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The article discusses structure, semantic content, and functioning of the image of the
Qur’anic prophet Sulayman (Biblical Solomon) in Persian medieval poetry. Analysis of the
poetic material leads to a conclusion about the main spheres of application of this image and
its semantic connotations both in eulogistic and religious-mystical poetry. The article de-
fines the main motifs of the Qur’anic story of this prophet that became a part of Persian po-
etic tradition and how they relate to the various themes that poets touch upon. For instance,
motives of Sulayman’s power over winds and demons, as well as images of his throne and
the ring that gave him that power, were used primarily in eulogies when poets compared
their patrons to the legendary king. A special place in Sufi poetry is occupied by the image
of the hoopoe and the motif of the bird’s language that reveal topics of a disciple-mentor
relationship and leadership in the path of mystical knowledge. As a global characteristic
of Sulayman’s image, we can outline its ambivalence which has its roots in the biblical nar-
rative, where along with wisdom one can find mention of Solomon’s arrogance. Further
exegetical tradition speaks of dethronement of Sulayman by a demon as a punishment for
arrogance. Later on, these themes can be found in Persian literature in the form of motifs
of humility and frailty of the earthly life, which gained special meaning in the context of
didactic and mystical poetry.

Keywords: Persian poetry, image, prophet Sulayman, stories of prophets in the Qur’an, narra-
tive, motive.

Introduction

Few literary images have spread in the world culture as widely as the image of biblical
king Solomon did. Presented in the Old Testament as a historical person, over time his
figure has become associated with numerous legends and was incorporated into colour-
ful mosaic of the world literary tradition. Solomon becomes a character of the Qurian,
Islamic, Jewish and Christian lore, appears in European literature — both religious and
didactic — and later in fiction. Over the years, the biblical king’s wisdom, wealth and maj-
esty became a source of inspiration for artists, writers and composers.

The fictionalization of Solomon’s image took place at an early stage of comment-
ing on biblical stories, when the king of Judea, described in the Old Testament, acquires
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supernatural powers and finds magical helpers. Later on, these motifs were developed
turning Solomon into a legendary literary image. He can talk to beasts and birds, control
demons and winds; he is the owner of countless treasures and infinite wisdom.

In the Qurian Sulayman is called a prophet — nabi — that is, one of those who were
chosen to bring the Revelation and the Word of God to men. The Qur’an speaks of 31 nabi,
including the first prophet — Adam — and the last one — Muhammad — “the seal of
prophets”; 25 of them have biblical prototypes. The three biblical characters most fre-
quently mentioned in the Quran are Noah (Nih), Abraham (Ibrahim) and Moses (Miisa).
They are described as being particularly important for the preparation of Muhammad’s
prophetic mission. At the same time, Sulayman is mentioned relatively rarely: his name
appears 17 times in different verses, but each of the episodes associated with him through
a vast exegetical tradition gave rise to a corresponding set of motifs incorporated into lite-
rary reality of classical Persian poetry.

The present article deals with the story and poetic motifs associated with the image of
Sulayman in classical® Persian literature. The objectives of this study are consistent with the
direction outlined by A. E. Bertels in his work “Artistic Image in the Art of Iran”: by analyzing
the structure and semantics of the images that existed in the mind of a medieval Persian poet
expand the frontiers of our knowledge about art of that period [2, p. 7-8]. Numerous schol-
arly works are aimed at solving this rather global problem. Analysis of the sources of Persian
poetic imagery system is one of the directions of such studies. An important place among
them is occupied by works that deal with analysis of the functioning of certain Quranic im-
ages in Persian poetry. Among the examples of such works are articles by various researchers
discussing the images of Joseph (Yusuf) [e.g. 3-6] and Jesus (Isa) [7]. As for the character
that became the subject of the present paper, we are aware of two works dealing directly
with this image: “Influence of the Quranic story of Sulayman on Persian literature” by Parisa
Davari [8] and “Contamination of stories of Sulayman and Jamshid and its reflection in Per-
sian literature” by Dizfalian K.and Suhrayi Q. [9].

Davari’s article contains a general description of Sulayman’s image and is based on a
wide range of poetic sources — some of the examples in the present work are borrowed
from there.

The other work is devoted to the issue of contamination of the images of Sulayman
and legendary Persian king Jamshid — this phenomenon will be discussed below.

Semantics of the image

The key feature of prophet Sulayman is the ambivalent nature of this character and the
resulting ambiguity in the perception of his image in poetry. On the one hand, Sulayman
is an example of a wise king and a fair judge, practically, an ideal ruler; on the other hand,
his unlimited power over people, animals and demons made him conceited and arrogant.
The king was punished for his pride: his magic ring was lost and people immediately
ceased to recognize him, his throne was usurped by demon (or genie — according to the

! The chronological scope of this study is established in accordance with the existing tradition of
periodization of Persian-language literature. Traditionally, the term “classical” refers to literature in the New
Persian language produced between 10™ and 15 centuries. This time is considered to be the formative
period for the Persian literary canon, first of all for the poetry. Writings of this period are characterized by a
certain stylistic and thematic unity [1, p. 15].
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Qur’anic version), who took his form, and he himself was exiled. “Certainly We tried Solo-
mon, and We cast upon his throne a mere body; then he repented™ [38:34].

This duality of the image implies its dual use in Persian poetry: as a flattering com-
parison in eulogy and sometimes in lyrical poetry, and as an instructive element in reli-
gious and didactic works. It appears reasonable to base the discussion about the use of
Sulayman’s image in eulogies on those typical features which literary and religious tradi-
tion has endowed this character with. Perhaps for the western reader Solomon/Sulayman
is most renowned for his wisdom. This feature characterizes Sulayman (and, accordingly,
the person to be praised) first and foremost as a good and prudent ruler. Such an example
can be found in a qasida by Anvari (1126-1189), praising Sultan Sanjar (ruled 1118-1153):

2L ) o Olaalos o g Db S J Hea 55y

Anvari [10, p.89]

Your judgment, when it runs affairs of the state,
will rest on a hand [as the ring] of Sulayman.

However, when comparing the praised one with Sulayman poets focused usu-
ally not on wisdom and prudence, but on power and greatness of the ruler. In famous
qasida “Mother of Wine” by Radaki (858-941) we find probably the very first mention of
Sulayman in classical Persian literature in this context:

Olatlis cai€ o3y 48 3 S0 0 i Al (9l a4y
Radaki [11, p. 101]

If you see him sitting in a place of honour,
you will only say: Sulayman has come back to life.

Farrukhi (980-1037) also uses image of Sulayman to praise a skillful ruler and com-
mander:

Jin 1) sufan Gu i) glalu s Blady Giw gie 0 s Sheds g lailea 2
Farrukhi [12, p.224]

In ruling the state and capturing the enemy in a war
you are like Sulayman and will replace Faridan.

Examples where the name of the person being praised matches that of the Qurlanic
prophet are of particular interest. In such cases poets usually could not resist the tempta-
tion to use wordplay to emphasize the resemblance of their patron to the legendary king
not only in greatness, power and wisdom, but also in the name itself. Such lines were
dedicated to Khaqan Sulayman Khan by Rashid ad-Din Vatvat (1080/81-1177/78 or
1182/83):

ULSJ‘)A_\Q_D&‘):\SSG}:\QMJ"»SLAJ] ah;w@»%cﬂ&mﬁ;ﬁ@‘
Ole s Clarlis aus ) Qo 48 I e s Gl ol G 48

2 Here and henceforth the Qur’an is cited by Arberry’s translation
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Rashid ad-Din Vatvat [13]
Where your glory is, the sun and the moon are insignificant,
where your mercy is, the sea and the mine are meagre.
You are the one, who befits Sulayman’s name,
you are the one to whom Sulayman’s tradition is clear.

In the context of comparison, Sulayman’s image is often used next to the image of
another legendary king who has become a symbol of an ideal ruler in poetry — Jamshid
(Jam), It is not uncommon for these images to be contaminated. This becomes apparent
when the name of Jamshid is used in episodes clearly related to Sulayman, e.g., the motif
of possessing power ring, or related to Sulayman’s vizier, Asif:

ax s uiSal s g2l il G $ Hud A ) giwd Cual g

Mu'izzi 14, p.478]
And if Asif the counselor had been in service to you,
demon would have never possessed the ring of Jam.

PEQILN PUIPRE N PRSTRE IS RPYRLN EPPY Ogane Co g ) g g3l g g Sla

Mu'izzi [14, p.492]
Your counselor in your kingdom and wealth,
is blessed just as Asif in the kingdom and wealth of Jam.

The fact of such contamination is widely known and has been mentioned many times
by different researchers (for example [15, p.145]). Dizfalian and Suhrayi note that the
reasons for this kind of contamination could have been both mistakes of scribes as well
as deliberate emphasizing of the connection between these characters. Common features
include power available to both kings, might, size of the territory under their rule and the
fact that the time of their reign is considered to be a “golden age”, as well as the fact that
they both had a share of authority not only in the affairs of the state but also in relation
to religious tenets [9, p. 77-78]. Possibly, by using this kind of contamination the poets
deliberately sought to emphasize the succession of Islamic art in relation to the old Zoro-
astrian traditions.

Inseparable from the motifs of Sulayman’s power is the theme of pride and humility,
as well as the discussion of vanity and righteousness which has been given special impor-
tance in religious-mystical poetry. All of Sulayman’s might, majesty and wealth according
to Sufi doctrine are regarded as something valuable only in the material, earthly world,
something that is easy to lose and that will inevitably be lost upon entering the other
world. Reference to Sulayman’s wealth and the power given to him by the ring may be used
as a reminder of the frailty of earthly life:

el Sla dea (51 (68 )y K Gl ) 5,als b s adle aa 35

Kh'aja Kirmani [16, p.497]
In the end, the tent of thine happiness will be carried away by the wind,
[even if] through that ring thou possessest the whole kingdom of Sulayman.
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In didactic poetry Sulayman’s wealth is usually mentioned in the context of appeal to
be humble and content with minor things:

Gl K 58 S 5 ailadi K sl 534S Saiala Oa Cuad B0 s A8 05
Anvari [17]
Since begging is nothing [else] but desiring,
everyone who desires [something], regardless of whether he is Sulayman or Qarun,
is a beggar.

Structure of the image

In the aspect of composition, image of Sulayman is constructed from a set of motifs
based on the Quranic stories. We will try to show how each story has received literary
interpretation on the example of separate poetic passages.

Sulayman and ants. The narrative of the conversation between Sulayman and the
ants is one of the most frequently used of all stories associated with this Quranic prophet.
This episode is often seen as a demonstration of justice by a mighty ruler even towards the
smallest creatures in his kingdom:

fPlalu se g lila agi gy (S Ge i et oo R sy Sl £
‘Traqi [18, p.291]
If I become ashes in her way, she will not step on me -
Oh no, how can she step on Sulayman’s ant?

In the combination of motifs based on the story of Sulayman’s meeting with the ants,
the main technique is an opposition. These motifs are used when the author wants to
show the contrast between wealth and poverty, power and weakness, spiritual nobility
and dishonesty. Such a comparison may appear in the context of preaching humility and
humbleness:

Giose s ki Cada lia b gl G S 3 ilie Gl )0 43 0,8 ks
Hafiz [19]

Looking at dervishes is not contrary to greatness,
[After all] Sulayman, with all his splendor, looked at an ant many times.

The opposition “Sulayman vs. ant” is also found in ghazals, where a lyrical hero tells
that he is not worthy of his beloved’s attention:

Cid € e oy 3048 el s sl L O 0k L Cudy 48 el ol il

Hafiz [20]
In the hour when a saddle is put on the back of the wind,
how can I chase Sulayman if an ant serves as my horse?

The story about Sulayman and the ants is also used in philosophical poetry. In such
cases, Sulayman is compared with God and the ants are equated with his creations:

402 Becmuux CITI6T'Y. Bocmokosederue u appukanucmuxa. 2020. T. 12. Bun. 3



Olose s QUIA cp gl Jlaslas S Soalle (i 2 axe
Rami [21, vol. 4, p.167]

Nothingness is the sea, and this world is foam,
there is [only] one Sulayman, and these creatures are like ants.

Below are a couple of examples of using images of Sulayman and the ants in a philo-
sophical and mystical context. In these ghazals Rimi compares ants with vile desires of
sensual soul, which disappear when mystical love identified with Sulayman appears:

3000 sl gy a5l g a8 e ) s Ulae 03 S il il (5 5
500 Gl jl Sle g a3 4S5 Gl 5l g Gladlis Jea ) S 50

Rami [21, vol. 5, p. 77]

He is an ant who undermined the Palace of Love.
Although he has no wings but he dreams of passion.
Do not call him an ant in ignorance, he is the Sulayman of his time,
for he had a dream of throne and kingdom.

Olose 5am Ol asa &) ) s dg a0 ) Caalaus Casl glans 5 laslus 3 e

Rami [21, vol. 4, p. 163]

Oh, love, you are Sulayman, and sama™ is your army!
In fear of you, ants have hidden in their holes.

In such comparisons, as we can see, authors sometimes go quite far from the original
Qur’anic narrative of Sulayman and the ants where this episode is described very briefly and
the main emphasis is placed on justice and modesty of Sulayman who with all his greatness
and power condescended not to trample the houses of ants on the way of his army.

Another story which must be mentioned when talking about Sulayman and the ants
is about an ant that once came to the court of King Sulayman with a very modest gift —
alocust leg. The original source of this legend is unclear, but it has become so firmly
entrenched in Persian-language poetic tradition that it formed a stable metaphor: a locust
leg (or a gift of an ant) is a very small favor or a useless gift which nevertheless took a lot
of effort to prepare. There’s a proverb: (atis /(33 5 Gl i e 4 — literally “To send a
locust leg to Sulayman’s court”. In the dictionary of Dehhuda, such proverbs as Ol S 4xe )
2 (“To bring cumin to Kerman”) and 02 a4 s« LA (“To bring dates to Hadjer”)
[22, vol. 4, p.4714] are given as synonyms to this expression.

In poetry the story of an ant giving Sulayman a locust leg can be used in the context
of the author’s self-abasement, when he presents his modest literary work to his patron:

e:‘**‘)édwhbg,)‘-.’dw ‘J@“dlﬁd?JbﬁJj‘s“
pl (L 40 (Sl Hla 4S Cealy )y 285 ) ) sy eb

3 Sama (gles) — is a special kind of sufi gathering where music was performed, poetry and Qur’anic
verses were read for the purpose of meditation.
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Anvari [23]
I'm ashamed to send a locust leg to Sulayman’s court,
I'm afraid of the mockery of basil, because I'm sending a thorn to the flower garden.

ALl e ki | 351 (alae o al shind ) se s el iy

‘Traqi [18, p.69]
Like an ant, I am bringing a locust as a present to Sulayman -
[This is like] a song of insect buzzing for Davud’s gathering.

However, despite the fact that for the mighty king a locust leg is a rather modest of-
fering, for the ant it was worth a lot of work, and Sulayman did not ignore his efforts and
appreciated this gift and singled it out among all other gifts that were brought to his court.
From this point of view, the narrative of an ant and locust leg can be seen in the context
of moral teachings: whatever gift is made to you, be grateful, for it is not a gift that is valu-
able, but the effort.

0 e A 55 Calae 4 O e g SEbare e 5 gk
) Gladle iy a8 j e aB Al ghas S0 S0 Gl

Sana’i [24, p. 142]

In thy garden there are Tuba tree of Paradise and the Lote-Tree of the Utmost Boundary*
And then a handful of unworthy people brings a bunch of thorny shrubs to your
meeting.

Don't reject their gift —
it’s like a swarm of ants brings a locust leg to Sulayman.

The ring of Sulayman. Sulayman’s ring is an essential attribute of this king and the
source of his power over animals, demons and winds.

O Ohals 05 simple ) on bas o buse s 55 g 8l Gib A

Sana’ [24, p.724]
Oh, be happy! Sharia‘ without you is like Miisa without his staff.
Oh, live long! Science without you is like Sulayman without his ring.

By saying “power” we are referring not only to royal power, but also to the kind of
power that beloved one has over the heart of lover:

3 S ) e (Bl A G AS and Cladas Se R (0 5 K 0l

Hafiz [26]
Her slender sweet lips are like the kingdom of Sulayman,
For the carving of her ruby signet-ring (i.e. her lips) has subdued the world.

4 Lote-Tree of the Utmost Bondary (Ge—\—\-d‘ 353w) is a tree that marks the border of the seventh
heaven which no living creature can pass. The only one allowed beyond this boundary was Muhammad on
the night of the Mi‘raj [25, p. 92].
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In the example above Hafiz plays with the image of Sulayman’s ring and expression
60 0860 UG — “to rule, to govern”, and literally “to have [somebody] under the ring”

However, in most cases, the image of Sulayman’s ring appears in the context of motifs
related to the Quranic story about the exile of Sulayman and the seizure of power by the
demon. Mu‘izzi uses this motif to praise masterful leadership:

ot 5zl A Gy 5 530 (S S pee gl 5 G Olads s
Mu'izzi 14, p.362]

And if Sulayman had an excellent counselor like you,
How could a demon steal from him his ring, crown and throne?

The motif of the lost ring and loss of power is used particularly often in didactic and
mystical Sufi poetry. The topics of pride and humility, vanity and righteousness, as well as
the frailty of human life run through all the motifs associated with the image of prophet
Sulayman. Ousting Sulayman from his throne, which was a punishment for the king’s
excessive pride and conceit, is one of the central episodes of Sulayman’s entire narrative.
From this point of view, the comparison of a patron to this prophet takes rather form of
warning and moral:

Chle Jile (3800 2505 ) A S ) Ol o3 5 &1A (s O 5 el
Ole Jale 80 1) 50 ol g s Ol ol GaSa Ja A a8 e 2

Sayf Farghani [27, p.240]

You are Sulayman, the faith is like a ring, and demon is a sensual soul.
From your hand [he] will steal this ring — do not be reckless.
To every Sulayman who possesses the ring of command at this time
The witchcraft of demons has been submitted — do not be reckless.

The image of Sulayman is also often associated with piety. In the following example,
we see how Jalal ad-Din Rami uses the image of a ring as an allegory of righteousness:

4SSl 5 (5 je A 5 040 Gl Glalas a3A 0 48 L0 355 4

Rami [21, vol. 4, p.68]

Keep your fast, for this is Sulayman’s ring.
Don't give demon the ring, don’t destroy your state.

Sulayman and demons. Motifs of Sulayman’s power over the demons give poets nu-
merous opportunities to compare their patrons with this Quranic character. One of the
favorite images of Persian poets is demons working for Sulayman. The praised ruler is
usually compared to Sulayman, and his enemies to demons:

Dpala 8 e Ge pola) pald 8 pal 4y ) jeam
03300 s ) ) Sisae ol 5 Jladls Sla | 5

Anvari [10, p. 157]

The sky is lower than the foot of your castle,
[All the] time is limited compared to the time of your life.
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The kingdom of Sulayman is yours, and in obedience
your enemy is the demon laborer in [your] abode.

The image of the demon (div in Persian) often appears in Sufi poetry: like the ant, it is
opposed to Sulayman as the low to the sublime, the earthly to the divine, and the sensual
soul to the divine spirit:

dpdolal 5 0 A 5 puas s 39 olligd 503 35 ladles S5

Rami [21, vol. 2, p.13]
When Sulayman leaves, demon becomes the shah.
When patience and reason are gone, your sensual soul takes over.

Sulayman’s power over the wind. Sulayman’s power over the wind is mentioned three
times in the Quran: 38:36, 21:81 and 34:12. It is noteworthy that the general trend is to-
wards the use of a semantic connotation of lightness and tenderness: poets usually used
the neutral word 2 (wind) or L= (morning refreshing wind) to indicate the wind. The
latter word can often be seen next to the consonant name of the country whose ruler was
Bilqis — Saba (L)

By o0 gl o8 34 2808 ()53 4als P el S L (B A (SO0 L )

Ibn Hisam Khusfi [28]
Oh, morning breeze, be a servant at the spread carpet of Saba every moment,
Especially when hoopoe reaches Sulayman’s court.

There are two main duties that Sulayman’s wind performed: first, he served the king
as a vehicle, and second, he could deliver him rumours and news from all over the world
[9, p.29-30]. In the role of transport, the wind is often mentioned together with the throne
Bilqis or the Sulayman himself, flying or floating in the air:

Dbe s ABii Al o jaaa AT Ol AT G jd 6 p) g Sl 6

Anvari [10, p. 141]

You are Sulayman, and under you is a horse [like] a moving throne.
The throne magically rests on the air like a fog.

ol O 5 AT a3y s 4 e 3 Rl el

Sadi [29, p.568]

You would say that he is Sulayman, [sitting] in his palanquin,
For his throne rests on the morning breeze.

The wind as Sulayman’s messenger is often referred to in the context of the meeting
of Sulayman’s army with ants: according to some versions, it was the wind that brought the
weak voice of an ant to the king’s ears.

0 Olatls 4 ) ) 50 Aual Dl dia e Lua 2l ) (S el
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‘Imad Faqih [8, p.30]

Do me a favor, oh, morning breeze, tell
The story of an ant if you reach Sulayman.

Ibn Hisam Khusfi [30]

Wind, bring my story to the judge of the ages,
As the wind told about what happened to ants to Sulayman.

Ol Olatlis o8 )2y ) 0 4uad Ol il Jiby Jale Lua ()

Kh'aja Kirmani [16, p. 483]
Oh, wind, bring the singing of the nightingale to the flower garden,
Bring the story of an ant to the court of Sulayman.

As in the case of motifs associated with Sulayman’s ring, while referring to the wind,
poets often resorted to the wordplay based on common Persian phraseological expres-
sions, such as ) b L4 (to die, to be destroyed, to be wasted, literally “to be scattered
in the wind”).

Sl 235000 S e 4S LS 8 4S on 5 B b4 Jlads w3 5A 4

Sadi [29, p.950]

Wasn't Sulayman’s throne carried away by the wind — and that’s it?
For wherever there is a throne, it will go with the wind.

Ly glade AT AS ia jma a4 s do K1 ail Cun 4y

Hafiz [31]
There shall be [only] a wind in thy hands, if thou shalt put thy whole heart into naught
[as] in the case of the throne of Sulayman, [which] was carried away by the wind.

Another phraseological expression which often appears in the context of moral teach-
ings about the futility of earthly existence and which emphasizes Sulayman’s connection
with the wind is 2 34 4/ »_S that is to rely on the corrupted world, on human life (liter-
ally “to tie a knot on the wind”):

i laskus b 3l Jie 4 s gl 4S 355350 pan Roie e K

Hafiz [32]
Do not rely on the wind, even if it blows towards your desires,
For it is like words that the wind said to Sulayman.

Language of the birds. The motifs of Sulayman’s power over birds and his ability to
understand their language are particularly important in revealing the character’s image
and understanding his role in Persian classical literature. A special place among these
motifs is occupied by the image of hoopoe. Due to the Quranic story about the flight of
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hoopoe to the state of Saba medieval poets viewed this bird primarily as a messenger of
Sulayman:

el 3l 8 a3 L (5 gm0 (o3 4l Glia Sladdus () a2 50 (sl 200

Sayf Farghani [33, vol. 2, p.313]

I was a hoopoe-spy for this Sulayman-wise governor,
I took the letter to Saba and went back.

The hoopoe is often mentioned together with another messenger of Sulayman — the
wind, or even compared with it:

Wy oSl 2y s e b HlaS Ly ed ) Ol gl 4t ) ) e
Lua s 4 Gla 3l Haa 4l auw S 9 N e Cren o a2 4S L
L 52 (e ) om Cine 5 280 52 lua 35 Glalas a3l a5 & s

All these sounds do not bring me that sweetness
which is brought by the avowal of fidelity [coming] from the land of my friend.
Like yesterday, without the labors of a pigeon or a messenger,
a letter from the Lord of time has been brought to me by the wind
You say correctly: the Lord of time is Sulayman,
the wind is like the hoopoe, and my abode of labor is like Saba.

One more example: the beginning of a qasida by Salman Savaji:
e Olalus aliy (233 3 (s2ald 2 yien Olankis G Lua Jla s2a0

Salman Savaji [34]

Hoopoe will bring [news about] the state of the wind to Sulayman,
The messenger will bring Salman’s message to the Prophet®.

In a broader context, the image of hoopoe can be seen as a symbol of any good mes-
sage (023): if there is good news, people say the hoopoe brought it.

3551 Lo G ) sl 0250 4 Cand Gl 3838 (5 52 (5 4 La

Hafiz [36]
The wind in delivering good news is [like] the hoopoe of Sulayman,
Who brought the joyful message of pleasure from the Saba garden.

The image of the hoopoe is particularly important in mystical poetry. It will suffice
to mention that in the famous poem by Farid ad-Din ‘Attar “Mantiq-at-Tayr” (“The con-
ference of the birds”) one of the main characters is hoopoe who acts as a mentor to other
birds, guiding them on their path to self-awareness and merging with the divine Absolute
represented by mythical bird Simurg. Thus, ‘Attar identifies hoopoe with murshid, the
mentor, while the other birds are his disciples (murid) to whom he passes on his mystical
knowledge. The role of hoopoe as Sulayman’s messenger is reinterpreted in a Sufi way: his

> Here again we see a wordplay: the name Salman may refer to the poet himself as well as to one of
the most famous associates of the Prophet Muhammad, Salman Farisi, the first Persian to adopt Islam [35].
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flight to the kingdom of Saba is the mystical connection between mind and spirit — the
rationalistic and the divine — which every Sufi seeks to attain.

(s 8 ) e plle Ty di 5 S gea 53 2 K S e Kl
Gy sl Ol o)l mbe ipe dic w75 Glaslu o8 Jlay

Sayf Farghani [27, p.22]
If ink takes shape and sees
the space of the Spiritual World through the tightness of letters,
to the court of Sulayman-spirit hoopoe-mind
will bring news of the great throne from Saba of words.

Sulayman’s ability to understand the language of birds is also given special meaning
in mystical lyrics. The language of birds represents a special symbolic Sufi language, and
Sulayman, who speaks it, is a sheikh who can be an interpreter for those who have not yet
learnt the secret knowledge:

O3 Oy ) gy o SR Usa) duas pal Ui
oo Olale ) w5 4l Crss (e e 3hidS Jhda o

Ibn Hisam Khusfi [37]
Tell Adam about paradise,
Ask the elder from Canaan about the sorrow over Yusuf®.
What do you know of the bird language?
Ask Sulayman about the story of the hoopoe.

O a8 ) s IR A (M IS e gkt e & e e Gl 2
Olen i 5l 258 0 (g pe ) S Olaaar b il ea 5l b ali laslas )

Rami [21, vol. 4, p.192]

Birds in secret tell a hundred thousand mysteries
that this one is going to leave [this world] and that one takes his place.
The hoopoes brought letters from Sulayman.
Where is he who knows the language of birds to become an interpreter?

Sometimes a poet himself acts as a hoopoe who translates the words of divine knowl-
edge into a language people could understand and shows them the way to unite with the
Absolute. In such cases, the poet draws parallels between the relationship of the hoopoe
and Sulayman and the connection between a Sufi in love and his mystical beloved. The
hoopoe is considered to be a lover who needs the intimacy and help of Sulayman, the
beloved.

G0 Clale L aaaa gaea i Loal Jae 50 BalH L Caug s eah b 5 )

¢ An elder from Canaan — Yakub, father of Yusuf, who, according to the Quranic legend, cried so
bitterly about his missing son that went blind [25, p. 90-100].
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Sayf Farghani [33, vol. 2, p. 149]

Oh, you, who is talking to [thy] slave like Yusuf to Zulaikha,

[thy] slave speaks to you like hoopoe to Sulayman.

This is how Rami in the conclusion of one of his ghazals addresses his friend and
teacher Shams Tabrizi:

G s )l ailadlss ) sian 22808 (0 Gd 50 Jiod sAke eed slai
Rami [21, vol. 1, p.256]

Show your face in the east, glorious sun of Tabriz!
I'm hoopoe, my dream is of Sulayman’s presence.

Sulayman and Bilgis. The themes of mystical love are also reflected in the motifs
based on the Sulayman’s meeting with the Queen of Saba’. It is noteworthy that despite the
absence of any hints of Sulayman’s and Bilqis’s love affair in the Bible, at an early stage of
romanization, in aggadic literature, and later in the Quran and in tafsirs, the story of their
encounter acquires the features of a romantic love story, which could not but be reflected
in poetry [38, p. 147]. This narrative is integrated harmoniously into the context of Sufi
poetry and stands alongside with other traditional love stories of Persian literature:

G Olala ) uly (353 s Osiae Ol ) G e
Shah Ni‘matullah Wali [39]

Look for the love of Layla in Majniin’s heart,
Ask Sulayman about affection to Bilqis.

Sulayman and Asif. Speaking of the image of Sulayman, it is impossible to ignore the
image of his closest counsellor — Asif. The legendary vizier of Sulayman is mentioned
relatively rarely in the works of Persian poets — less frequently than Bilgis and much less
frequently than Sulayman himself. However, the image of Asif is undoubtedly important
for Persian poetry — it embodies the qualities needed for the shah’s wise advisor and
symbolizes rationality and skill in governing the state. These attributes provide a basis for
comparison in panegyrics:

)\3}}(‘;&;)3&'_\‘»\&\4&‘)&_@:\;’\4%)} J&}elc)duu\uu\}\)um]‘te)g
Db adls il S5 sala 0 L OIS adls Cual 3 A jale 5o SL

Mu'izzi 14, p.302]

Although Asif has a talent in science and art
and although Ahnaf® has a [high] rank in gentleness and dignity,
Asif is not as learned in science and wisdom as you,
Ahnaf is not as strong in gentleness and dignity as you.

7 In the Qur’an, Queen of Saba is not called by name. Name “Bilqis” apparently came to Persian literary
tradition from Islamic legends, where the story of Queen of Sheba and Sulayman was greatly enriched with
details as compared with that of the Qur'an [40].

8 May be referring to Ahnaf Ibn Qays, commander and associate of Muhammad [22, vol. 1, p.1255-
1257].
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Poets in their eulogies were required to follow a certain hierarchy when comparing
theis patron with some legendary character. According to this order, the vizier was usually
compared with Asif, while the shah was compared with Sulayman.

The poetry has adopted the version that it was Asif who transferred the throne of
Bilqis from Saba to the court of Sulayman in the blink of an eye, although the Quran does
not name the person who did it. It simply refers to a man who “possessed knowledge from
the book” [27:40]:

Canlans (sa 2a | IS S 53 b R b ) (AT Caal

Farrukhi [12, p.21]

Asif took the throne from Saba,
[And] you [took] a kingdom that is like a thousand kingdoms of Saba.

Conclusion

The image of Sulayman in Persian classical poetry is versatile and could be used in
various contexts. Like the images of many other Quraanic characters, it has become deeply
embedded in the system of artistic expression of medieval Persian poetic language.

The key characteristic that this image acquired during its functioning in the Persian
literary tradition is its duality. Sulayman’s legendary wealth and power made it conve-
nient to use his image as a flattering comparison in eulogies. Such metaphors could have
been based on a number of Qur’anic stories and motifs. For instance, motifs of Sulayman’s
power over animals and demons were particularly appropriate in cases where the name of
the praised one was the same as the name of the legendary king. At the same time, didac-
tic and mystical literature has adopted another aspect of this image. The narrative about
Sulayman’s dethronement became an instructive story of arrogance and punishment.

Sulayman’s image has an inherent connection with a range of other Qur’anic images.
Thus, Sulayman’s ring as well as his throne are used as indication of power and wealth. Sufi
poetry uses images of the throne that was taken by the wind and the ring stolen by demon
as an illustration of frailty and transience of earthly goods. The image of a tiny ant is often
contrasted with the power of the king while ant’s present — locust leg — became a symbol
of an offering that is valuable not in itself but as a demonstration of effort. A major role
in the complex of motifs associated with Sulayman is played by the images of his magical
helpers: demons, winds, birds, as well as his wise advisor — Asif. The ability to understand
the language of birds attributed to Sulayman allowed poets to bring him into a compari-
son with a sheikh who translated the words of mystical knowledge for his disciples into a
language they could comprehend. At the same time, the hoopoe could be identified both
with a mentor (in relation to other birds) and with a disciple and lover (in relation to
Sulayman). The image of Bilqis is involved mostly in metaphors describing mystical love.
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ITpopok CynaiiMaH B KIaccm4ecKoli mepcuacKoii Mo3sum:
CeMaHTHKa U CTPYKTypa o6pasa

A. B. Mouceesa

MucTuTyT BOCTOYHBIX pyKonuceit PAH,
Poccmitckas Penepanns, 191186, Cankr-Iletep6ypr, [IBoprioas Ha6., 18

s puruposanmsa: Moiseeva A. V. Prophet Sulayman in Classical Persian Poetry: Semantics and
Structure of the Image // Becthuk CankT-Iletep6Oyprckoro ynusepcutera. Bocrokosenenne u adpu-
kauucTuka. 2020. T. 12. Berm. 3. C. 398-414. https://doi.org/10.21638/spbu13.2020.306

Crarbs IOCBSIIIIEHA PACCMOTPEHNIO CTPYKTYPbI, CMBICIOBOTO COAEP>KAHNSI M OCOOEHHOCTE!
¢dyHKIMOHMpOBaHMs 0b6pasa KopaHmdeckoro mpopoka Cynmaiimana (6ubseiickoro Conomo-
Ha) B IIEPCUICKOI CPeJHEeBEKOBOIl M033nu. Ha ocHOBe aHa/mM3a MOATUYECKOTO MaTepyana
IeaeTcsi BBIBOZ 006 OCHOBHBIX cdepax HMPUMEHEHNs 3TOro obpasa 1 ero CeMaHTUYeCKUX
KOHHOTAIMAX KaK B MAHETMPUYECKON, TaK M B PEIUTMO3HO-MUCTIYeCKON moasun. Ompe-
IETIAI0TCS OCHOBHBIC MOTUBBI KOPAHMYECKOI MCTOPUY 3TOTO IPOPOKA, BOLIEALINE B IIePCO-
SI3BIYHYIO O3TUYIECKYIO TPAJNIINIO, ¥ TO, KAK OHI COOTHOCSITCS C PAa3/IMIHBIMI TEMAMI, KO-
TOPBIE IIOITHI 3aTPArNBAIOT B CBOMX CTUXAX. TaK, B MAHETVMPUKAX, CPABHIBAsI CBOETO IIATPOHA
¢ CymaiiMaHoOM, TTO3TBI 06paIamiCh K MOTUBAM BIACTH 9TOTO Liapsi Haj BETPaMU 1 AeMO-
HaMH, a TaKXKe K CBA3aHHBIM C HMMM 00pasaM TPOHA U KOJIbI[a, JAPYIOIIEro MOTYIEeCTBO.
B cydmitckoit mo3sun 0coboe MeCTo 3aHAIM 06pa3 yIOHA U MOTUB sI3bIKA IITHII, KOTOPBIE
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414

PacKpbIBAIOT TeMbl OTHOLIEHMIT yYEHNKA ¥ HACTAaBHUKA U PYKOBOJCTBA Ha IIyTU MUCTUYE-
CKOTO T03HaHMA. B kadecTBe I106anbHOI XapakTepucTuku obpasa CynaiMaHa MOXKHO yIIO-
MAHYTDb €r0 HEOZHO3HAYHOCTD, OEpPYIYI0 KOPHU ellle B 61MO/IeliCKOM IOBeCTBOBAHUM, Iie
HapsAly C MyZIPOCTBIO YIIOMMHAETCA M3IUIIHAA TOPAENMBOCTD 9TOTO IIaps. B mospnermmx
KOMMEHTAPMAX MOsSBUIACH VICTOPUS O CBEPYKEHMM C TPOHA U 3aXBaTe B/IACTY IMBOM B Kaue-
CTBe HaKasaHMsA, HucnocnanHoro CymaiiMany. OTU TeMbI HALl/IY CBOE OTPayKeHMe B KOPaHM-
4eCKOIi TPaJiuIIMMA, A OTTY/A IEePeIlIN U B IePCUJICKYIO TUTEPATYPY B BUE MOTUMBOB CMUpe-
HYA U OPEHHOCTU 3€MHOJ XM3HY, KOTOPbIe HOTY4MIN 0cob6oe 3HaYeHUe B AMJAKTIIECKOI
U MUCTHYECKOI TTO93UL.

Kniouesvie cnosa: nepcupckas 1noasus, oopas, npopok CyraitMaH, ucropun npopokos B Ko-
paHe, CIOKeT, MOTHB.

Crarbs nocTynmia B pefiakiyio 22 anpens 2020 r.,
pexoMeHsioBaHa K niedatu 29 urona 2020 r.

KoHTakTHass MHpoOpMaIus:

Mouceesa AnHa Bﬂaawvmposr-za — moiseeva3927@gmail.com
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