manifestation of the Reality. The Reality sees itself 
through his eye as if, in 'a polished mirror'. The Reality 
contemplates itself through his medium He is not individual or 
pan since "those discrete things and properties that have been 
diffused and scattered all over the immense universe become 
united and unified into a sharp focus in Man. The sttucture of the 

Diwa11-i-Khuw.ya Farid, Kafi 68. 
Ibid., Kafi 76. 
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whole universe with all its complicated details is reflected in him in 
a clear and distinctly articulated miniature. This is the rreaning of 
his being a Microcosm" Man is the best formation for he is 
universal, embracing all the realities. Man S}nthesiz.es the forms of 
the Divine self-manifestation and has consciousness of this whole. 
He integrates in himself all cosmic realities and their individual 
manifestations. Man's 'humanicy lies in his 'comprehensiveness'. 
:How could a person cognizant of his metaphysical and cosmic 
purpose of existence fall victim to pseudo-~ticism by adopting a 
life-denying attirude? Rather, it is in following his inherent purpose 
that he transforms his inflated ego into real personality. The 
doctrine of Oneness of Being (wahdat al wujud) affirms life and 
restores hope in the despairing humanity. 

(1'; JI / ;-- J;,i (; uJ) ,.:, ~; )k 

IJL ~ C,.y ~ 
I 

Farid! My friend will not cre,lte difficulties for me. At 
last, he will call me and make me sit beside him. My 
beloved is the custodi,m of my honour. 

A streak of hope does remam lit in his heart even in 
times of darkest despair. And it is hope, which ferries him 
across the troubled waters. Love is not possible without 
hope. Hope gives birth to love and also sustains it. Despair 
makes it die. He hopes for union with his beloved. He has 
absolute faith in responsiveness of his beloved; although at 
times he calls him names. The modem man has lost hope for 
he has lost his beloved; nay, he never had one. He is 
imprisoned in the psychic world and experiences hope and 
despair on the psychological spectrum. He has no way to 
transcend to the spiritual realm, m order to experience the 
spiritual dimensions of hope, needed so much by the 
humanity in despair. How could humanity hope without love? 

,, 

Diw.111-i·Khuu•uju Fanti, Kafi 78. 
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1 f~JJ i..fl ,,/ c- ';-1 (-.! ( .! 
Farid! My beloved will visit my courtyard. He will himself 
shower his blessings on rre. Longings have increased my 
hope. 

He is hopeful that one day his beloved will visit him and 
shower his blessings on him. Longing increases his hope. 
Longing is the secret of hope. Hope is not an empty posture 
of mind. It is filled with content. Longing is the content of 
hope. A person who has no longing has no hope. The 
'dialects' of longing and hope teach that longing increases 
hope and hope increases longing. 

LJ.!l /bJ.{ tbjf. (.)IJi./., JJJ 

2f!Jr _j(... '-J ,j: ;,:. 
L.J.!IJf. ~j )t 

VJlP! Jy. J f l;)lv , 
Farid! My friend will meet me one day. I am emitting 
smoke by continuously heaving sighs. My embodied self 
is flaming, fire. I have been completely burnt by the 
passion of Pwmal. 

He hopes for union with his beloved. It is not a false 
hope but a true one arising from the ashes of his embodied 
self. He has knowledge of the path of love and is fully 
conscious of the fact that his effacement opens the door of 
subsistence with his beloved. 

IJ (; (!,.V -:->~ L.J.! i IJ ( /. (! vi,:, J: J.. 
\{~ ;;; Ji~ ul. IJ e L.;e- uf ~j ),; 
I am imperfect without any respect and reputation. You 
are the custodian of my honour and grace. Farid's 
strength is solely due to you. My beloved! Remain with 
me till l,\St. 

All said and done, he sustains hope in his beloved. He 
admits his imperfection in face of his perfect beloved. He 

DnP<111-1-Klwwifjt1 Fund, Kafi 82. 
Ibid., Kafi 83. 
fllld., Kaf i 89. 
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does not impute any honour or good reputation to himself. 
He totally considers his beloved as the custodian of his 
honour and grace. He is bereft of any might. It is his beloved, 
which grants him strength on the path of love. He beseeches 
his beloved for the ultimate union. 

1} L ~ L ) li11 \..[1 ~) ))1 
1(.)l( ._)UzJI ; ,.:,t y ~ ~I 1/ J)IJ 

Farid! I am the helpless one who has presented himself 
beseeching for mercy. The poor is hoping countless 
blessings of the king. 

His light of hope remains shining beneath the darkness 
of despair. It makes him helplessly present himself seeking rrercy 
at the hands of his beloved. He being devoid of being and 
having hopefully counts on the infinite blessings of the king. 

(.)IJ!J' J:.l Jf tJ. L)IJ~ b L)l? J' J' 
L)l)lj; l!Jy l)J .f L)IJ~ L)lJ~ t,f.?. /.-' /.-' 
I go on rruking vows for the sake ~f rrukmg my master 
agreeable to me. I search the talisman for the writing of 
an amulet. I go on calling the astrologer for giving me 
omens. I do countless charming. 

He desperately resorts to vows, amulets and astrology in 
the hope of finding his friend. He goes beyond his ordinary 
consciousness in tracking his beloved. 

1J_d' uf Li( f J.. j l)p rf-' .f ,.:, J~ L .J.k. 
2

u1)1J .». ui ut ut 1;1.,v.,,.. d ~Lr ....6 
You will not desp~e yo~ bondsman in spite of his being 
ugly, naive and defiled. You will step in his courtyard in a 
Ill.ljestic way and beautify it. I will sacrifice myself at your 
each and every step. 

. He still has hope that in spite of his imperfections, he 
v.ill be accepted by his perfect beloved who will unveil 

Diw<111-1-Khawqu Fond, Kafi 96. 
Ibul., Kafi 97. 
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himself with majestic beauty. He is ready to sacrifice his 
whole being and having for the sake of the moment of union. 

JI';) J111 v.i ,;cc... . 
Do keep hope and do not remain inunersed in sorrows. 
It is essenti.illy pride and not avoidance (on the part of 
your beloved). 
It gives him a new understanding about the behaviour of 

his beloved. He solaces himself by the idea that the beloved 
does not shun him on account of his imperfections but has 
his own majestic way of responding to love. 

'-' tJ) ,y. vi £'; '-...l;JJ oJJ <:)./ J ~j 
2~ Jf )t u;i Ji L~ ~# J~ ~; - - -
My adversaries are passing censures and sarcasms against 
me. I am keeping to m~clf my hope of meeting him. I 
shall dwell in these deserts, while living and dying. I will 
accomplish my funeral rites. 
Her sufferings multiply by the attitude of her adversaries 

who leave no stone unturned in proving her wrong. It is not 
only 'what' they say but 'how they say, which terribly pains her. 
She resolves not to disclose her hope of union and '\\l'cllt till end. It 
is so difficult for her to keep things to herself. She would like to 
narrate the tale of her woe and misery even to a wall. Does she 
feel that she will die in holding her breath of love in case she does 
not breathe it out? And isn't her latest resolve to keep things to 
her own self akin to holding her breath? How difficult love is. 

,j._, IJ ; >I ./,; l.1v ~ J ~ I)(/. J.r-
\;~.tl/ ,..f ~ ( J t5J Ut Jr ~j )~ 
God will again make these habitations rum into 
dwellings. All my internal malaise will wither a"-<ly. Farid! 

D1111J11-1 Khuu•q,1 Vimd, Kafi 101. 
i . Ibul., K.1fi 120. 
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~Iv friend will visit my courtyard. He will fold his am1 
w{der my head. . 
He keeps treading the path of love ~th a ray of hope 1!1 

the benevolence of his beloved. He ~ hope.fol t~a~ his 
be\ \·ed will unveil himself within his being ending his inner 
mtl.use. He will realise union with him. 

1u; 1.5, ~1; L ~~ ~ !(' ~ L ~i vl. 1.f.: 
You ,ue my hope, expectation and profitable e.mungs, 
reli,mce, pride .md suppon. . 
The beloved is the ground of hope, expectauons a~d 

achie\.·ements. His only pnde is in his bel?ved: He fullr, relies 
upon the support of his beloved in all s1tuat1ons of life. He 
nen:r banks upon otherness. 

) vi.I/ ..::), ~, ~.J;f' '"''' J. u? J,,. ~ ,? 
2c..- l)P'J J, uv-1 ..:>. 1.;;lPf J) r-1 ~J )~ 
My h~an has become free of afflictions. '"01e tunes of 
sufferings have passed .iw,\y. F.1rid! My he.in is ple.\Scd to 
meet my friend. Good fortune h.is turned towards me .. 
My heart has become free o.f afflictions. 'The tunes of 

sufferings have passed away. Fand! My heart is pleased to 
rrx:et my friend. Good fortune has turned towards me. 

3 J" lJ_;;~ l)t JJ ~ JJ~ . ~I 
My he,m! Do not be so weary. You will soon urute with 
)'Our beloved. . .th 
She consoles her weary heart by giving i~ hope of uruon .wi 

~r beloved. Her solitariness reaches such heights that there IS no 
cne to soothe her heart burning in passion except herself. 

v_;.( Jt- tJ) J~ tJJJ Z:-
4(__)');:. ~ ,J. J 'C.,y 

DiwcJtl 1_JV,,111•uju Fanti, K:ifi 132. 
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I pr.1r th.n I nuy succeed in uniting with my belowd 
some d.1y. The longing of my looteJ he.in may find ns 
f ulfilmcm. My lurd tin1es nuy end and gooJ fonW1es 
nMy stan ~mi.ling on me in multituJes. My h,rndsomr 
beloved m1r step in the courtyan1 of the damned one. 

The beauty of love is that its flame does not die do\\.n 
even in the most adverse circumstances. He rem.iins 
enkindled with hope, which does not let him fall in the pit of 
despair. He prays for self-fulfilment of his ravished heart and 
the ushering of good fonunes displacing misfonunes leading 
to the ultim,1te union with his beloved. 

d:J- tfa L f i.5) i.5/.: ?-/ if' ~ u) J) 
'f- ~V, r')' fr J;: '-:") t:-.f ~j 0v 

F.1rid! My r.wishing love has looted my hean. I am 
w.rndt•ri.ng in cities, forests and rip.1rian shrubbery v..ith 
the hope th.n the Sustainer unites me v.~th my bdowd. 
My longing h.1s been instrument.tl in the loss of my 
comfon. 

TI1e ravishing love loots his hean and he wanders in 
wilderness vvith the hope that the Sustainer unites him with his 
beloved. The longing of the beloved banishes him from his 
comfon zone. Isn't it the graciousness of love to snatch comfom 
from his h.rnds and ultimately invest him with peace, instead? 

ut,.../ vftp,j n J) ff. r /! .:- ~j .1~ 
l)l,..-/. .::..! ov vfr u!',1 J'._J/ I.I!:~ 
i t:- ;,; (i/ 1'! ;.- c,, .k ....rv i.5~ up) 
F.ui<l! I c.m never be oblivious of my friend. I will beseech, 
while crying. I will ,t!w,\)S bre,1the love in the state of hope 
or dcsp.ti.r and in tl1e state of ease or discomf on. The s~ar 
of longing doubly pierces my being in proponion to the 
double sufferings given by my beloved. 

111111., Kari 184. 
JIJ1d., Kari 193. 
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His passionate commitment of love consists in never being 
forgetful of his friend. He resolves to remain constant in love in 
the state of liveliness or deadness and in the situation of ease or 
discomfon. The intensification of suffering proportionately 
~tensifies his longing of the beloved. The principle of sincerity 
m love makes it exceedingly imperative for him to remain 
steadfast in the path of love by exercising patience in adversity. 
t:Je has to remain committed to his beloved in the most trying 
CUUllllStances and in the most testing times. How could he 
mature if he falls from the nest of love without flying? The nest 
of love, at times, may tum into hornet's nest but still it is his 
vocation to amass courage to face the ordeals of love. His 
leaving half-way makes him neither here nor there. He should 
?Ot become the arbiter of his own fate but let the destiny unfold 
itself. The lover need not be passive but he is certainly required 
to be receptive. All great things in life are received in the state of 
receptivity. How unfortunate is the lover who abandons the 
f>:lth of love when his beloved is just a few steps away? The 
cfurension of future exists as an open possibility. The inept 
lover tends to close it by mistakenly ~sidering his 
\\~etched situation as permanent in the world of change. 
Tune is dynamic and not static. Things change on the 
spectrum of time. There is no room for despair in the 
creativity of love. The tendency to take results in one's 
own hand is the root cause of despair. It is really tragic to 
be despaired of God's Mercy. Hope is our best friend. The 
lover should struggle and leave the results in the hands of 
God. Let the beloved have the last word. 

I..[~)~ i1) ,JLJ ~ ,_/) JA~ Lr'; 
1 
L i} ~·-:·41..[X l./.!'I;' );:1J)d' ut;:f 

The old rrurks like a tulip have found a place in my heart 
due to my love of red cheeks. God will sometimes make 
me unite with my friend. 

His hean places his beloved in the inmost chamber of 
his being. He is hopeful of uniting with his beloved, by the 

D1w.ifl·i·!VJ.i111uj.i Jiand, Kafi 208. 
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Grace of God. The light of hope keeps shining in his heart 
even during the pitch dark night o~ transcenden~e. !!ope 
vitally links him with his beloved dunng these testing umes. 
The end of hope is the end of love. 

IJ J; ~) .:;;,J hf IJ ~ Jfi ..1(-J h);( 

IC- tJt1 L. L)l) (;)!:> IJ d ..;:./JJ I~ \/,r 
The times of playf~es~ have ended. Farid! The time h.lS 
come to dep.m (from the terrestrial world). The pa~ of 
uniting with my beloved has been so arduous. I am JUSt 
bre,1thing my last. 

He recounts initial playfulness of love with his beloved, 
while departing from the terrestrial world. The subsequent 
path of realising union with his beloved had ~een Yery 
arduous since it was characterised by separations and 
disunions. The adversities of love notwithstanding, he gives 
the final message of hope in realising friendly union. 

2 ({-· L)J L)Lf c(.) 

Farid! The times of having union with my charming 
beloved h.we dawned. The Night of sorrows has ended. 

The times of union with his charming beloved draw we~
nigh. The acts of exercising patien~e in adv~rsity bear their 
fruits. The difficult times of separation and d1sumon come ~o 
an end. Doesn't hope of union keeps him firmly saddled in 

the tracks of love? 

D1u 111-1-K/1t11/J'!}a I ·i1rid, Kafi 209. 
JIJ1tl., Kafi 222. 
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Farid! I pray th,n I never become oblivious of my f rie.nd. 
Ulcim.uely, my friend will take care of me. r. am JllSt 
helpless and without any suppon, my beloved f nend. 

He pra;s never to becorre obli:'ious of his frie?d even in th.e 
roost testing rirres. He has hope m the responsiveness of Im 
beloved H! is helpless and without any support. His only help ~d 
support rests with his beloved. It is an ele~nt of hope, which 
keeps the flarre of love burning in 'the dark rught of the soul' 

UJ. J;y.. ~ ~ LS)~ 7- ~; ~' v1 
l'f- f.t~ £'; 1y,,C /l}C, tf'JIJ f'JIJ (J /; ..:.-> IJ 

My hope and expectations have got the message of uruon 
with happy greetings. My fulfilments are on the increase 
,\t each moment. My pe.1cef ul state is on the increase and 
sufferings have become weary. 

The era of joy ushers in le,1ding to the end of sufferings 
undergone by him in the state of separation and disunity from 
his beloved. 

J ~ //. 1 JJ. y. 
c... I.ti ...§ A )~ (. 
' ~ I I 

J~..v vh L Jr 1.1r 

J~ J'> L)(/. Uh/.1 
Hope has d,1wned with the end of despair. The mining 
clouds have started to min. The desened dwellings h,we 
become fresh (inhabited). Sorrow is fearfully trying to 
hide itself. 

One of the signs of happy times is that the night of 
despair ends with the dawn of hope. Nuptial blessings stan to 
pour. The deadness of his self is transformed into liveliness. 
There remains no room for sorrow. 

1 iJ.., 1J Jv JIP! 
.. I ' I 

2~ I.tr,' )~ A 

l bul., Kafi 233. 
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The d~ys of sufferings and misfortunes have gone away. 
Th~ ~unes of. good fom.mes and union have dawned. 
Fand. My f nend has stepped in my courtyard. My 
makeup seems so pleasant to me. 

The mystery o f time is one of the greatest mysteries 
encountered by man. There are numerous dimensions of 
time _and eternity. O ne of the greatest blessings of time is 
that it does not stop or stand still. It builds civilizations 
and razes the~ to , the ground when they are 
metamo rphosed into sensate cultures'. It moves in 
~aj~sti~ silence ~t~o~t creatin~ any hue and cry. People 
live m time and die m ume but time never dies but lives on. 
It goes its way in different panerns in order to reach its 
~ource : N o moment of life and thereby no situation of life 
is static. Dynamism pervades all situations. Patience in 
a~vers ity by. re?'lembering God and acting in consonance 
With His will 1s the traditional lesson forgonen by the 
m?d~rn man. H e is so desperate that he wants dawn at 
rrudmght. He has intensified the pace of life. He has no 
spac~ for ti~e . !ime has also no space for him D espair 
errs m. cons1?ering ~ime as static. H ope understands the 
d~a~c reality ?f time. Modern alienation is essentially 
alienation from time. The traditional man understands the 
reality of time: He . creatively struggles within the 
pa~meters of . t1i:ne without losing his poise. There is 
easiness afte r d1ff1culty says the Qur'an. It is a moment of 
g~e~t happiness for him to see the passing away of the 
d1ff1cult times of sufferings and misfortunes . The times of 
good f? rtunes and nuptial union begin to dawn. How 
could ume re~in. static in the face o f dyna mism? The 
beloved steps m his courtyard (unveils within the lover's 
heart) . He finds the taste of his embellishments so 
relishing. God is Time, says the tradition . How great! 

The Metaphysical Grounds of Hope 

1 ~ .1 Lff ,.;, k Lff / /. n L k ,.;, j 
Realise )'UUf self by virtue of casting a real glance 
(within). My friends do not worry at all about lUs coming 
or not, oh. 

439 

One has to develop a doctrinal understanding of his 
being and plunge in the infinite depths of his consciousness. 
It is up to his beloved to unveil himself or not. His 
relationship with his beloved has to be unconditional. It is 
one of the most illuminating guidance in the path of love. 
The lover does expect positive results of his efforts. But they do 
not accrue according to his hopes and expectations. He may have 
a feeling of perperual emptiness, instead. It is here that he may get 
discouraged and as a reaction engross himself in "WOrkily activities, 
which ultimately make him more empty. He may finally abandon 
the path of love. The safest course in love is to remain 
concentrating on the Real for the sake of it be}'Dnd results. 
Apparently, the regular response of the beloved seems to inspire 
the lover in remaining fastened in the tracks of his beloved but in 
reality it does not happen. The period of transcendence becomes 
so unbearable. The lover who remains steadfast in love 
v..ithout concerning about the vision and union of his beloved 
is surely to reach his destination. But it is so difficult to 
sustain love during the long periods of transcendence. 
Doesn' t one require courage to love? 

J) )k J ,:, uf V.:/; J, )~ L ~) J} if 
\Y ._(t)',,.;, U:. l(-1 J; )~1 J/. (d' /.I 
Farid! Be glad and happy and do not remember )'UUf 
sufferings. Your world will flourish soon (will unite with 
)'Uur beloved). The stream does not flow at one bank (it 
flows at the other bank also). 

He is sustained by hope even during the 
unresponsiveness of his beloved. 

D1111u11-1-Kh0111'!/u Fu rid, Kafi 247. 
Ibid., Kafi 250. 
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l:)J~ J/. LA~ c:.... l:)JU d ~ ,f 
lrJ J ._(vi' J j L.J{ l:)J~ ,:, .J:!f IJ JJ L/.:; 
The~e. are .coumle~s . therapists, who are diagnosing and 
adrrurustenng med1cmes as remedial measures. They are 
far from understanding the m~~tery o~ my bean's malady. 
There has not even been an !Ota of tmpro\•ement in my 
state. 

~e socie.ty ~ ini~cal to the lover but even that segment 
of society, which is fnendly and wants to help him, is at a loss 
to ~d~rstand th~ malady of his heart. Their diagnosis and 
rred1c~uon are wide off the mark and thus, fail to restore his 
"CVellbemg. ~ey falter, in the very first instance, in considering his 
lo~e as a d_is~ase. They consider it as 'sickness-unto-death' 
without realising tha~ the sickness of love is many times better 
than so-called healthiness. 

u~~ ,:, u~ ~ J/, u,i....r ~ ~.>v , u~ ~ 
1hv IJ er r_J (-1 ~,:, l)~J ~J /, JJ. 

My hopes and expectations have been burnt to ashes. My 
beloved has not truly nurtured love with me. He has not 
cast glances of affection and care on me. Farid! I am 
condemned Lo live in the shadow of hard times. 

H~ has no exp~ctation and hope of a loving response 
frorr: ~s beloved. His beloved has not returned his love. It is 
so d1ff1cult for him to live in a state of despair. 

h~ V._)JJ hlf; V../i h~ r~( Jj ~ JA 

My overp~wering sweet heart has again hidden his face. 
The suffermgs ~ave made me suffer and the pains have 
caused me angwshes. 

. T?e suffe~g of s~parati?n stands in corresponding 
mversion to the JOY of uruon. It IS this inversion, which makes 

Dii11011-1-K11t111Jtf/tl Fund, Kafi 15. 
Ibid., Kafi 11. 
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her fall in anguish and despair. One who tastes the best flavour 
of love cannot withstand his being divested of this savour. The 
attainment of union after severest suffering leads to the most 
intense joy. How could such intensity be experienced otherwise? 
After the end of this phase, she has to undergo the period of 
immense distress. The C)de of love, comprising continual 
unions and separations, moves on till the final union. The 
intermittent periods intensify both her joys and sufferings. 

\t/. '-;: ~l;- J,:- ~\) v! y' ~~ v!'-r 
My longings have burned me and the anguishes have 
beguiled me. My afflictions have vexed me and made me 

lose the game of love. 
The feeling of losing the game of love arises in her many 

a times but still the game continues. She is a key player but 
the master card is in the hands of her beloved. What she 
considers her loss is in reality her win. All losses in love are 

Y1ctones. 

'/ . '/ L k J ,.:, Li J ,.:, 
I 

2 )IJzj u.r;f (...vi olJ ,.:, 

The despairing thirst has fallen to my lot. There is neither 
<lnY pond nor are there any transitory dwellings Lo be seen. 
There is not even a line of camels signifying the way. 

The way of love both in its inward and outward 
dimensions is so testing. Her thirst of love can only be 
quenched by the presence of her beloved. Love like water 
sustains life. She feels being dried down from within. But this 
dry state is ultimately a harbinger of rain or heavenly blessings 
(responsiveness of the beloved). She finds herself as a lone 
traveller but unlike an alienated person, she remains in a state 
?f solitude. She is not like an alienated person who is 'lonely 
m crowd and crowded when alone'. She finds no indications 
of her beloved's return but beneath this seemingly despair 

01. u11-1-Kl1.iu•t.!Ja Farid, Kafi 16. 
Ibid., Kafi 36. 



44 2 Tl~ Metnpl9·1iml & C11/t11rol Pmptrt11u of Khmvqa Ch11/u1n Poridi P~l'J & lq/<i 

there is an element of hope. If the possibility of the beloved's 
return was not there, then the drama of love would have 
finished there and then. Her constant expression of sufferings 
is paradoxically the expression of her hope. She has free~· 
chosen love. She is free from inner and outer compulsions. 
Her attachment with her beloved is not symbioric since it 
does not stem from the psychical plane. It is purely a free 
relationship. She understands the game of love; othernise she 
would have thrown her cards long ago. 

l:JJIJ ,J. .1' J.J~ ..(~ d'~ r{- Ur/ v~ 
I .I j/ (j .J .,::;,. ,_t ._.( 

My same age friends are laying their nuptial beds. They 
embrace their beloveds with their ornamental hands. I 
am the one, who has been forsaken for nothing. 
The realisation of love by her friends makes her 

experience an intense feeling of being forsaken by her 
be~oved. It is a kind of despair but with a hidden hope of 
universal realisation. 

'f-- Lflfi l.flJI (J fi ~ Lfl (/ y; J'f ~ 
2uif ).) ui.f J) ~ ~ v~ JI vi Jr-
All my h?pe has been

1

tumed int~ des;air. I am sad and 
terror-stncken all the times. TI1ere is no one with me to 
share my sufferings. My heart is here but my beloved is 
elsewhere. 

~ passes through cenain states where his hope tumS 
tnto despair. He feels sad, lonely and terror- stricken but 
these are not psyt:hic states but spiritual ones. 
3tf tf ~~ u'l /. J..J'I ui ;J fr 
~e insatiable longing asks Farid to travel to the world of 
wilderness. 

D1wa11·1-KJ1a111qja Farid, Kafi 37. 
Ibid., Kafi 96. 
D11va11·i-Klwvqja Farid, Kafi 168. 
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His insatiable longing for his beloved makes him resolve 
to reach the wilderness of his sell with _the h~pe that. t~e 
,1Utumn of life will certainly have its spnng. His d_espair is 
qualitatively different from ord~.iry forms of ?espa1r. There 
is an invisible ray of hope buned ~eneath _his .darkness of 
despair. It is this ray, which keeps him moving m the tracks 
of love. Isn't love .ind hope identical? 

~ :. . '"~ t ~ (f l.1 ..±it \,fl • JJ J.Y! • ;; v 
lf!;.- - /. ~~ lf~ .::>' lflJJI t,,)J" 
I.::_ /. -.,::..~ J; J; lff 4- 1 lf~ r.Jv J"' 

I .tm -powcrle'>s Wlmout my mother and aunt. I a~ ~e 
inh.ibitant of the citv of Bh.tmborc. I am w.mde?°g ·~ 
sadne~s .U1d I ,,m feeling very thirsty. I am an asceuc wi d 

d -L d I will tie the noose aroun m}· both cove re wiu1 ust. . . . L . 

k 1 die in the state of despair. Deau1 is my nee anc 
c.htllcngmg me .it c.ich and every moment. . Sh 

' 1 · h he inward ties. e 
She finds herself power ess wit out d rwhil d lling in 

. . f. d h endent belove , e we 
1s trying to u1 er transc f d him Her eyes are 
in111i.111ence. She. is ~a.dden;~ ~otb~~o~g lo~y in order to 
very thirsty of his vision. e. is the ossibilicy of death, 
find the higher one. She e_n~isat{£5 Do~sn't her deplorable 
which shall end her despa1I1I1g f he. b 1 d' 
plight take her to the threshold o er e ove . . 

. :/ (/' ,; >) .1l uv .I J1'lP>i u , .1 /. , ;;- - _; 
ov ,J!r V- ' 1 v'_J/ ~ -· 

Jv /. .::,./ r-. 1-. ; ...tv Jfr i.5,;;,) 
' • • ,,. t/J) z_. 1,;1J will 
-~ .1J/ ( - l t • bli · of my friend. I 
Fand' I can never be o alv1ousb the love in the state 

· hi! . I will ways rea mf 
be'>ccch, w e c11mg. d . the state of ease or disco <;>rt· 
of hope or desp~ .m ml . my being in proparuon 

f 1 mg doub y pierces 
TI1c spe.ir o ong . s iven by my beloved. . 
to the double suffenng g f 1 onsists U1 never . ment o ove c 
His passionate . cf~J He resolves to remain constant 

being forgetful o f his nen . 

Ibid., Kafi 181. 
Ibid.. Kafi 193. 
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in love in the state of liveliness or deadness and in the 
situation of ease or discomfort. The intensification of 
suffering proportionately intensifies his longing of the 
beloved. The principle of sincerity in love makes it 
exceedingly imperative for him to remain steadfast in the path 
of love by exercising patience in adversity. He has to remain 
committed to his beloved in the most trying circumstances 
and in the most testing times. How could he mature if he falls 
from the nest of love without flying? The nest of love, at 
times, may tum into hornet's nest but still it is his vocation to 
amass courage to face the ordeals of love. His leaving half
way makes him neither here nor there. He should not become 
the arbiter of his own fate but let the destiny unfold itself. 
The lover need not be passive but he is certainly required to 
be receptive. All great things in life are received in the state of 
receptivity. How unfortunate is the lover who abandons the 
path of love when his beloved is just a few steps away? The 
din1ension of future exists as an open possibility. The inept 
lover tends to close it by mistakenly considering his wretched 
situation as permanent in the world of change. Time is 
dynamic and not static. Things change on the spectrum of 
time. There is no room for despair in the creativity of love. 
The tendency to take results in one's own hand is the root 
cause of despair. It is really tragic to be despaired of God's 
Mercy. Hope is our best friend. The lover should struggle and 
leave the results in the hands of God. Let the beloved have 
the last word. 

POSTSOUPT 

. The greatest contribution of Iqbal, among other things, 
lS to understand religion as an experience. His First Lecture: 
'Knowledge and Religious Experience' coupled with his 
Seventh Lecture: 'Is Religion Possible' lays a solid foundation 
for linking religion with knowledge. His usage of such terms 
and exp~essions as 'religious experience', 'mystic experience', 
'prophetic experience', 'prophetic consciousness' 'mystic 
consciousness', 'unitive experience' and 'in its deeper 
mo_v~m;?t .... ~hought is capable of r~a.ching an ~ent 
Inf1?1te mspires ~ne to understand religion as an expenential 
re~lity. He ex~~es various issues of religious experience 
with a clear 1ns1ght, which is a creative addition to the 
litera~re .on the s~bject. He demonstrates the possibility of 
expenencmg God m all ages and countries. He discusses the 
id~a of finality in Islam. However, he lays down a principle in 
th~s. regard: 'All personal authority claiming a supernatural 
ongm has come to an end in the history of man'. Now all . . ) 

expenence m consonance with this principle has to be 
rati~nally scrutinised like all other forms of experience. The 
~~g of 'all personal authority claiming a supernatural 
ongm' fully emancipates the individual and the community. 
One has to understand Iqbal's message of spirituality, which 
reflects the development of religious consciousness. He does 
not rest content with mere faith but desires its understanding 
and culmination in spirinta.lity. Faith bereft of spirituality remains a 
~re creed. It is spirituality, which infuses vitality in doctrines, 
ntuals and modes of actions. Religious life is not static. It is 
ultimately transformed into a living experience of God. 

Khawaja Ghulam Farid is a unique metaphysician in the 
world of Islam. His universality consists in creatively 
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integrating the dimensions of pure, traditional and religious 
metaphysics. He considers religion as an experience. He 
experiences ha/ (states) and dwells in 111aqam (stations) while 
traversing the Sufi path. He attains mystic consciousness in 
the process of mystic or individual realisation. He gains 
further intellectual and spiritual heights in attaining 
metaphysical or universal realisation. His doctrine of Oneness 
of Being (1vahdt1/ al-1111!Ji1d) answers the metaphysical and 
spiritual questions of his Age and is relevant for all aeons. 

Iqbal and Khawaja Ghulam Farid envision the 
integration of the individual and society. The individual has to 
realise his possibilities in the society and the society has to 
provide space for the individual to develop freely. It helps in 
harmonising the inward and the outward. Khawaja Ghulam 
Farid brings out this message in his poetry. He says in one of 
his kajis: 

'-J J utf uh 
M ... 

J.1 1 
My friends! Let's pick together. The pilus is ripe, oh! 
The tree of the desert laden with ripened fruit symbolises 

the essential vocation of Man in realising the possibilities of 
his existence. Pilu harvest in its natural and cultural context 
notwithstanding, the picking of pilu in the company of 
friends symbolises realisation of possibilities in society. It is a 
message of integrating the inward with the outward. It is 
integration and not segregation from community that helps 
her attain metaphysical realisation. 

u~· uk~ if Ukni! lf uW.. Uk'v if 0vr if 
t:.....J j U\?) UkJJ~I )ij UkJ'I J 
Some are white, green and }ellow; some are brownish 
and light bluish while some are red, mauve and grey, ob! 
The traditional symbolism of colours helps in 

understanding the nature of different existential possibilities 
realisable on the spectrum of time. 

Postscript 447 

UJ I L £'; tp7. (f }' JJ, UJ ('' J;) 'f- (/ )~ 
'-' j u0 uif v Jl.f. i~ ~ /. 
The paradise is envious of the desert. The roots of 
sufferings and sorrows have been dried and burnt. There 
is blossoming spring everywhere. The recently plucked 
fruits have been tasted, oh! 
The desert of the inner self becomes paradisal state 

leading to the uprooting of sufferings and sorrows of 
individuality. Tasting symbolises realisation. 

UkJif/v.f ukAJ v.f u1.11f uk) ui!-; uh 

u0· tJ J Jl 
I 

Pilus and other fruits are flowering. Some (pilus pickers) 
are bearing neck baskets and some are bearing small 
baskets on head. Some has gathered he,lps of fruits by 
filling on hawker's baskets, oh! 
The beautiful an of realising existential possibilities 

varies from individual to individual. It is the manifestation of 
the inward in different modes of the outward. 

u)~ (J () u~? ~ ~ t.5)~1 (/ J-fa. Jtr 
'-' j u~ L J Jli; i.?f' ,J,i 
People luve g,\thercd at the site of the pilus trees. There 
is h,lppiness ,md rejoice at each and every moment. 
There are hundreds and thousands of people over there. 
They are chucking pilus in their mouths with the palms 
of their h.mds, oh! 
The realisation of existential possibilities in the 

community sets such a beautiful pattern. The society of selves 
is a happy society where play and work become identical. 

L/. t:.....JU-"'/.Ulb'LJ.:)vr Li L} U~{ uvr 
.l "" ,){( • 1•• ,,,,., '-' v U~ iJ... ,, JIP U~jP v- .1 

TI1c be.iutif u.l-and lovely m.1idens are visible in group.s. 
They are the breezes of beauty and the gusts of love (111 



448 Tlit ·' lrt11J>f!Jii111/ & C11/t11ml Pr1:rprt11m of K/l,11r'!J" G/111/11n1 Fond's Potll) & Iqbal 

the desert). The nights are cool and chilly. The day wind 
is hot, oh! 
The integration of beauty and love is the integration of 

contemplation (night) and action (day); hot day wind 
symbolising the testing times of love, which are necessary for 
the realisation of union. 

t........J f ,i L fS ,/.f t........JJJ{ i.;r> ;t t.........-") 

'--' J u~ u~ 1 J~ L 1-
These maidens keep prides ,md nurture themselves in 
beauty. Their eyebrows are swords and the arrows of 
their eyes are sharp and pointed weapons. Heans have 
been ravished, oh! 
The magnetism of beauty attracts the lovers and their 

heans become ravished in return. 

) ) L~i 0,I J J /,I/, Jt l;)f (.;)~; ,f 
i:f:, if '--' j L)J L)l,f JI)~ - -

Some is b,mering for wheat. Some is bartering for one 
,rnd half whe,1t. Some is me,1suring by the eyes keeping in 
a view the market price, oh! 
The realisation of possibilities takes place by virtue of 

freedom It is not a mechanical affair but a creative one, which 
nukes every individual choose his own mode of realisation. 

t.JLJ-.:' '--~~ l;)\;{J J lt.;Y.J -~iJ1'6'~)J - ' . . 
L-, j ui! u0i A u~ d: d. ,f 

Some remain picking pilus even in sunshine. Some has 
picked these and sat under the sh,1de. Some by constant 
picking have become exhausted, tired and worn out, oh! 
The act of picking pilus even in sunshine symbolises the 

resolve to anain universal realisation, whereas the sitting of 
the pickers in shade symbolises the inferior stage of individual 
realisation. The realisation of the doctrine is free but it is so 
hard. Some may even ultimately fail to attain realisation 
(union and deliverance). 

Postscript 

t........ f. J..1} .1L U'l'' t........j L-j c.__,7 t.J,f-1 

L-J J L)~.1 L)l.tlJ .I~ ~I( ~ 
There are amorous glances, enticements and 
blandishments, on part of the beautiful maidens. There is 
the spirit of sacrificial animals on part of the lovers, 
readily available for being slaughtered. The game of love 
is in f u11 swing, oh! 
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There is inseparability of beauty and love. Beauty attracts 
?1e lovers and the lovers like iron filings get attracted to it. It 
JS the game of realisation, which is in full swing. 

u1/ ;d ~ (), D,; u1;d ,y? 1. J.:~ uh 
'--' j L)~ uw J~ 0.f L-1 
The shawl h,1s been tom .1part andilie shirt has also been 
torn ~ bits, while picking pilus. The youthful 
co?1paruons and relative girls <lre nuking compl.1ints and 
objections (being critic.ti .md m.1ki.ng them ashamed), oh! 

The difficult act of realisation is essentially inward leading 
to the dwindlin.g of individuality into univers<ility and going 
beyon.d the ordmary standards of society in simultaneity. The 
lover JS a rebel who, in the act of realisation, casts away his self 
and at the same time sets higher standards for the community. 

£,, ~~; u~ J;,; Lv L.,) ~ uh vkT 

I'-- J j L)~ L)~ Ji} (l;f ;4 
They came for the sake of picking pilus. Ultimately, they 
bec,\me Farid like. They left peace and rest and fell in a 
state of rapture, oh! 

The possibilities inhering in the Divine Essence were in 
the .state o_f calm and repose (nonexistence). They were 
manifested in the state of existence in individual forms. The 
individuals embarked on attaining realisation (symbolised in 
the act of pilu picking). The individual realisation gave way to 

Di111J11-i-K/1a111aj11 Farid, Kafi 166. 




