HOSSEIN ZIAl

Hafez, Lisan al-Ghayb of Persian Poetic Wisdom
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Poetry is to Iranian civilization what philosophy is to the Greek
and prophecy to the Judaic. Beyond its literary appeal, poetry is
regarded by Persians as a repository of wisdom - a representa-
tive formulation of the whole of reality. Persian poetic wisdom
(hikmat-e sha‘iraneh) is thought to continue the divine revelation
by constructing a metalanguage of metaphor, allegory and
symbol that transcends periods of historical time and courts of
temporal rule. The foundation of this tradition is a collectivity
constituted by theoretical principles (predominantly Greek in
conception); historical events and processes (derived from Near
Eastern, Islamic, and “Iranian” sources); mythological narratives
and concepts (predominantly Iranian); religious dictums and
worldview (derived from the Judaeo-Christian-Islamic traditions,
and the indigenous Zoroastrian and Zurvanite interpretations);
as well as popular tales and sentiments (from multiple sources:
Indian, Iranian, Near Eastern, and Hellenic). This complex foun-
dation, however, is rendered “Persian” through poetry and has

1 Hafez, Divan, edited by S.A. Enjavi, Second Edition (Tehran, 1984), (here-
after cited as Enjavi), p. 88. (For a translation of the poem see below, n. 15)
I consider Enjavi’s edition to be one of the few reliable ones in print. I have
carefully checked every line that I quote from Hafez against also the edition
by Ghani and Qazvini (Tehran, 1988), (hereafter cited as Ghani). All trans-
lations of the poems are mine.
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become the identifying nature of the Iranian worldview. The
complexity and the diversity, however, of the wisdom of tens of
thousands of Persian poets of the past one thousand years whose
poetry has been recorded in their own divans (collected works),
in anthologies, and histories, or otherwise copied and circula-
ted,> merges into a single archetype. This “unity” is seen in
almost every Persian divan and combines the epic heroes of Fer-
dowsl’s Shahnameh; the sceptic, “nihilist” soul of Khayyam’s
quatrains; the ecstatic “lover” of Rimr’s Masnavi and the Divan-
e Shams; the sober practical sage of Sa‘dr’s Gulestan and Bustan;
the chivalrous lovers of Nezami’s Khamseh; and the “intoxicated”
wayfaring rend of Hafez’s Divan.

In such a distinctly “poetic” civilization Shams al-Din
Muhammad Shirazi, commonly referred to as Hafez,? or Khajeh
Hafez stands out for the unsurpassed beauty of his word and for
the penetrating depths of his meaning. He is the proven master
of Persian lyrical poetry and any one of his odes stands out as
an exemplum that indicates the collectivity of the tradition
defined above. During his lifetime and since his death six
centuries ago, Persian speaking men and women, old and young,
kings and paupers, illiterates as well as learned scholars,* have
turned to him for wisdom and inspiration. Moments of extreme
sorrow as well as heights of felicity are shared with Hafez by the

2 There are no standard, exhaustive biographies nor registers of Persian poets.
But, in a compilation of names and works of Persian poets based on 159 bio-
graphical sources by A. Khayyam-Piir, Farhang-e Sukhanvaran (Tabriz, 1961),
we find a listing of more than 13,000 poets. The work, as noted by the
author, is incomplete due to a lack of access to many unpublished materials.
The author also is very selective in listing contemporary poets, and usually
omits the “modernist.” Therefore, the actual number of Persian poets may
well be considerably more than the partial list we have.

3 The poetic name (takhallus) “Hafez” was chosen by the poet himself, and
is commonly believed to refer to his ab111ty to recite the Koran by heart,
according to himself “in fourteen versions™: Qu#’'dn ze-bar be-khdnt ba char-
dah revdyat. See Enjavi, p. 32.

4  In a recently published collection of essays by B. Khorramshahi on Hafez,
the author has documented “illiterates” who can recite the Divan by heart,
but cannot read from the printed text. See B. Khorramshahi, Dhehn va
Zaban-e Hafez [The Mind and Language of Hafez], (Tehran: Nashr-e Now,
1988), pp. 18-19.
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common practice of using his Divan for divination (fal-e Hafez).’
His collected works, testimony of his unmatched genius, consi-
sting of some 500 ghazals, a few qit‘as, masnavis, and gasidas, has
had a major impact in shaping attitudes concerning every facet
of life in the Iranian world.® In almost all Persian speaking ho-
mes one will find at least one edition, or an abridgement, or a
quire or two of his poems.

Since his death, Hafez was given a number of titles and
epithets such as: Bulbul-e Shiraz (Nightingale of Shiraz), Khajeh-
ye Shiraz (“Sir” of Shiraz), Khajeh-ye ‘Irfan (Master of Gnosis),
Tarjuman al-Haqiqa (Interpreter of Truth), Kashif al-Hagiqa
(Revealer of Truth), Tarjuman al-Asrar (Interpreter of Secrets),
and most prevalently, Lisan al-Ghayb (a term meaning “Tongue
of the Unseen™) - exclusively bestowed on Hafez.” The follow-
ing analysis of the sources and usage of this term will argue that
beyond a mere honorific and poetic designation, it is a signifier
of Hafez’s status as a source of divine inspiration and of prophe-
tic vision.® It is, in addition, an indicator of a more inclusive

5 No other Persian Divan is used as extensively (if at all) as that of Hafez for
divination, a most widespread practice. Many histories, biographies, and
autobiographies report instances when a person (usually a king, or a high
ranking official) would make a divination to determine a specific course of
action. See, for example, S. ‘Abd al-Rahim Khalkhali, “Tafa”ul az Divan-e
Khajeh,” [Using the Divan for Divination] in Hafez-Nameh (Reprint: Tehran,
1987), pp. 57-69.

6  See, for example, A.A. Dehkhoda Lughatnameh, entry “Hafez-e Shirazi,”
vol. 8, pp. 112-130. '

7 See Dehkhods, “Hafez,” ibid., p. 116; see also, ‘Abd al-Nabi Fakhr al-
Zamani Qazvini, Tadhkamh-ye Maykhaneh edited by A. Golchin Ma‘ani
(Tehran: Eqbal, 1961), pp. 84-85.

8 Poets in many civilizations have been considered to be divinely inspired
“prophets” whose poetry informs man through the metalanguage of meta-
phor and myth. In a recently published volume ten scholars write on the
association of poetry and prophecy in classical and medieval cultures, and
discuss the “intimate” relationship between the two. See James L. Kugel, ed.
Poetry and Prophecy: The Beginnings of a Literary Tradition (Ithaca and
London: Cornell University Press, 1990). In the Islamic civilization, however,
because of the position “end of prophets” (khdtam al-anbiya’) given to
Muhammad poets are never actually called “prophet” (nab?). In the one
instance of the famous Arab poet al-Mutanabbi, whose name does intimate
prophetic claim, many medieval Muslim scholars, as shown by Professor
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truth, namely, that Iranian civilization as a whole inclines to seek
enlightenment in the context of poetic wisdom.

The earliest written evidence of the epithet Lisan al-Ghayb
is given in the “Introduction” (Dibacheh) to a Divan of Hafez
compiled by Abu’l-Fath Fereydiin “Hasan Mirza” son of Sultan
Husayn Baygara written by the famous calligrapher and court
secretary (dabtr) Shihab al-Din Murvarid known as “Ba.ya'nﬁ” (d.
922/1516).> The compiler indicates in the “Introduction” that
since Hafez’s Divan has a “miraculous” language it has been
given the el')ithet Lisan al-Ghayb, and the poet is so known. The
“Introduction” includes the following quatrain in which the Divan
is further said to be well-known as “Manifestation of the Holy
Spirit.”"
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Wolfhart Heinrichs, felt compelled to devise elaborate arguments to reject
the notion that he was claimant to prophethood. See Wolfhart Heinrichs,
“The Meaning of Mutanabbi,” in Poetry and Prophecy, ibid., pp. 130-133. But
in some instances prophetic qualities have been attributed to poets, as best
exemplified in the well-known statement said of the Persian poet Mawlana
Jalal al-Din Rumi: nist payghambar valt dard ketab (“He is not a prophet,
but does have a book.”). '

9 See Qazvini, ibid,, n. 1, pp. 84-86. Jan Rypka refers to this fact, however his
reference to Tadhkareh-ye Maykhaneh is taken from a review of the work by
M. Mogarrebi in Raknamayeh Ketab (vol. 4, no. 2, [1961], pp. 158-163), and
he does not indicate the significance of the passage nor of the poem in
praise of Hafez. See Jan Rypka, History of Iranian Literature (Dordrecht-
Holland: D. Reidel Publishing Company, 1968), pp. 269; 276, n. 78; 277,
n. 115.

10 There is a two-fold attribution of Lisan al-Ghayb in the Dibacheh, once to
Hafez, and once to the Divan itself: tasmiyeh-ye in divan-e mu'jez bayan be-
lisan al-ghayb etiifaq ufiad (“the name of this Divan with miraculous lan-
guage was agreed upon as Lisan al-ghayb). See Qazvini, op. cit., pp._841-8§,
n. 1. The identity between the poet and his poems collected in the Divan is
clear, and the epithet is commonly associated with Hafez himself.
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This treasure house of truths, devoid of fault,

Is a reflection of the scripture of “no doubt.” (Koran, I1.2)
It is well known as the manifestation of the Holy Spirit,
And all men remember it as Lisan al-Ghayb.

Turning to biographers of Hafez of which there are many, but
who mostly repeat the known facts of his life, we find that in
several other instances his poetic genius is discussed in terms of
an inspiration by the Holy Spirit (Rith al-Qudus).* This is a
significant identification, since, as we shall see below, inspiration
and emanation received from the Holy Spirit is equated on the
one hand with being informed by the angel Gabriel (or its
Persian counterpart the angel Surtish), and on the other with
union (ittihad) or connection (ittisal) with the Active Intellect,
both indicative of prophet-like qualities.

Jan Rypka identifies the following possible reasons for the
epithet: “They named him lisanul’-ghayb, ‘the tongue of secrets’,
referring to his alleged mysticism. Others take this expression to
mean that his verses are free from artificialities or that his divan,
like the Koran, can be consulted to interpret the future.”* While
Rypka is one of only a few historians of Persian literature known
to me who have made reference to the epithet in question,™

11 See Dehkhods, op. cit., p. 112, n 3, who quotes from “recent” manuscripts

(no dates are given, but the manuscripts in question are believed to be from

- the early Safavid period in the 16th c.) of the “Introduction” to the Divan
written by Muhammad Golandam, wherein not only Hafez is associated with
inspiration given by the Holy Spirit, but the following rather bold statement
is said of him as well: va seda-ye fahva-ye ‘wa md yantig* ‘an al-hawa in
huwa illa wahy" yaha (Koran, LI1.3-4) dar afaq va anfus andakht (“He
[Hafez] spread the true and joyous sound of ‘Nor does he speak of [his own)]
desire. It is naught save a revelation that is revealed (Koran, LIII.34) in
heavens and on the earth.” A statement indicative of the attribution of
prophetic qualities to the poet.

12 See Fazlur Rahman, Avicenna’s De Anima (London: Oxford University
Press, 1959), pp. 18-22, 25, 34, 278; idem, Avicenna’s Psychology (London:
Oxford University Press, 1952), pp. 38-40.

13 Rypka, op. cit. p. 269.

14 Other brief references are found in the following articles: E. Sepahbodi,
“Hafez Mufasser-e ‘Alam-e Ghayb” [Hafez Interpreter of the Unseen Realm],
Majaleh-ye Daneshkadeh-ye Adabiyyat va ‘Ulam-e Insani, vol. 18 (1971),
no. 2, pp. 35-49; M.A. Islami-Nadoushan, “Hafez Shi‘er-e Déanandeh-ye Raz”
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such explanations and the vague notion of an “alleged mysticism”
do not add to our understanding of the phenomenon of a
prophetic-like “tongue of the unseen.” That the Divan is con-
sulted to “interpret the future” does confirm, however, the view
that Hafez is considered to have received emanation from the
“Holy Spirit.”> But the epistemology of the phenomenon must
be analyzed in order to understand how “tongue of the unseen”
can “interpret the future,” as well as its other miracle-like impli-
cations. It has to be emphasized that medieval Arabic and
Persian philosophical and mystical texts commonly equate the
Holy Spirit (Rith al-Qudus) with the Archangel Gabriel and with
the Active Intellect, and being “related” to it does imply
“miraculous” powers.!® The epithet, therefore, would give Hafez
the elevated rank of a “prophet-like” figure, and Lisan al-Ghayb
would thus carry the weight of the sage-poet who, inspired by the

[Hafez, the Poet Who Knows the Secrets], Jam-¢ Jahan-Bin (Tehran, 1970),
PP. 261-280.

15 See above, n. 8. Hafez himself uses the concept “Emanation given by the
Holy Spirit” in three verses. The most indicative of the theory of a divine
emanation brought to man through intermediation (by the Holy Spirit, or
the angel Suriish) is the following:

Should the emanation given by the Holy Spirit come to aid once more,
Others too, will accomplish what the Messiah did. (Enjavi, p. 88.)

16 Alfarabi is the first philosopher in Islam to discuss the activity of the “law-
giver” (al-shari‘) in terms of union with the Active Intellect (al-‘aq/ al-fa“al).
The mystical and prophetic dimensions of such a union were systematized
and in a way accentuated by Avicenna for the first time in the 9th and 10th
Namats of al-Isharit wa al-Tanbihas. Avicenna’s and other views are
examined by Fazlur Rahman in Prophecy in Islam (London: George Allen
and Unwin, 1958), CH II. The multiple identifcation among Gabriel, the
Holy Spirit, Surish, Jamshid’s World Revealing Cup, and the Active
Intellect, made, however, by Suhrawardi in his Arabic “theoretical” works
and in his Persian philosophical allegories, impacts Persian poetry to a far
greater extent. The role of the Active Intellect personified in Persian
literature as the angel has been demonstrated in an excellent recent study
by T. Parnamdarian, Symbolism and Symbolic Stories in Persian Literature
(Tehran, 1988), especially pp. 240-275. I have elsewhere analyzed Suhra-
ward1’s epistemological arguments in identifying the Active Intellect with the
Holy Spirit and with the Persian Ravan Bakhsh (dator spiritus). See Hossein
Ziai, Knowledge and Illumination (Brown Judaic Studies 97: Atlanta, 1990),
pp- 137 n.1, 144-146, 153-155.
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divine, acts as recipient of God’s emanation, and then relates the
divine message to man.

To be the “Tongue of the Unseen” is to possess knowledge
of the “Unseen” (ghayb), a property which in the Koran, as we
shall examine now, is said to be God’s alone. The term ghayb
occurs in the Koran in 49 gyas, with its plural ghuyiab occuring an
additional 5 times. The Koranic term is usually translated
“unseen” or “invisible.”"” In the Koran it is contrasted with the
term shahada, translated “visible” or “seen.”’® A most prevalent
theme is that God is the “Knower of the Unseen and the seen”
(VL.73; XXIIL.92; XXXIX.46; LIX.22). Further, God alone
knows the ghayb (V.109, 116; IX.78; X.20), and man can only
know, or obtain, what he “sees”, that is the world of shdhada
(XI1.81). Even the Prophet Muhammad does not possess
knowledge of the ghayb (V1.50; XI1.31). In fact no human can
obtain the ghayb, for if so they would “see” things “unseen” and
would write about them (LIIL35; LII1.41; LXVIIIL.47) which is
God’s own issue. Not even the jinn know the ghayb (XXXIV.14).

While the basic Koranic dictum on the ghayb is clear - To
God alone belongs the ghayb (X.20) - it is not clear whether the
ghayb is to be equated with the divine realm alone, or if it is a
“thing” that may pertain to other realms as well. It seems that
the ghayb may be manifest on earths as well as in the heavens:
“To God belongs the ghayb of the heavens and of the earth”
(I1.3; X1.123: XVI1.77; XVIIL.26). Possessing the “thing” ghayb is
equated with obtaining “abundance of wealth” and with triumph
over adversity (VII.188) - desirable ends indeed. In one instance
alone, a “place” is associated with the ghayb: “Gardens of Eden,
which God has promised to His obedient servants in the ghayb”
(XIX.61), and in two ayas knowledge of the ghayb is indirectly

17 The edition and translation of the Koran I have used is The Glorious Koran,
tr. M.H. Pickthall (London: George Allen & Unwin, 1980). I have made a
few changes in the translation such as “God” for Pickthall’s “Allah”, “revela-
tion” for Pickthall’s “inspiration” when the Arabic is (wahy), and in some
places I have kept the Arabic ghayb instead of Pickthall’s “Unseen” or “In-
visible” for emphasis.

18 See also D.B. Macdonald-[L. Gardet], “al-Ghayb,” in E12
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associated with being an angel: “I [Muhammad] say not unto you
[that] I possess the treasures of God, nor that I have knowledge
of the ghayb; and I say not unto you: Lo! I am an angel” (V1.50;

X1.31). Quite clearly God, “Knower of the Unseen and the
seen,” “Possessor of the Unseen of the heavens and of the
earth,” does not reveal to any one the ghayb which is His alone
(LXX11.26; also X.20). The only way the ghayb may be obtained
by someone is through revelation (wahy): “This is the tidings of
things hidden (ghayb), We reveal it to thee [Muhammad]”
(111.44; X1.49; X11.102); and then only through God’s own choice:
“And it is not [the purpose] of God to let you know the Unseen.
But God chooseth of His messengers whom He will [to receive
knowledge thereof]” (11.179).

In sum, the Koranic edicts do not leave any doubt that man
is incapable by himself of obtaining of the treasures of the
Unseen. But, one who does possess it is a chosen one with
access to extraordinary knowledge and power. Thus belief in the
ghayb is indeed to be counted among the essential acts of faith
in Islam. This fundamental position of the association of God
and ghayb; Paradise and ghayb; belief in the angels and the
ghayb is firmly stated in a widely repeated and well-known
opening four verses of the second Koranic Suira, where belief in
the ghayb precedes the establishment of prayer (salat) - one of
the fundamental Pillars of Islam: “This is a book wherein there
is no doubt, a guidance for the God-fearing. Those who believe
in the ghayb, and establish prayer, and find sustenance in what
we provide them” (I1.2-3). The ghayb is “contained” in the
“Clear Book” (fi kitab mubin), that is, the Koran (XXVIL75).

A sampling of four Koranic commentaries: the “mystical”
Kashf al-Asrar of Khajeh ‘Abdullah Ansar?’;"® and the “juridical”

19 This Koranic commentary, while well known as Tafsir-e Kh&jeh ‘Abd ‘Allah
Ansdrt, was written by Abu’l-Fadl Rashid al-Din al-Maybudi in 520. A H.
based partlally on Ansari’s work. See Maybudi, Kashf al-Asrér wa ‘Uddat al-
Abrar: Ma‘'rif be-Tafsir-¢ Khdjeh ‘Abd Allah Ansart (Tehran: Majles, 1952).
I, pp. 45-47.
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Tafsir al-Quran al-Karim, Known as Tafsir al-Minar?® and
Tafsir al-Qur‘an al-Karim by Ibn Kathir;*! and the contemporary
“philosophical” al-Mizan fi Tafsir al-Qur@n by al-‘Allima
Muhammad Husayn al-Tabataba’i?? on the concept ghayb
reflects a general agreement among them all. In all four ghayb
is equated with the foundation of belief. This is because belief
in the ghayb is identified with belief in God and His unity, the
angels, the scriptures, prophets, the day of judgement, paradise,
and hell. All four emphasize that revelation and the ghayb are
connected, for they stipulate that it is only through revelation
that the latter may be known.? None of them indicate a
possibility of an individual and personal connection with the
ghayb, emphasizing the significance of faith (Arabic iman wa
huwa tasdiq, Persian geravidan) in relation to it. Thus we can
underline the significance of the ghayb for the Muslim, as
expressed in Koranic commentaries, by repeating famous sayings
quoted in them: al-ghayb al-Qur'an, “the ghayb is the Koran”;
and, man amana bi-Allah fa-qad amana bi’l-ghayb, “he who
believes in God believes also in the ghayb.”*

20 See Tafsir al-Qur'an al-Karim (Cairo: Dar al-Minar, 1367 A.H.), I, pp. 126-
128.

21  See Abw’l-Fida’ Isma‘il Ibn Kathir, Tafsir al-Qur'an al-‘Azim (Beirut: Dar al-
Andalus, 1966), I, pp. 69-74.

22 See al-‘Allama Muhammad Husayn al-Tabataba'i, al-Mizan fi Tafsir al-
Qur'an (Tehran, 1965), 1, pp. 45-46.

23 The “connection” may be through the faculty of imagination (al-quwwa al-
mutakhayyila), as discussed by philosophers and Mutakallims. Fakhr al-Din
al-Razi, for example, discusses three qualities of prophets (khawdss al-nab),
the second one concerns the relation between the ghayb and the prophet:
“The second quality of the prophet is in the strength of his faculty of
imagination, which [enables] him to see, in his state of wakefulness, the
angels of God, to hear the Word of God, and to tell of the present, the past
and future unseen things.” See Fakhr al-Din al-Razi, al-Mabahith al-
Mashrigiyya (Tehran, 1966), vol. II, p. 523.

24  See Ibn Kathir, op. cit., p. 73. The Shi‘a position on the ghayb is essentially
the same, but they add that the hidden Imam dwells in the ghayb and pos-
sesses its knowledge. So that for them belief in the ghayb means belief also
in the occultation of the Imam and in his powers. See Tabataba'i, op. cit., p.
46, who relates a tradition from Ja‘far al- Sadlq (the 6th Shi‘a Imam) explam-
ing the Koranic verse “[Those] who believe in the Unseen” (II. 3) as those
“who believe in the resurrection of the 12th Imam.”
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There are 19 verses in the Divan of Hafez, where the term
ghayb occurs. In three of them the position stipulated is an
agreement with the Koranic principle we have outlined above:
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No one knows secrets of the unseen, don’t tell me stories.
No one privy to the inner heart has found a way to that sanctuary.
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O cup bearer, pour me a cup of wine! For it is not known
What the maker of the unseen did mold beyond the veil.
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Do not despair! You do not know the mysteries of the unseen,
Many a secret game unfolds behind the veil, grieve no more.

In further agreement with the Koranic edicts Hafez associates
miraculous powers with the ghayb:

u;,'laS..\.:.l.g...\.:..,; L‘J_,).)
“'u_,_L-:- "\—'SJ"U—"‘J"'

The inner being has become dark. Let the vigilant one
Bring out a light from the unseen.

Enjavi, p. 75.
Ibid,, p. 81.

Ibid,, p. 133.
Ibid,, p. 257.
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Best that my pain remain, than to go to imposter physicians.
Let medicine from “storehouse of the unseen” cure it.

As we turn to mystical texts we find that in agreement with the
Koranic dictum, belief in the ghayb is also equated with faith.®
But while in many instances God is said to be unique in His
knowledge of the ghayb, there are equally many instances where
Siifis are said to have a “way into the ghayb.”*" For Persian
mystics ghayb is the supra-sensory realm, beyond discursive
knowledge whose existence is attested by every manner of the
attributes of divine manifestation such as “true dreams” (ruya
sadiga) divine inspiration (ilhdm), and by the mystics’ “inner”
experience of a spiritual journey (sayr va sulitk-e batin). In many
mystical texts ghayb is considered a realm beyond time and
space: “there is no yesterday, today and tomorrow: in the realm
of ghayb ... there is no extension of time there. Whatever is and
whatever will be are all there,” writes the celebrated Persian
mystic ‘Aziz al-Din Nasafi.”? In the same type of mystical texts

29 1Ibid, p. 46. A clear reference to the Koranic ayas V1.50, and X1.31: qul la
aqilu la-kum ‘indi khazd'in Allah wa la a‘lamu al-ghayb ... (al-aya).

30 See for example, Tarjumeh-ye Risaleh-ye Qushayriyyeh, ed. B. Forouzanfar
(Tehran, 1961), p. 16: #man bavar dashtan ast be-del be-dancheh haqq @ rd
beyagahanad az ghayb-ha (“faith is belief in what God reveals to him [the
sifi] from the ghayb in the heart.”). A statement typical of early Sufism
where the “heart” is the locus of inspiration given by God, Equally typical

- is that God reveals the ghayb, and the mystic does not obtain it by himself.
In contrast, typical of sufi esoteric terminology, we find such concepts
introduced by the mystics as “unseen of the unseen” (ghayb-e ghayb) and
“unseen of the unseen of the unseen” (ghayb-e ghayb-e ghayb), to which the
siifi have access. See, for example Nur al-Din Isfarayeni, Kashf al-Asrar,
edited and translated by H. Landolt (Paris: Verdier, 1986), pp. 10, 150.

31 See, for example, Tarjumeh-ye Rtsaleh-ye Qushayn_weh p. 18: Sifiyan be-
‘Glam-e ghayb rah darand. But, again God is unique in his knowledge of the
ghayb: Haqq yeganeh ast be- elm-e ghayb, danest ancheh bid va dncheh khast
bizd, va ancheh na-khdast bizd v agar bitdi che-gitneh bidi (“God is unique in
His knowledge of the ghayb. He knows what has been, and what will be, and
[even] what will not be, and were it to be how it will be.”, ibid., p. 21.

32 See ‘Aziz al-Din Nasafi, Kitab al-Insan al-Kamil, ed. M. Molé (Tehran: Insti-
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ghayb is made known to humans by the intervention of angels
~who imprint “unseen” forms in the heart of man.® In sum,
knowledge of “unseen” divine mystery, may be obtained accor-
ding to the mystics by a) intervention of angels; by b) the
“experience” of gnosis (ma'rifa); or by c) divine inspiration and
personal revelation (mukashafa, mushahada wa ilham).3
All three ways of “access” to the ghayb are found in the
poems of Hafez. The angel Suriish serves as messenger of the
Unseen, and brings “news”, or “good tidings” to the poet:

‘_r_g.pﬁtp ‘,‘.;"J,gu P—&J)J.)L& )L'g
3,0 & ,)u;,,_j;;...,lrlpas sl g

Bring me some wine! Last night, Surtish angel of the unseen world,
Brought me splendid news: His Grace does emanate upon us all.
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Suriish, angel of the unseen world, brought me good tidings:
No one will remain untouched by His Grace.

tut Frangais d’Iranologie, 1962), p. 242. The same type of an idea of a space
beyond the Euclidean is found also in Hafez. For example (Enjavi, p. 14).
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There is no nearness nor farness on the path of love
I see you clearly [from here] and send you prayers.

33 Nasafi, op. cit.

34 Inatelling passage in Hikmat al-Ishraq Suhrawardi stipulates that knowledge
of the unseen is obtained by prophets (al-anbiya’), saints (al-awliya’), and by
other philosopher-sages (hukama’) through illuminationist experience, which
may be as something heard in the heart, or by seeing someone (an angelic
figure) who talks to the subject, or by seeing a Form (mithal mu‘allaga).
Such experiences, not confined to God’s choice, inform the subject of knowl-
edge of the unseen realm (‘alam al-ghayb). See Suhrawardi, Hikmat al-
Ishriq, ed. H. Corbin (Tehran, 1954), pp. 240-242.

35 Enjavi, p. 221.

36 Ibid, p. 82.
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What can [ tell you: Last night, when drunk in the tavern,
Such good tidings did Surush, angel of the unseen, bring me.

On many other occasions Hafez refers to the angel simply as
“messenger of the unseen”:
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Come, 0 cup bearer! Messenger of the unseen gave me good tidings:
“Remain patient with pain! I will send you the potion.”
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At dawn, messenger of the unseen world gave me good tidings:
“Now is the reign of Shah-Shuja‘ drink boldly of wine.”
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Last night I asked: “Will the beauty of her lips cure my afflicted heart?”
Messenger of the unseen cried out: “Yes, it will.”

The Divan of Hafez is fraught with the idea of an “experience”
of the divine, characteristic of the second “access” to the ghayb,
which serves as the foundation for the poet’s knowledge and
awareness. For example:

37 1Ibid, p. 19.
38 Ibid, p. 51.
39 Ibid., p. 148.
40 Tbid,, p. 98.
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I see the light of God in the Magi tavern.
What wonder! From where do I see this light!
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Last night at the crack of dawn I was delivered from despair.
In the midst of darkness I was sustained from the water of life.

Inspiration (ilhdm) is characteristic of the third “access” to the
ghayb, which along with “vision and illumination” (mushahada
wa ishraq) of mystical and philosophical texts, is considered to be
the “personal” counterpart to prophetic revelation (wahy).
Typical also of this view - that divine inspiration does not cease
even when revelation ceases - we find the following poem:
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41 Ibid., p. 178. “light of God” is among the prevalent Persian poetic meta-
phors for mystical knowledge (mna‘rifa).

42 Ibid., p. 78. Qazvini relates that this poem was a direct result of a dream-
vision of Hifez in which “a royal mounted man” (shahsavar), from whose
mount’s hoofs all the way up to the heavens light was emanating, appeared
to him, spoke to him, and while feeding him a morsel of light he had taken
out of his mouth, told him ‘Rise Hafez! We have granted your wish. Knowl-
edge shall be revealed to you.” See Qazvini, Tadhkareh-ye Maykhineh, op.
cit., p. 87. People of Shiraz mark the very place where Hafez is considered
to have had his “visionary” experience. See Dehkhoda, op. cit.,, p. 120,
p. 120, n.5.

43 Enjava, p. 286. From the qasideh in praise of Shah Shuja‘.
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O inspired one! You who dwell amongst ranks of sacred Cherubim,
And receive continuous divine emanation in your mind.

Everything God possesses in the unseen realm,

Are all revealed openly to your heart.

And in the same manner the intellect (kherad) is also inspired
by the ghayb:
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The intellect, inspired by the unseen, seeking virtue,
From way up in heaven, kissed the divine majesty a hundred times.

This type of experience of the divine “unseen” realm is consi-
dered the basis for knowledge, and is incorporated in the
reconstruction of philosophy by the Illuminationist philosophers
of the post Avicennan period. Notably by Suhrawardi and his
immediate followers such as Shams al-Din Muhammad Shah-
raziri, Sa‘d b. Mansiir Ibn Kammiina, and Qutb al-Din Shirazj,
who objectify the “unseen” realm as a real, separate realm of
existence designed mundus imaginalis (‘Glam al-mithal).®
Existence of this “unseen” realm is “proven” by illuminationist
knowledge, which is obtained in-durationless moments (anat) of
experience, called vision (mushahada and also mukdshafa) and
illumination (ishrag), or by even strong intuition (hads gawi, hads
sarih).* Hafez, like the mystics and the Illuminationist philoso-

44 Qazvini, Divan, p. 421.

45 See Hossein Ziai, “Beyond Philosophy: Suhrawardi’s Illuminationist Path to
Wisdom,” in Myth and Philosophy, edited by Frank E. Reynolds and David
Tracy (New York: SUNY, 1990), especially pp. 223-229. The term mundus
imaginalis was first used by H. Corbin who discusses the “spiritual” implica-
tions of the realm. See H. Corbin, En Islam iranien (Paris: Gallimard),
vol. 2, pp. 188-195. ‘

46 Elsewhere I have discussed the epistemological structure of “intuition” and
“vision” (which covers ilham, mushahada, and mukdashafa, as well). See Ziai,
Knowledge and Illumination, pp. 155-166.

463



phers, accepts the objective validity of the unseen.”” The real
and its “secrets” are real. Only pretenders deny them:
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Only one who protests secrets of the unseen,
Will find fault with my love and my wayfaring.
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The pretender thought he could come and gaze upon the secrets.
The “hand” of the unseen world came out and jostled the upstart away.

The real, objectified “unseen” realm may even act to alleviate
pain and suffering of the wayfarer:

%.ﬁgsaéf:d.i:ﬂ.&&gv\g‘cpé
s il b ot LIS S Gl an S

Tell the dawn of hope, which lay attending the unseen,
To rise. The dark night of the soul has passed

47 Hafez was well acquainted with the tradition of Islamic philosophy, which
by the 14th century was heavily influenced by the Illuminationist tradition.
This is well attested by his biographers, who mention the texts he had
studied, among them Baydawi’s Matali‘ al-Anzar fi Tawali* al-Anwar (on phi-
losophy, which by that time was commonly designated hikmat); Qutb al-Din
Razi's Sharh al-Matali* (on logic); Sakkak1’s Mifiah al-‘Ulam, as well as many
others on Koranic commentary and on the poetic arts. See, Dehkhoda, op.
cit., p. 117, nn. 6-11. See also Khorramshahi, op. cit., p. xii, who states that
Hafez was proficient in philosophy; and R. Moazzami, “Did-e Falsafi-ye
Hafez” [Hafez’s Philosophical Views], Jahan-e Now, vol. 9, pp. 17-21.

48 Enjavi, p. 108.

49 1Ibid,, p. 69.

50 Ibid, p. 83.
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Light of divine ardor strikes thus from the hidden unseen.
You tell me, my bounty lost up in flames, what shall I do?

In the poetic metaphor the “unseen” may become manifest in the
heart of any subject who, as in the examples below, has come to
possess Jamshid’s “world-revealing” Cup:
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Why should a heart, who possesses Jamshid’s Cup and reveals the unseen,
Lament the ephemeral loss of a mere jewel?

Iluminationist allegories in Iran use “Jamshid’s Cup” as a
metaphor for the Active Intellect. Thus to “possess Jamshid’s
Cup” is equated with “connection” (ittisal) or “union” (ittihad)
with the Active Intellect. Those who possess the Cup, it is
further interpreted, are the ones given divine “inspiration”
(ilham) - in some instances “revelation” (wahy) - by the angel
Gabriel, named Ravan Bakhsh (dator spiritis) in Persian, and
identified with the angel Suriish of Iranian mythology. Hafez,
like authors of the philosophical allegories, allows potential
access by every individual to the Cup - not confined to prophets
and mythological Persian kings. The individual in possession of
the Cup knows the “secrets of the unseen,” and is to be equated
with the ranks of prophet-like divinely inspired poets:
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If you wish, like Jamshid, to acquire secrets of the unseen,
Come and befriend his world revealing cup.

51 Ibid, p. 171.
52 Ibid, p. 75.
53 Ibid, p. 145.
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So far we have seen that knowledge of the ghayb, while asso-
ciated with revelation in the Koran, may become manifest
through a special process, or means, designated personal
revelation, or vision and illumination. But in order to make
sense of the epistemological process by which this type of
knowledge is obtained we must turn to a philosophical and
structural analysis of the phenomenon associated with the poet.
The way in which the poet obtains his wisdom, which is then
translated by way of a totality - the poem - into an all em-
bracing metaphor and continues to unfold as the mythos base for
the culture, permeating it totally, can be explained by an
intricate epistemological system. Briefly, knowledge is obtained
not by the input of sense-data and the extraction of universal
principles. Rather, knowledge rests on an intuitive total and
prior relation with what the whole is unrestrictedly. The knowing
subject, here the poet, has, on certain conditions, direct access
to the origin, to the one beyond being, to the Divine Itself. To
quote Hafez on this point:
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There is no veil blinding the lover’s vision of the Beloved,
Thou art thyself the veil Hafez! Remove thyself from the midst.

The subject (here the “lover”) comes to know the object (here
the “Beloved”) at the moment of encounter between the two
barring obstacles of vision.®® The poet obtains knowledge -

54 Ibid, p. 137.

55 The epistemological principle at work here, which in my view is evident in
the quoted poem, is called “knowledge by presence” (a/-ilm al-hudirr). This
principle posits that knowledge of primary things cannot be obtained by the
Aristotelian essentialist definition (horos and horismos in the Greek, and al-
hadd al-tamm in the Arabic), but is obtained when a knowing subject “sees”
(yush@hid) the manifest, evident (zahir, or mustanir, similar to Husserl’s
notion of Evidenz) object in a durationless instant, which results in an
“illuminationist relation” (al-idafa al-ishragiyya) between the two. I have
elsewhere analyzed this principle in detail. See Ziai, Knowledge and
Illumiation, pp. 137-143.
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translated to “wisdom” in the metalanguage of metaphor - and
thus continues to serve as the “link” between the human and the
divine, and so keeps open, as it were, the doors of revelation.
The “unseen world” continues to “manifest” itself to him until
which time he attains such a degree of sagacity that he is
designated Lisan al-Ghayb.

Let me now discuss a structure in relation to which this
designation, and its basic position in Persian poetic wisdom, may
be understood more fully.

The personal experience of truth which underlies the notion
of inspiration is a process explained fully in illuminationist
philosophy.® This process can be used to explain both the
poetic experience of Hafez as well as the epithet Lisan al-Ghayb.
It comprises four stages: 1- Praxis: asceticism and other forms of
practice including the “poetic” way of life,”” which serve as
preparation for: 2- Visionary experience: this is when the poet
becomes existentially “acquainted” with the whole of reality,”
which leads to: 3- Analysis: discussion, contemplation, and
examination of the experience,” which in turn finally leads to:
4- Expression: setting to writing results of the first stages
through the use of language employing philosophical con-
struction, myth, and poetry.* In the last stage, metaphors, signs

56 The epistemological characteristic of knowledge based on inspiration is that
it is “knowledge by presence,” when as stated by Suhrawardi: yu’ayyad ibn
al-bashar bi-rith qudsi yurih al-shay’ kama huwa. See Ziai, ibid., p. 137.

57 Hafez is known to have undergone sifi practices. See Qazvini, op. cit., p. 87,
H. Amini, “Marahel Tassavuf va ‘Avalem-e ‘Irfani-ye Hafez” [Siifi stages, and
Gnostic Sentiments of Hafez], Nashriye-ye Farhang-e Khurasan, vol. 4, no. 3,
pp. 35-37; and A. Gulchin Ma‘ani, “Ustad va Murdd-e Khajeh Hafez”
[Hafez’s Master and Spiritual Guide], Keshvar-e Iran, vol. 19, pp. 23-26. But
the point concerning undergoing hardship and pain, akin to a “dark night of
the soul,” before visionary experience can best be surmised from his own
poems where the metaphor “den of woes” (kulbeh-ye ahzan) is used. This
metaphor is used in three poems, and in each one we observe the view that
time spent in the “den of woes” leads to a revelatory experience. See Enjavi,
pp. 133, 186, 237.

58 See above n. 41.

59 As exemplified by the use of metaphors such as “study” (dars), “prayer”
(du‘a), “nightly vigil” (verd), etc. throughout the Divan.

60 As exemplified by Hafez’s own metaphor “Hafez-poems” (she‘r-e Hafez,
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and symbols are incorporated in a new mode of expression,
which thus form, and so define a special language beyond simple,
everyday discourse. Here poetry is considered the highest means
by which one may “speak” of the experience, and this is where
poetic wisdom reigns. In the technical terminology of illuminatio-
nist philosophy such a “poetic” metalanguage is designated Lisan
al-Ishraq, said to be metaphorical (marmiza) and the highest
means for the expression of experiential knowledge.”! The poet
is therefore considered the “tongue,” lisan, (i.e. messenger)
through which the essence of the unseen, ghayb, is revealed.
The process of the experience of the wisdom of the unseen
and of the subsequent communication in poetic form may by fur-
ther elaborated in the simplified paradigm of a subject, conscious
of self and related to the manifest object. The transition from
the subject, to the knowing subject, to the knowing, creating
subject, marks the transformation of man as man, to man as
. poet, whose creative wisdom transcends simple cognizance. This
is when the knowing subject enters the realms of power, jabarit,
and the divine, lahut - equated with the “unseen realm” (‘alam
al-ghayb) - and obtains the reality of things and is thus trans-
formed into the knowing, creating subject. What are created are
finally poems, and as poems they incorporate metaphors for all
future individuals to contemplate, from within which they may
then, by themselves and in their own eras, unravel the wisdom
that will guide them on their own quest for truth and happiness.
This is the final distinguishing character of Persian poetry taken
as a whole. It is an existential perspective that regards the end

which occurs 15 times in the Divan, and such attributes as “lucidity,”
“power,” and “heavenly expression” are associated with it. The metalangua-
ge, eternal and divine significance of “Hafez-poems” can best be seen in the
following (Enjavi, p. 59):
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During the time of Adam, in the Garden of Paradise, Hafez-poems
Adorned the heavenly book of wild roses and hyacinths.
61 See Suhrawardi, Kitdb al-Mashan‘ wa al-Mutarahdt, edited by H. Corbin in
Opera Metaphisica et Mystica I (Istanbul: Maarif Matbaasi, 1954), p. 494.
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of philosophy to be poetry. From this vista, wisdom of the un-
seen can only be communicated through the poetic medium, and
the congenital poetic wisdom thus informs man of his response
to his total environment, of the corporeal and of the spiritual, of
the ethical and of the political, of the religious and of the
mundane. The ensuing perception of reality and of historical
process is “constructed” (the Persian she‘r sakhtan) in a form, in
an art-form, at times of a metaphysics, that consciously employs
metaphor, symbol, myth, lore and legend.

The consequence is that Persian wisdom is more poetic than
philosophical, always more intuitive than discursive. The way
then, for example, that Persian poetic wisdom seeks to unravel
the mysteries of nature is not by examining the principles of
physics (as say, would the Aristotelians) but to look into the
metaphysical world and into the realm of myths, dreams, to the
phantastic and the sentimental, as do Hafez, and other majors
Persian poets.

The result of the experience of the ghayb may be revelation
(wahy sarih), inspiration (ilham), divine call (nida’), or true
dreams (ruya sadiqa). All of these result from the “unseen”
becoming manifest through the active imagination affecting the
sensus communus, and thus may have an Epiphany that can be
actually seen. Just as Prophets have seen Gabriel in varying
forms, or have heard a sound from the burning bush, as well as
many other such occurrences.

In conclusion, Lisan al-Ghayb can be finally seen as an
“activity” on the part of the poet, and not just a superlative
attribute. If we consider the realm of the cosmic, of the political
processes of history, and the individual being, we can see how
Persian poetic wisdom serves as the principle by means of which
the cosmic and the human may be connected. The poet serves
as the link between the “unseen” realm - the cosmic, the divine
- and the human. He is the “tongue of the unseen,” a veritable
prophet-like “messenger” figure whose words of wisdom affect
everyone from king to pauper.
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