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Abstract  
This article examines the preferences of Ali Şîr Nevâyî and Âgahî’s tarji-bands (tarjî`ât - 

literally, “bound to return”) regarding the concept of the world. In this study, the approaches 
to the world in Sufism are conveyed and the views of both poets on the subject are included. In 
this context, firstly, the views that talk about knowing, learning and perceiving the world and 
all the objects in it as manifestations of Allah and as a means of knowing Him are included, and 
secondly, the understanding that sees the world as a source of distraction that distances one 
from Allah, deceives, and blocks the spiritual path is included. Some views expressed in Sufism 
regarding the necessity of not valuing the world and getting rid of it in order to reach Allah are 
also conveyed in the article. The use of the concept in question in the translation of Ali Şîr 
Nevâyî’s tarji-bands included in the “Nevâdirü’ş-Şebâb” divan, noting that each stanza and the 
final line of the eight-paragraph tarji-band begins with the word “cihân” (world, universe). 
Similarly, Muhammad Riza Erniyozbek Agahi composed a five paragraph tarji-band on the 
same theme, with three stanzas incorporating the word dahr (arab. time, destiny) and the first 
lines of the remaining two featuring the word “the world”.  Ali Şîr Nevâyî addresses various 
issues of the world in each paragraph: “cihân kasrı” (the world palace) in the first, “cihân şöhi” 
(the world joy) in the second, “cihân bağı” (the world garden) in the third, “cihân ranâsı” (the 
world’s beauty) in the fourth and fifth, “cihân camı” (the world vessel) in the sixth, and the 
“cihân ayyârasi” (world’s guile) in the seventh. Âgahî explores the concepts of “dünya uyı” 
(the worldly home), “dünya gülşeni” (worldly flower beds), “dünya ayyârası” (worldly deceit), 
“cihân şavkı” “worldly delight” and “cihân viranesi” (worldly destruction) emphasizing how 
each, despite its allure, ultimately serves to mislead humanity.  In the article, the similar and 
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different views of the two artists in question about the world were examined comparatively 
based on their own poems.    

Keywords: World, Sufism, Self-awareness, Death, Worldly transience 
Öz 
Bu makalede Ali Şîr Nevâyî ve Âgahî’nin dünya kavramına ilişkin terciibentleri ele 

alınmıştır. Çalışmada dünya ile ilgili tasavvufi yaklaşımlar aktarılarak ismi geçen her iki şairin 
konu hakkındaki görüşlerine yer verilmiştir. Bu bağlamda ilk olarak dünyayı ve onda bulunan 
tüm eşyayı, Allah’ın tecellisi, O’nu bilmenin bir vasıtası olarak tanımak, öğrenmek ve 
algılamaktan bahseden görüşlere, ikinci olarak dünyayı Allah’tan uzaklaştıran, aldatan, manevi 
yolu tıkayan bir oyalanma kaynağı olarak gören anlayışa yer verilmiştir. Makalede tasavvufta 
beyan edilen ve Allah’a ulaşmak için dünyaya değer vermemek, ondan kurtulmak gerektiği 
konusundaki kimi görüşler de aktarılmıştır. Ali Şîr Nevâyî’nin Nevâdirü'ş-Şebâb isimli 
Divanı’ndaki terciibentte de söz konusu kavramın ele alınması, sekiz bölümlü şiirin her 
bölümünde son dizesinin de cihan (dünya, evren) kelimesiyle başlanması durumu ile 
Muhammed Rıza Erniyazbik Âgahî’de de söz konusu kavramın kullanılması benzerlik 
göstermektedir. Âgahî’nin beş bölümden oluşan terciibenti’nin üç bölümünde dehr (dünya) 
kelimesine yer vermesi, farklı iki bentin birinci dizisinde cihân kelimesinin kullanılması bu 
benzerliğin kanıtı konumundadır.  Ali Şir Nevâyî terciibentinin her bendinin dünyaya ilişkin 
farklı görüşleri ortaya koymuştur. 1. bentte “cihân kasrı”, 2. “cihân şöhi (şöh-şen, keyifli)”, 3. 
bentte “cihân bâğı”, 4 ve 5. bentlerde “cihân ranâsı”, 6. bentte “cihân câmı”, 7. bentte “cihân 
ayyârasi” hakkındaki fikirlerini söylemiştir. Âgahî ise terciibentinin beş bölümünde “dünya uyı 
(evi)”, “dünya gülşeni”, “dünya ayyârası”, “cihân şavkı”, “cihân virânesi”nden söz ederek, her 
birinin özellikleriyle yanı sıra insanoğlunun doğru yoldan sapmasına  neden olmaları 
hakkındakı yaklaşımlarını ortaya koymuştur. Makalede söz konusu iki sanatçının dünya 
hakkındaki benzer ve farklı görüşleri kendi şiirlerinden hareketle karşılaştırmalı olarak 
incelenmiştir.  

Anahtar kelimeler: Dünya, Tasavvuf, Kendini Bilmek, Ölüm, Fani Dünya.  
 
Introduction 
The concept of the world encompasses notions such as the universe, existence, sky, 

and dahr —stands as one of the most prominent and deeply examined themes in 
classical Oriental poetry and sufi literature, both of which are profoundly influenced 
by Islamic thought. Within this tradition, two distinct perspectives emerge regarding 
the nature and purpose of the world. The first perspective posits that the Almighty 
Allah created the world for humanity, endowing it with meaning and purpose. 
According to this view, nothing within the world is arbitrary; every element and event 
serves a divine purpose. Humanity, represented as the “Adam’s children”, exists 
within this world as a means of discovering their essence and achieving self-
awareness in the context of divine wisdom.   

According to Ali Şir Nevâyî: 
Cilveyi hüsnünge çü yok erdi hed,  
Közgü gerek boldi anga beeded... 
Munça ğarȃyibki misȃl eyleding,  
Barçanı mir’ati çamȃl eyleding. 
Gencing arȃ naķd farȃvȃn idi,  
Lek bȃridin ğaraz insȃn idi (Alısher Navoiy, 2006a, 12). 
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Upon the second perspective posits, the world reveals itself as a prison. 
Humankind is deceived by the allure of the world and, in succumbing to its 
temptations, is stripped of its essence. Numerous verses from the Quran emphasize 
that the life of this world is a fleeting and insignificant reward in the sight of Allah 
Almighty. Likewise, hadith, narrated by Termizi from Sahl ibn Saad (may Allah be 
pleased with him), the Prophet Muhammad (peace be upon him) said: “If the world 
were worth the wing of a fly in the sight of Allah, He would not give a disbeliever 
even a sip of water from it” 

This reflects the divine wisdom that Allah Almighty bestows the blessings of this 
transient world even upon those who deny Him. Were the world to hold any true value 
in the sight of Allah, He would withhold even its smallest portion from the disbeliever 
(Shaykh Muhammad Sadiq, 2016, p. 17). 

It is widely acknowledged that the world serves as a barrier between the Creator 
and humanity. However, for the human race to truly recognize the One who created it 
and comprehend His miracles, an understanding of the world is essential. As Professor 
N. Kamilov emphasized: 

“...The external world and its elements are not essence but phenomena. Essence is 
the enlightenment of the absolute spirit or the intellect of the enlightened. At the same 
time, the material world is form, and the spirit is content. A person should not become 
captivated by phenomena and forms; their goal and purpose must be to strive toward 
understanding the essence the content”. Thus, while Sufism regards the world as a 
barrier between the absolute spirit and humanity, it also acknowledges that knowledge 
of the world is a necessary prerequisite. Without an understanding of the world, it is 
deemed impossible to perceive the essence of truth1. 

The poets also explain that death serves as a means of severing ties with the 
material world, connecting with the Allah, and ultimately leading to union with the 
Beloved. Until then, a veil exists between the lover and the beloved. In particular, in 
his ghazal with the radif (persian. lit. order) “bor” (exist) Huvaido refers to Allah the 
Almighty as “my beloved” and “my idol”, and promises that His beauty will be 
revealed when the lover (the slave) dies. Thus, the lyrical hero emphasizes that qobiz 
i.e. one who takes away souls (Azrael, peace be upon him) hastens his death, urging 
others not to blame the ascetic who, unable to receive divine love, cries out “Beloved”. 
He clarifies that this lover is not the one commonly understood, as there is only a veil 
death separating him from his idol. Moreover, he stresses that this matter transcends 
the worldly realm: 

Kılıptur va’de dildȃrım: «Cemȃlim körsetey ölseng», 
Kel, ey kȃbiz, manga imdi, öley deb köp shitȃbim var… 
Mani yig‘lȃğȃnımğa «yȃr» dep, ayp itme, ey zȃhid, 
Arȃmizda senem birle ölüm ȃtlik hijȃbim vȃr2. 

 
1  https://kh-davron.uz/kutubxona/alisher-navoiy/najmiddin-komilov-timsollar-timsoli-alisher-navoiy-

gazaliga-sharh.html (Erişim Tarıhı: 10.12.2024) 
2  https://kh-davron.uz/kutubxona/uzbek/xojanazar-huvaydo-gazallar-ruboiylar.html  (Erişim Tarıhı: 

12.12.2024) 
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The theme of the transient and deceptive nature of the world is a recurring subject 
in the works of many artists, from major masterpieces to minor compositions. This 
theme is particularly evident in Nizami Ganjavi's epic poem “Mahzenü’l-Esrâr”, 
where it is explored in a quarter of the treatises (5 out of 20). Notable examples 
include: “On the Phenomena of the World” (Treatise 3), “On the Explanation of 
Getting Rid of Worldly Worries” (Treatise 9), “On the Explanation of Worldly 
Infidelity” (Treatise 11), “Saying Goodbye to the World, the Destination of Earth” 
(Treatise 12), and “Raising Reproaches and Accusations Against the World” (Treatise 
13). Similarly, Ali Şir Nevâyî addresses this theme in “Hayretü’l-Ebrâr”, where two 
treatises are directly linked to the world's impermanence. In “Complaint About the 
Structure of the Sky” (Treatise 14) and “The Caretaker of the Sky” (Treatise 18), the 
poet reflects on the fleeting nature of life, warning against being deceived by worldly 
illusions and emphasizing the brevity of existence. 

The motifs of Sufism, which regard the world as a barrier to the divine Creator, 
emphasize detachment from worldly attachments, liberation from its confines to reach 
Allah, and the rejection of sorrow for its fleeting nature. These themes have 
profoundly inspired literature. In particular, the portrayal of the world as a prison is 
vividly articulated in the following verses by Ali Şir Nevâyî, paraphrased from the 
words of Socrates: 

Müni bilkim, cahȃn fȃnidür esrü, 
Hakıkat ehli zindȃnidür esrü.    
Ağar tȃpsa Skandar mülki zȃting, 
Gar olsa Nuh ümriça hayȃting (Alisher Navoiy, 2006b, 137). 
(Even if you were to amass wealth as vast as Alexander's and live as long as Noah, 

this world remains transient. Yet for the people of truth, it is but a prison.) 
For the people of truth those who have attained divine love this world is akin to a 

prison. 
2. Research Methods and Sources  
This research employs a comparative-historical classification and the hermeneutic 

method. The primary focus of the study is scientific materials. 
3. Research Results and Discussion  
Ali Şir Nevâyî’s tarji-bands included in the divan “Nevâdirü’ş-Şebâb” is also 

dedicated to this theme, with each stanza and the final line of the eight paragraph tarji-
band beginning with the word “world”. Muhammad Riza Erniyozbek Agahi (1809-
1874) Uzbek poet, historian, translator), following in the footsteps of his predecessor 
Ali Şir Nevâyî, composed a five paragraph tarji-band on the same subject. Of the five 
stanzas, three begin with the word “dahr” while the first line of the remaining two 
stanzas contains the word “the world”. The translated verse similarly begins with 
“dahr”. 

In this article, we will conduct a comparative study of the tarji-band written by 
both authors Ali Şir Nevâyî’s tarji-band is composed in the hazaji musamani mahzuf 
meter (mafoiylun mafoiylun fa'ulun). In the opening stanza, Nevâyî portrays the 
world’s palace as being built on water, emphasizing its transient and unstable nature. 
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In this article, we will conduct a comparative study of the tarji-band written by 
both authors Ali Şir Nevâyî’s tarji-band is composed in the hazaji musamani mahzuf 
meter (mafoiylun mafoiylun fa'ulun). In the opening stanza, Nevâyî portrays the 
world’s palace as being built on water, emphasizing its transient and unstable nature. 

He writes that one cannot seek true happiness from the world, for while it may appear 
prosperous, its foundation was divinely created as inherently fleeting: 

Cahȃn ķasriğadur su üzre bunyȃd 
Çu yok bunyȃdi andın bolmȃğıl shȃd.  
Ne shȃd olğay kishi bir ķasrdinkim, 
Ani Tengri yaratmış mihnatȃbȃd (Alisher Navoiy 1989, 487). 
In the following verse, the poet cleverly employs both meanings of the 

homonymous word “palace” (qasr) and its cognates, using wordplay to describe this 
castle as qosir (slow or deficient in action), yet not qasr (one who is deliberate in 
action). Despite this distinction, the castle does not falter in its capacity for injustice, 
oppression, and tyranny: 

İmestür ķasr belkim ķȃsıredür 
Ki, taķsır eylemez eylerge bedȃd (Alisher Navoiy 1989, 487). 
In the subsequent verses, the poet likens the world to both a merchant and an 

executioner, illustrating how humanity cannot escape its cruelty. He compares it to a 
beguiling fairy, not a murderer, whose deceptive charms are highly effective. The poet 
further explains that the world’s cunning is so powerful it can melt even hearts as hard 
as steel, like wax. However, he warns that its love is untrustworthy, its promises lack 
foundation, and that the end of the world will come as swiftly as the blink of an eye: 

Imes ķȃtil periveş dilbaredür 
Ki, cevridin ķutülmez ȃdamizȃd. 
Fununu lȃbasi andȃķ muassır 
Ki, mum eyler köngül gar bolsa polȃd. 
Vale ne işvesiğe e’timȃde, 
Ne ȃning va`dei vesliğa bunyȃd. 
Visȃli köz yumub oçķunça ȃxir, 
Firȃķi köz oçip yumğunça berbȃd (Alisher Navoiy 1989, 487). 
In the verse leading up to the refrain, the poet advises the reader of the world’s 

impermanence. He emphasizes this truth and, should the reader doubt it, reminds them 
that they can swear an oath to affirm it: 

Köngül ķoyma angakim bȃķı irmez, 
Inȃnmas bolsalar eyley ķasamyȃd (Alisher Navoiy 1989, 487), - deydi. 
Each stanza of Navoi’s tarji concludes with the following verse, which asserts that 

the world’s beauty is not eternal. “Not only is the world’s beauty transient, but 
everything except Allah is impermanent”: 

Baķȃsızdur cahȃn ra’nȃsi vallȃh, 
Cahȃn ra’nȃsi yok kim mȃsıvallȃh (Alisher Navoiy 1989, 487). 
It is worth noting that the word beauty is defined in the explanatory dictionary of 

Ali Şir Nevâyî’s works as “delicate, beautiful, charming; or splendid” (Alisher 
Navoiy, 1983, 612). The phrase the world beauty conveys the meaning of the beauty 
and grandeur of the world. 



SAYI 118 / YAZ - HAZİRAN 2026 TÜRK KÜLTÜRÜ VE HACI BEKTAŞ VELÎ ARAŞTIRMA DERGİSİ 

MAKALE

468

Inspired by Nevâyî and other predecessors, Âgahî composed a tarji-band 
beginning with the verse, “The eternal house is not built on water, nor is it fixed”. 
This poem is written in the rhymed meter of ramali musamani mahzuf (foilotun 
foilotun foilotun foiloun). In the first stanza, Agahi describes how this world is 
constructed on water, emphasizing its fragility and instability. He writes that no one 
who enters this world is free from worry, even for a moment, and that its four elements 
are constantly filled with destruction. Misfortune rains down from its ceiling day and 
night like unrelenting clouds, and those who inhabit this noble house cannot escape 
the shadow of anxiety. Agahi goes on to compare the world to a “mehnatkhona” (the 
eternal house), where neither kings nor beggars are granted a single breath of pleasure 
or relaxation without effort. While many enter this world with hopes of joy, none are 
aligned with its true purpose, he laments: 

Uşbu mihnathȃnede ger şȃh bolsun, ger gedȃ,   
Bir nefes eyş u farȃğat cȃmidin hurrem imez.     
Anda her kim başiğa yüz derdü gam eylep hüjüm,   
Bir kişi yok aşki hesretdin közi pürnem imez.     
Köbdur anda işret ümmidi bile tütgen mekȃn,  
Şȃhidi maķsudiğa lekin biri hemdem imes (Agahi,1972, 249).   
In the last stanzas, he calls the world “zindoni baliyat” - “the prison of misfortune, 

the prison of trouble”, emphasizing that everyone is subject to it, and that no one has 
a single peaceful day in their life. In the second verse, he describes the world as a ruin, 
a debris the one who comes out of it is free from the bondage of sorrow: 

Bȃrça zindȃni beliyatğa boluptur mübtelȃ,  
Ümri içre bir nefes ȃsüde bir ȃdam imez.    
Dehr bir veyrȃnayedür kim, harȃb ȃbȃd irür,  
Çiķsa andin her kişi gam bendidin ȃzȃd irür (Agahi,1972, 249).    
Both Ali Şir Nevâyî and Agahi discuss the mortality of the world through the 

image of nature in the second stanza. In the second stanza of Nevâyî’s tarji-band, he 
emphasizes that the joy of the world, that is, the beauty of the world, has no loyalty, 
because it neither receives nor gives loyalty to the truth, and not only does it have no 
loyalty, but its pain and labor are eternal, and it is stated that the people want it even 
with these hardships: 

Cahȃn şöhidin almış Haķ vefȃni, 
Ne almaķkim anga bermeydür ȃni. 
Bukim yoktur vefȃsi bes imestür 
Ki, derdü mihnetidür javidȃni. 
Bu mihnetler bile ister ani halk, 
Fahüm lȃ ya`rifü hazal-ma’ȃni (Alisher Navoiy 1989, 488). 
In the example of husni talil (exquisite augmentation), it is said that the body of a 

flower is red and purple because of the prick of a thorn, the blueness of a lily marks 
the blow of a thunderbolt, and the hidden heart of a bud in the meadow is shattered by 
a lightning strike. The weeping and wailing of the rain and the trembling and howling 
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Inspired by Nevâyî and other predecessors, Âgahî composed a tarji-band 
beginning with the verse, “The eternal house is not built on water, nor is it fixed”. 
This poem is written in the rhymed meter of ramali musamani mahzuf (foilotun 
foilotun foilotun foiloun). In the first stanza, Agahi describes how this world is 
constructed on water, emphasizing its fragility and instability. He writes that no one 
who enters this world is free from worry, even for a moment, and that its four elements 
are constantly filled with destruction. Misfortune rains down from its ceiling day and 
night like unrelenting clouds, and those who inhabit this noble house cannot escape 
the shadow of anxiety. Agahi goes on to compare the world to a “mehnatkhona” (the 
eternal house), where neither kings nor beggars are granted a single breath of pleasure 
or relaxation without effort. While many enter this world with hopes of joy, none are 
aligned with its true purpose, he laments: 

Uşbu mihnathȃnede ger şȃh bolsun, ger gedȃ,   
Bir nefes eyş u farȃğat cȃmidin hurrem imez.     
Anda her kim başiğa yüz derdü gam eylep hüjüm,   
Bir kişi yok aşki hesretdin közi pürnem imez.     
Köbdur anda işret ümmidi bile tütgen mekȃn,  
Şȃhidi maķsudiğa lekin biri hemdem imes (Agahi,1972, 249).   
In the last stanzas, he calls the world “zindoni baliyat” - “the prison of misfortune, 

the prison of trouble”, emphasizing that everyone is subject to it, and that no one has 
a single peaceful day in their life. In the second verse, he describes the world as a ruin, 
a debris the one who comes out of it is free from the bondage of sorrow: 

Bȃrça zindȃni beliyatğa boluptur mübtelȃ,  
Ümri içre bir nefes ȃsüde bir ȃdam imez.    
Dehr bir veyrȃnayedür kim, harȃb ȃbȃd irür,  
Çiķsa andin her kişi gam bendidin ȃzȃd irür (Agahi,1972, 249).    
Both Ali Şir Nevâyî and Agahi discuss the mortality of the world through the 

image of nature in the second stanza. In the second stanza of Nevâyî’s tarji-band, he 
emphasizes that the joy of the world, that is, the beauty of the world, has no loyalty, 
because it neither receives nor gives loyalty to the truth, and not only does it have no 
loyalty, but its pain and labor are eternal, and it is stated that the people want it even 
with these hardships: 

Cahȃn şöhidin almış Haķ vefȃni, 
Ne almaķkim anga bermeydür ȃni. 
Bukim yoktur vefȃsi bes imestür 
Ki, derdü mihnetidür javidȃni. 
Bu mihnetler bile ister ani halk, 
Fahüm lȃ ya`rifü hazal-ma’ȃni (Alisher Navoiy 1989, 488). 
In the example of husni talil (exquisite augmentation), it is said that the body of a 

flower is red and purple because of the prick of a thorn, the blueness of a lily marks 
the blow of a thunderbolt, and the hidden heart of a bud in the meadow is shattered by 
a lightning strike. The weeping and wailing of the rain and the trembling and howling 

of the clouds are also attributed to this force. And in a paradoxical turn, “I have 
declared that the world is a beautiful bride who captivates and pleases”, says the poet: 

Ğalat kıldım bu tühmetdin bȃridür, 
Cahȃn ra’nȃ arüsi dilsitȃni (Alisher Navoiy 1989, 488). 
Thereupon, Nevâyî presents his reflections on fate, underscoring through 

metaphor that both the good and the bad in the world are governed by the will of the 
truth: 

Ki, Haķ taķdiridindur ȃlem içre, 
Yȃmȃnu yahşining yahşi yȃmȃnı (Alisher Navoiy 1989, 488). 
The two verses preceding the tarji-band serve as a cautionary message, in which 

the poet, as the master and sovereign of the world, reminds the watchmen that this 
world is ephemeral. They should not mistake it for eternal, nor yield to fleeting 
desires, for everything except the truth is transient: 

Cahȃn fȃnidürür, ey xȃca, zinhȃr 
Ki, sen bȃķi tesevvür ķılma ȃni (Alisher Navoiy 1989, 488).   
In the second stanza, Agahi reflects on the transience of the world through vivid 

natural imagery. He describes the world in a way that emphasizes its fleeting and 
unreliable nature: “No one” (radif) is typical of this world, which is likened to a flower 
devoid of loyalty's scent, a flower lacking the breath of air that brings peace to the 
soul, a spring without a moment of respite from the hardships of death, a season that 
passes in the blink of an eye. Joyful mornings are destined to give way to sorrowful 
evenings, breaths of grace are empty, and the bloom of every flower is short-lived. 
Every bird’s song is not one of joy, every drop of dew is a tear of sorrow, and every 
sprout that withers is left without solace. The world, marked by relentless turmoil, 
offers no space for safe passage: 

Her gülikim ȃçilür ȃnda anga yok bergi eyş, 
Her ķüşikim un çeker, işret nevȃsi yok ȃnıng. 
Tüşse her şebnem suyu ger ȃnda hesret aşkıdır, 
Çekse ķad her nahlı şekl-i dil kushȃsi yok ȃnıng.  
Ȃni sartȃsar hevȃdis haylı menzil eylemiş 
Bihevȃtir seyr ķılgudak fezȃsi yok ȃnıng (Agahi,1972, 249). 
Whoever seeks pleasure in this place will find no end to pain and sorrow. Despite 

enduring countless hardships throughout their life, they remain trapped in the dungeon 
of suffering. The world is a wasteland, and only those who escape it are freed from 
the chains of grief: 

Her kişikim rȃhat istep eyledi mesken ȃnı, 
Mihnet ü derd ü ğamınıng intihȃsi yok ȃnıng. 
Bȃrça ümrin ötkȃrıp yüz ming meşaķķatlar bile, 
Lehzeye zindȃnı külfetdin rehȃsi yok ȃnıng.  
Dehr bir veyrȃnayedür kim, harȃb ȃbȃd irür,  
Çiķsa andin her kişi  ğam bendidin ȃzȃd irür (Agahi,1972, 250).   
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In the third stanza of Nevâyî’s tarji-band, the poet once again turns to nature to 
illustrate the transience of the world. He compares this fleeting nature to a meadow in 
perpetual mourning, revealing that what appears to us as a tulip-filled garden is, in 
fact, a prison - a garden of imprisonment. Its tulips are nothing but stains, and the 
world itself is portrayed as a sorceress and a heart-devouring bride, whose sole 
purpose is to deceive the people: 

Cahȃnkım zȃhir eyler lȃla vu bȃğ, 
İrür ul bȃğ zindȃn lalesi dȃğ. 
Arusıdur füsünsȃz ul dilȃşüb, 
İşi körgüzmek elge lȃbavu lȃğ (Alisher Navoiy 1989, 489)  
Whoever places their faith in this world, says the poet, is trapped, for the world 

elevates one crow above a thousand nightingales. It kindles a fire within the soul of a 
flower, only to pour rain's oil upon it. Upon seeing a narcissus blooming in a lily bud, 
it deliberately presses its finger into the flower's eye. With the cruelty of the wind, the 
candlestick and flower are coated in dust. This season, in its hostility, transforms the 
leaves of white flower into nails, tearing the beauty of the flower: 

Kişikim sandı dȃmı boldı, bȃrdur 
Anıng ȃllıda ming bulbulça bir zȃğ. 
Yȃķıbȃn ȃtaşın gul cȃniğa ot, 
Ķuyar yȃmğırdın ul ot üstige yȃğ. 
Körüp nergisni savsan ğunçesidin, 
Çeker ȃnıng közi ķasdığa barmȃķ (Alisher Navoiy 1989, 489).  
One should not doubt that those found on the branches of trees in the gardens of 

this world are but leaves. The world rains down its arrows from the bow of suffering. 
When the autumn wind blows, especially, the garden becomes unfaithful. In autumn, 
the garden withers, and the world itself fades away; nothing is eternal except Allah: 

Neçükkim bostȃnning yok vefȃsi, 
Hüsüsen kim hezȃn yeli eser çȃğ. 
Aning hem nisbetin ger ister irseng, 
Aningdek kim hezȃn eyyȃmıda bȃğ. 
Baķȃsizdür cahȃn ra’nȃsi vallȃh, 
Cahȃn ra’nȃsi yok kim mȃsıvallȃh (Alisher Navoiy 1989, 489). 
In the third stanza of the poem, the poet describes Agahi’s tarji-band by means of 

tanosub (using words with similar concepts) and tazod (using antonyms) as that of a 
deceptive figure one who is neither loyal nor faithful. His aims are rooted in hatred 
and hypocrisy, and his nature embodies oppression and suffering. He is a sly murderer, 
devoid of mercy or kindness, and utterly without shame. He lures people into his trap 
with feigned flirtations, showing false affection and desire. Every moment, he entices 
with a hundred tricks, bringing chaos and strife to the souls and hearts of others. 
Through his passion, he inflicts the wounds of a hundred spears on the body and 
pierces the soul with a thousand pains, says the poet: 
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In the third stanza of Nevâyî’s tarji-band, the poet once again turns to nature to 
illustrate the transience of the world. He compares this fleeting nature to a meadow in 
perpetual mourning, revealing that what appears to us as a tulip-filled garden is, in 
fact, a prison - a garden of imprisonment. Its tulips are nothing but stains, and the 
world itself is portrayed as a sorceress and a heart-devouring bride, whose sole 
purpose is to deceive the people: 

Cahȃnkım zȃhir eyler lȃla vu bȃğ, 
İrür ul bȃğ zindȃn lalesi dȃğ. 
Arusıdur füsünsȃz ul dilȃşüb, 
İşi körgüzmek elge lȃbavu lȃğ (Alisher Navoiy 1989, 489)  
Whoever places their faith in this world, says the poet, is trapped, for the world 

elevates one crow above a thousand nightingales. It kindles a fire within the soul of a 
flower, only to pour rain's oil upon it. Upon seeing a narcissus blooming in a lily bud, 
it deliberately presses its finger into the flower's eye. With the cruelty of the wind, the 
candlestick and flower are coated in dust. This season, in its hostility, transforms the 
leaves of white flower into nails, tearing the beauty of the flower: 

Kişikim sandı dȃmı boldı, bȃrdur 
Anıng ȃllıda ming bulbulça bir zȃğ. 
Yȃķıbȃn ȃtaşın gul cȃniğa ot, 
Ķuyar yȃmğırdın ul ot üstige yȃğ. 
Körüp nergisni savsan ğunçesidin, 
Çeker ȃnıng közi ķasdığa barmȃķ (Alisher Navoiy 1989, 489).  
One should not doubt that those found on the branches of trees in the gardens of 

this world are but leaves. The world rains down its arrows from the bow of suffering. 
When the autumn wind blows, especially, the garden becomes unfaithful. In autumn, 
the garden withers, and the world itself fades away; nothing is eternal except Allah: 

Neçükkim bostȃnning yok vefȃsi, 
Hüsüsen kim hezȃn yeli eser çȃğ. 
Aning hem nisbetin ger ister irseng, 
Aningdek kim hezȃn eyyȃmıda bȃğ. 
Baķȃsizdür cahȃn ra’nȃsi vallȃh, 
Cahȃn ra’nȃsi yok kim mȃsıvallȃh (Alisher Navoiy 1989, 489). 
In the third stanza of the poem, the poet describes Agahi’s tarji-band by means of 

tanosub (using words with similar concepts) and tazod (using antonyms) as that of a 
deceptive figure one who is neither loyal nor faithful. His aims are rooted in hatred 
and hypocrisy, and his nature embodies oppression and suffering. He is a sly murderer, 
devoid of mercy or kindness, and utterly without shame. He lures people into his trap 
with feigned flirtations, showing false affection and desire. Every moment, he entices 
with a hundred tricks, bringing chaos and strife to the souls and hearts of others. 
Through his passion, he inflicts the wounds of a hundred spears on the body and 
pierces the soul with a thousand pains, says the poet: 

 

Dehr dun ayyȃrasıkım yok angȃ mihr ü vefȃ,  
Pişesi kin ü nifȃķ u ȃdeti jevr ü jefȃ  
Yokturur aslȃ hemül makkȃra kȃtil zȃtide  
Zerreçe rehm ü mürüvvet, katreçe şerm ü hayȃ. 
Hile damığa halayıknı giriftȃr itgüsi, 
Körgüzüb ğünj ü dalȃl u, ğamza vu nȃz u edȃ. 
Işveler zahir kılur her lehze yüz neyreng ile 
Tȃkı el cȃn u diliğa sȃlğay ȃs hûb u belȃ. 
Kıldı şevki içredür tanlarğa yüz zehmi sinȃn 
Kirpiki fikridedür jȃnlarğa ming nişi izȃ (Agahi,1972, 250).   
In the next stanza, the poet employs the tarji-band verse as follows: both meanings 

of the homonymous word kom by means of using tajnis (similie) to convey that the 
poison of hajr leaves people in evil (komida) and fails to fulfill its intended purpose 
(komini) with the water of wasl (connection), those who become attached to it and are 
infected by it will ultimately be slain by the blade of deprivation: 

Hejr zehri birle eylep elni dȃim talh kȃm, 
Vesli nöshi birle bir dem eylemez kȃmin revȃ. 
Katl eter ȃxir tümen nȃkȃmlığ tiyği bile, 
Kimseki bolmış ȃnıng ķaydı gamıga mübtelȃ. 
Dehr bir veyrȃnayedür kim, harȃb ȃbȃd irür,  
Çiķsa andin her kişi gam bendidin ȃzȃd irür (Agahi,1972, 250).   
The fourth stanza of Ali Şir Nevâyî’s tarji-band begins with a call to liberate 

oneself from the burdens of the world and to distance oneself from its worries. Anyone 
who grasps the essence of this verse will understand why the great Nevâyî regarded 
the world as both temporary and fleeting, as defined by Babur. In this stanza, the poet 
rejects the worldly desires of the “people of acceptance”, regardless of how appealing 
or acceptable they may seem. The reasons for rejection are infinite. The one who is 
free from such desires, as exemplified by Bu Ali (could not find in any references, 
likely referring to Abu Ali ibn Sina according to our emphasis, M.X.), can master the 
abjad system. He can be eloquent in speech and render even Hasson (ibn Sobit - 
according to our emphasis, M.X). Whether wealthy or indulgent, he could serve in the 
court of Korah: 

Cahȃn ra’nȃsıdın bolğıl müjerred 
Ki, qılmışlar kabul ehli anı red. 
Nechük mekbülüng olğay ulkı, bolğay 
Anga merdüdlüğ asbȃb-ı bihed. 
Agar hikmetde ul, mıkdar bulkım 
Okusın Bu Ali ȃllıngda ebced. 
Vağar bolsang fesȃhet içre nav`e 
Ki, nezming eylegey Hessȃnnı bihüd. 
Temevvül kesretidin bolsang endȃğ 
Ki, Ķorun dergehingda eylegey kad (Alisher Navoiy 1989, 490). 
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The poet, amidst the wilderness of courage, humbles himself before the towering 
stature of Rustam, bowing to kiss the hooves of your horse. Should you wish to erect 
a wall against the calamity of Gog and Magog, like Alexander, you will wield 
dominion over both the realms of the wet and the dry. If the height of your throne 
rivals such majesty, the luminous polar stars would serve as the jewels of your crown. 
Yet, in this transient world, nothing is eternal; all is fleeting and bound to the passing 
of days. However, if you seek something both everlasting and immutable, one would 
not merely counsel oneself to sever ties with the world. Instead, free yourself entirely 
from all but the truth: 

Şıcȃat deştide rahşıngğa bolsa, 
Rikȃb öpmek için Rüstem nigün ķad. 
Skandar yanglığ ȃlıp behr ü barnı, 
Belȃ Ye’cüci için bȃğlasang sed. 
Anıngdık bolsa tahtıng rif’atıkım, 
Güharlik eylese tȃcınğa farķad. 
Cahȃnğa çun baqȃ yoktur bu berçe 
Niçe kündür vale irmez mühelled. 
Temennȃ eyleseng bir nav` iķbȃl 
Ki, bolğay hem mühelled, hem muabbad. 
Demȃn yolğuz cahȃndın eyle tecrid, 
Nekim Haķ ğeyridür bolğil müjarrad (Alisher Navoiy 1989, 490). 
In the fifth stanza of this tarji-band, the poet further urges us to resist approaching 

the world with selfish desires. And if a husband is to be found, let there be joy and 
contentment in the sanctity of marriage: 

Cahȃn ra’nȃsı birle ķılma peyvend, 
Er olsang bol anıng hejriğa hürsend. 
İrür alem üyi rehrevğa zindȃn, 
Anıng her ķaydı yol man’ığa bir bend (Alisher Navoiy 1989, 490). 
This worldly dwelling is but a prison for those who come and go, and every 

attachment to it shackles the soul, hindering its journey forward. If you seek to break 
free from these chains, let not your heart be bound by the illusions of this world. You 
perceive the pleasures of this life as sweet indulgences, yet they are but deceptive; 
what seems like a candy bar is, in truth, a poison. God has created you with a noble 
purpose: the pursuit of enlightenment. He has entrusted your heart with a secret so 
profound that even the angels cannot rival its worth: 

Ğaraz irfan ikendürkim edemdin, 
Seni mevcüt eyleptür Hüdȃvand. 
Ķoyup könglüng arȃ naķtı amȃnat, 
Melek bolmay sanga bu işte mȃnend (Alisher Navoiy 1989, 490). 
This reflects the concept of “kuntu kanzan”:  َكُنْتُ كَنْزًا وَ احَْببَْتُ انَْ اعُْرَف  
(Allah was a hidden treasure. He created the world and everything within it so that 

He might be known and. Among all creation, none dared to shoulder the responsibility 
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The poet, amidst the wilderness of courage, humbles himself before the towering 
stature of Rustam, bowing to kiss the hooves of your horse. Should you wish to erect 
a wall against the calamity of Gog and Magog, like Alexander, you will wield 
dominion over both the realms of the wet and the dry. If the height of your throne 
rivals such majesty, the luminous polar stars would serve as the jewels of your crown. 
Yet, in this transient world, nothing is eternal; all is fleeting and bound to the passing 
of days. However, if you seek something both everlasting and immutable, one would 
not merely counsel oneself to sever ties with the world. Instead, free yourself entirely 
from all but the truth: 

Şıcȃat deştide rahşıngğa bolsa, 
Rikȃb öpmek için Rüstem nigün ķad. 
Skandar yanglığ ȃlıp behr ü barnı, 
Belȃ Ye’cüci için bȃğlasang sed. 
Anıngdık bolsa tahtıng rif’atıkım, 
Güharlik eylese tȃcınğa farķad. 
Cahȃnğa çun baqȃ yoktur bu berçe 
Niçe kündür vale irmez mühelled. 
Temennȃ eyleseng bir nav` iķbȃl 
Ki, bolğay hem mühelled, hem muabbad. 
Demȃn yolğuz cahȃndın eyle tecrid, 
Nekim Haķ ğeyridür bolğil müjarrad (Alisher Navoiy 1989, 490). 
In the fifth stanza of this tarji-band, the poet further urges us to resist approaching 

the world with selfish desires. And if a husband is to be found, let there be joy and 
contentment in the sanctity of marriage: 

Cahȃn ra’nȃsı birle ķılma peyvend, 
Er olsang bol anıng hejriğa hürsend. 
İrür alem üyi rehrevğa zindȃn, 
Anıng her ķaydı yol man’ığa bir bend (Alisher Navoiy 1989, 490). 
This worldly dwelling is but a prison for those who come and go, and every 

attachment to it shackles the soul, hindering its journey forward. If you seek to break 
free from these chains, let not your heart be bound by the illusions of this world. You 
perceive the pleasures of this life as sweet indulgences, yet they are but deceptive; 
what seems like a candy bar is, in truth, a poison. God has created you with a noble 
purpose: the pursuit of enlightenment. He has entrusted your heart with a secret so 
profound that even the angels cannot rival its worth: 

Ğaraz irfan ikendürkim edemdin, 
Seni mevcüt eyleptür Hüdȃvand. 
Ķoyup könglüng arȃ naķtı amȃnat, 
Melek bolmay sanga bu işte mȃnend (Alisher Navoiy 1989, 490). 
This reflects the concept of “kuntu kanzan”:  َكُنْتُ كَنْزًا وَ احَْببَْتُ انَْ اعُْرَف  
(Allah was a hidden treasure. He created the world and everything within it so that 

He might be known and. Among all creation, none dared to shoulder the responsibility 

of guarding this sacred trust, none but man. By embracing this lofty task, humanity’s 
rank and status in the sight of Allah surpass those of all other creatures (https://kh-
davron.uz/kutubxona(b). 

As Professor M. Muhiddinov noted, “According to Nevâyî, it is only humanity 
that has been endowed with the knowledge and wisdom of Allah (“Qilding ani orifu 
ul ma‘rifat”); only mankind has been entrusted with the sacred treasure of 
enlightenment”. (Komil inson-adabiyot ideali, 23) 

When Nevâyî states,”Your palace, your garden, wife, your children will distract 
you from your true purpose,” he appears to be reflecting on his own life. The 
subsequent verses emphasize that the world is cherished only by the ignorant, for no 
one possesses wisdom in its presence: 

Seni ğȃfil kılıp aslı işingdin, 
Serȃ vu bȃğ u rȃğ u zevj ü ferzend. 
Özünge kelseng ȃzdur, ger özüngni 
Bu gamdın eyleseng perkend-perkend. 
Cahȃn cahilğa mehbüb oldı, lekin 
Anıng ȃllında kim bolğan hiredmend? (Alisher Navoiy 1989, 491) 
In the fourth stanza of the tarji-band “Hey, My Heart”, the poet offers a stern 

admonition. He warns that those who indulge in the fleeting lusts of this world may 
inevitably face a disastrous fate. The poet underscores that the world’s purpose is to 
extinguish the lives of those consumed by countless desires with every passing breath. 
He further cautions that anyone who succumbs to its allure will ultimately meet their 
end through its relentless cruelty: 

Her nefes yüz işvekim fȃş eyler andın maķsadı, 
Halķnı ışķıda öltürmek türür zȃr, ey köngül. 
Vesliğa mayl itse her kim cevr ile eyler helȃk, 
Bolmağıl mayıl anga, bolğıl haberdȃr, ey köngül (Agahi,1972, 250).   
“If you seek honor and respect in the presence of the Almighty (Allah the 

Almighty - our emphasis), do not debase yourself before the oppressor (the world - 
the author’s emphasis): 

İsteseng tȃpmȃķ nigȃr ȃldıda izz ü e’tibȃr, 
Ul sitemger ȃldıda ķılma özing hȃr, ey köngül (Agahi,1972, 250).   
Although the world may seem cheerful and alluring, it is, in truth, a cunning old 

woman. Her countless expressions are but a guise, designed to ensnare people in a 
web of deceit. The poet observes that the people of this world, beguiled by her tricks, 
tirelessly seek her aid day and night. Yet, there is no one who has not fallen prey to 
her deception and been plunged into sorrow”, reflects the poet: 

Gerçi süretde körinür bir nigȃri şöh ü şeng  
Lek manıda irür bir zȃl-ı mekkȃr, ey köngül. 
Ķasdıdur elni firibi dȃmiğa ķılğay esir, 
Bukı her dem ķılğusı yüz cilve izhȃr, ey köngül.  
Hilesiğe aldanıp ȃnıng bȃrı ȃlem eli 
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Tün-kün ölmişler visȃliğa telebgȃr, ey köngül. 
Yok cahȃnda bir kishi anıng firibini yebȃn 
Bolmağȃn endüh ile gamga giriftȃr, ey köngül (Agahi,1972, 250).   
کند  می خود گرفتار را انسان که است دنیا  فریبنده های جاوا از کنایه دام عرفانی ادبیات در -دام   

میدارد باز عالی ملکوت در سیر از و . 
The reflections of both poets align with the thoughts of Sayyid Sajjadi, who 

remarked: “Another deception of the world is that it appears to be a friend. This 
illusion persists until it makes you fall in love with it.” (فرهنگ  .جعفرسجادى سید دكتر , ٤٩٣  

۱۳۷۰ ٬طهورى :هرانت .عرفانى تعبیرات و اصطلاحات  ). 
In the sixth stanza of Nevâyî’s tarji-band, the poet explores the metaphor of the 

world’s vessel, a bowl brimming with a deadly poison so potent that no one possessing 
wisdom would ever approach it. Yet, paradoxically, the people of the world are 
irresistibly drawn to drink from it. Even more astonishing is that the more they partake 
of this toxic elixir, the greater their thirst for it becomes: 

Cahȃn jȃmı toladur zehri kȃtil, 
Anga meyl eylemez kim bolsa ȃqıl. 
Eceb işdürki mundȃķ zehr içarga, 
Cahȃn ehli irür cȃn birle mayıl. 
Acabrȃķ büki içken sayı bolmaz, 
Bu zehr içkenge içmek hirsi zȃyıl (Alisher Navoiy 1989, 491). 
The poet further elaborates that countless thousands are consumed with drinking 

from the vessel while countless others are preoccupied with their desire for it. He 
explains that salvation from this poison can only come through the intervention of a 
perfect spirit bearing a mortal poison (antidote). However, such a perfect spirit is as 
elusive as the mythical Anka and can only be found on the legendary Mount Kahf, 
underscoring its rarity and unattainability: 

Meger bu zehrdin ķutķargay elni 
Fenȃ teryȃki birle piri kȃmil. 
Vele Ķȃf üstide ul kimyȃgar, 
Ani körmekke Anķo perri hȃyıl (Alisher Navoiy 1989, 492). 
In the following stanzas, the poet addresses the heart as a heedless madman, 

chastising it for its irrational love for this transient world and its refusal to heed 
wisdom. He reflects on how the heart forgets the one who, countless times, warned it 
of its folly that it has squandered all the rewards (investments) it had amassed, and 
that regret serves no purpose now. The poet emphasizes that while the world may 
appear full of meaning, in truth, everything is worthless except Allah: 

Jihetsiz, ey köngül, sevdüng cahȃnnı, 
Mening pendimdin eyleb özni ȃtıl. 
Çu berding barça sermȃyangnı berbȃd, 
Püşeymȃn bolmoğıng emdi ne hȃsıl. 
Meger yȃdıngda yoķturkım, sanga men 
Dedim yüz ķatla k’ey mejnüni gȃfil (Alisher Navoiy 1989, 492) 
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میدارد باز عالی ملکوت در سیر از و . 
The reflections of both poets align with the thoughts of Sayyid Sajjadi, who 

remarked: “Another deception of the world is that it appears to be a friend. This 
illusion persists until it makes you fall in love with it.” (فرهنگ  .جعفرسجادى سید دكتر , ٤٩٣  

۱۳۷۰ ٬طهورى :هرانت .عرفانى تعبیرات و اصطلاحات  ). 
In the sixth stanza of Nevâyî’s tarji-band, the poet explores the metaphor of the 

world’s vessel, a bowl brimming with a deadly poison so potent that no one possessing 
wisdom would ever approach it. Yet, paradoxically, the people of the world are 
irresistibly drawn to drink from it. Even more astonishing is that the more they partake 
of this toxic elixir, the greater their thirst for it becomes: 

Cahȃn jȃmı toladur zehri kȃtil, 
Anga meyl eylemez kim bolsa ȃqıl. 
Eceb işdürki mundȃķ zehr içarga, 
Cahȃn ehli irür cȃn birle mayıl. 
Acabrȃķ büki içken sayı bolmaz, 
Bu zehr içkenge içmek hirsi zȃyıl (Alisher Navoiy 1989, 491). 
The poet further elaborates that countless thousands are consumed with drinking 

from the vessel while countless others are preoccupied with their desire for it. He 
explains that salvation from this poison can only come through the intervention of a 
perfect spirit bearing a mortal poison (antidote). However, such a perfect spirit is as 
elusive as the mythical Anka and can only be found on the legendary Mount Kahf, 
underscoring its rarity and unattainability: 

Meger bu zehrdin ķutķargay elni 
Fenȃ teryȃki birle piri kȃmil. 
Vele Ķȃf üstide ul kimyȃgar, 
Ani körmekke Anķo perri hȃyıl (Alisher Navoiy 1989, 492). 
In the following stanzas, the poet addresses the heart as a heedless madman, 

chastising it for its irrational love for this transient world and its refusal to heed 
wisdom. He reflects on how the heart forgets the one who, countless times, warned it 
of its folly that it has squandered all the rewards (investments) it had amassed, and 
that regret serves no purpose now. The poet emphasizes that while the world may 
appear full of meaning, in truth, everything is worthless except Allah: 

Jihetsiz, ey köngül, sevdüng cahȃnnı, 
Mening pendimdin eyleb özni ȃtıl. 
Çu berding barça sermȃyangnı berbȃd, 
Püşeymȃn bolmoğıng emdi ne hȃsıl. 
Meger yȃdıngda yoķturkım, sanga men 
Dedim yüz ķatla k’ey mejnüni gȃfil (Alisher Navoiy 1989, 492) 

In the seventh stanza, Nevâyî calls the world a deceitful and treacherous lover, 
warning that one should keep their distance. He advises that if your goal is to seek His 
(Allah’s – our emphasis) approval, then you must avert your gaze from the allure of 
this world: 

Nazar maksud ruhsariğa salmȃķ 
Tiler bolsang anga kılma nezȃra. 
Anga hinȃ şafak rengidin eyleb, 
Keçe nüşȃdiridin anı kara. 
Yırak bol, ey köngül, bu dilrubȃdin 
Ki, sensen şişe, anıng köngli hȃra. 
Bȃrıp huş-huş anga seyd olğanıngdın, 
Ķılay dermen yakamnı pȃra-pȃra (Alisher Navoiy 1989, 493). 
Nevâyî cautions: “Hey, heart, stay away from this deceitful lover, for you are glass, 

and he is stone. If you draw near, he will shatter you to pieces, for you are but a 
pleasant prey”.  

The poet further adds, “Do not ask how one can abandon this world,” expressing 
that there is no need to rely on parables or fortune-telling to discern the path of 
righteousness. His ultimate message is clear: it is not enough merely to distance 
yourself from the world - by Allah, you must withdraw from everything and everyone 
except Allah: 

Deding keçmak neçük bolğay cahȃndın, 
Ne hâcet hayr işiğa istihȃra. 
Demȃn yalguz cahȃndın tut kenâre  
Ki, tutķıl mȃsıvallȃhdın kenâre (Alisher Navoiy 1989, 493). 
In the final stanza of Agahi’s tarji-band, the poet underscores that the world is 

nothing more than a ruin - a desolate place inhabited by people burdened with sorrow. 
He remarks that there is no trace of loyalty in its air and no sign of joy or pleasure in 
its cities or deserts: 

Bu cahȃn vayranasıkım ȃnda rahatdur edem, 
Mesken etmişdür haylı gam u favj u elem. 
Hem binȃsida ȃnıng rengi baķȃdur ȃz u köb. 
Hem hevȃsıda ȃnıng boyı vefȃ bisyȃr kem. 
Ne ȃnıng şehride bȃrdur eysh ü rahatdın nişȃn, 
Ne ȃnıng sahrȃsıda bȃrdur nişȃt ȃsȃrı hem. 
Şehri vü sahrȃsıdur menküb haylı hȃdisȃt,  
Bȃğı vu bostȃnıdur pȃmȃlı afvȃcı sitem  (Agahi,1972, 251). 
The poet continues, “Whoever sets foot in this ancient ruin will find no respite 

from hardship, not even for a moment. How many injustices did Kay Afaridhun 
(Kaykubad) endure before leaving it behind? How much suffering did Kaykovus and 
Jamshid experience at its hands? Neither the humble beggar is free from its cruelty, 
nor are the most magnificent kings spared its oppression”: 
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Ümride mihnet çekerdin tȃpmağay bir dem ferȃğ, 
Her kişikim bu köhen vayranağa ķoydı ķadam. 
Ne sitemler çekmey ȃndın bȃrdı Efridün ü Kay, 
Ne elemler körmey ȃndın ķȃldı Kaykȃvus u Jem. 
Jevridin fȃriğ imez bir dem gedȃyi nȃtavȃn, 
Zülmidin imin imez bir lehze şahı mühteşem (Agahi,1972, 251). 
“Hey, Agahi, if you wish to escape the sorrows of this world, abandon it and walk 

the path of poverty and annihilation,” proposes the poet: 
Agahi, çık ȃndın u fekr ü fenȃ yolığa kir, 
Dehr arȃ bolmay deseng ger mübtelȃ-yi bend-i gam (Agahi,1972, 251). 
In the final stanza of Nevâyî’s  tarji, he portrays the world's joy as adorned in a 

black-and-white garment, describing its essence as one of distortion and crookedness. 
He depicts the moon as a sickle, reshaped each month to cultivate the field of life. The 
poet illustrates the sky’s dome as being stained with blood, replacing the colors of 
dawn and twilight. He laments the futility of yearning for the world’s pearl, likening 
it to a diamond tainted by the blood of its people and nations. He observes how 
everyone stands in awe of this perpetual bloodshed, while he himself perceives only 
suffering in the world. Nevâyî concludes with the haunting declaration:  

Baķȃsizdür cahȃn ra`nȃsi vallȃh, 
Cahȃn ra`nȃsi yok kim mȃsıvallȃh. 
(“The world's beauty is endless for the sake of Allah, 
There is no one untouched by the world's beauty for the sake of Allah”). 
As the scholar N. Jabborov, who examined the theme of the world in Ali Şîr 

Nevâyî's works, noted: “It is essential to consider an important aspect of the issue. 
Hazrat Ali Şîr Nevâyî’s reflections on the world should not be interpreted as 
advocating worldly extremism” (Jabborov Nurboy, 2021, 93-102). This perspective 
extends to the views of Agahi, who drew inspiration from his predecessor. In Islam, 
worldly extremism, indulgence in extravagance, or declaring as haram what Allah has 
deemed lawful are strictly prohibited. Notably, the central aim of these treatises is to 
emphasize navigating the world as one steers a ship across water to journey toward 
the ultimate destination without allowing the world to penetrate the soul, much like 
water flooding a ship and causing it to sink. The teachings caution against succumbing 
to the whims and desires of the material world. 

Conclusion 
Ali Şîr Nevâyî raises an issue related to the world in each paragraph. In the first 

paragraph, the “world palace” is a building built on water, without a foundation; in 
the second paragraph, the “world joy” is a person who has received the truth and has 
not given it back; in the third paragraph, the “world garden” is a person who does not 
see a single bird of a thousand nightingales; in the fourth paragraph, the “world 
beauty” is a person who is rejected by the people who accept him, and the reasons for 
his rejection are many; in the fifth paragraph, the “world beauty” (the world’s patterns, 
delight) should be gentle, beautiful, and kind; in the sixth paragraph, the “world 
vessel” is a person who is not inclined to intelligent people, and is full of killer poison; 
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Ümride mihnet çekerdin tȃpmağay bir dem ferȃğ, 
Her kişikim bu köhen vayranağa ķoydı ķadam. 
Ne sitemler çekmey ȃndın bȃrdı Efridün ü Kay, 
Ne elemler körmey ȃndın ķȃldı Kaykȃvus u Jem. 
Jevridin fȃriğ imez bir dem gedȃyi nȃtavȃn, 
Zülmidin imin imez bir lehze şahı mühteşem (Agahi,1972, 251). 
“Hey, Agahi, if you wish to escape the sorrows of this world, abandon it and walk 

the path of poverty and annihilation,” proposes the poet: 
Agahi, çık ȃndın u fekr ü fenȃ yolığa kir, 
Dehr arȃ bolmay deseng ger mübtelȃ-yi bend-i gam (Agahi,1972, 251). 
In the final stanza of Nevâyî’s  tarji, he portrays the world's joy as adorned in a 

black-and-white garment, describing its essence as one of distortion and crookedness. 
He depicts the moon as a sickle, reshaped each month to cultivate the field of life. The 
poet illustrates the sky’s dome as being stained with blood, replacing the colors of 
dawn and twilight. He laments the futility of yearning for the world’s pearl, likening 
it to a diamond tainted by the blood of its people and nations. He observes how 
everyone stands in awe of this perpetual bloodshed, while he himself perceives only 
suffering in the world. Nevâyî concludes with the haunting declaration:  

Baķȃsizdür cahȃn ra`nȃsi vallȃh, 
Cahȃn ra`nȃsi yok kim mȃsıvallȃh. 
(“The world's beauty is endless for the sake of Allah, 
There is no one untouched by the world's beauty for the sake of Allah”). 
As the scholar N. Jabborov, who examined the theme of the world in Ali Şîr 

Nevâyî's works, noted: “It is essential to consider an important aspect of the issue. 
Hazrat Ali Şîr Nevâyî’s reflections on the world should not be interpreted as 
advocating worldly extremism” (Jabborov Nurboy, 2021, 93-102). This perspective 
extends to the views of Agahi, who drew inspiration from his predecessor. In Islam, 
worldly extremism, indulgence in extravagance, or declaring as haram what Allah has 
deemed lawful are strictly prohibited. Notably, the central aim of these treatises is to 
emphasize navigating the world as one steers a ship across water to journey toward 
the ultimate destination without allowing the world to penetrate the soul, much like 
water flooding a ship and causing it to sink. The teachings caution against succumbing 
to the whims and desires of the material world. 

Conclusion 
Ali Şîr Nevâyî raises an issue related to the world in each paragraph. In the first 

paragraph, the “world palace” is a building built on water, without a foundation; in 
the second paragraph, the “world joy” is a person who has received the truth and has 
not given it back; in the third paragraph, the “world garden” is a person who does not 
see a single bird of a thousand nightingales; in the fourth paragraph, the “world 
beauty” is a person who is rejected by the people who accept him, and the reasons for 
his rejection are many; in the fifth paragraph, the “world beauty” (the world’s patterns, 
delight) should be gentle, beautiful, and kind; in the sixth paragraph, the “world 
vessel” is a person who is not inclined to intelligent people, and is full of killer poison; 

in the seventh paragraph, the “world guile” is a person who is hard of heart and has 
no limit to his cunning: 

   
Form 1: The sufi interpretation in the concept of “the world” in the tarji-bands of 

Ali Şîr Nevâyî  
 
In five paragraphs, Agahi raises the issues of “the worldly home”, “the worldly 

flower beds”, “the worldly deceit”, “the worldly delight”, and “the worldly 
destruction”, and explains that, along with the unique characteristics of each, they all 
serve to mislead mankin: 
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Form 2: The sufi interpretation in the concept of "the world" in the tarji-bands of 
Agahi  

 
The concept of the world is one of the most frequently discussed themes in 

classical literature. In Islam, abandoning the world entirely, indulging in 
extravagance, or declaring forbidden what Allah has made lawful is impermissible. 
However, it is considered virtuous for a person to detach from the world temporarily 
to nurture the soul, reform oneself, and turn away from creation to reconnect with the 
Creator. Within the sufizm order, one of the most beautifully structured sufi orders 
rooted in Islam, there is the principle of khilvat dar anjuman (“seclusion in the 
gathering”). This principle teaches that one should live in the world without being 
consumed by it, remain detached from its distractions, and preserve an inner solitude 
even amidst society. The world is often compared to a mirage, its allure is deceptive 
and its attachment a delusion. This delusion represents an irreplaceable separation 
from the Creator, a notion vividly portrayed in classical literature through rich artistic 
expression. Inspired by their esteemed predecessors, Ali Şîr Nevâyî and 
Muhammadrizo Erniyozbek Agahi crafted vivid depictions of the world in their 
works. They portrayed it as a cunning old woman, relentless in her efforts to mislead 
humanity, whose purpose in this world is to seek self-discovery. Their narratives 
emphasize the need to renounce worldly desires and tread the path of humility and 
self-annihilation, all while remaining unburdened by the sorrows of this transient 
existence. 
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the worldly 
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Muhammadrizo Erniyozbek Agahi crafted vivid depictions of the world in their 
works. They portrayed it as a cunning old woman, relentless in her efforts to mislead 
humanity, whose purpose in this world is to seek self-discovery. Their narratives 
emphasize the need to renounce worldly desires and tread the path of humility and 
self-annihilation, all while remaining unburdened by the sorrows of this transient 
existence. 
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