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GENERAL CHARACTERIZATION OF THE
RESEARCH WORK

Actuality of the Subject and Level of Development. In
history of civilization, one of the most important achievements of
humankind for reaching spiritual perfectness is Sufi literature. This
literature is so rich and multi-branched that numerous volumes of
books dedicated to it are not enough to describe it. Attempting “to
recognize himself in order to recognize God”, mankind always
tries to reach the truth. However, in the world we live, finding
truth is not very easy. Therefore, there are special ways of Sufis
and sages for seeking the truth, which can be divided to theoretical
and practical ones. Literature of wisdom also is classified on the
basis of this division. Just as the inner world of human trying to
reach perfectness is bound to no limit, so literature of wisdom has
no boundaries.

This dissertation has a high level of actuality also because,
within the Persian Sufi literature encompassing vast geographical
areas, activities of dozens of genius authors as Abu Abdullah
Bakuyi (948-1037), Abu Ali Sina Hamadani (980-1037), Shihab
al-Din Suhrawardi (1155-1191), Ayn al-Quzat Hamadani (1098-
1131) and others have been thoroughly investigated from the
aspect of their influence on works of famous authors as Sana’i
Ghaznavi (1080-1131), Farid al-Din Attar (1145-1221) and
Khwaja Abdullah Ansari (1006-1088), where unprecedented
contributions of the mentioned Sufi representatives have been
studied both separately and as a whole. Comparison between
works of seven authors, who wrote their works under the influence
of Abu Ali Sina’s “Ayniyyah” eulogy, and the research of
similarities and differences between the mentioned works already
have their high importance separately. These seven authors are,
namely, Abu Ali Sina (“Risalat al-Tayr” - (“Treatise of Birds”),
Ahmad Ghazali (“Risalat al-Tayr”), Afzal al-Din Khagani (1120-
1190) (“Mantig al-Tayr’-“The Conference of the Birds”), Shihab
al-Din Suhrawardi (“Safir-e Simurgh”-“The Calling of the
Simurgh”), Farid al-Din Attar (“Mantig al-Tayr”-“The Conference
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of the Birds”), Najm al-Din Razi (1177-1247) (“Risalat al-Tuyur”)
and Ali-shir Navai (1441-1501) (“Lisan al-Tayr”). Even from the
comparison of the works by the mentioned authors, it can be
derived that Persian Sufi literature encompasses vast areas.

It should also be mentioned that in Azerbaijan Shihab al-
Din Suhrawardi is mainly known as a profound philosopher. His
Sufi prose examples written in Persian and Arabic are almost
unknown to academic circles. We have comparatively researched
in the dissertation his seven Sufi prose works, which are the
following: “Aghl-e Sorkh”(“The Red Mind”), “Avaz-e Par-e
Jabrail” (“The sound of Jabrail’s Wings™), “Ruzi ba Jamaati
Sufiyan” (“A Day with Sufi Community”), “Fi Halat-i Tufuliyyah”
(“In the Mood of Childhood”), “Safir-e Simurgh”, “Lughat-e
Muran” (“The Language of Ants”), “Munis al-Ushshaq” (“The
Companion of Lovers”). Besides, translation of Abu Ali Sina’s
“Risalat al-Tayr” to Persian by Shihab al-Din Suhrawardi,
compilation of “Ghorbat al-Gharbiyyah” (“The Absence of the
Westerner) as continuation of the work “Hayy bin Yagzan”
(“Alive the Son of Awake”) by the same author and his
prominence as a result in the Persian and Arabic Sufi literature
have been also investigated in details in the dissertation.One of the
actual sides of the study is that Ibn Sina’s “Hayy bin Yagzan” and
Suhrawardi’s “Ghorbat al-Gharbiyyah”, which was written as a
continuation of the former, had later, in the 13 century, enough
influence on Ibn Tufayl al-Andalusi (1105-1185) to compose a
work also titled “Hayy bin Yagzan”, which contributed to further
spread of Ibn Sina’s and Suhrawardi’s ideas in the West. The
examples of influence of the works on the western literature,
which on its own already is a topic for an independent research,
can be presented in the case of Daniel Defoe’s (“1660-1731")
“Robinson Crusoe”, Joseph Rudyard Kipling’s (1865-1936) “The
Jungle Book”, John Ronald Reuel Tolkien’s (1892-1973) “The
Hobbit or There and Back Again”. This influence on western
literature by Abu Ali Sina and Shihab al-Din Suhrawardi, two
prominent representatives of Persian Sufi literature with immortal
masterpieces, should be mentioned with a great sense of pride.
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A study on Abu Abdullah Bakuyi, one of early Sufis, and a
research on his personality, including revealing of his contribution
to and influence on the emergence of several great Sufi sheikhs as
Abu Said Abu al-Khayr (967-1049), Abu al-Hasan Kharagani
(963-1033), Abd al-Rahman al-Sulami (937-1021), Abu al-Qasim
al-Qushayri (986-1072) and others, as well as familiarization of
Bakuyi as the author of the first Persian “Diwan” further
characterize the importance and actuality of the dissertation.

Encompassing a long and great period in history, literature of
Irfan (wisdom) has been at the center of attention of scholars both
in the East and the West for centuries. Hundreds of books have
been written on the topic and detailed research works have been
conducted. A scholar, who has comprehensively investigated
Persian Sufi literature in our country, is prof. Mehdi Kazimovi.
The academician’s translations in this field, as well as his research
works and articles are a rich source for learning Persian Sufi
literature. Among the mentioned translations, translations of great
works as Najm al-Din Razi’s “Love and Mind”, Muhammad bin
Munawwar’s (1157-1202) “Asrar al-Tawhid” (“Mysteries of
Oneness”) and again Najm al-Din Razi’s “Mirsad al-‘Ibad” (“The
Path of Worshippers”) from Persian into Russian should be
especially underlined. Mehdi Kazimov’s work titled “From
History of Sufi Way of Thought” has a special role in explanation
of Sufi philosophy. Additionally, there are dozens of articles
composed by the scholar on Sufi literature, studying of which

1Ksi3umos, M.JI. U3 uctopuu cydwuiickoit mpiciu / M.Kssumos.—baky:Dmm.—
2001, —183 c., «Acpap aT-Tayxum» Myxammana 6un Mynassapa //-Bak1: Iran
filologiyas1 masolori, Ne-1, 2010, — s. 183-215; Myxamman Owa MyHaBBap.
Acpap ar-tayxun ¢u makamat aui-ieiix Aoy Caup / TlepeBon ¢ nepcuackoro,
npenuciosre, npumedanus u ykasaremn M.J[. Kssumona. — baky: Hadra-
mpecc, — 2010.-523 c.; Pa3u, Hamxm an-nmuH. Mupcan an-uban MuH an-madna
una-n-maan /IlepeBon ¢ MEPCHICKOro, MPeAUCIOBHE, NPHUMEYAHHUs yKa3aTelu
M.J. Ksasumoa, — Baky: Hadra-mpecc, —2014. —468 c.; Hespumbie rpaHu
yrepatypHoro Hacnenust/ M.KsasumoB.— baky: Omm, — 2023. — 616 c.
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bears a high importance for getting acquainted with Persian Sufi
literature.

Among other scientists, who also contributed to the topic,
names of Azerbaijani researchers as R. Huseynov2,N. Arasliz, M.
Mahammadis4, N. Goyushovs, N. Mammadlis, S. Ibrahimov7, A.
Rustamovas, 1. IbrahimovasandU.Mammadovaiocan be mentioned.

2Uryan, Baba Tahir. Diibeytilor. Fars dilindon torciimo edoni, 6n soziin vo
aydmlagdirmalarin miiollifi Rafael Hiiseynov / Baba Tahir Uryan. — Bak:
Yazigi, —1988. — 112 s.; Hiiseynov R. Allah vo insan sevgisi Baba Tahirin odobi
va falsofi irsindo// — Baki: Risala, — 2017, Nel3, —s. 5-39

sApacnel, H. Huzamu ['ssnmkeBu u Typenkas nuteparypa/ H. Apaciel. —Baki:
Elm vo tohsil, — 2021. — 462 s.

4Mohommadi, M., ©bu Soid Obiilxeyrin “Qirx moqam” risalosi: [Elekrton
resurs] /https://mesiha.blogspot.com/— Baki, 22.11.07
URL:https://mesiha.blogspot.com/2007/1 1/bu-sid-bul-xeyrin-girx-mqam-
risalsi.html

Mbohommadi, M. ©bu Said Obiil-xeyr, Hollacin hoyati vo dliimii. Todqiqlor vo
torclimolor. — Baki: Nafta-Press, —2004, —s. 163-181

5G0ylisov, N. Fiizulinin senot vo marifot diinyasi/ N. Gdyiisov. — Tehran: Surus,
— 1997. — 386 s.; Quran va irfan isiginda (Hikmot vo diislinco karvani hogigot
soraginda). — Baki: Baki Iqtisad Universiteti,— 2004. — 288 s., Qurani-Korim
irfan doyarlorinin osas qaynagt kimi/ —Baki: Elmi arasdirmalar, AMEA
Serqsiinashq Institutu. —2002, Ned, — 5.126-133., Tosovviif anlamlar1 vo dorvislik
romzlori (yigcam ensiklopedik agqlama)/ — Baki: Tural-9, —2001. — 236 s,
Homodani, Eyniilqiizzat. Tomhidat / Torciime: Nosib Goylisov. — Baku:
Adiloglu. — 2006. — 248 s.

6 Mommadli,N.SeyxNocmoddinRazinin «Esqveaql» risalesivoonun «Montiqiit-
teyr»loslagasi / — Baki:  Filologiyamasalalori, —2003, Ne 4, — s. 145-149;
SeyxForidoddinOttarimhoyatvayaradiciligl// —Baki: Filologiyamasalalori. —2003,
Ne 2, —5.33-34., Seyx Foridoddin Ottar. Tozkiratiil-6vliya/ N.Mommadli. — Bak:
Elm vo tohsil, 2011, 796 s.

7ibrahimov, S. Klassik adebiyyatda vohdati-viicud / S. Ibrahimov. — Baka:
MBM, —2007. — 148 s.

sRiistamova, A. Manavi diinenimiz bu giiniin isiginda /A. Riistomova.— Baki:
Elm, — 2011.— 593 s., Segilmis oasarlori / A. Riistomova.— Baki: Elm, — 2014,
— 655 s.

olbrahimova, I. Mévlana Calaloddin Ruminin “Masnavi-ye monavi” asari islam
tosovviifiiniin osas qaynaqlarindan biri kimi / I.ibrahimova. — Bak1: Nafta-Press,
—2005.-178s.
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Russian and European Orientalists as R.A. Nicolsonii, A.M.
Schimmeli2, V.A. Jukovsky13, Y.E. Bertelsi4, E. Brownis and
others can be mentioned.

In the field of Persian Sufi literature, Iranian scholars as Said
Nafisi 16 , Mahmud Mudabbiri 17, Abdulwahab Ghazvini 138 ,
Badiuzzaman Foruzanfario, Mohammad Istilami2o, Abdulhossein

1oMommodova, U.Z. Eynolqiizat Miyanacinin odobi-badii irsi: / filologiya iizro
elmlor doktoru dis.avtoreferati./ — Baki, 2021. — 52 s.
Gl Bl (56l sa /0 sudSi cpll Al gy ) amaal 5 aladd) g run sina (558 Gall Sha c5 515
L olrigllie pmigalie ushoa IFYYOYYI € ul 0e —es)
WOogimmsh zlow [ Faaiveegen i sulSillal s jadiat saaniatia Sl pailliaal)
06 A sy alS ol gt g 2Dl S call calg y (a0 — VTAY — bl
e VY OYFY (s
- bl O/ AR an e Glapiag 5 des il Glie sl ol O cdas Y
oa V¥ =377 (oSl Kaa j i il el
13a51b- Xy KBUPH, AOy-1b-Xacan Anmu noH OcMman nOH-a0a Anu anb-J/xymisiou
anb-l"a3HaBu.PackpriTHe ckphiTOra 3a 3aBecoi,)KykoBckuii, B. A.mpenucin.: A.
PomackeBud/ AOy-ib-XacauXymksupu. —Jlennnrpan: ['ocynapcTBeHHas
Axanemudeckas tunorpadus —1926. —-603 c.
14beprennc, E.D. Ouepk ucropun nepcumackoit suteparypst / E.D.Beprensc. —
Jlermaurpan: Aux CCCP,—1928. —203 c., Cydpmsm u cyduiickas mureparypa.
/E.D.Beprensc. —MockBa: Hayka, —1965. —523 c., Hcropus uepcuacko-
TapKUKCKOM nteparypbl/E.D.beprensc.— Mocksa: Hayka,—1960. —555 c.
1sBrowne. E.G. Literary History of Persia: [in four volumes] / E. Browne. —
London: Curzon press, — 1998. — 2256 p.
s sl (ol s Sliled 5 SOl 5 dedie 5 el Lol gl a6 shie Glidins
o Yoo Yo sL_;JLu.u ML;JI_\Su\)@.Sf ):\;.“).\\
— )0l B sl ) e Aa) A /s 3 3 sene i S 4ilie L Al de da) s g laihy
Ua Y03 J Y)Y
8 OB e | e dedie Lfalae S 0 ala 0] ld V18 SX jUae Gaallyy 8 (s saliiina
o e VYA —eaia ol el — s sl jlae ol 3 4
YEY TVl ol e i 38 gle 3l g /s sl aada a3l g il 5 e
8y sl 7 b cpa VIA SVYAVS 50l i 585508 la il may/0l ) sids 5 (ds (o
Al 5 U1 Gandl 1) sgi, 8l 58 Ola 3l /s sl Jlae pall w8 ad U Qs
e ailagmaaily 4 jadiell jean 55 () seisar Sllae g i ¢ pa OFY— VTV Kia 5
Pla G slse0m 835-1367— ¢S jiudde: ol jei, il j558 Jlall g /. psuda i 55 8
— 805908 a3l aaay/, 58 558 Gladl LBl 5 pamal b A Lo 4 QS desa il
0= 385 ¢1330— ¢S el 10 S
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Zarrinkub21, Nasrullah Purjavadi22, Seyyid Jafar Sajjadi2s, Ali
Mohammad Sajjadi24, Afif Useyran2s, Ghadir Fazili2e, Shafii
Kadkani27, Jalal al-Din Humayi2s, Taghi Purnamdariyan29 and
othershave been distinguished with their remarkable contribution.

Gl 8/ oDl dane i3 (S 4l ) 5 SH oy K jlae dene pally 8 o5 ) sl
02 8FY YV — e Ol e — 6 s jlae

Cpenll e /[l 50 53] osiie Andal g laT m pd 5 a8 (3 Gpesdl ne e € yn
5 ¢S e Gl de (@S (p)p)oa TPV TAT — ol ala g 0 et — L8
—ps ala lea e — LSy Cpeall de /[l g3 3] s st et g st p8
—¢ Sl 0l — Sy Gmeall ae /o)l Glpal 5o sadia g YYOA - VYV
ua FFF ATVA

xe [[aa 5 )]s s a2 Bals 50 53] U de seme Gles e (el
e lle calu (. om 80 S AFFAL I alac AL A8 S el e el Cpen )
2 S e e eabe el e/ 3 s s Al i o0 A 8[als 52 3] U Ae pena
A pai dial af plall Al seal (e (pa 00—V rYY— as A (a8l
a0 YAVl Aidh aLzials Cpaail 5l el 53 a5

— s o) 10 e e b 535 e ol i 78 e e qglanury
—isseh 10le — e Hiaa e /M e Gl et g laSUaial Kia i ¢ ga YAY VYV
saM¥ ATV,

i 53y s 5e 10 pgS — Sl dena o /B (A0 I (s sine (5 5e e e csalar
%) AYY — YYAT— ‘U\):\\MS}L\AS\A

—e s QL o) et /) e Caide Sy sl «lagai Gladll e ¢ Slaaare
e OYT ATV,

Al a5 4wl usl (a2 5 3D 5 (520§ gam g (om0 (o8 gain ge K i alE (Lualivs
oa YA YYDl yes — (alh jald /s sl jlae Gaall 3 8 s

Qs sl [ ASS 208l Lia ) dana Oilalas cc_tm Aadia A g OV dma sl ¢ Al salvy
fAd gm0 el L) L desa ol o S80S a4 VYRV —ol&T il e | uddl gl
Gl S 4 cumad AUE o0 K faena uall Dla el cgm PP — VYAY i o) e
Com FYY TR a3l e nS el ol LIS Auins g () g /oS3 aih Ly 2ana
5 i idy 5 pdlams (o) Gl Cldie (B oaa gl )ul s (O dene (g
FYF APV O Gl Cl Ui duge 10l e /oSS patd Lia ) deaa 0 cChlilad
Tl dadie ([R50 o] (o ) Clalie (8 s 5l )l sie 00 dene (g
YV Y asn Ganel&T LI dssie 10l S —/ (SSS apid Wiay dana SIS el
a4

_\ Yve— .dj‘ AL ‘aJtL.u es_ ‘ﬁm Uﬁﬂ\ d)\; /[J&A BN JJ] :A.AU 5}5_5.4 U‘ﬂ‘ d); c‘ﬁLmM‘«\
2o s ool il (lea Gl BBa J[als g0 0] i4el g glge Cpdll B et a OV
) e ) gl e 4 (ABG A ) Gageal cpall Wila i laat a VITF - IYVE
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Subject Matter and Scope of the Research. The subject
matter of the research consists of Persian literature examples,
including works of Abu Said Abu al-Khayr, Khwaja Abdullah
Ansari, Baba Tahir Hamadani, Sanai Ghaznavi, Farid al-Din Attar,
Jalal al-Din Rumi,Ibn Sina, Shihab al-Din Suhrawardi, Ayn al-
Quzat Hamadani and Baba Kuhi, while the scope of the research is
a systematic study of formation and development directions of
Persian Sufi literature.

Objectives and Tasks of the Research. Objectives of the
research include investigation of formation and development
directions of Persian Sufi literature, revealing their main idea
content and tracing formation history of Sufi literature. For this
purpose, the following tasks have been set for realization:

- Defining main reasons of emergence of Persian Sufi
literature;

- Study of emergence of Arabic and Persian Sufi prose;

- Explanation of human notions of Sufi literature as ascetism,
stage and state, follower (of Sufism) and perfect human;

- Determination of history of emergence of Persian Sufi
literature;

- Study of the genres of Persian Sufi literature and research
of their idea content bases;

- Investigation of main sources and the system of characters
in Persian Sufi literature;

- Determination of main genres and peculiarities of Persian
Sufi literature (tadhkirah, hagiographic works, mathnawi, ghazal,
eulogy, quatrain, distiches, rhymed prose, fable, symbol and etc.);

- Settlement of parallelisms in the works of poets, who wrote
in the mathnawi genre;

- Presentation of various aspects of the activities of Sanai
Ghaznavi;

oaYFF YAl o) e - e
— Ol s (8 fs s e a0 ey digl g 7 s iE e Jie | (& ol v
0 OYA O YAY (i ol el
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- Study of Farid al-Din Attar’s mathnawis comparatively;

- Research of the Jalal al-Din Rumi’s unprecedented role in
Persian Sufi literature;

- Research of Persian Sufi literature of Azerbaijan in the case
of Baba Kuhi, Shihab al-Din Suhrawardi and Ayn al-Quzat
Hamadani and determination of the role of Azerbaijanis in the
development of Sufi literature.

Methods of Research.The historical-comparative method,
the comparison method and the method of analysis have been used
in the research. The historical environment of the emergence of the
chosen artistic examples and of the studies dedicated to them has
been considered within the research.

On the basis of initial sources related to “Formation and
Development of Persian Sufi Literature” and on the basis of
related scientific works, we have presented our opinion.

Theoretical-methodological basis of the dissertation consists
of general scientific methods:

- Assembling and systemizing facts and scientific materials;

- Resourceful usage of assembled materials;

- Systemized analysis and interpretation of;

- Skillful engagement of acquired examples to research;

- Comparative analysis or analysis of works;

- Complex approach to the issue, the principle of
historicalness;

- Suitable search method of scientific innovation;

- Generalization and deriving scientific conclusions.

Main Postulates Presented for Defense:

- Roots of Persian Sufi literature were influenced by Arab
sources;

- Ancient beliefs had influence on formation and
development of Persian Sufi literature;

- The hagiographic genre prevailed in early Arab and Persian
Sufi works;

- Explanation of Sufi notions were widely given place in
works written in the hagiographic genre;
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- Abu Ali Sina is the first author, who wrote works solely in
the language of symbols (“Hayy bin Yagzan”, “Risalat al-Tayr”,
“Salaman and Absal”);

- Fables and symbols have been widely used in Persian Sufi
literature;

- Persian Sufi prose spread wider than poetry in early stages;

- First poetry examples are found in early Sufi prose works;

- Supremacy of Arabic can be observed in examples found in
prose works;

- In progress of time, Persian poems push aside poetry
examples in Arabic;

- Persian Sufi poetry emerged in the quatrain and distich
genres;

- Development of Sufi poetry is observed through emergence
of works with bigger volume as ghazals, eulogies and mathnawis;

- Nasir Khusraw’s works can be considered as the
transitional period to Persian Sufi poetry;

- Sanai Ghaznavi’s “Hadiqat al-Haqiqa wa Shariat al-
Tarigah” (“Th eGarden of the Truth and the Law of the Path”) and
“Sayr al-Ibad ila al-Ma’ad” (“The Journey of Wayfarers towards
Resurraction) works are considered as the first examples of Sufi
poetry;

- It can be assumed on the basis of Nizami Ganjavi’s works
(“Treasury of Mysteries”, “The Seven Beauties”, “The Book of
Alexander”) that the prominent poet did not ignore issues of Irfan
and narrated main Sufi ideas of his time;

- Farid al-Din Attar’s works played an important role in the
development of Persian Sufi poetry;

- Firstly with Farid al-Din Attar, mathnawis started to be
were written with a united plotline and composition;

- Farid al-Din Attar can be seen as an author of both prose
(“Tadhkirat al-Awliyah”- (“Remembrance of the Saints”) and
poetry (“Musibat-nama’) dictionaries, thanks to his detailed
interpretation of Sufi terminology;
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- A dictionary dedicated to 100 Sufi terms and written in
verse is found in Farid al-Din Attar’s “Musibat-nama” work;

- Activities of Jalal al-Din Rumi, especially ‘“Mathnawi-e
Ma’nawi” work is considered as the crown of Sufi literature;

- Despite that many researchers assert that the “Mathnawi”
has no single plotline, we claim that not only separate books in it,
but even the whole “Mathnawi” bear a united plotline;

- Farid al-Din Attar’s “Ilahi-nama” work served as a basis
for Jalal al-Din Rumi’s*“Mathnawi’;

- Koranic verses, sayings of Prophet Muhammad and phrases
of wisdom from Arabic were used in Persian Sufi literature;

- The content of all Sufi works consists of a salik’s (follower
of Sufism) travel in the spiritual world, i. e. his travel in is spirit,
the stages he passes throughand the existence he strives to reach;

- Abu Abdullah Bakuyi’s (Baba Kuhi) Diwan can be
considered as the first major work of Persian Sufi literature;

- Abu Abdullah Bakuyi had remarkable influence on main
characters of Persian Sufi literature, including Abu Said Abu al-
Khayr, Abu al-Hasan Kharagani, Abd al-Rahman al-Sulami, Abu
al-Qasim Qushayri and others;

- Personality of Abu Abdullah Bakuyi, his works and
activities are mentioned in more than 75 reliable sources;

- Sibak Nishapuri, an author from the 15" century (died in
1448) and Muhammad Fuzuli (1449-1556) wrote their works
“Husn-o Del” (“Beauty and Heart”) and “Health and Illness”,
respectively, on the basis of Shihab al-Din Suhrawardi’s “Munis
al-Ushshaq” (“Companion of Lovers”) work;

- Ibn Tufayl al-Andalusi wrote his novel titled “Hayy bin
Yagzan” on the basis of “Ghorbat al-Gharbiyyah” of Shihab al-Din
Suhrawardi, which was written, in turn, as a continuation of Ibn
Sina’s “Hayy bin Yagzan” work;

- Ideas promoted by Ibn Sina in “Hayy bin Yagzan” had
influence on European literature;

- Activities of Ayn al-Quzat Hamadani played an important
role in the development of Persian Sufi literature;
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- Works written in Persian by a follower of Ibn Sina, Shihab
al-Din Suhrawardi, are the development stage of the language of
symbols in Persian Sufi prose and his Sufi works are considered as
the crown of Persian symbolic prose.

Scientific Innovation of the Research. The topic of
formation and development of Persian Sufi literature has been
involved in research in a complex way for the first time. The
comparison of the roots of the mentioned literature to Arab and
Persian sources can be considered one of the scientific innovations
of the research. For the first time, life and activities of Baba Kuhi
and his influence on Persian Sufis have been presented in details in
this study. Furthermore, Shihab al-Din Suhrawardi’s work on the
seven Sufis has been involved in research and artistic peculiarities
of Ayn al-Quzat Hamadani’s “Tamhidat”(“Preparations”) work
have been studied.

As roots of Persian Sufi prose descend to Arab sources,
Arabic Sufi sources have been involved in research in the
dissertation for the first time, while only after it Persian Sufi prose
has been investigated as a complex.

In the dissertation, the initial stage of Sufism, namely
ascetism, as well as Sufi notions of stage and state have been
thoroughly studied together with the concept of perfect human.

Within the research work, activities of early Persian Sufi
poetry representatives Abu Said Abu al-Khayr, Khwaja Abdullah
Ansari and Baba Tahir have been studied for the first time as a
whole and the mechanism of the formation of early Persian Sufi
poetry has been researched from the aspect of common sides in
their works.

As known, the main sources of Sufi poetry are the Koran and
sayings of the Prophet, while the examples of perfect human for
Sufis were the Prophet, the imams and Muslim saints. Therefore,
for the first time, the topic of the Koran in Sanai Ghaznavi’s
“Hadiqat al-Haqiqah” work has been involved in research in the
study, which is not coincidental, as the influence of the Koran is
clearly observed in the whole Sufi literature. It can be seen in the
case of Koranic verses in such works, in their rhymed prose - saj,
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which is the well-known style of the Koran and finally, in the
preference of a symbolic language under the influence of the
Koran.

Nasir Khusraw can be considered as the poet of transition to
Persian Sufi literature, as the topics of mind, cognizance, human,
thought and philosophy were, for the first time, touched upon in
his worksand also, he was the first author, who wrote first eulogies
on the spiritual greatest leader of Sufis — Ali ibn Abu Talib.
Therefore, the character of Ali has been comparatively researched
on the basis of works of Nasir Khusraw and Sanai Ghaznavi. The
topic of the struggle between mind and love had begun its known
travel in the Manichaean teachings and in Avesta and would
continue its way to the works of Jalal al-Din Rumi.So, the topic of
mind and love in Sanai Ghaznavi’s works has been researched in
the dissertation for the first time.

For the very first time, Farid al-Din Attar’s “Ilahi-nama”,
“Musibat-nama” and “Mantiq al-Tayr” works have been studied
both separately and comparatively and a research has been
conducted on their idea content and plotline. Deemed as the
masterpiece of Persian Sufi literature, has been studied separately
and thoroughly investigated in comparisonwith six other literary
works, namely “Risalat al-Tayr” by Ibn Sina, “Risalat al-Tayr” by
Ahmad Ghazali, “Safir-e Simurgh” by Shihab al-Din Suhrawardi,
“Risalat al-Tuyur” by Najm al-Din Razi, “Mantiq al-Tayr” by
Afzal al-Din Khagani and “Lisan al-Tayr” by Ali-Shir Navai. For
the first time, Jalal al-Din Rumi’s “Mathnawi-ye Manawi” work
has been studied both within its separate books and as a whole in
general, where a comparative analysis has been conducted with
Farid al-Din Attar’s “Ilahi-nama” work, which had serious
influence on the former’s structure.

Theoretical and Practical Importance of the Research.
Practical conclusions derived from the research can be used for
lectures and seminars on history of eastern literature and Persian
Sufi literature. Theoretically, conclusions of the study can be
useful for works dedicated to history of literature, theory of
literature and theoretical issues of eastern literature, as well as for
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compiling new textbooks and conducting new studies. Scientific
conclusions of the dissertation have theoretical and practical
importance for education and research on Persian literature,
including solving actual issues of literary studies. Also,
conclusions of the research can be used for compiling educational
programs, textbooks, methodical and educational materials on
world and Persian literature for Bachelor and Master’s degrees of
higher education institutions, as well as compiling lectures on
theoretical and special courses on Persian literature.

Approbation and Implementation of the Dissertation. The
applicant‘s 70 scientific works have been so far published in
national and international impact index scientific journals, among
them 7 in Iran, 4 in Pakistan, 4 in Turkey, 2 in Tajikistan, 1 in
Russia, 1 in Kazakhstan, 1 in Ukraine and 1 in England. The
author attended international scientific conferences conducted on
the topic in Turkey, Iran and Pakistan.

The Affiliated Institution. The dissertation titled “Formation
and Development of Persian Sufi Literature (10"-13" centuries)”
has been conducted at the Department of Research and Publication
of Written Monuments” at the Institute of Oriental Studies after
Z.M.Bunyadov, Azerbaijan National Academy of Sciences.

General volume of the dissertation work in characters,
indicating volume of each section separately. The dissertation
consists of introduction, five chapters, conclusion and references.
The introduction consists of 9 pages (15953 characters), the 1%
chapter consists of 45 pages (82640 characters), the 2" chapter
consists of pages 75 (150000 characters), the 3™ chapter consists
of 35 pages (57400 characters), the 4™ chapter consists of 53 pages
(86462 characters) and finally, the 5™ chapter consists of 67 pages
(120000 characters).

Total volume of the dissertation, excluding the appendix and
the references, is 522455 conventional signs.
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MAIN CONTENT OF THE RESEARCH

The first chapter of the dissertation is titled “Formation of
Persian Sufi Literature”. In the first paragraph titled
“Formation of Sufism within Islam as a Mystical-Ascetic”
movement, the origins of the word Sufi, as well as explanation of
Sufism and Irfan are presented on the basis of Arab and Persian
sources. Research of emergence and development of Sufism in the
East bears high importance for better and deeper understanding of
later Sufi works. There is so much information on Sufism that it is
impossible to include all of it in a single study. In every book
dedicated to Sufism and Sufis, various definitions are present on
Sufism and Irfan, whereas every author or Sufi tries to explain
Sufism from own aspect. Reasons of emergence of Sufism,
movements preceding it and development of Sufism enable
explanation of many Sufi-philosophical issues present in artistic
works.

There are numerous studies conducted on Sufism and
scientific conclusions derived from them. As known, successors of
the Prophet were members of his family, his companions and
followers, who strived to reflect the Prophets way of life in their
lives. How did Sufism emerge at the time these people lived? For
the purpose of answering the question, we can refer to Qushayri,
who expressed his mind on classification of people after the
Prophet: “May God have His compassion on you, behold that the
virtuous men after the Prophet were considered by people his
companions, as there was no more virtuous name for them than
calling them companions of the Prophet. Those who were
companions of the (Prophet’s) companions in the 2" (Hijri)
century are called “tabi’un” (companions of the Prophet’s
companions) and those after them are called “atba’i tabiun” (3™
generation companions). After them people became various and
were divided by their ranks. Later, those paying attention to
religios matters were called ascetics and worshippers. Later,
innovations (in religion) emerged and claimants with their own
sectsappeared... Those who did not educate their soul except by
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God and protected their hearts from the influence of unawareness
and negligence were related to Sufism and great men of the way
became popular with it. These all appeared before 200 of the
hijrah’so.

The paragraph systematically presents explanations of
various Muslim saints present in Farid al-Din Attar’s “Tadhkirat
al-Awliyah” work, in order to give detailed and proper explanation
to Sufi notions. For example, Sufism is leaving the fleshly life and
becoming (spiritually) permanent in God, purity of heart, breaking
the bonds with the world and obtaining relations with God, good
manners, freedom, ecstasy, obeying time, restraining desires,
continuality of good deeds, patience, glow in hearts and etc.

The following saying about self-acquaintance is very popular:

Ay e a8 Adi U e (e
“Anyone, who knows himself, knows God "’s1.

Ali ibn Uthman al-Jullabi al-Hujwiri (1004/1007-1088/1106)
writes in his work “Kashf al-Mahjub” (“Unveiling of the
Hidden”):

“And the Prophet said”:
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“Anyone, who knows himself, knows God, that is to say,
whoever understands his mortality, will understand perpetuity of
God. Whoever becomes known with his soul’s obedience, will
acknowledge God as the Lord”32.

It becomes clear from the sayings of the Prophet that God
created human for the purpose that he become “scient”. As Sufism
developed, those, who tried to acknowledge God, became known
as scients, while those who had love for God became known as
lovers.
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Shihab al-Din Suhrawardi wrote about superiority of Irfan
over other types of knowledge in his work “Safir-e Simurgh™33.

Most of scholars assume that position of scients is higher than
that of Sufis, as every scient can be a Sufi, but not ever Sufi can be
a scient.

A scient always tries to reach the truth through (spiritual)
discoveries, (spiritual) testimony and illumination, achieving inner
and outer knowledge. Therefore, it is said whatever scholars,
doctors and philosophers can see through knowledge, logic and
proof, he can see through illumination. In this regard, Abu Said
Abu al-Khayr’s meeting with Abu Ali Sina as described in “Asrar
al-Tawhid” can be quoted: “Once sheikh Abu Said had an
assembly in Nishapur. Khwaja Abu Ali Sina entered through the
sheikh syard’sdoor. Despite that they had correspondence between
them, no one of the two had seen the other before. When Abu Ali
entered, the sheikh turned his head and uttered: “Come, if you
know wisdom”. Khwaja Abu Ali entered and sat down. The sheikh
ended his words and after bringing the assembly to an end went
home. Abu Ali entered his house. They closed the door and had a
hidden conversation during 3 days and 3 nights. No one knew
what they spoke. After 3 days, Khwaja Abu Ali left. Disciples asked
him: “How did you recognize the sheikh?” He answered: “He
sees what I know”. Also, followers of the sheikh asked him: “How
did you recognize Abu Ali?” He answered: “He knows what we
see 34,

Apparently, Sufism is the way of ascetism on the basis of
religious law, purification of the soul and abandoning the fleshly
world (spiritually), whereas Irfan is a school of deep philosophy
for acknowledging the truth, learning the essence of issues and
difficulties and gaining secrets of knowledge and it is not through
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the way of philosophers and scholars, but through the way of
illumination, (spiritual) discoveries and testimony.

The second paragraph of the first chapter presents a
research on “Classical Arab Sufi Tractates”.Conducted studies
indicate that it is hardly reasonable to accept appearance of Sufi
prose in the first decades after the emergence of Islam, as Sufi
prose developed within a tight connection with the Koran and
saying of the Prophet. Sufi literature formed in the context of
interpretation of the Koran and development of the rules of
compilation of the Prophet’s sayings. Interpretation of the Book is
one of the important fields among Koranic studies. Dozens of
interpretations have been so far written to Koran since its descent,
which can be classified as follows from the aspect of their content:
interpretation related to jurisprudence, irfan (divine wisdom),
science, kalam (speech), philosophy and etc.

Among interpretations of the Koran related to divine wisdom
Sahl Tustari’s interpretationss, Abd al-Rahman Sulami’s “Haqayiq
al-Tafsir”3e (“The Truth of Interpretation”), Qushayri’s “Lataif al-
Isharat”37 (“Delicacies of Symbols”), Ruzbahan Baqli Shirazi’s
“Arais al-Bayan fi-Haqayiq al-Quran”3s (“Brides of Declaration in
the Truth of the Koran”), Najm al-Din Razi’s “Bahr al-Haqaiq
wal-Ma’ani fi-Tafsir al-Sabu-Masani”’39 (“The Sea of Truth and
Meanings in the Interpretation of the Chapter of the Opening”),
Ismail bin Mustafa Haqqi’s “Ruh al-Bayan”40 (“The Spirit of the
Declaration”), Sultan Muhammad Qunabadi’s (also known as
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Sultan Ali-Shah) “Bayan al-Sa’ada fi-Maqgamati Ibada”41 (“The
Declaration of Felicity in the Stages of Worship”) and others can
be given as examples.

Not accidentally, most of authors of Sufi works were either
interpreters of the Koran or knew by heart thousands of sayings of
the Prophet. One of such men was Khwaja Abdullah Ansari (1006-
1088), who interpreted the Koran and knew by heart a great
number of sayings from the Prophet.

Abu Abd al-Rahman Sulami (941-1021) included
interpretations of Imam Ja’far al-Sadiq, Ibn Ata, Abu al-Husayn
Nuri and Husayn ibn Mansour al-Hallaj in his work “Haqayiq al-
Tafsir”, which indicates that some interpretations to the Koran
were related to wisdom even before the appearance of Sufi prose42.

There is information in sources that Hatam al-Asamm, Ahmad
ibn Khizruyyah, Shah ibn Shuja Kirmani and others were authors
of Sufi works. Unfortunately, almost nothing survived from their
works to the modern times. We can find only some pieces from
their works in Abd al-Rahman Sulami’s “Haqgayiq al-Tafsir”
work43 and it is extremely difficult to form a precise concept about
the worldview of the mentioned sheikhs from the context of such
small pieces. We can only surely claim that none of such works
differed from tractates of Arab sheikhs in the structural sense.
Furthermore, most of Persian sheikhs learned from their Arab
counterparts and had tight relations with them.

Medieval Sufi prose can be divided into two groups in regards
to the authors: those, who were Sufis themselves and those, who
only compiled a work related to Sufism.

Hujwiri, the author of the first detailed work on Sufis in
Persian, writes about Haris Muhasibi: “(Haris Muhasibi) wrote a
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book on the basics of Sufism titled “Ragaiq” (Graceful Ones).
Besides, the has numerous books about every field” 44.
“He (Shah Shuja Kirmani) has famous tractates on Sufism. He
wrote a book titled “Mir’at al-Hukamah” (“The Mirror of
Philosophers ”)4s.
“Abdullah Mubarak has works on every field of knowledge” 4.
“1, Ali ibn Uthman al-Jullabi, saw fifty works of him (Hallaj)
in Baghdad and around it 4.

Farid al-Din Attar wrote about Junayd of Baghdad, Hatam al-
Asamm and Ahmad Khizruyyah as follows:

“He (Junayd of Baghdad) has perfect works on signs, truth
and meanings. He was the first person, who disseminated the
knowledge of symbols. At the time, his foes and jealous people
witnessed against him to his blasphemy and atheism "s.

“He (Hatam al-Asamm) has reputable works " 49.

“Ahmad Khizruyyah was a man of classification” 5.

“Hallaj Mansour is also an author of a divan of poems in
Arabic. Besides, he has a book titled “Tawasin” (chapters of the
Koran, which begin with the letters ta-sin, or ta-sin-mim). The
work “Tasin al-azali”he wrote in jail. Ibn Ata acquired that book
in 309 and kept with him. Ruzbahan Bagli interpreted
“Tawasin’in Persian and Arabic "s1.
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Among classical Arab Sufi tractates, Abu Talib Makki’s “Qut al-
Qulub” 52 (“The Power of Hearts”), Abu Nasr Sarraj’s “Al-
Lumah”ss (“The Glow”), Abu Bakr Kalabazi’s “Al-Ta’arruf li-
Madhhabi  Ahli-Tasawwuf” s+ (“An Introduction for The
Community of Sufis”), Abu Said Khargushi’s “Tahzib al-Asrar” ss
(“Purification of Mysteries””), Abu Nu’am Isfahani’s “Hilyat al-
Awliyah” 56 (“Ornament of Saints”), Abd al-Rahman Sulami’s
“Tabagqat al-Sufiyyah”s7 (“Strata of Sufis”), “Tarikh al-Sufiyyah”ss
(“History of Sufism”), “Haqayiq al-Tafsir” so, Ibn Bakuyah
Shirazi’s “Life and Death of Hallaj”s, Abu al-Qasim Qushayri’s
“Risalah”e1 (“Tractate””) and Khwaja Abdullah Ansari’s“Manazil
al-Sairin”e (“Stages of Observers”) can be given as examples.

Having commenced a new direction in traditional writing style,
Abu Ali Sina greatly contributed to the development of Arabic
Sufi literature. Abu Ali Sina is mainly known in the world as a
doctor and a philosopher. Many researchers admit that he would
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not be known as an author of very valuable Gnostic works, if Nasir
al-Din Tusi and Shihab al-Din Suhrawardi did not exist. The 8,
9th and 10" chapters of his “Isharat wa Tanbihat”s3 (“Remarks and
Admonitions”) have been dedicated to Gnosticism. Abu Ali wrote
his famous works as “Behjat and Saadat” (“Joy and Happiness”),
“Salaman and Absale4”, “Asrar-e Ayat” (“Mysteries of Signs”),
“Magamat-e Arefan” (“Stages of Gnostics”), “Meraj-nama” ss,
“Risala f Mabhiyyat-i Ishq” (“The Tractate on the Essence of
Love”), “Risalat al-Tayr”, “Hayy bin Yagzan” and others about
Gnosticism and Gnostics. Nasir al-Din Tusi (1201-1274) later
interpreted the “Risalat al-Tayr” work and explained its notions on
inner-Gnostic issues. Shihab al-Din Suhrawardi, in his turn,
translated the “Risalat al-Tayr” into Persian and compiled his
“Ghorbat al-Gharbiyyah” work as a continuation of “Hayy bin
Yagzan”, presenting in this way Ibn Sina’s Gnostic ideas to
readers superiorly.

The third paragraph of the first chapter is titled“Hujwiri’s
“Kashf al-Mahjub” — an Early Sufi Tractate in Persian”. It
includes a research on Hujwiri’s works, history of writing of
“Kashf al-Mahjub” and its reasons, as well as an analysis on the
structure of the work and its style together with examples. For
instance, in the part dedicated to “Companion Imams, Imams from
the house of the Prophet, the people of suffah (dorsale), imams of
tabi’un (2" generation companions), imams of ‘atba’i tabi’un (3™
generation companions), imams of the last, Sufis”, the following
sequence has been conformed to in all divisions:

- Beginning of introduction for each person starts with the
phrase “ages” (“waminhum — from them”);
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- Usage of short musajja phrases in accordance with the
position of each person,;

- Usage of sentences in Arabic;

- Usage of short sentences in Arabic in accordance with the
high spiritual position of each person;

- Narration of stories and adventures on them, including their
sayings and opinions.

The “Kashf al-Mahjub” work can be considered among the
most important Sufi works from several aspects:

1. It was written under the influence of popular Sufi sources
as “Al-Lumah”, Sulami’s “Tabaqat al-Sufiyyah” and “Risalat al-
Qushayriyyah”;

2. “Kashf al-Mahjub” is a very precious work for discovery
and promotion of several sources lost in time.

3. Most of the sources used by Hujwiri were later lost. For
example, he wrote, referring to Amr bin Uthman Makki’s book
titled “The Book of Love”:
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“And Amr bin Uthman al-Makki wrote in his book titled “The
Book of Love”: In the beginning, Lord created hearts only and
kept them at the stage of gurb (affinity to God) for seven thousand
years’ee.

4. “Kashf al-Mahjub” had remarkable influence on Sufi works
written after it, among which “Tadhkirat al-Awliyah” and
“Nafahat al-Uns” can be specially mentioned,

5. “Kashf al-Mahjub” contains important information on
historical, social and geographical events and knowledge of its
period;

6. Hujwiri’s creativeness and innovations in regard to issues
of wisdom are also important. He was the first author to use
symbolic meanings of words in Sufi literature. The words “eye”,
“face”, “lovelock” and “beauty spot” were used with their
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symbolic meanings in “Kashf al-Mahjub” and Ghazali continued
the same style in his “Kimya-yi Sa’adat”.

7. “Kashf al-Mahjub” is a work, where the most detailed
information on Hujwiri can be found, whereas from other sources
almost no information can be so far derived about him.

Main postulates presented in the first chapter have been
reflected in various scientific articles and
theses6768'69'70'71°72737475°7677.

The second chapter is titled “Persian Sufi Literature from
the 11" to the 1%t Half of the 13" Centuries” and in its
firstparagraph “Development and Functionality of Sufi Prose”
has been studied. In this paragraph, activities of prominent Sufis as
Abu al-Hasan Kharagani (963-1033), Abu Said Abu al-Khayr
(967-1049), Khwaja Abdullah Ansari (1006-1088), Abu Hamid
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Ghazali (1058-1111), Ahmad Ghazali (died in 1123-1126), Ayn
al-Quzat Hamadani (1098-1131), Shihab al-Din Suhrawardi (1155-
1191) and Farid al-Din Attar (1145-1221) have been researched
separately and general peculiarities of the Sufi prose have been
consequently defined on the basis of the mentioned works. These
peculiarities can be grouped as follows:

- Together with hagiographic works written in the form of
tadhkirah, works reflecting life, biography and sayings of a Sufi
sheikh also began to appear (“Nur al-‘Ulum”(“The Light of
Sciences”), “Asrar al-Tawhid”, “Sokhanan va Halat-e Sheikh-e
Ma”(“Words and Sgates of Our Sheikh);

- The saj style spread in Sufi prose. An apparent example for
it is works of Khwaja Abdullah Ansari’s works;

- Munajaat (orisons) were also presents in Sufi prose and it
further beautified the language of the prose;

- Poems in Persian and Arabic were given in works;

- Verses from the Koran and sayings of the Prophet were
presented in works;

- Explanation of main notions of Sufism were properly
included in each work regardless of the works type;

- Annotated stories were widely used in Sufi prose;

- Language of works was rich with means of artistic
expression.

The second paragraph of the second chapter is titled “The
First Poets of Sufi Poetry”, where remarkable contribution of
Baba Kuhi (948-1037), Abu Said Abu al-Khayr (967-1049),
Khwaja Abdullah Ansari (1006-1088) and Baba Tahir Hamadani
(11" century) to the development of Sufi literature has been
underlined. Here, Baba Kuhi’s “Diwan”, Abu Said Abu al-
Khayr’sand Khwaja Abdullah Ansari’s quatrains and Baba Tahir
Hamadani’s distiches have been researched. It was mentioned in
the paragraph that poems in Arabic and Persian found in Sufi prose
works had great influence on the appearance of Sufi poetry.
Hujwiri’s “Kahsf al-Mahjub”, Khwaja Abdullah Ansari’s “Tabaqat
al-Sufiyyah”, Farid al-Din Attar’s “Tadhkirat al-Awliyah” and
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Najm al-Din Razi’s “Mirsad al-‘Ibad” can be examples in this
regard.

The third paragraph of the second chapter is titled
“Ansari’s Works as the Reflection of the Ideological Basics of
Sufism” and includes a research of Ansari’s hagiographic work
“Tabaqat al-Sufiyyah”, a study of the structure of “Manazil al-
Sairin” and its comparison with “Sad Meydan” (“A Hundred
Squares™) written in Persian.

Study of works composed in every period as Islamic Irfan
developed is oh high importance from the aspect of acknowledging
culture, literature and religion of Islam. Works written in the 11
century can be grouped in regard to their genre as follows: 1.
Interpretations of the Koran from the aspect of Irfan; 2. Tadhkirah
works written about saints; 3. Mathnawi works; 4. Theoretical
works on Irfan.

“Tabaqat al-Sufiyyah” is a book written on stages and

sayings of Sufi sheikhs by Khwaja Abdullah Ansari in Herat
Persian. Ansari interpreted Sulami’s “Tabaqat al-Sufiyyah” in
gatherings and one of the followers collected and compiled them
as a work.
On the other hand, Sulami’s “Tabaqat al-Sufiyyah” and Ansari’s
“Tabaqat” differ from each other. Sulami based his work on the
remembrance of five strata of sheikhs, where he mentions in each
stratum twenty sheikhs, noting 23 sheikhs only in the fifth one. In
Ansari’s “Tabaqat”, however, the necessity of consequence is not
seen and sometimes sheikhs from the last stratum in Sulami’s book
appear in Ansari’s book in the beginning or vice versa.

Apparently, Ansari may have used, in addition ti Sulami’s
book, other sources on Sufi sheikhs.

In the research, it has been derived from a comparison between “A
Hundred Squares” and “Manazil al-Sairin” that a salik (follower of
Sufism) may reach perfection after passing a hundred stages. The
paragraph presents similarities and differences between the two
mentioned works:

1. “A Hundred Squares” (“Sad Maydan”) was written before
“Manazil al-Salihin”;
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2. “Sad Meydan” was written in Persian, while “Manazil al-
Salihin” was composed in Arabic;

3. Stages of Sufism have been named “meydan” (square) in
“A Hundred Suqares”, while in “Manazil al-Salihin” they have
been titled “manzil”;

4. In “Sad Meydan”, stages are given in a definite
consequence, but in “Manazil al-Salihin”, as Khwaja Abdullah
himself narrates, “later I set chapters and paragraphs for them, so
that they can stay aside from boring long narrations and that there
is no room for a question. Therefore, | set a hundred stages and
divided it into ten’’7s;

5. “Sad Meydan” begins with the Stage of Penitence and ends
with the Stage of Perpetuity;

6. “Manazil al-Sairin” begins with yagza (awakening) and
ends with oneness;

7. 24 stages found in “Manazil” are absent from “Sad
Meydan”, while 25 stages present in “Sad Meydan” have not been
included in Manazil. So, only 75 stages overlap in the two books,
while the others are different;

8. These are the “Manazil” stages absent from “Sad Meydan™:
1. Sorrow; 2. Invocation; 3. Wish; 4. Thankfulness; 5. Creation; 6.
Foresight; 7.Bow; 8.Inspiration; 9. Enthusiasm; 10. Inner
sufferings; 11. Thirst; 12. Admiration; 12. Glow; 14. Taste; 15.
Submergence; 16. Absence; 17. Grief; 18. Ecstasy; 19.
Wakefulness; 20. Union; 21. Separation; 22. Investigation; 23.
Covering; 24. Flesh;

9. “Sad Meydan” stages absent from “Manazil”: 1. Courage; 2
Jihad (Struggle); 3. Devotion; 4. Treatment; 5. Attention; 6.
Refuge; 7. Properness; 8. Fear; 9. Dread; 10. Dislocation; 11.
Humbleness; 12. Grandeur; 13. Demand; 14. Convergence; 15.
Continuity; 16. Ideas of the salik (follower); 17. Breakup; 18.
Openings; 19. Premonition; 20. Miraculous Deed; 21. Truth; 22.
Reign; 23. Consent; 24. Oneness; 25.Awareness;
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10. All stages of the two works together are 124 or 125 in
number (not 100). Another interesting issue is that stages in the
two works have been given as alternatives for each other.

The fourth paragraph of the second chapter is titled “The
Role of Sanai’s “Hadiqat al-Haqiqah” in the development of
Sufi literature”. Here, information has been given on Sanai
Ghaznavi’slife and activities and the role of his “Hadiqat al-
Haqiqah” work in the development of Sufi literature has been
defined. The three main topics of “Hadiqat al-Haqiqah”, namely,
the Koran, Ali ibn Abu Talib’s position and comparison between
mind and love have been studied. As known, the second paragraph
of “Hadiqat al-Haqiqah” is about the Koran. An analysis of Ali’s
character in the activities of Nasir Khusraw and Sanai Ghaznavi
demonstrates the phenomenon of perfect human in Sufi literature.
Besides, entrance of Muhammad, Ali and other companions and
saints into literature as the embodiment of perfection has been
researched in the study. At the end of the paragraph, superiority of
true love over mind has been investigated on the basis of the
paragraph dedicated to the description of mind in Sanai’s work.

In the fifth paragraph titled “Attar’s Mathnavi’s as
Examples of Sufi Fable”,works as “Ilahi-nama”, “Mantiq al-
Tayr” and “Musibat-nama” have been studied and similarities
between them have been discovered. In “Musibat-nama”, issues as
human cognition have been viewed, in “Mantiq al-Tayr” inner
transformation of a salik (a Sufi follower) have been narrated and
in “Ilahi-nama”matters depriving human soul of perfection have
been interpreted. So, human cognition, his path in life and matters
depriving him from perfection have been discussed upon here.

According to Attar, ways of perfection are the following
ones: human spiritcan reach perfection through thinking, inner
transformation and struggle.

Another issue suggested by Attar is that human should notice
his defects and flaws. In “Mantiq al-Tayr”, “Ilahi-nama” and
“Musibat-nama” obstacles depriving human of seeking truth have
been shown. For instance, in “Mantiq al-Tayr” each bird represents
a flaw in human nature. The birds are: nightingale, parrot, peafowl,
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duck, peasant, phoenix, goshawk, heron, owl and shrike. Each of
these birds abstains from taking the road with various excuses.
Here, actually, Attar touches upon matters depriving people from
facing the truth. These obstacles are: the nightingale is in love with
beauty, the parrot with eternal life, the peafowl withParadise, the
duckwith outer cleanness, the peasant with jewelries and the
phoenix with power and authority, while the goshawk bends his
body for a handful of food, the heron represents grief, the owl
scavengers of treasury in ruins and the shrike is an example for
those, who promote human weakness. So, beauty, eternal life, love
for paradise, outer cleanness, jewelry, power and authority,
flattery, grief, scavenging and promotion of human weakness
deprive human of self-cognition and seeking for truth.

Farid al-Din Attar presents very logical responses to each of
the birds using the hoopoe and demand that they break their fleshly
bonds and gain motion towards the truth. For example, the
nightingale prefers its love to flowers to everything. Flowers are
the symbol of beauty. But the hoopoe says to it that temporary
beauty of flowers deprives the nightingale of eternal beauty.
Flowers are beautiful, but their life is short.

The parrot is so addicted to knowledge that at the end it
becomes deprived of the Known(God). The hoopoe says that
knowledge 1s supposed to lead to the Known, but the scholar is so
tied to knowledge that the main aim gets forgotten.

Some people choose the way of worshipping in order to
deserve Paradise. They worship so much that they get deprived of
seeing the truth. So, the author calls such people those, who obey
their desires. Shortly, Attar describes all human flows and defects
in several distiches and shows the way for escaping from them.

In the work “Ilahi-nama” we witness flaws dominating
human soul, too. The elder son desires the daughter of the King of
fairies, the second one strives for magic and sorcery, the third boy
is thirsty for Jam-e Jam (the cup of divination) and the fourth one
for the Fountain of Youth, the fifth son desires Solomon’s ring and
the sixth son wishes to embrace chemistry.Each of them talks to
their father at their respective level and listen to him attentively. In
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the father’swords, falling in love with the daughter of the King of
fairies means sensuality, thirst for the cup of divinationmeans
interference in everything, strive for magic and sorcery refers to
becoming the slave of desires, passion for the Fountain of Youth
refers to the endlessness of desires and addiction to fleshly life, the
will to obtain Solomon’s rings means the strife for power and the
desire for chemistry refers to ambition. According to the father’s
words, all these originate from strong bonds to the world. Attar’s
hero, in his turn, is supposed to leave such bonds and fly like a free
bird.

In the “Musibat-nama” work, we read about human’s
relationship with other creatures. Here, human asks creatures in 40
different paragraphs for help to reach the truth, but in the end, his
own soul helps him. That is to say, human soul has a very high
level of grandness and so, can include all the features described in
the work.

The three plotlines bear similarities. First of all, the plotline
begins with human spirit and obstacles preventing human spirit
from the truth are described and ways of salvation are shown here
(the seven valleys of love in “Mantig-al Tayr”, the five valleys in
“Musibat-nama” and the father with his six sons in “Ilahi-nama”).
At the end, human returns to his soul.

In the sixth paragraph (of the chapter) titled “Genre
Variety of Sufi Lyrics, Farid al-Din Attar’s “Mukhtar-nama”,
the place of the mentioned work in Suli literature has been defined.
The “Mukhtar-nama” and “Mantiq-al Tayr” works of Attar
Nishapuri bear a symbolic character in general. According to
Attar’s statement in the introduction of the “Mukhtar-nama”, he
had six thousand quatrains, 2200 of which are included in the
latter.

Interesting issues have been touched upon in the introduction
of the Attar’s “Mukhtar-nama”, one of which is related to the
name of the work: “We chose the name “Mukhtar-nama” and it is
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supposed that no such a work has been so far appeared from an
author. If it has been, it would have been reflected in a mirror 7.

According to the statement, we can assume that the reason
behind the name “Mukhtar-nama” is that the author wrote the
work freely, with no compulsion. In case that the attribution of the
introduction to Attar is accepted, we should also accept that the
division was also made by him.

On the other hand, Attar states that, just as his other works,
“Mukhtar-nama” is a Gnostic work.

“It is a treasure of holy meanings just like “I was a hidden
treasure and I wanted to be known”. It is a treasure from among
hidden treasures (Keys of the unknown are with Him and no one
can know it except Him). If the reader thinks and reaches the end
of the treasure’s secret, it is impossible that his/her aim will bear
no fruit . so

In his Gnostic works, the poet explained the usage of candle,
moth, beauty spot, lips and flower words with his submission to
the traditions of his period, illuminating, hereby, the issue of
presentation of material symbols in a Gnostic work.

We can present, according to the poet’s introduction, the
following statements:

1. Farid al-Din Attar is the author of the introduction and the
division of 50 chapters;

2. He named the work “Mukhtar-nama”, as there was no
compulsion to compose the work;

3. The work included 6000 quatrains in the beginning, 1000
of which were burnt and some of the remained poems were
included in “Mukhtar-nama” and the rest in the “Diwan”;

4. All of the quatrains, be it those reflecting Sufi teachings or
those “in the clothes of lovelock, beauty spot, lips and mouth”,
bear a Gnostic content;
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5. Just as in “Tadhkirat al-Awliyah” the author invokes that
God forgives his sinsover the work;

6. Accepting the attribution of the introduction to Attar, we
also accept that the works mentioned in it also belong to him,
which are, namely, “Khusraw-nama”, “Asrar-nama”, “Magamat-i
Tuyur”, “Diwan”, “Musibat-nama” and “Mukhtar-nama”.

From the introduction, a product of Attar’s pen, we learn that
he had wiped out 1000 quatrains out of his 6000 in total. We can
read about this tradition among Sufis: “Washing and burying
books and works were ancient traditions and old ceremonies
among Sufis. Prior to our sheikh, Abu al-Hasan bin Abu al-
Havvari (died in Hijri 230), Muhammad bin Ali Hakim Tarmandi
and Abu Said Abu al-Kayr (375-440 Hijri), who were of the Sufi
seniors, also washed their books with water. According to another
story, Abu Said buried all his books and planted a tree on them’’s1.

As seen from the division of the chapters of the book,
approximately 50 topics were touched upon in it. Each chapter
includes a different number of quatrains.

Badiuzzaman Foruzankar writes about the content of the
quatrains as follows: “The 50 chapters of the book are about
different and various topics. Some of them have been dedicated to
Gnosticism, while others bear thoughts on denominations,
personal issues and cases. Others include description of
panoramas from nature, as well as depiction of spring, night,
flowers and dawn. Also, in several love-struck chapters, there is
description of the beauty’s eyes, eyebrows, facial lines, lips,
mouth, stature and depiction of her disloyalty and the lover’s
desperation. Despite that most of quatrains in the chapters bear
repeated content, the high level of Attar’s poetic talent masterfully
decorated them with new ornaments’’s2.

The 50 chapters of the work have been dedicated to
different and sometimes similar topics. We would like to give
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some information about only one of them in the present context:
An interesting issue that drew our intention in regard to the
division of Attar’s quatrains is a meaning similarity between the
poems. Studying form and content peculiarities of a taken chapter,
we can observe that they are, actually, integral parts of a whole,
only described in various works and phrases. For instance, several
quatrains in the eighth chapter can be a good example for it:
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“In astonishment after having drunk a hundred seas,
We ask why our lips are as dry as seas.

We wish seas, as our lips are dry,

But our lips are dry, as we are at sea”.

This chapter is related to the notion of “destroyed in union
and perishablein separation”. In the quatrain, magnificence of
human after reaching the stage of oneness has been described. The
quatrain, which consists of only four lines, bears a great meaning.
As known, numerous times we can see the usage of the metaphor
of drop and sea in Gnostic literature, which refers to the whole and
its particle. One is astonished by the dryness of his lips after
having drunk a hundred seas and looks for a sea, as his lips are
dry. At the same time, his lips are dry, because he is at sea.
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“This love that drives us out of mind,
It can never be appeased

We are said to get down at last,

But how can 1 tie the sea”

Ideas in “Mukhtar-nama” sometimes may contradict. If we accept
that quatrains of the work were written in one period, such
contradictions cannot be accepted normally. On the other hand,
Attar himself notes in the introduction that he had 6000 quatrains
in total, 1000 of which he “washed”, 2200 of them he included in
“Mukhtar-nama” and the rest he incorporated into his diwan. Most
probably, he did it at the end of his life. Shafii Kadkani described
the mentioned contradictions in Attar’s work as follows: “In a
quatrain, a poet’s experience and states are more important than
the form, as a quatrain is the product of states. In every quatrain a
poet describes a different minute of his life. Life of each person is
colorful and its minutes are different from each other. Therefore,
the contradiction in the quatrains and the variety in them can be
accepted as normal. Some researchers even have doubts in regard
the attribution of both the introduction and the division of the
chapters to Attar”ss. The style of the quatrains in “Mukhtar-nama”
is very close to that of Attar from the aspect of content and idea.
Meanings in the names and distiches of the first several chapters
resemble each other substantially. In the 8 to 28 chapters, we can
find Attar’s mathnavis, as well as religious thoughts and Sufi
teachings existing in “Tadhkirat al-Awliyah”. Beginning from the
29 chapter, Attar’s symbolic spirit can clearly be felt. Symbolism
is one of the main peculiarities of Attar’s quatrains. Attar
Nishapuri managed to create a symbolic system in “Mukhtar-
nama” and “Mantiq al-Tayr”. Usage of a symbolic system was a
success that only Farid al-Din Attar achieved among all Gnostic
poets. In “Mukhtar-nama”, he attributed a symbol to each chapter
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and tied a natural event to each of them. Content sequence and
description in quatrains have been accomplished so masterfully
that each event resembles a complete symbol. The moth in the 49
chapter, the flower in the 45" chapter, the candle in the 471
chapter, dawn in the 46™ chapter, as well as body parts of the
beauty, lovelock, eyes, stature, lips and etc. in other chapters are
all symbols yet to be studied and researched. For instance, a flower
is depicted in various forms in the 56 quatrains of the 49" chapter.
The lengthy depiction of the flower has created a symbolic aureole
around it. What does a flower symbolize? Hastiness, instability,
pride, bloody liver, a creature, whose blossom resembles its
decline and finally, mortality of human in Attar’s meadow of
quatrains. Such symbols are numberless in Attar’s “Mukhtar-
nama” and further studies on them can pave the way for interesting
discoveries.

Main postulates presented in the second chapter and
conclusions derived in it have been reflected in scientific articles
and
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The third chapter titled “An Interpretation of Main Sufi
Notions in Persian Sufi Literature” consists of three paragraphs
titled “Ascetism as the First Level of Sufism”, “The Notion of
Stage and State in Sufism, the Concepts of a True Follower
and Perfect Human” and “The Symbolic Language of Sufi
Literature”, respectively. According to many scholars, ascetism
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was the initial form of Sufism. Observing development history of
Sufism, we can see that Sufis were those, who continued the way
of life of ascetics.

Sayings of the Prophet and the Imams, as well as words and
remarks of saints and scholars indicate that ascetism is a Gnostic
case with a very deep meaning. Generalizing related
considerations we can conclude that:

1. Ascetism means standing away from material things, as
things related to the material world are no ties with ascetism;

2. Ascetism emerged as a contradiction to inclination towards
the worldly life;

3. An ascetic is one, who stands away from the world and its
felicity;

4. Ascetics prefer afterlife, as they know that the world is
ephemeral;

5. Ascetism is abstaining from human desires and its fleshly
demands.

In the second paragraph titled “The Notion of Stage and
State in Sufism, the Concepts of a True Follower and Perfect
Human”, it is mentioned that stages and states of Gnostics are
destinations a follower should pass through in order to get closer to
God. Of course, Sufis always claimed that the aim of Sufism was
not any virtue, state or stage, on the contrary, all virtues, stages
and states are to be passed to reach God. Still, for reaching the
Supreme Entity, human should first experience all the mentioned
virtues. Sufis note that there is a difference between temporary
spiritual destinations and permanent ones on the pathway of the
wayfarer (follower). Here, permanent destinations are called, in
Sufi terms, magam (station/stage), while the formers are named
hal(state) (magamat and ahwal in plural, respectively). Sufis
illuminated the issues of maqamat and ahwal and their relation in
details. Each Gnostic described the mentioned notions in
accordance to his experience and mood and therefore, their
considerations and statements in regard to maqamat and ahwal
differed from each other. But actually, the inner contents of their
statements almost overlap and coincide. Definitions of stages and
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states and the difference between them have repeatedly described
in classical texts on Sufism.

Conclusions of researches on the stages and states can be

generalized and grouped as follows:

1.

Despite numerous definitions of Gnostics on states and stages,
most of them can be accepted — a stage is acquired, optional
and stable, whereas a state is endowed, non-optional and
temporal;

The origine of the terms magam (stage) and hal (state) can be
found in the Koran and sayings of the Prophet;

In Persian texts, there are various names of stages and states:
valley (Farid al-Din Attar’s “Mantiq al-Tayr”, Ahmad
Ghazali’s “Risalat al-Tayr”, Ali-Shir Navai’s “Lisan a-Tayr”),
square and destination (Khwaja Abdullah Ansari’s “Sad
Meydan” and ‘“Manazil al-Sairin), mountain (Ibn Sina’s
“Risala-yi Tayr”), planets (Najm al-Din Razi’s “Risalat al-
Tuyur”) and etc.

Together with names, there is disunity also about the number
of the levels of the wayfarer (or a way that a follower shall
cover). For instance, Abu al-Huseyn Nuri is convinced that one
can reach the magnificence of God after passing three seas,
while Shagig Balkhi thinks that there are four destinations.
Farid al-Din Attar named in his “Musibat-nama” the valleys of
feeling, imagination, mind, heart and soul. The first person
among Gnostics, who tells the number of destinations is seven
is Hakim Tirmizi (in his tractate “Manazil al-Qasidin”). Later,
Abu Nasr Sarraj in his “Al-Lumah” and Farid al-Din Attar in
“Mantiq al-Tayr” also wrote that it was seven. Khwaja
Abdullah Ansari, in his turn, speaks about a hundred stases in
his “Sad Meydan” and “Manazil al-Sairin” works;

It was clarified after studying the subject matter of the stages
that what was considered as a stage by some authors, might be
evaluated as a state by other gnostics and vise versa — a group
of authors might see an object with the meaning of state as a
stage;
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6. The sequence of stages is not very importance for ordinary
people, while for a wayfarer (follower) reaching the stages or
the states in his spiritual travel was very important, as a
follower would like to reach the highest positions in
accordance with his belief;

7. The most important change in regard to Gnostic stages and
states was realized by until the end of the 13th century (Hijri
6" century), i. e. by Abu Nasr Sarraj in the 10™ (Hijri 4™) and
by Khwaja Abdullah Ansari in the 11" (5™) centuries. These
two authors substantially contributed to the development of
Sufism. So, the period between the 10" to the 12" centuries
already can be seen as the period when theoretical evelopment
of stages and states took place.

In this paragraph of the chapter a concept of perfect human
on the basis of Farid al-Din Attar’s works has been presented.
Farid al-Din Attar’s concept of perfect human, which the author
necessitates both with a symbolic language and openly, possesses
the following features:
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“Light of flesh and spirit - Muhammad

The chosen one and the leader of prophets

The greatest companion of the Creator, undoubtedly

The essence of the particles and the entirety, that King and
Leader”

In Attar’s works, the concept of perfect human can be
researched from both theoretical and practical aspects.From the
aspect of theoretical Gnostics, the author considers human as a
mirror of the truth, where each beauty in his/her creation is the
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reflection of the absolute beauty. His/her inner world is a cup that
encompassed the whole world and the place of reflection of divine
secrets.
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“My dear, the two worlds areyour shades,

Paradise and Hell originated from your decoration,
You are the mirror of the King due to your essence,
The King’s attributes are your signs”.

Human is the pole of the world, everything rotates with him
and even the planets rotate due to their respect to humanity. The
main pole of the world is Prophet Muhammad and the Ka’ba is
wearing the cloth of the House of God thanks to him. After him,
Ali is considered as the pole of the world and the House of the
Prophet, as he was born in the Ka’ba, the center of the world.
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“The pole of his origins became clear and mysterious,

He emerged from the center of the world.

He appeared as the heart of the House of the Prophet,
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Heart of the Koran and Ya with Sin came with him.
Heart of the Koran is his heart full of the Koran,
“O God, love one that loves him ” is in his fame”

Attar’s perfec thuman is one, who stays in between
drunkenness and wakefullness, fleshliness and immortality,
blasphemy and faith. He does not considerthe perfect human
bound to any stage and state, on the contrary, perfection is viewed
by the poetas the state of “selflessness” and sometimes as the state
of “own self”’. Here, neither drunkenness nor wakefulness can
overcome each other and this state becomes the sign of human
perfection.
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“One it was fully holy and pure,

One it came out of earth,

Sometimes selfless, sometimes self-conscious
The perfection was due to the two ”

Another feature of the perfect human is the secret
knowledge (which God bestowed only to human, not to angles
even). In “Mantiq al-Tayr”, the hoopoe responsible for leading the
birds possesses the Greatest Name of God, which encompasses all
characteristics of the Rahman (Compassion) and Rahim (Merciful)
names of the Creature. Therefore, the hoopoe is aware of the
mysteries of the unknown. The presence of God’s name in the
hoopoe’s beak is a sign for the secret knowledge given by God to
the perfect human.

Despite that Attar does not accept the oneness concept, he
believes in submerging in the truth and in transience of creation.
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“Here incarnation meant blasphemy, as did oneness,
It is oneness, but came with repeating.

The Creator only is supreme above all creatures,

All exposed to the analysis of knowledge.

Just like the Sun, which the earth

Is full of radiance in abundance ”.

One of the features of God is that He bears no sign, as He has
limited grandness, which is not bound to any description. This
feature can reflect on and manifest itself in one He chooses among
creatures.
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“No one has some knowledge on His entity,
Anything you may think, He is not it ”.

The unsigned state of human perfection is important for two
reasons. The first one was created in the perfect human as a result
of fleshly features, while the second one is because he is absent
from home and so, he is not known by others.
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The follower of your path has no fame and sign,

For walking on your path with fame and sign is unacceptable.
Therefore, Attar’s considers that perfect humans are like

hidden treasures and the pearl of the two worlds:
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“This group is (like) hidden treasures,
They are wrecked in the ruins of desperation.
If the two worlds were a mother-of-pearl,
This group (of people) would be the pearl init”.

In the third paragraph of the third chapter “The Symbolic
Language of Sufi literature” has been studied. The language
used by Gnostic literature can be divided into two from the aspect
of words used in it: Sufi terms and symbols in Sufi works. Words
included in the first group are terms related to Sufism. Such words
were used as terms of Sufism in works and emerged at the first
stage of the formation of Sufism. These words originated mainly
from Arabic and bear an abstract meaning. Among them are tajalla
(self-manifestation), sahv (wakefulness), sukr (drunkenness), fana
(annihilation),  karamat  (charism), pir  (saint), salik
(follower/wayfarer), suluk (pathway/path), istighna (self-
suffucuency), hayrat (astonishment), tawba (penitence), zuhd
(ascetism), inziwa (reclusion), hagiga (truth), baga (perpetuity)
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and etc. Apparently, these words are abstract nouns in general,
which are known as terms of Sufism.

Words with a Gnostic meaning different from their lexical
meaning appeared in early Gnostic works. Khwaja Abdullah
Ansari’s “Sad Meydan” and ‘“Manazil al-Sairin”, Qushayri’s
“Risalat al-Qushayriyyah”, Abu Nasr Sarraj’s “Al-Lumah”,
Hujwiri’s “Kashf al-Mahjub” and other works bear such words.
The tendency of presenting the explanation of Gnostic terms in
prose works developed into a style, where the terms were
presented in scattered poems, which in turn, developed and gained
a shape of poetic dictionary in the end. In the above-mentioned
works, each Gnostic term has been explained. The works
themselves are divided into two groups as to the usage of terms.
Some works include parts dedicated to the explanation of terms.
Alsom in separate places of works information is given about
them. For example, in Farid al-Din Attar’s “Tadhkirat al-Awliyah”
the explanation of almost every Sufi term can be found, while in
“Musibat-nama” an entire separate paragraph is dedicated to such
terms.

The dictionary of “Gnostic terms” existing in Farid al-Attar’s
“Musibat-nama” and “Tadhkirat al-Awliyah” works is unique and
matchless. The poet himself presents the explanation of 100 words
in the part titled “Fi-Sifatihi” (“About His Attributes”) in
“Musibat-nama”, while the number of Gnostic terms in “Tadhkirat
al-Awliyah” is above a thousand. Therefore, Farid al-Din Attar can
also be considered, in addition to his position of a great poet and a
writer, also as an author of “a dictionary written in prose and
poetry”. Surely, Sanai Ghaznavi also worked on the explanation of
separate Gnostic terms in his poems prior to Attar. However,
Attar’s name as the author of the first poetic Gnostic terms
dictionary should be mentioned especially.

The mentioned part consists of 101 lines in the work and the terms

subject to explanationinclude only 7 Persian words, while the rest

is in Arabic. By the way, it also indicates that only 7% of terms in

early Persian Gnostic literature were of Persian origin and 93%

were borrowed from Arabic. The lines begin with a very simple
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question; i. €. a question begins each explanation. For example,
what is love? Then we read the answer of each respective question,
in our case, explanation of love: Love is making sea out of a
droplet and turning mind into the bottom of shoes.

The dictionary has unique features. Attar demonstrated his
utmost talent in composing the dictionary with a hundred terms.
Pun among words, antonyms and synonyms, rthyming words and
etc. used in the work are worth attention. Implementation of so
many details in a single work demands a very high level of
mastery. Therefore, Farid al-Din Attar’s name always is
distinguished when the topic is Sufi literature .Notably, each
separate line in the work includes means of artistic expression.

The second group of words in Sufi works consists of symbolic
descriptions within Gnostic literature. Sufis considered the topic of
their wisdom as an issue non-understandable by logic and non-
explainable by feelings. For the declaration of personal, Gnostic
and inner experience, a language of symbols and signs was used.
In this sense, each of descriptions consisting of the names of
natural and sense organs, as well as elements, are symbolic
meanings that Gnostics could not explain clearly. In Persian
poetry, usage of symbols began to spread with the activities of
Sanai Ghaznavi. In the poetry prior to him such a tradition was
very weak, despite that this kind of descriptions had their roots in
the past. Usage of symbolic phrases in Sufi literature did not
emerge instantly and Sufis take the advantage of previous ancient
literary heritage to create symbols. For example, the notions as cup
(of wine), drinking party, lover, nature and love affairs with
beauties have their ancient roots in Persian and Arabic literatures.
Seems like Sufis had found a ready raw material in literature for
the expressing their personal experience. As if poetry had made
necessary preparation for expressing Sufi thoughts and soon
became the biggest means of expression for Sufis. The
“khamriyyah” tradition existing in the Jahiliyyah (pre-Islamic)
period in Arabic poetry continued until the Abbasid age. Notions
and phrases as cup (of wine), public house, cupbearer, visiting the
public house before dawn,spreading petals in drinking parties,
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serving the drunken, red color of wine, red faces of the drunken,
pureness of fine wine, wine mixed with water and etc. had been
used in Arabic poetry and later such elements began to be
transferred to Sufi literature.

In the formation of the symbolic language of Sufi literature,
each author played his role. Authors brought symbols to Sufi
literature on the basis of their experience.

Most of Sufis, among which names of Abu Nasr Sarraj,
Qushayri, Hujwiri and Ghazali can be mentioned, preferred to use
symbols and signs to hide their secrets. Abu Nasr and Qushayri
included in their works special terms.

There was only a minor dispute among Sufi schools over
meanings of received terms in Sufi literature and the main charges
were directed to description of feelings, as formally it did not
conform to the religious law. Words as wine, cup (of wine),
cupbearer, lovelock, drunkenness and etc. raised questions and
caused Sufis to become the target for charges. As the number of
such words with meanings contradicting the religion and religious
law increased, their explanation and interpretation became
necessary. Therefore, Muhyiddin ibn Arabi (1165-1240), Yahya
Bakherazi (1190-1261), Fakhr al-Din Iraqi (1213-1289), Sheikh
Mahmoud Shabestari (1288-1340) and Shams Maghribi (1349-1408)
wrote explanations and interpretations to Sufi symbols in their
works. Abu al-Makhafir Yahya Bakherazi explained 25 Gnostic
symbols in his book titled “Ourad al-Ahbab was Fusus al-Adab”129
(“Remembrance of Friends and Truth of Etiquette”), Fakhr al-Din
Iraqi interpreted in his “Istilahat”130 tractate symbols infrequently
found in Gnostic poetry, Alfata Tabrizi explained approximately
300 Sufi symbols in his tractate titled “Rashf al-Alhaz fi-Kashf al-
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Alfaz” (“End of Moments in Discovery of Words™)131, Sheikh
Mahmoud Shabestari illuminated 12 Sufi symbols in his work
titled “Gulshan-i Raz132, while Shams Magribi shed light upon 64
Gnostic symbols in 18 distiches of his Diwan133.Y. E. Bertels
writes that approximately 550 Gnostic signs were interpreted in
the “Mir’at al-Ushshaq” (“The Mirror of Lovers”) tractate34In
the work, interpretation of signs as cloud, organ (musical
instrument),legend, finger, lament, game, roof, purple, father,
bridge, leaf, a pair of eyebrows, channel, black eyes, green line,
black line, tambourine, house, beauty spot, beauty, pilgrimage,
church, sorrow, heart, hand, gold, lovelock, zunar (belt or girdle
worn by non-Muslims), face, day, olive, ruby, hair, melody, flute,
raw, puppy, base, winter solstice night, jug, candle, phoenix and
etc. has been presented.

Such symbols were once created by authors as Ayn al-Quzat,
Sanai, Ghazali, Ibn Sina, Shihab al-Din Suhrawardi and later
spread further to be used by others. Ayn al-Quzat,for instance,
used words as divine light, face, eyes, lips, beauty spot and face
line to express Gnostic meanings.

What a pity for that you hear.See the black beauty spot as the
stamp of Muhammad, which bore the phrase “There is no deity but
God” decorating its face. A face can have no beauty without a
beauty spot. Beautiful ornament of “There is no deity but God”
cannot exist without Muhammad’s beauty spot. It cannot be
described, but hundreds of thousands of lovers has been so far in
love with this beauty. Between a human and God there is only one
screen left and after passing it, there is nothing but the beauty of
seeing God’s beauty. And what is that screen? Lines: there is no
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other way but the two tops of the attester’s lovelock. It is the
stagerss.

Shihab al-Din Suhrawardi composed his Persian Sufi tractates
under the influence of Ibn Sina’s three works written with a
symbolic language and just like Ibn Sina, he also used symbols in
abundance. Ibn Sina’s “Hayy bin Yagzan”, “Risala-yi Tayr” and
“Salaman and Absal” works can be seen here as the perfect level
of the spiritual travel of followers. In “Hayy bin Yagzan” work,
after meeting the angel, the wayfarer recognizes the way to turn to
East and the obstacles on the path. The angel instructs him and
invites him to follow him. In “Risala-yi Tayr” work, aware of his
loneliness and desperation, the wayfarer begins the journey with
other birds. He reaches the residence of the ruler and asks him to
unshackle him. But is a temporary visit in homeland, as the time
for his permanent salvation from foreign lands has not come yet.
Salvation comes with the death of the wayfarer in the first story
and with the death of Absal in the second story, when the journey
of life ends.

Usage of symbols and signs before Sanai was present only in
prose works. Sanai is considered the first poet, who brought the
first Gnostic symbols to poetry in Persian. Referring to his
weakness in presenting Gnostic meanings, he writes in his poems:
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Meanings and words do not blend ever,
They stay separately just like oil and water.
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Meanings has no names, names has no meanings,
What if the word hidden under cover has already been said?
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All my sorrows originate from the reason that | cannot
describe my situation,
Due to (spiritual) troubles I can utter only weak words.
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Lots of meanings hide in my heart, but
As words do not fit for heart, tongue exists as a translator.

Signs used by Sanai the most can be classified in five groups:

1. Personages: rind (tolerant), tax collector, Sufi dervish,
sheikh and etc.;

2. Words used in ghazals: beauty, love, lovelock, face,
beloved, belle and etc.;

3. Words related to drunkenness: wine, cupbearer, drunken,
ruin, glass (of wine), drinking house, public house and etc.;

4. Words related to Islam and other religions: mosque, Ka’ba,
prayer rug, idol, goddess, zunar (a belt or grid worn by non-
Muslims), kenesht, saumee, bishop, deyr (words referring to
temples), temple (of polytheists), prayer beads, gebr (fire
worshipper) and etc.;

5. Iranian mythological elements: Jamshid, cup of divination,
Rostam, Keykavus, Rakhsh, Firidun, Zahhak and etc.

Attar Nishapuri created very interesting symbols in his
“Mukhtar-nama” and “Mantiq al-Tayr” works. Each chapter in his
“Mukhtar-nama”, a collection of quatrains, is dedicated to a
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separate symbol. In every chapter he describes a different object so
that it turns into a symbol. A moth, a flower, a bell, body parts of a
beauty, a lovelock, eyes, stature and lips are among symbols
included in the work. In the 49" chapter, 57 quatrains have been
dedicated to description of a flower in various shapes, which
present a flower as the symbol of “hastiness, instability, pride,
bloody heart, a creature, whose blossom resembles its decline,
mortality of human” and etc.

In Farid al-Din Attar’s “Mantiq al-Tayr”, birds resemble the
spirit of a wayfarer. Usage of such a tradition was widespread in
Persian literature.

In his poems, Jalal al-Din Rumi narrates new events and
objects, which were not very popular prior to him:

1. Musical instruments: flute, tambourine, harp,tanbur, rubab;

2. Usage of words as shah, sun, sea for referring to the
“Majesty of Truth”;

3. Symbols created by him on the basis of words as lion,
gazelle, duck, grapes and etc.

Main postulates presented in the third chapter of the dissertation
and derived conclusions have been reflected in scientific articles
and theses137138'139'140°141°142'143'144145° 146,

137 Aimzage, A.A. AckeTH3M — Kak TIepBBIH dTanm cydpmsma // — AJMaThL:
WzBectus, — 2015. Ne3 (38), ¢. 164-176

1380lizado A.O Ilahi vo basori kelamda zohdiin nozeri vo praktik osas1 // Bak:
Sarq filologiyast masalalori, — 2016. Ne9, —s. 219-244

1399lizado A.© Foarideddin Ottarin asarlorinds haqiqi salik // “Sargsiinasligin
aktual problemlori”, — Baki: —27-28 dekabr, —2017, s. 121-123

140Anm3azne, A.A. Ilonarue 06 ackerusme B KopaHe u B mpousBeaeHrn AU HOH
A6y Tammba (m.6.M.) «Haxmx-ymn-6amaray//Kues: MoBa u kynbrypa, —2018.
Nel(190), —c.213-221

141 Olizade A.O. Ofttar yaradiciliginda kamil insan konsepsiyasi// — Baku:
Sivilizasiya, —2019. Ne8 (2), —s.166-173

1420lizado A.O. Sufilikde magam va hal anlayis1 / — Baki: Sorq arasdirmalari,
—2019. Nel, —s. 74-84

1430lizado A.O. Irfan odobiyyatinda kamil insan konsepsiyasi (Foridoddin Ottar
yaradicilig1 asasinda)// Baki: ©lyazmalar yanmir, —2019. Ne2 (9), —s. 47-55
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The fourth chapter of the dissertation is titled “Blossoming of
Persian Sufi Literature in the 2" Half of the 13" Century;
Jalal al-Din Rumi”. In the first paragraph of the chapter, “Jalal
al-Din Rumi’s Lyrics” have been studied on the basis of Shams
Tabrizi’s “Diwan”. Here, first of all, a research was conducted on
mind and love, after which the issue of love in Rumi’s
consideration has been studied. For better understanding each
distich of the ghazals, Persian grammar, literary techniques and
various issues of Sufism and Gnostics should be acknowledged
well. One cannot understand Persian poems without knowing
construct cases of metaphor and simile, allusion, reference, quote,
example, inspiration, paradox and other means of artistic
expression. For example:
30 Gl 4 ¢he g 2l )
Vv ol J\Jﬁ\@nﬁﬁjtw@ﬁ
1- Spring of love has come, go out to the garden of souls,
Behold how branches and leaves speak actively.
a2 A e 88 S 08 Gl = Y
ﬁi/\.u)\ﬁsaﬁn};.« ‘c._atié\ 3“)—‘0}?
2- You are Shams Tabrizi, the Sun above the cloud of words,
When the Sun rises, words can do nothing but perish.
PGhe e 7 - “spring of love”, “Ola (b - “garden of souls”
and “<_~ - “cloud of words” are construct cases of metaphor.
ymﬁcﬁﬁﬁcﬁmds&aMJ—\
184 25 ad iy 5 s b (B S

1449lizado A.O. “Hoft peykor’ds yeddi irfan mogami//The great Azerbaijani
poet Nizami Ganjavi and Eastern-Western literary-cultural heritage, — Baku:
—23-24 dekabr, 2022, p. 33-42
1459lizads A.O. Nizami vo irfan// —Baki: Azorbaycan sorqsiinasligi, —2021.
Ne01(20). —s. 33-39
146Abdullah Hatifi. “Hoaft manzor”/ Baki: “Elm”-2021, — 428 s.
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140ibid, p.113
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1- The mind’s eye is your drunken, the orbit of planets are
lower than you,
The ear of joy is in your hands, it cannot ascend to the head
without you.
@W\ijjﬁgéb% (e Y
Yoo USMLJ:LL&JJ) so.:m),\cj)é)).}

2 - Get up, put your hat on slanted and jump over all traps,
Give a kiss to the spirit’s face, Comb the lovelock of joy.

“Jie sx3” - “eye of mind”, “wLb (5L - “ear of joy”, “zuu ¢ -
“spirit’s face” and “bli &ly” - “lovelock of joy” are construct
cases of simile here.

Distinctly from philosophers, Gnostics think that the lover
should perish in the beloved after reaching the beloved, as the
beloved has great richness and excellence. But the lover’s
existence is full of needs, weaknesses and derogations. Rumi
indicated it in one of his ghazals:

A ekl Bde )l 1,48 8
A5k e a3l sk 28,
Q1 4k o)A peds

al 15 ol e s G55
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Whoever is exposed to secrets of love,

Is deprived of being a lover, as he perished in the beloved.

Put a lighting candle under the Sun,

Behold how it perishes in lights.

The candle has no light anymore; it has become the light itself,
There is no influence, as influence became dominant.

2 s Ol sl b s
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Channels search, move towards the sea,
When it reaches the shore, it perishes in it.
If the desire begins motion, the desired one disappears.
If the desired one appears, the desire becomes useless.
No matter how long the desire exists, it is always defected,
It became a leader afterwards, as it did not stay.
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For everyone aware of the secret of love becoming a lover is no
more possible, as the lover has already reached and united with the
beloved.

Said: “Now, if you are me, you (that became me), leave away,
Because, two egos cannot fit in a palace.

As the hole of the needle is only one,

You leave and go out of it”.

In the second paragraph titled “Fihi ma Fihi in the Context
of Sufi Literature”, the structure, stylistics and means of artistic
expression in the work have been researched. “Fihi ma Fihi”is a
special and unique work among Rumi’s all works. It was written in

1016 S anid L dana (i oS 4 e e s R tena Guall P e sl s
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prose and mainly views Sufi issues. It is very close, in terms of
content and repletion, to the “Mathnawi” and bears some
similarities with the author’s “Diwan”, as well. Issues viewed in
the work indicate that it was composed in the most productive
years of the author. Therefore, in order to understand these three
great works properly, a comprehensive full-scale reading of them
should be conducted.

Jalal al-Din Rumi’s “Fihi ma Fihi” work bears high
importance in terms of fables used in it. Fables in “Fihi ma Fihi”
can be divided into 3 groups from the aspect of content: cognition
of God, cognition of human, cognition of creation. Each of the
groups also are further divided into sub-groups:

Cognition of God — God’s will, servanthood to God, Prophets
as mediators between God and servants, revelation, divine secret,
ways of reaching God, manifestation of divine entity,
submergence;

Cognition of human —searching God, searching truth, spirit,
inner states, Gnostic journey, meaning, Gnostics, saint and desire,
sheikh, love, wisdom, irresponsibility;

Cognition of creation — cognition of objects, cognition of
abstract world, cognition of universe, deceptiveness of the world.

Another topic yet to be researched properly in Sufi prose is
the tradition of writing discussions conducted in gatherings. In
order to attract listeners, topics discussed in gatherings had a
simple language and were full of anecdotes/jokes and fables. It
was one of the teaching ways of Sufis. Such works bear both
similarities and differences with Persian Sufi works in general.
The similarities are as follows:

1. Usage of verses from the Koran and sayings of the Prophet;

2. Small-size poems in Persian and Arabic;

3. Stories from lives of prophets and imams.

The differences are as shown below:

1. Simplicity of language in works composed on the basis of
gatherings;

2. More fables were used in works composed on the basis of
gatherings;
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3. Anecdotes/jokes made discussions more interesting;

4. Discussions in gatherings included questions and answers,
as listeners had to be taken into consideration, too. Such questions
consisted of artistic questions, contrasts, reduplications and etc.

1. Stories presented by Rumi with fables in them can be
divided into three parts:1. Thoughtsexpressed before the fable;
2.Presentation of a fable for supporting the thought; 3. Expression
of the conclusion derived from the fable;

2. Sometimes, a fable is narrated within another fable or an
object resembles two or more things in a fable;

3. Rumi presents explanation of most of fables for the purpose
to ease matters for listeners. Such explanations enable to avoid
challenges in understanding, further making them easier;

4. Many fables cause humor, which increase attractiveness of
the narration.

Together with numerous fables, there are lots of
anecdotes/jokes in “Fihi ma Fihi”, too. There are 141 fables in the
work, in total, most of which are brief and include only several
sentences. The fables can be grouped as follows: objects, plants,
animals, humans, locations, skies, the four elements, non-material
objects.

Obijects: lamp (¢2), candle (=), sword (L), ruby (J=),
cradle (s_)5¢5), jewel (,»5), flour (o), mill (), curtain (s2.),
clothes («), pen (pB), cage (u8), violin (UwS),precious
stone(a) ), flag (se), glass (of wine) (z), sieve (=€), mirror
(a), astrolabe (=¥ _hu), tent (L3%), cross (F=_%), bezel (%),
bowl (4=\S), musk (<%ix), leather bottle (Siw), pot (Jiw), piece of
brick,clod (7 5S) and etc.

Plants:tree (< 2), tree branch (< 2aL%), leaf (S.»), grapes
(L), tree roots (a3, stick («s3), grain scab (43)xiv ), sugar
(U55), wheat (a2X5), fruit (s.s:) and etc.

Animals:fish (2k), cat (4.5), phoenix ({&<), gazelle (),
horse (=), moth (45.2), bat (L3s), lion (Lf), cow (sKX), fly
(05=), mouse (Jis), bird (§ ), donkey (U3), camel (Lidl), wolf
(L) and etc.
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Humans:teacher  (al=),  astrologist  (p>i),  child
(42282 Seiba) ruler (Uw)), gardener (0kel), diver (u=!s8), sailor
(Uiis), tax collector (43sd), person (u=3~), builder (W), surgeon
(z'»), mother (L), homeowner (4laslia), caravan (O1508), army
(ebw), caravaneer ('s50), vizier (L)s), peasant (2Ss)),
bondwoman (<< xS) and etc.

Locations:garden (glL), bath (slea), sea (L), desert (i),
castle (4=8), Ka’ba («=S), corridor (L_2), village (e2), town (L&),
home (4&), shop (US2) and etc.

Skies:sky (Ulewl), Sun (Udl), star (s_biw), sunshine (<Ll ¢ led)
and etc.

The four elements:water (<), fire (&), wind (sb), clay
(K), breeze (ax), breath (o).

Non-material objects:fragrance of musk (<&« ), spring
(U%), habitants of Paradise (Ukid¢r), wakefulness (s_law), dream
(<)), habitants of Hell (¢ba)s?), shadow (4lw), darkness ((s2bw),
mind (Jie), angel (435 4), prayer (JWd), light (Us?).

Let’s view the following fable in order to support our
thoughts:

“Majnun was said that people could find for him girls better
than Layla. He replied: “I don’t love Layla’s appearance. She is
not just a shape for me; she is like a glass in my hand. I drink wine
from the glass. I love the wine in the glass and you see just the
glass, unaware of the wine. If | had a glass decorated with
precious stones with something in it other than vinegar or wine, |
didn’t need it. A piece of old and broken squash would be a
hundred times more valuable for me than that kind of glass. Love
and desire is needed for understanding the value of wine looking
at the glass. It is the comparison between one who has not eaten
for last ten days and one who has eaten five times during the last
day. Both of them would look at the bread, while the hungry man
would see his soul in the bread and the full man would only see its
appearance. This glass is like that bread and the wine in the glass
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is like the bread (for me). One should not see that wine only from
the aspect of appetite and desire ”1ss.

In the part from the work, the glass resembles Layla’s
appearance, while the wine in it resembles her inner world. It is a
fable within a fable. Here, bread is like glass and its taste is like
wine.

In the third paragraph titled “Rumi’s “Mathnawi” as the
Climax of Sufi Literature”, a comprehensive research has been
conducted on the structure of the “Mathnavi”. It was proved that
the structure of the work was built under the influence of Farid al-
Din Attar’s “Ilahi-nama” work. For instance, main content of each
of six chapters in it, namely the flesh, Satan, mind, wisdom,
humbleness and oneness (of God), were borrowed from Attar’s
mentioned work. Conducting a research on the structure of the
“Mathnawi”, one should pay attention to divisions as distiches,
parts, chapters and the entire work. The structure of distiches has
nothing to say about them, as all rules of poetry have been
conformed to in them. As to parts, at first sight it appears that they
have been arranged with no special array. For example, a part may
begin with a story, and then followed by two didactical parts. Later
we see another story and then another didactical part and at the end
it returns back to the first and second stories. After all of the
mentioned parts comes another didactical part, after which again
the author turns back to the first story. It continues with more
didactical parts and then again we turn back to the second story.
All these lead to the assumption that there is no single structure in
the work. For the purpose of determining the structure of the work,
two methods can be used: classification of related topics within
each part and classification of the parts.

The paragraph also presents determination of discourses in the 3™
and 6 chapters and is given in diagrams. A conclusion from the
study of the 3™ chapter can be made on that the wayfarer is

20168 - A A Gl s (s g mai by 4gd Lo 4d QIS desa cpall Pla (s gl saree
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supposed to travel through his minuscule mind towards the
universal mind.

1. The story of those who ate the baby elephant and the
abandonment of the sermonizer’s sermon

2. The story of the deception of the town dweller by the
peasant

3. How the jackal fell into a color pot and claimed that it was a
peafowl

4. The story of the mule in front of the camel

5. The story about Dagqiqi and his miraculous deeds

6. The story of one who sought cheap but honest livelehood in
David’s reign

7.The story of Jesus fleeing to mountaintop from fools

8. The story of Sheba people and their stupidity

9. The meaning of precaution and the examples of the
deliberate man

10. The Prophet said:Indeed, God has hidden saints

11. The story of the man who asked Musa the language of
animals

12. The story of the woman whose child didn’t survive

13. The story of the vicegerent ruler of the world

Main postulates presented in the fourth chapter and derived
conclusions have been reflected in scientific articles and
theses156'157.

The fifth chapter of the dissertation is titled “Medieval Sufi
Literature of Azerbaijan (10" to 12t centuries)” and consists of
three paragraphs. In the first paragraph titled “Abu Abdullah
Bakuyi as a Member of Early Sufi Literature”, Abdullah
Bakuyi’s life and activities have been researched on the basis of
Arabic and Persian sources. Here, some issues subject to disputes
among researchers have been hopefully illuminated. Among such
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issues are the origins of Abu Abdullah Bakuyi Shirazi, identity of
Abu Abdullah Bakuyi and Baba Kuhi and identification of the
author of the “Diwan”, whom we know only by his penname Kuhi.
Most of modern Iranian scholars consider that Abu Abdullah
Bakuyi and Baba Kuhi were different persons and the mentioned
“Diwan” does not belong to either of them. Azerbaijani, Russian
and European scholars, on the other hand, assume that Abu
Abdullah Bakuyi is Baba Kuhi himself and the “Diwan” belongs
to him. For conducting the research properly, we have viewed
almost all notes and works on Abu Abdullah Bakuyi. Considering
the numerous researchers and richness of information, two tables
have been set in this regard in the study. One of them includes
related authors and their works, while the other one includes
systemized information given about Abu Abdullah Bakuyi. For the
first time, life and activities of Abu Abdullah Bakuyi have been
comprehensively studied within the research. Sufficient
information can be found in sources about Baba Kuhi. There is a
dispute among researchers if Abu Abdullah Muhammad bin
Abdullah bin Ubaydullah al-Bakuyi al-Shirazi was Baba Kubhi
himself. For the purpose of conducting the research more precisely
and presenting more credible assumptions, we have rather taken
the advantage of original sources than conducted researches and
information derived from sources can be summarized as follows:

- Baba Kuhi’s name is, according to most of sources,
Muhammad. But in some of sources it is Ali;

- In all sources, his teknonym is Abu Abdullah;

- He 1s known as sheikh, imam, saleh, muhaddith, Sufi
sheikh and brother of Pir Husayn;

- Shamsaddin Zahabi and Omar Rza Kahalat defined his
birth date as 951, while Sara Ashurbayli set it as 948;

- His date of death varies in sources;

- Place of birth has not been noted;

- Authors indicate that his tomb is in Shiraz;

- Works attributed to him in sources are: “Kitabul-hekayat”
(“The Book of Stories”), “Manamat al-Mashayikh” (“Dreams of
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Sheikhs), ‘“Akhbar al-Arifin” (“Information about Scients”),
“Bidayat al-Hal al-Huseyn bin Mansur al-Hallaj wa-Nihayatuhu”
(“Beginning and End of Husayn bin Mansour al-Hallaj’s Case),
“Akhbar al-Ghafilin” (“Information on Ignorants™) and “Diwan”.
If to quote from Abdulhossein Zarrinkub, Abu Abdullah
Bakuyi was almost as famous as Abd al-Rahman Sulami in the
East:
ol Gl 5 dang Z U 5 4 8l alle ) 3 sl JI 81 5 Sl 49580 ) )
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“There is SO much information about Ibn Bakuyi in “Risala-yi
Qushayriyyah”, “Tarikh-i Baghdad”, “Talbis-i Iblis” and other
sources, that in regard to abundance of information about states
and sayings of sheikhs, he can be compared even to Abu Abd al-
Rahman Sulami. Maybe it was due to the fact that he stayed in
Sulami’s home and paid much attention to him”.

For acquiring more information on Baba Kuhi, we analyzed
his distiches, where he gave information about himself and it was
defined that:

1. The poet likens himself to the Phoenix, whose nest is in
Mount Qaf:

GBS e ped e ) A S Olgd 2 e s
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Kuhi hid from humans on mountain tops like the Phoenix
But the Phoenix sounds on Mount Qaf, too.

2. Sometimes, he simulates the Prophet, who considered the
cave a safe place in order to hide from his enemies:
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He sat in the cave on the mountain slope and kept silent,
Just like Mustafa made a screen at the entrance of the cave.

It may be also supposed that Kuhi secluded himself in the
cave with the intention to “see” the Prophet. We can see his love to
the Prophet in his numerous ghazals.

3. He sometimes compares himself to those, who believed in
one God among polytheists:

s ed O ola ) DR as K Qe
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You, my soul, leave the world; remember the curve of the eyebrow,
And sit in the cave, maybe the beloved of the cave comes one day.

Research of Abu Abdullah Bakuyi’s life and activities, who
apparently was from Baku, bears high importance in terms of
settling some issues within Sufi literature. We have tried to define
Abu Abdullah’s identity, whose name stand in the same line with
great Sufis as Khwaja Abdullah Ansari, Abu Said Abu al-Khayr,
Abd al-Karim Qushayri, Abu Abdullah Khafif and Abd al-Rahman
Sulami, and to research his rich works in the basis of Arabic and
Persian sources.Disagreements on several issues among European,
Azerbaijani, Russian and Iranian researchers have been viewed in
the dissertation.For the purpose of settling the mentioned issues,
we have conducted a research using sources in Arabic, Persian,
Russian and Azerbaijani and concluded that Abu Abdullah Bakuyi
Shirazi was the same person named Baba Kuhi and the “Diwan”
belongs to him, too. Highly esteemed by Sa’di Shirazi and Hafiz
Shirazi, Baba Kuhi must have been an extraordinary person.
Biography of Baba Kuhi can deserve respect of the two prominent

VeA pa— TV 5550 1 )lnd— A S UL /0 s Ll S
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Persian authors only if we accept his identity with Abu Abdullah
Bakuyi Shirazi. On the other hand, the author’s “Diwan” has also
been thoroughly studied in the dissertation. Notably, despite that
small-size examples of poetry in Persian Sufi literature possess
strong meaning, they draw attention with their weak technique.
Therefore, we do not accept the assumptions claiming that the
“Diwan” cannot belong to Baba Kuhi only because the language
used in it is weak. There is a few number of authors in Persian Sufi
literature, who were capable of creating both prose and poetry and
among them Farid al-Din Attar is distinguished. Other authors,
being not capable to create their diwans, could only be satisfied
with small-size poems in their prose works. However, Abu
Abdullah Bakuyi tested his pen both in prose and poetry and
gained, in our opinion, enough popularity in his time.

In the second paragraph titled “The Place of Shihab al-
Din Suhrawardi’s Literary Heritage in History of Sufi
Thought”, seven Persian Sufi tractates of the great philosopher
have been involved in research. The following are the seven
tractates:

1. Aghl-e Sorkh
. Avaz-e Par-e Jabrail
. Ruzi ba Jamaati Sufiyan
. Safir-e Simorg
. Lughat-e Muran
. Fi Halat-1 Tufuliyyah

7. Munis al-Ushshaq

Suhrawardi’s tractates have been involved, within the
dissertation, in a complex research, in order to illuminate his Sufi
activities properly. Considering his prominent name as a great
philosopher on one hand and the language of symbols used by him
in his works, including the fact that each tractate has been
dedicated to a very deep topic, the scheme of each tractate has
been presented in separate tables enabling a precise comparison
between the works. Similarities between the seven works have
been shown in the tables. Naturally, the works bear essential
differences in terms of content and form, which were mentioned in
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analyses of respective works. Just like other Sufi authors,
Suhrawardi wrote his works in the traditional way, too. Every
work begins with glorification of God and salutation of the
Prophet. The reason of composing the work is asked in a question
given by the author and the answers to questions shed light upon
the reason.

Comparing the seven mentioned Sufi works of Shihab al-Din
Suhrawardi, we have found many similarities, which we have
decided to note here only in general characteristics:

1. “Aghl-e Sorkh” and “Safir-e Simurgh” were written on the
basis of Ibn Sina’s “Risala-yi Tayr” and since a bird here
resembles human spirit, a hawk in “Aghl-e Sorkh” and a hoopoe in
“Safir-e Simurgh” were presented as a wayfarer;

2. In “Aghl-e Sorkh” and “Munis al-Ushshaq” works, the
final goal of the wayfarer is the Fountain of Youth and in both of
them, it is indicated that human body has been created from the
four elements;

3. In “Munis al-Ushshaq” and “Safir-e Simurgh”, definition
of love has been thoroughly presented and 19 birds have been
described in both works;

4. The common side of “Avaz-e Par-e Jabrail” and “Safir-e
Simurgh” is that in both of them the wayfarer aims to reach and
unite with Jabrail;

5. In four works except “Munis al-Ushshaq”, “Lughat-e
Muran” and “Safir-e Simurgh”, the author narrates in the first
person singular — in “Aghl-e Sorkh”, “Avaz-e Par-e Jabrail”, “Fi
Halat-1 Tufuliyyah” and “Ruzi ba Jamaat-e Sufiyan” he narrates
with the subject “I”;

6. Notions as the precious stone illuminating the night, Tuba
tree, Mount Qaf and Simurgh’s nest on Tuba are found both in
“Aghl-e Sorkh” and “Fi Halat-1 Tufuliyyah”;

7. Characteristically for all Sufi prose works, verses from the
Koran, sayings of the Prophet and small poems in Persian and
Arabic are found in all the mentioned works of the author.

The third paragraph of the fifth chapter is titled “Ayn al-
Quzat Hamadani’s “Tamhidat” Work in the Light of Literary
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Traditions”. Here, the structure of the work has been studied and
its artistic features have been researched. Hamadani’s “Tamhidat”
work is distinguished among other Sufi works mainly with the
place of verses from the Koran and sayings of the Prophet in it. As
known, the main characteristic of Persian Sufi prose is the usage of
Koranic verses, sayings of the Prophet and poems in Arabic and
Persian. Viewing Sufi works before and after Hamadani, we can
observe this feature all along, where respective Koranic verses
were given separately from the main text and only then its relation
to the topic was indicated. Hamadani’s method is ultimately
different. The author settled Koranic verses and sayings of the
Prophet in between sentences in Persian so masterfully that the
text became bilingual — in Arabic and Persian, whereas the
sentences bear no harm. Viewing Koranic verses found in the
work, we can observe that they were not clearly translated, but
only interpreted in a simple language. It should be noted that
Hamadani’s frequent usage and interpretation of Koranic verses in
the work creates the impression of a religious interpretation of the
Koran based on Koran, as he supports meanings of Koranic verses
with the usage of another verse, after which appeals to other verses
to support the latter. It was defined as a result of the research that
Ayn al-Quzat Hamadani used in his mentioned work 500 verses
from the Koran. How can this high number of Koranic verses be
explained? Was it due to his intention to show that the origin of his
views was the Koran? Or maybe to support his views by use of
Koranic verses? Many scholars consider that he did not translate
the verses properly, as most of his readers knew Arabic. However,
we consider that the usage of verses (from the Koran) and sayings
(of the Prophet) in the Persian work in their original language
bestowed special uniqueness on the work.

Sentences in Arabic used in “Tamhidat” can be classified in
regard to the place of their usage as follows:

1. Verses and sayings accommodated to the text;

2. Invocations given in Arabic;

3. Questions and their answers in Arabic;

4. Translated verses and sayings;
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5. Koranic verses interpreted by use of other verses from the
Koran;

6. Responses in Persian to questions in Arabic;

7. Responses in Arabic to questions in Persian;

8. Results of obeying verses and sayings;

9. Responses to qustions on the basis of verses and sayings;

10. Absence of translation of a verse followed by a sentence
in Arabic with translation into Persian.

In “Tamhidat”, Ayn al-Quzat Hamadani used numerous means
of artistic expressionas metaphors, similes, figurative expression,
signs and hints. Main part of metaphors used in “Tamhidat™ are
presentedin the construct form. The following sentences include
examples of such metaphors:

Sy Al sy e v (T Clen e 4S 30K Gl 1) 5l 3l
IREAT I
“The fire of love made him see the whole world as fire only.
Fire of love is what gives the moth power”.
Interstingly, the author uses the word fire both in real and
figurative meanings:
1Traad et U a5 (A gen (5 5k 28L (3 sl 4S aad )
“All candles begin to burn by the fire of the beloved candle”.
“But for the specials of the specials, screens of light will be
God'’s attributes”.
4S 255l Sme Gga ) ASh 2l a5 ) Gga ) A4S 21 Hla a8 luad
roal 353 a0 (Ll Cilia s &
“There is no privilege due to gold and silver, it is due to
meaning, which bears the jewels of truth with no actual price”.
b5 A gy Cpema Sl abial G 5 gla s 4S o K
SRR

WO e Gliadll cpe/o) e Cde 50 mamal gt Gladl e o aeay
114 _ua_.ww_‘d)e}ua\)u&\

1e3lbid, p.100

164Ibid, p.102

1651bid, p.41
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“Have you ever seen the hoopoe of your soul staying aside
from God’s presence?”
Another interesting side of construct metaphors used by the
author is that he adds several words to it:
38 Sl la U il K a3 slei¥ s 5o 1, da (Y Bde chaa ) 2L
v by O sSes
“The everlasting wind of love takes (human) to travels in its
provinces so that he can find tranquility somewhere there.
Apparently, the phrase “the wind of compassion is like
everlasting love” has been used here as a construct metaphor. The
author could have said “the wind of love”, but he created an
interesting poetical figure adding the two words to a news
metaphor.
) iy o8 4S 381 51 adie Jlan ol 4S 3505 of dlasiad |y 5 4S 553
e e gl gain SG ) G e U dasess gad SO
IRV EEN W
“As they did not have the talent of falling into the beautiful
trap of the everlasting love, upon perishing they ordered to make a
temporary saddle for Layla’s love out of Majnun’s body ",
V14 M\u.u\) smﬂ;y&mh\ﬂ}cu\yﬁmctwk\ﬂfﬁﬁ
“Anyone, who came straight to the path of religion, came
right on the right way of truth ”.

Most of construct metaphors in “Tamhidat” work consist of the
usage of verses or sayings as a part of the metaphors, which can be
viewed as a talent of poetry and authorship not only in Ayn al-
Quzat Hamadani’s works, but in the entire Persian Sufi prose.

JJ\J&).\;&L»AS.\L\;‘ML\e)Y L)a\‘)om})u_\c\.m)@qw\)‘)ss

el DA (@LaY 5y () o)y s 5l el s 1) 355 0

—e g st Sl LIS 1) jed /o) e Clide IS0 rmmaial cilygad Sliadll cpe o Slaaaia
FA a_ VTV,
1671bid, p. 54
1esibid, p.105
1eelbid, p. 289
170ibid, p. 49
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“Blasphemy and faith are essential for a wayfarer in every
hour, becauseif the wayfarer is aware of himself and thinks himself
important, he cannot get rid of the robber called “has certainly
sustained a clear loss” (Nisa, 4/119).

) Olisaa

“People give a share to companions from the wisdom of the
treasure of “I was a hidden treasury and desired to be known”.
Other means of artistic expression used in the work also have been
studied on the basis of examples from the work.
Postulates and conclusions of the fifth chapter of the dissertation
have been presented in various scientific articles and theses.172’
173174175 176177178179

At the end of the dissertation, convictions and conclusions
derived from the study have been reflected in the “Conclusion”

HEBYE o Gl L) o i) e Caide S0 @MJ Jlngal cliadll pe ¢ laeavy
v ga YV

1729lizads, A.O. Obu Oli Sinanmn “Risaleyi-teyr” osori//Azerbaijani Oriental
Studies in the Context of East-West Scientific-Cultural and Socio-Political
Dialogue, — Baki: —14-15 dekabr, —2022, s. 220
1739lizads, A.O. Ibn Sinanin “Risaleyi-teyr” osori vo “Eyniyyes” qosidosi// —
Baki: Hikmot, —2022, Ne21-22, —s. 124-136
174Alizade, A.A. The rosery of Azery poetry / A. A. Alizade. London: Nikaan
House, —2022, —124 p.
175 Olizado, A.O. Ibn Sinanin “Eyniyys” qosidosinin torciimoesi vo sorhi //
Sargsiinasliq: Yeni istiqgamatlor, — Baki: 15-16 noyabr 2022, -2023, —s. 67-71
1769lizads, A.O. Sohabaddin S6hrovardinin “Lugat-e muran” asarinin tohlili// —
Baki: Sorq aragdirmalari, —2023. Nel, —s. 33-45
1779lizads, A.©. “Eyniil-Quzat Homodaninin “Tomhidat”inda Quran ayslori vo
hadislorin iglonma {isulu//Olyazma kitabi Azorbaycan -Tiirkiys elmi-madoni
olagalar kontekstindo beynslxalq elmi nozari konfrans, — Baki: — 24 oktyabr,
—2023,—5.411-414
1780lizads, A.O. Baba Kuhinin kimliyi vo asorlori // Qadim vo miasir Sorq:
Manbealar, tadqiqatlar, perspektivlar, — Baki: — 2023, —s. 161
1790lizada, A.©. Sohaboaddin Sohrovardinin adabi irsinin sufi tofokkiir tarixindo
yeri// — Tiirkiya: Akademik Tarih ve Diistince Dergisi, —2023. Ne10 (2), —s.557-
594
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part of the work. It has been defined as a result of the research that
the topic of creation and formation of Persian Sufi literature
encompasses a very rich and extensive literature. Conclusions
derived from the dissertation can be grouped as follows:

1. Gnosticism and Sufism are a topic out of any limited frame.
From the very day of creation, human has always tried to
acknowledge himself, the surrounding world and the Creator;

2. Existence of the Islamic Prophet and the holy book
descended to him made a great change in the mind of humanity;

3. Interpretation of the Koran and sayings narrated from
Prophet and other saints greatly stimulated the formation of Sufi
literature;

4. Arabic sources dedicated to Sufism paved the way for
creation of Persian Sufi literature;

5. Abu al-Hasan Hujviri, Muhammad bin Munawwar, Najm
al-Din Razi, Farid al-Din Attar and Khwaja Abdullah Ansari
greatly contributed to Persian Sufi prose;

6. The initial stage of Sufism was ascetism. Therefore, many
issues related to ascetism draw attention in Sufi works;

7. The notions of stage, state, wayfarer, murid (novice),
murshid (guide) and perfect human bear a high importance;

8. Persian Sufi literature formed its own terminology under
the influence of Arabic;

9. The language of sings were used in Sufi literature;

10. Beginning from Ibn Sina, the symbolic language of Sufi
prose began to developand reached its climax in Shihab al-Din
Suhrawardi’s Persian tractates;

11. Content dedicated to Muhammad, Ali and other holy
personages prevail in Persian Sufi literature;

12. Sufi literature developed so dynamically that its
substantial influence was felt not only in the East, but also in the
West;

13. Development directions of early Persian Sufi poetry were
in genres as rubai (quatrain) and dubayti (distiches). The language
of the poems was close to that of ordinary people and hence was
easily understood by population, whom Sufism was propagated;
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14. Nasir Khusraw tried to explain the topics of world,
human, creation of human, mind and love in his works prior to
Persian Sufi literature;

15. Sanai Ghaznavi can be seen as the founder of Persian
Sufi poetry, as all Sufi conceptions were widely reflected in his
works, despite lacking systematization;

16.  With his “Ilahi-nama” and “Musibat-nama” works, Farid
al-Din Attar bestowed a new breath upon literature;

17. Farid al-Din Attar’s “Mantiq al-Tayr” work greatly
contributed to the development of Persian Sufi literature;

18. Works of Jalal al-Din Rumi, especially the ‘“Mathnawi”
raised Sufi literature to its peak;

19.  Azerbaijani thinkers, including Baba Kuhi, Shihab al-Din
Suhrawardi and Ayn al-Quzat Hamadani played an important role
in the development of Persian Sufi literature;

20. Persian Sufi tractates of Shihab al-Din Suhrawardi are
unique in terms of usage of fable and symbolic language;

21. Ayn al-Quzat Hamadani’s “Tamhidat” work reflects all
peculiarities of Sufi prose in the most magnificent manner.

Main content of the dissertation has been reflected in the
scientific works of the author mentioned below:
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