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DREAMS AND DREAM INTERPRETA-
TION.
i. In pre-Islamic Persia. See Supplement.
ii. In the Persian tradition.

i1. IN THE PERSIAN TRADITION

Dreams and their interpretation (k*db, ro’ya; k*ab-
gozari), an integral part of the Persian world view, as
well as the Shi‘ite notion of “inner prophethood”
(nobowwat-e baten; Fahd, 1966b, p. 351). Dreams
are divided into two main categories: those that
occur only during sleep (k'ab, nawm, ro’yd) and
those that occur while awake or in a state of
semiwakefulness (waqe‘a “vision,” ro’ya). They are
further subdivided into those that are “true” and
. “false” (holm, azgat-e ahlam, etc.). “True” dreams
include those experienced by believers (mo’meniin),
saints (awlid’), and prophets (anbia’), both those
that require interpretation and those that do not (Ebn
Sirin, 1302/1884, p. 5).

A three-part typology of dreams can be drawn from
the work of R. G. A_van Lieshout (pp. 12-34) and G.
E. von Grunebaum (pp. 11-20). Type 1 is the “pas-
sive” or “enstatic” dream, of which there are three

subtypes: a “recognizable” visual perception or a
symbolic form; a message conveyed by a figure,
recognized by the dreamer; and, less frequently, an
“objective record,” for example a piece of paper
(bab) found in the morning or marks on the dreamer’s
body (MacEoin, p. 56). Type 2, the “active” or
“ecstatic” vision, is more prevalent in the Islamic
and Persian experience than in the Greek tradition; it
occurs in a special state “between sleep and wakeful-
ness.” The dreamer experiences either unusual ec-
stasy, awe-inspiring yet with cognitive elements; a
departure from the body, often guided by an angel; or
transformation into a winged creature that flies to
fantastic realms. Type 3 is the dream that must be
interpreted; this type is more often reported in popu-
lar literature, where dreams show the way to trea-
sure, warn of imminent danger, or bring cures and
the like.

In epic, legends, and popular tradition. In Persian
myth and epic literature many dreams of kings and
heroes are recounted. In one of the darkest mythic
episodes, in the version compiled by Abii Mansar
Ta‘alebi, the evil king Zahhak dreams of his own
demise: Three men enter his palace and kill him. His
dream interpreters warn that he is to be broughtdown
by a prince named Ferédiin, as yet unborn, whose
mother is descended from King Tahmirat. Zal fore-
sees his marriage to Riidaba in a dream. According
to the Bundahisn and the Kar-namag, Babak dreams
that the sun and moon appear from Sasan’s forehead
and cover the land (Ta‘alebi, Gorar, pp. 12-14, 36,
221-22; cf. K'db-gozari, p. 5). The only named
interpreter of dreams in this work, however, is
Bozorgmehr (see BOZORGMEHR-E BOKTAGAN), who,
while still a youth, gains royal favor by explaining
Andsiravan’s dream after the mobeds (priests) have
failed (Ta‘dlebi, Gorar, p. 299).

In the $dh-nama eighteen dreams are reported,
most of them not mentioned or in different versions
from those mentioned by Ta‘alebi. For example,
Zahhiak dreams of three men who strike him with a
bull-headed mace and imprison him on Mount
Damavand (ed. Mohl, I, p. 37). Many dreams are
predominantly informative, as when a horseman in-
forms Sam that Zal, the son whom he has abandoned
in the wilderness, is alive (I, p. 111). Perhaps the
most graphic dream recounted in the $ah-ndma is
that of Afrasiab (q.v.), who sees a desert full of
serpents and a sky full of eagles; the wind blows his
banner to the ground, and a hundred thousand Ira-
nian soldiers carry him off to Kavos. The astrono-
mers (aktar-Sendsan) and wise men (bekradan) then
interpret the destiny in store for Afrasiab (II, pp.
130-31; cf. S1avos§’s dream of his own destiny, 1, pp.
193-94). Among the few places in the Sdh-nama
where the angel Sorts appears is Godarz’s dream, in
which the angel, seated on a cloud, informs him of
God’s command (II, p. 239). The angel provides a
nonsymbolic message, which results in action with-
out the necessity for interpretation. In another such
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“clear” dream Tas sees a radiant “candle” rising
from the water; on it Siavos is seated on an ivory
throne, manifesting the full Kayanid glory (farra-ye
kayant; [11,p.36; cf. IV, pp. 1 14 ff.). When Ferdowsi
himself dreamed that Daqiqi assured him that his
endeavors in compiling the Sgh-ndma were not in
vain, the dream needed no interpretation because the
message was clear, not symbolic (IV, pp. 180 ff.).
The most elaborate dream episode in the S@h-nama,
consisting of nine interrelated but separate dreams,
is that involving the Indian king of Qanndj (V, pp. 57
ff.). These dreams are, however, symbolic and must
be interpreted. The only person capable of doing so
is Mehran, a wise ascetic who lives in the wilderness
with the animals and eats mountain herbs. Accord-
ing to him, the dreams are a warning of an imminent
attack by Alexander (q.v.), which the king is not to
resist (V, pp. 136 ff.). The only place in the S3A-
nama where the term “dream interpreter” (gozaranda-
ye k¥db) occurs is in the episode of Kosrow
An63iravan and Bozorgmehr, in which Ferdowsi
also expressed his own views: “Enlightened souls
see in dreams all existing things” (VI, pp. 122, 123-
24). In the final dream episode reported in the $ah-
ndma Bahram Cobin (q.v.) regains his courage in his
battle against the Arab invaders as the result of a
dream and rearranges his army effectively (VI, pp.
306 ff.).

In Persian legends and popular narratives political
authority is bestowed through dreams, as exempli-
fied, for example, in tales about Abi Moslem
Korasani (q.v.). In one such dream the Prophet
Mohammad, accompanied by Gabriel, appears to
Abit Moslem and grants him the ax and other regalia
of the forowwa (q.v.), emblems of his authority. He
receives his sword from Salman Firsi (Lecerf, p.
374). In the Abii Moslem-nama, a romance by Abi
Taher Tarstasi (pp. 2 ff.), each of Abii Moslem’s
forty companions, many of them representatives of
guilds, dreams of events to come (Mélikoff, pp. 63-
64) and receives magical powers, so that the black-
smith can make Abli Moslem’s sword, the wood
carver his ax, and so on. Abii Moslem’s dream of the
Prophet is typical of a genre that includes almost
every royal figure, including Shaikh Safi-al-Din,
eponymous ancestor of the Safavid dynasty, who
derived his authority from dreams of investment
with miraculous powers (kawdreg-e ‘adat wa
karamat; Eskandar Beg, pp. 10-11, 13 ff.). Shah
Tahmasb claimed to have seen and conversed in a
dream (wage‘a) with Imam ‘Ali, who foretold his
victories in battle with the Uzbeks and others
(Tadkera, pp. 15, 23 ff.). The Ahl-e Haqq (q.v.) still
equate true inner dreams with divine revelation
(Mokri). Other Persian legends of this genre are to
be found in such popular works as Firidzsah-nama,
Darab-nama (q.v.), Qessa-ye Hamza, and Ddstdn-e
Samak-e ‘Ayydr (see Hanaway; Meyerovitch; cf.
Chauvin).

Dreams in religion. Dreams have an especially

important place in Shi‘ism; the infallible imams are
all considered to have had “true dreams,” which
served as sources for their continued inspiration by
God, even though revelation had ended with the
Prophet (Corbin, tr., p. 385). The imams are consid-
ered to have been especially adept at interpreting
symbolic dreams, which gave them access to eso-
teric knowledge. A work on dream interpretation,
Tagsim, has been widely attributed to the sixth imam,
Ja‘far al-Sadeq (for the inclusion of this book in a
work by Teflisi, see below). According to later
Shi‘ite jurists (see Majlesi), it was a major source of
esoteric knowledge. One of the earliest jurists,
Mohammad b. Ya‘qiib Kolayni (d. 329/940), whose
al-Osil men al-kdfi served as a model for develop-
ment of Shi‘ite jurisprudence, also wrote a work on
dream interpretation, Ta‘bir al-ro’ya (see Kolayni,
p. 8). Mohammad-Baqer Majlesi (d. 1110/1698)
quoted from Kolayni’s work on dream interpretation
in his own-chapter on the subject (pp. 176 ff.), where
he also referred to Ketab al-ta‘bir ‘an al-a’emma, a
collection of reported teachings on dreams by the
imams. One of the significant principles stated there
is that the dreams of “believers” are true (ro’yd al-
mo’men sahiha). The imams or other “signs” may
appear to any believer, who will thus also gain access
to esoteric knowledge. The occultation of the twelfth
imam, who possessed a higher visionary knowledge
(in Henry Corbin’s terms a hierognosis; tr., p. 382),
is of special significance in the Shi‘ite view of dreams,
for he “resides” in Hirqalya, a realm of the imagined
world and may thus be “seen” through dreams
(Corbin, tr., p. 405). Dreams thus inform the be-
liever of “inner” knowledge (bdten) not apparent
when he is awake and not associated with phenom-
enal existence. The believer must, however, perform
certain acts in order to prepare for the imams to
appear, inform, and guide him in dreams. The con-
ditions are elaborated at length in several Shi‘ite
works (e.g., Niri, pp. 417-20).

Dreams also play a central role in legitimizing the
Shi‘ite institution of weldya, that is, the guardianship
of the elect over the multitude. This channel is, for
example, fully described in Shaikhi literature, espe-
cially by Shaikh Ahmad Ahsa’1 (q.v.; d. 1241/1826),
who considered the authority of his own investiture
dreams to be undisputed (MacEoin, p. 57). These
dreams were closely paralleled in the visionary ex-
periences of Mohammad-‘Al1 the Bab (q.v.), who
reported a dream in which he drank blood from the
severed head of Imam Hosayn (MacEoin, p. 84 n. 44;
cf. Amanat, pp. 168-69). Baha’-Allah (q.v.), too,
placed special emphasis on the revelatory function
of dreams (pp. 34-35). )

Among Persian works on dream interpretation
Hobays Teflisi’s Kamel al-ta‘bir (13th century; p. 3)
occupies a special place; in it the author refers to-the
earlier Ketab-e osil of Daniil-e Hakim, Tagsim of
Ja‘far al-Sadeq, Ebn Sirin’s Ketdb-e jawame°,
Ebrahim Kermani’s Dastiir, Jaber Magrebi’s Ketab-

-
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e erfad, Esma‘il b. A§‘at’s Ta‘bir, Mo’meni’s Kanz
al-ro’ya,Ta‘bir of ‘Abdis, Hall (Jamal in the printed
text) al-dald’el fi'l-manamat, and Izah al-ta‘bir of
Tamisi (see K'ab-gozari, p. 6; Afiar, pp. 1-9; for
other works on dream interpretation, see Fahd, 1966a,
pp- 330-63; Storey, I1/3, pp. 466-72). The anony-
mous K'db-gozari of the twelfth or thirteenth cen-
tury has only partially survived; it is similar to
Teflisi’s work and includes an extensive introduc-
tion to the subject of dream interpretation, in which
the main koranic passages and pertinent prophetic
traditions are cited.
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DRESDEN, MARK JAN (b. Amsterdam, 26 April
1911; d. Philadelphia. 16 August 1986), American
iranist of Dutch origin. He was born to a family of
eminent musicians and studied classics and Indology
atthe University of Amsterdam, receiving a master’s
degree in 1937. He then transferred to the University
of Utrecht, in order to study Vedic ritual texts with
Jan Gonda; his doctoral dissertation was a transla-
tion entitled Manavagrhyasitra. A Vedic Manual of
Domestic Rites (Groningen, 1941). In 1937-38
Dresden studied with Emile Benveniste (q.v.) at the
Ecole Pratique des Hautes Etudes in Paris as a French
government exchange fellow; in 1938-39 and again,
after wartime hardships, in 1945-49 he taught Greek
and Latin at the secondary school that he had himself
attended in Amsterdam. During the same period he
gradually shifted his interest from Indology to Ira-
nian studies, under the influence of J. H. Kramers.
His main publications from this period are two bib-
liographical guides in Dutch on Sogdian and
Khotanese (“Iranica I. Bibliographia Sogdiana
Concisa,” Ex Oriente Lux 8, 1942, pp. 729-34;
“Introductio ad Linguam Hvatanicam,” Ex Oriente
Lux9,1943-44, pp. 200-06) and a survey of postwar
studies on Sogdian (in English, Bibliotheca Orientalis
6, 1949, pp. 28-31).

From 1947 to 1949 Dresden spent almost every
summer in Cambridge, supported by the Dutch gov-
ernment, in order to study with H. W. Bailey and W.
B. Henning. In 1948, while in England, Dresden met
W. Norman Brown of the University of Pennsylva- -
nia in Philadelphia, who was then considering intro-_
ducing Iranian studies into the curriculum; he in-
vited Dresden to the university, where he taught
Persian, then various Old and Middle Iranian lan-



