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Abstract — The article provides a scientific analysis of the history of views on the poetic image of the mirror, which
has long been used in mystical literature and has become important. In particular, the views of Ibn al-Arabi,
Fariduddin Attar, Jalaliddin Rumi, Nizami Ganjavi, Khusrav Dehlavi, Khoja Muhammad Porso, Abdurahman Jami,
Jafar Sajjadi on the interpretation of this symbol are summarized (to appear). The author examines the
compatibility of the mirror with its interpretations of mystical teachings and its use in works of art in the example of
Alisher Navoi's epics. In particular, the epic "Farhod and Shirin" reveals the poet's ability to use the image of a
mirror. The epic was not written in imitation of "Khusrav and Shirin" by some Western scholars, but in the world
literature as a work of art created with a completely new interpretation, a new plot and composition in the image of
a mirror. The epic was first created in a mirror style.
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I. Introduction

It is known that the teachings of Sufism enriched the literature of the peoples of the East with many unique
and polished symbols. However, not all of them have been studied in detail or in depth in terms of their essence or
their many interpretations. However, this literature has continuously improved the images it has received from
mysticism over a long period of time, based on the characteristics of time and space. Of course, in addition to some
changes in the concepts of teaching that have emerged at different stages of the Sufi movement, there are also
changes in the possibilities of the creators and the changes in aesthetic principles. However, the question of how
skillfully the finished logo is used in a new setting or in a new work remains a matter of creative ability and talent.

II. Literature review

The period in which the Sufi literature enriched Sufi literature with symbolic images, just as the mystical
environment produced the most saints, is a priority of the theory of unity. It is worth noting that this period was
started by the great Arab sheikh Muhiyuddin ibn al-Arabi, and ended by Alisher Navoi, the last Turkic thinker and
poet of Khorasan and Movarounnahr. Western mystics interpret Abdurahman Jami as the last poet of the golden age
of mysticism - "hotam ash-shuaro" - because they are not familiar with Turkish literature, including the works of
Alisher Navoi. An example of this is an article by Hamid Algar, a scientist at the University of California, USA,
published in Russia. It should not be forgotten that Jami and Navoi, no matter how close they are to each other, how
close they are to each other in the worldview, whether they are teachers, students or creative thinkers, have their
own peculiarities in their artistic thinking. In particular, Alisher Navoi's use of artistic symbols for ideological
purposes is quite high, and this requires special attention. Therefore, it is appropriate to say that Navoi is more
worthy of the "hotam ash-shuaro" ratio.

Although most of the symbols used by the great thinker Alisher Navoi are typical of mystical literature,
they are so enriched with new content in the interpretation of the great poet that each symbol can be the basis for
major research, even when taken separately. This can be proved by a single mirror image. Here, based on the size of
the article, we focus on its place in mystical literature and its use in poetic epics.

III. Analysis

First of all, the role of the mirror in mystical literature. In this regard, it can be said that Sufi scholars
believe that there is no more than one entity. According to them, this body has an appearance and an interior. The
inside is a Light. This Light is the soul of the universe; the universe is limmolim from this Light, this Light is
infinite and boundless, a bottomless and bottomless sea. The life, knowledge, will, power, sight, hearing, speech,
work, etc. of a being are from this Light. So it is all from this Light. The appearance of the being is the manifestation
of that Light, which is the mockery and mirror of the qualities of the Light.

Such meanings of the mirror are also widely explained in the dictionaries of mystical terms. In particular,
the Dictionary of Persian Irfanic Terms and Interpretations, compiled by Jafar Sajjadi, provides a comprehensive
classification of the concepts of mirror and heritage. That is, it interprets these terms to the extent that they are used
in conjunction with other terms. The scientist first interprets the mirror as follows:
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Meaning: “A mirror is a specially polished object. According to the people of pleasure, the purpose of it is
a perfect human heart in terms of mazhariyat (belonging to the place and time of its appearance). It is said that the
sky is a mirror, and such a meaning is in a person who is perfect and has the brightest humor.

The meaning of the commentary in Mir'atu-l-ushshagq is as follows: The mirror is the outward manifestation
of the manifestation of the true beauty in the form of the fixed (things that are fixed) and the aquarius in the form of
the unseen (unseen creatures). Byte:
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Ey, shohlik jamoliga ko‘zgu — sensan,

Va ey, nomai ilohiyning nusxasi — sensan?,

It is known that in our classical literature, along with the mirror, its meanings such as mirror and heritage
are used. In addition, the meaning of symbols such as shadows, pictures, and water is close to a mirror in mystical
literature. Alisher Navoi, as a representative of mystical literature, also uses such symbols in accordance with the
teachings of Sufism. The image of the mirror, along with many other poems of the poet, serves to ensure their
ideological and artistic perfection in the epics "Farhod and Shirin", "Saddi Iskandariy" and "Lisonu-t-tayr", to reveal
the subject more deeply and deeply. But the essence of this symbol is stated in the first prayer of the open epic of
"Khamsa" "Hayratu-I-abror":

Jilvai husnungg‘a chu yo‘q erdi had,

Ko‘zgu kerak bo‘ldi anga beadad.

Ochti bu gulshanniki rangin erur,

Har gul anga oyinai Chin erur.

Jilvai husn o°lg‘ali zohir anga,

Bo‘ldi bu mir'ot mazohir anga.

Vosita bu erdiki qilding tamom,

Ko‘kni to‘quz lavhai oyinafom.

Bo‘ldi safo vajhida har axtare

Ko‘zgu kibi husnung uchun mazhare.

Mehr yuzin oyina rang aylading,

Yuzda kusufin anga zang aylading.

Ko‘kni qilib safhai minu kibi,

Aylading ul safhani ko‘zgu kibi.

Bog‘chasin dahrning etting nazih,

Panjarasi bo‘ldi musaddas girih.

Sun'ung etib konni mulamma'guhar,

Hukmung etib tog‘ni murassa'kamar.

Topti yog‘in rishtasi chun bahri sof,

Yel iligin qilding anga hullabof.

Yel bila chirmashturubon tiyra gard,

Charxdek etting ani geti navard.

Muncha g‘aroyibki misol aylading,

Borchani mir'oti jamol aylading®.

As a result, the beauty of God was so numerous and unrepeatable that an infinite mirror was needed to
reflect it. For this purpose, the Creator created a multi-colored universe flower, and each of these flowers was like a
Chinese mirror. They have become a mirror of the beauty of the Creator. The blue was like nine mirror plates. Every
star in them was ridiculed like a mirror. The sun was shining, and it was as if the stain on his face had rusted. He
made the sky like a glass page mirror. The garden of the universe is pure, the fences are hexagonal, the fields of art
are like shining pearls, and the mountains are like arches adorned with pearls. The rainbows were pure rivers, and
the wind blew silk. The dust is mixed with the wind to create a world knot. All these strange examples were created
by the Creator to be a mirror to His beauty.

Such ideas existed even before Navoi. For example, the author of one of the famous commentaries on Ibn
al-'Arabi's Fususu-l-Hikam, Hodja Muhammad Porso, interprets the mirror from the roof as follows: zgu was

necessary and this mirror truth became Muhammadan:
MYl cal W ay
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I would not have created the worlds without you.”... “Pictures (shapes) of elementary bodies, minerals,
plants and animals are the end of the universe. The relation of the universe to the Truth and the relation of the Truth
to the universe are like a mirror and a looker, and the universe is the Spirit of Truth and the Truth is the spirit of the
universe.*" In line with this, Abdurahman Jami wrote in a rubai in his Sharhi Rubaiyat:

A'yon hama oyinavu Hagq jilvagar ast

Yo nuri Haq oyinavu a'yon suvar ast.

Dar chashmi muhaqqiq, ki hadidu-I-basar ast,
Har yak z-in du oyinai on digar ast>.

Meaning: The visible (beings) are all mirrors and the Truth is in them. Or the light of Truth is a mirror and
a clear image. The eye that separates the truth is hadidu-l-basar (the eye that sees as sharp as an iron mirror), and
each of these two mirrors is a mirror of the other®. That is, since all creatures are mirrors of the Truth, they can be
the Truth of Being. For the Being of Truth is not something that is separate from the body, but a mockery of it. It
should also be noted here that there is confusion in the views of some scholars on the doctrine of vahdatu-1-vujud.
Abdurahman Jami writes in another rubai:

A'yon hama shishahoi gunogun bud,
K-aftoda bar on partavi xurshedi vujud.

Har shisha ki bud surx yo zardu kabud,
Xurshed dar on ham ba hamon rang namud’.

Meaning: The Being is like a different kind of glass that is irradiated by the light of the sun. The sun (light)
is reflected in the color of each bottle (red, yellow, blue).

In this rubai of Jami, the teachings of Ibn al-'Arabi are interpreted, according to which the divine light, by
its nature and necessity, manifests itself in things in the same state and in the same color. At this point, of course, the
question arises as to how the Divine Light, which is full of diversity and variety, can appear in objects in different
colors at the same time. Ibn al-'Arabi and his followers, in order to fit the answer to this question into the realm of
logic and imagination, referred to the natural phenomenon of the Sun's radiance and likened the objects in the
universe to glass of different colors. Naturally, the Divine Light prevails and is fixed in a color that cannot be
imagined by reason - in its unique color. She is very sensitive and delicate, but not changeable. It does not change
according to circumstances, nor can circumstances change it. But bottles can be different. Their color, size, shape,
location, nature, in general, feature and essence differ from each other. This means that they may have different
opportunities and abilities to receive grace from the Divine Light.

As we have seen, if the purpose of the existence of Allah is His essence, then from the point of view of the
Ahl as-Sunnah wa'l-Jama'ah, this issue is interpreted a little differently, that is, it is not separate from the existence
of Allah, but they cannot be called Him. As a representative of the Ahl as-Sunnah wa'l-Jama'ah, al-Jami 'considers
the ayan to be not the very existence of the Almighty, but his "appearance." When we say "the appearance of Allah,"
we are referring to the manifestation of attributes in existence, not to the essence of Allah. As a result, the above
opinion does not contradict the Hanafi school of thought, but is exactly the same. For, "The attributes of Allah are
not the same as the essence, but they are not the same as the essence." ®

IV. Discussion
It is important to remember that there are cases among scholars who see the theory of oneness as being
pantheistic. True, the two theories seem to be similar only on the surface. But they are fundamentally different from
each other. In pantheism there is a concept that everything is God. According to pantheists, nature and God are one
being. In Vahdatu-l-existence, God and the relative being are separated. God exists outside of nature as a True
(Absolute) Being. Natural (relative) existence is interpreted as His creation, manifestation. One of the most famous
representatives of Vahdatu-l-vujud, Sadriddin Qunawi, in his pamphlet Mir'otu-1-Arifin (Mirror of the Arifs):
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8 Muhammad Zahid Qutqu ibn Ibrahim al-Bursawi. Ahl al-Sunnah wa'l-Jama'ah. The second book. Comments
Omoliy. Based on the commentary of Aliyyul Qari. / Translated by Mirzo Kenjabek. -T .: Movarounnahr, 1999. -
p-20.
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(Of course, the universe is made up of two parts: the world of command and the world of the people
(created)). A doctrine that Islamic scholars cannot accept is pantheism. Pantheism is in line with the doctrine of
unity-existing (existing unity) among Muslims. The main idea of this teaching is expressed in the word 44 ¥} 392 50 ¥
(existence other than Allah - there is no existence).

The concepts of "God" and "existence" are contradictory. In Vahdatu-1-vujud, the natural being is relative,
and the real being is unique to Allah. Vahdatu-I-barur is a doctrine that is completely contrary to the Muslim faith by
associating everything with Allah (shirk). Vahdatu-I-vujud is an extremely profound philosophy, a theory. Although
this philosophy uses the concept of "Everything is from Him" along with the concept of "Everything is from Him",
it only contains the idea of possessing the attributes of Allah. Evidence of this is the emphasis on symbols such as
body and shadow or water, seed and manifestation, as well as mirrors.

We know that one of Alisher Navoi's great achievements in the field of co-operation was a dramatic
revolutionary change in the paradigm of the image of Khisrav. In Nizami - Khisrav and Shirin, in Khisrav Dehlavi -
"Shirin and Khisrav" and in the title of Navoi's epic Khisrav. Hazrat Navoi creates a huge negative image of his
great predecessors in Farhod and Shirin, saying, "They are mad at Khisrav."

So, in the eyes of the Creator, is a barley worthless in the eyes of Farhod and Shirin Khisrav? The original
meaning of the verse is: "Let me be so drunk that I forget myself, for it is not the Creator, Farhad and Shirin in the
presence of God -" Demay Farhodu Shirin ... "- but Khisrav is worthless as a barley."

In the epic, Farhod's glorification is done in a mystical way. The revelation of the mystery of the mirror
through the Greek land is directly related to the appreciation of the views of the Greek mystics in mysticism. That is
why the names of some of them are mentioned in Navoi's epics. In particular, Farhod and Shirin mention Aristotle,
Plato, Bukhara, Suhaylo and Socrates. In addition, the legendary sage and astrologer of ancient Iran, a student of
Lugman, Jomosp, who reported on future events, is also remembered as a sage.

According to Navoi, Suhayla was told by the judges after Jomosp's death that he had received good news
about the star Farhod, which is summarized as follows: A thousand years later, a young man named Farhod came to
Greece from China. After much difficulty, he unlocks Alexander's magic. But before that, Farhod kills the dragon
and gets a priceless treasure. Then Ahraman has to kill the giant, and in doing so, Solomon gets the miraculous ring
of the prophet. Let Suhaylo help him in this. When he opens the talisman, Jamshid will have a cup. Let him dedicate
them to Farhod Hakan, and all he needs is to see Socrates and the mirror of Alexander. After hearing the
interpretation of the work from Socrates, he goes to Ching to look in the mirror again. What he sees in the mirror
brings to the fore.

Greek rulers Suhaylo and Socrates are embodied as important characters in the epic. There are two hidden
meanings in Suhaylo's name. Originally, it was named after a bright star named Suhayl (Canopus). Medieval
astrologers knew that this star had a good effect. In the epic, he is the name of a sage who lived in a cave like
Socrates. This image helps Farhod with all his being to understand the secret of the mirror. He not only warns of the
dangers at the locations, but also guides Farhod in solving problems, in a vessel to avoid fire in a battle with a
dragon, according to legend, a small animal called Samandar, who was born in the fire and lives in the fire. gives.
When applied to the body and hands, it does not cause fire.

He also teaches that when Farhad Ahraman kills a giant, he should take the tablet from his neck and read it
and follow it. Because all the precious words about how to open a talisman are written on a silver board. The
Jamshid Jam could be found in the talisman in it. "If you read the inscriptions engraved by Alexander Rumi around
the mosque, you will learn about Socrates the Judge," he said. After completing his mission, Suhaylo "surrenders his
life to the Truth."

Farhod overcomes these dangers with the desire to look in the mirror. In Chapter XXII, he destroys the
dragon, finds Afridun's treasure in the cave where he lives, and presents all his wealth to his father and the army. In
Chapter XXIII, he rides Ahraman with the same courage and captures Solomon's ring. Farhod continues to figure
out the magic of the mirror. In Chapter XXIV, he meets Hizr. As mentioned above in the chapter, the secret of
Farhod’s image is revealed more vividly. This can be seen from the prose title of the chapter, which is a guide to the
content of the chapter: “Farhad's mountain Socrates was tied to an open arch and his hut was surrounded by Hizr's
dialogue. The language of life and grief is like the opening of his heart. His language is like the opening of his heart
and the body of Hizr is like the light of his heart [Farhodning Suqrot tog‘i tilismin ocharg‘a kamar bog‘lab
hayvonvash chashma tegrasidagi marg‘zori axzarda Xizr muloqotidin sarsabz bo‘lg‘oni va Xizr anga Xizri rah
bo‘lub g‘am zulumotidin chiqorib, hayot suyidek ta'limlar bila toza hayot bergoni va g‘am tilismi aning ko‘nglidin
ochilg‘onidek aning tilismi g‘amidin ko‘ngli ochilg‘oni va Xizrning jismi tilismida ravshan ko‘nglidek tilism
jismida jomi jahonnamoy topqoni va ul jomg‘a Xizr suyidek may solib Sikandar yodi bila no‘sh etgoni]”.

Meaning: Farhad tied a belt to open the tongue of Mount Socrates and rejoiced in the conversation of Hizr
on the green lawn around the spring of life. Hizr was his guide. that he gave life, that the sorcerer of sorrow was
relieved from his sorcery, that the sorcerer's body was relieved, that the sorcerer's body was found in the sorcerer's
body, and that he drank the water of Hizr with the memory of Alexander.

9 Cypon Memn. “®apxon Ba [lnpuu” nocTorna dpano kounenmuscu. YTA, Nel. 2019

3353



International Journal of Early Childhood Special Education (INT-JECSE)
DOI: 10.9756/INT-JECSE/V1412.350 ISSN:1308-5581 Vol 14, Issue 02, 2022

It should be noted that Farhod's maturity has finally increased significantly. He is helping Hizr to unravel
the mystery of Mount Socrates. Hizr is a prophet in mystical literature. This is also emphasized by Navoi in one byte
of the chapter. Khidr water is the water of life, holy water. Through the episode of Farhod's washing in the spring of
Hizr, the poet expresses that he appears to be blessed with angelic purity. In mysticism, the relationship between the
external and the internal is an important issue.

Jalal al-Din Rumi's saying, "Either look like you are or be as you look," is also relevant. This issue is
interpreted in this pamphlet by Aziz al-Din al-Nasafi as follows: The boot also has external effects. So, when the
words of a sage appear to be correct in the words of Riyadh and Mujahideen, the heart becomes salty. After the
appearance and the interior became salt, the interior was purified between the two worlds. One side is the world of
martyrdom, the other side is the world of the unseen. That is, on the one hand, the body belongs to the world of
testimony and perception, and on the other hand, the world of the unseen and the spirit, which is the world of angels
and pure spirits. The side of the unseen is always clean and pure. There will never be hardship, darkness and power
on that side. The part of the body that is related to lust and pleasure and is captive to greed and anger is dark and
gloomy. It is dark and gloomy inside. Therefore, one cannot be enlightened by the rays of divine enlightenment by
learning from the unseen world, which is the abode of angels and pure spirits. When the body is clean and pure, the
heart is cleansed between the two worlds. Whatever happens in the world of the unseen, the world of angels and
pure spirits, will appear in the depths of the tax. Just as two dust-free mirrors are placed opposite each other, what is
in the mirror is reflected in the other mirror, and what is seen in the other mirror is reflected in the mirror"!?,

From these thoughts we can understand the essence of darkness in the cave of Socrates. In illuminating this
darkness, Farhod uses the Jamshid of the world. It is important to note that in both the mirror and the mirror,
worldliness is interpreted as a factor in their perfection. As a person with a purpose in the mirror, so in the mirror. In
the epic, the glass illuminates the darkness with a glowing light. It is a symbol of seeing the mysteries of the
universe with the inner eye. From this, it is clear that the glass is completely inner. The mirror, on the other hand,
has both inner and outer qualities, not absolute innerity.

This is evidenced by the fact that with the teachings of Hizr, Farhad's body became a worldview like his
soul. In this cup he drinks wine like Hizr water. In mystical literature, it is known that May is the song of love, love.
Farhod falls in love with his whole being and achieves perfection inwardly and outwardly. Here are the secrets of
Farhod's magic !?

The chapter briefly discusses another mirror. It was a hundred paces from the cave of Socrates, and when
he stepped on the stone that met the road, the gates of the castle were opened, and an iron body with an iron bow and
arrow in its hand was seen through the gate. The human-shaped corpse is a mirror in the chest of an "iron man". Hizr
tells Farhod that he must shoot the glass, otherwise he will be "lifeless bulbulidin." As Farhad Hizr said, it destroys
prosperity and solves the last problem. The fact is that the mirror on the chest of the corpse is not a traditional
symbol used by Sufi artists, such as mazhar or heart. It can be said that Navoi used the mirror as a symbol of life or
soul. Even if'it is interpreted as a heart, it does not harm the poet. It emphasizes the existence of the heart and soul in
the form of any human being, and the inevitability of the destruction of the one who has a broken tongue. That's the
whole point of this mirror, it doesn't have as many interpretations as Alexander's mirror.

The last destination on the path to understanding the mystery of the mirror was the presence of Socrates.
From the beginning to the end of the epic, Socrates is interpreted as a symbol of intellect and wisdom, as a unique
sage, an incomparable sage. Farhod, who reached out to him, said that he had acquired those qualities and was fully
aware of the secrets of the world. It should be noted that Socrates does not say anything about the mirror at first, but
explains that the reason for Farhod's desire for the secret of the mirror is love and the essence of love. In fact,
Farhod was obsessed with the mirror. And the need of the heart was love. Socrates' prophecies and gifts to Hakan
and his minister Mulkoro were in their hearts - the desire to be a ruler or a minister for many years, to win battles, to
overcome old age and misery. His ingenuity proves that Farhod also made a clear diagnosis of his mental needs.

Socrates' words to Farhod are an interpretation of the images Farhod sees in the mirror when he returns to
China, and his first words are partly as follows: Know that the world is a fan, it is a prison of the people of truth.
Alexander's kingdom is in your hands, and Noah's life is yours, but it's all worth it. Since the Truth created man, the
purpose of this is for man to submit to the command of the Truth and to abstain from other things.

The true lover is Himself, and one must set out to reach Him. The very hope of a beloved guardian is
eternal bliss and happiness. But it is a very high state, and it is difficult to imagine reaching it. There is a lot of pain
in his way. It's two steps, but it will take a thousand years to complete it. The first step is to destroy the ego, and the
other is to find it again. One cannot find one's nafs without losing it.

The remedy for getting rid of lust is the metaphor of love. At the end of the evening, the sun rises and sets.
When figurative love is the light of dawn, true love is like the sun. Figurative love brings sorrow, makes the body of
the lover sick, and when it catches fire, it burns. When the spark of eternal love strikes, the spark from it turns it to
ashes. There is a figurative love in front of you. It burns your body, crosses your voice on the horizon, your fire of

10 Hacaduit, Asuzunaun. Komun uncon (Onum Jlanatos tapsxkumach). — “¥Kaxon anabuéru” sxypranu. 2/2019. —
b.37.
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love illuminates the world, not the sky. The world, no, nine heavens will be filled with the sorrow of your love ...
Then a breath of true love will blow in you and it will be fragrant. A true lover is a remedy, and your metaphor
becomes a reality. Your love affair, which began with Mazhar, will end in Mujir. Then you will be a hero in the
eternal realm and the owner of the throne of truth.

Many khans and sultans like your father will be forgotten among the people of the world, but your qualities
and good name in the way of love will not be forgotten in the world ...

While these words of Socrates predict the fate of Farhad in the way of love, the following words are
directly related to the mirror, as well as to the Greek journey: 1di. Here you have the privilege of unlocking
Alexander's talisman, as well as smashing and smashing the mirror on the chest of Orchinluk. If the old mirror made
you cry, this bullet opened his enchantment ... Now, when you look at it, his face reveals all the secrets, as it is
written on the back. When you see them, you fall in love, which is the beginning of your love. Then no matter how
much you look at it, you don't see anything else. It's your destiny, and the whole event can't find a way out of it ...
So, the goal of the trip is achieved. Judge Socrates also ruled in Farhod's favor.

The interpretation of love in the epic does not consist of primitive passions. In Navoi-based sources, ideas
related to the Qur'an have been developed that lead to the establishment of an intuitive, "higher knowledge" path to
understanding the truth of God, and divine love for God has become the predominant idea of the mystical path. In
the mystical literature, the process of going from tax to state, from place to place, from status to status (to the status
of vasl), to unity with Him (visol) and to absorb it (fano), to stay with Him forever (eternal) is emphasized. The
process of finding the truth and finding it with Him (vajd) is also focused on being in the state of al-vajid - Sufi
madness.

It should also be noted that the definition of the concept of love for the Truth has been a priority for Islamic
theorists and practitioners for centuries. Sometimes, expressed in irrational images with subtle differences. The same
can be seen in Farhod's image and in the mirror image.

According to Abdullah al-Damaghani al-Baghdadi (478/1085 BC), the beginning of love is suffering (al-
hasra), the middle is sickness, and the end is destruction. Whoever tasted it, whoever knew it, whoever was attached
to it, whoever was attached to it, described it. " (157p.)

As another means of revealing the meaning of the concept of love (al-mahabba), Sufis refer to the
symbolism of the letters in the word. Abul Husayn Muhammad b. Ahmad b. Sham'un al-Baghdadi explains the
hidden meaning as follows: the word consists of four letters - mim, ho, bo and he (marbuta te). Mim is the first letter
of the word inclination (inclination, love), so it also has inclination to the Beloved (al-maylu ila-I-mahbub), because
the lover has all the thoughts, heart, and soul of the Beloved. busy with his obedience, in his imagination there is
nothing but the Beloved; ho is the first letter of the word hanin (pain, moan, passionate desire); bo is the first letter
of the word balo (test, anduh), which contains "a constant test for the heart of passionate lovers" (al-balou-d-daimtu
ala-1-qalbi khoim); he (marbuta te) is the first letter of the word hidoya (t). After all, no matter how much a lover is
inclined towards his Beloved, if he desires Him with passion, if he is patient with His trials, then a close relationship
with Him (al-muanasa), witnessing Him (al-mushahada) will have done the service of finding the guide path to the
address'!.

Apparently, Navoi develops the image of Farhod in accordance with his own interpretations of true love,
developed by mystical theologians. In the words of Socrates, the poet skillfully expressed the views of familiar
sources in artistic colors.

Chapter XX VI of the epic seems to be the end of the story of the mirror. In fact, all that happened was that
the images in the mirror came to life in Farhod's life. To prove this, it is enough for Farhod to look in the mirror
when he arrives in China, and to remember his condition when the magic of prophecies is revealed in the mirror. For
example, when the prince returns to his homeland, he takes the key from the treasurer, opens the box and takes out
the mirror, proving that no matter how many prohibitions, the man can not escape his fate. He shone like the sun,
and Jamshid shone like the mosque. Farhod looks in the mirror in amazement. It was a desert, with rusty grass and
rusty plants rusting on the stage, flowers blooming in the blood of the people, and sunflowers forming chains, as if
they were hunting for a decision. In this steppe, purple, daffodils, tulips, soil, and a number of other plants and
natural phenomena were ready to torment a person, especially a lover. Targeted by the adventures, the time was full
of rabbits.

At one end of the valley was a mountain as hard as a mountain. His feet were on the ground, his head was
sunken, and he was stretched out to tell a secret. A large crowd gathered at the foot of the mountain, lined up as if
attacking to dig a ditch. The stream was long in the shape of a mountain belt ...

Farhod sees a young man among the diggers, not a young man. He was known for his craftsmanship,
especially his ingenuity. Farhod realizes that he is his symbol. At that moment, a group of people jumped up and
joined them.

! Prozorov S.M. Mystical love for God as the dominant idea of the Sufi path. - Moscow: Ishrak. Yearbook of
Islamic Philosophy. 214/#5. —p. 258.
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Jabinlar gul-gulu kirpiklari xor,
Qabog‘lar keng-kengu, og‘izlari tor.

They had a flower king - a leader. The poet praises and describes this flower (Shirin) with maturity.

Samandi sayridin ko‘k tavsani lang,
Quyosh ruxsori ollinda xijilrang.
Quyoshg‘a tarh uchun tashlab ruxu ot,
Vale yuz qatla har soat qilib mot.
Solib olamg‘a o‘t boshdin-ayog‘i.
Jahon o‘rtab ayog‘din-boshi dog‘i.
Bo‘lub ul xayl har bir uylakim oy,

Bu ul xayl ichra mehri olam oroy.

He approaches the image of the beautiful Farhod. At this point, the emblem faints, and he falls down
moaning like a wounded sage. Envious of the scene, Farhod takes a closer look in the mirror. Farhod moans like his
own character and falls down as if his body is lifeless ...

V. Conclusion

The part of the epic up to this point can be defined as the stage of Farhod's movement to understand the
mystery of the mirror, and then the stage of his journey from the path indicated by the mirror to the goal. But these
two stages are so closely intertwined that it is as if one is required of the other in each episode. After all, if the
prophecy in the mirror is an expression of the end of the fiery love affair between Farhod and Shirin, the love
conflicts in the course of events are the manifestation of that fate in worldly life. Therefore, the two stages can be
compared to two mirrors facing each other.

From this it can be said that the essence of the mirror image in mystical literature was raised to a very high
level by Alisher Navoi. At the same time, it can be said that the great thinker was able to create a mirror art in the
image, showing the originality of the genius creators in the composition of the epic "Farhod and Shirin".
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