26 YNanvascripta (Jrientalia. VOL. 10 NO. 4 DECEMBER 2004

17. 1bid., No. 102, b. 1.

18. Ibid.,No. 1, b. 37

19. Ibid., No. 4, b. 19; No. 100, b. 64; No. 106, h. 23, etc.
20. Ibid., No. 1, b. 44; No. 78, b. 56; No. 99, b. 34, etc.
21.1bid.,No. 1, b. 6; No. 105, b. 8, etc.

22. Ibid., No. 105, b. 39.

23. Ibid., No. 1, b. 36.

24. Ibid., No. 1. b. 34.

25.1bid., No. 4, b. 22.

26. Ibid., No. 101, b. 30.

27. Ibid., No. 106, b. 20.
28. Ibid., No. 105, b. 16.
29. Ibid., No. 78, b. 33—40; No. 99, b, 9—22.
30. /bid., No. 100, b. 44, 54—35; No. 102, b. 2—3, 18, 21.
31. Ibid., No. 106, b. 22—3.
;i g;_jéilgzjc;le.v, Poétika drevnerusskor literatury (Old Russian Literature Poetics) (Moscow, 1979), pp. 194, 196.
34. Lévi-Provangal, op. cit., p. 124.
35. Diwan, No. 1, b. 7.
36. Ibid., No. 1.
37. Ibid., No. 107, b. 10—1.
38. Lévi-Provangal, op. cit., pp. 242—3, etc.
39. Diwan, No. 118, b. 16—7.
40. Ibid., No. 118, b. 26—7.
41. For ils see: i j ] ot ] j
Secom 1o ;r:)c;rgtgit_alxllsﬂic;.) (AM](?S.CEHW?E;19%73??26_1@63‘)323\)31;2_arabSkala Dpoétika (vtoraia polovina VIII—XT vek) (Medieval Arabic Poetics
42. Diwan, Nos. 100, 120.
43. Levi-Provangal, op. cit., pp. 249—50.
44. V. N. Lazarev, “Novyi pamiatnik stankovol zhivopisi XII veka i obraz Georgiia-voina v vizantiiskom i drevnerusskom iskusstve

(“New monument of the 12th ¢. easel painting and the ima, oF i :
. ge of George the Wa B i ; > g
nevekovaia zhivopis' (Moscow, 1970), p. 100. et arrior in Byzantine and Old Russian art”), Russkaia sred-

M. Reisner

THE LIFE OF THE TEXT AND THE FATE OF TRADITION. V:
METHOD OF ALLEGORICAL INTERPRETATION OF THE QUR’AN
(TA’WIL) AND THE SYMBOLIC LANGAUGE OF PERSIAN POETRY

OF THE 11TH—12TH CENTURIES

The use of the symbolic-allegorical method of the Qur’an
interpreting called ta 'wil [1] as the basis for formation of
the norms of esoteric expression in the sphere of mystical

“practice of Islam is well-known. However, the stages of

formation of this specific language and its fixation in the
canon of classical Persian poetry, as well as the real contri-
bution of certain authors into this process, which began in
the 11th c., has not been studied enough, if we mean the
literary, or, to put it more precisely, the poetological aspect
of the matter rather than the ideological-religious or predi-
cant aspect.

The opposition of the allegorical comments on the
Quran and the sunna suggested by the Batinits (ahl
al-batin, al-batiniyya) 2] and the literal, histori-
cal-philological and jurisprudential interpretation called
tafsir (“comment”, “interpretation”) based on the tradition,
did not appear suddenly and was not absolute. The method
of allegorical interpretation of the Qur’an arose in the 8th c.
in the circle of the extreme Shi‘ites in Iraq, and was later
developed by the followers of Isma‘Tlism of all trends, who
were the first to be referred to as the Batinits. As a result of
the dispute between the supporters of the literal interpreta-
tion of the Holy Book, the Zahirits (al-zdhiriyya, ahl al-z
ahir) and those who strived to comprehend its “hidden”
meaning, the Muslim community split up. With time the
medieval Muslim theologians began to rank among the Bat
inits, along with the followers of Isma‘Tlism, the supporters
of Siifism, as well as the Mu‘tazilits [3] and other adherents
of rationalistic ideas in Islam. The Mu‘tazilits, following
other commentators of the Qur’an, divided dyar into the
“clear” (muhkamdt) and “vague” (mutashabihat) ones. The
latter, which, according to them, disagreed with common
sense, had to be viewed as circumlocutions (majdz).

It was the Isma‘ili and SUfT preachers who introduced
the corresponding principles of words' treatment into the
literature in the Persian language, including the poetry. Hs-
pecially intensively Persian poetry developed in the 11thc.
in the direction of formation of the “innermost” language. If
we speak about the explicitly expressed justifications of the
“batinist” principle of words' treatment, the most valuable
material is contained in the gasidas by a zealous preacher of
Isma‘ilism and didactic poet Nasir-i Khusraw (1004—
1088). He was a figure typical of the early stage in the de-
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velopment of the mystical-allegorical trend in the Persian
poetry: being at the same time a religious philosopher and
poet, he acted not only as an outstanding reformer of the
Persian gasida, but also as a theorist of poetry, eagerly talk-
ing about its nature and purpose in his works themselves.

In Nasir-i Khusraw's gasidas we can find quite a few
statements about the religious aspects of the notion of
taw’Tl, which in this or that way are projected on the sphere
of poetic constructions:

The body of faith — is the outer [knowledge], while its
soul — taw’il [is inner knowledge — M. R.], / can a body live
without a soul in this world?

If you are alive, why have you died for faith, // unless you
heart has been caught in the snare of passions! [4].

In another text the author talks about the nature of faith
even more directly, associating its body with the word of
the Prophet (i. e. the Qur’an), and its soul — with the word
of his only rightful, according to the Shi‘ites and the
Isma‘ilits, successor, the fourth pious caliph “Alt:

The faith is a palace (sar@) erected by ‘the Prophet, // so
that each mortal enters it calmly...

*Alf and his family are gates to that [palace], // blessed are
those who enter this house [5].

Apart from the Prophet Muhammad (al-ndtiq, lit. “the
speaking”) [6] and his successor (al-asas, al-wasi) [7] ca-
liph ‘Ali, other prophets worshiped by the Isma‘ilits are
also united into such constant pairs. Shis (Sif), S&m,
Isma‘1l, Hariin, Sham‘in (Simon — obviously, Simon Pe-
ter, one of the apostles) were considered the successors of
the prophets Adam, Nuh, Ibrahim, Misa and ‘Isd corre-
spondingly. Characterizing fa'wil as the innermost knowl-
edge (‘ilm), Nasir-i Khusraw mentions the successors, who
perform the same function of the “gates of faith” as “All in
the pair with the Prophet Muhammad:

Search for [science] of fa'wil, as for the Jews // it is the
word of instruction of Yisha* ben Nin [8].

Ta wil in the dark night is for Christians // the candle and
icon-lamp of ‘Isd and Sham‘iin [9].
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In the same passage there is also the motive of faith as
an erected building (palace, fortress), which we are already
familiar with. Along with it we can distinguish a group of
motives connected with the idea about the finding of the
true knowledge: ablution with knowledge, Qur’an — sea,
and fa’wil — a river flowing into it. The poet claims that
without the innermost knowledge, the Qur’an will turn into
sea water unsuitable for drinking, and that only by using the
allegorical method of interpretation (“dip your face into the
waters of Jayhiin!™) one can come closer to the understand-
ing of its meaning. There are poems in which the author
says directly that only going the way of “spiritual succes-
sors” (awsiyd) leads to finding the knowledge:

Undoubtedly will find its share of knowledge // cach who
goes the way of spiritual successors (awsiyd) to the proph-
ets [10].

Nasir-i Khusraw erects the building of his poetry on the
basis analogous to the allegorical interpretation of the
Qur’an accepted among the Isma‘ilits, and uses Qur’anic
images to justify his concept of creation, as well as materi-
als of the ahadith and the holy Muslim history. Having be-
come deeply disappointed in the contemporary secular po-
etry, its purposes and themes, Nasir criticizes harshly hired
professionals who write poetry for gain. His criticism of the
craft of a court panegyrist is based according to the scheme
which represents a concealed resemblance of the argumen-
tation of the Prophet Muhammad in his dispute with tribal
poets, among whom he was ranked by his opponents. Like
the Prophet, Nasir-i Khusraw blames his opponents for their
mendacious words. The Qur’an says:

Shall I tell you on whom the Satans come down? They
come down on every guilty impostor. They give ear, but thost
of them are liars. And the poets — the perverse follow them;
hast thou not seen how they wander in every valley and how
they say that which they do not? Save those that believe, and
do righteous deeds, and remember God off, and help them-
selves after being wronged; and those who do wrong shall
surely know by what overturning they will be overturned [117].

Considering court poets the destroyers of the true na-
ture of the word, Nasir-i Khusraw says in one of his
qasidas:

If you obtained the profession of a poet // and somebody
became singer at that time.

Stay where the singer sits, // you should hold your daring
tongue.

How much longer can you describe box-tree and tulip, //
the face like the moon and the amber locks.

You praise knowledge and the perfection of the nature of
the one // who represents the foundation of ignorance and
ill-nature.

You introduce lies and greed into your poems, // lies is the
source of unbelief [12].

Nasir-i Khusraw opposes to the mendacious and merce-
nary court poetry, which contains praises of the unworthy,
his own poetic speech, which is true and carries the inner-
most knowledge, “bright with different colours of meanings
and full of advice”. In his gasidas the conceptual role is
played by his discussions about the origin and nature of the

“Good Word” (sukhan-i nik) which the poet traces to the
Divine source. According to him the pronounced word, in-
cluding a poet's word, must point to the hidden essence of
things, which must be comprehended by a truly wise one.
One of the poet's gasidas begins with the following words:

With your inner sight look at the world mysteries, // as the
superficial glance does not catch the hidden.
What is concealed in the world, oh, the noble ones? // If

you don't see the innermost, you will only see the exter-
nal [13].

To comprehend the secrets of the universe and deliver
them to the listener, leading him the way of salvation of
soul, the poet must have a special talent, which Nagir-i
Khusraw describes as one relative to the prophetic one:

Refresh the poems the meanings of which have worn
out, // as a spring cloud spilling pearls [refreshes] the old land.

A plain note-book became beautiful due to your Good
Word (sukhan-i nik), // the note-book due to the good word,
and clothes — due to starch.

The mind filled with knowledge does not give rise to any
word expect the beautiful one, // only pure water flows from a
clean jug.

What is the syrup [14] of speech? — The meaning
(ma'nd) and the verbal expression (lafz).// Refresh your
speech, as the syrup flows to you from above.

In your poems do not be afraid to repeat a word, / as it is
no sin to repeat a pleasant word.

God's syrup is delicious and fragrant, and its colour // was
born together with the apple and wild orange, the nutmeg,
quince and pomegranate.

Good for you is the new harvest from vine, // though last
year and before that it also yielded fruit.

For men of reason the seeds of the Word are wisdom and
knowledge, // into the soil of your heart plant, oh, the wise
one, the seeds of the Word.

You'll become the Chosen one if the Good Word is left
after you,// as this is what the Chosen Prophet [i. e.
Muhammad] left you.

Due to the Word his faith spread in the world, // due to the
Word the coelosphere started its movement [15].

The sending down of the poetic talent described by
Nasir is closely connected to the idea of prophecy as the
mission of communicating the Divine will, In the author's
interpretation his talent to refresh obsolete words received
by him from above is associated with certain gustatory
senses [16]. This idea of perfect poetry as “sweet”, typical
of the literary epoch of the 10th—15th c., thus receives spe-
cific author's development.

Later the description of poetic inspiration in the terms
of prophecy finds its continuation in the works of Siifi po-
ets. The picture of the sending down the gift is tinged with
the colours of mystical irradiation, however the “gustatory”
associations remain stable. Thus, for example, in the
ghazals by Jalal al-Din Rimi (MawlawT) the taste of poetic
inspiration and mystical irradiation is embodied in the im-
age of halwa. In the end of one of his ghazals, which con-
tains a metaphorical description of the perfect poetic speech
sent down from the above, Mawlawt says:
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Be silent, as tonight the shdh according to the beauty of
his face, // this rare substance cooks for us — halwa, for us
halwa [17].

If we proceed from other contexts in which the word
halwdé is mentioned in MawlawT's poems, it becomes clear
that he speaks about the aim of the mystical way — the
comprehension of the Truth, as in matla " (the opening bayt)
of the ghazal with the radif “halwd” he says:

God prepared halwa for the SUff, // so they sat in a circle,
and in the middle there was halwa [18].

In the same ghazal there is another bayt which clarifies
the mystical meaning of the image:

Step by step the Prophet comes down from the kitchen, in
which the angels in heaven prepared halwa.

Thus, the “divine halwa”, like the “divine syrup” in the
poems by Nagir-i Khusraw leads to comprehension of t}_le
Truth and creation of true poetry, in which Mawlawi says in
the last verse of his other ghazal:

Do not turn to slyness when you find that halwd in your
mouth, — // boil, like that pan on fire in which halwa [is
boiled] [19].

According to Nasir-i Khusraw, the creative activity of a
prophet poet is directly associated with its divine prototype,
the creative activity of God in the moment of the creation pf
the world (“due to the Word the coelosphere started its
movement”). Like the phenomenal world is presented as a
metaphor and reflection of the world of divine essences, the
creative act of a medieval artist is a metaphor of the crea-
tion of the world, and constantly tends to its prototype, and,
despite the paleness of likeliness is raised to it. For the sake
of being fair we must say that the work of a poet-master,
equated with any other craft, was, in the end, also inter-
preted as the aspiration for the comprehension of the “eter-
nal ideal” [20]. .

Transferring his poetry from the sphere of sk@ll into the
sphere of prophecy and divine inspiration, Nagir-i ﬁhl}s:raw
not only aspires to the “‘improvement’ of tradition”
(A. Kudelin) [21] in his dispute with his predecessors, but
also tries, by distinguishing false poetry from true poetry, to
raise the status of the latter in the hierarchy of approaching
the divine world. The fact that Nasir includes spring sea-
sonal figurativeness in his description of an ideal's poets
work, also serves as evidence to this. It is known that in .the
traditional Persian literature spring renovation of nature is a
stable metaphor of the creation of the world, which is
rooted in the system of concepts of the epoch of the pre-
dominance of Zoroaster beliefs. What concerns the autumn
seasonal figurativeness, which is also present in the ana-
lyzed quotation, being united with the spring one, it, obvi-
ously, represents the metaphor of the paradisiacal garden,
where, despite the season everything blossoms and gives
fruit at the same time. The rudiments of these early beliefs
are found in classical poetry of all genres and forms [22],
and Nasir-i Khusraw's qasidas are no exception. In them
the corfesponding motives are repeated in a number of
contexts connected with the characteristic of poetic work.
In the most complete way these motives are represented in

the poem describing an ideal gasida. It begins with the de-
scription of diwdn as a blossoming garden:

May be I will manage to change my life // and make all
the best its purpose. .

The world blossoms in the month of nisan, // and T will
turn my mind into risan through reflection.

In the gardens and meadows of my note-book (daftar) and
my diwan // T will grow hyacinth and basil from poems and
prose. } .

Into fruits and flowers T will turn all [poetic] meanings
(ma ‘ni), // and from beautiful verbal robes (lafzha) 1 will grow
trees. .

Like a cloud turns steppes into gardens, /I will also turn
my note-book into a garden [23].

The description of writing poems in the terms of spring
blossoming has also been found in the gasidas by Mas‘iid~1
Sa‘d-i Salman (1046—1121). Here is a characteristic exam-
ple:

My art has blossomed, and before it was in decay; / in the
garden of praise in your honour I constantly sing songs.

EBach my melody is such, that this arcuated vault // equates
day and night for the sake of [spring] equinox.

In the gardens of poetry the necklaces of rose bushes //
have become suitable for patterns on the garbs of nisdn [24].

Let us, however, look back at the text of Nasir-i
Khusraw. Further, in the same poem, the author talks about
qasida as an architectural structure:

1 will make my gasida a palace and in it// from bayts T
will make flower-beds and aywdns [covered galleries].

In some [halls] I will place majestic panoramas, // and
make the other spacious and wide as stadiums (mayddn).

And at its doors made of ‘arid of the rarest size // T will
put a porter, faithful and smart.

Maf“ilun {3 ilatu ma failu fa [25] /71 will put at the foun-
dation of this building.

And then I will invite to my palace / wise men from
around the world,

So that ignorant ones do not get inside, // as T did not build
it for the ignorant.

I will hold such a feast that a sensible man // having tried
the food will be puzzled and astounded.

In the body of speech at the example of sense// from
beautiful and rare meanings 1 will make soul.

If you have not seen in words [the feature] of humanness, /
I will display to you in speech the human face.

From beautiful descriptions and well [constructed] narra-
tives // T will make her wavy locks and laughing lips.

I will make meaning her beautiful face and then // T will
hide her under the cover of words [26].

The quoted fragment contains a number of motives
which are also found in the purely religious discussions of
Nasir-i Khusraw about the essence of belief. Despite the
fact that on the whole the author follows the terminology
and the concepts fixed in theoretical poetics [27], in his
discussions we can trace the poets' aspiration to liken his
work to the work of the Prophet who erects the “palace of
faith” — “1 will make my gasida a palace”. What is placed
inside the gasida — poetic meanings (ma‘ni) — is food



30 YNanusevipta (Jrientalia. VOL. 10 NO. 4 DECEMBER 2004

meant for wise men, who possess true knowledge, as the
entrance to the palace is closed for the ignorant. Speech is
body, in which its sense is placed like soul (compare be-
lief — body, ta 'wil — soul). Besides, unlike the theoretical
poetics, in which the concept of the necessity of the fullest
possible conformity of meaning and its verbal expression
was predominant, Nagir-i Khusraw insists on the idea that
verbal robes (lafz) of poetic meanings are veils hiding them,
and the comprehension of meaning is replacing the veils.
The end of another gasida by Nasir serves as evidence to it:

On this way [i.e. the way of true faith] search for
Hujjat's [28] poems, // if you crave for sherbet and rose water.

They are the young bride from whose face // his thought
took off the veil [29].

Nagir-i Khusraw gives quite a close, from the point of
view of the set of motives, correspondence to the descrip-
tion of the “ideal gasida” when talking about the caliph ‘All
as the bearer of ta 'wil:

The Qur’an has a keeper who was entrusted by God // with
responsibilities for love and soul.

The Prophet made him shepherd for his associates, / at
His order he pastures this boundless herd.

And you have preferred the chosen one by the God and the
Prophet // to some other one.

The meaning of the Qur’dn is obscuie to you // because
you have no obedience to the shepherd.

The Qur’an is the food from the table of spirituality. Oh,
the reader of the Qur’an, // look, who is the host at this hon-
ourable table!

From this table those shall eat bread and other food, // who
will make acquaintance with the welcoming host.

Due to people become your bread and water people's
[food], // can't you see that a dog turns bread and water into
dog's [food].

That is why the patriarch [of the Prophet's] house // has
made food from this table inaccessible for the enemy of his
House [30].

If we compare the discussion about the comprehension
of the meaning of the Qur’an contained in the quoted frag-
ment with the description of the “ideal gasida”, we will
notice their obvious similarity when it comes to the inter-
pretation of the properties of the true word, no matter if it
comes from the Prophet (as well as his spiritual successor)
or from the poet. This word, undoubtedly, belongs to the
category of the “Good Word” and bears the utmost truth,
the light of the divine truth. An uninitiated or ignorant per-
son or an enemy of faith and the Prophet's House can not be
allowed to the comprehension of the “Good Word” de-
scribed as tasting the food at a feast or the “honourable ta-
ble”. Understanding of the Prophets words, as well as those
of the poet, is only possible through using the ¢ wil
method.

Nagir-i Khusraw's undertakings in the sphere of reform-
ing of the poetic language were continued by the others
oriented at the Sufi doctrine and religious practice. Their
perception of the word, including the poetic word, despite
all possible differences from that of the perception of the
Isma‘ili poet Nasir-i Khusraw, however reveals a number of
convergences. This, first of all, concerns the view of the
correspondence of the meaning and its verbal expression. In

the poetic canon the attitude towards the word as a sign
which not only possesses its immediate lexical meaning,
which points at a concrete material object or phenomenon,
but also refers to the higher reality, which it can only reflect
partly, was gradually established. In this respect the concept
of the pronounced word fully corresponds to the concept of
the phenomenal world as a shadow or reflection of the
world of divine essences, which is primary to the material
one.

From the point of view of the literary tradition succes-
sion, the outstanding poet-mystic Sana’i (ca. 1048—after
1126) is the closest to Nagir-i Khusraw. The character of
treatment with the traditional poetic vocabulary in his
gasidas suggests the idea that the author was well familiar
with the experiences of his Isma‘ili predecessor [31]. For
the sake of being fair we must say that Sana’1's belonging to
any S0f1 brotherhood raises doubts among many research-
ers of his works, however, the fact that the Suff interpreted
his works as part of their own tradition, is doubtless. In one
Sana’Ts qasidas which begins with the description of a per-
sonality dissolved in the divine substance (“If there can be a
person whose strength comes from existence, then | am the
one whose personality takes life and soul from
non-existence™) contains quite a characteristic description
of the properties of the poetic word:

He [God — M. R.] creates mind, so how can He find room
in mind, // fingers do not find room in letters, although letters
are traces left by fingers.

No matter how long mind seeks Him, it fell into despera-
tion. // What objects finds room in these hearts, if He throws
hearts into shiver...

From holy seas has the [rain] cloud came down on the
hearts, // He rejoices all wishful hearts. ..

Meanings and words never get mixed up // like water and
butter are different in their weight.

There are no meanings in names, and no names in mean-
ings, // and if so, you have said what is covered by a veil.

My pain is caused by the fact that I can not tell about what
is happening to me, // the penury of speech makes me weak
and powerless in words.

I have lots of intentions in my heart, and still // as the word
does not find room in the heart, it has a tongue as an inter-
preter.

However, when I think, everything becomes good // be-
cause the one, who knows this meaning finds soul in media-
tors.

I have made my name divine, and I will connect myself
with Him, // while each poets connects himself with this or
that person.

Among us one goes the right way, and another has lost his
way, and among birds // one eats sugar, and another eats
bones.

My glorification can not stand anyone from those praised
in the world, // and [the fact that] if somebody's steed is his
kennel keeper, [we must say] that it is shoed with the full
moon. :

[And the fact that] if all existing material and spiritual //
he will give for one such bayr, indeed he possesses it all gra-
tuitously.

Such world can [only] create Common Mind, and if He
wishes, // He says somecthing like He is engaged in eternal
work.
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I have said thousands of times, that I will reveal my secret, //
but human weakness keeps me silent. ’

Bach time 1 write poems, they turn out to be elevated, //
but my mind becomes my guard, as it sees defects in words.

Alas, T can not write the poems I know, // and if T do what
will worldly people get from them?

Even now you can see how for that man, petty and mean, /
the bearer of these meanings has pledged [to serve].

I am never afraid that T have honey on my table, // when
somebody has honey on his table, flies go around it. ..

From the ocean of mind along the Jayhiin of meanings //
my tongue flies in the direction of the spiritual ark.

Not everyonc who has ears will hear these poems, // and
not everyone who has tongue will write [such] [32].

We have allowed ourgetves such a long quotation as in
the quoted fragment Sand’T's view on the properties of po-
etry is expressed explicitly: the poet is the spokesman of the
divine will, who constantly aspires to express in his words
the true meaning, but who inevitably fails to approach the
Absolute; the poet's words are dictated by his love for God,
and this fills him with joy, however, due to its earthly, ma-
terial nature (“human weakness”) the pronounced word can
not express the secret hidden in it and sent down to the poet

" as rain from the “cloud of light”, but his poems always

point to the divine source of the Word, so they turn out to
be “elevated” (‘ali); the word pronounced by a true poet is
“honey on the table”, which many strive after, including the
unworthy (“flies”), however only those who were initiated
in the knowledge of the secret can comprehend it; a con-
crete earthly man, even of high status and rank, can not be
the addressee of the true poetry which aspires after the
“spiritual ark”. Sand’T's discussion about the essence of po-
efry is similar to the abovementioned statements of Nasir-i
Khusraw on the analogous theme in their positive (sending
down the poetic talent from above, a special mission of the
poet, the secret meaning of the true word, etc.) as well as in
the negative (disapproval of a poet's—panegyrist's service
at the ruler's court) aspects. Later the poets' views on the
nature and purpose of the word are summed up and fixed in
the tradition in the form of theoretical works. As the experi-
ence of mystical poets was faintly reflected in the secular
poetic tradition, inside Saff literature works appeared which
filled this gap and touched upon the questions of the words'
treatment. In the poetry in the Persian language the work by
shaykh Mahmiid ShabistarT (1309—1362), a small poem
called “Garden of Secrets” (Gulshan-i rdz), dedicated to the
main doctrinal questions of STifism and written in the form
of novices' questions and mentor's answers, can be consid-

Let us make some conclusions:

(i)in the basis of formation of the symboli-
cal-allegorical language in the Persian poetry of the 11th—
12th c. lies the fa 'wil method, which is transferred from the
Qur’anic text on the text in general, including a poetic text
(as it could be transferred on any other appearance of the
phenomenal world);

(ii) poetic talent is the first creators of this language as
a resemblance of the prophetic talent, which comes down
into the phenomenal world from the Divine sphere, and its
fruits have the same source as the speeches of the Prophet:

ered one of the kind. Forestalling the section about the
symbolic understanding of a number of poetic terms (eyes
and lips, a lock, face and birthmark, khardbdt[33],
zunnar [34], Christianity, idol), the author gives an account
of the principles, according to which he interprets them:

Each thing which can be seen in the world // is similar to
the reflection of another world's sun.

The world is like a lock and the bloom [on cheeks], and
the birthmark, and eyebrows [on face], // where they all are
beautiful in their place.

Theophany [turns] now merciful beauty, now retributive
beauty, // the face and the lock resemble it.

The attributes of God the Most High are mercy and pun-
ishment, // the faces and the locks of the idols have received
their share from them.

As these words (alféz) became accessible for ear, // the
first is the subject for the sake of the perceived.

The world of meanings (ma ‘ni) is boundless, // can the
word (lafz) see its limits?!

Can each meaning revealed by the feeling of beauty // find
verbal interpretation?

When mystics (akl-i dil) interpret (fafsir) the meaning, //
they use assimilation (mdnandi) for interpretation of meaning.

As the sensual is like a shadow of another world, // it is
like a child, and that [world] is like a wet-nurse.

For me the words are the retelling // of the meaning which
came down from the original ascertainment...

When a glance was cast [on earth] from the world of Rea-
son, // the words were transferred from there.

The Wisest anticipated the correspondence // when He
condescended to the word and the meaning.

However, complete resemblance is impossible, // so re-
frain from the search of it {35].

In the poem by Mahmiid ShabistarT we can distinguish
the same methodological instructions about the treatment of
the word as had been formulated in the preceding mystical
poetry, as in the basis of these instructions lies the general
concept of universal order and the unified system of ideas
about the place of the word in this picture of the world. It is
characteristic that the questions that Nagir-i Khusraw's
interprets directly (divine inspiration of a poet, his mission
as the bearer of the utmost Truth, resemblance of his mis-
sion of the Prophet's mission, efc.) are stated by his follow-
ers in a less direct way, which is evidence of the fact that
these ideas were rooted in the poetic canon and his method
of interpretation of the traditional poetic figurativeness was
commonly acknowledged.

the Prophet, as well as the poet is inspired by the God's
messenger Jabrd’il (“Holy Spirit” — rih al-quds, or “Faith-
ful Spirit” — rih al-amin). Nasir-i Khusraw, when praising
RiidakT as an ideal poet wrote:

Many poems about the renunciation of the world and as
admonition wrote // that poet, who was blind but clairvoyant
[i. e. Ridaki].

You have read them, so read Hujjat's words // bright with
colourful meanings and full of advice.

If in prayer you read his poems, // the Faithful Spirit (rith
al-amin) well send you “Amen!” [36].
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(iii) one of the first poets who introduced the fa’wil
principles into the poetic canon of the traditional Persian
poetry was Isma‘ili Nagir-i Khusraw whose experience was
later used by the Sifi poets, first of all his direct successors
in the genre of the didactic-philosophical and mysti-

the Isma‘ilits, while ghazal — by the Sifi, participated in
this process as equals. According to H. Corbin, the period
which followed the epoch of Nasir-i Khusraw in Persian
literature was the time of “accretion of Isma‘ili ideas with
Sufism”. Then the researcher wrote:

cal-allegorical gasida in the 12th ¢. — Sana’1 and Khaqani,

“And this true unit is proved, for example, by the fact that
the Tsma‘ili ta 'wil can be found in the famous mystical poem
Gulshan-i raz (‘Garden of Secrets’} of Mahmid Shabistarf,
and the acceptance of the great SGfT tractate by ‘Aziz Nasafi
Zubdat [37] al-haga’ig (‘Distillation of the Truths®) as one of
their books, as well as by the fact that the Isma‘ilits consider
the outstanding SUfT poet Farid al-Din ‘Attar their coreligion-
ist” [38];

(iv) originally all religious-mystical connotations of the
traditional poetic topics appeared on the level of individual
author's initiative. These meanings were reached through
interpretation of the traditional images and whole themes
immediately in the text of a poetic work with attraction of
motives transferred from non-poetic contexts (the Qur’an,
ahadith, commentators' tradition, tractates and messages,
etc.). Partly these connotations were selected by the tradi-
tion and were fixed in the semantics of the images and
served as a source for further author's transformations as
commonly acknowledged ones;

(vi) apart from theoretical tractates on Muslim esoteri-
cism and SGfT explanatory dictionaries, the works contain-
ing the motives of the author’s self-consciousness can serve
as a source for our ideas about the character of formation of
the language of the Persian mystical poetry in the 11th—

(v) a special, “innermost™ language of poetry on the
early stage of its formation in the Persian literature was
created simultaneously by poets representing different eso-

teric trends. The Suff and Isma‘ilits, who dealt with differ- 12thee.
ent literary genres — gasida was originally developed by
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