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Abstract

This article examines the preferences of Ali Sir Nevayi and Agahi’s tarji-bands (tarji dt -
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 Sir
Nevay1’s tarji-bands included in the “Nevddirii’s-Sebdb ” divan, noting that each stanza and the
final line of the eight-paragraph tarji-band begins with the word “cihan” (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 $ir Nevayi addresses various
issues of the world in each paragraph: “cihén kasr1” (the world palace) in the first, “cihan s6hi”
(the world joy) in the second, “cihan bag1” (the world garden) in the third, “cihan ranasi” (the
world’s beauty) in the fourth and fifth, “cihdn cam1” (the world vessel) in the sixth, and the
“cihan ayyarasi” (world’s guile) in the seventh. Agahi explores the concepts of “diinya uy”
(the worldly home), “dlinya giilseni” (worldly flower beds), “diinya ayyaras1” (worldly deceit),
“cihan savki” «
each, despite its allure, ultimately serves to mislead humanity. In the article, the similar and

worldly delight” and “cihan viranesi” (worldly destruction) emphasizing how
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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

0Oz

Bu makalede Ali Sir Nevdyi ve Agahi’nin diinya kavramma iligkin terciibentleri ele
almmistir. Caligmada diinya ile ilgili tasavvufi yaklagimlar aktarilarak ismi gegen her iki sairin
konu hakkindaki goriislerine yer verilmistir. Bu baglamda ilk olarak diinyay: ve onda bulunan
tim esyayi, Allah’in tecellisi, O’nu bilmenin bir vasitasi olarak tanimak, 6grenmek ve
algilamaktan bahseden goriislere, ikinci olarak diinyay1 Allah’tan uzaklastiran, aldatan, manevi
yolu tikayan bir oyalanma kaynagi olarak goren anlayisa yer verilmistir. Makalede tasavvufta
beyan edilen ve Allah’a ulagmak icin diinyaya deger vermemek, ondan kurtulmak gerektigi
konusundaki kimi goriisler de aktarilmigtir. Ali Sir Nevayi’nin Nevddirii's-Sebdb isimli
Divani’ndaki terciibentte de soz konusu kavramin ele alinmasi, sekiz bolimlii siirin her
boliimiinde son dizesinin de cihan (diinya, evren) kelimesiyle baslanmasi durumu ile
Muhammed Riza Erniyazbik Agahi’de de séz konusu kavramm kullanilmasi benzerlik
gdstermektedir. Agahi’nin bes béliimden olusan terciibenti’nin ii¢ béliimiinde dehr (diinya)
kelimesine yer vermesi, farkli iki bentin birinci dizisinde cihdn kelimesinin kullanilmasi bu
benzerligin kaniti konumundadir. Ali Sir Nevayi terciibentinin her bendinin diinyaya iliskin
farkl1 goriisleri ortaya koymustur. 1. bentte “cihan kasr1”, 2. “cihan sohi (s6h-sen, keyifli)”, 3.
bentte “cihan bagi”, 4 ve 5. bentlerde “cihan ranasi1”, 6. bentte “cihan cami”, 7. bentte “cihan
ayyérasi” hakkindaki fikirlerini soylemistir. Agahi ise terciibentinin bes boliimiinde “diinya uy1
(evi)”, “diinya giilseni”, “diinya ayyaras1”, “cihén savki”, “cihan viranesi”’nden sz ederek, her
birinin ozellikleriyle yani sira insanoglunun dogru yoldan sapmasma neden olmalari
hakkindak: yaklagimlarini ortaya koymustur. Makalede s6z konusu iki sanat¢inin diinya
hakkindaki benzer ve farkli goriisleri kendi siirlerinden hareketle karsilagtirmali olarak
incelenmistir.

Anahtar kelimeler: Diinya, Tasavvuf, Kendini Bilmek, Oliim, Fani Diinya.

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 Sir Nevayi:

Cilveyi hiisniinge ¢ii yok erdi hed,

Kozgii gerek boldi anga beeded...

Munga garayibki misal eyleding,

Barcani mir’ati camal eyleding.

Gencing ara nakd faravan idi,

Lek baridin garaz insan idi (Alisher 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 truth!.

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:
Kiliptur va’de dildarim: «Cemalim korsetey dlsengy,
Kel, ey kabiz, manga imdi, 6ley deb kop shitabim var...

Mani yig‘laganimga «yar» dep, ayp itme, ey zahid,

Aramizda senem birle 6liim atlik hijabim var?.

https://kh-davron.uz/kutubxona/alisher-navoiy/najmiddin-komilov-timsollar-timsoli-alisher-navoiy-
gazaliga-sharh.html (Erigim Tarihi: 10.12.2024)
https://kh-davron.uz/kutubxona/uzbek/xojanazar-huvaydo-gazallar-ruboiylar.html ~ (Erisim Tarthi:
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 “Mahzenii’l-Esrar”,
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 Sir Nevayi addresses this theme in “Hayretii'I-Ebrdar”, 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 Sir Nevayi, paraphrased from the
words of Socrates:

Miini bilkim, cahan fanidir esri,

Hakikat ehli zindanidiir esrii.

Agar tapsa Skandar miilki zating,

Gar olsa Nuh timriga hayating (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 Sir Nevay1i’s tarji-bands included in the divan “Nevddirii’s-Sebab” 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 Sir Nevayi, 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 Sir Nevayi’s tarji-band is composed in the hazaji musamani mahzuf
meter (mafoiylun mafoiylun fa'ulun). In the opening stanza, Nevayi portrays the
world’s palace as being built on water, emphasizing its transient and unstable nature.
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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:

Cahan kasrigadur su lizre bunyad

Cu yok bunyadi andin bolmagil shad.

Ne shad olgay kishi bir kasrdinkim,

Ani Tengri yaratmis mihnatabad (Alisher Navoiy 1989, 487).

In the following verse, the poet cleverly employs both meanings of the
homonymous word “palace” (gasr) and its cognates, using wordplay to describe this
castle as gosir (slow or deficient in action), yet not gasr (one who is deliberate in
action). Despite this distinction, the castle does not falter in its capacity for injustice,
oppression, and tyranny:

Imestiir kasr belkim kasirediir
Ki, taksir eylemez eylerge bedad (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 katil perives dilbarediir

Ki, cevridin kuttilmez adamizad.

Fununu labasi andak muassir

Ki, mum eyler kdngiil gar bolsa polad.

Vale ne igvesige e’timade,

Ne aning va'dei vesliga bunyad.

Visali kdz yumub ogkunca axir,

Firaki koz ocip yumgunca berbad (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:

Kongiil koyma angakim baki irmez,

Inanmas bolsalar eyley kasamyad (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”:

Bakasizdur cahan ra’nasi vallah,

Cahan ra’nasi yok kim masivallah (Alisher Navoiy 1989, 487).

It is worth noting that the word beauty is defined in the explanatory dictionary of
Ali Sir Nevayi’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.

TURKISH CULTURE AND HACI BEKTAS VELI RESEARCH QUARTERLY SUMMER - JUNE 2026 / ISSUE 118

467



468 SAYITI8/YAZ - HAZIRAN 2026 TURK KULTURU VE HACI BEKTAS VELI ARASTIRMA DERGISI

MAKALE

Inspired by Nevédyi and other predecessors, Agahi 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 rthymed 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:

Usbu mihnathanede ger sah bolsun, ger geda,

Bir nefes eys u faragat camidin hurrem imez.

Anda her kim bagsiga yiiz derdii gam eylep hiijiim,

Bir kisi yok agki hesretdin kdzi plirnem imez.

Kd&bdur anda isret timmidi bile tiitgen mekan,

Sahidi maksudiga 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:

Barga zindani beliyatga boluptur miibtela,

Umri icre bir nefes asiide bir adam imez.

Dehr bir veyranayediir kim, harab abad iriir,

Ciksa andin her kisi gam bendidin azad iriir (Agahi, 1972, 249).

Both Ali Sir Nevayi and Agahi discuss the mortality of the world through the
image of nature in the second stanza. In the second stanza of Nevayi’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:

Cahan sohidin almis Hak vefani,

Ne almakkim anga bermeydiir ani.

Bukim yoktur vefasi bes imestiir

Ki, derdii mihnetidiir javidani.

Bu mihnetler bile ister ani halk,

Fahiim 13 ya'rifii hazal-ma’ani (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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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:

Galat kildim bu tiihmetdin baridiir,
Cahan ra’na ariisi dilsitani (Alisher Navoiy 1989, 488).

Thereupon, Nevayil 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, Hak takdiridindur alem icre,

Yamanu yahsining yahsi yamani (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:

Cahan fanidiiriir, ey xaca, zinhar

Ki, sen baki tesevviir kilma ani (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 giilikim aciliir anda anga yok bergi eys,

Her kiisikim un ceker, isret nevasi yok aning.

Tiigse her sebnem suyu ger anda hesret agkidir,

Cekse kad her nahli sekl-i dil kushasi yok aning.

Ani sartasar hevadis hayli menzil eylemis

Bihevatir seyr kilgudak fezasi yok aning (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 kisikim rahat istep eyledi mesken ani,

Mihnet i derd i gamining intihasi yok aning.

Barga timrin 6tkarip yliz ming mesakkatlar bile,

Lehzeye zindani kiilfetdin rehasi yok aning.

Dehr bir veyranayediir kim, harab abad iriir,

Ciksa andin her kisi gam bendidin azad iriir (Agahi, 1972, 250).
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In the third stanza of Nevayi’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:

Cahankim zahir eyler lala vu bag,

Iriir ul bag zindan lalesi dag.

Arusidur fiisiinsaz ul dilasiib,

Isi korgiizmek elge labavu 1ag (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:

Kisikim sand1 dami1 boldi, bardur

Aning allida ming bulbulga bir zag.

Yakiban atasin gul caniga ot,

Kuyar yamgirdin ul ot iistige yag.

Koriip nergisni savsan gungesidin,

Ceker aning kozi kasdiga barmak (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:

Negiikkim bostanning yok vefasi,

Hiistisen kim hezan yeli eser ¢ag.

Aning hem nisbetin ger ister irseng,

Aningdek kim hezan eyyamida bag.

Bakasizdiir cahan ra’nasi vallah,

Cahan ra’nasi yok kim masivallah (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:




ARTICLE

Dehr dun ayyarasikim yok anga mihr ii vefa,

Pisesi kin 1 nifak u adeti jevr ii jefa

Yokturur asla hemiil makkara katil zatide

Zerrece rehm i miuriivvet, katrege serm i haya.

Hile damiga halayikm giriftar itgiisi,

Korgliziib giinj i dalal u, gamza vu naz u eda.

Isveler zahir kilur her lehze yiiz neyreng ile

Taki el can u diliga salgay as hib u bela.

Kild1 sevki igrediir tanlarga yiiz zehmi sinan

Kirpiki fikridediir janlarga ming nisi iza (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 daim talh kam,

Vesli noshi birle bir dem eylemez kamin reva.

Katl eter axir tiimen nakamhig tiygi bile,

Kimseki bolmig aning kaydi gamiga miibtela.

Dehr bir veyranayediir kim, harab abad iriir,

Ciksa andin her kisi gam bendidin azad iriir (Agahi, 1972, 250).

The fourth stanza of Ali Sir Nevayi’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 Nevayi 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:

Cahan ra’nasidin bolgil miijerred

Ki, qilmislar kabul ehli ani1 red.

Nechiik mekbiiliing olgay ulki, bolgay

Anga merdidlig asbab-1 bihed.

Agar hikmetde ul, mikdar bulkim

Okusin Bu Ali allingda ebced.

Vagar bolsang fesahet i¢re nav'e

Ki, nezming eylegey Hessanni bihiid.

Temevviil kesretidin bolsang endag

Ki, Korun 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:

Sicaat destide rahsingga bolsa,

Rikab 6pmek i¢in Riistem nigiin kad.
Skandar yanglig alip behr ii barni,

Bela Ye’ciici igin baglasang sed.
Aningdik bolsa tahting rif’atikim,
Giiharlik eylese tacinga farkad.

Cahanga cun baqa yoktur bu berge

Nige kiindiir vale irmez miihelled.
Temenna eyleseng bir nav' ikbal

Ki, bolgay hem miihelled, hem muabbad.
Deman yolguz cahandin eyle tecrid,
Nekim Hak geyridiir bolgil miijarrad (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:

Cahan ra’nas1 birle kilma peyvend,

Er olsang bol aning hejriga hiirsend.

Iriir alem {iyi rehrevga zindan,

Aning her kaydi yol man’1ga 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:

Garaz irfan ikendiirkim edemdin,

Seni mevciit eyleptiir Hiidavand.

Koyup kongliing ara nakti améanat,

Melek bolmay sanga bu iste manend (Alisher Navoiy 1989, 490).

This reflects the concept of “kuntu kanzan”: a)el & EEAT 5158 &K

(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




ARTICLE

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 Nevayi, 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 Nevay1 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 gafil kilip ashi isingdin,

Sera vu bag u rag u zevj i ferzend.

Oziinge kelseng azdur, ger 6ziingni

Bu gamdin eyleseng perkend-perkend.

Cahan cahilga mehbiib oldi, lekin

Aning allinda kim bolgan 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 yiiz igvekim fas eyler andin maksadi,

Halkn1 1skida dltiirmek tiiriir zar, ey kongiil.

Vesliga mayl itse her kim cevr ile eyler helak,

Bolmagil mayil anga, bolgil haberdar, ey kongiil (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):

Isteseng tapmak nigar aldida izz ii e’tibar,

Ul sitemger aldida kilma 6zing har, ey kongiil (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:

Gergi stiretde koriniir bir nigari soh i seng

Lek manida iriir bir zal-1 mekkar, ey kongiil.

Kasdidur elni firibi damiga kilgay esir,

Buk1 her dem kilgust yiiz cilve izhar, ey kongiil.

Hilesige aldanip aning bar1 alem eli
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Tiin-kiin 6lmigler visaliga telebgar, ey kongiil.

Yok cahanda bir kishi aning firibini yeban

Bolmagan endiih ile gamga giriftar, ey kongiil (Agahi, 1972, 250).

S e aga U )y i) 4S ol Ui iy b sl Tla 31 4iS aly il je sl 3 Sl
lae Ol e Dsda )3 saw ) s,

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.” (£37 , K i (alau jias w yi€0
VYV s sehr Ologs, Sloe & puad 5 Aladlaal ),

In the sixth stanza of Nevayi’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:

Cahan jam1 toladur zehri katil,

Anga meyl eylemez kim bolsa aqil.

Eceb isdiirki mundak zehr icarga,

Cahan ehli iriir can birle mayil.

Acabrak biiki icken say1 bolmaz,

Bu zehr ickenge igmek hirsi zayil (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 kutkargay elni

Fena teryaki birle piri kamil.

Vele Kaf iistide ul kimyéagar,

Ani kormekke Anko perri hayil (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 kongiil, sevdiing cahanni,

Mening pendimdin eyleb 6zni atil.

Cu berding barga sermayangni berbad,

Piiseyman bolmoging emdi ne hasil.

Meger yadingda yokturkim, sanga men

Dedim yiiz katla k’ey mejniini gafil (Alisher Navoiy 1989, 492)
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In the seventh stanza, Nevayi 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 ruhsariga salmak

Tiler bolsang anga kilma nezara.

Anga hina safak rengidin eyleb,

Kece niisadiridin an1 kara.

Yirak bol, ey kongiil, bu dilrubadin

Ki, sensen sise, aning kongli hara.

Barip hus-hus anga seyd olganingdin,

Kilay dermen yakamni para-para (Alisher Navoiy 1989, 493).

Nevayi 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 kegmak neciik bolgay cahandin,

Ne hacet hayr isiga istihara.

Deman yalguz cahandin tut kenare

Ki, tutkil masivallahdin kenare (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 cahan vayranasikim anda rahatdur edem,

Mesken etmisdiir hayli gam u favj u elem.

Hem bindsida aning rengi bakadur az u kob.

Hem hevasida aning boy1 vefa bisyar kem.

Ne aning sehride bardur eysh i rahatdin nisan,

Ne aning sahrasida bardur nisat asar1 hem.

Sehri vii sahrasidur menkiib hayli hadisat,

Bag1 vu bostanidur pamalr afvaci 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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Umride mihnet ¢ekerdin tipmagay bir dem ferag,

Her kisikim bu kdhen vayranaga koydi kadam.

Ne sitemler ¢gekmey andin bard: Efridiin i Kay,

Ne elemler kérmey andin kaldi Kaykavus u Jem.

Jevridin farig imez bir dem gedayi natavan,

Zilmidin imin imez bir lehze sah1 miihtesem (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:

Agabhi, ¢ik andin u fekr i fena yoliga kir,

Dehr ara bolmay deseng ger miibtela-yi bend-i gam (Agahi, 1972, 251).

In the final stanza of Nevayi’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. Nevayi concludes with the haunting declaration:

Bakasizdiir cahan ra'nasi vallah,

Cahan ra'nasi yok kim masivallah.

(“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 Sir
Nevayi's works, noted: “It is essential to consider an important aspect of the issue.
Hazrat Ali Sir Nevayi’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 $ir Nevayi 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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in the seventh paragraph, the “world guile” is a person who is hard of heart and has

no limit to his cunning:
world
=z palace

world

guile world joy
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Form 1: The sufi interpretation in the concept of “the world” in the tarji-bands of
Ali Sir Nevayi

world
vessel

. \.

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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the worldly
home

the worldly the worldly
destruction flower beds

the worldly the worldly
delight deceit
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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 Sir Nevayi 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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